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1: Not the Least Star - John Smith, 1618-1652
A very glorious Star he was, & shone brighter in our eyes then
any that he ever look’d upon when he took his view of the
heavenly Bodies: and now he shines as the brightness of the
Firmament, and as the Stars for ever and ever.
Simon Patrick.1
In the latter part of 1650, John Smith started to deliver a series of
discourses in the chapel of Queen’s College, Cambridge, where he was
the new Dean and Catechist. He was thirty-two years old, and already
suffering from the illness which would cause his death in the summer of
1652, at the age of 34. The discourses were intended to form an extended work, dealing with both natural theology and those “Principles of
Revealed Truth which tend most of all to advance and cherish true and
real Piety.” Together with a “chappel-exercise”, an unfinished “account
of men’s mistakes about religion”, a discourse on “The Excellency and
Nobleness of True Religion”, and one of his sermons, these discourses
make up the literary remains of a remarkable scholar, writer and divine.
John Smith came from a relatively modest rural background in Achurch, a small Northamptonshire village near Oundle, where his father,
also John, was “a small Farmer”.2 His father had at least one brother
nearby, for Edmond Smith, “brother of John Smith a stranger who came
1

“A Sermon Preached at the Funeral of Mr.John Smith”, in John Smith, Select Discourses (1660), p.503. alluding to Daniel 12, 3: “And they that be wise shall shine as
the brightness of the firmament; and they that turn many to righteousness as the stars
for ever and ever.” It is not an idle analogy: Smith’s extensive interest in astronomy is
briefly represented in Saveson, “The Library of John Smith, the Cambridge Platonist”.
2
A marginal comment in Bishop White Kennet, A register and chronicle ecclesiastical
and civil (London, 1728), p.127

3

4

1: NOT THE LEAST STAR - JOHN SMITH, 1618-1652

from Waddenho3 & died at his house”, was buried at Achurch on 28th
November, 1600.4 Indeed, entries in the Parish Register suggest that the
family was well settled in the area, though perhaps beginning to decline.
During the period 1592 to 1636, before the registers were severely interrupted, only one marriage within the family was recorded. But there were
buried Ann Smith, “maid”; Thomas Smith, “Bachelour”; Robert Smith, “an
old Bachelour”; and, only one definite exception to the list of celibates,
Robert Smith, “labourer a married man”.5 John Smith senior, however,
was evidently a man of some standing in the small community, since he
testified to the Parish Register’s accuracy five times as Churchwarden in
a period of twenty one years (1601-1622). That he consistently did so by
means of a mark, however, suggests that he was illiterate.6
To speak of Smith’s mother is more problematic. She has been identified with Katherine Smith, “wife of John Smith”, who was buried at Achurch on 4th April, 1616.7 Unfortunately, Smith’s will makes this identification impossible to accept, for his bequest clearly implies that his mother
was still alive at the time of his death, in 1652.8 The corollary, that Smith
was born before April 1616, is also difficult: he was baptised only on 15th
February, 1617/18, almost two years later.9 It seems that Smith’s mother
was not the Katherine who appears in the register.10 Perhaps she was
3

Another small village, perhaps a mile and a half from Achurch. In 1662 another
Smith from Wadenhoe, Bartholomew, married one Elinor Pope at Achurch.
4
Achurch Parish Register. Marie Smith, buried on 25th September 1604, is described as “a sojourner with John Smith his brother”. I take this brother to have been
the deceased Edmond.
5
Achurch Parish Register.
6
Achurch Parish Register. The mark, two parallel vertical lines, was used in 1601,
1602, 1613, 1621 and 1622, beside John Smith’s name written in the elegant hand of
Robert Browne.
7
Achurch Parish Register. F.J. Powicke was the first to make this assumption and to
suggest accordingly that Smith was born in 1616, in The Cambridge Platonists: A Study
(London, 1926), p.88. Powicke’s remains one of the most widely known accounts of
Smith’s life and writings.
8
See Appendix 1 for a transcript of the will.
9
The fact that no baptisms took place in Achurch in 1616, when the parish was
divided by schism, offers no explanation for the delay. F. Ives Cater says that they
took place instead at Lilford, where they were not, however, recorded. See his “Robert
Browne and the Achurch Parish Register”, CHST 3 (1907/8), pp.126-136.
10
It is possible, one might suppose, that, if this were indeed the wife of our John Smith
the elder, he re-married another Katherine after the death of his first wife, and that his

5
the Katherine Smith who was buried in Wadenhoe on 13th December,
1657. No other records of Smith’s family are known to exist, though Simon Patrick believed that his parents “had long been childless and were
grown aged” when their son was born.11 Neither their births nor their
marriage have been dated.
We know nothing of John Smith’s childhood, youth or early education12 , and, perhaps because of this, Smith seems to belong characteristically to Cambridge.13 On 5th April, 1636, at a rather later age than many
of his contemporaries there, he entered Emmanuel College, Cambridge,
a foundation with decidedly Puritan leanings, then flourishing and growing
rapidly in size and influence.14 Simon Patrick’s statement that Smith had
“great encouragement from divers persons of worth”15 has been taken
to mean that he went up to Cambridge with the aid of local patrons.16
However, as the remark was made in Patrick’s funeral sermon, it may
be no more than a tactful reference to the “seasonable provision for his
support and maintenance when he was a young Scholar” provided by
Benjamin Whichcote17 , Smith’s tutor, who was then present. In view of
Smith’s apparently modest background18 , it seems reasonable to suggest
son was born to the second wife shortly before the date of his baptism.
11
John Smith, Select Discourses, p.503. This may be the result of conflating two figures in pursuit of an analogy with the parents of John the Baptist.
12
Powicke speculated that Smith went to the grammar school in Oundle, only three
miles from Achurch, and that the Rector of Achurch, Robert Browne, the Separatist, was
“a decisive Puritan influence on his childhood” in Powicke, The Cambridge Platonists,
p.88.
13
White Kennet noted, however, that Smith visited Achurch annually, in Kennet,
A register and chronicle ecclesiastical and civil, p.127; and John Worthington cited
his preaching there as proof of the flexibility of his style in John Smith, Select Discourses(1660), p.xxvi.
14
Complaints were already reaching Laud about the rapid expansion of Emmanuel,
claiming that there were admitted “many more into ye coll. than it is able to hold.” See
C. Cooper, Annals of Cambridge III, p.315. As for Emmanuel’s Puritanism, R.A. Greene
and Hugh MacCallum regard it as beginning to decline from 1633, “that precise moment,
when, after half a century, the energy of its original foundation was beginning to dissipate, and its strenuous Puritanism to undergo some erosion.” See Culverwel, An Elegant
and Learned Discourse of the Light of Nature, p. xi.
15
John Smith, Select Discourses(1660), p.513.
16
This interpretation is from Powicke, The Cambridge Platonists, p.88.
17
John Smith, Select Discourses(1660), p.vi.
18
However, one should note that not only was Smith able to leave a very substantial
library to Queen’s, but that his will left both his “smal land” at Achurch to his mother,
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that this “seasonable provision” may refer to Smith’s sizarship19 , by which
a student was enabled to receive some measure of assistance from his
college, sometimes in return for services.20
Whatever his status, Smith quickly attracted the attention of the College, according to John Worthington, who recalled how “his early Piety
and the remembering his Creator in the those days of his youth, as also
his excellent improvements in the choicest parts of learning, endear’d him
to many,” but most especially to his tutor.21 The close connection with
Whichcote, a tutor of only three years standing, but already a prominent
figure in the University, was one of the formative experiences of Smith’s
life. Evidently a deeply religious young man, keenly sensitive to the divine benignity, and with a mind ready to learn, it seems that he found no
sudden regeneration in Whichcote’s teaching, but was brought under the
influence of his attractive personal manner and his intellectual warmth.
The ingenuous piety implied by Worthington’s language would have met
a sympathetic response in Whichcote, under whose guidance Smith’s religious temperament found more definite form. Whichcote’s preaching,
which Smith certainly heard, was intended to reveal just such a connatural aptitude to devotion.22
It was Whichcote, too, whose “Directions” led Smith into reading “the
and provided her with a substantial annuity (more than twice the average wage of a
tradesman) from his “estate at presston”. Smith’s financial status is not necessarily as
straightforward as has been assumed. See Appendix 1. Newton, for example, was a
subsizar at Trinity in the 1660s, though from an affluent family, as was John Worthington
at Emmanuel in the 1630s.
19
Mullinger’s assertion that he was from the very first a “pensioner”, a student receiving no financial assistance from the college, (in his article in DNB) is simply incorrect.
20
cf. John Venn, Alumni Cantabrigienses, p.102. Peter Aughton explains: “Sizars
were the lowest of the three [fellow commoners, pensioners and sizars]. They had to wait
on the fellows to earn their keep, and had to run errands, empty the bedpans and perform
other menial tasks” in Aughton, The Transit of Venus: The Brief, Brilliant Life of Jeremiah
Horrocks, Father of British Astronomy, p.27; cf. Twigg, A History of Queens’ College,
Cambridge 1448-1986, p.45-6. Horrocks was a sizar at Emmanuel, contemporary with
John Worthington and John Wallis.
21
John Smith, Select Discourses(1660), p.vi.
22
cf. Whichcote’s many arguments from the nature and constitution of the human
mind throughout Whichcote, Several Discourses , especially Volume IV, which, Salter
claimed, was prepared from Smith’s own transcripts of the sermons. See Benjamin
Whichcote, Moral and religious aphorisms ... to which are added, Eight letters: which
passed between dr. Whichcote, and dr. Tuckney, p. xviii.

7
antient philosophers, chiefly Plato, Tully and Plotin” as Bishop Burnet recorded.23 In this dual operation, of fostering a naturally ingenuous piety
and giving it intellectual form, without betraying the specifically Christian
experience, one might argue that Whichcote laid the foundations of Cambridge Platonism. But however problematic his position as the “Father of
Cambridge Platonism”, Whichcote seems to have been the prime mover
of Smith’s intellectual life, and did not subsequently abandon his spiritual
progeny. Indeed, Smith was later “wont to say He lived upon Dr. Whichcote”, according to John Jeffery.24
During the eight years he spent at Emmanuel, when the germination
of Cambridge Platonism took place,25 Smith met others, also tutees of
Whichcote, who were of a similar temperament and experience. Three
in particular deserve mention: John Worthington, from an established
Manchester family, later a diarist and correspondent of Hartlib, and a fine
editor; Samuel Cradock, who was to be Smith’s executor, and later the
founder of an important non-conformist academy; and perhaps most significantly, Ralph Cudworth, for whom Smith had “alwaies a great affection
and respect”, and who, as Hebrew Professor, contributed to Worthington’s editing of Smith’s papers.26 All studied with Whichcote and to some
extent experienced a subtle growth of their own religious consciousness
similar to Smith’s. These, together with Henry More (at Christ’s), Peter
Sterry (who became a Fellow of Emmanuel in 1636) and Nathaniel Culverwel, formed perhaps the most promising group of theological writers in
23

in Burnet, History of his own Times, I, p.331. J.B. Mullinger rejected this testimony
(based on Burnet’s visit to Cambridge in 1663) as inaccurate in his article in A. Ward and
Waller, Cambridge History of English Literature 8: The Age of Dryden, pp. 273-292. It
found persuasive acceptance in Roberts, From Puritanism to Platonism in Seventeenth
Century England , pp.204-205.
24
Whichcote, Moral and religious aphorisms, p.xx; cf. the varying interpretations by
Powicke, The Cambridge Platonists, p.95 and Roberts, From Puritanism to Platonism in
Seventeenth Century England, p.2.
25
If, indeed, we should think in these terms. As has recently been observed, “The
term ‘Cambridge Platonists’ is always in danger of overstating the social and intellectual
uniformity of those to whom it is applied … and of overstating the place and importance
of Platonic traditions in their thought.” Lobis, The Virtue of Sympathy: Magic, Philosophy,
and Literature in Seventeenth-century England, p.205. This is particularly true when
Smith’s writings are set alongside those of Cudworth, More and others from thirty years
later.
26
John Smith, Select Discourses(1660), p.xxii.
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the University27 . In them, as in his tutor, Smith must have found that support which he, in his turn, tried to communicate to his fellows and students
in later years.
In 1640/1, John Smith took his B.A., a year later than most of his
standing in the University, possibly because of illness,28 and proceeded
to his Master’s degree in 1644. College statutes prevented his election
to any Fellowship which might have fallen vacant,29 but the reorganisation of the University proved timely for him. With the approval of the Earl
of Manchester and of the Assembly of Divines, Smith was appointed to a
fellowship at Queen’s College.30 He was admitted in June 1644,31 accompanied by nine other members of Emmanuel, including the mathematician
John Wallis, a fact significant not only of the College’s high reputation with
the Parliamentary authority, but also of it singular energy at this time.32
Smith had almost certainly subscribed to the Covenant like his fellows.
Although it was possible to retain a position without doing so, it is unlikely
that a new appointment would have been made of one who refused his
assent.
Indeed, two further appointments came rapidly to Smith: a Hebrew
lectureship on 24th June, and the office of Censor Philosophicus on 10th
27

The composition of the group could, of course, be widened considerably, to include
less important or later figures
28
As was reasonably suggested in Powicke, The Cambridge Platonists, pp.89-90.
29
The statutes prevented the election of a second Fellow from any county already
represented. Northamptonshire had already provided William Dillingham (1617-1689)
who entered as a sizar in April 1636 with Smith. He took his B.A. in 1639 and his M.A.
in 1644. He was eventually to become Master of the College (1653-1662).
30
For an account of Queens’at this period, see Twigg, A History of Queens’ College,
Cambridge 1448-1986, pp.55-63.
31
cf. Powicke, The Cambridge Platonists, pp.89-90. John Walker suggested that
Smith replaced one “- Appleby A.M. Fellowship. He was turned out April 11, 1644, and
John Smith, A.M. of Emmanuel College was, as I guess the Person who succeeded him;
who was admitted June 11, the same year.” See J. Walker, An Attempt Towards Recovering an Account of the Numbers and Suﬀerings of the Clergy of the Church of England,
p.157. Walker, it should be noted, severely censures the Platonists’ acceptance of parliamentary appointments. His remarks on Whichcote are a minor classic of unwarranted
bigotry.
32
Edmund Carter claimed that Emmanuel “was so plentifully stock’d” with Puritans
“as to send out Colonies for filling almost half the University at that time” (1644). cf.
Carter, The History of the University of Cambridge from its Original to the Year 1753,
p.351. See also J.D.Twigg, “The parliamentary visitation of the University of Cambridge,
1644-1645”.
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September 1644.33 At the end of the following summer he became Greek
Praelector, on 16th September, 1645. By 1648, he may have begun those
lectures in mathematics which John Worthington wished to recover and
which continued “for some years”.34 The Queens’ Donor Book says that he
“professed Mathematics” in the University for “three or four years” (p.19).
Although Powicke sugested that his work was only “arithmetical” 35 , this
is unlikely to have been the case. In 1673, John Wallis, with whom Smith
had been both a student at Emmanuel and a Fellow at Queens,36 recorded that
Mr John Smith fellow of Queens Colledge in Cambridge, and
Mathematick Professor in that University writt to me the 1 of
November 1648, about some things that seemed difficult to
him in Deschartes Geometry. I had not then seen Deschartes
Geometry nor had read any other Algebra but Mr Oughtreds
Clavis, nor knew any thing of the Contents of it, but on this
occasion found out the Booke in a freinds [sic] hands in London, from whome I procured the use of it for a weeke or two,
I found there my two first Rules for Cubick aequations [mentioned in the former part of the Letter] to be cited by him as
Cardans rules, but without any Demonstration or Reason of
them given.37
The original correspondence no longer exists, unfortunately.38 The evidence which remains, however, testifies to Smith’s mathematical proficiency, and his early interest in Descartes as a mathematician as well
as a philosopher. 39 As well as Descartes’ Geometry, he owned works by
33

John Smith, Select Discourses(1859), p.ix. For the election of college officers, see
Twigg, A History of Queens’ College, Cambridge 1448-1986, p.55.
34
John Smith, Select Discourses(1660), p.x.
35
in Powicke, The Cambridge Platonists, p.88.
36
Wallis was a Fellow at Queens from 1644 until his marriage in 1645. He became
Savilian professor of geometry at Oxford in 1649.
37
Beeley and Scriba, Correspondence of John Wallis (1616-1703): Volume IV (1672April 1675), pp. 80, 174. See also pp. 170, 171, 187 for other references to the correspondence.
38
Beeley and Scriba, Correspondence of John Wallis (1616-1703): Volume 1 (1641 1659), pp. 8-10, pp. 9-10. See also Wallis, A treatise of algebra, pp. 212, 177, 209.
39
Morgan sees this as “probably the first indication of the serious study of Descartes’
Geometry in Cambridge”; see Morgan, A History of the University of Cambridge: p.516.
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Frans van Schooten, Jacques de Billy, Kepler, William Oughtred, John
Napier, John Wells, John Wilkins, and a wide range of other English and
European mathematicians of all persuasions. Geometry was clearly an
important interest, particularly as it related to astronomy. Perhaps on
the basis of the correspondence with Wallis in November and December
1648, and Wallis’s repeated description of Smith as “Mathematick Professor”, it has been claimed that Smith lectured on Descartes’ Geometry
in 1648,40 as the first incumbent of the lectureship founded in that year by
Sir John Wollaston41 with the encouragement of Thomas Hill, then Master
of Trinity.
In 1650, Smith was chosen to fulfil the duties of Dean and Catechist, which he took up on 18th September.42 By this time he may have
finally entered holy orders, although no record of his ordination is known.
According to the college statutes he should have done so by 1646, being otherwise liable to forfeit his Fellowship. But on 19th January, 1646/7,
Queen’s had issued a College order granting him leave to delay his ordination for a maximum of four years.43 There is no evidence that any extension of this period was either requested or granted. The reasons, physical, spiritual or political, for this delay are unkown, but it seems to have
been unusual:44 all Smith’s associates at Emmanuel had entered the ministry. The extension might well suggest that Smith’s sermon preached at
All Saints, Huntingdon45 was a late work. In some respects, this must
be regarded as the high period of Smith’s life. He had emerged from
one of the most eminent Colleges in the University to find a responsive
40

in Feingold, Before Newton: The Life and Times of Isaac Barrow, p.19; cf. Oates,
Cambridge University Library: A History from the Beginnings to the Copyright Act of
Queen Anne, p. 251, Neal, From Discrete to Continuous: The Broadening of Number
Concepts in Early Modern England, pp.40, 118 and K. Knox and Noakes, From Newton
to Hawking: A History of Cambridge University’s Lucasian Professors of Mathematics,
p.49.
41
Beeley and Scriba, Correspondence of John Wallis (1616-1703): Volume 1 (1641
- 1659), p. 604, and Feingold loc.cit. Feingold also suggests that Barrow may have
attended the lectures. The Wollaston lectureship appears to have been the precursor
of the Lucasian Chair of Mathematics.
42
John Smith, Select Discourses(1859), p.ix.
43
John Smith, Select Discourses, p.ix.
44
However, another Platonist experienced some spiritual crisis at a similar stage in
his life - Henry More. See Brown, “Henry More’s ’Deep Retirement’: New Material on
the Early Years of the Cambrigde Platonist”.
45
See below page 563.
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welcome and a responsible position in the College of Erasmus. He was
currently delivering those lectures which form the bulk of his published
work, a recognised mathematician, and had the respect and affection of
his associates.
1650 was the year of the Engagement Oath46 , and in December William Dillingham47 wrote to William Sancroft from Emmanuel, giving details
of those who acquiesced48 :
Widdrington, More junior and Nichols did the like (subscribed)
and were indeed the first that led; the rest of Christs gave
in a paper miserably laughed at, Sir Thomas Martin swearing that they offered more than Parliament required ... You
have already the main body, besides which here and there a
straggler fell in: Mr. Cudworth, Smith of Queens his emulator,
Gooday, Vintner, men of all religions.
The final sentence in Dillingham’s account is ambiguous. At first sight
it seems that Smith is to be included among the “stragglers”, following
Cudworth. Yet it may be that Dillingham describes Cudworth as “Smith
of Queens emulator”. The construction is not the only use of apposition
in the letter and reflects seventeenth century usage. As such, it is suggestive evidence of the recognition of Smith’s influence among his contemporaries and may throw interesting light on Cudworth himself, whose
principal debt is generally thought to have been to Whichcote. Certainly,
the sermon which Cudworth preached before the Commons in 164749 not
only shares a community of thought with the Select Discourses, but shows
a richness of vocabulary and rhetorical subtlety of phrasing associated
rather with Smith than Whichcote.
With the onset of 1651, the year when the Whichcote-Tuckney correspondence recognised the extent to which Platonist thinking had influ46

See Morgan, A History of the University of Cambridge: pp. 479-80 and Twigg, A
History of Queens’ College, Cambridge 1448-1986, p.60.
47
Dillingham shared chambers with the future archbishop when they were undergraduates. Sancroft was deprived of a Fellowship for refusing the Engagement, but
when Dillingham in turn rejected the Act of Uniformity (1662), he was to replace him as
Master of Emmanuel.
48
quoted in Nicolson, “Christ’s College and the Latitude-Men”, p.39, n.1. The letter
is in Tanner MSS.LVI.242.
49
A Sermon Preached before the Honourable House of Commons, at Westminster
March 21, 1647 (London, 1647).
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enced the University,50 John Smith’s life took another direction. For, as
the Platonist movement came to its full vigour, that of Smith began to
decline, and he developed, in Simon Patrick’s words, “a disease which
nobody with us understood. He had a husking cough, and frequently spit
up stones. So I call them, for they resembled a cherry stone, and were of
that bigness.”51 By the spring of 1652 the serious nature of the illness was
apparent and was the subject of disturbed comment by John Worthington,
who wrote to Samuel Hartlib on April 6th:52
I have sometimes told you of Mr. Smith of Qu:Coll:, a person
of such eminency in Religion and in all ingenuous learning. I
question whether we shall long enjoy him in this world. He
hath for some two years been troubled with a cough, and I
fear hath studied himself into a consumption. ... He is now at
London consulting with Doctors, to see if there be any hope.
Unable to continue his work for some months, Smith had gone to London
in the early part of the year, leaving his pupils in the care of Simon Patrick,
then a junior Fellow. His absence was formally recognised on 5th May,
1652, when it was granted “by the Master and Fellows that Mr. Smith
being absent by reason of Sicknesse shall have his whole stipend and
dividend for this current quarter and likewise his stipend for so much of the
last quarter as he was absent upon the same cause of his sicknesse.”53
He remained in London “for the most part of the summer under the care
of the famous physician Dr. Theodore Mahern, who prescribed a vast
number of medicines, none of which did him any good.”54
50

The text of the letters was edited by Samuel Salter as Eight Letters and appended to
Whichcote’s Moral and Religious Aphorisms (London, 1753). Tuckney’s critical sermon
was published as None But Christ (Cambridge, 1654), two years after its delivery, on
4th July 1652, while Smith was ill.
51
Patrick, Autobiography , p.19.
52
The letter is quoted in Mullinger, From the Election of Buckingham to the Chancellorship in 1626 to the Decline of the Platonist Movement, p.631, n.4.
53
John Smith, Select Discourses(1859), p.xi.
54
Patrick, Autobiography, p.19. Dr Sir Theodore de Mayerne (1573-1655) was a very
eminent physician indeed. He was born in Geneva and educated there, in Heidelberg,
Montpellier and Paris. After visiting England in 1606 at the request of James I, he finally
settled in London following the death of Henri IV, to whom he had been physician. He
was elected to the Royal College of Physicians, and knighted by Charles I, to whose
family he became physician. One of the innovators of chemical remedies, De Mayerne

13
Returning to Cambridge at the end of July, Smith took with him “a long
bill” for medical treatment, but no real benefit. He had consulted one of
the most renowned and experienced physicians in the country, a man of
international reputation, and could expect little help from the Cambridge
doctors. So it was. In college once more, Smith’s condition deteriorated,
and “he fell into a looseness which brought him very low.” Although Smith
himself was “desirous to have his looseness stopt, by which he hoped to
gather strength”, his physician declined to prescribe , “telling him it would
be dangerous.” Still trying to find a cure, Smith eventually
asked him if he knew how to do it; and he saying very easily,
but he durst not, he never left his importunity, till he told him
how it might easily be done, by quenching a gad of steel in
all his drink; but beseeching him not to use it. He was so
weak he resolved to try, and immediately the humour flew up
into his head, and never could be got out; but he dosed[sic]
perpetually, and rarely spoke anything of sense.55
In this way, “by a Lethargic distemper which seized upon his Spirits, he
passed the six last daies of his life (if I may call it a life) in a kind of sleep.56
During this, the last week of his life, Smith was under the attentive
care of Philip Meadows, another Fellow of Queen’s, and Simon Patrick,
who procured for him his final lucid interval. The physician finally being
persuaded to chafe Smith’s temples with oil of mace, he was “brought
to look about him and speak very sensibly.” In great anxiety, those in
attendance
took this opportunity to ask him how he would have his library
and everything else disposed of, which, by the help of our
suggestions, he directed and named his executor. All which
contributed to medicine principally through his use of calomel and his invention of a
“black wash”, a mercuric lotion. He was a close friend of Sir Francis Conway the elder,
Van Dyck and Rubens. In 1649 he had withdrawn from active practice and settled in
Chelsea. For accounts of Mayerne, see Trevor-Roper, Europe’s Physician: The Various
Life of Sir Theodore de Mayerne and Nance, Turquet de Mayerne as Baroque Physician:
The Art of Medical Portraiture
55
Patrick, Autobiography, p.20
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we took, and read it to him. But before he could put his hand
to it, he dropped asleep and never waked more.57

In this comatose state John Smith died on 7th August, 1652, aged thirty
four, and most probably suffering from tuberculosis.58 His nuncupative
will, which is now in the University Archives, appointed Samuel Cradock
as his executor and bequeathed his land in Achurch to his mother, with
the provision for an annuity to be paid to her by cousin named Orton, to
whom it would revert after her death. His extensive library he left to his
College.
Although the records of John Smith’s life may be scant, his closest
contemporaries - Simon Patrick and John Worthington - both attempted
some account of the man as they knew him. They tried to convey something, at least, of the character which prompted Simon Patrick to claim
that “there was something of Divinity enshrin’d in this Excellent man’s
Soul, that it made every thing about him to have a kind of sacredness in
it. Though we may not extol it with Divine praises, yet let it never be mentioned by us without the addition of the Hebrew manner of speech ... His
memory is blessed, or the Greek ... That most Blessed man.”59 Patrick’s
injunction will not be followed here, but it serves as a timely reminder that
Smith was pre-eminently “an Interpreter of the Spirit”.60
Simon Patrick saw one of Smith’s characteristic attitudes in his response to his protracted illness, which he suffered with more than philosophical resignation. For, although he made every attempt to obtain a
cure, he told Patrick “that he hoped he had learned that for which God
sent it, and that he thought God kept him so long in such a case, un57

Patrick, Autobiography, p.21. Sir Philip Meadows (1626-1678) left Queen’s in 1653
to become Latin Secretary to the Council of State, in order that Milton might be relieved
of some of his burden. He was replaced, when he was sent as an envoy to Portugal
and Denmark, by a “Mr. Sterry”, possibly Peter Sterry. He was knighted in 1658. Not
unexpectedly, he retired from public life at the Restoration. Meadows may not have
been present during Smith’s last moments, for the will was attested by Simon Patrick
and William Gore.
58
Although, as Twigg points out, “it is odd that [Simon Patrick] should not have referred to it by name; consumption was a familiar enough disease in those times.” Twigg,
A History of Queens’ College, Cambridge 1448-1986, p.138n.
59
John Smith, Select Discourses (1660), p.501. cf. the similar remark in Patrick, Autobiography, p.18.
60
John Smith, Select Discourses(1660), p.484, echoing Gregory Nazianzanus’ Funebris oratio in laudem Basilii Magni, 65.
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der such a burden and pressures, that Patience might have its perfect
work in him.”61 Even under such a “lingering and tedious disease” as has
been described, he maintained a firm and specifically Christian patience;
and “never murmured nor complained, but rested quietly in the Infinite
Unbounded Goodness and Tenderness of the his Father, and the Commiserations of Jesus Christ our mercifull High Priest who can be touched
with a feeling of our inﬁrmities.”62 Yet the disease, with its debilitating effects, must have been particularly distressing to Smith, who was noted for
“his great Industry and indefatigable pains”63 throughout his life. He had
made himself a scholar by his own endeavours. Nor was he by nature
acquiescent. His patience, commented Simon Patrick, like his benignity,
was “the more remarkable in him, because he was if a temper naturally
Hot and Cholerick, as the greatest Minds most commonly are.”64
Indeed, Simon Patrick relates that Smith was unusually quick to show
anger, though it was but “a short passion”, “a sudden flushing his face,
and it did as soon vanish as arise.”65 Smith’s susceptibility to anger, however, must be distinguished clearly from “the spirit of devouring zeal”66
against which the Cambridge Platonists characteristically inveighed. It
was a rather and spontaneous and purgative expression of feeling, prompted by an affection to what he considered right.67 Smith’s warmth was
a part of the “strong, able, Athletick habit and temper” of mind68 which
showed itself most often in perspicacity, and in a tenacious grasp of his
own position. Simon Patrick again tells how Smith “understood things so
well as the First sight, that he did not often need any second thoughts, but
usually stood to the present resolution and determination of his Mind.”69
This quick sense of his own attitude, though it seems akin to obstinacy, apparently made Smith “very full and clear in all his Resolutions at
61

John Smith, Select Discourses(1660), p.512. echoing James 1,14.
John Smith, Select Discourses(1660), p.511. alluding to Hebrews 4, 15.
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John Smith, Select Discourses(1660), p.505
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John Smith, Select Discourses(1660), p.516-7.
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John Smith, Select Discourses(1660), pp. 510, 517.
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John Smith, Select Discourses(1660), p.516. cf. Cudworth’s comment on zeal as
“a most destructive and devouring thing” in Cudworth, A Sermon Preached before the
Honourable House of Commons, at Westminster March 21, 1647, p.63.
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Even Whichcote, the most irenic of the group, would allow “a Man to be warm in
his argument, and to multiply his reasons Whichcote, Several Discourses, IV, p.69.
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any debates, a most wise Counsellor in any difficulties, dextrous in untying any knot.”70 Smith’s agile and powerful intellect was doubtless well
exercised in the business of his College, but John Worthington also recalled “how pertinently and freely he would speak to any Matter proposed,
how weighty, substantial and clearly expressive of his Sense his private
discourse would be.”71 Simon Patrick recorded an instance of Smith’s
dexterity which exactly illustrates Worthington’s comment:
I cannot but here acknowledge one singular blessing which
I enjoyed by my conversation with Mr. Smith, which is fresh
in my mind to this day, as the very place is where we were
discoursing together about the doctrine of absolute Predestination; which I told him had always seemed to me very hard,
and I could never answer the objections against it, but was
advised by divines to silence carnal reason.
At which he fell a laughing, and told me that were good and
sound reasons which I had objected against that doctrine, and
made such a representation of the nature of God to me, and
of His good-will to men in Christ-Jesus, as quite altered my
opinion, and made me take the liberty to read such authors
(which were before forbidden me) as settled me in the belief
that God would really have all men to be saved, of which I
never after made a question, nor looked upon it as a matter of
controversy, but presumed it in all my sermons.72
From this rather loosely narrated recollection emerges not only the ready
and substantial nature of Smith’s discourse, but also a very sane good
humour.
There must have been a predisposition to Smith’s liberal attitude in
Patrick’s mind, but it is significant that he emphasised the quality of Smith’s
“representation” of God and “His good-will to men in Christ-Jesus”. For
Patrick said elsewhere that Smith’s faith “was firmly set and fixed in the
Mercy and Goodness of God through Christ”: it was “that also which
70

John Smith, Select Discourses(1660), p.508.
John Smith, Select Discourses(1660), p.x.
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Patrick, Autobiography, pp.18-19. For a discussion of the Platonists in relation to
the doctrine of universalism, see D. Walker, The Decline of Hell: Seventeenth-Century
Discussions of Eternal Torment.
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brought down Christ into his Soul.” Smith’s “chearful sense of God’s goodness” was “alwaies discernable in him”; he had “a constant feeling of God
within him.”73 Simon Patrick’s words are not merely evidence of a personal
influence. They exemplify a general attitude on Smith’s part. Patrick
claimed that his “Soul was Universaliz’d”, that “he would ever have emptied his Soul into” other men; he was a “Fountain running over”, “free and
communicative”; “an exemplar”, indeed, “of true Christian Philosophy and
Vertue.”74 His was “a love enlarged as God’s love is”, said John Worthington.75
It seems that, while remaining confidently fixed in his own sense of
God, Smith was pre-eminently a man turned outward, towards his fellows.76 Certainly he was not by nature one “disquieted with scruples or
doubts of his Salvation.”77 This may sound like presumption, but that it is
not is shown by the experience of which he once hinted to Simon Patrick,
without, however, elaborating on it.
Once I remember speaking of the being of God, he told me
that perhaps he had reason to believe that there was a God,
above most if not all other men. I have often blamed myself
that I was not so bold as to enquire what he meant, but modesty becomes young men, especially to their superiors; and
a profound reverence for him, as vastly above, though not in
years.78
We too may regret Patrick’s bashfulness in the face of this enigmatic re73

John Smith, Select Discourses(1660),pp. 514, 518.
John Smith, Select Discourses(1660), pp. 511, 506, 509. cf. Cudworth’s description
of the the man whose “soul is as wide as the whole Universe” in Cudworth, A Sermon
Preached before the Honourable House of Commons, at Westminster March 21, 1647,
p.78. (a version of which was published in Cudworth, A Discourse Concerning the True
Notion of the Lord’s Supper: To which are Added Two Sermons, on I John Ch.2. Vers. 3,4.
I Corinth. 15.57).
75
John Smith, Select Discourses(1660), pp. viii-ix. cf Cudworth’s argument that “No
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mark, which at once prompts and rebukes speculation. It may have been
due, in some measure, at least, to Smith’s somewhat leonine aspect.79
Little has been said, as yet, of Smith’s learning, in which he was “Eminent”,80 to use John Worthington’s description. It is evident throughout the
Select Discourses, and accurately shown in the contents of his library.81 In
characteristic Renaissance manner, Smith’s interests were many and varied: he might have claimed “To be a great Philosopher, Mathematician,
Historian or Hebrician [sic], (all of which he was in great eminency), To
be a Physitian, Lawyer, General Linguist; which Names and many more
his General skill deserved”, according to Simon Patrick.82 Of especial importance are his knowledge of Plato, particularly the Timaeus, Phaedrus,
Phaedo and parts of the Republic; Plotinus, of course; and Cicero, whose
Of the Nature of the Gods and Oﬃces are cited frequently.83 But he
was also well acquainted with Aristotle, particularly Of the Soul and the
Nichomachean Ethics; Epictetus, with the Commentary by Simplicius; Lucretius, and a variety of other classical authors. Nor did the Rabbinical
writings escape him: he cites a wide range of Hebrew texts, particularly
Maimonides, Joseph Albo, Abravarnel, Nachmanides and Gersonides.
His library shows also the presence of Renaissance scholarship, including Descartes and Galileo, Giordano Bruno and Kepler, besides a wide
range of contemporary historical, scientific and philosophical works. Besides French and Italian works, Latin works by Catholic theologians from
St. Thomas Aquinas to Jacques Sirmond are also significantly in evidence. Smith’s learning was not pedantry: “it lay not as an Idle notion in
his Head.” Besides an “an admirable skill and readiness in the managing
of affairs”, “the many good scholars that came from under his hand do
witness how dextrous he was at the training up of Youth in all good literature.”84 Smith was, said Simon Patrick, “A Living Library ... and a walking
79
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Study, that carried his Learning about with him.”85
Yet Smith’s contemporaries did not see him only as “a very Rational
and Learned man.” He was also the embodiment of “those Perfections
which have most of the Divine worth and excellency in them.”86 John Worthington regarded him as one of those “living Pictures, moving and active Statues, fair Ideas and lovely Patterns of what is most praise-worthy,
lovely and excellent.”87 Simon Patrick wrote of him incorporating or “insouling” the principles of righteousness, of his being “the spiritual Rule,
Line or Square” of “Christian Philosophy and Vertue”.88 In short, he was
a man “like to God the Archetype and First pattern of all Goodnesse.”89
The picture of John Smith which emerges from these accounts is that of
a Renaissance scholar, able and resolute in debates, well disposed to
his fellow men, whose religion, far from engendering painful and scrupulous self-doubts or dogmatic bigotry, gave him a cheerful confidence in
the divine mercy. It is that of a man interested in many facets of the world
around him, living a rather sedate and scholarly life in their contemplation,
but “fit for any imploiment”.90
Both Worthington and Patrick, however, saw Smith in even more resonant terms, Worthington through specific parallels with Moses and Abraham, Simon Patrick with Elijah and Origen. Typically, Worthington’s
analogy with Moses was based upon
Philosophical accomplishments and knowledge of nature, ...
Political Wisdom, and great abilities in the Conduct and managing of affairs; ... speaking excellent sense, strong and clear
Reason in any business and case that was before him;
and the “loveliness of his Disposition and Temper”, which showed itself in
“Self-resignation ... even in Trials of the greatest difficulty.”91 It is a simple
matter to relate those qualities to aspects of Smith’s character, but Wor85

John Smith, Select Discourses(1660), p.506, recalling Eunapius’ description of
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thington’s underlying notion depends on the Jewish theory of prophecy
presented by Smith himself. As viewed by Maimonides and Joseph Albo,
prophecy is available only to one has led a pious and moral life, is of
a settled and virtuous temper, and has intellectual and imaginative gifts
of a high order, cultivated by study. Possession of such qualities does
not ensure the gift of prophecy, it merely makes one a suitable recipient. Worthington based his analogy precisely on the theory espoused by
Smith himself, with the clear implication that he saw him through Smith’s
own inherently rational view of the prophets and perceived a correspondence. By the exercise of his intellectual faculties and his moral life, Smith
was fitted for the accomplishments of “a truly God-like man.”92
Simon Patrick’s funeral sermon rests on a similar analogy with Elijah,
defended by reference to St. Gregory Nazianzanus’ funeral oration for
Basil the Great.93 As with Worthington’s analogy, there is no sense of
rivalry, but Patrick offers a yet more precise view. He suggests Smith’s
kinship with Elijah as “an Oracle among men”, possessed of an intellect
“more impregnated with Divine notions” and richer in their expression.
Smith was
no less happy in expressing his Mind, then in conceiving; wherein
he seems to have excelled the famous Philosopher Plotin[us],
of whom Porphyry tells us, that he was something careless of
his words. ... He of whom we now speak had such a copia
verborum, a plenty of words, and those so full, pregnant and
significant, join’d with such an active Phansy, as is very rarely
to be found in company of such a deep Understanding and
Judgement as dwelt in him.94
The balance of intellect and judgement on which Patrick comments, in
which they co-exist without either eclipsing the other, is precisely the characteristic which Smith finds in the true prophet. The reference to Plotinus,
whom Smith was said to excel in being able to “drop Sentences” - concise,
weighty sayings - “as easily as an ordinary [man] could speak Sense”, 95
92

John Smith, Select Discourses(1660), p.ix. cf pp. viii, xii, 504, 510, 515 for similar
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enables us to add another refinement. The comparison suggests Smith’s
description of the “Hagiographical” degree of “inspiration”, which prompts
a discourse “full of beauty and comeliness, concise, yet withall exceeding accurate.” Philosophical and literary in character, and typified by its
tranquillity, this was the form of inspiration with which Smith himself had
most sympathy.96 It was such a man that “spake of God and religion so
as [Simon Patrick] never heard man speak.”97
Comparatively little is known of the reception accorded to the Select
Discourses when they appeared in 1660, but the response was obviously
sufficient to justify a second edition in 1673. With the benefit of hindsight,
Bishop White Kennet considered their publication a noteworthy event,
and claimed that they helped “to raise new thoughts and a sublime style”
in the University.98 Samuel Hartlib, who knew of Smith from earlier correspondence, quickly wrote to John Worthington (on 22nd February 1659/60),
acclaiming both the work and its author, and anticipating the publication
of further manuscripts.99 In Ireland, Jeremy Taylor recalled Smith’s first
discourse when preaching his sermon Via Intelligentiae (1662) to the University.100
Although it has long been recognised that the Latitudinarians owe
much to the Cambridge Platonists, precise connections can be elusive.
Bishop Burnet provides a singular testimony of his indebtedness. Under
the influence of James Nairn, he discovered the seeds of his own religious maturity specifically in the Select Discourses and the works of Henry
More.101 . Perhaps he found in them the same qualities he found in Nairn,
of whom he wrote, “his preaching charmed me, there was a beauty of
expression, a truth of reasoning and a nobleness of thought in it beyond anything I had formerly heard ... He was a man of warm, but sweet
temper, free and communicative.”102 The phrasing here is strikingly akin
to descriptions of Smith. Burnet clearly responded more imaginatively to
96
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Smith’s prose than Joseph Glanvil, who association among the Platonists
was primarily with Henry More. He saw only that “the learned Mr. Smith,
in his Discourse of Prophesie” had contributed significantly to “modern
improvements of useful knowledge.”103 Glanvil evidently thought of Smith
as primarily a psychologist, a partial view to say the least.
As one might expect, others were still less sympathetic. When Edward Fowler used Smith’s work to support Latitudinarian arguments in
The Design of Christianity (London, 1671)104 , he provoked the expression
of a hearty abhorrence in John Bunyan. Attacking all that Fowler owed
to the Cambridge man, Bunyan argued that, far from beginning from “the
holy words of God”, as Fowler “feign[ed]”, he was indebted to the “words
of Mr. John Smith”, who in turn took Plato as his original. “Therefore”, he
concluded, “you [Fowler] proceed with his, as he with Plato’s, and so you
wrap up the business.”105
John Locke also read the Select Discourses closely. He bought his
copy of the 1673 edition on 11th February, 1682,106 perhaps at the suggestion of Damaris Cudworth, Lady Masham. 107 Their discussion exists
in letters written between February and April 1682,108 and is reflected in
103
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Locke’s journal for 19th, 20th and 21st February 1682.109 He was clearly
suspicious of Smith’s apparent endorsement of Simplicius’ “true Metaphysical and Contemplative man, ὃς τῆν ἑαυτοῦ λογικὴν ζωὴν ὑπερτρέχων,
ὅλως εἶναι βούλεται τῶν κρειττόνων, who running and shooting up above his
own Logical or Self-rational life, pierceth into the Highest life”110 , “which
to deale truly with you seeme to me very much to savour of Enthusiasme
and soe will be very little from my Visionarys”.111 Damaris Cudworth was
of another opinion: “but in the number of whom [“reall Enthusiasts”] I did
not indeed beleeve Mr S[mith], looking upon the designe of that whole
Discourse in General as no other then to recommend Puritie of Life as
the onely true way of attaining to Divine Knowledge in which are made
the greater advances by how much the more the Mind is purg’d from all
Impuritie, there being a Natural Cohesion of Truth with impolluted Souls,
and also, as Dr More says112 , a Principle Antecedaneous to Reason which
he calls Divine Sagacitie which is onely Competible to Persons of Pure
and Unspoted Minds and with which Reason is not successfull in the Contemplation of the Highest matters.”113 Ultimately, Locke and the Platonists
hold different views of human reason.
However, Locke approved of some of what Smith had to say: “The
next discourse of Superstition is one of the best I ever read, but as to
his third I shall talke more particularly with you when we are got over this
first.”114 By no means all of the correspondence is extant, but enthusiasm, the immortality of the soul, and the knowledge of god were clearly
much Locke’s thoughts, and the discussion informed Book IV of the Essay
concerning humane understanding 115
Perhaps few, even amongst those favourably disposed really appreciated the strengths of Smith’s style in the years after the Restoration.
However, at least two writers paid him the compliment of conscious lit109
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erary imitation. Timothy Manlove, the son of the poet Edward Manlove,
was a relatively obscure Presbyterian, ministering in Yorkshire, and later
in Newcastle. He was the author of two works, The Immortality of the
Soul (London, 1697) and Preparatio Evangelica (London, 1698), in both
of which he restated many of the characteristic doctrines of the Cambridge
men. Quotations from Smith and from More’s poetry and prose confirm
Manlove’s awareness that the Cambridge Platonists were his immediate
predecessors in the “sacred succession” of Christian Platonists.116 Although he occasionally adopted the tone of Whichcote and showed some
awareness of Cudworth’s work, Manlove wrote mainly in the shadow of
Smith. He tried, through the manipulation of characteristic phrases and
rhythms, to recreate the depth and power of Smith’s prose.
Henry Scougal, the author of The Life of God in the Soul of Man, “a
book which is met with everywhere in eighteenth century England”, 117
was also influenced by Smith. Although Bishop Burnet described the
work in his preface as “a transcript of those Divine Impressions that are
upon his own [Scougal’s] heart”118 , Scougal’s prose is heavily indebted
to Smith and Cudworth, not only for its language and idiom, but for its
patterns of thought and argument. And it was influential. “George Whitefield attributed his conversion to Scougal’s work; its most characteristic
phrases were constantly upon the lips of Whitefield and the Wesleys.”119
In New England, Jonathan Edwards also read the Select Discourses
116
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with care (possibly the copy contributed by Newton to the Dummer Collection).120 Certainly he quoted at length “a remarkable passage” which he
could not “forbear transcribing” from pages 370-2 of the 1660 edition, and
he recommended Smith’s Select Discourses as able to raise “one’s views
above the world”.121 Edwards’ “spiritual sensation” certainly seems to
owe something to Smith.122 , “whose Select Discourses in so many places
anticipate the terminology, phrasing and concepts” of the Religious Aﬀections of 1746.123 However, perceived similarities in belief and attitude
are not necessarily proof of indebtedness: common ground with regard
to the nature and use of reason, ideas of deification and virtue may be
accounted for in other ways.124 Indeed, most studies of Edwards’ relations to Smith and his Cambridge contemporaries have been conducted
as though they were a homogeneous group, and the precise relations
between Smith and Edwards are still to be defined.125
In 1711, the anonymous author of “An Account of Some Remarkable
Passages in the Life of a Private Gentleman: With Reflections Thereon”,
who may have been Defoe, included extracts from Smith’s work, commenting:
Would People peruse such noble and divine Thoughts as this
Author abounds in, ‘twould mightily tend to drive them out of
those refuges of Lies, they foolishly hide their Heads in, and fill
120
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their Minds with a true Idea of the Christian Religion: ‘twould
convince there’s no getting to Heaven by Tricks and Formalities, but in a way of Purity and Holiness, as being more a
State, than a Place: They would see the Folly of trusting to
a Pharisaical Righteousness, or of resting in any pitch of Attainments; but see the necessity of perfecting Holiness in the
Fear of God; of pressing towards the Mark, forgetting what’s
behind; of endeavouring to be Perfect as their heavenly Father
is perfect. 126

At mid-century, in his Dialogues Concerning Education, David Fordyce
spoke of “the manly and exalted writings of Cudworth, Smith, and Whichcot”, seeing “Smith’s Select Discourses, and others of that refined devotional Strain, as the fittest Books he could think of, to raise one’s Views
above the World, and inspire that truly humble and heavenly Temper,
which is the peculiar Glory of a Christian, and adds the highest Dignity to
Human Nature, - Books! from which Light irradiates upon the Mind, and
which set the Soul on Fire as one reads them.”127 An unusual echo of
Smith appears in Sterne’s Tristram Shandy,128 , and there are doubtless
others to be found in the fiction of the period. The discourse “Of Prophecy”
became a standard point of reference for Anglican study of the prophetic
books until the next century. It seems, however, that the most imaginative
readings of Smith’s prose were not always those of the Anglican tradition.
The most vital line of influence was probably non-conformist, despite his
attraction for men like John Jebb.129
In August 1804, Coleridge read the Select Discourses whilst staying in
Sicily.130 He was already familiar with other works by the Platonists, not126

Defoe, An Account of Some Remarkable Passages in the Life of a Private Gentleman:
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pp.198-255.
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ably Cudworth’s True Intellectual System of the Universe, and confessed
himself attracted to the group, that which, he declared, “a more amiable
never existed.”131 He was not wholly uncritical, though: his attitude has
been said to have been responsible for the belief that, whilst the Platonists’ “ideas could be regarded by the Romantic poets as important for
aesthetic theory, their literary performance was without value.”132 Nor was
he uncritical of their “confounding of Plotinism and Platonism”, which led
them “into the the mistake of finding in the Greek philosophy man anticipations of the Christian Faith, which in fact were but its echoes.”133
For Coleridge, Smith was “not the least Star in the bright Constellation of
Cambridge Men”, not only an “enlightned and able divine”, but “a true religious philosopher” in his own right.134 Indeed, it was Smith whose worked
to him that “[i]t would make a delightful and instructive essay, to draw up
a critical and (where possible) biographical account of the Latitudinarian
party at Cambridge”.135 Like so many of Coleridge schemes, this did not
come to fruition. It is significant, though, that he chose to conclude Biographia Literaria with an allusion to the Select Discourses.136
References to Smith’s work continue to appear throughout the nineteenth century, often in now obscure contexts, such as R.A. Willmott’s
A Journal of the Summer Time in the Country (London, 1849).137 However, despite the analogies offered between the Cambridge Platonists
131
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and nineteenth century writers,138 Matthew Arnold was the next, and the
last, major literary figure to read Smith closely.139 His work was apparently brought to Arnold’s notice by Tulloch’s classic study,140 and the best
known expression of his approbation was based on Smith’s sound theology.141 For, although he thought the Select Discourses were “by much the
most considerable work left us by this Cambridge school”, Arnold considered their “main value” to be “religious, not literary”.142 To some extent
this judgement was determined by its context, since Arnold clearly aware
of Smith’s literary abilities. Indeed, he was the first to point out some
qualities of his style, especially its psychological subtlety.143
In the twentieth century, reading of Smith’s work has fallen almost
wholly within the purview of the academic scholar and theologian. In the
earlier part of the century, the interest was mainly antiquarian and theological in its focus144 , while more recently, Smith’s work has been examined
(often almost incidentally) in the context of the history of ideas.145 To
138
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some extent, therefore, a philosophical interest has replaced the earlier
theological approach. The literary study of his writing, however, remains
neglected, in part because of the absence of a reliable, annotated text.
The rest of this introduction will try, in some small part, to remedy that
neglect.146

Modern Period.
146
A reader looking for an introduction to Smith’s thought will find several readily available, usually indebted to Tulloch, Rational Theology and Christian Philosophy in England
in the Seventeenth Century. The fullest account is Mario Micheletti, Il pensiero religioso
di John Smith.

2: The Willing Compliance of Men’s Minds
The soul of man is incorporate in his words; As he speaks, we
think he thinks.
John Donne1
In his defence of Henry More’s literary position, John Hoyles argued that
the Cambridge Platonists “could not resurrect a Renaissance mystique
in an age whose most positive contribution to cultural development had
been the separation of word and thing.”2 Whilst Hoyles’ assertion applies
most strictly to the later years of the movement, it nonetheless places the
group in the context of an opposition of res and verba which is one of the
great rhetorical commonplaces of the West.3 In the seventeenth century,
the opposition was of crucial importance in the development of utilitarian
prose. Among many others, Bacon and Sir John Beaumont adopted the
terms for the advocacy of a simpler style than the one they considered
prevalent, “Consisting less in words and more in things.”4 At mid-century
the divorce between word and thing was most emphatically declared in
Hobbes’ distinction between words and objects of reality (that is, of substance);5 and in Cowley’s view of Baconian philosophy.6 Language was
1

“A Lent Sermon Preached at White-hall, February 20, 1628”, paraphrasing St. Ambrose, De Abraham, II.1.2.; E.M. Simpson, The Sermons of John Donne, VIII, p.34
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For an overview of the tradition, see Howell, “Res et verba:Words and Things”.
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Sir John Beaumont, “To His Late Majesty, Concerning the True Forme of English
Poetry”, l.56.
5
Hobbes, Leviathan or the Matter, Forme, & Power of a Common-wealth Ecclesiasticall and Civill. I, iv, pp.12ff.
6
“From Words, which are but Pictures of the Thought
(Though we our Thoughts from them perversely drew)
To Things, the Minds right Object, he it brought.”
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felt to have lost its power of expression in a welter of speculation, and,
with extraordinary optimism, men set about to make sense of the world
by applying themselves to the mastery of things. Quintilian’s admonition,
“let care of words be solicitude for things”,7 though often echoed, was
transformed by a new conception of language.
The Royal Society desired to return to “a primitive purity, and shortness, when men deliver’d so many things, almost in an equal number of
words”,8 a kind of linguistic Golden Age.9 The assumption was that
the expressing of a thing by divers Words, does not more unfold its Nature, then when ’tis signed by one; because the use
of Words is not to explaine the Nature of Things, but only to
stand in their stead, as Arithmetical figures are only notes of
Numbers.10 .
In aiming at a concise perspicuity in writing, this ideal also demanded an
algorithmic language, consciously manipulated by a detached observer.
Its final object was the control of the external world; and an accurate and
firm grasp of things by an impersonal spectator was the basis of its ideal
speech.11
Fundamental to both aims was the study of mathematics. Words were
required to be, not expressive, but significant of things, just as mathematical symbols denote those concepts of which they are the “proper Termes”; and mathematics was the key to the mechanical world men saw
Abraham Cowley, “To the Royal Society”, in Cowley, Poems, p.450.
7
Institutes, Lib.8, Proem, 20,21.
8
Sprat, The History of the Royal-Society of London for the Improving of Natural Knowledge, pp.111-112
9
The historical perspective is, of course, misplaced. Quintilian echoes the view of
Cato the Elder: rem tene, verba sequuntur; a firm understanding of the “matter” will
reveal itself in apt and proper expression.
10
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11
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about them. Figures, in the rhetorical sense, were to be eschewed, as
obscuring the operations of reason with the dark workings of the imagination, and to be replaced by the plainest style that might be. Where
previously men studied words, they were to examine things alone, and
call them by their properly defined names. Samuel Parker, for instance,
firmly announced that “to Discourse ... in Metaphors and Allegories is
nothing else but to sport and trifle with empty Words,”
because these Schemes do not express the Natures of things„
but only their Similitudes and Resemblances, for Metaphors
are only Words, which properly signifying one Thing, are apply’d to signifie another by Reason of some Resemblance
between them. When therefore any Thing is express’d by a
Metaphor and Allegory, the thing it self is not expressed, but
only some similitude observ’d or made by Fancy.12
Despite opposition, the growing movement in favour of clear and simple
words, of transparent signs properly applied, aimed at the expression of
a strictly philosophical truth, at the expense, if necessary of the poetic
worth of world and word.
Things assumed primary importance in the scheme of values by which
“this trick of Metaphors” was to be reduced to “a close, naked, natural way
of speaking; positive expression; clear senses; a native easiness: bringing all things as near the Mathematical plainness (as may be)”13 The reformed language was to be the product and tool of analysis, clear and distinct. So, it would not only be more fitted to the demonstrative arguments
of natural philosophy; but would also “contribute much to the clearing of
some of our Modern differences in Religion”,14 the origins of which lay in
mistaking the relative importance of words and things, and consequent
obscurity of thought.
Superficially, the Cambridge Platonists might seem to represent a
theological movement parallel to this essentially secular impulse. They,
too, castigated a merely notional or verbal knowledge, and insisted on a
12
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practical, not a speculative science of truth. Henry More became a member of the Royal Society, and corresponded with eminent advocates of
the “new Philosophy”. Not least, he shared with Cudworth and Smith an
interest in the works of Gilbert, Galileo and Harvey, as well as in mathematics and geometry. The Cambridge Platonists were well aware of the
scientific developments of their time, and made their own contributions to
the philosophy of space and time.15 Yet the Cambridge men retained a
centre of concern which was distinct from that of the scientists. One aspect of their differences may be illustrated from their respective attitudes
to mathematics. For the scientists, mathematics was a tool, the necessary key to a mechanical universe, the model in accordance with which
other analytical tools were to be constructed. The Platonists, on the other
hand, could not ignore the significance of mathematics “to the faculties of
the mind”, and approached it “as an elementary or preparatory discipline
designed to purify the mind.”16 As Whichote stressed, mathematics was
an abstraction from the particular and material sphere:
in that study, Men Abstract from matter, they never concern
themselves either with meum or tuum, but in all their common
Enquiries they separate from matter.17
Mathematical and geometrical studies, in true Platonic and Pythagorean
fashion, were a part of an inner spiritual development, as well as the
foundation of scientific research.
The Cambridge Platonists were already familiar with the word/thing
dichotomy in the 1640s. Ralph Cudworth elaborated on the theme before
the House of Commons, observing the existence of “a Caro and Spiritus,
a Flesh and Spirit, a Bodie and Soul, in all the writings of the scriptures.”
He pointed out that “the spirit of divine Truths” cannot
express it self sufficiently in Words and Sounds, but it will best
declare and speak it self in Actions: as the old manner of writ15
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ing among the Egyptians was, not by Words, but Things. The
Life of divine Truths, is better expressed in Actions then in
Words, because Actions are more Living things then Words;
Words are nothing but the dead Resemblances and Pictures
of those Truths, which live and breath in Actions.18
In the metaphor of incarnation there is allusion to the traditional theory
of accommodation, but at the centre of the pattern of words and things,
there is an intricate reference to Ennead 5.8.6, where Plotinus put his
view of Egyptian hieroglyphics. They are, he said, thing-pictures, in which
the ancients wisely “did not use the forms of letter which follow the order
of words and propositions and imitate sounds and the enunciations of
philosophical statements, but by drawing images” contrived to exhibit the
absence of discursiveness in the “intelligible world”.19 In a world where
non-discursive objects could by correspondence signify that other realm,
it was a way of circumventing the inadequacy of language, an inadequacy
of which Plotinus was constantly aware.20
However, Cudworth’s attitude is based on the assumption that words
themselves, as St. Augustine said, are also things: “Words and syllables
which are but dead things, cannot possibly convey the living notions of
heavenly truth to us.21 ” Words have no magical efficacy in themselves, but
by correspondence and analogy - what Samuel Parker would condemn as
mere “similitude” - they can still symbolise “living notions” for the reader.
The opposition between the simple meanings of res and verba, which
consciously or unconsciously has entered the reader’s mind, is silently
displaced by that between a living immanence and a dead representation,
even while Cudworth appears to sanction the pattern of words and things.
Just so he seemed to approve the value of things, with the Egyptians, and
18
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yet still deployed “the trick of the redoubled phrase” which is associated
with the word-spinners.
Similarly, John Smith, when he argued that the true way of attaining
knowledge “is not so much by Notions as Actions; as Religion it self consists no so much in Words and Things”, promptly placed the opposition
within a larger context, of living, immanent truth, a powerful knowledge
displaying it self in purified souls, as opposed to a dead systematic learning in which truth “too often is no so much enshrin’d, as entomb’d.”22 In
doing so, he not only made characteristic use of the rhetorical device of a
comparative or analogous structure for his words, but rendered the idea
for the reader in the non-discursive experience of the tension between his
ideas of the shrine and the tomb.
Ultimately, the terms of this context are also transcended, and a yet
larger view takes their place. Smith, like the other Platonists, had read in
Iamblichus of
the many preparatory Experiments used by Pythagoras to try
his Scholars whether they were fit to receive the more sublime and sacred pieces of his Philosophy ... that he might ...
work and mold the Minds of his Hearers into such a fit Temper,
as that he might the better stamp the Seal of his more Divine
Doctrine upon them, and that his Discourses to them ... of
things just and lovely and good, might be written ... truly and
really in the Soul, that I may use Plato’s words in his Phaedrus,
where he commends the Impression of Truth ... made upon
mens Souls above all outward writings, which he therefore
compares to dead pictures ... But it peculiarly belongs to God
to write the Laws of Goodness in the Tables of mens hearts.
All the outward Teachings of men are but dead things in themselves.23
All human teaching, whether expressed through actions, like Pythagoras’
“preparatory Experiments”, or through words, is dead in comparison with
the living word of God. The human word was the less valued half of our
first opposition, a distinction which had to be resolved. But the divine word
reconciles all such terms in it self. It is both word and living action:
22
23
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The Word that God speaks having found a way into the Soul
imprints it self there as with the point of a diamond and becomes (“an intelligent word graven in the soul of the learner”),24
a living source of vital knowledge. Though Pythagoras’ actions, like his
speech, were intended as “a guidance of the soul” (Phaedrus, 271d), they
were as nothing except they were enlivened, like that “true seed of a
happy Immortality continually thriving and growing on to perfection”, the
Gospel.25
The contrasts are, of course, perfectly orthodox. They are expressions of the doctrine that, in the words of Lancelot Andrewes, “all ability
cometh from God”, and “we err, if we ... think that any good thing which
we enjoy cometh from any other but from God. ... As well the ability which
man had by nature as our enabling in the state of grace, is from God.” 26
Any Anglican would have assented readily to the prayer which concludes
Worthington’s preface of 1660:
That besides this Paper-life (which is all that Man can give to
these Writings) they may have a living Form and Vital Energy
within us;27
and recognised the source of its impulse. For, although Smith, while declaring the inadequacy of Pythagoras, gives it a particularly Platonic cast,
the doctrine has a sound Pauline foundation: “Not that we are sufficient of
ourselves to think any thing as of ourselves; but our sufficiency is of God.”
(2 Corinthians 3,5.) Yet, as the consummation of a gradually widening
view, the doctrine illustrates the Platonists’ technique of expanding contexts, and leads the reader through literal significances to metaphorical
and spiritual truths.
The extent of this divergence and expansion is apparent in Smith’s
discussion of the ideal discourse, the Gospel. The Mosaic dispensation,
like human writings, was “merely an Externall or Dead thing in it self, not
able to beget any true Divine life in the Souls of men.” But the Gospel
24
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26
Andrewes, Ninety Six Sermons, V, p.311.
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is “a vital and quickning thing, able to beget a Soul and Form of Divine
goodness upon the Souls of men.” The Law was unable “to hinder the
violation of it self”, as a human “Inscription” is unable “to inspire life into
those that read and converse with it”; the Gospel is
able to destroy the power of sin, and to introduce such a spiritual and heavenly frame of Soul into men, as whereby they
might be enabled to express a chearfull compliance with the
Law of God and demonstrate a true heavenly conversation
and God-like life in this world.28
Smith reduces the old Law written upon tablets of stone to its bare appearance, an inscription, resting its diminution upon a semantic change.
He uses “external”, which has previously meant “objective rather than
subjective”, and took its reference from the soul, to express a literal objectivity, with no reference outside itself. The Law is wholly external: it has
no inside, and is no more than its material form, a mere thing. The Gospel, on the other hand, is raised to an immaterial plane of sheer energy,
whose expression is potent, being “set forth in living characters imprinted
upon the vital powers of mens souls.”
The Gospel is not a language which expresses the philosophical natures
of things, though it has the greatest claim to truth. It is not even primarily
verbal: it “does not so much consist in Verbis as in in Virtute.” The expression of the Gospel, one might say, is rather in its effects, which remains,
even as they go forth, internal to a message which is
not so much a System and Body of saving Divinity, but the
Spirit and Vital inﬂux of it spreading it self over all the Powers
of mens Souls, and quickning them into a Divine life: it is not
so properly a Doctrine that is wrapt up in ink and paper, as it
is Vitalis Scientia, a living impression made upon the Soul and
Spirit.29
The distinction is founded upon a psychological basis, not a material one:
the Law is foris scripta, the Gospel is intus scripta. The one approached
man’s soul only through external, and not at all of itself; the other is
28
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a Christ-like Nature in a mans Soul, or Christ appearing in the
Minds of men by the mighty power of his Divine Spirit, thereby
deriving a true participation of himself to them.30
In the pursuit of a distinction between an efficacious and a dead writing,
a discourse of the spirit and a language of things, the original context and
terms are finally discarded as wholly inadequate.
The ideal discourse, then, is a discourse only by metaphor: the most
characteristic feature of a discursive thought and language, time, is essentially inapplicable.31 Realised in time, the Gospel is an emanation
above time. The Law was, but the Gospel always is. For it is a participation in the same eternal spirit which dwelt in Christ, whereby it
derives it self in mighty Virtue and Energy through all believing
Souls, shaping them more and more into a just resemblance
and conformitie to him as the first Copy & Pattern: whence it is
that we have so many waies of unfolding the Union between
Christ and all believers set forth in the Gospel.32
Set in this context, the assertion of Ficino, “Quid aliud Christus fuit nisi
liber quidam moralis imo divinae Philosophiae vivens de caelo missus et
divina ipsa idea virtutum humanis oculis manifesta33 ” is, perhaps, true in
more senses than he intended.
The movement of this thought bespeaks a subtlety of intellect and imagination which will not be satisfied with any simple dichotomy, or with any
30
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rigid delimitation of experience such as that avowed by Samuel Parker,
who considered that
if we will reflect upon our own Thoughts, we must confess that
we cannot perceive the Ideas of Beings that are not placed
with the Horizon of Sense.34
The “objective rather than subjective, materialistic rather than psychological basis for language”35 sought by the Royal Society was adequate only
for the rigorous demonstration of philosophical truths about things “within
the Horizon of Sense”. But the Platonists envisaged truths beyond the
bounds of sense, and knowledge as something to be kindled rather than
decoded, communicated rather than taught. When Benjamin Whichcote
declared that “The Mind of Man is greater and larger than to be satisfied with any Thing in this World”,36 he not only touched upon a constant
theme of the movement, but he voiced a conviction upon which the whole
motive of their prose depends.
A significant detail may illustrate the differences of intention. Samuel
Parker used the metaphor of a “Horizon” to express a limit, a boundary of
experience which confines our selves and the objects of our knowledge.
Because we share this limitation with things, they are the objects of our
proper attention, and therefore of our speech, the Epicurean source of a
present satisfaction. Potentially, at least, the objective world corresponds
34
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to the capacity of the mind, in a diminished sense - deprived of its spiritual dimension. Smith, on the other hand, characteristically reversed the
implications of the metaphor, exhorting his reader (or, originally, listener):
Open thy windows, thou Sluggard, and let in the beams of
Divine light that are waiting upon thee till thou awake out of
thy Slothfulness; then shalt thou find the shadows of the night
dispell’d and scattered, and the warm beams of Light and Love
enfolding of thee, which the higher they rise upon the Horizon
of thy Soul, the more fully will they display their native strength
and beauty upon thee.37
The horizon is only a temporary (and temporal) limit to sight, a partial
limit which may surely be transcended. It is not the edge of the world,
of all that truly exists, but only of the world as we see it, from where we
presently are. Yet, if we will, we may know also that which is beyond
our immediate horizon - an obstruction of our own making, since “Every
man hath a proper World, or particular Horizon to himself, enlarged or
contracted according to the capacity of his mind.” 38 For there is a sight
which is the acumination of Reason, when with divine aid we “open that
brighter Eye of our Understandings, that other Eye of the Soul”, by which
we may possess a knowledge “sweet to our tast, and pleasant to our
palates, sweeter than the hony or the hony-comb.”
When Reason is raised by the mighty force of the Divine Spirit
into a converse with God, it is turn’d into Sence: That which before was onely Faith well built upon sure Principles, (for such
our Science may be) now becomes Vision.39
Like Smith’s use of the metaphor, the Platonists’ idea of experience was
richer than Parker’s, and hence, as Ernst Cassirer argued,
it is not the rights of experience that the Cambridge men contest, it is rather a certain philosophic narrowing of the concept
of experience against which their protest is directed. What
they advocate is a concept of experience which does not stand
37
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in one-sided orientation to natural science, but which does
justice to experience in all its functions, which besides scientific experience leaves a place for “spiritual” or intellectual
experience.40

Thus implicitly rejecting any Baconian disjunction between the varieties of experience, the Platonists enriched the motives of their prose
accordingly. In repeated assertions of the important role of reason in religion, they demanded unequivocally that it be satisfied: for if “a man doth
not admit what he receives, with a satisfaction to the Reason of his Mind;
he doth not receive it as an Intelligent Agent, but he receives it as a Vessel
receives Water: he is continens rather than recipiens.”41 Mere dogmatism
they eschewed, for the same reasons as Socrates, who
altogether shunned that Dictating and Dogmatical Way of Teaching used by the Sophisters of that Age, and chose rather an
Aporetical and Obstetricious Method; because Knowledge was
not to be powred into the Soul like Liquor, but rather to be invited and gently drawn forth from it; nor the Mind so much to
be filled therewith from without, like a Vessel, as to be kindled
and awakened.42
Demonstrations which render one man’s reason to another, and are only
the products of discursive reason, though they command “either an answer or subjection”,43 are not in themselves satisfactory. Too often they
“tast too sowre of the cask they come through”; and “the natural sagacity
of our own Reasons” must be enriched by the “benign influence of holy
and mortified affections.”44
If one is to address the whole man, and secure more than an intellectual conviction, sense and emotion must be linked with reason, as they
are in Scripture.45 Bare logical demonstration or Cartesian “clear and distinct ideas” are not in themselves adequate to the Platonists’ intentions,
40
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which assume always that “things are better assured by concomitant Affections and by consequent Effects, than by Pretensions in the Notion ...
bare Speculation, Knowledge and Notions is very little in the way of Vertue, unless it be savoury Knowledge or Knowledge with a sense.” 46 That
is to say, satisfactory knowledge is to be found only when “Men hath the
Gust of the thing as well as a precise separate abstract Notion of it.”47
The Platonists never aspired to be linguistic geometers: their reason is
not a purely deductive or discursive faculty, not a syllogistic or theoretical
reason; and their knowledge is not a mathematical certainty, abstracted
by reflection from the senses.
George Rust, the pupil of Henry More and associate of Jeremy Taylor,
summarised the approach to this spiritual sensation in the sermon he
preached at Taylor’s funeral.
This, therefore, is the soul’s progress from that state of purgation to illumination, and so to union. There are several faculties in the soul of man, that are conformed to several kinds
of objects; and, according to that life a man is awaked into,
so these faculties do exert themselves: ... there are faculties
within us that are receptive of God; and when we arrive once
unto a due measure of purity of spirit, the rays of heavenly
light will as certainly shine into our minds, as the beams of the
sun, when it rises above the horizon, do illuminate the clear
and pellucid air: and from this sight and illumination, the soul
proceeds to an intimate union with God, and to a taste and
touch of him. This is that ... “silent touch” with God, that fills
the soul with inexpressible joy and triumph.48
Here Rust touches upon the central tenet of the Platonists’ theory of divine knowledge: the conformity of a faculty to its object, the sympathetic
similitude which is the basis of both understanding and sensation.
The principle operates as the basis of their aesethetic in both the spiritual and material spheres: always “True Delight and Joy is begotten by
46
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the conjunction of some discerning Faculty with its proper Object.”49 As
both Smith and Whichcote emphasised,
There is nothing that can beget any pleasure or sweetness
but in some harmonical Faculty which hath some kindred and
acquaintance with it. As it is in the Senses, so in every other
Faculty there is a Natural kind of Science, as whereby it can
single out its own proper Object from everything else, and is
better able to define it to it self then the exactest Artist in the
world can; and when once it hath found it out, it presently feels
it self so perfectly fitted and matched by it that it dissolves into
secret joy and pleasure in the entertainment of it.50
The fullest satisfaction arises only when all the faculties are gratified by
one transcendent object in the soul, uniting them all “like so many lines
meet(ing) in one and the same Centre.”51
Such a satisfaction provides the central impulse in Smith’s prose. It
weds it vitally to a traditional theory of accommodation, in which all the
rhetorical devices, inveighed against so persistently by the Royal Society,
find their natural justification. In Smith’s view, summarised in speaking
of Solomon, “whom we may not unfitly call Sapientia Organum”, 52 and
supported by St. Augustine, 53 metaphoric and parabolic language are
an integral part of theological discourse. They are a necessary veil, so
long as we only “see through a glass darkly.”
Whilst man inhabits the body, the incarnation of truth is one of the
universal correspondences ordained by a benevolent deity, needful precisely because “Nos non habemus aures, sicut Deus habet linguam. If
he should speak in the language of Eternity, who should understand him,
or interpret his meaning?”54 The metaphor of incarnation is crucial not
merely because of Christ’s incarnation: the relation between figurative
language and the “Divine Truth” which becomes “many times in Scripture
incarnate”, 55 is also like that between the soul and the body. Given the
49
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structure of God’s creation, “lumen supernum nunquam descendit sine
indumento”.56 Whether it be as the spark of a reasonable soul, or as the
beams of divine truth, the lumen supernum descends always in a form
accommodated to the earthly condition. All emanations from God, the
further, so to speak, they depart from him, become more material; as the
closer anything approaches to him, the more it partakes of spirit and life.57
But they are none the less sustained and informed by the divine influence,
without any suspicion of dualism. 58
The unity of Smith’s literary view of the Bible, the Protean medium
through which God “speaks with the Most Idiotical59 sort of men in the
most Idiotical way”, and the integral role of metaphor and parable is displayed throughout his discourse of prophecy. There he presents a highly
sophisticated account of the nature of prophetic inspiration, defending the
works of the prophets as at once truth and fiction.60 In particular he emphasises the role which imagination has to play, showing that prophecy,
which is “a free influx of the Divine Mind upon our Minds and Understandings” is addressed to “both the Rational and the Imaginative power.”61
Under the impressions of the Divine Mind, the inspired prophet becomes the setting for, and a principal actor in an internal drama:
the Prophetical scene or stage upon which all apparitions were
made to the Prophet, was his imagination; and ... there all
those things which God would have revealed unto him were
acted over Symbolicallie, as in a Masque, in which divers persons are brought in. amongst which the Prophet himself has
a part.62
God infuses into the prophetic imagination a symbolic vision, in which the
prophet too is involved, as both spectator and participant. Like the monarch at a court masque, the prophet, still in possession of his reason, is
56
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“the pivot on which the masque turns”, the one in whom “the final merging of symbol and reality” is (literally) achieved.63 For, not only is the
masque internal to him, but he is the ideal spectator of its symbolism.
Under inspiration he perceives exactly that the divine vision is “a fiction
within which the metaphor is true”, in a deeper sense than that applicable
to any masque. His “masque world ... is a world of self-evident truths”
in a richer, and a more positive way: the Truth is literally “self-evident”
to him. He is more truly “at the centre of both the fictive and the actual”
scene than the monarch, being himself the scene. But his characteristic
excellence is that what he sees, he understands - precisely the kind of perception required by the masque which , hieroglyphically or symbolically,
as Ben Jonson said, “doth or should alwayes lay hold on more remov’d
mysteries.”64
In the dual and simultaneous operation upon both faculties, while the
imagination is “set forth as a stage” for the vision,
the Understanding of the Prophets were alwaies kept awake
and strongly acted upon by God in the midst of these apparitions, to see the intelligible mysteries in them, and so in these
Types and Shadows, which were Symbols of some spiritual
things, to behold the Antitypes themselves.65
Throughout the work, as in all his writings, Smith distinguishes between
the reason and the imagination, as faculties of the prophetic mind, but in
the characteristic operations of prophecy, he never divorces them. Each
has its part to contribute to the divinely inspired drama of the mind, and
ideally complements, not opposes the other.
Indeed, the very relation between those two faculties provides the fundamental scheme for Smith’s theory of prophecy. When the imagination
is “most predominant”, the “Scene becomes too turbulent” for reason “to
discern the true Mystical and Anagogical sense”, which issues in a “very
dark and obscure” expression. The “outward frame of things” is “set forth
so potently” that the prophetic mind is “not at the same time capable of the
63
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mystical meaning” which, though explained later, has yet “much obscuritie still attending it.”66 It is this division of the experience which redounds
adversely upon its expression, not the use of too deeply metaphorical or
parabolic language.
Such a prophet resembles all the Jews, upon whose faces was a veil,
and who dwelt “so much in carnal converse with these Sacramental symbols which were offered to them in the reading of the Law, that they could
not see through them into the thing signified thereby, and so embraced
Shadows instead of Substance.67 The veil remains in the reading of the
Old Testament, though it is, both literally and metaphorically, “done away
in Christ” 68 Only the “Dispensation of grace” which has been “manifested to the world ... since our Saviours coming” makes the sacrament
intelligible. For Christ is “the great Interpreter of Heaven and Master of
Truth.”69
The concept of Christ as Interpreter is associated by Basil Willey with
an “unpoetic” view of Smith’s prose.70 Smith quotes Plutarch as saying
that
God hath now taken away from his Oracles Poetrie, and the
variety of dialect, and circumlocution and obscurities; and hath
so order them to speak to those that consult them ... in the
most intelligible and perswasive language.71
But Smith himself interprets the passage in a way that allows for the survival of poetry: only “the Poetrie that was usually interlaced with Riddles
and Parables was taken away in his time, and a more familiar way of
Prophesie was brought in.”72 He implies that only the most obscure and
turbulent poetry was removed, and further declares that, in any case, “the
most intelligible and perswasive language” (that of the Gospel) was available “to our Saviour alone, the Dispenser of the true Law of God, inwardly
66
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to the Souls of Men; and therein conversing with them, not so much ...
Face to Face, as Mind to Mind.”73 This psychic communion does not belong to men, whose language is still made up of representations, symbolic
and poetic, and therefore possibly sacramental.
The form of inspiration with which Smith feels the greatest sympathy
is the “Hagiographical”.74 It is the “sacred Sympathy” which inspired the
Psalms, Proverbs and Ecclesiastes, and which Proclus described as “alwaies conjoined with delightfulness and amazement, full of beautie and
comeliness, concise, yet withall exceeding accurate.”75 In short,it is the inspiration of all exceptional “words of Wisdome, of Song, or Divine praise,
in pure and elegant language”, of an intelligible poetry.76 This form of inspiration is associated with an ease and harmony of the mind: it is “pacate
and serene, with no attendant turbulence.
For though these Hagiographi ... ordinarily expressed themselves in Parables and Similitudes, which is the proper work
of Phansie; yet they seem only to have made use of such a
dress of language to set off their own sense of Divine things,
which in it self was more naked and simple, the more advantageously, as we see commonly in all other kind of Writings.77
The purity and charm of their language reflects their inspiration, which is
like that acquired through the “other Eye of the Soul”.78 It is accompanied
“with such a serene Understanding ... such an Intellectual calmness and
serenity”; in Jeremy Taylor’s words, “with the eyes of holiness, and the intuition of gracious experiences, with a quiet Spirit and the Peace of Enjoyment.”79 Significantly, Smith appends to his description of hagiographical
inspiration an allusion to Plotinus’ words, translated by MacKenna as:
caught away, filled with God, he has in perfect stillness attained isolation; all the being calmed, he turns neither to this
73
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side nor that, not even inwards to himself; utterly resting he
has become very rest.80
Divine knowledge, whether it is achieved through natural light, or from
direct inspiration requires “Tranquillitie” in the soul.
The deployment of parabolic and analogous language in hagiographical writings conveys just the quality of this “more naked and simple” intuition which is essential to the experience. It is a language “everywhere
full of Divine sweetness matched with strength and beauty ... like apples
of gold in pictures of silver.”81 This power it shares with all prophetic language: Smith especially insists that the words of a prophet are his own,
spoken from and delivering his own experience.82 Without any alienation
of mind, God “imprinted such a clear copy of his Truth upon them, as that
it became their own Sense, being digested fully into their Understandings; so as they were able to deliver and represent it to others as truly as
any can paint forth his own Thoughts.” 83 Like all literature, the prophetic
books convey something, at least, of the writer’s mind, the structure of his
experience.
If the Matter and Suubstance of things be once lively in the
Mind, verba non invita sequuntur: And according as that Matter operates upon the Mind and Phansie, so will the Phrase
and Language be in which it is express’d.84
The familiar Horatian reference85 expresses the continued relation of words
to their source, the knowing mind whence they emanate.
Its implications are apparent from a consideration of the similar allusion by Montaigne, who wrote:
As for me, I am of opinion, and Socrates would have it so, that
he who hath a cleare and lively imagination in his mind, may
80
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easily produce and utter the same, although it be in Bergamask, or Welsh, and if he be dumbe, by signes and tokens.
verbaque praevisam rem non invita sequuntur.
When matter we fore-know
Words voluntarie flow
As one said, as poetically in his prose, Cum res animum occupavere, verba ambiunt. When matter hath possest their
minds, they hunt after words: and another: Ipsae res verba
rapiunt. Things themselves will catch and carry words.87

The dictum suggests the mutual enlinkment of the mind, its words and
“matter”. Rather than any divorce, it hints at a tie between words and
things, discoverable in the self-revelation of speech, through the mind’s
grasp of the “matter”.
Whichcote certainly agreed, repeating frequently that “Communication one with another, is a turning the inside outward, opening your Breasts
one to another.”88 Throughout, he maintained that “in converse there is a
Communion, per quam omnes transeunt in unitatem quandam, whereby
all pass into a kind a of Union, Communion, and mutual participation of
Converse.”89 Discourse is a manifestation, or incorporation of the soul, a
revelation of the mind through the medium of language.
The theory of accommodation, and the unified experience of prophetic inspiration provided Smith with a coherent literary attitude. It was
one which went beyond the Cartesian basis of “clear and distinct ideas”,
and beyond the word/thing dichotomy of the Royal Society For, although
to the prophets “the Matter was not ... represented alwaies by Words,
but by Things”,90 their writings spring from “their own Sense”. There is
no magical expression of things spiritual or divine in words: they are of a
different order, as sight is distinct from hearing. But words can still represent their author’s sense of things, and symbolise his own apprehension
of divine truths.
It is precisely this, moreover, which is the source of the literary exper87
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ience. The reader or hearer responds to literature as to music. In the
one the mind discovers its affinity to harmony, in the other its kinship with
the soul incorporate in the words. So, says Smith, we often find that “any
admirable Discourses, in which there is a chearful and free flowing forth
of a rich Phansie in an intelligible, and yet extraordinary way, are apt to
beget symbolizing qualities of Mind in a stander-by.”91 The experience of
literature is firmly rooted, for Smith, in the imagination and experience of
sympathy. The response of the mind to the body of words is analogous
to the soul’s sympathy for the body. Words have no magic of their own,
no inherent power: “no more than an Inscription ... is able to inspire life
into those that read it and converse with it,”92 can words communicate an
thing to us of themselves. They only “receive their efficacy merely from
the willing compliance of mens Minds with them, so that they must be
enlivened by the Subject that receivs them, being dead things in themselves.”93 Such is that “Paper-life (which is all that Man can give to these
Writings)”94 derived, like the life of the Animate, from the “sympathy”, here
the “willing compliance”, put forth by Mind.
The two significant depreciations of the Select Discourses have rested
upon their association with Descartes, and with the rationalist and linguistic limitations that culminated in the Royal Society’s programme for
reform. Smith and his fellow Platonists are thus thought to have contributed to a decline in poetic values following the Restoration. Both the
arguments implicate his work in a “non-poetic” concept of prose literature, characterised by clarity of thought and articulation, which implies a
literary dualism. Definite limits are its essence. Words are signs to be decoded in order to reach a prior train of thought, or arrangement of things,
which they signify. A sure knowledge of this thought, and “clear and distinct ideas” about it, more valuable than its expression, produce a clear
and self-assured prose style. The appeal of literature to the senses, the
intuition of a personal experience embodied in language, emotional exhortation and the traditional theory of accommodation are all degraded in
this view to the status of deceptive rhetorical tricks.
John Smith’s concerns lay elsewhere. His writing does not rest on a
psychology which admits of “clear and distinct ideas” as the central de91
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mand of good prose style. His literary theory relies on qualities of life and
sensation which call to corresponding faculties in the reader’s mind as he
willingly complies with their expression. Both the psychology and literary
theory of the Select Discourses issue in a concept of sympathy which is
equally inimical to the mechanism of Descartes, and the materialism of
the Royal Society, and which makes them at least potentially literary in
character.
One can reasonably suggest, too, that the works of the Platonists as
a group were experienced as literary. Samuel Parker provides important
evidence. Although appreciative of their moral teachings and practical
theology, he severely censured their speculative theology, their logic and
their metaphysics. The criticism culminates in an attack on Platonism for
“affecting mysterious obscuritie and abstruseness, thereby to render their
notions more solemn and venerable.”95 The fault, he says, goes back to
the very roots of Platonism, in the use of “Emblemes, Fables, Symbols,
Parables, heaps of Metaphors, Allegories, and all sorts of Mystical Representations”, the evidence of “Poetick Fancies”.96 In effect, he goes so
far as to deny Platonic works the status of philosophy„ and calls them
rather “Philosophical Romances”.97 Their “Metaphysical Discourses of
Truth ... are nothing else but Love-Stories.”98 Samuel Parker, it is evident,
objected to the Platonists’ prose on grounds exactly opposite to those
propounded by Basil Willey and J.E. Saveson, not as “unpoetic”, but as
too rich in poetry. Baconian as he was, Parker wished to confine the mind
to philosophy, whose “Game is things, not words”,99 and to outlaw metaphor from serious discourse. Like the other Platonists, Smith wrote within
an ancient tradition to which metaphor was fundamental.
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3: New Thoughts and a Sublime Style
It is one power which grasps and hold together all the diversity
of the world, and leads the different movements towards one
work, lest so immense an undertaking as that of the world
should be dissolved by the dissensions of soul
Origen1
Nel suo profundo vidi che s’interna,
legato con amore in un volume,
cio che per l’universo so squaderna;
sustanze e accidenti e lor costume,
quasi conflati insieme, per tal modo
che cio’i’dico un semplice lume
Dante2
John Smith, as we have seen, espoused a theory of accommodation in
which St. Augustine’s views of figurative language held an important position. The function of metaphor in theological discourse is not only to
accommodate divine things to the understandings of men, but also to
awaken in men a perception of the divine.
Whensoever illustrative symbols are borrowed for the declaration of spiritual mysteries, from created things, not only from
1

de principiis, 1.1.9.
”I saw within Its depth how It conceives/ all things in a single volume bound by
Love,/ of which the universe is the scattered leaves;/ substance, accident, and their
relations/ so fused that all I say could do no more/ than yield a glimpse of that bright
revelation.”Paradiso, 33, 85-90, in Alighieri and Ciardi, The Paradiso. cf. Cudworth, The
true intellectual system of the Universe, p.583.
2
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the heaven and its orbs but also from meaner creatures, this
is done to give the doctrine of salvation an eloquence adapted
to raise the affections of those who conceive it from things unseen, corporeal and temporal, to things unseen, spiritual and
eternal.3

For Smith, the “willing compliance” of “the Subject that receivs” these convenient symbols, in mysterious fashion enlivening the words, provides the
means whereby the “subject” (so to speak) is drawn to “the doctrine of salvation” 4
St. Augustine “well assigned the reason why we are so much delighted”5 with metaphoric language, in terms which we will find significant.
He acknowledged that, “For the feeding and fanning of that ardent love
by which, under a law like that of gravitation, we are borne upwards or inwards to rest, the presentation of truth by emblems has a great power: for,
thus presented, things move and kindle our affections much more than if
they were set forth in bold statements, not clothed with sacramental symbols.”6 It is problematic why this is so, says Augustine, but he believes that
, while the soul is less open to emotion if it is wholly “involved in earthly
things”, “if it be brought to those corporeal things which are emblems of
spiritual things, and then taken from these to the spiritual realities which
they represent, it gathers strength by the mere act of passing from one
to the other.”7 Eventually, the soul is “carried away to rest by a more intensely glowing love.”8 In this view, although the clearest and most exact
representations might be preferable on metaphysical grounds, they bear
with them inherent practical and aesthetic limitations, as Smith himself
observed.9 Emblematic and symbolic language makes use of a natural
law - an inward determination, not an external decree - as being appropriate to the appetite of the soul. In leading the mind from the corporeal
to the spiritual realities, from the sign to what it signifies, it strengthens
or awakens that appetite, revealing the possibility of its satisfaction, and
3

St. Augustine, Epistle LV, vii, 15.
John Smith, Select Discourses, p.315
5
John Smith, Select Discourses, p.378.
6
St. Augustine, Epistle LV, xi, 21.
7
St. Augustine, Epistle LV, xi, 21.
8
St. Augustine, Epistle LV, xi, 21.
9
John Smith, Select Discourses, pp.171, 173.
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rest.
For Augustine, this close alliance with a natural law is made explicit in
the analogy of gravity. The implied equation of love with weight, both seen
as determinations towards a proper place or object, is clearly expressed
in a famous passage from the Confessions:
Weight makes not downwards only, but to his proper place
also. The fire mounts upward, a stone sinks downward. All
things pressed by their own weight go towards their proper
places. Oil poured in the bottom of the water, is raised above
it: water poured upon the oil, sinks to the bottom of the oil.
They are driven by their own weights, to seek their own places.
Things a little out of their places become unquiet: put them in
their order again, and they are quieted. My weight is my love:
by that am I carried, whithersoever I be carried (pondus meum
amor meus; eo feror, quocumque feror). We are inflamed by
thy gift, and are carried upwards: we wax hot within, and go
on.10
The passage gains it significance from being set in a universe of “elective affinities”,11 in which all things naturally seek rest and are impelled
to move towards the satisfaction of their desire. The motive force of this
ceaseless dance, a universal striving for harmony and decorum, is “sympathetic”. Whether manifested in the kinship of species or the resemblance between things and places, the principle of such a cosmic power
of affinity is the same: the attractive power of the similar, which explains
also the aesthetic power of metaphor, through the rejoicing of like with
like.
Recognition of this principle is indeed ancient. It is commonly associated with Empedocles, with Plato, and the Pythagoreans.12 Democritus,
too, was aware of the power of similarity, and the doctrine “was first systematically set forth by one Bolus of Mendes, called “the Democritean”
who appears to have written about 200 BC”, from whom it passed into
10

Confessions, 13:9. cf. St. Augustine, Epistle LV, x, 18.
The term is applied to the universe which emerges from Enneads, IV.3.11ff, IV.4.3241 etc in Wind, Pagan Mysteries in the Renaissance, p.215.
12
cf. Empedocles, fragments 90, 109, 110; Plato, Leges, 873a, Gorgias, 510b; A.
Taylor, A Commentary on Plato’s Timaeus, pp.110ff.; Cornford, Plato’s Cosmology, pp.64,
94, 96; O’Brien, Empedocles’ Cosmic Cycle, p.192.
11
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Stoic thought.13 Yet it was closely linked, in early times, with the creation
of the universe by and through love, as in the (now lost) Theocrasia by
Pherecydes of Samos, dating from the sixth century BC:
Zeus when about to create changed into Eros, because by
combining the Cosmos out of opposites he brought it into harmony and love, and sowed likeness in all, and unity extending
through all things.14
However, the principle of sympathy is perhaps most important for our
present interests as it functions in the Eros-filled universe of Plotinus’ Enneads.
There, sympathy is the power which cements the cosmos in its unity
of purpose, providing a “balance” amidst the differentiation of its parts.
“There must be differentiation - eyes and so forth - but all the members
will be in sympathy with the entire animal frame to which they belong.
Only so can there be a unity and total harmony. And in such a total,
analogy will make every part a Sign.15 ” In its mediation between unity and
multiplicity, this sympathy, the manifestation of analogy as power in the
universe, is the basis of universal cohesion and signification. The “quality
of signifying”16 follows upon the more immediate purposes of things, so
that, in Mackenna’s striking translation, “All teems with symbol.”
All things must be enchained; and the sympathy and correspondence obtaining in any one closely knit organisation must
exist, first and most intensely, in the All. There must be one
principle ... enclosing the several members within the Unity.17
As the principle of unity in diversity this greater, cosmic affinity is productive of the narrow, human “phenomenon of sympathy; the response
between soul and soul” is due to “the mere fact that all spring from that
self-same Soul (the hypostasis Soul) from which sprang the Soul of All.”18
13

Dodds, The Greeks and the Irrational, p.247; cf. Freeman, Ancilla to the PreSocratic Philosophers, p.107.
14
Freeman, Ancilla to the Pre-Socratic Philosophers, p.24; Rust, Remains, “The preface to the Reader”, n.p.; T. Taylor, The Commentaries of Proclus on the Timaeus of
Plato, I, p.431; and Kirk and Raven, The Presocratic Philosophers, pp.48-72.
15
Enneads, II.3.5; Plotinus, Enneads, p.95.
16
Enneads, II.3.7; Plotinus, Enneads, p.96.
17
Enneads, II.3.7; Plotinus, Enneads, p.96.
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Enneads, IV.3.8; Plotinus, Enneads, p.266.
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As the responsive energy between “correspondent things”,19 it is the source
of magical efficacy, of perception, and all forms of communication between
the different parts of the cosmos.20
Augustine himself was not free from the influences of Plotinus and
Neoplatonism. But to the theologian, as indeed to any Christian, the
power of sympathy was almost demonic in its autonomy. Despite deep
suspicion, however, the principle penetrated Christian thought, and the
Greek “enlinkment” became subordinate to the divine Goodness, Benignity and Love. Pseudo-Dionysius, extensively influenced by Proclus, described his divinity as the creator of all things, “the attractive Force that
draws them; and all this in one single, ceaseless and transcendent act.”21
Like Origen’s “one Power”22 , the effects of the “Inexhaustible Power” of
God’s loving goodness
enter into men and animals and plants and the entire Nature of
the Universe, and fill all the unified organisation with a force
attracting them to mutual harmony and concord. ... It preserves the mutual harmony of the interpenetrating elements
distinct and yet inseparable, and knits together the bond uniting soul and body ... and governs the faculties whereby each
kind of creature maintains its being and makes form the indissoluble permanence of the world, and bestows Deification
itself by giving a faculty for it unto those that are deified.23
As the Beautiful, too, it “causes the harmonies and sympathies and communities of all things” and holds “all things together in existence by their
yearning for their own Beauty.”24
The author of Pseudo-Dionysius identified the cause of the “yearning”
with the “Yearning” itself, that is, with Christ. In this he concurred with
Origen’s interpretation, in an effort to merge eros and agape, of the celebrated declaration of St Ignatius: “My love (eros) is crucified.”25 Christ,
19

Enneads, IV.4.32; Plotinus, Enneads, p.316.
cf. Enneads, IV.4.40, IV.5.3.
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On the Divine Names, 1.7.
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de principiis, 1.1.9.
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On the Divine Names, 8.5.
24
On the Divine Names, 4.7.
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St Ignatius, Epist. ad Romanos 7. For Origen’s view see his Origen, The Song of
Songs: Commentary and Homilies, p.35; cf. Worthington, Select Discourses, p.192.
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as the universal mediator, was and is the incarnation of that love which
“must be conceived as an uniting and comingling power which moveth
the higher things to a care for those below them, moveth co-equals to a
mutual communion, and finally moveth the inferiors to turn towards their
superiors in virtue and position.”26 He is behind the hierarchical and harmonious order of the universe in which all good things “are disposed in
fellowship towards one Good, and are kindly, of like nature, and benignant
to one another.”27
The scale of nature is fixed by love, and love motivates the language
of accommodation, fittingly so, since it is a language of mediation. The
divine goodness “lovingly reveals itself” by illuminations which are appropriate to the creature and its faculties, and so “draws upwards” the holy
mind into deiformity.28 This is performed through a “love responsive to
these gracious illuminations” which are “sacred veils” enclosing “spiritual
truths in terms drawn from the world of sense ... clothing with shapes
and forms things which are shapeless and formless.”29 Similarly, under
the impulse of that yearning which moves co-equals to communion, men
imitate theology, which uses “poetic symbolism” to provide “a means of
ascent fitting and natural” to human intelligence.30
Both St. Augustine and Pseudo-Dionysius share with the Neoplatonists a vision of the cosmos in which its multiplicity is bound in a transcendent unity of purpose by “one power”. From this unity in diversity stems
the meaning which all things possess, through their secondary signifying functions. This love, which prompts all things to a mutual regard or
harmony„ also prompts and informs the metaphoric language and “poetic
symbolism” of theology. Metaphor and symbol are thus incorporated into
a conception of natural law, and are given divine sanction as a legitimate means of spiritual ascent. Language is given its proper place in the
network of sympathies and affinities which manifest the Divine Love in
creation.
Like St. Augustine, Smith felt assured of the truth that the end of
man is “some solid and substantial Happiness”: “The whole work of this
World is nothing but a perpetuall contention for true Happiness, and men
26
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are scattered up and down the world, moving to and fro therein, to seek
it.”31 “Happiness is that Pearl of price which all adventure for, though few
find it.”32 Since the “highest Pleasure of Minds and Spirits” is to be found
in God, a “Divine Joy, pleasure and happiness commensurate to that
Almighty Being and Goodness which is the eternal source of it”, man
has naturally “a restless appetite” within him, which seeks after, which
“craves” this “Supreme and Chief Good”.33 It is a “Natural Sense of God”,
present in even “the lowest and dullest sort of vulgar men”, which is always “roving” in search of supreme happiness. This Smith would rather
call, in his stunning phrase, “ὁρμὴν πρός τὸν θεὸν” - a rush towards god than with Plutarch “θεοῦ νόησιν” - knowledge of God.34
This “Natural Sense” must be distinguished from noesis because it remains always “antecedent to any mature knowledge as being indeed the
First principle of it.”35 Its motions are the “faint struglings of an Higher life
with” which spring ultimately from “a true Intellect”.36 But it is not, however,
only “the nimbleness and agility of our own Reason which stirs up these
hungry aﬀections within us”. If it were, the “most ignorant sort of men”
would not feel them. Rather “some more Potent nature” has “planted a
restless motion within us that might more forcibly carry us out to it self.”37
And because it comes from without, it cannot be brought to rest in any
“self-sufficieny and Tranquillity” in our “own Mind and reason.”38 A “constant serenity and composedness within” can be found only in conjunction
with “something Supreme to its own Essence”.39
Those “Distasts of Vice, and Flashes of love to Vertue” which may occur in wicked or brutish men arise from this “lux sepulta in opaci materia”,
light buried and stifled in some dark body.40 But if this instinct is followed
blindly we may mistake our true and proper object. After all, the Fall is
not to be denied: “Ever since our Minds became so dim-sighted as not
31

John Smith, Select Discourses, p.136
John Smith, Select Discourses, p.137
33
John Smith, Select Discourses, pp.445, 135.
34
John Smith, Select Discourses, p.50
35
John Smith, Select Discourses, p.50
36
John Smith, Select Discourses, p.13
37
John Smith, Select Discourses, p.136
38
John Smith, Select Discourses, p.135-6
39
John Smith, Select Discourses, p.138.
40
John Smith, Select Discourses, p.6.
32

60

3: NEW THOUGHTS AND A SUBLIME STYLE

to pierce into that Original and Primitive blessedness which is above, our
Wills are too big for our Understandings, and will believe their beloved
prey is to be found where Reason discovers it not.”41 So that, in a sense,
when “men most of all ﬂie from God” trying to find “some satisfying good”
in this world, “they still seek after him”.42 Though there are some “Radical Principles of Knowledg that are so deeply sunk into the Souls of men,
as that the Impression cannot easily be obliterated”, yet that impression
may be so “darkned” as to reveal itself only in the workings of some roving
instinct.43
The instinctual desires of the soul cannot “be satisfied with those jejune and insipid morsels which this Outward world furnisheth their Table
with.”44 They are, as Peter Sterry said, “Inﬁniteness budding forth from its
Seed in the Soul. Those Desires are ever in Motion and Restless, till they
put forth into Inﬁniteness it self.45 They will not, in Smith’s words, “be satisfied with any thing less then infinity it self.”46 The only “proper Objects”
which can satisfy “a Mind and Spirit are Divine and Immaterial things, with
which it hath the greatest affinity”.47 We are able to “know when our Souls
are in conjunction with the Deity”, and to “relish the ineffable sweetnesse
of true Happiness” only through the experience of “an internal sensating
Faculty”, “a Natural instinct of Devotion seated in the Minds of men.”48
This faculty naturally seeks out its own object and satisfaction, as does
every other.49
But without a “lively, vigorous, active, quick Sense of God”, man is “alienated” from him; his faculties are “lost”, being deprived of their “Object”.
Then man has only “Motion without rest; for Rest is in the Center; and you
can never come at the Center, if you attain not God.”50 The magnetic as41
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sumption which appeared in Augustine was evidently valid for Whichcote
also, incorporated with the belief that man’s true place is at the centre of
creation, with his God.
Only some hint of God,some slight approach from him will reveal that
“latent and hidden virtue in the Soul of man” which will bear him to his
maker. For, as Whichcote makes abundantly clear,
In Nature many virtues of things lye still and do not appear, till
things that harmonize and correspond meet. I will give you an
Instance: the Instance of Iron and the Loadstone; keep these
two at a distance, and the Affection that is between these two
does not appear. But this causes Motion: So that what before seemed in these two dull and sluggish; when it comes to
meet with its match, when its correspondent doth appear; then
it does declare its inward Principle; having received a touch
from the Body that is proper to awaken its inward Virtue, it
doth presently exert the same. ... God doth order Nature so,
that things in this lower World have sundry virtues lying hid
and do not appear till things meet with their Mates, and then
there is a Motion by contact. The Soul of Man otherwise is
not matched, and therefore is not at all excited nor sufficiently
drawn forth, save in conjunction with God; but then it doth display its liveliness and sprightliness.51
Motion is intimately connected with the affinity which exists between the
faculty and its object, in this case, the mind, “that Faculty whereby Man is
made capable of God, and apprehensive of him, receptive from him, and
able to make returns upon him”,52 and God. The submerged metaphor of
“re-turns” assumes a more literal significance, and the Platonists’ acceptance of innate ideas, and their insistence upon an “Intellectual touch”53
are placed in a vital context.
The “insatiable appetite in the Soul” for the Good has a double aspect;
disquieting the wicked, who wander “up and down the world, destitute, afflicted, tormented with vehement hunger and thirst after some satisfying
of rest is evident throughout his writings; cf. ibid, pp. 10, 147, 190, 210, 255, 276, 301,
311, 313 etc.
51
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Good;” bestowing upon the virtuous “inward composedness and tranquillity of spirit ... and full satisfaction in God”.54 If man could achieve that
Stoic ataraxia of Smith was so critical, and find himself “withdrawn from all
terrene and Material things”, his “Mind, like an Hermite sequestred from
all things else, by a recession into itself”, he would still discover “something within him that would not let him be at rest, but would rend him from
himself.”55 While the soul is “tossed with restless and vehement motion
of Desire and Love”, its own “sense of an inward indigency doth stimulate
and enforce it to seek its own contentment without it self.”56 The soul is
thus forced to turn once more to God to begin the return to its heavenly
home, and, in its reasonable sacrifice of it self, to make God some return
for his Love.
Whichcote’s magnetic analogy is by no means superficial. Like the
speculation by Smith that, were there any other good equal to the divine
unity, “man’s Soul would hang in aequilibrio, equally poised, equally desiring the enjoyment of both, but moving to neither; like a piece of Iron
between two Loadstones of equal virtue”,57 the metaphor of attraction
places the motion in the realm of natural gravitation towards a proper
place or object observed in St. Augustine’s writings. The Platonists’ belief that “God hath given Men souls, which naturally move upwards and
apply to God, even as light things do ascend and heavy things descend;
everything to its Centre”58 occurs within what has been called “an Augustinian universe of desiderium and egestas: that world of divine wants
and desires in which the soul longs for its Felicity, its Happiness.”59 The
pattern of Confessions 13:9 and Epistle LV, in which “things a little out
of their places become unquiet”, and are driven by their own weight (in
man equated with his love) to seek their “proper places” is reflected, for
instance, in Cudworth’s magnificent 1647 Sermon.
The strong Magick of Nature, pulls and draws everything continually to that place which is suitable to it, and to which it doth
belong; so all these heavy bodies presse downwards, towards
54
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the Centre of our earth, being drawn in by it: In like manner
Hell wheresoever it is, will by strong Sympathy pull in all sinne,
and Magnetically draw it to it self: as true Holinesse, is always
breathing upwards, and fluttering towards Heaven, striving to
embosome it self with God: and it will at last undoubtedly be
conjoyned with him, no dismall shades of darknesse, can possibly stop it in its course or beat it back.60
Less personal in tone and development than the passage quoted above
from Confessions 13:9, Cudworth’s statement depends upon the same
principles, the same fundamental belief in the providential workings of a
good god.
To this John Smith also subscribed unequivocally:
Where a Spirit of Religion is, there is the Central force of Heaven
it self quickening and enlivening those that are informed by it
in their motions towards Heaven. As on the other side all unhallowed an defiled minds are within the attractive power of
Hell, ... being strongly pressed down by the weight of their
Wickedness ... As Plutarch hath well observed, Every nature
in this world hath some proper Centre to which it is always
hastening to.61
The dictum that “Every like in Nature draweth to its like”62 formed, in a
spiritualised sense, the foundation of the Platonists’ “ethical inwardness”.
St. Augustine said that “My weight is my love”; in the Select Discourses,
and indeed the writings of the Cambridge Platonists generally, that weight
60
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is interpreted as a magnetic attraction. The central concept is sympathy,
the energy whereby communication between soul and body is maintained
and preserved in co-respondent harmony. It provides an area of mutual
participation of “consent” in the animate, primarily to the benefit of the
body. The relation is analogous to that of the body itself to the external
world:
For our Body maintains not onely a conspiration and consent
of its own parts, but it also bears alike relation to other mudane
bodies with which it is conversant, as being a part of the whole
Universe.63
The important words are “consent” and “conversant”: even in speaking
of the material universe, Smith thinks of sympathy in terms of harmony
and communication. The phenomenon is not one of subjugation and
mastery, of domination by a demonic power; but one of suggestion and
response, the dual structure which the Platonists sought and found in
sense-perception.
In both its musical and magnetical aspects, sympathy was the basis
of cohesion and communication between all parts of the universe. Musically, it operated through “absolute Harmony & Decorum” in movement,
“the Musical laws of some Almighty Mind.”64 Magnetism was primarily, in
Henry Vaughan’s phrase “a tye of Bodies”65 According to Henry More, it
was the principle of Physis, “the universal comprehension of Spermaticall
life dispersed throughout”, by which the world was made and is sustained.
This enters and raiseth up into life and beauty, the whole corporeal world, orders the lowest projection of life, viz. the real
Cuspis of the Cone infinitely multiplied, awakening that immense mmist of Atomes into several energies, in fiery, watery
and earthly; and placing her Magick attractive points„ sucks
hither and thither to evry center a due proportion, and rightly
disposed number of those Cuspidal particles, knedding them
into Suns, Moons, Earths &c. and then with a more curious ar63
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tifice, the particular Archei frame out in every one such inhabitants and ornaments, as the divine Understanding thought fit.66
This primitive magnetism, obviously a forerunner of Cudworth’s “Plastick
Nature”, is the energy of “an Artificer’s imagination separate from the Artificer, and left alone to work by itself without Animadversion”,67 it self a
remarkably “curious artifice” on More’s part. In the created world there is
a residuum of this energy, from which “begins the life of Sympathy/ And
hidden vertue of magnetick vein”, for in it “Each outward form’s a shrine
of its magnetick spright.”68 It is this residuum which is now “the universal
magnet which binds this great frame and moves all the members of it to
a mutual compassion.”69
“Compassion” may seem an odd word to describe the effects of magnetism embedded in the universal structure, though it has a near affinity with “sympathy”. But it points, not only to the passages of PseudoDionysius cited above, but also to the theoretical origins of magnetism,
especially when considered as the mutually attractive power of living things.
This origin, the source of the concept’s powerful implications, was Love,
the divine Yearning, Eros. John Norris’ statement, in the 1680s, reflects
the continuance of the identification of magnetism with love throughout
the movement’s history.
Every man has a restless Principle of Love implanted in his
Nature, a certain Magnetism of Passion, whereby (according
to the Platonic and true notion of Love) he continually aspires
to something more excellent then himself, either really or apparently, with a design and inclination to perfect his Being.
This affection and disposition of Mind all Men have, and at all
times.70
One reason for this survival was the apparently respectable psychological
basis for the equation or analogy. Edward Reynolds made it quite explicit:
66
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Love then consists in a kind of natural expansion or egress of
the heart and spirits to the object loved, or that whereby it is
drawn and attracted; whatsoever therefore hath such an attractive power, is in that respect the object and general cause
of love. Now, as in Nature, so in the affections likewise, we
may observe from their objects a double attraction. The First,
is that natural or impressed sympathy of things, whereby one
doth inwardly incline to an union with the other, by reason of
some secret vertue and occult qualities disposing either subject to that mutual friendship, as between Iron and the Loadstone: The other, is that common and more discernable attraction which everything receives from those natures or places;
whereon they are ordained and directed by the Wisdom and
Providence of the First Cause, to depend in respect of the
perfection and conservation of their body.71

In pursuing the distinction, Reynolds makes clear his view that magnetism
is a form of love, but also enlarged his interpretation to include a kind
of vital gravity, as the Platonists did. By so doing he added the spatial
connotation long since present in Dubartas’ suggestion that
th’hidden love that now a-dayes doth hold
The Steel and Load-stone, Hydragive and Gold,
Th’Amber and Straw; that lodgeth in one shell
Pearl-ﬁsh and Sharpling; and unites so well
Sargons and Goats, the Sperage and the Rush,
Th’Elm and Vine, th’Olive and the Myrtle-bush;
Is but a spark or shadow of that Love
Which at first in evry thing doth move,
When as th’Earth’s muses with harmonious sound
To Heav’n sweet Musick humbly did resound.72
The forms of sympathy not only direct things to their proper objects and
places in the seventeenth century as they did for St. Augustine. They
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remain the means of sacrifice, too.
The most important aspect of this vital gravity in the Select Discourses
is its spiritual function with the context of “θέωσις, or God-becomingness”,73
which is characteristic of the Cambridge Platonists. It reflects that motion intended by Gregory of Nyssa when he said that “the most beautiful
and supreme good of all is the Divinity itself, to which incline all things
that have a tendency towards what is beautiful and good.”74 As such,
too great a stress on its operation is open to serious theological dangers.
Cudworth’s “Magick” and Smith’s “attractive power” lead easily and naturally to an interpretation more properly fitted to the theurgy associated with
Iamblichus or some of the Florentine Platonists. St. Augustine’s metaphor of love as weight retains an orthodox relation between man and God.
“We are inflamed by thy gift, and are carried upwards: we wax hot within,
and we go on.”75 The Cambridge Platonists’ metaphor of attraction lends
itself to the submergence of this mutual relationship in a magical theosis.
But, at least in the Select Discourses, the metaphor is kept firmly under control. Magnetism may fittingly be regarded as a symbol for divine influence, precisely because it was not conceived as the reversible
power which a renaissance theurgy demands, nor as an attraction from
a single point. William Gilbert explcitly said that “in magnetism motion is
not caused by attraction, but by a coming together or agreeing together
of both parts: the attractive power, as it were, residing not in the one only,
but in both.”76 It thus becomes an apt symbol, as indeed it is a real manifestation of divine love, which, as God’s goodness, “taking a fast & sure
hold of an innate and correspondent Principle in the Soul of man, raiseth it
up above the confines of Mortality, and the day of its mighty power makes
it become a free-will Offering unto God.”77 The importance of sympathy
in the operation of sacrifice was hinted at by Dubartas, but in the Select
Discourses it becomes crucial.
The “active Sympathy” of our Souls “with some Absolute good” is reiterated in Smith’s prose as the central religious experience of the holy
73
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man.78 It is “a free and noble Sympathie with the Divine love” which dissolves man, makes him yield himself up to God as the only acceptable
sacrifice.79 It is this form of love, its responsiveness typified in the story
of Eros and Anteros, which is “alwaies alive and burning in the Temple
of our Souls”, and which impels us “to sacrifice our selves back again to
him” who sent forth his “Efflux” into our souls.80
The Augustinian context of desires and needs reflected in the Select
Discourses was, of course, a pervasive influence through the seventeenth
century. Smith’s articulation of sympathy as the motive power behind
man’s restlessness, until he centres in, and sacrifices himself God, is not
without its analogies. Henry Vaughan, for instance, insisted that since
the Fall
Man hath stil either toyes, or Care,
He hath no root, nor to one place is ty’d,
But ever restless and Irregular
About this Earth doth run and ride,
He knowes he hath a home, but scarce knows where,
He sayes it is so far
That he hath quite forgot how to go there.81
Since
He drew the Curse upon the world, and Crackt
The whole frame with his fall,82
man longs for “home”, and sighs for Eden, in a world without immediate
local satisfaction for him. He is precisely deficient in that spiritual magnetism to the existence of which Smith tries to make us attentive.
He knocks at all doors, strays and roams,
Nay hath not so much wit as some stones have
Which in the darkest nights point to their homes,
By some hid sense their Maker gave.
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To his being in this world, God has “order’d motion, but ordain’d no rest.”83
If Vaughan stressed the unceasing motion of man as he strives, at
the prompting of his sense of “home”, to attain rest, Thomas Traherne
shared Smith’s greater optimism. At the outset of his Centuries he invoked
the appetitus naturalis, whereby “omnia appetunt bonum, all things seek
their own good”,84 testifying that
I have found, that Things unknown have a Secret Influence
on the Soul: and like the Centre of the Earth unseen, violently Attract it. We lov we know not what: and therefore evry
Thing allures us. As Iron at a Distance is drawn by the Loadstone, there being some Invisible Communications between:
So there is in us a World of Lov to somwhat, tho we know not
what in the World that should be. There are Invisible Ways of
Conveyance, by which som Great Thing doth touch our Souls,
and by which we tend to it.85
He adopted throughout the movement of object to centre, faculty to object.
Thus he prepares his reader for his allusion to St. Augustine’s pondus
meum amor meus86 by speaking of the “Centre of Eternity”:
As on evry side of the Earth all Heavy things to tend to the
Centre; so all Nations ought on evry Side to flow in unto it.
It is not by going with the feet, but by Journeys of the Soul,
that we Travail thither. ... Where the Carcasse is thither will
the Eagles be Gathered together. Our Eys must be towards it,
our Hearts set upon it, our Affections Drawn and our Thoughts
and Minds united to it. When I am lifted up saith the Son of
man I will draw all Men unto me. ... But by what Cords? The
Cords of a Man, and the Cords of Love.87
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The burden of Traherne’s Centuries is that “You are as Prone to lov, as
the Sun is to shine,”88 And the desires of love are the essence of his prose;
“Wants are the Ligatures between God and us. The Sinews that convey
Sense from him into us; wherby we liv in Him, and feel his Enjoyments.”89
Love is the principle, for Traherne, of “a secret Instinct” or “Natural Desire
and Inclination to the search of this Sovereign Good”, though which “the
Soul is always Working & Moving towards God”, for whom it has a “Secret
Sufficiency” to be satisfied.90 As such, it is the basis of his sacramentalism. Love is a responsive emanation, a vital act of the Son, who is “the
Lov of the Father”:
Where Lov is the Lover, Lov streaming from the Lover, is the
Lover; the Lover streaming from Himself: and Existing in another Person.91
By implication, at least, therefore, the responsive sympathetic love of man
for his God, is that by which he participates in the divine nature of Christ,
whose love “By secret passage without Stirring ... proceedeth to its Object, and is as Powerfully present as if it did not Proceed at all.”92
For Traherne, no less than for the Cambridge Platonists, divine love
was both cause and power behind the world’s creation. Unlike many Protestants, they emphasised the thesis of the Timaeus, that God created
the world without self-interest, or the desire that it might make returns of
praise to his glory.93 John Smith insisted “That the Divinity transformed
into Love ... to copy forth and shadow out itself as it were in created Being”,94 and consequently “derived himself through the whole Creation, so
gathering and knitting up all the several pieces of it again; that as the first
production and the continued Subsistence of all things is from himself, so
the ultimate resolution and tendency of all things might be to him.”95 The
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love of such a creative God as Smith and Traherne envisage is very close
to that spoken of by Pseudo-Dionysius, the “Universal Cause which filleth
all things.” 96
It would seem that the magnetic love which preserves the cohesion of
the material universe is a manifestation of the divine love which created
it, parallel to that which, if man responds to it, will bring the soul to its
proper place through free self-sacrifice. The resemblance between the
experience of sympathy in the Select Discourses and the notion of the
Gospel presented in them, “a Vital Inﬂux ... spreading it self over all the
Powers of mens Souls, and quickening them into a Divine life”, is clear
and significant. The Gospel, we have seen, is identified with “a Christ-like
Nature in man’s Soul”, Christ appearing in the soul by “the mighty power
of his Divine Spirit.”97 The sympathetic love of God is peculiarly released
by Christ, 98 and adds a new dimension of life, by which man is more
intimately related to his source, and made positively aware of it.
In the interplay between natural powers, human affections and faculties, and divine principles, which both Smith and Cudworth exploit, Christ
occupies a special position, as he must in any Christian work. It owes
something perhaps to the pattern of thought which may be observed also
in Thomas Vaughan, when he refers to “the infallible Magnet, the Mystery
of Union”:
By this all Things may be attracted, whether Physicall or Metaphysicall, be the distance never so great. This is Jacob’s Ladder: without this there is no Ascent or Descent either Inﬂuentiall or Personall. The absence of this I conceive to be that
Gulph between Abraham and Dives. This answers to God
the Son, for it is that which mediates between Extremes, and
makes Inferiours and Superiors Communicate.99
It is related “to the instinctive bond between temporal objects and divine
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ideas.”100 Christ is the “great Interpreter of Heaven”,101 , from whom all true
Christians are descended. Their participation in God’s sympathetic influences is dependent upon their participation in Christ, in the divine nature,
the mediator of the influence to that “innate and correspondent Principle
in the soul of man,”102 through the awakening of which man comes back
to his God.
A universe of “elective affinities” is also one of emanations and influences, or correspondances and analogies. Where the radical principle is
love, the structure of its emanation will be repeated throughout the creation. Ficino, who expounded many virtually synonymous terms of the
triadic cycle, conceived its triunite structure “as a kind of overflowing (emanatio) which produced a vivifying rapture or conversion (called by Ficino
conversio, raptio or viviﬁcatio) whereby the lower beings were drawn back
to heaven and rejoined the gods (remeatio).”103 Just such a structure, it
may readily be observed, is inherent in Smith’s expression of religious experience. The influence of the Divine Spirit of love flow forth into the soul,
awaken our faculties, and we are borne willingly back to God. The hidden virtues of the soul, its affinity with the creator whose image it bears,
are aroused by divine grace, become aware of their proper object, and
move irresistibly and incessantly towards it. The central experience of this
structure, the human response to the divine, is consistently figured as an
“enlivening”, the kindling of a divine life in the soul of man, a sacramental
fire to be offered back to God. It is exactly the experience rendered by
Ficino’s viviﬁcatio.
Smith’s vision of the Divine Love is deeply rooted in the concept of
emanation. He sees it as always issuing forth in “free” and “blissful Ef100
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fluxes”, “alwaies overflowing”.104 The principle of emanation from redundancy, of a Godhead “infinitely full”, common to many of his Neoplatonic
sources, was one Smith regarded as respectably Platonic in origin: “as
Plato sometimes speaks of the Divine love, it arises not out of Indigency,
as created love does, but out of Fulness and Redundancy; it is an overflowing fountain, and that love which descends upon created Being is a
free Efflux from the Almighty Source of Love.”105 It is a perfect love which,
as it issues forth to the creation, “alwaies rests satisfied within it self, and
so may rather be defined by a stasis then a kinesis, and is wrapt up and
rests in the same Centrall Unity in which it first begins.”106
The fountain is, of course, a common Neoplatonic figure, as for the
soul, so too for a God who is, in Plotinus’ words “the wellspring of Life,
wellspring also on Intellect, beginning of Being, fount of God, root of
Soul”107 For Smith, God is “the onely Fountain of life and power”, a “Fountain of Peace & centre of Rest”; he speaks of “the Divine grace and
bounty” as “the only Fountain of all Righteousness and Happiness.” “Every
thing as it partakes more of God, and comes nearer to him, so it becomes
more active and lively, as making the nearer approaches to the Fountain
of life and virtue.”108 The Fountain is an image of the divinity as the source
of all created being, and of the operations of the divinity in creation: an
especial symbol of the divine love. Smith is careful to exploit all the implications of benignity, liberality, and expansiveness which may be found in
the metaphor. The Divine Fountain is unlike any earthly fountain: it is inexhaustible and constant, flowing, yet never departing from itself: running
freely throughout the whole universe, yet steady and motionless.109
This character is shared by the fountain of created light, the sun, which
is Smith’s most pervasive figure for the source of supernal light: “God
104
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being that in the Intellectual world which the Sun is in the Sensible.”110
However light may flow from the sun, it never diminishes its source, nor is
it severed from that source, as the Fathers had long since established.111
It represents to us the liberality of that God
whose name is LOVE, and ll whose Dispensations to the Sons
of men are but the dispreadings and distended radiations of
his Love, as freely flowing forth from it through the whole orbe
and sphear of its creation as the bright light of the Sun in the
firmament, of whose benign influences we are then only deprived when we hide and withdraw our selves from them.112
And the divine sun, in a manner far transcending the sensible sun, is the
source of life, as we noted above.113
The sun-light is also a figure of “those Sun-beams of Eternal Truth”
which eventually “kindle into an unquenchable fire” within us.114 As such
it has an obvious affinity with the lux sepulta which still prompts men with
“Flashes of Love to Vertue”.115 The light of nature, no less than the gracious light of divine illumination, participates in the divinity. And the impulse towards God, arising from man’s needs and desires, is really analogous to the eye’s desire for the light, as Gregory of Nyssa made clear:
For as the eye, by virtue of the bright ray which is by nature
wrapped up in it, is in fellowship with the light, and by its innate
capacity draws to itself that which is akin to it, so was it needful
that a certain affinity with the Divine should be mingled with the
nature of man, in order that by means of this correspondence
it might aim at that which was native to it.116
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The metaphor of illumination and light, which runs quite through the Select
Discourses, unifies the structure of emanation. It comprehends the intellectual light of internal illumination, emanating from the “Eternal Father of
Lights”, the light naturally implanted in the human soul, and that “constant
Irradiation of the Divinity upon the Souls of men in the life to come.”117
Light brings man into conjunction with God, as at once the real and metaphoric medium of all communion between Creator and his creation. Man’s
distinction is that his soul is not merely a glass118 to reflect light back to
his God, but “The soul of man is the candle of the Lord”.
Behind Smith’s light symbolism lay the precedents of the Neoplatonic
tradition and of the Fathers. It draws powerful support, too, from the solar
theology of the Renaissance Florentine Platonists, who added greatly to
the affective connotations of the symbolism. One might compare St.
Augustine’s statement that “God is the Intellectual light in Whom and
from Whom and by Whom shine intellectually things that do intellectually
shine”119 with Ficino’s justification of Pseudo-Dionysius. The Florentine
argued that
Dionysius is quite justified in comparing God to the Sun, because as the sun illuminates and warms the body, so God
provides to our spirits the light of truth and the ardor of love.
... The divine philosopher says that the light of the mind for
understanding everything is the same God himself by whom
everything was created, and he compares God and the Sun
with each other in in that God stands in the same relation to
minds as the sun to eyes.120
Ficino’s more precise awareness of the relation stems from his intimate
knowledge of Plotinus, in whose influential statement that relation was
embodied for the Cambridge Platonists: “To any vision must be brought
an eye adapted to what is to be seen, and having some likeness to it.
Never did eye see the sun unless it had first become sunlike, and never
from God, not in order that it might never be gratified, or be capable of gratification”, but
that it might have satisfaction.
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can the Soul have vision of the First Beauty unless itself be beautiful.”121
The application, however, is not merely to the understanding. Love and
knowledge go hand in hand for the Platonists, as mutually responsive
aspects of the mind, both comprehended in the experience of spiritual
sensation. That sensation, for both Smith and Whichcote, is wholly inseparable from Plotinus’ position:
For as the Eye which sees the Sun, must be ... Sunlike, ie
clear as the Sun; so must also the Mind that sees God, be ...
Godlike, and partake of his Holiness. In an impure Soul no
true Notion of God can lodge, no right sense of him; We best
know God by imitation and resemblance of him; for then we
feel him.122
The symbolism of light and sun inseparable from the pattern of desire and
love which obtains in a universe of analogies and correspondences. For
that pattern is itself, at root, one of likeness.
Pseudo-Dionysius provides a very full parallel to Smith’s metaphoric
pattern in his description of the Good as the Sun. The Good, he says, is
the source of the “light which is an image of Goodness.” As the Good remains all-transcendent, even while it embraces all things, “gives light to all
... that can receive it”, “vitalizes” and “perfects” them, is the “Cause” and
“end” of all; so the sun, “which is the visible image of the Divine Goodness” echoes this activity. It illumines everything “that can receive its
light”, yet retains “the utter simplicity of light.” It enlivens, nourishes, “perfects and purifies” things, draws all things to itself, as their beginning,
cohesive power and end. As the “visible image” of the Good, “All material
things desire the sun.”123
Pseudo-Dionysius’ complex analogy is echoed in the basic patterns of
Smith’s light imagery, its unity, its emanationist structure, its foundation in
correspondence. Most importantly, it emphasises the role of sympathy,
the reality of Christ made manifest in the universe. For although the sun
“usually appears” as one in a series of emanations from the One, and “as
such ... receives vigour from higher levels and in turns passes it on to
lower levels of the universe; it enjoys the unique distinction of embodying
121
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both mundane and supermundane power,”124 in Neoplatonic writers; it is
still more specifically significant in the Select Discourses.
God implicitly identifies the sun as the physical type of Christ, “the Sun
of Righteousness” which rises “with healing in its wings” (Malachi, 4,2).
The relationship between the two is reflected in Smith’s allusion to
the antient opinion of Empedocles, who held there were two
Suns, the one Archetypal, which was alwaies in the inconspicable Hemisphear of the World, but the beams thereof shining
upon this World’s Sun were reflected to us, and so further enlightened us.125
Christ is the archetype of this world’s sun, and there is a real resemblance
between his operations in the microcosm of the soul, and those of the sun
in the outer world.126 Yet in Smith’s persistent expression of the birth of
Christ’s influence as a kind of dawn in the soul, no distinction is possible.
Christ is the Sun.
The soul is conceived as a psychic microcosm, parallel in its structure to the material world, both of them bearing the image, more or less
directly, of the same creator. Their processes are correspondingly analogous, and the drawing forth of exhalations by the rising sun to form
“meteors”, subsequently dispersed by the same warmth, thus aptly figures the psychic experience of a religious awakening or illumination. As
the sun breaks through the clouds and mist which obscure it from us, as
it rises above the horizon to end the night which was previously about us,
so Christ, the divine sun, pierces through the clouds of “ignorance and
sin” to reveal a “clear heaven, a Region that is calm and serene.”127
For Smith, the illumination which enables us to see the truth of his analogy is itself a dawning of that same Sun, which is also the light source that
mediates between the visible and intelligible worlds. Smith’s exposition
depends, not upon a transposition between internal and external worlds,
but upon the light that illuminates both. Christ, as the sun, draws both
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worlds into unity, and, by means of the affinity which is between the mind
and the light thus incorporated in Smith’s prose, unites also the reading
mind to that light.
This process is encouraged by the structural affinity which exists between
God, the sun and the mind. of this affinity Smith made the reader specifically aware : in somewhat Augustinian fashion, Smith observes that in its
power to “bind up Past, Present and Future time together” the soul “seems
to imitate ... God’s eternity”, and makes “an essay to free itself from the
rigid laws” of its own finite nature. Although it is “continually sliding from
it self ... in the constant variety of its own Effluxes and Emanations; yet
is it alwaies returning back again to its first Original.”128 So his sun-beam
is “perpetually flowing forth” from the sun, and “ever returning back to it
again.”129 He thus places the active soul in a complex analogical relationship with both God and the sun. By imitating the divine freedom from
time, the mind is seen to reflect a structure present also in the material
creation. It is a vital point, for the Select Discourses were intended to appeal, through convenient language, to the structure of the reading mind,
and to evoke a response through presenting to it “fair Representations
and Pictures of ... Mind.”130
The light imagery which pervades Smith’s prose is intimately connected with the ascent of the soul from its fleshly cave, its liberation from the
confines of time and mortality. Nothing, says Smith, so “embases and
enthralls” the soul as “this short span of Time.”131 The soul naturally desires to be “dilating and spreading it self boundlessly beyond all Finite
Being.”132 When the soul is possessed of faith, “it enlarges and dilates
it self as much as may be according to the vast dimensions of the Divine Love.”133 By that love the dilation is related to the imagery of flowing
streams and fountains which reflects also the emanation of light and its
return. Thus Smith says that
We know not what latent powers our Souls may here contain
within themselves, which then may begin to open and dilate
128

John Smith, Select Discourses, p.83.
John Smith, Select Discourses, p.83.
130
John Smith, Select Discourses, p.xxix.
131
John Smith, Select Discourses, p.134.
132
John Smith, Select Discourses, p.124; cf. p.125.
133
John Smith, Select Discourses, p.337; cf. pp.336, 402, 442.
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themselves to let in the full streams of the Divine Goodness
when they come nearly and intimate to converse with it.134
Dilation, emanation and conversation are by their nature inseparable.
The theme is summed up by Cudworth, when he contrasts the “straitness” of sin with man’s natural capacity, the freedom which comes when
“he loveth everything that is lovely, beginning at God.” Man then
injoys a boundless liberty, and a boundlesse sweetness, according to his boundlesse Love. He inclaspeth the whole World
within his outstretched arms, his soul is as wide as the whole
Universe, as big as yesterday, today and forever.135
Such an experience is, in Smith’s words,
the budding and blossoming of Felicity in our Souls ... the
inward sense and feeling of the true life, spirit, sweetness and
beauty of Grace powerfully expressing its own Energy within
us.136
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John Smith, Select Discourses, p.44; cf. pp.394,405.
Cudworth, A Sermon Preached before the Honourable House of Commons, at Westminster March 21, 1647, p.78. cf. Whichcote’s insistence that man must “universalise
himself”, in Whichcote, Works, III, pp.325-6; and George Rust, Remains (London, 1686),
p.7.
136
John Smith, Select Discourses, pp.442-3.
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text of the Select Discourses

Though some there are that in publishing the posthumous
works of others, make too much hast, as consulting with their
own ease, and because they would decline any labours that
may seem tedious to them: yet I dare not be so slight and superficial in what I undertake for the publick good; I think, I can
never do too much, nor do it too well.
John Worthington.1
John Worthington’s first edition of the Select Discourses appeared in
London some eight years after their author’s death. It contained, besides
the ten discourses, a prefatory address by Worthington and the funeral
sermon preached by Simon Patrick for Smith. As the only edition to be
prepared from Smith’s manuscripts, the first edition has an obvious claim
to be the most authoritative text of everything that has survived of Smith’s
work.2 The claim is only enhanced by Worthington’s reputation for careful
editorship, also evinced by his edition of Mede’s Works3 . However, the
precise extent of the authority of the 1660 edition deserves examination,
particularly since this new edition presents a text which differs significantly
from all the previous editions.
1

Letter to Dr. Ingelo, dated 4th June, 1670 in Crossley, The Diary and Correspondence of Dr.John Worthington, pp. 388-9.
2
That “Latine Discourse, shortly to be printed”, Pietati studere ex intuiti mercedis
non est illicitum, mentioned by Worthington John Smith, Select Discourses, p.411 has
vanished without trace.
3
Mede, Works.
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After his death, Smith’s papers passed into the hands of his executor,
Samuel Cradock, who entrusted John Worthington with the task of preparing them for publication. It is worth quoting extensively from Worthington’s account of the process, about which he was remarkably frank in his
address “To the Reader”. In the first instance, he had to review the “loose
and scattered” papers, “not being written by the Author in any Book”, in
order to “collect such as were Homogeneal and related to the same Discourse.”4 Clearly, Worthington received an almost chaotic mass of papers, which needed to be re-ordered. His intervention was not, however,
limited to rediscovering the correct order of the papers, as he makes clear.
It also required him, as he saw it, “to observe where any additional Matter
was to be inserted”:
for the Author, whose Mind was a rich & fruitful soil, a bountiful
& ever-bubling Fountain, sometimes would superadde upon
further thoughts some other Considerations to what he had
formerly delivered in publick; and this he would doe sometimes after he had gone off from that Argument, and though
Matter of a different nature had come between.5
It is clear, therefore, that Worthington re-organised at least some of
the discourses internally, incorporating material not included in the original text as “formerly delivered in publick”.6 Precisely what form these
additions took is we can only conjecture, though some may be represented by Worthington’s “appendices”, but Worthington’s editorial responsibility for the final text is certainly very wide-ranging, and included deciding
whether or not to add later, possibly quite separate, material to the original
discourses.
Having established to his own satisfaction that he had “brought” both
the “severed Parts” and the “additional Considerations” to “their due and
proper places where the Author himself would have disposed them, if he
had transcribed his Papers”,7 Worthington then set about the “fair transcribing of the Papers”, a very substantial task for which he needed “more
Hands and Eyes” than his own. With the “assistance of some Friends to
4

John Smith, Select Discourses,p.iii
John Smith, Select Discourses.p.iii.
6
John Smith, Select Discourses.p.iii.
7
John Smith, Select Discourses.p.iv.
5
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whom the memory of the Author was very pretious”, including Ralph Cudworth, Worthington also looked to the “material Quotations” in the text.
These, he says, were “examin’d”, presumably to confirm the accuracy,
at least, of the “many and weighty testimonies”.8 Although he saw “less
need of being sollicitous” about the “short Allusions and Expressions borrowed out of ancient Authors”, the “wearisome” labour of Worthington and
his team in checking the substantial quotations was, he thought, “not unnecessary or in vain”. The work involved in identifying quotations “where
the Authors, or the places in the Authors, were not mention’d” must have
been time-consuming. Samuel Hartlib, writing to Worthington on 13th
February 1659/60, described his labours as “Herculean” when he congratulated him on their completion.9
Worthington’s concern with the quotations was not, however, limited
to their accuracy. The original audience of most of the discourses, “in the
College-Chappel”, did not require the “Condescensions” which he thought
were “requisite in the publishing of these Papers for the benefit of some
Readers.” The “condescensions” involved providing English translations
of the Latin, Hebrew and Greek quotations in the text, except where “the
substance and main importance of the Quotations” was “insinuated in
the neighbouring words”.10 Smith, himself, Worthington says, “seldom
translated the Hebrew, and more seldom the Greek, but into Latine”, a
language with which the original audience was familiar. Worthington, it
would seem, felt obliged to insert his own translations, or perhaps those
of his team, into Smith’s original text, sometimes, apparently, in place of
Smith’s Latin versions, but elsewhere also.
Worthington also made another very radical revision to the text he
received. The papers were “written in the Author’s own Copy without
any Distinction or Sections”: they were, he says, “uno tenore & continua
serie”.11 This was the case, he tells us, “especially” for “those that contain’d the Six first Discourses”. Worthington deemed it “expedient for the
Reader’s accommodation” to “distinguish them into several Discourses
or Treatises”, each with its own title page, and to divide the longer discourses into “Chapters and Sections”. He also felt that it was neces8

John Smith, Select Discourses.p.iv.
Letter dated 13th February 1659/60 in Crossley, The Diary and Correspondence of
Dr. John Worthington, p.181.
10
John Smith, Select Discourses, p.v.
11
John Smith, Select Discourses, p.v
9
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sary to provide accounts of the “Chief matters therein contained”, so that
the reader “might have a clearer and fuller view ... of the Contexture of
the whole, and the Coherence of the several Parts of the respective Discourses”.12 In short, he provided the fundamental structure of the text as
it has been published ever since, with its title pages, divisions and synopses.
Worthington’s first edition appeared in February 1659-60, printed by
James Flesher. Hartlib congratulated him on “the most accurate & elegant publishing of so excellent a work”; those to whom he showed it, he
wrote, admired the “publisher” as much as the “author”.13 Crossley saw
the creation of the text as Worthington published it, from “a mere chaos
of dissevered fragments”, as a “model of editorial care and skill”.14 To
fully understand the status of the text, however, we must recognise that
Worthington’s interventions amounted to a very substantial recreation of
Smith’s discourses.
The second edition, “corrected”, was printed in 1673 by John Hayes.15 .
Substantially, it is the text of 1660 with minor emendations, including the
errata noted at the end of the volume.
The structure which Worthington provided was retained in the other
three editions which have appeared since 1673. In 1756 Lord Hailes published an “abridgement” of the original text, omitting Worthington’s Sixth
Discourse and the eighth chapter of his Fourth Discourse on the grounds
that they do “not properly relate to Christian practice”. Hailes also chose
to move the “original passages” of Smith’s quotations to the footnotes,
to “correct” what seemed to him “various inaccuracies of style”, and to
“soften” what he regarded as harsh expressions.16 . The “inaccuracies of
style” which he amended included replacing language which he thought
obscure (so, “prolepses” became “pre-established opinions”, “pandects”
became “systems”, for example), and removing many of Smith’s doublets
(so, “Art & Science” became “science”, “Prolepsis and Fundamental principle” became “fundamental principle”, and so on). By doing so, he set a
12

John Smith, Select Discourses, p.v
Letter dated 22nd February 1659/60 in Crossley, The Diary and Correspondence of
Dr. John Worthington, pp.188-9
14
Crossley, The Diary and Correspondence of Dr. John Worthington, p.iv.
15
John Smith, Select Discourses
16
John Smith, Select Discourses, Preface, v
13

85
precedent which Smith’s other editors have felt licensed to follow.17
The edition of 1821 advertised itself as the “Third Edition, carefully
corrected” and claimed that “no alterations whatever have been made,
farther than correcting the typographical errors with which [Worthington’s
editions] both abounded, and which were too palpable to be passed over.”18
In actuality, the editor felt at liberty, like Lord Hailes, to move quotations
into footnotes, to edit Smith’s phrasing for smoothness and familiarity, to
remove capitalisations and italics, to modernise spellings and abbreviations, and to impose a much heavier punctuation on the text. Indeed,
the unacknowledged source of many of his verbal substitutions is Lord
Hailes’ 1756 abridgement. so, “tumble it down” is emended to “precipitate”, and “flat and dull” to “inanimated”. “Pacate”, an important epithet
for Smith, is rendered by “composed”, and “inscribe them one in another”
becomes “blend them together”. “Worser” becomes “baser”, “more large”
is replaced by “more extensive” , and “pressly” by “expressly”. The text is
better described as one that is loosely based on the 1673 edition.
In 1859 appeared the fourth edition by H. G. Williams, often regarded
as the best edition to date. Williams claimed to have based his text on
the 1660 edition, compared with that of 1821, and explained that “the first
edition of the Discourses abounds in errors, and of these scarcely one
had been corrected by subsequent editors”.19 Smith’s references were,
he says, “carefully examined and in several instances assigned to the
right authors in place of others to whom they had been incorrectly attributed”.20 The considerable labour of “tracing and correcting” quotations
was performed by J.B.S. Williams.21 However, the heavy hand of Victorian editorial practice lies upon this text, too. Williams almost always
prefers the “corrections” (in both wording and punctuation) of the 1821
17

The excerpts which appeared in Volume 11 of John Wesley’s influential A Christian
Library: Consisting of Extracts from and Abridgements of the Choicest Pieces of Practical Divinity in the English Tongue (1749-55) are not of textual significance (Wesley, A
Christian Library: Consisting of Extracts from and Abridgments of the Choicest Pieces of
Practical Divinity: Wesley also felt entitled to adapt Smith’s text freely. (For a survey
of his practice with regard to the Cambridge Platonists, see English, “The Cambridge
Platonists in Wesley’s ‘Christian Library’”.) Nor is the abridgement made by John King,
published by Hatchard in 1820.John Smith, Select Discourses.
18
John Smith, Select Discourses, p.5.
19
John Smith, Select Discourses, p.iii.
20
John Smith, Select Discourses, p.iii
21
John Smith, Select Discourses, p.iii
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edition to Worthington’s text, as well as introducing more of his own, and
punctuates even more heavily. He also feels at liberty to re-write sentences which offend his sense of propriety and to excise vocabulary of
which he disapproves. He regularly edits sentences to avoid final prepositions, replaces obscure and unusual words, and eliminates wording
or constructions which he perhaps regarded as insufficiently formal. So,
for example, “wight” is emended to “being” (from 1821), “embases” is
changed to “debases” (as in 1821), “ansa” becomes “method”, “degurgitate” becomes “pour out” (as in 1821), “Sophies” becomes “philosophers”, and “niggardise” is simply written out (as it was in 1821). “Quitting
himself” is re-written as “getting rid”. “Catching after” becomes “aspiring
after” (from 1821), “pursues” becomes “proposes” (from 1821), “minding
of” becomes “attention to”, “insinuated” is replaced by “implied”. Williams
tends also to prefer the abstract to the specific: where Smith speaks of
“the crack’d glasses of our Reasons”, Williams emends it to “our distorted reasons”; “spending upon their own stock” becomes “acting of themselves”. “Ingenuous” is regularly changed to “ingenious”, regardless of
meaning. “And therefore” is almost always “And, therefore,”. The frequent use of a dash to introduce quotations, in particular, has even more
unfortunate consequences for the rhythm of Smith’s prose than the intrusive punctuation of 1821. It almost always sacrifices the spoken rhythm to
to a crude visual sign. Williams also silently amends Smith’s quotations
to conform to Victorian editions of the texts, regardless of seventeenth
century readings.
For the modern reader, then, no edition of the Select Discourses comes
closer to Smith’s prose that those of John Worthington. His later editors
have all imposed upon Smith’s writing their own ideas of “correctness” and
“smoothness”, to the detriment of the sense and rhythm of his words. H.G.
Williams, in particular, seems not to have appreciated that a seventeenth
century oral discourse can be harmed by the institutional punctuation and
expressions thought appropriate to a formal, written text in the nineteenth
century. His edition is a further step away from the original.
This edition provides a text based on that of Worthington’s 1673 edition, which incorporates his corrections of the typographical errors in that
of 1660. 22 However, it takes the view that Smith’s text is best represen22

The differences between the two are, indeed, slight, often only representing the
preferences of the typesetters.
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ted, so far as is possible, uno tenore & continua serie, as he wrote it. The
first six of the traditional discourses are therefore presented as a whole,
consisting as they do of his addresses as Dean and Catechist in 1650-51.
They are followed by a “Chappel-Exercise”23 ; a part of an “Account of the
False Grounds upon which Men are apt vainly to conceit themselves to be
Righteous”, perhaps also a chapel-exercise; a discourse on “The Excellency and Nobleness of True Religion”; and a sermon preached at Huntingdon. For ease of cross-reference to other editions, however, Worthington’s breaks in the text are indicated by numerals in bold. From the other
discourses, the chapter divisions imposed by Worthington have been removed. The whole of Worthington’s formal apparatus of title pages, summaries and epigraphs has also been excised. We cannot, of course, even
hope to return to anything approaching the original text, whatever that
may have been. We can, however, strip the text of the most obtrusive
later additions, and retain the orthography, punctuation and emphases
of Worthington’s texts, much of which serves to point stylistic elements
obscured by later editors.
The annotation identifies, so far as has proved possible, the sources
of Smith’s quotations and allusions, building on (and occasionally correcting) previous editions, but without altering Smith’s text. Generally, a
translation has been given in the annotation, so that the reader without
a knowledge of Greek, Latin or Hebrew is able to follow the text as fully
as possible. Where modern texts differ from those cited by Smith, the
original has been retained, regardless of errors or divergences. Since
few readers to day are as familiar with the 1611 Bible as Smith was, his
citations and allusions are accompanied by the relevant text, even at the
risk of redundancy. The notes also explain or illustrate the more difficult
terminology and provide some contextual references for Smith’s writings.
To permit the reader to reconstruct something of Worthington’s elaborate
editing, his title pages are reproduced in an appendix.

23

John Smith, Select Discourses, p.280.
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1 It hath been long since well observed, That every Art & Science hath
some certain Principles upon which the whole Frame and Body of it must
depend; and he that will fully acquaint himself with the Mysteries thereof,
must come furnisht with some Praecognita or προλήψεις, that I may speak
in the language of the Stoicks. Were I indeed to define Divinity, I should
rather call it a Divine life, then a Divine science; it being something rather
to be understood by a Spiritual sensation, then by any Verbal description, as all things of Sense & Life are best known by Sentient and Vital
faculties;γνῶσις ἑκάστων δἰ ὁμοιότητος γίνεται, as the Greek Philosopher
4 Praecognita ] “things learnt beforehand”
4 προλήψεις ] “preconceptions”
9 γνῶσις ἑκάστων δἰ ὁμοιότητος γίνεται ] “knowledge of everything comes by likeness”;
Enneads, I.8.1

1 1 ] This marks the start of Worthington’s First Discourse.
5 Stoicks ] cf. De natura deorum, where Cicero says that “such an innate idea Epicurus
calls prolepsis, that is to say, a certain form of knowledge which is inborn in the mind,
and without which there can be no rational thought or argument” Cicero, The Nature
of the Gods, I.43. Smith’s suggestion of the Stoa as a source is a careful direction
of the reader’s response. Samuel Parker, it should be noted, regarded “argument by
Induction through a series of propositions depending upon and orderly deduced from
your first Proleptick Principles” as the particular “method that Plato pretends to” Parker,
A Free and Impartial Censure of the Platonick Philosophie, p.35. Although Smith saw
such prolepses as “either the First Principles of Science, or the Ultimate complement
and perfection of it” John Smith, Select Discourses p.97, he tied himself to no such strict
method. His prose is directed by rhetorical, rather than dialectical considerations. For
the scope of the tradition on which Smith draws, cf.Leibniz, New Essays, pp.42-3. On the
Epicurean origin of prolepsis, see Peters, Greek Philosophical Terms, p.164.
5–6 I should rather call it a Divine life, then a Divine science ] Smith’s dictum is echoed
by Jeremy Taylor: “Theologie is rather a Divine life than a Divine knowledge” J. Taylor,
Works, VI, p.379. It is taken up and expounded by Henry Scougal in his popular work,
The Life of God in the Soul of Man; or the Nature and Excellency of the Christian Religion, Scougal, The Life of God in the Soul of Man; or the Nature and Excellency of the
Christian Religion pp.41-2. The work is as derivative as its title suggests, and draws principally on Cudworth, A Sermon Preached before the Honourable House of Commons, at
Westminster March 21, 1647 and the Select Discourses.
9 Greek Philosopher ] Plotinus
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hath well observed,Every thing is best known by that which bears a just
resemblance and analogie with it: and therefore the Scripture is wont to
set forth a Good life as the Prolepsis and Fundamental principle of Divine
Science; Wisdome hath built her an house, and hewen out her seven pillars: But the fear of the Lord is  ְראִשית ָחְכָמהthe beginning of wisdome, the
Foundation of the whole fabrick.
We shall, therefore, as a Prolegomenon or Preface to what we shall
afterward discourse upon the Heads of Divinity, speak something of this
True Method of Knowing, which is not so much by Notions as Actions;
as Religion it self consists not so much in Words as Things. They are
4–5 Wisdome hath built her an house, and hewen out her seven pillars ] Proverbs, 9,1:
“Wisedome hath builded her house: she hath hewen out her seuen pillars.”
5 “ ] ְראִשית ָחְכָמהfear of god wisdom”
5 the beginning of wisdome ] Proverbs, 9,10: “The feare of the Lord is the beginning of
wisedome: and the knowledge of the holy is vnderstanding”.
1–2 Every thing is best known by that which bears a just resemblance and analogie with
it ] The principle that “All knowing comes by likeness” is a common one, having, for other
Platonists, the sanction of the Hermetic tradition, as well as of St Thomas Aquinas and
the Fathers. Hermes’ maxim that “the like is intelligible by the like” (Westcott, “The Divine
Pymander of Hermes Trismegistus”, p.79) is quoted by Traherne (Traherne, Christian
Ethicks, p.226). And Gregory of Nyssa speaks of “the irresistible bias of like to like” in his
De anima et resurrectione Migne, De anima et resurrectione. Jeremy Taylor also quotes
Plotinus’ remark, which he translates: “everything is best known by its similitudes and
analogies” J. Taylor, Works, VI, p.395. Henry More stressed that the common, innate
ideas are necessarily implied in this principle: “If like be known by like, then must the
mind/ Innate Idolums in itself contain,/To judge the forms she doth imprinted find/ Upon
occasions” More, Philosophical Poems: 1647, p.237.
5 the fear of the Lord is  ְראִשית ָחְכָמהthe beginning of wisdome ] Smith’s auditors would
doubtless have recalled also Psalm 111, 10; Proverbs 1,7; Ecclesiasticus 1, 14; and
Job 28, 28. Smith’s choice of such a resonant verse illustrates his receptivity to Wisdom
literature in all its diverse forms. Such a fear is to be sharply distinguished from the
superstitious, as it was by Cudworth: “this Religious Fear, is not a Fear of God, as a
meer Arbitrary Omnipotent Being, much less as Hurtful and Mischievous ...but an awful
regard of him, as of one who is Essentially Just” (Cudworth, The true intellectual system
of the Universe, p.660).
10 Religion it self consists not so much in Words as Things ] These antitheses are more
elaborately developed in Cudworth, A Sermon Preached before the Honourable House of
Commons, at Westminster March 21, 1647, pp.39-40. The classical opposition of words
to things, and its significance in the seventeenth century, is surveyed in Howell, “Res et
verba:Words and Things”. See also Introduction, Chapter 3.
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not alwaies the best skill’d in Divinity, that are the most studied in those
Pandects which it is sometimes digested into, or that have erected the
greatest Monopolies of Art and Science. He that is most Practical in Divine things, hath the purest and sincerest Knowledge of them, and not he
that is most Dogmatical. Divinity indeed is a true Efflux from the Eternal
light, which, like the Sun-beams, does not only enlighten, but heat and
enliven; and therefore our Saviour hath in his Beatitudes connext Purity
of heart with the Beatifical Vision. And as the Eye cannot behold the Sun,
7–8 our Saviour hath in his Beatitudes connext Purity of heart with the Beatifical Vision ]
Matthew 5, 8 :“Blessed are the pure in heart: for they shall see God.”
2 Pandects ] Blount explains: “Pandects (Gr.) Books that handle all subjects, or all the
parts of the Subject whereof they treat” Blount, Glossographia.
3–5 He that is most Practical in Divine things, hath the purest and sincerest Knowledge
of them, and not he that is most Dogmatical ] A constant assertion by all the Cambridge
Platonists, this view was epitomised by Whichcote in the maxim that “He knows most,
who Does best” in Whichcote, Moral and religious aphorisms, p.103.
6–7 which, like the Sun-beams, does not only enlighten, but heat and enliven ] cf. Whichcote, Select notions, p.45: “Outward heat (say Philosophers) calls forth Mens inward
heat, and that we call fire, is light in its Element above. They say, so doth Divine influence evocare calorem internus, call out the heat in us”; and Cudworth, A Sermon
Preached before the Honourable House of Commons, at Westminster March 21, 1647,
p.33. The main outline of the analogy, fundamental to the work of Plotinus, and a central
impulse in his expression, was given characteristic treatment by More in “Antipsychopannychia” (More, Philosophical Poems: 1647, p.243). Smith’s use of solar imagery is
discussed in introduction, but the experience it suggests was an enduring theme of the
movement, surfacing even in John Norris’ assertion that “there is a Beatifick Temper
as well as a Beatifick Vision” in J. Norris, An essay towards the theory of the ideal or
intelligible world. Design’d for two parts: The ﬁrst considering it absolutely in it self, and
the second in relation to human understanding ... p.309.
7 Beatitudes ] The eight blessings in the Sermon on the Mount in Matthew 5.
8–3 And as the eye ... Godlike ] cf. Whichcote’s treatment of Plotinus’ analogy: “Now,
as nothing can perceive the sun, though never so full, though it enlightens all things by
its beams, but the eye that is sun-like; (the eye of man is of a complexion suitable to the
sun, and of all a man’s powers and faculties nothing perceives the sun but the eye, which
is sun-like;) so nothing perceives God, though he be visible and remarkable, but a deiformed soul, a soul reconciled to God, a soul settled in purity and holiness. Nothing but a
sun-like eye perceives the sun; nothing but a God-like soul perceives God.” Whichcote,
Works, IV, p.314; and Thomas Jackson’s A Treatise concerning the Original of Unbelief
etc. Jackson, Works, p.1032. For Jeremy Taylor’s citation of Plotinus’ maxim that “the
eye that is not made solar cannot see the Sun; the eye must be fitted to the splendor”
see J. Taylor, Works pp.387-8. Like Taylor, Benjamin Whichcote also developed the
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ἡλιοειδὴς μὴ γινόμενος unless it be Sun-like, and hath the form and resemblance of the Sun drawn in it; so neither can the Soul of man behold God,
θεοειδὴς μὴ γινομένη, unless it be Godlike, hath God formed in it, and be
made partaker of the Divine Nature. And the Apostle S.Paul, when he
would lay open the right way of attaining to Divine Truth, he saith that
Knowledge puﬀeth up, but it is Love that ediﬁeth. The knowledge of Divinity that appears in Systems and Models is but a poor wan light, but the
powerful energy of Divine knowledge displaies it self in purified Souls:
9 ἡλιοειδὴς μὴ γινόμενος ] “without becoming sunlike”; Plotinus, Enneads, I.6.9.
11 θεοειδὴς μὴ γινομένη ] “without becoming godlike”; adapted from Enneads I.6.9.
12 partaker of the Divine Nature ] 2 Peter, 1.4: ”Whereby are giuen vnto vs exceeding
great and precious promises, that by these you might bee partakers of the diuine nature,
hauing escaped the corruption that is in the world through lust.”
14 Knowledge puﬀeth up, but it is Love that ediﬁeth ] I Corinthians, 8,1: “Now as touching things offered unto idols, we know that we all have knowledge. Knowledge puffeth
up, but charity edifieth.”
idea that “the eye of the Soul to Christ, is as the bodily eye to the Sun”, with reference
to the divine glory. In this context, his sermon on Philippians 3,7, (Whichcote, Select
notions p.45), the analogy is suggestive of the opinion that “the soule may be tired, as
well as the body, and the understanding dazeled, as well as the eye” (John Donne, “Sermon VII” in Donne, Eighty sermons, p.63). Cudworth, too, introduces the analogy in a
similar context: “Gods everlasting decree, is too dazeling and bright an object for us at
first to set our eye upon” Cudworth, A Sermon Preached before the Honourable House of
Commons, at Westminster March 21, 1647, p.9. Although this aspect of the analogy is
supported by both Hebraic and Platonic traditions (cf. Republic 515c-516), Smith prefers
to emphasise its positive facets.
14 Knowledge puﬀeth up, but it is Love that ediﬁeth ] In translating ἀγάπη as “love” rather
than “charity” as the 1611 Bible does, Smith may possibly have followed the Genevan
version. He does not seem elsewhere to show a marked preference for it, and would
probably have drawn on a more general theological position for support. As Patrides observed, “the Cambridge Platonists would not have endorsed any attempt to distinguish
between agape and eros”” Patrides, The Cambridge Platonists p.37. Within the Platonic
framework of their thought, it is inconceivable that love, “which issuing forth from God
centres it self within us, and is the Protoplastick virtue of our Beings” (John Smith, Select
Discourses, p. 157), should not be a unity. They were generally susceptible to the interpretations by Origen (prologue to Commentary on the Canticles) and Pseudo-Dionysius
(Divine Names, IV, 12) of St Ignatius’ statement that “my love is crucified” (Epistle to the
Romans, 6). Plotinus speaks of an Eros “which is an eye filled with vision, a seeing
that bears its image with it”, and derives the name from “the fact that its essential being
is due to this ὅρασις, this seeing” (Enneads, 3.5.3). cf.J. Taylor, Works IV, p. 390 and
Whichcote’s almost peremptory assertion of the the love-principle: “Universal Charity is
a thing Final in Religion” Whichcote, Moral and religious aphorisms, no 679.
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here we shall finde the true πεδίον ἀληθείας, as the ancient Philosophy
speaks, the land of Truth.

5

To seek our Divinity meerly in Books and Writings, is to seek the living among the dead: we doe but in vain seek God many times in these,
where his Truth too often is not so much enshrin’d, as entomb’d: no;
intra te quaere Deum, seek for God within thine own soul; he is best discern’d νοερᾷ ἐπαφῇ , as Plotinus phraseth it, by an Intellectual touch of
him: we must see with our eyes, and hear with our ears, and our hands
1 πεδίον ἀληθείας ] “the plain of truth”; Enneads I.3.4, VI.7.3.
3–4 to seek the living among the dead ] cf. Luke 24, 5: ”And as they were afraid, and
bowed downe their faces to the earth, they said vnto them, Why seek ye the liuing among
the dead?”
6 intra te quaere Deum ] “look for God within yourself”
7 νοερᾷ ἐπαφῇ ] “by intellectual touch”; cf. Enneads I.2.6.
2 the land of Truth ] Other references to the “land of truth” occur principally at Enneads
1.3.4 and 6.7.13. Pace Williams 1859, Axiochus 371b is irrelevant. In Phaedrus 248b,
Plato described the place as the feeding ground of “the highest part of the soul”, and
Plotinus’ references emphasise the stability of a soul centred in God, a “stationary wandering, a wandering within the Meadow of Truth from which it does not stray”; cf. Proclus, Platonic Theology, IV,15. For a similar idea see Cudworth, A Sermon Preached
before the Honourable House of Commons, at Westminster March 21, 1647, p.28, and
Cudworth, The true intellectual system of the Universe, p.24. For More’s identification
of the “land of truth” with “the divine Understanding Exhibitive, which is the Intellectual
World” in More, Annotations Upon the Two Foregoing Treatises, Lux Orientalis ... and the
Discourse of Truth, p. 264), see Lichtenstein, Henry More: the rational theology of a
Cambridge Plattonist, p.64.
3–4 to seek the living among the dead ] Micheletti compares Bacon: ”And as to seeke
Divinitie in Philosophy, is to seeke the living among the dead; So to seeke Philosophy in
Divinitie is to seek the dead amongst the living” (Bacon1605, p.114), Mario Micheletti, Il
pensiero religioso di John Smith, p.224, n36.
7 an Intellectual touch ] Perhaps an echo of Ficino’s paraphrase of Plotinus I.8.6.: “An
sapientia quidem inspectio est eorum quae possidet intellectus; intellectus autem tactu
quodam habet?” Ficinus, Creuzer, and Moser, Plotini Enneades cum Marsilii Ficini interpretatione castigata, p.11). Brehier, The Philosophy of Plotinus points out that touch
is the sense which is, for antiquity, “both the most immediate and the most obscure”
(p.157). Mackenna translates the phrase as “an immediate presence” Plotinus, Enneads,
p.35. For Plotinus the experience is to be found by the search within: “All that one sees
as a spectacle is still external; one must bring the vision within and see no longer in that
mode of separation but as we know ourselves; thus a man filled with a god ... need no
longer look outside for his vision of the divine being; it is but finding the strength to see
the divinity within” (Enneads, 6.8.10). cf. George Rust’s “inward touch” Rust, A Letter of
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must handle the word of life, that I may express it in S. John’s words. Ἒστι
καὶ ψυχῆς αἰʼσθησίς τις, The Soul it self hath its sense, as well as the Body:
and therefore David, when he would teach us how to know what the Divine Goodness is, calls not for Speculation but Sensation, Tast and see
how good the Lord is. That is not the best and truest knowledge of God
which is wrought out by the labour and sweat of the Brain, but that which
is kindled within us by an heavenly warmth in our Hearts. As in the natural
Body it is the Heart that sends up good Blood and warm Spirits into the
Head, whereby it is best enabled to its several functions; so that which
enables us to know and understand aright in the things of God, must be
a living principle of Holiness within us. When the Tree of Knowledge is not
planted by the Tree of Life, and sucks not up sap from thence, it may be
as well fruitfull with evil as with good, and bring forth bitter fruit as well
as sweet. If we would indeed have our Knowledge thrive and flourish,
we must water the tender plants of it with Holiness. When Zoroaster’s
1 S. John’s words ] I John, 1,1: “That which was from the beginning, which we have
heard, which we have seen with our eyes, which we have looked upon, and our hands
have handled, of the Word of life.”
1–2 Ἒστι καὶ ψυχῆς αἰʼσθησίς τις ] “There is also some sensation in the soul”.
3 David ] Psalms 34,8: “O taste and see that the LORD is good: blessed is the man
that trusteth in him.”
Resolution Concerning Origen, p.40. and Whichcote: “God gave a man mind and understanding, to make enquiry after God, if possibly he might feel him; feel him, that is, by a
spiritual touch, when the mind is clear and free and undisturbed.”Whichcote, Works, III,
p.186.
15–1 When Zoroaster’s Scholars asked what they should doe to get winged Souls ] The
story is told in Pico della Mirandola’s de dignitate hominis: His Chaldean interpreters
write that it was a saying of Zoroaster that the soul is winged and that, when the wings
drop off, she falls headlong into the body; and then, after her wings have grown again
sufficiently, she flies back to heaven. When his followers asked him in what manner
they could obtain souls with well-feathered wings, he replied: “Refresh ye your wings
in the waters of life.” Again when they asked where they should seek these waters, he
answered them thus by a parable(as was the custom of the man): “God’s paradise is
laved and watered by four rivers, from whose same source ye may draw the waters of
your salvation. The name of that in the north is Pischon, which meaneth the right. The
name of that in the west is Dichon, which signifieth expiation. The name of that in the
east is Chiddikel, which expresseth light, and of that in the south, Perath, which we may
interpret as piety.” (trans. E.L. Forbes, in Ernst Cassirer, The Renaissance Philosophy of
Man, p 236.) On Zoroaster more generally, see Cudworth, The true intellectual system
of the Universe, p.285ff.
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Scholars asked what they should doe to get winged Souls, such as might
soar aloft in the bright beams of Divine Truth, he bids them bathe themselves in the waters of Life: they asking what they were; he tells them,
the four Cardinal Vertues, which are the four Rivers of Paradise. It is but a
thin, aiery knowledge that is got by meer Speculation, which is usher’d in
by Syllogisms and Demonstrations; but that which springs forth from true
Goodness, is θειότερόν τι πάσης ἀποδείξεως, as Origen speaks, it brings
such a Divine light into the Soul, as is more clear and convincing then
any Demonstration. The reason why, notwithstanding all our acute reasons and subtile disputes, Truth prevails no more in the world, is, we so
often disjoyn Truth and true Goodness, which in themselves can never be
disunited; they grow both from the same Root, and live in one another.
We may, like those in Plato’s deep pit with their faces bended downwards,
converse with Sounds and Shadows; but not with the Life and Substance
of Truth, while our Souls remain defiled with any vice or lusts. These are
the black Lethe-lake which drench the Soules of men: he that wants true
Vertue, in heaven’s Logick is blind, and cannot see afar oﬀ . Those filthy
22 θειότερόν τι πάσης ἀποδείξεως ] “more sacred than any evidence”
32 is blind, and cannot see afar oﬀ ] 2 Peter 1,9:“But he that lacketh these things is
blind, and cannot see afar off, and hath forgotten that he was purged from his old sins.”
22 θειότερόν τι πάσης ἀποδείξεως, as Origen speaks, ] Although the source of the quotation (if it be such) remains elusive, Jeremy Taylor followed Smith in attributing it to
Origen: “But your great care is to be in the things of God and of Religion, in Holiness
and true Wisdom, remembering the saying of Origen, that the knowledge that arises
from Goodness is θειότερόν τι πάσης ἀποδείξεως, something that is more certain and divine than all demonstration, that all other learnings of the world” J. Taylor, Works p.405.
28 like those in Plato’s deep pit ] Plato introduces the famous metaphor of the cave in
Republic, 514-16.
31 the black Lethe-lake which drench the Soules of men ] In Plutarch, de sera numinis
vindicta, 22, Aridaeus, a spirit guide, having conducted Thespesius to a place resembling the caves of Bacchus, explains to him about “the place of Lethe, that is to say
Oblivion ... instructing him ... that reason and the intelligible part of the mind is dissolved and as it were, melted and moistened by this pleasure; but the unreasonable
part which savoureth of the body, being watered and incarnate therewith, reviveth the
memory of the body; and upon this remembrance, there groweth and ariseth a lust and
concupiscence, which haleth and draweth unto generation (for so he called it), to wit,
a consent of the soul thereto, weighed down and aggravated with over much moisture”
in Holland, The philosophie, commonly called, the morals written by the learned philosopher Plutarch of Chaeronea, p.559 , quoted in Stewart, The Myths of Plato, p.334); cf.
More, Philosophical Poems: 1647, pp.21, 219 etc.
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mists that arise from impure and terrene minds, like an Atmospheare, perpetually encompass them, that they cannot see that Sun of Divine Truth
that shines about them, but never shines into any unpurged Souls; the
darkness comprehends it not, the foolish man understands it not. All the
Light and Knowledge that may seem sometimes to rise up in unhallowed
mindes, is but like those fuliginous flames that arise up from our culinary fire, that are soon quench’d in their own smoak; or like those foolish
fires that fetch their birth from terrene exudations, that doe but hop up &
down, and flit to and fro upon the surface of this earth where they were
first brought forth; and serve not so much to enlighten, as to delude us;
nor to direct the wandring traveller into his way, but to lead him farther out
of it. While we lodge any filthy vice in us, this will be perpetually twisting
it self into the thread of our finest-spun Speculations; it will be continually
3–4 the darkness comprehends it not ] cf. John, 1,5: “And the light shineth in darkness;
and the darkness comprehended it not.”
1 Atmospheare ] The metaphor recalls Aristotle’s description of the working of the brain
in On Sleep and Waking, 457b-458a, and is reminiscent, in its use of a symbolism based
upon, but not tied to natural philosophy, of passages such as Gregory of Nyssa’s de
hominis opiﬁcio, XIII.3. See also Anderson, Science in Defence of Liberal Religion: A
Study of Henry More’s Attempt to Link 17th Century Religion with Science.
6–7 those fuliginous flames that arise up from our culinary fire, that are soon quench’d in
their own smoak ] Another comparison based on contemporary science. cf. French, The
Yorkshire Spaw; or a Treatise on Four Famous Medicinal Wells, and St. Magnus Well, near
Knaresborough, ii.27 Browne, Pseudodoxia Epidemica: or, Enquiries into Very many Received Tenents And commonly presumed Truths, p.130. Such descriptions of how fires
are extinguished were readily incorporated into the model of a fire as used to account for
the workings of the body. cf. Gratolarus, Direction for the Health of Magistrates and Students; namelie such as be in their consistent age or neere thereunto, p.53, and Power,
Experimental Philosophy, in Three Books: Containing New Experiments Microscopical,
Mercurial, Magnetical: With Some Deductions, and Probable Hypotheses, Raised from
Them, in Avouchment and Illustration of the Now Famous Atomical Hypothesis p.57.
7–12 those foolish fires ... farther out of it ] A conventional treatment of a popular image, cf. “Passion, before, or without Reason, is as Bad a Guide as an Ignis Fatuus”
Whichcote, Moral and religious aphorisms, 42); “Error is a mad and a wild thing ...’Tis
an absolute ignis fatuus, a Wild fire that will lead him into by paths”Whichcote, Select notions, p.77; “delusive spirits, like so many Ignes Fatui, lead them about in this bewildering
Night that they have voluntarily brought upon themselves” More, The Grand Mystery of
Godliness p.77; or “Men that have wearied themselves in the dark having been amused
with false fires: and instead of going home, have wandred all night ἐν ὁδοῖς ἀνάβαταις. In
untrodden, unsafe, uneasie ways; but have not found what their Soul desires” J. Taylor,
Works, VI, p.374.
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climbing up into the τὸ Ἠγεμονικόν, the Hegemonicall powers of the Soul,
into the bed of Reason, and defile it: like the wanton Ivie twisting it self
about the Oak, it will twine about our Judgements and Understandings,
till it hath suck’d out the Life and Spirit of them. I cannot think such black
oblivion should possess the Minds of some as to make them question
that Truth which to Good men shines as bright as the Sun at noon-day,
had they not foully defil’d their own Souls with some hellish vice or other,
how fairly soever it may be they may dissemble it. There is a benumming Spirit, a congealing Vapour that ariseth from Sin and Vice, that will
stupifie the senses of the Soul; as the Naturalists say there is from the
Torpedo that smites the senses of those that approach to it. This is that
1 τὸ Ἠγεμονικόν ] “something capable of command”
2 like the wanton Ivie ] cf. Pliny, Naturalis Historiae, XVI, 112
11 Torpedo ] cf. Aelian, De natura animalium, I,36; Pliny, Naturalis Historiae, IX, 67;
XXXII, 2.
1 τὸ Ἠγεμονικόν ] cf. Aetius in SVF, II, 227, “the Stoics call the ruling part of the soul
τὸ ἡγημονικὸν”. Cudworth characterised it as “the ruling, governing, commanding, determining principle in us” Cudworth, A treatise of Freewill p.32). cf. John Smith, Select
Discourses, pp.88-9, 397.
1–4 the Hegemonicall powers ... Life and Spirit of them ] cf. Parker, A Free and Impartial Censure of the Platonick Philosophie, p.76: “Thus their wanton and luxurious
fancies climbing up into the bed of Reason, do not only defile it by unchast and illegitimate Embraces, but instead of real conceptions and notices of Things, impregnate the
mind with nothing but Ayerie and Subventaneous Phantasmes”. Pace Tulloch, Rational
Theology and Christian Philosophy in England in the Seventeenth Century II, p.35, the
parody implies not only that Parker had read Smith’s work, but that he expected it to
be familiar to his own readers. The parasitic habits of the white ivy were well attested
by Pliny (Naturalis Historiae, XVI.112), who also pointed out that it disturbs “the mental
faculties” and is of a “refrigerative nature” (XXIV.47). This latter accords well with the
“benumming spirit” and “congealing vapour” mentioned below. Its wantonness recalls
the ivy’s traditional association with Bacchus, noted, for example, in Skinner, Gazophylacium Anglicanum: Containing The Derivation Of English Words, Proper and Common.
10–11 as the Naturalists say there is from the Torpedo that smites the senses of those
that approach to it ] Thomas Blount Blount, Glossographia described the torpedo as “a
cramp-fish, that being alive stupifies the hands of him that touches it, though he do it
with a long pole, but being applied after death produceth no effect”. Pliny speculated
that its “property of benumming even the most vigorous arm” arises because “there is in
existence a certain power which, by the very exhalations and as it were emanations ... is
enabled to affect the members of the human body” (Naturalis Historiae, IX.67; XXXII.2).
11–2 that venomous Solanum, that deadly Nightshade, that derives its cold poyson into
the Understandings of men ] More speaks of “that plant that bears death in the every
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Such as Men themselves are, such will God himself seem to be. It
is the Maxim of most wicked men, That the Deity is some way or other
like themselves: their Souls do more then whisper it, though their lips
speak it not; and though their tongues be silent, yet their lives cry it upon
the house-tops, & in the publick streets. That Idea which men generally
have of God is nothing else but the picture of their own Complexion: that
Archetypall notion of him which hath the supremacie in their mindes, is
none else but such an one as hath been shap’d out according to some
pattern of themselves; though they may so clothe and disguise this Idol
of their own, when they carry it about in a pompous Procession to expose
it to the view of the world, that it may seem very beautifull, and indeed
any thing else rather then what it is. Most men (though it may be they
themselves take no great notice of it) like that dissembling Monk, doe
aliter sentire in Scholis, aliter in Musaeis, are of a different judgement in
the Schools from what they are in the retirements of their private closets.
12 Solanum, ] cf. Pliny, Naturalis Historiae, XXVI, 108
17–18 upon the house-tops ] cf. Luke 12, 3
27 aliter sentire in Scholis, aliter in Musaeis ] “to judge one way in the the school, another way in the study”
name of it, Solanum Loethiferum”, (letifer, “qui provoke la mort” Francesco Arnaldi,
Novum glossarium mediae Latinitatis.), adding that it “prevents death by procuring sleep,
if it be rightly apply’d in a fever” More, An Antidote Against Atheism (II.6). Theophrastus
(Enquiry into Plants, 7.15.4) remembered that it is lethal, and (9.19.1.), that it is said to
“upset the mental powers”. Pliny agreed, affirming that “it has repressive and cooling
properties” (Naturalis Historiae, XXVI.108). cf. Enneads, 4.5.1.
14 Such as Men themselves are, such will God himself seem to be ] cf.Cudworth, A
Sermon Preached before the Honourable House of Commons, at Westminster March 21,
1647 p.24
23–25 when they carry it about in a pompous Procession to expose it to the view of the
world, that it may seem very beautifull, and indeed any thing else rather then what it is ]
If, indeed, this refers to the Catholic Church, one should note that Smith employs his
characteristic device of placing an issue within a larger context than his contemporaries.
cf. More’s Grand Mystery of Godliness [London, 1660]and his Modest Inquiry into the
Mystery of Iniquity [Cambridge, 1664]. The Platonists’ attitude to an issue never central
to their concerns is better represented by Whichcote, Several Discourses I, 247-78.
26 that dissembling Monk, doe ] unidentified
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There is a double head, as well as a double heart. Mens corrupt hearts
will not suffer their notions and conceptions of divine things to be cast into
that form that an higher Reason, which may sometime work within them,
would put them into.
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I would not be thought all this while to banish the belief of all Innate
notions of Divine Truth: but these are too often smother’d, or tainted with
a deep dye of mens filthy lusts. It is but lux sepulta in opaci materia, light
buried and stifled in some dark body, from whence all those colour’d, or
rather discolour’d, notions and apprehensions of divine things are begotten. Though these Common notions may be very busie sometimes in the
vegetation of divine Knowledge; yet the corrupt vices of men may so clog,
disturb and overrule them, (as the Naturalists say this unruly and masterless matter doth the natural forms in the formation of living creatures) that
they may produce nothing but Monsters miserably distorted & misshapen.
This kind of Science, as Plotinus speaks, τῶ̣ ὑλικῶ̣ πολλῶ̣ συνοῦσα, καὶ εἰς
αυτὴν εἰσδεξαμένη, εἵδος ἕτερον ἠλλάξατο κράσει τῇ πρὸ τὸ χεῖρον, companying too familiarly with Matter, and receiving and imbibing it into it selfe,
changeth its shape by this incestuous mixture. At best, while any inward
lust is harboured in the minds of men, it will so weaken them, that they
can never bring forth any masculine or generous knowledge; as Ælian ob1 a double heart ] cf. Psalms, 12, 2: “They speake vanitie euery one with his neighbour:
with flattering lips, and with a double heart do they speake.”
7 lux sepulta in opaci materia ] “light buried in dark matter”; perhaps a play on “color est
lux in potentia, lux sepulta in pellucidi materia” (”colour is light in potential, light buried in
transparent matter”) in Kepler, Ad Vitellionem paralipomena, quibus astronomiae pars
optica traditur, p. 11. Smith would also have met the idea in Boulliau, de natura lucis,
p. 44. His copies of both are in Queens’.
15–16 τῶ̣ ὑλικῶ̣ πολλῶ̣ συνοῦσα, καὶ εἰς αυτὴν εἰσδεξαμένη, εἵδος ἕτερον ἠλλάξατο κράσει τῇ
πρὸ τὸ χεῖρον ] “consorting much with matter and receiving a form other than its own it
has changed by a mixture which makes it worse”; Enneads, I.6.5
20–1 Ælian observes ] Aelian, De natura animalium, I,37
1 There is a double head, as well as a double heart ] Multiplicity has always been
thought ominous by Platonists. cf. this instance with the Spenserian character of More’s
Daemon in Psychozoia More, Philosophical Poems: 1647, p24.
7 lux sepulta in opaci materia ] cf. “even those natural notions which wicked Men have
of God, they are strangely tinctur’d and obscured by the temper of the Man; they are lux
sepulta in opacâ materiâ, light buried and hid in matter and darkness.” Tillotson, The
works of the most reverend Dr. John Tillotson, I, p. 767.
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serves of the Stork, that if the Night-owle chanceth to sit upon her eggs,
they become presently as it were ὑπηνέμια, and all incubation rendred impotent and ineffectual. Sin and lust are alway of an hungry nature, and
suck up all those vital affections of mens Souls which should feed and
nourish their Understandings.
What are all our most sublime Speculations of the Deity, that are not
impregnated with true Goodness, but insipid things that have no tast nor
life in them, that do but swell like empty froath in the souls of men? They
doe not feed mens souls, but onely puffe them up and fill them with Pride,
Arrogance and Contempt and Tyrannie towards those that cannot well
ken their subtile Curiosities: as those Philosophers that Tully complains
of in his times, qui disciplinam suam ostentationem scientiae, non legem
vitae, putabant, which made their knowledge onely matter of ostentation,
to venditate and set off themselves, but never caring to square and govern
their lives by it. Such as these doe but Spider-like take a great deal of
pains to spin a worthless web out of their own bowels, which will not keep
them warm. These indeed are those silly Souls that are ever learning,
but never come to the knowledge of the Truth. They may, with Pharaoh’s
lean kine, eat up and devour all Tongues and Sciences, and yet when
they have done, still remain lean and ill-favour’d as they were at first .
22 ὑπηνέμια ] “full of wind”; ie infertile.
31 that Tully complains ] Cicero, Disputationes, II,4
32–33 qui disciplinam suam ostentationem scientiae, non legem vitae, putabant ] “who
thought philosophy was a display of knowledge, not a rule of life”; adapted from Cicero,
Disputationes, II,4, where M comments on “How few philosophers are to be found ...
who regard their teaching not as a display of knowledge but as the rule of life.”
37–38 ever learning, but never come to the knowledge of the Truth ] 2 Timothy, 3,7:
“Euer learning, and neuer able to come to the knowledge of the trueth.”
38–39 Pharaoh’s lean kine ] Joseph’s dream is related in Genesis, 41
40 lean and ill-favour’d as they were at first ] Genesis 41, 20-21: And the leane, & the
ill fauoured kine, did eate vp the first seuen fat kine. And when they had eaten them vp,
it could not bee knowen that they had eaten them, but they were still ill fauoured, as at
the beginning: So I awoke.
23–25 Sin and lust are alway of an hungry nature, and suck up all those vital affections
of mens Souls which should feed and nourish their Understandings. ] An experience
asserted equally firmly by Whichcote, and with equal regularity: “Worldings eat and
never have enough, their food is barren, dry and void of nutriment” in Whichcote, Select
notions p.44. cf. More’s Psychathanasia in More, Philosophical Poems: 1647, p.126.
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Jejune and barren Speculations may be hovering and fluttering up and
down about Divinity, but they cannot settle or fix themselves upon it: they
unfold the Plicatures of Truth’s garment, but they cannot behold the lovely
face of it. There are hidden Mysteries in Divine Truth, wrapt up one within
another, which cannot be discern’d but only by divine Epoptists.
We must not think we have then attained to the right knowledge of
Truth, when we have broke through the outward Shell of words & phrases
that house it up; or when by a Logical Analysis we have found out the
dependencies and coherencies of them one with another; or when, like
stout champions of it, having well guarded it with the invincible strength
of our Demonstration, we dare stand out in the face of the world, and
challenge the field of all those that would pretend to be our Rivalls.
We have many Grave and Reverend Idolaters that worship Truth onely
in the Image of their own Wits; that could never adore it so much as they
may seem to doe, were it any thing else but such a Form of Belief as their
own wandring speculations had at last met together in, were it not that
they find their own image and superscription upon it.
There is a knowing of the truth as it is in Jesus, as it is in a Christlike nature, as it is in that sweet, mild, humble, and loving Spirit of Jesus,
which spreads itself like a Morning-Sun upon the Soules of good men, full
5 Epoptists ] cf. 2 Peter 1:16 where ἐπόπται is used to mean “eye witnesses”.
17 own image and superscription ] cf. Luke 20, 24: “Shew me a peny: whose image
and superscription hath it? They answered, and said, Cesars.”
1 Jejune ] Blount: “hungry, barren, empty” Blount, Glossographia.
3 Plicatures ] Blount, Glossographia explains the word as a “folding or plaiting”. cf. John
Bannister’s use of the term in a characteristically scientific context: “into this plicature ...
are inmitted two Arteries named Carotidae” Bannister, The historie of man sucked from
the sappe of the most approved anathomistes in this present age compiled in th emost
compendious fourme, VII.96). For More’s poetic use of the term, see Psychzoia, I.18 in
More, Philosophical Poems: 1647.
5 Epoptists ] This is the first and only use of “Epoptist” in the OED, a variation on the
more usual “epopt”. Its classical meaning is that of a person fully intiated into the Eleusinian mysteries, ἐποπτεία being the highest form of initiation. It signifies a “beholder”, as in
Plutarch Table-talk, 718d. Smith’s use of the word may have been suggested by Pico’s
de dignitate hominis,Ernst Cassirer, The Renaissance Philosophy of Man p.233. One
might compare John Tolland’s discussion in Tolland, Christianity Not Mysterious p.162.
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of light and life. It profits little to know Christ himself after the flesh; but
he gives his Spirit to good men, that searcheth the deep things of God.
There is an inward beauty, life and loveliness in Divine Truth, which cannot be known but onely then when it is digested into life and practice. The
Greek philosopher could tell those high-soaring Gnosticks that thought
themselves no less than Jovis alites , that could (as he speaks in the Comedy) αἐροβατεῖν καὶ περιφρονεῖν τὸν ἡʹλιον, and cried out so much βλέπε πρὸς
τὸν θεόν, look upon God, that ἄνευ ἀρετῆς θεὸς ὄνομα μόνον, Without Vertue
and real Goodness God is but a name, a dry and empty Notion. The profane sort of men, like those old Gentile Greeks, may make many ruptures
1 It profits little ] cf. 1 Timothy 4,8: “For bodily exercise profiteth litle, but godlinesse is
profitable vnto all things, hauing promise of the life that now is, and of that which is to
come.”
2 that searcheth the deep things of God ] cf. 1 Corinthians 2:10: “But God hath reueiled
them vnto vs by his Spirit: for the Spirit searcheth all things, yea, the deepe things of
God.”
6 Jovis alites ] “winged Joves”; cf.Enneads, III,4,2
6–7 as he speaks in the Comedy ] Aristophanes, Nubes, 225. Socrates has been brought
on suspended over the stage, and when Strepsiades asks him what he is doing up there,
Socrates replies, “I walk the air in order to look down on the sun.”
7 αἐροβατεῖν καὶ περιφρονεῖν τὸν ἡʹλιον ] “walking about in the air and speculating about
the sun”
7–8 βλέπε πρὸς τὸν θεόν ] “Look to God”; Enneads, II.9.15
8 ἄνευ ἀρετῆς θεὸς ὄνομα μόνον ] “God, without true virtue, is merely a name”; Enneads,
II.9.15.
10 Gentile Greeks ] Perhaps alluding to Antiochus IV Epiphanes, plundering the Temple
in 179 BC, or mis-remembering Tacitus’ story in Histories 5.9 about Gnaeus Pompey,
who entered the temple in 63 BC, finding that “the sanctuary was empty and the Holy of
Holies untenanted.” cf. Cunaeus, Petri Cunaei De republica Hebraeorum, libri III: Hebraea & Graeca omnia verbo tenus reddita Latine sunt: aut, postquam relata abunde
sententia corum est apponuntur: ut tardare haec res lectorem non possit, p.365.
4–5 The Greek philosopher ] Plotinus once more.
5 Gnosticks ] The quotations which follow are from Plotinus’ treatise “Against the Gnostics”.
8 ἄνευ ἀρετῆς θεὸς ὄνομα μόνον ] It is worth placing this quotation in its context: “For
someone could say. “What prevents me from looking and refraining from no pleasure,
or from having no control over my emotions and from remembering the name ’God’ at
at the same time being in the grip of all the passions and making no attempt to get rid of
any of them.” In reality it is virtue which goes before us to the goal and, when it comes to
exist in the soul along with wisdom, shows God; but God, if you talk about him without
true virtue, is only a name.” The principle lies at the very heart of the Platonists’ moral
thinking. cf. also Cudworth’s citation of it at Cudworth, A Sermon Preached before the
Honourable House of Commons, at Westminster March 21, 1647, p.17.
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in the walls of God’s Temple, and break into the holy ground, but yet may
find God no more there then they did.
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Divine Truth is better understood, as it unfolds itself in the purity of
mens hearts and lives, then in all those subtil Niceties into which curious
Wits may lay it forth. And therefore our Saviour, who is the great Master
of it, would not, while he was here on earth, draw it up into any Systeme
or Body, nor would his Disciples after him; He would not lay it out to us
in any Canons or Articles of Belief, not being indeed so carefull to stock
and enrich the World with Opinions and Notions, as with true Piety, and
a Godlike pattern of purity, as the best way to thrive in all spiritual understanding. His main scope was to promote an Holy life, as the best
and most compendious way to a right Belief. He hangs all true acquaintance with Divinity upon the doing Gods will, If any man will doe his will,
he shall know of the doctrine, whether it be of God. This is that alone
which will make us, as S. Peter tells us, that we shall not be barren nor
13–14 If any man will doe his will, he shall know of the doctrine, whether it be of God ]
John, 7, 17: “If any man will doe his will, he shall know of the doctrine, whether it be of
God, or whether I speake of my selfe.”
1 as S. Peter tells us ] 2 Peter, 1,8: “For if these things be in you, and abound, they
make you that yee shall neither be barren, nor vnfruitfull in the knowledge of our Lord
Iesus Christ.”
5–7 And therefore our Saviour, who is the great Master of it, would not, while he was
here on earth, draw it up into any Systeme or Body ] This echoes Cudworth’s assertion
that “Christ was Vitae Magister, not Scholae”, and his denial that any one “may know
Christ sufficiently out of ... Treatises and Discourses, out ... mere Systems and Bodies
of Divinity” Cudworth, A Sermon Preached before the Honourable House of Commons,
at Westminster March 21, 1647 pp. 14, 4. H.R. McAdoo argued cogently that systematic theology was not part of the true Anglican method McAdoo, The Structure of Caroline Moral Theology, Chap.1), but handbooks of dogmatic theology were widely used.
Bartholomew Keckerman’s Systema SS. Theologia, [Hanover, 1602], for instance, was
a standard textbook at Christ’s, and, at Emmanuel, Holdsworth recommended Marcus
Friedrich Wendelin’s Christianae Theologia Libri II [Hanover, 1634], even above Calvin’s
Institutes cf. Quantin, The Church of England and Antiquity, p.170.
14–1 This is that alone which will make us, as S. Peter tells us, that we shall not be
barren nor unfruitfull in the knowledge of our Lord and Saviour ] cf. 2 Peter 1, 4-9. The
emphasis on charity, on the implication of knowledge and action, and on fruitfulness
are all reflected in important characteristics of Smith’s texts. On the Hellenism of the
verses, see Moffat, The General Epistles, and M. Green, The Second Epistle General of
Peter, pp.64ff.
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unfruitfull in the knowledge of our Lord and Saviour. There is an inward
sweetness and deliciousness in divine Truth, which no sensual mind can
tast or relish: this is that ψυχικὸς ἀνὴρ, that natural man that savours not
the things of God. Corrupt passions and terrene affections are apt of their
own nature to disturb all serene thoughts, to precipitate our Judgements,
and warp our Understandings. It was a good Maxime of the old Jewish
Writers,  רוח הקרש לא שרה בצצב ולא בבצשthe Holy Spirit dwells not in terrene
and earthly passions. Divinity is not so well perceiv’d by a subtile wit,
ὤσπερ ἀισθήσει κεκαθαρμένη as by a puriﬁed sense, as Plotinus phraseth
it.
Neither was the ancient Philosophy unacquainted with this Way and
Method of attaining to the knowledge of Divine things; and therefore Aristotle himself thought a Young man unfit to meddle with the grave precepts
of Morality, till the heat and violent precipitancy of his youthfull affections
was cool’d and moderated. And it is observed of Pythagoras, that he had
several waies to try the capacity of his Scholars, and to prove the sedateness and Moral temper of their minds, before he would entrust them with
3 ψυχικὸς ἀνὴρ ] “natural man (as opposed to god)”
3 natural man ] cf. I Corinthians, 2,14: “But the naturall man (ἄνθρωπος) receiueth not
the things of the Spirit of God, for they are foolishnesse vnto him: neither can he know
them, because they are spiritually discerned.”
6–7 a good Maxime of the old Jewish Writers ] based on Talmud: Shabbat, 30b; cited
by Maimonides, Guide to the Perplexed, 2.36
7 “ ] רוח הקרש לא שרה בצצב ולא בבצשThe Holy Spirit does not sing in sadness or in anger”
(Patrides, The Cambridge Platonists, p.135.
9–10 Plotinus phraseth it ] Enneads, II.4.15
7  ] רוח הקרש לא שרה בצצב ולא בבצשSmith’s source may have been a work such as Johannes
Buxtorf, Florilegium hebraicum: continens elegantes sententias, proverbia, apophthegmata, similitudines or Plantavit de la Pause, Florilegium Rabbinicum: complectans praecipuas Rabbinorum sententias. cf. J. Taylor, Works, VI, p.386: “In Passionibus Spiritus
Sanctus non habibat, The Holy Ghost never dwells in the house of passion”; and Whichcote, Moral and religious aphorisms, no.713: “Sublime Knowledge cannot dwell in an
unquiet Spirit”.
12–13 Aristotle himself ] cf. Ethica nichomachea, I,3: “a young man is not a proper
hearer of lectures on political science ... and ... since he tends to follow his passions,
his study will be vain and unprofitable, because the end aimed at is not knowledge but
action.”
15 it is observed of Pythagoras ] cf. Iamblichus, Vita Pythagorae, XVII, for an account
of the ways in which Pythagoras tested the fitness of his students.
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the sublimer Mysteries of his Philosophy. The Platonists were herein so
wary and solicitous, that they thought the Mindes of men could never be
purg’d enough from those earthly dregs of Sense and Passion, in which
they were so much steep’d, before they could be capable of their divine
Metaphysicks: and therefore they so much solicite a χορισμὸς ἀπὸ τοῦ σώματος , as they are wont to phrase it, a separation from the Body, in all
those that would καθαρως φιλοσοφειν, as Socrates speaks, that is indeed,
sincerely understand Divine Truth; for that was the scope of their Philosophy. This was also intimated by them in their defining Philosophy to
be μελέτη θανατοῦ a Meditation of Death; aiming herein at only a Moral
way of dying, by loosening the Soul from the Body and this Sensitive life;
which they thought was necessary to a right Contemplation of Intelligible
things: and therefore besides those ἀρεταὶ χαθαρτικαὶ by which the Souls
of men were to be separated from sensuality and purged from fleshly
filth, they devised a further way of Separation more accommodated to
the condition of Philosophers, which was their Mathemata, or Mathematical Contemplations, whereby the Souls of men might farther shake off
their dependency upon Sense, and learn to go as it were alone, without
the crutch of any Sensible or Material thing to support them; and so be a
little inur’d, being once got up above the Body, to converse freely with Immaterial natures, without looking down again and falling back into Sense.
Besides many other waies they had, whereby to rise out of this dark Body;
5–6 χορισμὸς ἀπὸ τοῦ σώματος ] “a being separated from the body”; based on Phaedo,
67d, where Plato twice uses the phrase “χωρισμὸς ψυχῆς ἀπὸ σώματος”, “a separation of
the soul from the body”.
7 καθαρως φιλοσοφειν ] “philosophise purely”
10 μελέτη θανατοῦ ] “a practice of death”; cf. Plato,Phaedo, 80e-81a
13 ἀρεταὶ χαθαρτικαὶ ] “purifying virtues” cf. Enneads, I.2.3-5
16 Mathemata ] “things that are learnt”, esp. mathematical studies
7 Socrates ] cf. Plato, Sophist, 25e, where he speaks of “τῷ καθαρῶς τε καὶ δικαίως φιλοσοφοῦντι”, “the man who pursues philosophy in purity and righteousness.” cf. J. Taylor,
Works, VI, pp.383-4: “And, therefore, the Pythagoreans taught their disciples χορισμὸς
ἀπὸ τοῦ σώματοσ,ἐισ τὸ καλῶς φιλοσοφεῖν, a separation from the things of the body, if they
would purely find out truth and the excellencies of wisdom.”
16 Mathemata ] cf. Plato, Laws 817c, Plutarch, Table-talk, 718d; and Aristotle’s description of aphairesis, the process of abstraction which mathematics encourages, as
“thinking of things that are embodied in matter as if they were not” (de anima, III, 431b.
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ἀναβάσεις ἐκ του σπηλαίοῦ, as they are wont to call them, several steps and
ascents out of this miry cave of mortality, before they could set any sure
footing with their Intellectual part in the land of Light and Immortal Being.
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And thus we should pass from this Topick of our Discourse, upon
which we have dwelt too long already, but that before we quite let it goe,
I hope we may fairly make this use of it farther (besides what we have
openly driven at all this while) which is, To learn not to devote or give
our selves up to any private Opinions or Dictates of men in matters of
Religion, nor too zealously to propugne the Dogmata of any Sect. As we
should not like rigid Censurers arraign and condemn the Creeds of other
men which we comply not with, before a full & mature understanding of
them, ripened not onely by the natural sagacity of our own Reasons, but
by the benign influence of holy and mortified Affection: so neither should
we over-hastily credere in ﬁdem alienam, subscribe to the Symbols and
Articles of other men. They are not alwaies the Best men that blot most
paper; Truth is not, I fear, so Voluminous, nor swells into such a mighty
bulk as our Books doe. Those minds are not alwaies the most chast that
are most parturient with these learned Discourses, which too often bear
upon them a foule stain of their unlawful propagation. A bitter juice of
corrupt affections may sometimes be strain’d into the inke of our greatest
Clerks, their Doctrines may tast too sowre of the cask they come through.
We are not alwaies happy in meeting with that wholsome food (as some
are wont to call the Doctrinal-part of Religion) which hath been dress’d
out by the cleanest hands. Some men have too bad hearts to have good
heads: they cannot be good at Theorie who have been so bad at the
1 ἀναβάσεις ἐκ του σπηλαίοῦ ] “ascents from the cave”; cf. Plato, Republic, 514-515;
Plotinus, Enneads, II.9.6
9 Dogmata ] “philosophical tenets”
14 credere in ﬁdem alienam ] “believe in another faith”
18 parturient ] “Parturient. (Lat.) travailling, being in Labour, or ready to bring forth”
Blount, Glossographia.
16–17 Truth is not, I fear, so Voluminous, nor swells into such a mighty bulk as our
Books doe ] A common complaint of what More called a “scripturient age”, given added
depth by the Platonists’ efforts to establish a few fundamental truths as essential to a
practical religious life. cf. Browne, Religio Medici, 1.24.
21 their Doctrines may tast too sowre of the cask they come through ] cf. Whichcote,
Several Discourses II, p.35
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Practice, as we may justly fear too many of those from whom we are apt
to take the Articles of our Belief have been. Whilst we plead so much our
right to the patrimony of our Fathers, we may take too fast a possession
of their Errors as well as of their sober opinions. There are Idola specûs,
Innate Prejudices, and deceitfull Hypotheses, that many times wander up
and down in the Mindes of good men, that may flie out from them with
their graver determinations. We can never be well assur’d what our Traditional Divinity is; nor can we securely enough addict our selves to any
Sect of men. That which was the Philosopher’s motto, Ἐλεύθερον εἶναι
δεῖ τῇ γνώμῃ τὸν μὲλλοντα φιλοσοφεῖν, we may a little enlarge, and so fit it
for an ingenuous pursuer after divine Truth: He that will finde Truth, must
seek it with a free judgement, and a sanctiﬁed minde: he that thus seeks,
shall finde; he shall live in Truth, and that shall live in him; it shall be like
a stream of living waters issuing out of his own Soule; he shall drink of
the waters of his own cisterne, and be satisfied; he shall every morning
find this Heavenly Manna lying upon the top of his own Soule, and be
4 Idola specûs ] “idols of the cave”; Novum Organum in Bacon, Works, IV, 53ff. cf.
Benjamin Whichote, Aphorisms 607
9–10 Ἐλεύθερον εἶναι δεῖ τῇ γνώμῃ τὸν μὲλλοντα φιλοσοφεῖν ] “free (or open) is the judgement of he who is going to philosophise”
12–13 he that thus seeks, shall finde ] cf. Matthew, 7:7; Jeremiah, 29:13
14 a stream of living waters issuing out of his own Soule ] John, 7:38; cf. Cudworth, A
Sermon Preached before the Honourable House of Commons, at Westminster March 21,
1647, p.80;
14–15 he shall drink of the waters of his own cisterne ] cf. Proverbs, 5:15
15 be satisfied ] cf. Psalms, 36:8
15–1 he shall every morning find this Heavenly Manna lying upon the top of his own
Soule, and be fed with it to eternal life ] cf. Exodus, 16; John, 6, 31:49

4 Idola specûs ] Bacon was not favourably received by the Platonists, not one of whom
would have accepted his view that “the spirit of man ... is in fact a thing variable and
full of perturbation, and governed as it were by chance.” Smith’s understanding of the
idola specus owes as much to the apparitions of Plato’s cave and Plotinus’ εἰδολων as
to Bacon.
9–10 Ἐλεύθερον εἶναι δεῖ τῇ γνώμῃ τὸν μὲλλοντα φιλοσοφεῖν ] Patrides: “probably adapted from several analogous statements by Philo, Origen, Diogenes Laertius and others
(see SVF, III, 86, 89, 146, etc.).” However, an almost identical quotation is attributed to
Alcinous on the title page of Rheticus, Narratio prima de libris revolutionum Copernici.
Gregory Thaumaturgus, Oratio in Origenem, VI also offers a fairly close parallel.
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fed with it to eternal life; he will find satisfaction within, feeling himself in
conjunction with Truth, though all the World should dispute against him.
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And thus I should again leave this Argument, but that perhaps we may
all this while have seemed to undermine what we intend to build up. For
if Divine Truth spring onely up from the Root of true Goodness; how shall
we ever endeavour to be good, before we know what it is to be so? or
how shall convince the gainsaying world of Truth, unless we could also
inspire Vertue into it?
To both which we shall make this Reply, That there are some Radical Principles of Knowledge that are so deeply sunk into the Souls of
men, as that the Impression cannot easily be obliterated, though it may
be much darkned. Sensual baseness doth not so grosly sully and bemire
the Souls of all Wicked men at first, as to make them with Diagoras to deny
the Deity, or with Protagoras to doubt of, or with Diodorus to question the
Immortality of Rational Souls. Neither are the Common Principles of Vertue so pull’d up by the roots in all, as to make them so dubious in stating
the bounds of Vertue and Vice as Epicurus was, though he could not but
sometime take notice of them. Neither is the Retentive power of Truth so
weak and loose in all Scepticks, as it was in him, who being well scourg’d
in the streets till the blood ran about him, question’d when he came home,
whether he had been beaten or not. Arrianus hath well observed, That the
Common Notions of God and Vertue imprest upon the Souls of men, are
13–15 with Diagoras to deny the Deity, or with Protagoras to doubt of, or with Diodorus to question the Immortality of Rational Souls ] cf. Cicero, De natura deorum, I.1.,
where the third member of the trio is Theodorus, not Diodorus; cf. Cudworth, The true
intellectual system of the Universe, p.130
21–1 That the Common notions ... then any else ] Smith is perhaps recalling Discourses,
II.11, where innate moral ideas are compared to geometrical concepts.
1–2 feeling himself in conjunction with Truth, though all the World should dispute against
him ] A position easily confused with that of the enthusiast; cf.: “A man may be in as
just possession of Truth as of a City, and yet be forced to surrender.” Browne, Religio
Medici, 1.6.
17 Epicurus ] The ancient Greek philosopher (341-270 BC) was the prime formulator of
atheist thinking in the Platonists’ view
21 Arrianus ] Arrian (c. 86-160 AD) was a Roman historian and philosopher. Greek
by birth, he is best known for his history of Alexander the Great, and The Discourses of
Epictetus, written from lecture notes in about 108 AD.
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more clear and perspicuous then any else ; and that if they have not more
certainty, yet have they more evidence, and display themselves with less
difficulty to our Reﬂexive Faculty then any Geometrical Demonstrations:
and these are both availeable to prescribe out waies of Vertue to mens
own souls, and to force an acknowledgment of Truth from those that oppose, when they are well guided by a skilfull hand. Truth needs not any
time flie from Reason, there being an Eternal amitie between them. They
are onely some private Dogmata, that may well be suspected as spurious
and adulterate, that dare not abide the tryall thereof. And this Reason is
not everywhere so extinguished, as that we may not by that enter into
the Souls of men. What the Magnetical virtue is in these earthly Bodies,
that Reason is in mens Mindes, which when it is put forth, draws them
one to another. Besides in wicked men there are sometimes Distasts of
Vice, and Flashes of love to Vertue; which are the Motions which spring
from a true Intellect, and the faint struglings of an Higher life within them,
which they crucifie again by their wicked Sensuality. As Truth doth not alwaies act in good men, so neither doth Sense alwaies act in wicked men:
they may sometimes have their lucida intervalla, their sober fits; and a
Divine spirit blowing and breathing upon them may then blow up some
18 lucida intervalla ] “lucid intervals”; cf. Mede, Diatribae. Discourses on Divers Texts
of Scripture: “him that is mad but by fits, and hath his Lucida intervalla” (p.90); a phrase
most commonly used in a legal context.
2–3 display themselves with less difficulty to our Reﬂexive Faculty then any Geometrical
Demonstrations ] cf. Whichcote, Moral and religious aphorisms, 298: “In Morality, we
are as sure as in Mathematics”; for the assertion that “the grand Articles of our Belief” are
“as demonstrable as Geometry”, see Glanvill, The Vanity of Dogmatizing, or, Conﬁdence
in opinions manifested in a discourse of the shortness and uncertainty of our knowledge,
and its causes: with some relfexions on peripateticism, and an apology for philosophy,
p.209
5–6 to force an acknowledgment of Truth from those that oppose, when they are well
guided by a skilfull hand ] cf. Parker, A Free and Impartial Censure of the Platonick
Philosophie, pp.34-5 for a similar view
11–12 What the Magnetical virtue is in these earthly Bodies, that Reason is in mens
Mindes ] The Cambridge Platonists regarded magnetism and gravity mainly in the light
of Plotinus’ doctrine of universal sympathy; cf. Enneads, 2.3.7; Cudworth, A Sermon
Preached before the Honourable House of Commons, at Westminster March 21, 1647,
p.50. The issue is central to the question of the “Cartesianism” of the Select Discourses
16 which they crucifie again by their wicked Sensuality ] cf. Cudworth, A Sermon Preached
before the Honourable House of Commons, at Westminster March 21, 1647, p.36
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All this, and more that might be said upon this Argument, may serve
to point out the Way of Vertue. We want not so much Means of knowing
what we ought to doe, as Wills to doe that which we may know. But yet
all that Knowledge which is separated from an inward acquaintance with
Vertue and Goodness, is of a far different nature from that which ariseth
out of a true living sense of them, which is the best discerner thereof, and
by which alone we know the true Perfection, Sweetness, Energie, and
Loveliness of them, and all that which is ὄυτε ῥητὸν, ὄυτε γραπτὸν that
which can no more be known by a naked Demonstration, then Colours
can be perceived of a blind man by any Definition or Description which
he can hear of them.
And further, the clearest and most distinct Notions of Truth that shine
in the Souls of the common sort of men, may be extreamly clouded, if they
be not accompanied with that answerable practice that might preserve
their integrity: These tender Plants may soon be spoyl’d by the continual
droppings of our corrupt affections upon them; they are but of a weak and
feminine nature, and so may be sooner deceived by that wily Serpent of
Sensuality that harbours within us.
11 ὄυτε ῥητὸν, ὄυτε γραπτὸν ] “neither spoken nor written”; cf. Enneads, VI.9.4 and Plato
Letters VII, 341c; cf. Cudworth, A Sermon Preached before the Honourable House of
Commons, at Westminster March 21, 1647, p.5
12–14 which can no more be known by a naked Demonstration, then Colours can be
perceived of a blind man by any Definition or Description which he can hear of them ]
cf. Cudworth, A Sermon Preached before the Honourable House of Commons, at Westminster March 21, 1647, p.6. One might expect Smith to have accepted some idea
of symaesthesia, by which one sense might analogically support another (cf. Glanvill,
The Vanity of Dogmatizing, or, Conﬁdence in opinions manifested in a discourse of the
shortness and uncertainty of our knowledge, and its causes: with some relfexions on
peripateticism, and an apology for philosophy p.67), but this is “to expect that sounds
should be visible, or colours audible”, as Locke pointed out (An Essay Concerning Human Understanding, 3.4.11). For the Platonists, “such discourses as a blind man would
make concerning colours” epitomised lack of meaning (George Rust, Funeral sermon
for Jeremy Taylor in J. Taylor, Works I, p.4). The peculiar fitness of the organ to its object
was for them an over-riding consideration.
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While the Soul is πλήρης τοῦ σὼματος, full of the Body, while we suffer
those Notions and Common Principles of Religion to lie asleep within us;
that γενεσιουργὸς δύναμις, the power of an Animal life, will be apt to incorporate and mingle it self with them; and that Reason that is within us, as
Plotinus hath well express’d it, becomes more and more σύμφυτος κακαῖς
ταῖς ἐπιγινομέναις δο̈ξαις , it will be infected with those evil Opinions that
arise from our Corporeal life. The more deeply our Souls dive into our
Bodies, the more will Reason and Sensuality run one into another, and
make up a most dilute, unsavourie, and muddie kind of Knowledge. We
must therefore endeavour more and more to withdraw our selves from
these Bodily things, to set our Souls as free as may be from its miserable
slavery to this base Flesh: we must shut the Eyes of Sense, and open
that brighter Eye of our Understandings, that other Eye of the Soul, as the
Philosopher calls our Intellectual Faculty, ἣν ἔχει μὲν πᾶς, χρῶνται δὲ ὀλίγοι, which indeed all have, but few make use of it. This is the way to see
clearly; the light of the Divine World will then begin to fall upon us, and
those sacred ἐλλάμψεις, those pure Coruscations of Immortal and Everliving Truth will shine out into us, and in Gods own light shall we behold
1 πλήρης τοῦ σὼματος ] “filled with body”
3 γενεσιουργὸς δύναμις ] “generative power”
5–6 σύμφυτος κακαῖς ταῖς ἐπιγινομέναις δο̈ξαις ] Smith seems to understand this as meaning “grown together with the evil opinions which come later”.
14–15 ἣν ἔχει μὲν πᾶς, χρῶνται δὲ ὀλίγοι ] “which everyone has but few use”
17 ἐλλάμψεις ] “illuminations” or “irradiations”
5 Plotinus hath well express’d it ] cf. Enneads, 3.5.7.: “those who are impelled by desire
for evil things have fettered all the loves in them with the evil passions that have grown
up in their souls, just as they have fettered their right reason, which is inborn in them,
with the evil opinions which have grown upon them.” HGW commented that Smith’s
“translation cannot be admitted”.
9–12 We must therefore endeavour more and more to withdraw our selves from these
Bodily things, to set our Souls as free as may be from its miserable slavery to this base
Flesh ] cf.Phaedo, 81ff; Gorgias, 493a; Phaedrus, 250c; Enneads, 4.7.1, 4.7.3 amongst
many loci
13–14 other Eye of the Soul, as the Philosopher calls our Intellectual Faculty ] cf. Enneads, I.6.8, where Plotinus exhorts the reader: “Shut your eyes, and change to and
wake another way of seeing, which everyone has but few use.”
17 Coruscations ] “flashes of light” or “scintillations”, usually used of atmospheric phenomena; cf. “Corruscation, (Lat.) a flash of Lightning, or a kind of seeming sparkling
Fire, which appears oftenr [sic.] by Night. A Glittering” Blount, Glossographia
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him. The fruit of this Knowledge will be sweet to our tast, and pleasant
to our palates, sweeter then the hony or the hony-comb. The Priests of
Mercury, as Plutarch tells us, in the eating of their holy things, were wont
to cry out γλυκὺ ἡ ἀληθεια, Sweet is Truth. But how sweet and delicious
that Truth is which holy and heaven-born Souls feed upon in their mysterious converses with the Deity, who can tell but they that tast it? When
Reason once is raised by the mighty force of the Divine Spirit into a converse with God, it is turn’d into Sense: That which before was onely Faith
well built upon sure Principles, (for such our Science may be) now becomes Vision. We shall then converse with God τῳ νῷ , whereas before
we convers’d with him onely τῇ διανοίᾳ with our Discursive faculty, as the
Platonists were wont to distinguish. Before we laid hold on him onely λόγῳ
ἀποδεικτικῷ, with a strugling, Agonistical, and contentious Reason, hotly
combating with difficulties and sharp contests of divers opinions, and labouring in it self, in its deductions of one thing from another; we shall then
fasten our minds upon him λόγῳ ἀποφαντικῷ , with such a serene Under1–2 sweet to our tast, and pleasant to our palates, ] Psalms 119, 103: “How sweet are
thy words vnto my taste! yea, sweeter then hony to my mouth.”; cf. Proverbs 24,13
2 sweeter then the hony or the hony-comb ] cf. Psalms 19,10: “More to bee desired are
they then gold, yea, then much fine gold: sweeter also then hony, and the hony combe.”
3 Plutarch ] De Iside et Osiride, LXVIII, where he says that, “upon the nineteenth day of
the first month they [the Egyptians] keep a solemn festival to Hermes, wherein they eat
honey and figs, and withal say these words, ’Truth is a sweet thing.’”
4 γλυκὺ ἡ ἀληθεια ] “Truth is a sweet thing”
10 τῳ νῷ ] “with mind”
11 τῇ διανοίᾳ ] “with understanding”
12–13 λόγῳ ἀποδεικτικῷ ] “by demonstrative reasoning”
16 λόγῳ ἀποφαντικῷ ] “by affirmative reasoning”; the opposition of the two terms may
well derive from Proclus, In Platonis Timaeum commentaria, 8.4, where he says that
6–10 When Reason once is raised by the mighty force of the Divine Spirit into a converse
with God, it is turn’d into Sense: That which before was onely Faith well built upon sure
Principles, (for such our Science may be) now becomes Vision ] cf. J. Taylor, Works,
VI, p.393: “when our Reason is raised up by the Spirit of Christ, it is turned quickly into
experience; and when our Faith relies upon the Principles of Christ, it is changed into
Vision”; cf. S. Coleridge, Biographia Literaria, pp.218, 304.
10–11 We shall then converse with God τῳ νῷ , whereas before we convers’d with him
onely τῇ διανοίᾳ with our Discursive faculty, ] cf. 1 Corinthians 13:12, although the distinction is based on Republic 510b-e; cf. Aristotle, Analytica posteriora II, 100b; for the
identification of nous with hegemonikon in Stoic thought, see Peters, Greek Philosophical
Terms, p.37. THIS NEEDS MORE, INC. PLOTINUS.
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standing,γαλήνῃ νοερᾷ, such an Intellectual calmness and serenity as will
present us with a blissful, steady, and invariable sight of him.
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And now if you please, setting aside the Epicurean herd of Brutish
men, who have drowned all their own sober Reason in the deepest Lethe
of Sensuality, we shall divide the rest of Men into these Four ranks, according to that Method which Simplicius upon Epictetus hath already laid
out to us, with a respect to a Fourfold kind of Knowledge, which we have
all this while glanced at.
The First whereof is Ἄνθρωπος συμπεφυρμένος τῇ γενέσει, or, if you will,
Ἄνθρωπος ὁ πολὺς, that Complex and Multifarious man that is made up of
Soul and Body, as it were by a just equality and Arithmetical proportion of
Parts and Powers in each of them. The knowledge of these men I should
call ἀμυδρον δόξαν in Plutarch’s Phrase; a Knowledge wherein Sense and
the Timaeus “mingles the demonstrative with the enunciative” in Taylor’s translation T.
Taylor, The Commentaries of Proclus on the Timaeus of Plato, p.7.
1 γαλήνῃ νοερᾷ ] “intellectual serenity”; Proclus, In Platonis Timaeum commentaria 21.26
9 Ἄνθρωπος συμπεφυρμένος τῇ γενέσει ] “a man of mixed origin”; cf.H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.4; Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.38
10 Ἄνθρωπος ὁ πολὺς ] “the multiple man” cf. H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.4, Brittain and Brennan, Simplicius:
On Epictetus Handbook 1-26, p.38, and Enneads, 6.9.8
13 ἀμυδρον δόξαν ] “indistinct or faint knowledge”
1 Intellectual calmness ] cf. Whichcote’s “There ought to be serenity and calmness and
clear apprehensions, fair weather within; that the noble Platonist calls steadiness of mind
and understanding, an intellectual calmness: a just balance; no confusion;no provocation; no disturbance; no perturbation.” Whichcote, Works, IV, pp.70-1.
6 Simplicius upon Epictetus ] The Commentary on the Enchiridion of Epictetus by Simplicius of Cilicia (c.490-c.560) sees Stoicism through Neoplatonic eyes. The best text is
Ilsetraut Hadot, Simplicius - Commentaire sur le Manuel d’Epict�te. See also I. Hadot,
Simplicius, sa vie, son œuvre, sa survie: actes du Colloque international de Paris (28 sept.
- 1er oct. 1985) : organisé par le Centre de recherche sur les œuvres et la pensée de Simplicius (RCP 739-CNRS), pp. 346-35, for a survey of Smith’s use of the commentary, and,
for Simplicius’ methods, Balthussen, Philosophy and Exegesis In Simplicius.
13 in Plutarch’s Phrase ] Plutarch (c. 46 - 120 AD) was a Greek writer from Chaeonea,
best known as a biographer and essayist, whose Moralia consitutes an important source
for the Cambridge Platonists. A number of pseudepigraphical works were attributed to
him. For this phrase, cf. J. Taylor, Works VI, p.386:“when a man is (that I may use Plato’s
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Reason are so twisted up together, that it cannot easily be unravel’d, and
laid out into its first principles. Their highest Reason is ὁμόδοξος ταῖς ἀισθήσεσι complying with their senses, and both conspire together in vulgar
opinion. To these that Motto which the Stoicks have made for them may
very well agree, βίος ὑπόληψις, their life being steer’d by nothing else but
Opinion and Imagination. Their higher notions of God and Religion are
so entangled with the Birdlime of fleshly Passions and mundane Vanity,
that they cannot rise up above the surface of this dark earth, or easily
entertain any but earthly conceptions of heavenly things. Such Souls as
are here lodg’d, as Plato speaks, are ὀπισθοβαρεῖς heavy behinde, and
are continually pressing down to this world’s centre: and though, like the
Spider, they may appear sometime moving up and down aloft in the aire,
yet they doe but sit in the loome, and move in that web of their own gross
fansies, which they fasten and pin to some earthly thing or other.
The Second is Ἄνθρωπος κατὰ τὴν λογικὴν ζωὴν οὐσιωμένος, The man
that looks at himself as being what he is rather by his Soul then by his
2–3 ὁμόδοξος ταῖς ἀισθήσεσι ] “of the same opinion as their senses”
5 βίος ὑπόληψις ] The best known occurrence of the phrase is in Marcus Aurelius, 4.3.
Antoninus, De seipso et ad seipsum, p.71 (Smith’s copy is in Queens’ library); Casaubon
translates “This world is mere change, this life, opinion.” Casaubon, The Meditations of
Marcus Aurelius Antoninus p.68
10 ὀπισθοβαρεῖς heavy behinde ] “weighted behind”; not Plato, but Plotinus in Enneads,
6,9,4, where he speaks of a soul “still held back in the ascent by a burden which hinders
the vision”; cf. Whichcote, Several Discourses, II, p.35: “We are as they say heavy behind
(marginal note: ὀπισθοβαρεῖς) . In this Body, the very Reason of our Mind is materiated,
and the very Sentiments of our Souls (to use the common phrase) do taste of the Cask
...”; and “Those eagle eyed philosophers the Platonists … tell us, that men are become
heavy behind, that though they have an inclination in their souls, and a tendency upwards, yet they are presently born down by body” ibid. p.172.
15 Ἄνθρωπος κατὰ τὴν λογικὴν ζωὴν οὐσιωμένος ] “a man essentially according to the logical life”; cf. H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus
emendatus p.4, Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.38
(“those who have their essence in accordance with a rational life”).
expression) συμεφυρμενός τῆ γενέσει, mingled with his nature and his Congenial infirmities
of anger and desire, he can never have anything but ἀμυδρον δόξαν a knowledge partly
moral and partly natural”.
11–13 like the Spider, they may appear sometime moving up and down aloft in the aire,
yet they doe but sit in the loome ] cf. Coleridge’s note after reading Smith in August
1804, in Coburn, The Notebooks of Samuel Taylor Coleridge II, p.18.
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Body; that thinks not fit to view his own face in any other Glass but that
of Reason and Understanding; that reckons upon his Soul as that which
was made to rule, his Body as that which was born to obey, and like an
handmaid perpetually to wait upon his higher and nobler part. And in
such an one theCommunes notitiæ , or common Principles of Vertue and
Goodness, are more clear and steady. To such an one we may allow
τρανεστερ́αν καὶ ἐμφανεστέραν δόξαν, more clear and distinct Opinions, as
being already ἐν καθάρσει, in a Method or course of Purgation, or at least
fit to be initiated into the Mysteria minora the lesser Mysteries of Religion. For though these Innate notions of Truth may be but poor, empty,
and hungry things of themselves, before they be fed and fill’d with the
practice of true Vertue; yet they are capable of being impregnated, and
exalted with the Rules and Precepts of it. And therefore the Stoick suppos’d ὅτι τοιούτο προσήκουσιν αἱ ἠθικαὶ καὶ πολτικαὶ ἀρεταί, that the doctrine
of Political and Moral vertues was fit to be delivered to such as these; and
though they may not be so well prepared for Divine Vertue (which is of an
higher Emanation) yet they are not immature for Humane, as having the
Seeds of it already within themselves, which being water’d by answerable
practice, may sprout up within them.
The Third is Ἄνθρωπος ἤδη κεκαθαρμένος, He whose Soule is already
purg’d by this lower sort of Vertue, and so is continually flying off from the
Body and Bodily passion, and returning into himself. Such in S Peter’s language are those who have escaped the pollutions which are in the world
7 τρανεστερ́αν καὶ ἐμφανεστέραν δόξαν ] “clearer and more explicit knowledge”
8 ἐν καθάρσει ] “in the process of being purified”; cf. Phaedo 76c
9 Mysteria minora ] “lesser mysteries”
14 ὅτι τοιούτο προσήκουσιν αἱ ἠθικαὶ καὶ πολτικαὶ ἀρεταί ] “that to such people belong the
ethical and civic virtues”;H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris
veteribus emendatus, p.5
20 Ἄνθρωπος ἤδη κεκαθαρμένος ] “the already purified man”; H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.4, Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.38 (“someone who is capable of living
cathartically”).
23–1 who have escaped the pollutions which are in the world through lust ] 2 Peter, 2,
20
5 Communes notitiæ ] “common notions”; again, the terminology is Stoic.
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through lust. To these we may attribute a νόθη ἐπιστήμη, a lower degree
of Science, their inward sense of Vertue and moral Goodness being far
transcendent to all meer Speculative opinions of it. But if this Knowledge
settle here, it may be quickly apt to corrupt. Many of our most refined
Moralists may be, in a worse sense then Plotinus means, πληρωθέντες
τῇ ἑαυτῶν φύσει, full with their own pregnancy; their Souls may too much
heave and swell with the sense of their own Vertue and Knowledge: there
may be an ill Ferment of Self-love lying at the bottom, which may puffe it up
the more with Pride, Arrogance, and self-conceit. These forces with which
the Divine bounty supplies us to keep a stronger guard against the evil
Spirit, may be abus’d by our own rebellious Pride, enticing of them from
their allegiance to Heaven, to strengthen it self in our Souls, and fortifie
them against Heaven: like that supercilious Stoick, who when he thought
his Mind well arm’d and appointed with Wisdome and Vertue, cry’d out,
Sapiens contendet cum ipso Jove de felicitate. They may make an aiery
heaven of these, and wall it about with their own Self-flattery, and then
sit in it as Gods, as Cosroes the Persian king was sometime laughed at
for enshrining himself in a Temple of his own. And therefore if this Knowledge be not attended with Humility and a deep sense of Self-penury and
Self-emptiness, we may easily fall short of that True Knowledge of God
which we seem to aspire after. We may carry such an Image and Species
24 νόθη ἐπιστήμη ] “bastard knowledge”; cf. Timaeus, 52b, Enneads, II.4.10, and Cudworth, A Treatise Concerning Eternal and Immutable Morality, p.48 and 160.
28–29 πληρωθέντες τῇ ἑαυτῶν φύσει ] “filled with their own life”; adapted from Enneads,
3,5,7.
36 that supercilious Stoick ] Epicurus, in Seneca,Epistles, XXV
38 Sapiens contendet cum ipso Jove de felicitate ] “a wise man may challenge the happiness of Jove himself”
28–29 πληρωθέντες τῇ ἑαυτῶν φύσει, full with their own pregnancy ] MacKenna translates: “true satisfaction is only for what has its plenitude in its own being”. Smith’s choice
of word, and the following imagery, is perhaps suggested by νόθη ἐπιστήμη above.
38 Sapiens contendet cum ipso Jove de felicitate ] Gunmere translates: “The things
which we actually need are free for all, or else cheap; nature craves only bread and
water. No one is poor according to this standard; when a man has limited his desires
within these bounds, he can challenge the happiness of Jove himself, as Epicurus says.”
40–41 as Cosroes the Persian king was sometime laughed at for enshrining himself in
a Temple of his own ] The anecdote is perhaps drawn from Edward Livelie’s A True
Chronology of ... the Persian Monarchy, [London, 1567, 1597] or Thomas Herbert’s A
Description of the Persian Monarchy, [London, 1634].
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of our Selves constantly before us, as will make us lose the clear sight
of the Divinity, and be too apt to rest in a meer Logical life (it’s Simplicius
his expression) without any true participation of the Divine life, if we doe
not (as many doe, if not all, who rise no higher) relapse and slide back by
vain-glory, popularity, or such like vices, into some mundane and external
Vanity or other.
The Fourth is Ἄνθρωπος θεωρητικὸς, The true Metaphysical and Contemplative man, ὃς τῆν ἑαυτοῦ λογικὴν ζωὴν ὑπερτρέχων, ὅλως εἶναι βούλεται
τῶν κρειττόνων, who running and shooting up above his own Logical or
Self-rational life, pierceth into the Highest life: Such a one, who by Universal Love and Holy aﬀection abstracting himself from himself, endeavours
the nearest Union with the Divine Essence that may be, κέντρον κέντρῳ
συνάψας , as Plotinus speaks; knitting his own centre, if he have any, unto
the centre of Divine Being. To such an one the Platonists are wont to attribute θέιαν ἐπιστήμην a true Divine wisdome, powerfully displaying it self
ἐν νοερᾷ ζωῇ in an Intellectual life, as they phrase it. Such a Knowledge
they say is alwaies pregnant with Divine Vertue, which ariseth out of an
happy Union of Souls with God, and is nothing else but a living Imitation
of a Godlike perfection drawn out by a strong fervent love of it. This Divine Knowledge καλοὺς καὶ ἐραστοὺς ποιεῖ &c. as Plotinus speaks, makes
7 Ἄνθρωπος θεωρητικὸς ] “the contemplative man”; H. Wolf, Simplicii Commentarius In
Enchiridion Epicteti: Ex Libris veteribus emendatus, p.4; Brittain and Brennan, Simplicius:
On Epictetus Handbook 1-26, p.38 (“the theoretical person”).
8–9 ὃς τῆν ἑαυτοῦ λογικὴν ζωὴν ὑπερτρέχων, ὅλως εἶναι βούλεται τῶν κρειττόνων ] H. Wolf,
Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.4; Smith
understands this in the sense given it by Wolf:“is enim vita rationi consentanea non
contentus, quantus quantus est, Deorum esse collega studet”: “for, not content with the
agreement of his reason, however great it may be, this man studies to be a colleague of
the gods.” cf. Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.38 (“such
a person, rising above even his rational life, wants to be wholly one of our superiors”).
12–13 κέντρον κέντρῳ συνάψας , as Plotinus speaks ] Enneads, 6.9.10; MacKenna translates: “centre coincides with centre”
15 θέιαν ἐπιστήμην ] “divine knowledge”; not identified
16 ἐν νοερᾷ ζωῇ ] “in intellectual life”; not identified.
20 καλοὺς καὶ ἐραστοὺς ποιεῖ &c. as Plotinus speaks ] “makes beautiful and lovable”;Enneads,
1.6.7.
2 Logical life ] cf. the next citation from Simplicius: λογικὴν ζωὴν H. Wolf, Simplicii
Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.4.
20 καλοὺς καὶ ἐραστοὺς ποιεῖ &c. as Plotinus speaks ] Armstrong translates: “For this
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us amorous of Divine beauty, beautifull and lovely; and this Divine Love
and Purity reciprocally exalts Divine Knowledge; both of them growing up
together like that Ἒρως and Ἀντέρως that Pausanias sometimes speaks
of. Though by the Platonists leave such a Life and Knowledge as this is,
peculiarly belongs to the true and sober Christian who lives in Him who is
Life it self,and is enlightned by Him who is the Truth it self, and is made
partaker of the Divine Unction, and knoweth all things, as S. John speaks.
This Life is nothing else but God’s own breath within him, and an InfantChrist (if I may use the expression) formed in his Soul, who is in a sense
ἀπαύγασμα τῇς δόξης, the shining forth of the Father’s glory. But yet we
must not mistake, this Knowledge is but here in its Infancy; there is an
higher knowledge or an higher degree of this knowledge that doth not,
that cannot, descend upon us in these earthly habitations. We cannot
3–4 that Ἒρως and Ἀντέρως that Pausanias sometimes speaks of ] Pausanias tells the
story in I,xxx,i: “Before the entrance to the Academy is an altar to Love, with an inscription that Charmus was the first Athenian to dedicate an altar to that god. The altar within
the city called the altar of Anteros (Love Avenged) they say was dedicated by resident
aliens, because the Athenian Meles, spurning the love of Timagoras, a resident alien,
bade him ascend to the highest point of the rock and cast himself down. Now Timagoras
took no account of his life, and was ready to gratify the youth in any of his requests, so he
went and cast himself down. When Meles saw that Timagoras was dead, he suffered
such pangs of remorse that he threw himself from the same rock and so died. From
this time the resident aliens worshipped as Anteros the avenging spirit of Timagoras.”
Pausanias, Description of Greece,p.164
3 Ἒρως ] “Love”
3 Ἀντέρως ] the god who avenged slighted lovers
7 as S. John speaks ] 1 John,3,20: “For if our heart condemne vs, God is greater then
our heart, and knoweth all things.”
10 ἀπαύγασμα τῇς δόξης ] “the radiance of his glory”; Hebrews 1,3
[the good], since it is beauty most of all, and primary beauty, makes its lovers beautiful
and lovable.”
3–4 that Ἒρως and Ἀντέρως that Pausanias sometimes speaks of ] See Merrill, “Eros
and Anteros” for a wide range of references to the myth. Smith’s interpretation is thoroughly traditional, stemming ultimately from Phaedrus, 255d, but also owing something
perhaps to Themistius 304d. Eunapius tells a remarkable story about Iamblichus, Eros
and Anteros in his LIves of the Sophists.
8–9 This Life is nothing else but God’s own breath within him, and an Infant-Christ (if
I may use the expression) formed in his Soul ] cf.Cudworth, A Sermon Preached before
the Honourable House of Commons, at Westminster March 21, 1647, pp.33-4
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here see  מאירה באספקלריאin Speculo lucido ; here we can see but in a
glass, and that darkly too. Our own Imaginative Powers, which are perpetually attending the highest acts of our Souls, will be breathing a gross
dew upon the pure Glasse of our Understandings, and so sully and besmear it, that we cannot see the Image of the Divinity sincerely in it. But
yet this Knowledge being a true heavenly fire kindled from God’s own Altar, begets an undaunted Courage in the Souls of Good men, and enables
them to cast an holy Scorn upon the poor petty trash of this Life in comparison with Divine things, and to pitty those poor brutish Epicureans that
have nothing but the meer husks of fleshly pleasure to feed themselves
with. This Sight of God makes pious Souls breath after that blessed time
when Mortality shall be swallowed up of Life, when they shall no more
behold the Divinity through those dark Mediums that eclipse the blessed
Sight of it.

2

5

2 Having now done with what we propounded as a Preface to our following Discourses, we should now come to treat of the main heads and
Principles of Religion. But before we doe that, perhaps it may not be
amiss to inquire into some of those Anti-Deities that are set up against
it, the chief whereof are ATHEISM and SUPERSITITION; which indeed
may seem to comprehend in them all kind of Apostasy and Prævarication
1  ] מאירה באספקלריאcf. John Smith, Select Discourses, p.263; cf. Stillingfleet, Origines
Sacrae: or A Rational Account of the Christian Faith, p.142. for an apparent echo.
1 in Speculo lucido ] “in a glass clearly”
1–2 here we can see but in a glass, and that darkly ] cf. 1 Corinthians, 13, 12: “For now
we see through a glasse, darkely: but then face to face: now I know in part, but then
shall I know euen as also I am knowen.”
12 Mortality shall be swallowed up of Life ] cf. 2 Corinthians, 5, 4: “For, we that are in
this tabernacle, doe grone, being burdened, not for that wee would bee vnclothed, but
clothed vpon, that mortalitie might bee swallowed vp of life.”
1 2 ] This marks the start of Worthington’s Second Discourse. “The next discourse of
Superstition is one of the best I ever read” commented Locke in February 1682 (letter
687 in J. Locke, The Correspondence of John Locke: Letters 462-848.)
1–2 Preface to our following Discourses ] A reminder that this was delivered as part of
Smith’s catechetical duties at Queens
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from Religion. We shall not be over-curious to pry into such foul and rotten carkasses as these are too narrowly, or to make any subtile Anatomy
of them; but rather enquire a little into the Original and Immediate Causes
of them; because it may be they may be nearer of kin then we ordinarily
are aware of, while we see their Complexions to be so vastly different the
one from another.
And first of all for SUPERSTITION (to lay aside our Vulgar notion of
it which much mistakes it) it is the same with that Temper of Mind which
the Greeks call Δεισιδαιμονια, (for so Tully frequently translates that word,
though not so fitly and emphatically as he hath done some others:) It
imports an overtimorous and dreadfull apprehension of the Deity; and
therefore with Hesychius Δεισιδαιμονια and φοβοθεΐα are all one, and Δεισιδαμων is by him expounded ὁ ἐιδωλολάτρη, ὁ ευσεβὴς, καὶ δειλὸς παρὰ
θεοῖς, an Idolater, and also one that is very prompt to* worship the Gods,
but withall fearfull of them. And therefore the true Cause and Rise of
Superstition is indeed nothing else but a false opinion of the Deity, that
renders him dreadfull and terrible, as being rigorous and imperious; that
which represents him as austere and apt to be angry, but yet impotent,
and easy to be appeased again by some ﬂattering devotions, especially
if performed with sanctimonious shewes and a solemn sadness of Mind.
And I wish that that Picture of God which some Christians have drawn of
him, wherein Sowreness and Arbitrariness appear so much, doth not too
much resemble it. According to this sense Plutarch hath well defined it
12 Δεισιδαιμονια ] “superstition”
12 φοβοθεΐα ] “fear or terror of the gods”
13–14 ὁ ἐιδωλολάτρη, ὁ ευσεβὴς, καὶ δειλὸς παρὰ θεοῖς ] “an idolater, a devout man, and
cowardly towards the gods”
2 Anatomy ] Blount explains: “the Dissection or cutting up of the Body of Man or Beast,
as Surgeons do, to discover the Substance, Actions and Use of the several Parts of it”
Blount, Glossographia; hence an analysis.
9 so Tully frequently translates that word ] as, for example, in de natura deorum
11 an overtimorous and dreadfull apprehension of the Deity ] cf. de natura deorum,
I.42.117: “timor inanis deorum”, “a groundless fear of the gods”
12 Hesychius ] Hesychius of Alexandria compiled a lexicon of obscure Greek words,
probably in the 5th century AD. The standard (not critical edition) is Hesychius Alexandrinus, Hesychii Alexandrini Lexicon. The definition occurs in col 182 of the 1526 edition.
15–20 the true Cause and Rise of Superstition ... a solemn sadness of Mind ] quoted by
Locke in his Commonplace Book; J. Locke and Goldie, Locke: Political Essays, p.292.

*so that word Εὐσεβὴς
must here signifie; if
indeed it be not
corrupted, and to be
read Εὐλαβὴς, a word
which some
Lexicographers use in
this case.
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in his Book περὶ δεισιδαιμονία in this manner, δόξαν ἐμπαθῆ καὶ δέους ποιητικὴν ὑποληψιν οὖσαν ἐκταπεινοῦντος καὶ συντρίβοντο τὸν άνθρωπον οἰόμενον
τ εἶναι θεούς εἰναὶ δὲ λυπηροὺς καὶ βλαβερούς a strong passionate Opinion,
and such a Supposition as is productive of a fear debasing and terrifying a man with the representation of the Gods as grievous & hurtfull to
Mankind.
Such men as these converse not with the Goodness of God, and therefore they are apt to attribute their impotent passions and peevishness of
Spirit to him. Or it may be because some secret advertisements of their
Consciences tell them how unlike they themselves are to God, and how
they have provoked him; they are apt to be as much displeased with him
as too troublesome to them, as they think he is displeased with them.
They are apt to count this Divine Supremacy as but a piece of Tyranny that
by its Soveraign Will makes too great encroachments upon their Liberties,
and that which will eat up all their Right and Property; and therefore are
slavishly afraid of him, τὴν τῶν θεῶν ἀρχὴν ὡς τυραννίδα φοβούμενος σκυθρωπὴν καὶ ἀπαραίτητον, fearing Heaven’s Monarchy as a severe and churlish
Tyranny from which they cannot absolve themselves, as the same Author
speaks: and therefore he thus discloseth the private whisperings of their
Minds, ᾅδου τινὲς ἀνοίγονται πύλαι βαθεῖαι, και ποταμοὶ πυρὸς ὁμοῦ καὶ στυ1–3 δόξαν ἐμπαθῆ καὶ δέους ποιητικὴν ὑποληψιν οὖσαν ἐκταπεινοῦντος καὶ συντρίβοντο τὸν
άνθρωπον οἰόμενον τ εἶναι θεούς εἰναὶ δὲ λυπηροὺς καὶ βλαβερούς ] de superstitione, 2, 165b:
“an emotional idea and an assumption productive of a fear which utterly humbles and
crushes a man, for he thinks that there are gods, but that they are the cause of pain and
injury”.
16–17 τὴν τῶν θεῶν ἀρχὴν ὡς τυραννίδα φοβούμενος σκυθρωπὴν καὶ ἀπαραίτητον ] de superstitione, 2, 166d: “as for the man who fears the rule of the gods as a sullen and
inexorable despotism, where can he remove himself...”
20–1 ᾅδου τινὲς ἀνοίγονται πύλαι βαθεῖαι, και ποταμοὶ πυρὸς ὁμοῦ καὶ στυγὸς ἀποῤῥῶγες ἀναπετάννυνται, &c ] de superstitione 2, 167a: “The abysmal gates of the nether world swing
open, rivers of fire and offshoots of the Styx are mingled together, darkness is crowded
with spectres of many fantastic shapes which beset their victim with grim visages and
piteous voices, and, besides these, judges and torturers and yawning gulfs and deep
recesses teeming with unnumbered woes.”
1 περὶ δεισιδαιμονία ] “On Superstition”: de superstitione, in Moralia, II.14
13–15 They are apt to count this Divine Supremacy as but a piece of Tyranny that
by its Soveraign Will makes too great encroachments upon their Liberties, and that
which will eat up all their Right and Property ] The contemporary political resonances
are inescapable.
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γὸς ἀποῤῥῶγες ἀναπετάννυνται, &c the broad gates of hell are opened, the
rivers of ﬁre and Stygian inundations run down as a swelling ﬂood, there
is thick darkness crouded together, dreadfull and gastly sights of Ghosts
screeching and howling, Judges and tormentors, deep gulfes and abysses
full of inﬁnite miseries.Thus he. The Prophet Esay gives us this Epitome
of their thoughts, chap.33. The Sinners in Zion are afraid, fearfullness
hath surprized the hypocrites: who shall dwell with the devouring ﬁre?
who shall dwell with everlasting burnings? Though I should not dislike
these dreadfull & astonishing thoughts of future torment, which I doubt
even good men may have cause to press home upon their own spirits,
while they find Ingenuity less active, the more to restrain sin; yet I think it
little commends God, and as little benefits us, to fetch all this horror and
astonishment from the Contemplations of a Deity, which should alwaies
be the most serene and lovely: our apprehensions of the Deity should be
such as might ennoble our Spirits, and not debase them. A right knowledge of God would beget a freedom & Liberty of Soul within us, and not
servility; ἀρετῆ γὰ ἐλπις ὁ θεός ἐστιν οὐ δουλείας πρόφασις, as Plutarch hath
well observ’d; our thoughts of a Deity should breed in us hopes of Vertue,
26 chap.33. ] omitted 1859
26–28 The Sinners in Zion are afraid, fearfullness hath surprized the hypocrites: who
shall dwell with the devouring ﬁre? who shall dwell with everlasting burnings? ] Isaiah,
33, 14: “The sinners in Zion are afraid, fearefulnesse hath surprised the hypocrites:
who among vs shall dwell with the deuouring fire? who amongst vs shall dwell with
euerlasting burnings?”
37 ἀρετῆ γὰ ἐλπις ὁ θεός ἐστιν οὐ δουλείας πρόφασις ] “for God is brave hope, not cowardly
excuse”
33–37 Contemplations of a Deity, which should alwaies be the most serene and lovely:
our apprehensions of the Deity should be such as might ennoble our Spirits, and not debase them. A right knowledge of God would beget a freedom & Liberty of Soul within us,
and not servility ] Matthew Arnold wrote in his Notebooks in 1868: “Our contemplations
of God should always be the most serene and lovely; such as might ennoble our spirits
and not debase them. A right knowledge of God would beget a freedom and liberty of
soul within us” Arnold, Notebooks, p.54. HGW proposed that Smith’s text be emended
to read: “A right knowledge of God would beget a firmness and energy of soul within us,
not timidity, as Plutarch hath well observed; our thoughts of a Deity should breed in us
hopes of virtue, and not gender to a spirit of fear” John Smith, Select Discourses, p.28
footnote 1.
37–38 as Plutarch hath well observ’d ] de superstitione, 169c
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and not gender to a spirit of bondage.
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But that we may pass on. Because this unnaturall resemblance of
God as an angry Deity in impure minds, should it blaze too furiously, like
the Basilisk would kill with its looks; therefore these Painters use their
best arts a little to sweeten it, and render it less unpleasing. And those
that fancy God to be most hasty and apt to be displeased, yet are ready
also to imagine him so impotently mutable, that his favour may be won
again with their uncouth devotions, that he will be taken with their formall
praises, and being thirsty after glory and praise and solemn addresses,
may, by their pompous furnishing out all these for him, be won to a good
liking of them: and thus they represent him to themselves* ὡς κολακευο̈μενον, ἤδεσθαι, καὶ ἀγανακτεῖν ʹἀμελούμενον. And therefore Superstition
will alwaies abound in these things whereby this Deity of their own, made
after the similitude of men, may be most gratified, slavishly crouching to
it. We will take a view of it in the words of Plutarch, though what refers
to the Jews, if it respects more their Rites then their Manners, may seem
to contain too hasty a censure of them. Superstition brings in πηλώσεις,
καταβοβορώσεις, σαββατισμου ῥιψεις ἐτὶ πρόσωπον, αἰσχρὰς πρκαθϊσεις, ἀλλοκότους προσκυνήσεις ,wallowings in the dust, tumblings in the mire, obser1 spirit of bondage ] cf. Romans, 8, 15: “For ye haue not receiued the spirit of bondage
againe to feare: but ye haue receiued the spirit of adoption, whereby we cry, Abba,
father.”
11–12 ὡς κολακευο̈μενον, ἤδεσθαι, καὶ ἀγανακτεῖν ʹἀμελούμενον ] “to be pleased by their
flattery, and irritated by their neglect”; Lucian de sacriﬁciis, I. Lucian was a 2nd century
rhetorician and satirist, writing in Greek
17–19 πηλώσεις, καταβοβορώσεις, σαββατισμου ῥιψεις ἐτὶ πρόσωπον, αἰσχρὰς πρκαθϊσεις, ἀλλοκότους προσκυνήσεις ] adapted from Plutarch, de superstitione 166a; Holland translates: “enjoining men to begrime and bewray themselves with dirt, to lie and wallow in
the mire, to observe sabbaths and cease from work, to lie prostrate and grovelling upon
the earth with the face downward, to sit upon the ground in open place, and to make
many strange and extravagant adorations” Holland, The philosophie, commonly called,
the morals written by the learned philosopher Plutarch of Chaeronea, p.261
3–4 like the Basilisk would kill with its looks ] Pliny says of the Catoblepes that “there
is not one that looketh upon his eyes, but hee dyeth presently. The like propertie hath
the serpent called a Basiliske” (Naturalis Historia, VIII.21). Amongst Shakespearean
allusions, cf. “ It is a Basiliske vnto mine eye, /Killes me to looke on’t.” (Cymbeline,
II.4.1279-80). Blount equates it with the cockatrice; cf. Isaiah, 14, 29.
19–1 observations of Sabbaths ] Where Smith’s text reads “observations of Sabbaths”,
modern editions read a reference to baptisms.

*as Lucian in his D
Sacriﬁciis speaks t
truly, though it may
too profanely.
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vations of Sabbaths, prosternations, uncouth gestures, & strange rites of
worship. Superstition is very apt to think that Heaven may be bribed with
such false-hearted devotions; as Porphyrie hath well explain’d it by this,
that it is* ὑπόληψι τοῦ δεκάζειν δύναθαι τὸ θεῖον , an apprehension that a
man may corrupt and bribe the Deity: which (as he there observes) was
the Cause of all those bloudy sacrifices, and of some inhumane ones
among the Heathen, men imagining διὰ τῶν θυσιῶν ἐξωνεῖσθαι την ἁμαρτίαν like him in the Prophet that thought by the fruit of his body and the
firstlings of his flock to expiate the sin of his Soul.Micah 6.
But it may be we seem all this while to have made too Tragicall a
Description of Superstition; and indeed our Author whom we have all this
while had recourse to, seems to have set it forth, as anciently Painters
were wont to doe those pieces in which they would demonstrate most
their own skill; they would not content themselves with the shape of one
Body onely, but borrowed severall parts from severall Bodies as might
most fit their design and fill up the picture of that they desired chiefly to
represent. Superstition it may be looks not so foul and deformed in every
Soul that is dyed with it, as he hath there set it forth, nor doth it every
where spread it self alike: this πάθος that shrowds it self under the name
of Religion, will variously discover it self as it is seated in Minds of a various
temper, and meets with variety of matter to exercise it self about.
23 ὑπόληψι τοῦ δεκάζειν δύναθαι τὸ θεῖον ] “a suspicion of the possibility of bribing the
Deity” (HGW); Porphyry, de abstinentia, II.60. In Porphyry’s text, this is an adjunct to
superstition, not a definition of it.
26–27 διὰ τῶν θυσιῶν ἐξωνεῖσθαι την ἁμαρτίαν ] “he might redeem his faults through sacrifices”; Porphyry, de abstinentia, II.60.
38 πάθος ] “passion”
27–28 by the fruit of his body and the firstlings of his flock ] cf. Micah, 6, 6-8: “ Wherewith shall I come before the Lord, and bow my selfe before the high God? shall I come
before him with burnt offerings, with calues of a yeere olde? Will the Lord be pleased
with thousands of rammes, or with tenne thousands of riuers of oyle? shall I giue my
first borne for my transgression, the fruit of my body for the sinne of my soule? Hee hath
shewed thee, O man, what is good; and what doeth the Lord require of thee, but to do
iustly, and to loue mercy, and to walke humbly with thy God?”
38 πάθος ] The adverse connotations of the term come not only from the Greek philosophers, but the Cambridge Platonists’ own emphasis on the positive acts of the mind
in acquiring all true knowledge. The subjection of the mind to a pathos is much like its
domination by idola.

lib.2. περὶ ἀποχῆς.
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We shall therefore a little further inquire into it, and what the Judgments of the soberest men anciently were of it; the rather for that a learned
Author of our own seems unwilling to own that Notion of it which we have
hitherto out ofPlutarch and others contended for; who though he hath
freed it from that gloss which the late Ages have put upon it, yet he may
seem to have too strictly confined it to a Cowardly Worship of the ancient Gentile Daemons, as if Superstition and Polytheism were indeed the
same thing, whereas Polytheism or Dæmon-worship is but one branch of
it: which was partly observed by the learned Casaubon in his Notes upon
that Chapter of Theophrastus περι δεισιδαιμονιάς, where it is describ’d to
be δειλια πρὸς τὸ δαιμόνιον which he thus interprets, Theophrastus voce
δαιμόνιον, & Deos & Dæmones complexus est, & quicquid divinitatis esse
particeps malesana putavit antiquitas . And in this sense it was truly observed by Petronius Arbiter,
10 περι δεισιδαιμονιάς ] “On the superstitious man”
11 δειλια πρὸς τὸ δαιμόνιον ] Jebb translates: “Superstition would seem to be simply cowardice in regard to the supernatural.”
11–13 Theophrastus voce δαιμόνιον, & Deos & Dæmones complexus est, & quicquid divinitatis esse particeps malesana putavit antiquitas ] adapted from Theophrastus; “in the
word δαιμόνιον, Theophrastus included both gods and demons, and whatever antiquity
wrongly thought partook of divinity”. cf. Theophrastus, Notationes Morum, p.278
2–3 a learned Author of our own ] Perhaps Joseph Mede, the eminent scholar at Christ’s
and an influence on Henry More. Smith possessed a copy of his Clavis Apocalyptica. In
The Apostasy of the Latter Times (first published in 1641), Mede wrote: “the word Δεισιδαιμονια by Etymology signifies a worshipper of Daemon Gods, and was anciently used
in this sense; and so you shall find it often in Clemens Alexandrinus his Protrepticon, not
speak of others.” Mede, Works, p.783. Returning thus to antiquity an dearly Christian
times, the term is taken out of the contemporary context of Romanist controversy.
5 that gloss which the late Ages have put upon it ] Mede goes on to comment that
“afterwards, from signifying reverence toward the Divinity, as Budaeus speaks, it came
to be applied to those who were too precise and anxious in their devotions” Mede, Works,
p.783
9 the learned Casaubon ] Isaac Casaubon (1559-1614) was an internationally famous
classical scholar, born in Geneva to French Huguenot refugees, who spent his last years
in England.
10 Theophrastus ] The Characters of Theophrastus (c. 371 – c. 287 BC) were widely
influential and much imitated in the seventeenth century.
14 Petronius Arbiter ] Gaius Petronius Arbiter (c.27-66 AD) is best known today for the
Satyricon
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The whole progeny of ancient Dæmons, at least in the Minds of the Vulgar, sprung out of Fear, and were supported by it: though notwithstanding, this Fear, when in a Being void of all true sense of Divine goodness,
hath not escaped the censure of Superstition in Varro’s judgement, whose
Maxim it was, as S. Austin tells us, Deum à religioso vereri, à superstitioso
timeri which distinction Servius seems to have made use of in his Comment upon Virgil, Æneid.6. where the Poet describing the torments of the
wicked in hell, he runs out into an Allegoricall exposition of all, it may be
be too much in favour of Lucretius whom he there magnifies. His words
are these, Ipse etiam Lucretius dicit per eos super quos jamjam casurus
imminet lapis, Superstitiosos signiﬁcari, qui inaniter semper verentur, &
de Diis & Cælo & locis superioribus malè opinantur;nam Religiosi sunt qui
per reverentiam timent.
But that we may the more fully unfold the Nature of this πάθος, and
the Eﬀects of it, which are not alwaies of one sort, we shall first premise
something concerning the Rise of it.
The Common Notions of a Deity, strongly rooted in Mens Souls, and
meeting with the apprehensions of Guiltiness, are very apt to excite this
1 Primus in orbe Deos fecit Timor - ] “fear first created gods in the world”; Baehrens,
Poetae latini minores IV, p.88. The line also occurs in Statius’ Thebaid, III.661.
6–7 Deum à religioso vereri, à superstitioso timeri ] “God is venerated by the religious,
and feared by the superstitious”; adapted by Casaubon Theophrastus, Notationes Morum,
p.278 from St Augustine’s de civitate dei, VI.9
8 Virgil, Æneid.6. ] The quotation from Servius comes from his comment on Æneid, VI,
596. For Vergil as “poetarum Plato”, see More, Philosophical Poems: 1647, B2verso.
11–14 Ipse etiam Lucretius dicit per eos super quos jamjam casurus imminet lapis, Superstitiosos signiﬁcari, qui inaniter semper verentur, & de Diis & Cælo & locis superioribus
malè opinantur;nam Religiosi sunt qui per reverentiam timent. ] “Lucretius even says
that the superstitious are signified by those over whom a stone hangs at every moment,
about to fall. They are those who always fear without due cause, and think ill of the Gods,
Heaven, and the places above; for the religious are those who fear through reverence”;
cf. Vergil, Opera Omnia, volume VI, p.3086.
5 Varro ] Marcus Terentius Varro (116 - 27 BC), according to Quintilian “the most learned
of all Romans”.
7 Servius ] Maurus Servius Honoratus (late 4th - early 5th century AD) .
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Servile fear: and when men love their own filthy lusts, that they may
spare them, they are presently apt to contrive some other waies of appeasing the Deity and compounding with it. Unhallowed minds, that have
no inward foundations of true holiness to fix themselves upon, are easily shaken and tossed from all inward peace and tranquillity: and as the
thoughts of some Supreme power above them seize upon them, so they
are struck with the lightning thereof into inward affrightments, which are
further encreas’d by a vulgar observation of those strange, stupendious
and terrifying Eﬀects in Nature, whereof they can give no certain reason,
as Earthquakes, Thundrings and Lightnings, blazing Comets and other
Meteors of a like Nature, which are apt to terrifie those especially who
are already unsettled and chased with an inward sense of guilt, and as
Seneca speaks, inevitabilem metum ut supra nos aliquid timeremus incutiunt. Petronius Arbiter hath well described this business for us,
Primus in orbe Deos fecit Timor, ardua cœlo
Fulmina cùm caderent, discussáque mœnia ﬂammis,
Atque ictus ﬂagret Athos From hence it was that the Libri fulgurales of the Romanes, and other
such like Volumes of Superstition, swelled so much, and that the pulvin13–14 inevitabilem metum ut supra nos aliquid timeremus incutiunt ] “they instil inescapable fear so that we may fear something above us”; Seneca, naturales quaestiones,
II.42.3
15–17 Primus in orbe Deos fecit Timor, ardua cœlo
Fulmina cùm caderent, discussáque mœnia ﬂammis,
Atque ictus ﬂagret Athos - ] “fear first created gods in the world, when lightning fell from
the hard heavens, and its walls were struck by flames, and Athos, being hit, burned”;
Baehrens, Poetae latini minores IV, p.88
11 Meteors ] Blount comments: “Meteors, (according to Descartes) are certain various
Impressions made upon the Elements, exhibiting them in different Forms, and are so
called from their Elevation because for the most part they appear to be high in the Air, of
which sort are, Ignis Fatuus, Trabs, ignus Pyramidalis, draco volans, capra saltans, &c.”.
18 Libri fulgurales ] cf. Cicero, de divination I.33.72: “Some (methods of divination) are
based upon records and usage, as is evident from the Etruscan books on divination by
means of inspection of entrails and by means of thunder and lightning, and as is also
evident from the books of your augural college (fulgurales et rituales libri).”
19–1 pulvinaria Deorum ] The “pulvinaria deorum” were the couches on which images
of the gods were placed during a lectisternium, a banquet offered to the gods. St Augustine said that lectisternia were first introduced during the plague of 399 BC (de civitate
dei, III.17), on the basis of Livy 5.13. They were so called because couches (“lecti”) were
furnished (“sternebantur”)
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a little conversant in Livy, who everywhere sets forth this Devotion so
largely, as if he himself had been too passionately in love with it.
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And though as the Events in Nature began sometimes to be found out
better by a discovery of their immediate Natural Causes, so some particular pieces of Superstitious Customs were antiquated and grown out
of date, (as is well observ’d concerning those Charms and Februations
anciently in use upon the appearing of an Eclipse, and some others) yet
often affrights and horrours were not so easily abated, while they were unacquainted with the Deity, and with the other mysterious Events in Nature,
which begot those Furies and unlucky Empusas, ἀλάστορας καὶ παλαμναίους δαίμονας, in the weak minds of men. To all which we may add the frequent Spectres and frightfull Apparitions of Ghosts and Mormos all which
extorted such a kind of Worship from them as was most correspondent
to such Causes of it. And those Rites and Ceremonies which were begotten by Superstition, were again the unhappy Nurses of it; such as are
well described by Plutarch in his De defect.Oracul. Ἑορταὶ καὶ θυσὶας ὥσπερ
ἡμεραι ἀποφράδες καὶ σκυθρωται ἐν αἷς ὠμοθαγία & c. Feasts and Sacriﬁces,
30 Empusas, ] a hobgoblin or spectre under the control of Hecate, cf. Philostratus, vita
Apollonii, 2.4., 4.25.
30–31 ἀλάστορας καὶ παλαμναίους δαίμονας ] “spirits who are vengeful and guilty of violence”; cf. Plutarch, de defectu oraculum, 418b
36–37 Plutarch in his De defect.Oracul. Ἑορταὶ καὶ θυσὶας ὥσπερ ἡμεραι ἀποφράδες καὶ
σκυθρωται ἐν αἷς ὠμοθαγία & c. ] “festivals and sacrifices, which may be compared with
ill-omened and gloomy days, in which occur the eating of raw flesh, rending of victims,
fasting, and beating of breasts, and again in many places scurrilous language at the
shrines”; Plutarch, de defectu oraculorum, 417c
21–22 who everywhere sets forth this Devotion so largely ] There are indeed many references to pulvinaria in Livy.
26 Februations ] OED cites this as the first occurence; it means “a ceremonial purification or cleansing”.
30 Empusas, ] Cudworth described the idea of “Corporeal Deity as ”an Empusa, Phantasm, or Spectre, the Off-Spring of Night and Darkness, Non-Sence and Contradictions”Cudworth,
The true intellectual system of the Universe, p.62. Perhaps Smith learned of it from Wierus, De Praestigiis Daemonum et et Incantationibus ac Veneﬁciis Libri V, pp.86, 231, or,
given the reference below to “Mormos”, from Aristophanes’ The Frogs.
32 Mormos ] “one of the same class of bugbears as Empusa and Lamia” W. Smith, A
Dictionary of Greek and Roman biography and mythology.
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of raw things, lacerations, fastings, and howlings, and many times ﬁlthy
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5

10

15

20

But as we insinuated before, This Root of Superstition diversely branched
forth it self, sometimes into Magick and Exorcismes, other times into Pedanticall Rites and idle observations of Things and Times,as Theophrastus hath
largely set them forth in his Tract περὶ δεισιδαιμονίας in others it displayed it
self in inventing as many new Deities as there were severall Causes from
whence their Affrights proceeded,and finding out many φριχτὰ μυστήρια
appropriate to them, as supposing they ought to be worshipt cum sacro
horrore. And hence it is that we hear of those inhumane and Diabolicall sacrifices called ἀνθρωποθυσίαι, frequent among the old Heathens (as
among many others Porphyry in his De Abstinentia hath abundantly related) and of those dead mens bones which our Ecclesiatick Writers tell
us were found in their Temples at the demolishing of them. Sometimes it
would express it self in a prodigall way of sacrificing, for which Ammianus
Marcellinus (an heathen Writer, but yet one who seems to have been well
pleased with the simplicity and integrity of Christian Religion) taxeth Julian
the Emperour for Superstition.Julianus, Superstitiosus magis quam legitimus sacrorum observator, innumeras sine parsimonia pecudes mactans,
ut æstimaretur, si revertisset de Parthis, boves jam defuturos : like that
7 περὶ δεισιδαιμονίας ] “on the superstitious man”
9 φριχτὰ μυστήρια ] “aweful rites”; not from Plutarch, de defectu oraculorum.
10–11 cum sacro horrore ] “with sacred horror”
12 ἀνθρωποθυσίαι ] “human sacrifices”; cf. Plutarch, de defectu oraculorum, 417c
19–21 Julianus, Superstitiosus magis quam legitimus sacrorum observator, innumeras
sine parsimonia pecudes mactans, ut æstimaretur, si revertisset de Parthis, boves jam
defuturos ] “Superstitious rather than truly religious, he sacrificed innumerable victims
without regard to cost, so that one might believe that if he had returned from the Parthians, there would soon have been a scarcity of cattle”; Ammianus Marcellinus, Rerum
gestarum libri qui supersunt, XXV,4,16
4–7 This Root of Superstition ... set them forth ] quoted by Locke in his Commonplace
Book; J. Locke and Goldie, Locke: Political Essays, pp. 292-3.
13 Porphyry ] Smith is probably thinking of de abstinentia, II.53 ff.
16–17 Ammianus Marcellinus ] The last major Roman historian (c.330 - 395).
18–19 Julian the Emperour ] Julian the Apostate (331-363 AD) was Emperor from 361
to 363. During his brief reign, he attempted to reinstate paganism.
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Marcus Cæsar, of whom he relates this common proverb, οἱ λευκοὶ βόες
Μα̈ρκῳ τῷ Καίσαρι, ἂν σὺ νικήσῃς, ἡμεῖς ἀπωλόμεθα. Besides many other
ways might be named wherein Superstition might occasionally shew it
self.
5

10

15

All which may best be understood, if we consider it a little in that Composition of Fear and Flattery which before we intimated: and indeed Flattery is most incident to base and slavish minds; and where the fear and
jealousy of a Deity disquiet a wanton dalliance with sin, and disturb the
filthy pleasure of Vice, there this fawning and crouching disposition will
find out devices to quiet an angry conscience within, and an offended
God without, (though as men grow more expert in this cunning, these
fears may in some degree abate.) This the ancient Philosophy hath well
taken notice of, and therefore well defin’d δεισιδαιμονία by κολακεὶα, and
useth these terms promiscuously. Thus we find Max. Tyrius in his Dissert. 4. concerning the difference between a Friend and a Flatterer. ὁ
μὲν εὐσεβὴς, φίλος θεῷ, ὁ δὲ δεισιδαίμων, κόλαξ θεοῦ· καὶ μακάριος ὁ εὐσεβὴς,
ὁ φίλος θεοῦ,δυστυχὴς δὲ ὁ δεισιδαίμων. ὁ μὲν θαρσῶν τῇ ἀρετῇ, πρόσεισι τοῖς
θεοῖς ἄνευ δέου· ὁ δὲ ταπεινὸς διὰ μοξθηρίαν, μετὰ πολλοῦ δεύς, δύσελπι, καὶ
δεδιὼς τοὺς θεοὺς ὥσπερ τοὺς τυράννους . The sense whereof is this, The Pi1–2 οἱ λευκοὶ βόες Μα̈ρκῳ τῷ Καίσαρι, ἂν σὺ νικήσῃς, ἡμεῖς ἀπωλόμεθα ] “We the white
steers do Marcus Caesar greet. /Win once again, and death we all must meet”; Ammianus Marcellinus, loc.cit.
13 κολακεὶα ] “flattery”; cf. Plutarch de superstitione, 167f.
15–19 ὁ μὲν εὐσεβὴς, φίλος θεῷ, ὁ δὲ δεισιδαίμων, κόλαξ θεοῦ· καὶ μακάριος ὁ εὐσεβὴς, ὁ φίλος
θεοῦ,δυστυχὴς δὲ ὁ δεισιδαίμων. ὁ μὲν θαρσῶν τῇ ἀρετῇ, πρόσεισι τοῖς θεοῖς ἄνευ δέου· ὁ δὲ ταπεινὸς διὰ μοξθηρίαν, μετὰ πολλοῦ δεύς, δύσελπι, καὶ δεδιὼς τοὺς θεοὺς ὥσπερ τοὺς τυράννους ]
Thomas Taylor translates:“the pious man is a friend to divinity, but the superstitious is a
flatterer of the divinity; and the pious man is blessed, but the superstitious is miserable.
As the one, therefore, confiding in his virtue, approaches without dread, but the other,
in consequence of being abject through depravity, with much dread, and without hope,
and fears the gods as if they were tyrants.”T. Taylor, Dissertations of Maximus Tyrius, I,
p.46
1 Marcus Cæsar ] ie Marcus Aurelius (121-180 AD) who was Emperor 161 -180, an
important Stoic philosopher.
14 Max. Tyrius ] Maximus of Tyre was a 2nd century Platonist, whose Dissertationes
were much read by the Florentine platonists. Casaubon’s references to him (Theophrastus, Notationes Morum, p.278) may have suggested the quotation to Smith. For
the most recent translation, see M. Trapp, Maximus of Tyre: Philosophical Orations.
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ous man is God’s friend, the Superstitious is a ﬂatterer of God: and indeed
most happy and blest is the condition of the Pious Man, God’s friend, but
right miserable and sad is the state of the Superstitious. The Pious man,
emboldned by a good Conscience and encouraged by the sense of his integrity, comes to God without fear and dread: but the Superstitious being
sunk and deprest through the sense of his own wickedness, comes not
without much fear, being void of all hope and conﬁdence, and dreading
the Gods as so many Tyrants. Thus Plato also sets forth this Superstitious
temper, though he mentions it not under that name, but we may know
it by a property he gives of it, viz, to collogue with Heaven, Lib. 10 de
Legibus; where he distinguisheth of Three kinds of Tempers in reference
to the Deity, which he calls πάθη, which are, Totall Atheism, which he saies
never abides with any man till his Old age; and Partial Atheism, which is
a Negation of Providence; and a Third, which is a perswasion concerning the Gods ὅτι εὐπαραμύθητοι εἰσι θύμασι καὶ εὐχαῖς, that they are easily
won by sacriﬁces and prayers, which he after explaines thus, ὅτι παραίτητοί ἐισι τοῖσν ἀδικοῦσιν,δεχόμενοι δῶρα, &c. that with gifts unjust men
may ﬁnd acceptance with them. And this Discourse of Plato’s upon these
three kinds of Irreligious πάθη Simplicius seems to have respect to in his
Comment upon Epictetus, cap.38. which treats about Right Opinions in
Religion; and there having pursued the two former of them, he thus states
the latter, which he calls ἀθείας λόγον as well as the other two, as a conceit
12 πάθη ] As, for example, at Laws, X, 888c; the term is often translated as “passions”.
Perhaps Smith has in mind a meaning closer to Cicero’s “perturbations”, as endorsed
by St Augustine (de civitate dei, IX, 4).
16–17 ὅτι παραίτητοί ἐισι τοῖσν ἀδικοῦσιν,δεχόμενοι δῶρα ] “that the gods can be won over
by wrongdoers, on the receipt of bribes”; adapted from Laws, 905d
22 ἀθείας λόγον ] “godless ideas”; cf. Brittain and Brennan, Simplicius: On Epictetus
Handbook 27-53, p.80 (“atheistic position”).
10 to collogue with ] “to deal flatteringly or deceitfully with any one,in order to cajole him
or curry favour with him”; OED
11 where he distinguisheth of Three kinds of Tempers ] Laws, X, 888b-c, reads: “I
... can assure you that no one who in early life has adopted this doctrine of the nonexistence of gods has ever persisted to old age constant to that conviction, though there
have been cases ... of persistence in the other two attitudes, the belief that there are
gods but that they are indifferent to human conduct, and again, that, though not indifferent, they are lightly placated by sacrifice and prayers”.
20 Comment upon Epictetus, cap.38 ] Chapter 31, lemma 38 in modern editions.
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θεοὺς παρατρέπεσθαι δώροις, καὶ ἀναθήμασι, καὶ κερματίου διαδόσεσιν, quòd
muneribus & donariis & stipis distributione à sententia deducuntur such
men making account by their devotions to draw the Deity to themselves,
and winning the favour of Heaven, to procure such an indulgence to their
lusts as no sober man on earth would give them; they in the mean while
not considering ὠς μεταμέλειαι, καὶ ἱκετεῖαι, καὶ εὐχαὶ, καὶ τὰ τοιαῦτα, ἀναλογοῦσι τῷ καλῷ, that Repentance, Supplications and Prayers, &c. ought to
draw us nearer to God, not God nearer to us; as in a ship, by fastning a
Cable to a ﬁrm rock, we intend not to draw the Rock to the Ship, but the
Ship to the Rock. Which last passage of his is therefore the more worthy
to be taken notice of, as holding out so large an Extent that this Irreligious
temper is of, and of how subtile a Nature. This fond and gross dealing with
the Deity was that which made the scoffing Lucian so much sport, who
in his Treatise De sacriﬁciis tells a number of stories how the Dæmons
loved to be feasted, and where and how they were entertained, with such
devotions which are rather used Magically as Charms and Spells for such
as use them, to defend themselves against those Evils which their own
Fears are apt perpetually to muster up, and to endeavour by bribery to
1 θεοὺς παρατρέπεσθαι δώροις, καὶ ἀναθήμασι, καὶ κερματίου διαδόσεσιν ] Stanhope translates “of God as one capable of being perverted and byassed with Gifts and Oblations”
Stanhope, Epictetus his Morals with Simplicius his Comment, p.235; cf. Brittain and
Brennan, Simplicius: On Epictetus Handbook 27-53, p. 81.
1–2 quòd muneribus & donariis & stipis distributione à sententia deducuntur ] “that
they are lead away from their opinions by the giving of gifts and donations and bribes”
H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus,
p.248-9
6–7 ὠς μεταμέλειαι, καὶ ἱκετεῖαι, καὶ εὐχαὶ, καὶ τὰ τοιαῦτα, ἀναλογοῦσι τῷ καλῷ ] adapted
from Simplicius (H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus
emendatus, p.250); Stanhope again: “Just as men at Sea, who when their Cable is fastned to a Rock, while they draw themselves and their Vessel to the Rock, are so idle as to
imagine, that they draw the Rock to them. And this is our Case; Repentance, and Devotion, and Works of Piety and Charity, answer exactly to that Cable” Stanhope, Epictetus
his Morals with Simplicius his Comment, p.239; cf. Brittain and Brennan, Simplicius: On
Epictetus Handbook 27-53, p.82.
13 Lucian ] Lucian of Samosata (c.125-180 AD) was a Syrian rhetorician and satirist
writing in Greek.
14–15 a number of stories how the Dæmons loved to be feasted ] A characteristic example is his account of the twelve days of feasting for the gods provided by the Ethiopians (de sacriﬁciis, 2)
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purchase Heaven’s favour and indulgence, as Juvenal speaks of the Superstitious Ægyptian,
Illius lacrymae mentitáque munera præstant
Ut veniam culpæ non abnuat, ansere magno
Scilicet & tenui popano corruptus Osiris.
Though all this while I would not be understood to condemn too severely
all servile fear of God, if it tend to make men avoid true wickedness, but
that which settles upon these lees of Formality.
To conclude, Were I to define Superstition more generally according
to the ancient sense of it, I would call it Such an apprehension of God in
the thoughts of men, as renders him grievous and burdensome to them,
and so destroys all free and cheerful converse with him; begetting in the
stead thereof a forc’d and jejune devotion, void of inward Life and Love.
It is that which discovers it self Pædantically in the worship of the Deity,
in any thing that makes up but onely the Body or outward Vesture of Religion; though there it may make a mighty bluster: and because it comprehends not the true Divine good that ariseth to the Souls of men from
an internall frame of Religion, it is therefore apt to think that all it’s insipid
devotions are so many Presents offered to the Deity and gratiﬁcations
of him. How variously Superstition can discover and manifest itself, we
have intimated before: To which I shall onely add this, That we are not
so well rid of Superstition, as some imagine when they have expell’d it
out of their Churches, expunged it out of their Tongues, by making Innovations in names (wherein they sometimes imitate those old Caunii that
Herodotus speaks of, who that they might banish all the forrein Gods that
3–5 Illius lacrymae ... corruptus Osiris ] “His tears and carefully-studied mutterings
make sure that Osiris will not refuse a pardon for the fault, bribed, no doubt, by a fat
goose and a slice of sacrificial cake”; from satyra, VI.539-41.
1 Juvenal ] The Roman poet, writing around the end of the 1st century AD.
18 an internall frame ] Smith uses “frame” in the sense established by Whichcote in
statements such as: “Religion is a frame set up in the soul, making it a Garrison for
God; that the Devil himself assaults in vain” (Whichcote, Select notions, p.32.
25 Herodotus ] The Greek historian of the 5th century BC.
25–1 who that they might banish all the forrein Gods that had stolen in among them ]
The story is related by in Herodotus I,172: “Certain foreign rites of worship were established among them; but presently when they were otherwise minded, and would worship
only the gods of their fathers, all Caunian men of full age put on their armour and went
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had stolen in among them took their procession through all their Countrey, beating and scourging the Air along as they went;) No, for all this,
Superstition may enter into our chambers, and creep into our closets, it
may twine about our secret Devotions, and actuate our Forms of belief
and Orthodox opinions, when it hath no place else to shroud itself or hide
its head in; we may think to flatter the Deity by these, and to bribe it with
them, when we are grown weary of more pompous solemnities: nay it
may mix itself with a seeming Faith in Christ; as I doubt it doth now in too
many, who laying aside all sober and serious care of true Piety, think it
sufficient to offer up their Saviour, his Active and Passive Righteousness,
to a severe and rigid Justice, to make expiation for those sins they can
be willing to allow themselves in.

3

5

3 We have now done with what we intended concerning Superstition,
and shall a little consider and search into the Pedigree of ATHEISM, which
indeed hath so much aﬃnity with Superstition that it may seem to have
the same Father with it. Οὐκ οἴεται θεοὺς εἶναι ὁ ἄθεος, ὁ δὲ δεισιδαίμων οὐ
βούλεται. Superstition could be well content that there were no God to
trouble or disquiet it, and Atheism thinks there is none. And as Superstition is engendred by a base opinion of the Deity as cruell and tyranicall (though it be afterwards brooded and hatcht by a slavish fear and
abject thoughts) so also is Atheism: and that sowre and ghastly apprehension of God, when it meets with more stout and surly Natures, is apt
to enrage them, and cankering them with Malice against the Deity they
so little brook, provokes them to fight against it and undermine the No4–5 Οὐκ οἴεται θεοὺς εἶναι ὁ ἄθεος, ὁ δὲ δεισιδαίμων οὐ βούλεται ] “The atheist thinks there
are no gods; the superstitious man wishes there were none”; Plutarch, de superstitione,
170f
together as fas as the boundaries of Calynda, smiting the air with their spears and saying
that they were casting out the stranger gods.” cf. More, A Modest Inquiry in the Mystery
of Iniquity, the First Part, a5verso.
1 3 ] This marks the start of Worthington’s Third Discourse.
9–1 that sowre and ghastly apprehension ... the Notion of it ] The political resonances
are obvious.
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tion of it; as this Plastick Nature which intends to form Living creatures,
when it meets with stubborn and unruly Matter, is fain to yield to it, and
to produce that which answers not her own Idea; whence the Signatures
and impressions of Nature sometimes vary so much from that Seal that
Nature would have stamp’d upon them. Ὁ δεισιδαίμων τῇ προαιρήσει ἄθεος
ὢν, ἀσθενέστερός ἐστιν ἢ τοῦ δοξάζειν περὶ θεῶν ὃ βούλεται. If these Melancholick Opinions and disquieting Fears of the Deity mould not the Minds
of men into Devotion, as finding them too churlish and untameable to receive any such impressions; they are then apt to exasperate men against
it, and stir them up to contend with that Being which they cannot bear, and
5–6 Ὁ δεισιδαίμων τῇ προαιρήσει ἄθεος ὢν, ἀσθενέστερός ἐστιν ἢ τοῦ δοξάζειν περὶ θεῶν ὃ
βούλεται ] “the superstitious man by preference would be an atheist, but is too weak to
hold the opinion about the gods which he wishes to hold”; Plutarch, de superstitione,
170f.
1 Plastick Nature ] The phrase needs to be considered in the light of Cudworth’s later
use of the term. cf. Cudworth, The true intellectual system of the Universe, pp.146ff for
his account of the idea, which he derives through Plato and Plotinus from Empedocles;
cf. William.B. Hunter Jr., “The Seventeenth Century Doctrine of Plastic Nature”, Harvard
Theological Review, XLIII (1950), pp.197-213. Amongst recent discussions of the idea,
see Alexander Jacob, “De Naturae Natura: A Study of the Idealistic Conceptions of
Nature and the Unconscious”, Arktos Media, 2011, pp.41-48, 48-52; Diana Stanciu, “The
Sleeping Musician. Aristotle’s Vegetative Soul and Ralph Cudworth’s Plastic Nature”
pp 713 - 748 in “Blood Sweat and Tears: The Changing Concepts of Physiology from
Antiquity into Early Modern Europe”, Brill, Leiden, 2012; Udo Thiel, “The Early Modern
Subject: Self-Consciousness and Personal Identity from Descartes to Hume”, pp.67-71,
Oxford UP, 2011.
2 stubborn and unruly Matter ] A widespread view of matter; cf. Glanvil, Saducismus
Triumphatus, p.15; “’tis easie enough to imagine, that the power of imagination may
form those passive and pliable vehicles into those shapes, with more ease than the fancy
of the Mother can the stubborn matter of the Foetus in the womb, as we see it frequently
doth in the instances that occur of Signatures and monstrous Singularities.”
3–5 Signatures and impressions of Nature sometimes vary so much from that Seal that
Nature would have stamp’d upon them ] for the context of Smith’s terms, cf.Cudworth,
The true intellectual system of the Universe, p.156, translating Enneads, 4.4.13: “Nature
is but an Image or Imitation of Wisdom, the Last thing of the Soul, which hath the lowest Impress of Reason shining upon it; as when a thick piece of Wax, is thoroughly
impressed upon by a Seal, that impress which is clear and distinct in the superiour Superficies of it, will in the lower side be weak and obscure; and such is the Stamp and
Signature of Nature, compared with that of Wisdom and Understanding”
9–1 they are then to exasperate ... their own liberty ] Again, Smith’s language reflects
the politics of his times
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to destroy that which would deprive them of their own Liberty. These unreasonable fears of a Deity will alwaies be moving into Flattery or Wrath.
Atheism could never have so easily crept into the world, had not Superstition made way and open’d a Back-door for it; it could not so easily have
banish’d the Belief of a Deity, had not that first accused and condemn’d it
as destructive to the Peace of Mankind; and therefore it hath alwaies justified and defended itself by Superstition: as Plutarch hath well exprest
it, ἡ δὲ δεισιδαιμονία τῇ ἀθεότετι καὶ γενέσθαι παρέσχεν ἀρκὴν, καὶ γενομένῃ
δίδωσιν ἀπολογίαν, οὐκ ἀληθῆ μὲν οὐδὲ καλὴν, προφάσεος δέ τινος οὐκ ἄμοιρον
οὖσαν. Superstition aﬀorded the principle of Generation to Atheism, and
afterwards furnish’d it with an Apology, which though it be neither true
nor lovely, yet wants it not a specious pretence. And therefore Simplicius
(as we heard before) calls the Notion of Superstition ἀθείας λόγον, as having an ill savour of Atheism in it, seeing (as he gives an account of it) it
disrobes the Deity of true Majesty and Perfection, and represents it as
weak and infirme, cloth’d with such fond, feeble and impotent passions
as men themselves are. And Dionysius Longinus, that noble Rhetorician,
fears not to challenge Homer as Atheisticall for his unsavoury language
of the Gods, which indeed was only the Brat of his Superstition. If the
8–10 ἡ δὲ δεισιδαιμονία τῇ ἀθεότετι καὶ γενέσθαι παρέσχεν ἀρκὴν, καὶ γενομένῃ δίδωσιν ἀπολογίαν, οὐκ ἀληθῆ μὲν οὐδὲ καλὴν, προφάσεος δέ τινος οὐκ ἄμοιρον οὖσαν ] “superstition
provides the seed from which atheism springs, and when atheism has taken root, superstition supplies it with a defence, not a true one or a fair one, but one not destitute of
some speciousness”; Plutarch, de superstitione, 171a
13 ἀθείας λόγον ] “godless ideas”; cf. above page 134.
17 Dionysius Longinus ] More properly, Cassius Longinus (c. 217-273 AD) was a rhetorician and philosopher of the Platonic school. He may not have been the author of
the treatise On the Sublime once ascribed to him. Perhaps Smith was prompted to read
Longinus by Nicolas Caussin (1583-1651), whose de eloquentia sacra et humana (Paris,
1623) was a standard text for students at Emmanuel. Caussin approved Longinus and
cited him throughout the work. As ever, Smith is sensitive to the theological implications of art, and selects from Longinus a criticism relevant to his own - the problem of
discovering suitable language in which to represent spiritual realities.
18–19 to challenge Homer as Atheisticall for his unsavoury language of the Gods ] cf.
de sublimate, IX, where, after quoting Iliad, 22, 61-5, Longinus comments that “these
things are terrifying; yet from another point of view they are, unless understood allegorically, altogether impious and transgress the boundaries of good taste.” He adds that
“Homer’s stories ... make the men of the Trojan War as far as possible into gods and
the gods into men.” Homer, he claims, immortalised the gods’ miseries rather than their
divine nature.
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Superstitious man thinks that God is altogether like himself (which indeed
is a character most proper to such) the Atheist will soon say in his heart,
There is no God; and will judge it not without some appearance of Reason
to be better there were none; as Plutarch hath discours’d it, οὐκ ἄμεινον ἦν
Γαλάταις ἐκείνος καὶ Σκύθαι τοπαράπαν μήτε ἔννοιαν ἔχειν θεῶν, μήτε φαντασίαν, μήτε ἱστορίαν, ἢ θεοὺς εἴναι νομ́ζειν χαίροντας ἀνθτρώπων σφαττομένον
αἵμασι, καὶ τελειοτάτην θυσίαν καὶ ἱερουργίαν ταύτην νομίζοντας ; Were it not
better for the Gaules and Scythians, not to have had any Notion fansy or
History of the Gods, then to think them such as delighted in the Blood of
men oﬀered up in sacriﬁces upon their Altars, as reckoning this the most
perfect kind of Sacriﬁce and consummate Devotion? For thus his words
are to be translated in reference to those ancient Gauls and Scythians,
whom almost all Histories testifie to have been ἀνθρωποθύται· which horrid and monstrous Superstition was anciently very frequent among the
Heathen, and was sharply taxed by Empedocles of old,
Μορφὴν δʼ ἀλλάξαντα πατὴρ φίλον υἱὸν ἀείρας
Σφαζει, ἐπευχόμενος μέγα νήπιος—
This made Lucretius cry out with so much indignation when he took notice
of Agamemnon’s Diabolicall devotion in sacrificing his Daughter Iphigenia
4–7 οὐκ ἄμεινον ἦν Γαλάταις ἐκείνος καὶ Σκύθαι τοπαράπαν μήτε ἔννοιαν ἔχειν θεῶν, μήτε
φαντασίαν, μήτε ἱστορίαν, ἢ θεοὺς εἴναι νομ́ζειν χαίροντας ἀνθτρώπων σφαττομένον αἵμασι,
καὶ τελειοτάτην θυσίαν καὶ ἱερουργίαν ταύτην νομίζοντας ] “Would it not then have been
better for those Gauls and Scythians to have had absolutely no conception, no vision, no
tradition, regarding the gods, than to believe in the existence of gods who take delight in
the blood of human sacrifice and hold this to be the most perfect offering and holy rite?”;
de superstitione, 171b.
13 ἀνθρωποθύται· ] “human sacrificers”; cf. Plutarch, de defectu oraculorum, 417c
16 Μορφὴν δʼ ἀλλάξαντα πατὴρ φίλον υἱὸν ἀείρας ] “The father having lifted up the son
slaughters him with a prayer, in his great folly”; Freeman, Ancilla to the Pre-Socratic
Philosophers, p.67. It is fragment 137 in Diehls, Die Fragmente Der Vor-Sokratiker, I, p.
367. Smith takes the quotation from de superstitione, 171c.
15 Heathen ] At this point the pagination of the 1660 edition goes astray. Page 45
should be page 44, and the first of the two pages numbered 46, should be 45.
15 Empedocles ] The pre-Socratic philosopher (c. 490-430 BC). cf. Cudworth, The true
intellectual system of the Universe, pp.155, 156.
18 Lucretius ] The Roman poet and philosopher (c.99-55 BC), who represented, for the
Cambridge Platonists, perhaps the most powerful expression of Epicurean atheism.
19 Agamemnon’s Diabolicall devotion in sacrificing his Daughter Iphigenia ] The story
of how Agamemnon sacrifices Iphigenia to secure favourable winds for the Trojan fleet
to sail to Troy is told in Aeschylus’ The Libation Bearers
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to make expiation at his Trojan Expedition, Tantum Relligio potuit suadere
malorum. And indeed what sober man could brook such an esteem of
himself as this blind Superstition (which overspread the Heathen world
and (I doubt) is not sufficiently rooted out of the Christian) fastned upon
God himself? which made Plutarch so much in defiance of it cry out, as
willing almost to be an Atheist as to entertain the Vulgar Superstition, As
for me (saith he)I had rather men should say that there is no such man
nor ever was as Plutarch, then to say that he is or was ἄνθρωπος ἀβέβαιος,
ἐυμετάβολος, ἐυξερὴς πρὸς ὀργὴν, ἐπὶ τοῖς τυχοῦσι τιμωρητικὸς, an inconstant
ﬁckle man, apt to be angry, and for every triﬂe revengefull &c. as he goes
on farther to expresse this Blasphemy of Superstition.
But it may not be amisse to learn from Atheists themselves what was
the Impulsive cause that mov’d them to banish away all thoughts and
sober fear of a Deity, what was the Principle upon which this black Opinion
was built and by which it was sustein’d. And this we may have from the
confessions of the Epicureans, who though they seemed to acknowledg a
Deity, yet I doubt not but those that search into their Writings will soon embrace Tully’s censure of them, Verbis quidem ponunt, reipsa tollunt Deos.
Indeed it was not safe for Epicurus (though he had a good mind to let the
World know how little he cared for their Deities) to profess he believed
there was none, lest he should have met with the same entertainment
for it that Protagoras did at Athens, who for declaring himself doubtfullἔιτε
1–2 Tantum Relligio potuit suadere malorum ] “Such evil deeds could religion prompt”;
de rerum natura, 1.101.
8–9 ἄνθρωπος ἀβέβαιος, ἐυμετάβολος, ἐυξερὴς πρὸς ὀργὴν, ἐπὶ τοῖς τυχοῦσι τιμωρητικὸς ] “Why,
for my part, I should prefer that men should say about me that I have never been born
at all, and there is no Plutarch, rather than that they should say ’Plutarch is an inconstant fickle person, quick-tempered, vindictive over little accidents, pained at trifles.’” de
superstitione, 170a
18 Verbis quidem ponunt, reipsa tollunt Deos ] “Some assert them verbally, but actually
eliminate the gods”; not a quotation from Cicero, but in line with his views. cf. de natura
deorum, 1,85 and 123.
19 it was not safe for Epicurus ] doubtless derived from Cicero, de natura deorum, 1,
85: “according to some people’s view Epicurus really abolished the gods, but nominally
retained them in order not to offend the people of Athens”.
22–1 ἔιτε ἐισι, ἔιτε μή ἐισι θεοὶ ] “whether the gods exist or not”; many versions of this
22 Protagoras ] According to Plato, Protagoras (c.490-420 BC) was the first professional Sophist. The story of how his books were burnt in the Athenian market-place was
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ἐισι, ἔιτε μή ἐισι θεοὶ, was himself put to Death, and his books burnt in
the streets of Athens, ὑπὸ κήρυκα sub voce Præconis, as Diogenes Laertius
and others record: and indeed the world was never so degenerated any
where as to suffer Atheism to appear in public View.
5

10

But that we may return, and take the Confessions a little of these secret
Atheists of the Epicurean sect: and of these Tully gives us a large account
in his Books de Finibus and other parts of his Philosophy. Torquatus the
Epicurean in his first book de Finibus liberally spends his breath to cool
that too-much heat of Religion, as he thought, in those that could not
apprehend God as any other then curiosum & plenum negotii Deum (as
one of that Sect doth phrase it Lib.I. de Nat. Deor.) and so he states this
Maxim of the Religion that then was most in use, Superstitione qui est
imbutus, quietus esse nunquam potest. By the way, it may be worth our
observing, how this monstrous progeny of men, when they would seem to
remark were already current, but Smith appears to have added another to the list. The
version closest to that quoted here is in Philostratus’ Lives of the Sophists, 494.1.10.
24 ὑπὸ κήρυκα ] “by a herald”; the phrase is from Diogenes Laertius’ Lives of Eminent
Philosophers, 9.8.52.
24 sub voce Præconis ] “by public auction”
32 curiosum & plenum negotii Deum ] lit. “a painstaking god, full of business”, the Loeb
translation reads “a prying busy-body of a god”; cf. de natura deorum, 1.54
34–35 Superstitione qui est imbutus, quietus esse nunquam potest ] “he who is steeped
in superstition can never be at peace”; Smith adapts de ﬁnibus, 1.60: “Accedit etiam
mors, quae quasi saxum Tantalo semper impendet, tum superstitio, qua qui est imbutus,
quietus esse numquam potest”: “There is also death, which always hangs over them like
the stone over Tantalus, and again, superstition, which prevents those who are tinged
with from ever being able to rest.” HGW emended the text to conform with the above.
The practice masks Smith’s ability to reveal a latent aphorism.
told by Diogenes Laertius in his Lives of Eminent Philosophers, 9.8.52, and repeated by
Cicero (de natura deorum, I.63).
24 sub voce Præconis ] Thomas Cooper translated “voci praeconis bona civium subiicere”
as “to cause a cryer or common officer openly to sell the citizens goods, as if they had
been taken in war” T. Cooper, Thesaurus Linguae Romanae et Britannicae.
24 Diogenes Laertius ] A writer in Greek, probably flourishing in the third century, whose
Lives of Eminent Philosophers is an important source for the history of Greek philosophy.
28 Tully ] Cicero
29 Torquatus ] Lucius Manlius Torquatus, died 46 BC
30 in his first book de Finibus ] cf. de ﬁnibus, I.7ff.
33 one of that Sect ] Gaius Velleius
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acknowledge a Deity, could not forget their own beloved Image which was
always before their eyes; and therefore they would have it as careless of
any thing but its own pleasure and idle life as they themselves were. So
easy is it for all Sects some way or other to slide into a compliance with
the Anthropomorphitæ, and to bring down the Deity to a conformity to
their own Image.
But we shall rather chuse a little to examine Lucretius in this point, who
hath in the name of all his Sect largely told us the Rise and Originall of
this Design. After a short Ceremony to his following Discourse of Nature,
he thus begins his Prologue in commendation of Epicurus his exploit, as
he fancies it.
Humana ante oculos fœdè cùm vita jaceret,
In terris oppressa gravi sub Relligione,
Quæ caput è cœli regionibus ostendebat
Horribili aspectu semper mortalibus instans;
Primùm Graius homo mortales tendere contra
Est oculos ausus, primúsque obsistere contra:
Quem nec fama Deûm, nec Fulmina, nec minitanti
Murmure compressit Cœlum And a little after in a sorry Ovation, proudly cries out,
Quare Relligio pedibus subjecta vicissim
Obteritur; nos exæquat victoria cælo.
But to proceed; our Author observing the timorous minds of men to have
11–19 Humana ante oculos ...Murmure compressit Cœlum - ] “When the life of man
lay foul to see and grovelling upon the earth, crushed by the weight of religion, which
showed her face from the realms of heaven, lowering upon mortal with dreadful mien,
’twas a man of Greece, who dared first to raise his mortal eyes to meet her; him neither
the smiles of the gods, nor thunderbolts checked, nor the sky with its revengeful roar”;
de rerum nature, I.62-9.
21–22 Quare Relligio pedibus subjecta vicissim
Obteritur; nos exæquat victoria cælo. ] “And so religion in revenge is cast beneath men’s
feet and trampled, and victory raises us to heaven”; de rerum natura, I.78-9.
5 Anthropomorphitæ ] Blount explains “Anthropomorphites, (Gr.) a sect of Hereticks
that appeared in Ægypt A.D. 395. they were so called from the chief of their Tenets, viz.
that God had a Bodily Shape.” Blount, Glossographia.Clement of Alexandria warned that
“the Greeks assume their gods to human in passions as they are human in shape” in
Stromata, VII.4.22. For a contemporary view, see Browne, Pseudodoxia Epidemica: or,
Enquiries into Very many Received Tenents And commonly presumed Truths, V.22.4.
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been struck with this dreadfull Superstition from the observation of some
stupendious Eﬀects and Events (as he pleaseth rather to call them) in
Nature; he therefore, following herein the steps of his great Master Epicurus, undertakes so to solve all those knots which Superstition was tied
up into, by unfolding the Secrets of Nature, as that men might find themselves loosned from those sævi Domini and crudeles Tyranni, as he calls
the vulgar Creeds of the Deity. And so begins with a simple Confutation
of the Opinion of the Creation, which he supposed to contein a sure and
sensible Demonstration of Deity, and to have sprung from an admiring
ignorance of Natural productions.
Quippe ità Formido mortales continet omnes,
Quod multa in terris ﬁeri cœlóque tuentur,
Quorum operum Causas nullâ ratione videre
Possunt, ac ﬁeri Divino numine rentur.
And towards the end of this first Book,
Primùm quòd magnis doceo de rebus, & arctis
Relligionum animos nodis exsolvere pergo.
But herein all the Epicureans (who are not the true, but foster-fathers of
that Natural Philosophy they brag of, and which indeed Democritus was
the first Author of) doe miserably blunder themselves. For though a lawful
6 sævi Domini and crudeles Tyranni ] “savage lords” and “cruel tyrants”. The phrases
do not occur in Lucretius.
10–14 Quippe ità Formido...Divino numine rentur ] “Fear, forsooth, so constrains all
mortal men, because they behold many things come to pass on earth and in the sky,
the cause of whose working they can by no means see, and think that a divine power
brings them about”; de rerum nature, I.151-5
15–17
Primùm quòd magnis doceo de rebus, & arctis
Relligionum animos nodis exsolvere pergo ] “First because I teach about great things,
and hasten to free the mind from the close bondage of religion”; de rerum natura, I.9312.
2 stupendious ] “Stupendious, (Lat.) prodigious or wonderful.” Blount, Glossographia
19–20 Democritus was the first Author of ] The Cambridge Platonists’ view of the development of Western thought was not to be firmly codified until 1678, when Democritus
was seen in a rather different light. Cudworth allows himm some originality as a father
of atheistical physiology, but pushes the origin of the “Atomical Philosophy” back to “one
Moschus a Phoenician, who ... lived before the Trojan Wars” (Cudworth, The true intellectual system of the Universe, p.12). Smith’s is the more traditional view.
19 Democritus ] Democritus of Abdera (c. 460 - 370 BC) was a pre-Socratic philsopher
who promulgated the atomic theory proposed by his teacher, Leucippus. According
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acquaintance with all the Events and Phænomena that shew themselves
upon this mundane stage would contribute much to free mens Minds from
the slavery of dull Superstition: yet would it also breed a sober & amiable
Belief of the Deity, as it did in all the Pythagoreans, Platonists and other
Sects of Philosophers, if we may believe themselves; and an ingenuous knowledge hereof would be as fertile with Religion, as the ignorance
thereof in aﬀrighted and base Minds is with Superstition.
For which purpose I shall need onely to touch upon Epicurus his masternotion by which he undertakes to salve all difficulties that might hold our
thoughts in suspence about a δημιουργὸς, or a Creator, which is that
Plenum (which is all one with Corpus) and Inane, that this Body (which
in his Philosophy is nothing else but an Inﬁnity of Insensible Atomes moving to and fro in an Empty Space) is, together with that Space in which it is,
sufficient to beget all those Phænomena which we see in Nature. Which,
however it might be true, Motion being once granted, yet herein Tully
hath well scotcht the wheel of this over-hasty Philosophy, Lib.I. de Finibus,
Cùm in Rerum natura duo sint quærenda, unum, quæ Materia sit ex qua
quæque res eﬃciatur; alterum, quæ Vis sit quæ quidque eﬃciat: de Ma10 δημιουργὸς ] “demiurge”; the term originally signified a skilled maker or artisan. The
primary source is Timaeus 28ff.
11 Plenum ] “fullness”
11 Inane ] “emptiness”; cf.de rerum natura I, 440ff. Smith perhaps draws also on Cicero’s
account of the differing theories of creation in academica,I.xxxvii.118.
17–1 Cùm in Rerum natura duo sint quærenda, unum, quæ Materia sit ex qua quæque
res eﬃciatur; alterum, quæ Vis sit quæ quidque eﬃciat: de Materia disseruerunt Epicurei; Vim & causam eﬃciendi reliquerunt ] “as in the nature of things there are two
points which must be enquired into, - one, what the material out of which everything is
made, is; the other, what the power is which makes everything, - they discussed only the
to Aristoxenus of Tarentum, Plato wished to burn the works of Democritus (Diogenes
Laertius, Lives of the Eminent Philosophers, 9.40).
12 his Philosophy ] Smith’s critique of Epicurean philosophy has received comparatively little attention, but Robert Kernon, in his article “Walter Charleton, Robert Boyle
and the Acceptance of Epicurean Atomism in England” (Isis, 55 [1964], pp.184-192),
speaks of it as “influential”; and C.T. Harrison attributes to Smith “a correct understanding of Epicureanism” (“The Ancient Atomists in English Literature”, Harvard Studies in
Classical Philology, XIV [1934]m pp.1-80). W.B. Fleischman (Lucretius and English Literature 1680-17440 [Paris, 1964], merely reports Harrison’s findings. See also George
A. Panichas, Epicurus (New York, 1967), pp.139ff. For a more general, recent survey,
see Catherine Wilson, Epicureanism at the Origins of Modernity [Oxford, 2008].
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teria disseruerunt Epicurei; Vim & causam eﬃciendi reliquerunt. Which is
as much as if some conceited piece of Sophistry should go about to prove
that an Automaton had no dependency upon the skill of an Artificer, by
descanting upon the several parts of it, without taking notice in the meanwhile of some external Weight or Spring that moves it: or, to use his own
Similitude, as if one that undertakes to Analyse any Learned Book, should
tell us how so many Letters meeting together in several Combinations,
should beget all that sense that is conteined therein, without minding that
Wit that cast them all into their several Ranks. And this made Aristotle,
otherwise not overzealous of Religion, soberly to acknowledge some First
mover,τὸ πρῶτον κινοῦν ἀκίνητον.
And yet could we allow Epicurus this power of Motion to be seated in
Nature, yet that he might perform the true task of a Naturalist, he must
also give us an account how such a force and power in Nature should
subsist: which indeed is easy to doe, if we call in Θεὸν ἀπὸ μηχανῆς, God
material, and omitted all considerations of the efficient power and cause”; cf. de ﬁnibus,
I.6.18.
11 τὸ πρῶτον κινοῦν ἀκίνητον ] “the first unmoved mover”; Aristotle, Metaphysics 1012b.
15 Θεὸν ἀπὸ μηχανῆς ] “a god from the machine” or “deus ex machina”; the phrase occurs
most memorably in Aristotle’s Poetics, 1454b. Compare Cudworth’s report of Aristotle’s
Metaphysics, I.4., where he says that “Anaxagoras useth Mind and Intellect, that is, God,
3 an Automaton had no dependency upon the skill of an Artificer ] cf.Cicero, de natura
deorum, II.34.87-88 for a similar argument from mechanical devices. Add Descartes and
Cudworth For a broad view of automata, see Wendy Beth Hyman (ed.), The Automaton
in English Renaissance Literature, Farnham 2011.
5–9 to use his own Similitude ... into their several Ranks ] cf. Cicero, de natura deorum,
II.37.93, for a similar argument about Ennius’ Annals.
9 Aristotle ] As Simon Patrick noted, Aristotle was “out of request” with the Cambridge
Platonists (Patrick, A Brief Account of the New Sect of Latitude-Men). Cudworth’s remarks
on him in Cudworth, The true intellectual system of the Universe, pp.53ff. are perhaps the
kindest. He said that Aristotle “trode in Plato’s footsteps ... in asserting an Incorporporeal
Deity, and an Immoveable first Mover”, while granting that he “often contradicteth Plato,
and really dissents from him in several Particularities.” Cudworth agreed with Smith that
“the whole Aristotelical System of Philosophy is infinitely to be preferred before the whole
Democritical; though the former hath been so much disparaged, and the other cried up
of late amongst us.” The main problem was that Aristotle did not so clearly assert “the
Immortality of the Humane Souls, and Providence over men, as he ought to have done,
and as his Master Plato did”.(Cudworth, The true intellectual system of the Universe,
p.55).
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And we should further inquire, How these moveable and rambling
Atomes come to place themselves so orderly in the Universe, and observe that absolute Harmony and Decorum in all their Motions, as if they
kept time with the Musical laws of some Almighty Mind that compos’d all
their lessons & measured out their Dances up and down in the Universe;
and also how it comes to pass, if they be only mov’d by Chance and Accident, that such Regular mutations and generations should be begotten
by a fortuitous concourse of Atomes, as sometimes they speak of, they
having no centre to seat themselves about in an infinite Vacuity, as Tully
argues; and how these Bodies that are once mov’d by some impulse from
their former station, return again, or at least come to stay themselves, and
doe not rather move perpetually the same way the First impulse and direction carried them; or why they doe not there rest where their Motion
first began to cease, if they were interrupted by any thing without them:
or again, if the proper motion of these Atomes be alwaies toward some
Centre, as Epicurus sometimes is pleased to state the business, Lineis
Rectis , as he saith, then how comes there, as Tully replies, to be any
as a Machin in the Cosmopoiea” (Cudworth, The true intellectual system of the Universe,
p.153).
11–12 as Tully argues ] Smith has in mind de ﬁnibus, 1.17, where Cicero says that Epicurus’ doctrines “are those of Democritus, with very few modifications ... Democritus
believes in certain things which he terms ’atoms’, that is bodies so solid as to be indivisible, moving about in a vacuum of infinite extent, which has neither top , bottom, nor
middle, neither centre nor circumference.”
18–19 Lineis Rectis ] “by straight lines”; de ﬁnibus, 1.18
7 their Dances ] For many Platonizing authors, the dance provided a fine example of a
reasonable art: thus, Sir John Davies uses it as the fundamental metaphor of universal
law in Orchestra, A Poem of Dauncing [London, 1596]. The ultimate progenitor of Smith’s
dances are those in Timaeus 40c, the forbears of Plotinus’ single, immense dancer. Of
the many applications of the metaphor, Plotinus’ use of it in Enneads, IV.4.33 perhaps
lies behind Smith’s analogy here.
19 as Tully replies ] Cicero continues (de ﬁnibus, 1, 18ff): “Epicurus for his part, where
he follows Democritus, makes no serious blunders. ... I come now to lapses peculiar
to Epicurus. He believes that these same indivisible sold bodies are borne by their own
weight perpendicularly downward, which he holds is the natural motion of all bodies; but
then in the very same breath, being sharp enough to recollect that if they all travelled
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Generation? or if there be a Motus declinationis joyn’d with this Motion
of Gravity (which was one of Epicurus his κυρίαι δόξαι which he borrowed
not from Democritus) then why should not all tend the same way? and
so all those Motions, Generations and Appearances in Nature all vanish
seeing all Variety of Motion would be taken away which way soever this
unhallowed Opinion be stated?
Thus we see, though we should allow Epicurus his Principle and fundamental absurdity in the frame of Nature, yet it is too aiery and weak a
thing to support that massie bulk of Absurdities which he would build upon
it. But it was not the lot of any of his stamp to be over-wise (however they
did boast most in the title of Sophi) as is well observed of them; for then
they might have been so happy too as to have dispelled these thick and
filthy mists of Atheism, by those bright beams of Truth that shine in the
frame of this inferiour world, wherein, as S. Paul speaks, the τὸ γνωστὸν
τοῦ θεοῦ is made manifest.
Atheism most commonly lurks in conﬁnio scientiæ & ignorantiæ; when
the Mindes of men begin to draw those gross earthly vapours of sensuall
and materiall Speculations by dark and cloudy disputes, they are then
1 Motus declinationis ] “a bending motion”; cf. de ﬁnibus, 1.19; Cicero, de fato, 22ff.
2 Epicurus his κυρίαι δόξαι ] “authoritative teachings”
11 Sophi ] “wise men”, glancing at “sophists”.
14–15 τὸ γνωστὸν τοῦ θεοῦ ] “that which may be known of God”
15 is made manifest ] Romans 1,19: “Because that which may bee knowen of God, is
manifest in them, for God hath shewed it vnto them.”
16 Atheism most commonly lurks in conﬁnio scientiæ & ignorantiæ ] “on the boundary
of knowledge and ignorance”.
downwards in a straight line ...no one atom would ever be able to overtake any other
atom, he consequently introduces an ideas of his own invention: he said that the atoms
make a very tiny swerve - the smallest divergence possible; and so are produced entanglements and combinations and cohesions of atoms with atom, which result in the
creation of the world and all its parts, and of all that is in them.”
2 Epicurus his κυρίαι δόξαι ] Smith means those statements which have Epicurus’ own
authority behind them, being, as it were, ex cathedra pronouncements of the founder of
a school. They were ethical as well as philosophical: so Cicero says later in de ﬁnibus
(2.20), “every good Epicurean has got by heart the master’s Kuriae Doxae, or Athoritative
Doctrines, since these brief aphorisms or maxim are held to be of sovereign efficacy for
happiness.”
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most in danger of being benighted in them. There is a Natural Sense of
God that lodges in the minds of the lowest and dullest sort of vulgar men,
which is alwaies roving after him, catching at him, though it cannot lay
any sure hold on him; which works like a natural Instinct antecedent to
any mature knowledge, as being indeed the First principle of it: and if I
were to speak precisely in the mode of the Stoicks, I would rather call it
ὁρμὴν πρός τὸν θεὸν, then with Plutarch θεοῦ νόησιν. But when contentious
disputes, and frothy reasonings, and contemplations informed by fleshly
affections, conversant onely about the out-side of Nature, begin to rise
up in mens Soules; they may then be in some danger of depressing all
those In-bred notions of a deity, and to reason themselves out of their
own sense as the old Scepticks did: and therefore it may be it might be
wishd that some men that have not Religion, had had more Superstition
to accompany them in their passage from Ignorance to Knowledge.
But we have run out too farre in this Digression: we shall now return,
and observe how our former Author takes notice of another piece of Vulgar Superstition, which he thinks fit to be chas’d away by Atheism, and
that is The terrours of the world to come, which he thus sets upon in his
Third book,
- Animi natura videtur
7 ὁρμὴν πρός τὸν θεὸν ] “a rush towards god”; the expression may well be Smith’s.
7 θεοῦ νόησιν ] “knowledge of god”; Plutarch, de superstitione, 167b.
20–4 - Animi natura videtur ... mortis nigrore - ] “the nature of the mind and the soul
must now be displayed in my verses, and the old fear of Acheron driven headlong away,
which utterly confounds the life of men from the very root, clouding all things with the
darkness of death”; de natura rerum, III, 35-9.
6 in the mode of the Stoicks ] Smith’s view of Stoicism may be placed in some sort of
context by Barbour, English Epicures and Stoics: Ancient Legacies in Early Stuart Culture.
7 ὁρμὴν πρός τὸν θεὸν ] Smith would certainly have been familiar with Cicero’s explanation of the key word in this stunning phrase, as “all those motions of the will, those
impulses of conation and desire” in de natura deorum, 2,22; cf. de ﬁnibus, 3,7: “though
we are first commended to Wisdom by the primary natural instincts, afterwards Wisdom
itself becomes dearer to us than are the instincts from which we came to her. And just as
our limbs are so fashioned that it is clear that they were bestowed upon us with a view
to a certain mode of life, so our faculty of appetition, in Greek hormē, was obviously
designed not for any kind of life one may choose, but for a particular mode of living; and
the same is true of Reason and of perfected Reason”.
16 our former Author ] Lucretius
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Atque Animæ claranda meis jam versibus esse,
Et metus ille foras præceps Acheruntis agendus
Funditus, humanam vitam qui turbat ab imo,
Omnia suﬀundens mortis nigrore And afterwards he tells us how this Fear of the Gods thus proceeding from
the former Causes, and from those Spectres and gastly Apparitions with
which men were sometimes terrified, begat all those Fantastick rites and
ceremonies in use amongst them, as their Temples, sacred Lakes and
Pools, their Groves, Altars, Images, and other like Vanities, as so many
idle toyes to please these Deities with; and at last concludes himself thus
into Atheism, as a strong Fort to preserve himself from these cruel Deities
that Superstition had made, because he could not find the way to true
Religion,
Nunc quæ causa Deûm per magnas numina gentes
Pervulgarit, & ararum compleverit urbes,
Suscipiendáque curarit solennia sacra,
Quæ nunc in magnis ﬂorent rebúsque locísque;
Unde etiam nunc est mortalibus insitus horror
Qui delubra Deûm nova toto suscitat orbi
Terrarum, & in festis cogit celebrare diebus;
Non ità diﬃcile est rationem reddere verbis.
Thus we see how Superstition strengthened the wicked hands of Atheism;
so far is a Formal and Ritual way of Religion proceeding from baseness
and Servility of Mind (though back’d with never so much rigour and severity) from keeping it out. And I wish some of our Opinions in Religion in
these days may not have the same evil influences as the notorious Gentile Superstition of old had, as well for the begetting this brat of Atheism,
as I doubt it is too manifest they have for some other.
Thus we should now leave this Argument; only before we passe from
it, we shall observe two things which Plutarch hath suggested to us. The
34–41 Nunc quæ causa Deûm ... rationem reddere verbis. ] “Next what cause spread
abroad the divine powers of the gods among great nations, and filled cities with altars,
and taught men to undertake sacred rites and yearly festivals, rites which are honoured
today in great empires and at great places; whence even now there is implanted in
mortals a shuddering dread, which raises new shrines of the gods all over the world,
and constrains men to throng them on the holy days; of all this it is not hard to give
account in words”; det natura rerum, V, 1161-68.
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first whereof is, That howsoever Superstition be never so unlovely a thing,
yet it is more tolerable then Atheism: which I shall repeat in his words,
Δεῖ μὲν ἀμέλει τῆς περὶ θεῶν δόξης, ὥσπερ ὄψεω λήμην, ἀφαιρεῖν τὴν δεισιδαιμονίαν· ἐι δὲ τοῦτο ἀδύνατον, μὴ συννεκόπτειν, μηδὲ τυφλοῦν τὴν πίστιν ἥν
οἱ πλεῖστοι περὶ θεῶν ἔξουσι, We should endeavour to take oﬀ Superstition
from our Mindes, as a Film from our Eyes; but if that cannot be we must
not therefore pluck out our Eyes, and blind the faith that generally we
have of the Deity. Superstition may keep men from the outward acts of
sin sometimes, and so their future punishment may have some abatement. Besides that Atheism offers the greatest violence to mens Souls
that be may, pulling up the Notions of a Deity, which have spread their
Roots quite through all the Powers of mens Souls.
The second is this, That Atheism it self is a most ignoble and uncomfortable thing, as Tullyhath largely discussed it, and especially Plutarch in
the above-named Tractate of his, written by way of Confutation of Colotes
the Epicurean, who writ a Book to prove That a man could not live quietly
by following any other other sects of Philosophers besides his own; as if
all true good were onely conversant περὶ γαστέρα καὶ τοὺς ἄλλους πορούς
τὴς σαρκὸς ἅπαντας, about the belly, and all the pores and passages of the
Body, and the way to true happiness was σαρκοποιεῖν τὸν ἄνθρθπον ὅλον,
3–5 Δεῖ μὲν ἀμέλει τῆς περὶ θεῶν δόξης, ὥσπερ ὄψεω λήμην, ἀφαιρεῖν τὴν δεισιδαιμονίαν· ἐι
δὲ τοῦτο ἀδύνατον, μὴ συννεκόπτειν, μηδὲ τυφλοῦν τὴν πίστιν ἥν οἱ πλεῖστοι περὶ θεῶν ἔξουσι ]
“Now we should, I grant you, remove superstition from our beliefs in the gods like a
rheum from the eye; but if this proves impossible, we should not cut away both together
and kill the faith that most men have in the gods”; Plutarch, Non posse suaviter vivi
secundum Epicurum, 1101c.
18–19 περὶ γαστέρα καὶ τοὺς ἄλλους πορούς τὴς σαρκὸς ἅπαντας ] adapted from Non posse
suaviter vivi secundum Epicurum, 1087d: “They believe that the good is found in the
belly and all other passages through which pleasure and non-pain make their entrance.”
20 σαρκοποιεῖν τὸν ἄνθρθπον ὅλον ] “made the whole man of flesh”; adapted from Non
posse suaviter vivi secundum Epicurum, 21, 1096e: “They should either have thrown
all concealment aside and made man in his entirety of mere thing of flesh, as some do
who abolish the substantial character of a soul, or else, leaving in us two natures, they
shouldhave left to each its good and evil, what is its own and what is alien to it.”
14 Tully ] Cicero
15–16 Colotes the Epicurean ] Colotes of Lampsacus (c.320 -268 BC) wrote a work
to show That it is impossible even to live according to the doctrines of the other philosophers, which Plutarch refuted in Contra Colotes and Non posse suaviter vivi secondum
Epicurum.
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or else τὴν ψυχὴν ταῖς τοῦ σώματος ἡδοναῖς κατασυβωτεῖν, as Plutarch hath
not more wittily then judiciously replied upon them.

5

10

15

20

What is all that Happiness that ariseth from these bodily pleasures to
any one that hath any high or noble sense within him? This gross, muddy
and stupid Opinion is nothing else but a Dehonestamentum humani generis, that casts as great a scorn and reproach upon the nature of mankind
as may be, and sinks it into the deepest Abysse of Baseness. And certainly were the Highest happiness of mankind such a thing as might be felt
by a corporeal touch, were it of so ignoble a birth as to spring out of this
earth, and to grow up out of this mire and clay; we might well sit down,
and bewail our unhappy fates, that we should rather be born Men then
Brute beasts, which enjoy more of this worlds happiness then we can doe,
without any sin or guilt. How little of Pleasure these short lives tast here,
which onely lasts so long as the Indigency of nature is in supplying, and
after that, onely σκιά τις καὶ ὄναρ ἐν τῇ ψυχῇ, a ﬂying shadow, or ﬂitting
dreame of that pleasure (which is choak’d as soon as craving Nature is
satisfied) remains in the Fancy, οἶον ὑπέκκαυμα τῶν ἐπιθυμιῶν, as Plutarch
hath well observed in the same Discourse!
And therefore Epicurusseeing how slippery the Soul was to all Sensual
pleasure, which was apt to slide away perpetually from it, and again how
little of it the Body was capable of where it had a shorter stay; he and
his followers could not well tell where to place this beggarly guest: and
therefore, as Plutarch speaks, ἄνω καὶ κάτω μεταίροντες, ἐκ τοῦ σώματος ἐις
τὴν ψυχὴν, εἶτα πάλιν ἐκ ταύτης εἰς ἐκεῖνο, one while they would place it in
1 τὴν ψυχὴν ταῖς τοῦ σώματος ἡδοναῖς κατασυβωτεῖν ] “they fatten the soul like a pig with
the pleasures of the body”; adapted from Non posse suaviter vivi secundum Epicurum,
1096c: “is it not even thus they would swill the mind with the pleasures of the body, as
hogherds do their swine.”
5–6 Dehonestamentum humani generis ] “a disgrace to the human race”; apparently
Smith’s own formulation.
15 σκιά τις καὶ ὄναρ ἐν τῇ ψυχῇ ] “its shadow or dream in the soul”; adapted from Non
posse suaviter vivi secundum Epicurum, 1089b: “the delight does not last when the experience is over, but only a sort of shadow or dream is left behind in the soul, after the
pleasure has fled”.
17 οἶον ὑπέκκαυμα τῶν ἐπιθυμιῶν ] “like fuel for the desires”; adapted from Non posse
suaviter vivi secundum Epicurum, 1089b
23–24 ἄνω καὶ κάτω μεταίροντες, ἐκ τοῦ σώματος ἐις τὴν ψυχὴν, εἶτα πάλιν ἐκ ταύτης εἰς ἐκεῖνο ] “pouring it back and forth from the body to the soul, back from this one to that one
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the Body, and then lead it back again into the Soul, not knowing where to
bestow it. And Diodorus, and the Cyreniaici, and the Epicureans, as Tully
tells us, who all could fancy nothing but a Bodily happiness, yet could not
agree whether it should be Voluptas, or Vacuitas doloris, or something
else; it being ever found so hard a thing to define, like that base Matter of
which it is begotten, which by reason of it’s penurie and scantness of Being as the Philosophers tell us, doth eﬀugere intellectum, and is nothing
else but a shady kind of Nothing, something that hath a name but nothing else. I dare say that all those that have any just esteem of humanity,
cannot but with a noble scorn defy such a base-born Happiness as this
is, generated onely out of the slime of this earth: and yet this is all the
portion of Atheism, which teaches the entertainers of it to believe themselves nothing else but so many Heapes of more refind dust, fortuitously
gathered together, which at last must be all blown away again.
But a true Belief of a Deity is a sure Support to all serious minds,
which besides the future hopes it is pregnant with, entertains them here
with Tranquillity and inward serenity. What the Stoick said in his cool and
”; adapted from Non posse suaviter vivi secundum Epicurum, 1089d.
4 Voluptas, or Vacuitas doloris ] The reference is to the prolonged discussion in de
ﬁnibus, II, in which the terms voluptas and vacuitas doloris occur frequently. For example: “For if he (Epicurus) means the same as Hieronymus, who holds that the Chief
Good is a life entirely devoid of trouble, why does he insist on using the term pleasure (voluptatem), and not rather ’freedom from pain’ (vacuitatem doloris), as does Hieronymus,
who understands his own meaning?” de ﬁnibus, II, 16.
7 eﬀugere intellectum ] “escape the intellect”.
2 the Cyreniaici ] Cicero explains that the Cyrenaics, followers of Aristippus “maintain
that nothing external to themselves is perceptible, and that the only things that they
do perceive are the sensations due to internal contact, for example pain and pleasure”(Academica, II, xxiv).
3 who all could fancy nothing but a Bodily happiness ] cf. Cicero, Academica, II,xlii:
“Others have held that the end is pleasure ; their founder was Aristippus, who had been
a pupil of Socrates, and from whom they get the name of the Cyrenaic school ; after him
came Epicurus, whose doctrine is now more famous, although on the actual subject of
pleasure it does not agree the Cyrenaics. But Callipho defined the end as being pleasure
and moral goodness, Hieronymus as freedom from all annoyance, Diodorus the same
combined with moral goodness — both the two latter were Peripatetics.”
17 Stoick ] Marcus Aurelius
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mature thoughts, οὐκ ἔστι ζῆν ἐν τῳ κόσμῳ κενῷ θεῶν καὶ κενῷ προνοίας,
it is not worth the while to live in a world empty of God and Providence,
is the sense of all those that know what a Deity means. Indeed it were
the greatest unhappiness that might be, to have been born into such a
world, where we should be perpetually tossed up and down by a rude
and blind Fortune, and be perpetually liable to all those abuses which
the savage Lusts and Passions of the world would put upon us. It is not
possible for any thing well to bear up the spirit of that man that shall calmly
meditate with himself the true state and condition of this world, should that
Mind and Wisedome be taken away from it which governs every part of
it, and overrules all those disorders that at any time begin to break forth
in it. Were there not an Omniscient skill to temper, and fitly to rank up in
their due places all those quarrelsome and extravagant spirits that are in
the world, it would soon prove an unhabitable place, and sink under the
heavy weight of it’s own confusion; which was wittily signified in that Fable
of Phæton, who being admitted to drive the chariot of the Sun but for one
day, by his rude and unskilfull guidance of it made it fall down, and burn
the world. Remove God and Providence out of the world, and then we
have nothing to depend upon but Chance and Fortune, the Humours and
Passions of men; and he that could then live in it, had need be as blind
as these Lords would be, that he might not see his own misery alwaies
staring upon him; and had need be more senseless and stupid, that he
might not be affected with it.

4
1 οὐκ ἔστι ζῆν ἐν τῳ κόσμῳ κενῷ θεῶν καὶ κενῷ προνοίας ] adapted from Marcus Aurelius,
de seipso, 2.11.1: “what is it to me to live in a universe devoid of gods or devoid of
Providence?” cf. “without God and without providence, there is no living in the world”
Whichcote, Works, IV, p. 354.
15–16 that Fable of Phæton ] The “fable” is related in Timaeus, 22c: “There is a story,
which even you have preserved, that once upon a time Phaethon, the son of Helios,
having yoked the steeds in his father’s chariot, because he was not able to drive them in
the path of his father, burnt up all that was upon the earth, and was himself destroyed by
a thunderbolt.” Smith, it should be noted, reads the “fable” through Plato’s interpretation
of it, that it signified “a declination of the bodies moving in the heavens around the earth,
and a great conflagration of things upon the earth, which recurs after long intervals.”
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And here we are to take Notice of those two Cardinal points which the
Author of the Epistle to the Hebrews makes the necessary Foundations
of all Religion, viz. That God is, and That He is a rewarder of them that
seek him. To which we should add, The Immortality of of the Reasonable
Soul, but that that may seem included in the former: and indeed we can
neither believe any Invisible reward of which he there speaks, without
a Prolepsis of the Soul’s Immortality; neither can we entertain a serious
belief of that, but the notions of Pœna and Præmium will naturally follow
from it; we never meet with any who were perswaded of the former, that
ever doubted of the latter: and therefore the former two have been usually taken alone for the First principles of Religion, and have been most
insisted upon by the Platonists; and accordingly a novel Platonist writing
a summary of Plato’s Divinity intitles his book, De Deo & Imortalitate Animæ. And also the Stoical Philosophy requires a belief of these as the
6–7 viz. That God is, and That He is a rewarder of them that seek him ] Hebrews 11,
6: “But without faith it is impossible to please him: for hee that commeth to God, must
beleeue that he is, and that he is a rewarder of them that diligently seeke him.” cf. Pauley,
The Candle of the Lord, p.71; cf. Worthington, Select Discourses, pp. 155, 418.
11 Pœna and Præmium ] reward and punishment.
1 4 ] This marks the start of Worthington’s Fourth Discourse.
5 Author of the Epistle ] Traditionally ascribed to St Paul.
10 Prolepsis of the Soul’s Immortality ] Stillingfleet agreed that “The existence of God
and immortality of the soul, both of which seem to be supposed as general Prolepses in
the writings of Moses”, were fundamentals of religion (Stillingfleet, Origines Sacrae: or A
Rational Account of the Christian Faith, p.244.)
15–17 a novel Platonist writing a summary of Plato’s Divinity intitles his book, De Deo &
Imortalitate Animæ ] The work in question has not been identified. Nicholas de Nancel’s
tractatus de deo et immortalitate animae; et de sede animae in corpore (in Nancel, Analogia microcosmi ad macrocosmon; id est, relatio et proportio vniuersi ad hominem)
offers an intriguing possibility, but is hardly “a summary of Plato’s Divinity”, any more
thanDescartes, Meditationes de prima philosophiae, in quibus Dei existentia, et animae
humanae a corpore distinctio, demonstrantur. (Smith’s 1641 copy is in Queens’ library.) Ficino’s Theologia platonica de immortalitate animae might seem a closer match,
but hardly seems the work of a “novel Platonist”, except in the very long term. It was
published in 1482.
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Prolepses of all Religion, of the one whereof Epictetus himself assures us,
ἴσθι ὅτι τὸ κυριώτατον, &c. Know that the main Foundation of Piety is this,
to have ὀρμὰς ὑπολήψεις right opinions and apprehensions of God, viz.
That he is, and that he governs all things καλῶς καὶ δικαίως. And the other
is sufficiently insinuated in that Cardinal distinction of their τὰ ἐφʼἡμῖν, and
τὰ μὴ ἐφʼἡμῖν, and is more fully express’d by Simplicius. For however the
Stoicks may seem to lay some ground of suspicion, as if they were dubious in this point, yet I think that which Tully and others deliver concerning
their opinion herein, may fully answer all scruples, viz. That as they made
certain Vicissitudes of Conﬂagrations and Inundations whereby the World
should perish in certain periods of time ; so they thought the Souls of
men should also be subject to these periodical revolutions; and therefore
though they were of themselves immortal, should in these changes fall
under the power of the common fate.
And indeed we scarce ever find that any were deem’d Religious, that
did not own these two Fundamentals. For the Sadducees, the Jewish
Writers are wont commonly to reckon them among the Epicureans, because though they held a God, yet they denied the Immortality of mens
2 ἴσθι ὅτι τὸ κυριώτατον ] “know that the important thing”, from Encheiridion, 31.
3 ὀρμὰς ὑπολήψεις ] “right notions”
4 καλῶς καὶ δικαίως ] “noble and just”; Smith is summarising Epictetus’ Encheiridion, 31:
“Be assured that the essence of piety towards the gods lies in this, to form right opinions
concerning them, as existing, and as governing the universe justly and well.”
5 τὰ ἐφʼἡμῖν ] “things within our control”
6 τὰ μὴ ἐφʼἡμῖν ] “things beyond our control”; citeWolf1640, p.7.
6 Simplicius ] The distinction is made at the very start of Epictetus’ Encheiridon. Simplicius’ exposition of the chapter derives the whole validity of his moral system from this
distinction made by Epictetus. The tenour of his remarks is not unlike Smith’s. See
Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, pp.40ff.
8 Tully ] in Academica,II, 38, 119, for example.
10–11 certain Vicissitudes of Conﬂagrations and Inundations whereby the World should
perish in certain periods of time ] The Stoics doctrine of ekpyrosis was perhaps “the most
notorious of all their cosmological theories”; cf. J.M. Rist (ed) The Stoics, (University of
California, 1978), pp.180ff.
16–17 the Jewish Writers are wont commonly to reckon them among the Epicureans ]
as, for example, Josephus; cf. Worthington, Select Discourses, pp.408-11; for a modern
discussion of the issue, see L.V. Semenchenko, “Were the Sadducees Epicureans?
The problem of interrelation of fate, providence and free will in the works of Flavious
Josephus”, Vestnik drevnej istorii, 2005 (3), pp. 125-142.
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Souls, which the New Testament seems to include, if not especially to
aime at, in imputing to them a deniall of the Resurrection; which is therefore more fully explained in the Acts, where it is added that they held there
was neither Angel nor Spirit. And these two Principles are chiefly aimed
at in those two Inscriptions upon the Temple at Delphos, the one, ΕΙ, referring to God, by which Title those that came in to worship were supposed to
invoke him, acknowledging his Immutable and Eternal nature; the other,
ΓΝΩΘΙ ΣΕΑΥΤΟΝ, as the admonition of the Deity again to all his worshippers, to take notice of the dignity and Immortality of their own Souls, as
Plutarch and Tully, as also Clemens Alexandr. expound them.
3 Acts ] Acts 2, 23, 8: “For the Sadducees say that there is no resurrection, neither
angel nor spirit: but the Pharisees confess both.” cf. Worthington, Select Discourses,
pp.402-5.
5 ΕΙ ] “Thou art”
8 ΓΝΩΘΙ ΣΕΑΥΤΟΝ ] “Know thyself”
5 the Temple at Delphos ] The temple at Delphi was dedicated to Apollo, and, from 776
BC, the location of the Pythian games.
10 Plutarch ] Amongst the interpretations in Plutarch’s DE E apud Delphos is that by
Ammonius at 392a; he summarises the complex relationship between the two inscriptions: “the one is an utterance addressed in awe and reverence to the god as existent
through all eternity, the other is a reminder to mortal man of his own nature, and the
weaknesses that beset him” (394c).
10 Tully ] For example: “this, doubtless, is the meaning of the precept of Apollo, which
advises every one to know himself. For I do not apprehend the meaning of the God to
have been that we should understand our members, our stature, and form; for we are
not merely bodies; nor, when I say these things to you, am I addressing myself to your
body: when, therefore, he says, ’Know yourself,’ he says this, ’Inform yourself of the
nature of your soul;’ for the body is but a kind of vessel, or receptacle of the soul, and
whatever your soul does is your own act” (Tusculanae disputationes, I.22; cf. V.25).
10 Clemens Alexandr ] Titus Flavius Clemens (c.150 - c.215 AD) was known as Clemens Alexandrinus (Clement of Alexandria), because he taught at the Catechical School
there. In his Stromata or “Miscellanies”, he adduced the inscriptions as example of “divine things wrapped up in figures”: “Similarly also the maxim ’Know thyself’ shows many
things; both that thou art mortal, and that thou wast born a human being; and also that,
in comparison with the other excellences of life, thou art of no account, because thou
sayest that thou art rich or renowned; or, on the other hand, that, being rich or renowned,
you are not honoured on account of your advantages alone. And it says, Know for what
thou wert born, and whose image thou art; and what is thy essence, and what thy creation, and what thy relation to God, and the like” (V.4). All the interpretations alluded
to are broadly consonant with the Platonic view, as for example, in Phaedrus, 229e and
Charmides, 164d ff.
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But if we will have the Fundamental Articles of Christian Religion, we
must add to the former, The Communication of God to Mankind through
Christ; which last the Scripture treats of at large, so far as concerns our
practice, with that plainness and simplicity, that I cannot but think, that
whosoever shall ingenuously and with humility of Spirit addressing himself
to God, converse therewith, will see the bright beams of Divinity shining
forth in it, and it may be find the Text it self much plainer then all those
Glosses that have been put upon it; though it may be it is not so clear in
matters of Speculation, as some Magisterial men are apt to think it is.
Now for these three Articles of Faith and Practice, I think if we duly
consider the Scriptures, or the Reason of the thing it self, we shall easily find all Practical Religion to be referr’d to them, and built upon them:
The Nature of God and of our own Immortal Souls both shew us what
our Religion should be, and also the Necessity of it; and the Doctrine of
Free grace in Christ, the sweet and comfortable means of attaining to that
perfection and Blessedness which the other Belief teaches us to aime at.
In pursuing of these we shall first begin with The Immortality of the
Soul, which if it be once cleared, we can neither leave any room for Atheism (which those I doubt are not ordinarily very free from that have gross
material notions of their own Souls) nor be wholly ignorant what God is:
for indeed the chief natural way whereby we can climb up to the understanding of the Deity is by a Contemplation of our own Souls. We cannot
think of him but according to the measure and model of our own Intellect,
or frame any other Idea of him then what the impressions of our own Souls
will permit us: and therefore the best Philosophers have alwaies taught us
to inquire for God within ourselves; Reason in us, as Tully tells us, being
15 sweet and comfortable ] cf. the argument to the Song of Solomon in the Geneva
Bible (1599); “Solomon by most sweet and comfortable allegories and parables describeth the perfect love of Jesus Christ”
21–22 the chief natural way whereby we can climb up to the understanding of the Deity
is by a Contemplation of our own Souls ] cf. the language of Whichcote: “A holy understanding climbs up to God by contemplation, meditation and motion of heavenly affection, as to the image and some resemblance of God; climbing up by steps to behold
God, the original and the fountain of all happiness.” (Whichcote, Several Discourses, IV,
p.300).
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participata similitudo rationis internae: and accordingly some good Expositours have interpreted that place in S. John’s Gospel chap.I. He is that
true light which enlightens everyman that cometh into the world; which if
I were to gloss upon in the language of the Platonists, I should doe it thus,
λόγος ἐστὶ φῶς ψυχῶν, the Eternal Word is the light of Souls, which the Vulgar Latine referr’d to in Signatum est supra nos lumen vultus tui, Domine,
as Aquinas observes. But we shall not search into the full nature of the
Soul, but rather make our inquiry into the Immortality of it, and endeavour
to demonstrate that.
But before we fall more closely upon this, viz. the demonstrating the
Soul’s Immortality, we shall premise three things.
I. That the Immortality of the Soul doth not absolutely need any Demon1 participata similitudo rationis internae ] HGW and CAP identify the source not as
Cicero, but St Thomas Aquinas’ Summa Theologica, I.84.5: “ipsum enim lumen intellectuale quod est in nobis nihil est aliud quam quaedam participata similitudo luminis
increati, in quo continentur rationes aeternae” (“for the intellectual light in us is noting
more than a participating likeness of the increated light in which the divine ideas are
contained”). HGW silently emended “internae” to “eternae”. The quotation is re-used
below, page XXX.
2–3 He is that true light which enlightens everyman that cometh into the world ] John,
1,9: “That was the true light, which lighteth euery man that commeth into the world.” cf.
Andrewes, Ninety Six Sermons, V, p.319 for a suggestive identification of this light with
“the candle of the lord”.
5 λόγος ἐστὶ φῶς ψυχῶν ] “the word is the light of souls”; probably Smith’s own coinage,
perhaps recalling the Greek of John 1,4.: “In him was life, and the life was the light of
men(το φως των ανθρωπων).”
6 Signatum est supra nos lumen vultus tui, Domine ] “The light of your face is stamped
upon us”; the text is that of the Clementine Vulgate for Psalms 4,6.
7 Aquinas observes ] Again in Summa Theologica, I.84.5: “it is written (Psalm 4, 6-7),
Many say: who will give us sight of happiness? and the Psalmist replies to the questions,
The light of your face, lord, is signed upon us, as if to say, by the seal of the divine light in
us every thing is made known to us.” cf. Whichcote’s citation of the verse in Whichcote,
Several Discourses, IV, p.303. and Ficino’s in Theologia Platonica, XII.4.2. cf. also
Culverwel, An Elegant and Learned Discourse of the Light of Nature, p.51.
9 demonstrate ] in the sense of setting out “a Chain of Arguments depending one on the
other, and founded primarily on first and self evident Principles; ending in the invincible
Proof of a thing to be demonstrated.” Blount, Glossographia.
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stration to clear it by, but might be assumed rather as a Principle or Postulatum seeing the notion of it is apt naturally to insinuate it self into the
belief of the most vulgar sort of men. Mens understandings commonly
lead them as readily to believe that their Souls are Immortal, as that they
have any Existence at all. And though they be not all so wise and Logical, as to distinguish aright between their Souls and their Bodies, or tell
what kind of thing that is that they commonly call their Soul; yet they are
strongly inclined to believe that some part of them shall survive another,
and that that Soul, which it may be they conceive by a gross Phantasm,
shall live, when the other more visible part of them shall moulder into dust.
And therefore all Nations have consented in this belief, which hath almost
been as vulgarly received as the belief of a Deity; as a diligent converse
with History will assure us, it having been never so much questioned by
the Idiotical sort of men, as by some unskilful Philosophers, who have had
Wit & Fancy enough to raise doubts, like Evil Spirits, but not Judgement
enough to send them down again.
This Consensus Gentium Tully thinks enough to conclude a Law and
Maxim of Nature by, which though I should not universally grant, seeing
sometimes Errour and Superstition may strongly plead this Argument; yet
I think for those things that are the matter of our ﬁrst belief, that Notion
may not be refuted. For we cannot easily conceive how any Prime no1–2 Postulatum ] “Postulates, in Mathematicks, are such easie and self-evident suppositions as need no Explication or Illustration to render them intelligible,” says Blount,
Glossographia.
17 Consensus Gentium ] “agreement of everyone”
1–2 Postulatum ] Here, recalling Descartes’ use of “principles” as the basis of reasoning, particularly in Principia philosophiae, Descartes, Principia philosphiae.
14 Idiotical ] In the sense of “unlearned”; cf. Blount, Glossographia.
17–18 Tully thinks enough to conclude a Law and Maxim of Nature by ] Probably reflecting Tusculanae disputationes, I.13: “in every case the consent of all nations is to be
looked upon a law of nature”; cf. de natura deorum, I.17: “a belief which all men by
nature share must necessarily be true”. Smith’s position on the consensus gentium may
be viewed in the light of H.G. Van Leuwen, The Problem of Certainty in English Thought
1630-1690 (The Hague, 1963).
21–1 Prime notion ] Recalling Descartes’ assertion that “The mind also discovers certain common notions out of which it frames various demonstrations that carry conviction
to such a degree as to render doubt of their truth impossible, so long as we give attention
to them.” Descartes, Principia philosphiae, 1.13, p.5.
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tion that hath no dependency on any other antecedent to it, should be
generally entertain’d; did not the common dictate of Nature or Reason
acting alike in all men move them to conspire together in the embracing
of it, though they knew not one anothers minds. And this it may be might
first perswade Averroes to think of a Common Intellect, because of the
uniform judgements of men in some things. But indeed in those Notions
which we may call notiones ortæ, there a communis notitia is not so free
from all suspicion; which may be cleared by taking an Instance from our
present Argument. The notion of the Immortality of the Soul is such an
one as is generally owned by all those that yet are not able to collect
it by a long Series and concatenation of sensible observation, and by a
Logical dependence of one thing upon another deduce it from sensible
Experiments;a thing that it may be was scarce ever done by the wisest
Philosophers, but is rather believed with a kind of repugnancy to Sense,
which shews all things to be mortal, and which would have been too apt to
have deluded the ruder sort of men, did not a more powerful impression
upon their own Souls forcibly urge them to believe their own Immortality.
Though indeed if the common notions of men were well examined, it may
be some common notion adherent to this of the Immortality may be as
generally received, which yet in it self is false; and that by reason of a
28 notiones ortæ ] “ideas that arise”
28 communis notitia ] “common idea”
26 Averroes ] Abū l-Walīd Muhammad bin Ahmad bin Rušd (1126-1198), the famous
Arab philosopher, was a native of Cordoba, whose influence extended to the seventeenth century through his Commentaries, mainly on Aristotle. The commonly held opinion that he denied the personal immortality of the soul was a decisive factor in determining the Cambridge Platonists’ view of him. See Cassirer, Individuum und Kosmos in
der Philosophie der Renaissance, pp.133-143, and Sarah Hutton, “The Cambridge Platonists and Averroes” in Akasoy and Giglioni, Renaissance Averroism and Its Aftermath:
Arabic Philosophy in Early Modern Europer, pp.197 - 211.
26 Common Intellect ] See St. Thomas Aquinas, De unitate intellectus contra Averroistas, for the account which lies behind the Cambridge Platonists’ understanding of the
theory. cf. also Enneads, IV.9.
32–34 a long Series ... from sensible Experiments ] Smith’s language here reflects
Cartesian thinking about the ability of the mind to perceive it self, and to construct a
reliable chain of reasoning on clear perceived observations.
41–3 by reason of a common prejudice ... with their own Souls ] cf. Descartes: “in our
early years, the mind was so immersed in the body, that ... it yet knew nothing distinctly;
and ... numerous prejudices were then contracted” (Descartes, Principia philosphiae,
1. 47, p.17.
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common prejudice which the earthly and Sensual part of man will equally
possesse all men with, untill they come to be well acquainted with their
own Souls; as namely a notion of the Souls Materiality, and it may be
it’s Traduction too, which seems to be as generally received by the vulgar sort as the former. But the reasons of that is evident,for the Souls
of men exercising themselves first of all κινήσει πρὸβατικῇ, as the Greek
Philosopher expresseth, meerly by a Progressive kind of motion, spending themselves about Bodily and Material acts, and conversing onely with
Sensible things; they are apt to acquire such deep stamps of Material
phantasms to themselves, that they cannot imagine their own Being to
be any other than Material & Divisible, though of a fine Æthereal nature:
which kind of conceit, though it be inconsistent with an Immortal and Incorruptible nature, yet hath had too much prevalencie in Philosophers
themselves, their Minds not being sufficiently abstracted while they have
contemplated the highest Being of all. And some think Aristotle himself
cannot be excused in this point, who seems to have thought God himself
to be nothing else but μέγα ζῶον, as he styles him. But such Common
47 κινήσει πρὸβατικῇ ] “sheeplike movement”
58 μέγα ζῶον ] “great animal”
44 a notion of the Souls Materiality ] The most famous proponent of the material soul,
Hobbes, published Leviathan in April or May 1651. For his thinking, see Hobbes, Leviathan or the Matter, Forme, & Power of a Common-wealth Ecclesiasticall and Civill.
Chapter 46.
45 Traduction ] “transmission by generation, descent”; cf. Culverwel, An Elegant and
Learned Discourse of the Light of Nature, p.78: “I find the Stoicks challenged for this
Errour, that they thought there was a real emanation, and traduction of the Soul out of
God, ex ipsa Dei substantia.”
47–48 the Greek Philosopher ] The phrase usually identifies Plotinus, but κινήσει πρὸβατικῇ occurs nowhere in the Enneads. Perhaps Smith mis-recalls κινήσει μεταβατικῇ,
“movement from place to place” from Enneads, III.7.11. The linear motion is to be opposed to that more fruitful circular motion of the following page. Cudworth explicitly
recognised just such a contrast: “Sense is like a line which is the Flux of a Point running
out from it self, but Intellect like a Circle that keeps within it self.” Cudworth, A Treatise
Concerning Eternal and Immutable Morality, p.98.
58 μέγα ζῶον ] The phrase is not Aristotle’s, nor does Smith do justice to Aristotle’s
ideas, presumably in de anima 2.2. 414a. For Cudworth’s very different uses of the
phrase, see Cudworth, The true intellectual system of the Universe, pp.270, 304, 499,
537, 561 etc.
58–2 But such Common Notions as these are, arising from the deceptions and hallucinations of Sense ] The implication is that Aristotle failed adequately to practise his own

4

163

Notions as these are, arising from the deceptions and hallucinations of
Sense, ought not to prejudice those which are not Sense, but some Higher
power begets in all men. And so we have done with that.

5

10

15

20

The second thing I should premise should be in place of a Postulatum
to our following Demonstrations, or rather a Caution about them, which
is, That, to a right conceiving the force of any such Arguments as may
prove the Souls Immortality, there must be an antecedent Converse with
our own Souls. It is no hard matter to convince any one by clear and evident principles, fetch’d from his own sense of himself, who hath ever well
meditated the Powers and Operations of his own Soul, that it is Immaterial
and Immortal.
But those very Arguments that to such will be Demonstrative, to others
will lose something of the strength of Probability: For indeed it is not possible for us well to know what our Souls are, but onely by their κινήσεις κυκλικαὶ, their Circular and Reﬂex motions, and Converse with themselves,
which onely can steal from them their own secrets. All those Discourses
which have been written of the Soul’s Heraldry, will not blazon it so well to
us as it self will doe. When we turn our own eyes in upon it, it will soon tell
us it’s own royal pedigree and noble extraction, by those sacred Hieroglyphicks which it bears upon it self. We shall endeavour to interpret and
unfold some of them in our following Discourse.
72–73 κινήσεις κυκλικαὶ ] “circular movements”
method of aphairesis.
66–67 clear and evident principles, fetch’d from his own sense of himself ] cf. Descartes’
famous argument in Meditationes de prima philosophia, in qua Dei existentia et animæ
immortalitas demonstratur, (Paris, 1641), III, 2.
72–73 κινήσεις κυκλικαὶ ] Again, the phrase is not from Plotinus. Smith may recall PseudoPlutarch’s summary of Aristotle’s ideas, (in de placitis philosophorum, 887d, but the
closest parallel is perhaps Pseudo-Dionysius’ claim that Ψυχῆς δὲ κίνησίς ἐστι κυκλικὴ “the movement of the soul is also circular” de divinis nominibus, IV.9. 4b. If the phrase
is Smith’s own coinage, it doubtless glances at the discussion of the soul’s movement
in Aristotle’s de anima, 407a-b.
75 blazon ] “to express or display the Parts of a Coat of Arms in proper Colours and
Metals. Also to set forth one’s good or all Qualities” Blount, Glossographia; here, to
provide a formal, analytical account. The metaphor continues in the sentence following
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3. There is one thing more to be considered, which may serve as a
common Basis or Principle to our following Arguments; and it is this Hypothesis, That no Substantial and Indivisible thing ever perisheth. And
this Epicurus and all of his Sect must needs grant, as indeed they doe,
and much more then it is lawful to plead for; and therefore they make this
one of the first Principles of their Atheistical Philosophy, Ex nihilo ﬁeri nil,
& in nihilum nil posse reverti. : But we shall here be content with that
sober Thesis of Plato in his Timæus, who attributes the Perpetuation of
all Substances to the Benignity and Liberality of the Creatour, whom he
therefore brings in thus, speaking to the Angels, those νέοι θεοὶ, as he calls
them, ὑμεις οὐκ ἐστὲ ἀναθάνατοι οὐδὲ ἄλυτοι&c. You are not of your selves
immortal, nor indissoluble; but would relapse and slide back from that
Being which I have given you, should I withdraw the inﬂuence of my own
power from you: but yet you shall hold your Immortality by a Patent of
meer grace from my self. But to return, Plato held that the whole world,
6–7 Ex nihilo ﬁeri nil, & in nihilum nil posse reverti. ] “nothing to be made from nothing,
and nothing to be able to revert to nothing”
10 νέοι θεοὶ ] “young gods”; Timaeus, 42d.
11 ὑμεις οὐκ ἐστὲ ἀναθάνατοι οὐδὲ ἄλυτοι&c. ] The passage is from Timaeus, 41a-b: “Gods
of gods, those works whereof I am framer and father are indissoluble save by my will.
For though all that is bound may be dissolved, yet to will to dissolve that which is fairly
joined together and in good case were the deed of a wicked one. Wherefore ye also,
seeing that ye were generated, are not wholly immortal or indissoluble, yet in no wise
shall ye be dissolved nor incur the doom of death, seeing that in my will ye possess
a bond greater and more sovereign than the bonds wherewith, at your birth, ye were
bound together”.
6–7 Ex nihilo ﬁeri nil, & in nihilum nil posse reverti. ] HGW was doubtless correct in suggesting that a line from Persius III, 83 lies behind the tag (and silently emends the text
accordingly): “gigni /De nihilo nihilum, in nihilum nil posse reverti” (“nothing can be produced from nothing, nothing can be returned into nothing”), but Smith was also aware
that Epicurus’ own formulation (reported in Diogenes Laertius’ Lives of Eminent Philosophers, 10.35ff), lay behind the innumerable versions which came after him. Cudworth
gave his own translation: “We fetch the beginning of our Philosophy ... from hence, that
Nothing is made out of Nothing or destroy’d to Nothing.” (Cudworth, The true intellectual
system of the Universe, p.30). For a scholastic discussion of which Smith was aware,
see Ballus, De foecunditate Dei, II, 1-2, pp.113ff..
11 ὑμεις οὐκ ἐστὲ ἀναθάνατοι οὐδὲ ἄλυτοι&c. ] The speech is obviously of crucial importance to the Christian Platonist, with its doctrine of a benevolent and sustaining creator,
but a “Patent of meer grace” allows specifically Christian language dominance over a
Platonic conception. Plotinus’ important comments on the passage are in Enneads, I.8.7.
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howsoever it might meet with many Periodicall mutations, should remain
Eternally ; which I think our Christian Divinity doth no where deny: and so
Plotinus frames this general Axiom, οὐδὲν ἐκ τοῦ ὄντος ἀπολεῖται, that no
Substance shall ever perish. And indeed if we collate all our own Observations & Experience with such as the History of former times hath delivered
to us, we shall not find that ever any substance was quite lost; but though
this Proteus-like Matter may perpetually change its shape, yet it will constantly appear under one Form or another, what art soever we use to
destroy it: as it seems to have been set forth in that old Gryphe or Riddle
of the Peripatetick School, Ælia Lælia Crispis, nec mas, nec fœmina, nec
androgyna, nec casta, nec meretrix, nec pudica; sed omnia, &c. as Fortunius Licetus hath expounded it. Therefore it was never doubted whether
any piece of Substance was lost, till of latter times some hot-brained Peripateticks, who could not bring their fiery and subtile fancies to any cool
3 οὐδὲν ἐκ τοῦ ὄντος ἀπολεῖται ] “nothing that exists is annihilated”; Enneads, IV.4.14., in
a very different context.
10–11 Ælia Lælia Crispis, nec mas, nec fœmina, nec androgyna, nec casta, nec meretrix,
nec pudica; sed omnia, &c. ] “neither male, nor female, nor androgynous, nor chaste,
nor whore, nor modest; but all, etc.”; a version of the inscription on the “Bologna” stone,
in the Museo Civico Medievale di Bologna.
1 many Periodicall mutations ] Sir Thomas Browne explains Plato’s great cycle (put
forward in Timaeus, 39c) as a “revolution of certaine thousand years when all things
should returne to their former estate and he be teaching again in his schoole as when
he delivered this opinion” (Browne, Religio Medici, I.6). As an eternally recurring history,
Plato’s conception is incompatible with the Christian view of history in which the Passion
is a unique event.
1–2 should remain Eternally ] Reflecting perhaps Cicero’s assertion in Academica, II.37.118.
7 Proteus-like Matter ] cf. Sir Thomas Browne, The Garden of Cyrus 5, where Proteus
is “in Homer the Symbole of the first matter”.
9 Gryphe ] “Griph” or “gryphe” was an already an archaic word for a riddle, as Edward
Phillips notes in The New World of English Words (London, 1658).
10 Peripatetick ] i.e. Aristotelian
11–12 Fortunius Licetus hath expounded it ] In his Allegoria peripatetica de generatione,
amicitia, et privatione in Aristotelicum aenigma Elia Leli Crispis (Padua, 1630). Fortunio
Liceti (1577-1657) was an Italian physician, philosopher and scientist. After “refuting”
all existing interpretations, Liceti claims the inscription as a fragment of a lost work by
Aristotle. There have been many other, equally fanciful speculations on the inscription
and the nature of the stone on which it is carved.
13–1 hot-brained Peripateticks, who could not bring their fiery and subtile fancies to any
cool judgement ] For Smith, of course, the metaphors reflect a physiological reality.
13–1 Peripateticks ] identify
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judgement, began rashly to determine that all Material Forms (as they are
pleased to call them) were lost. For having once jumbled and crouded in
a new kind of Being, never anciently heard of, between the parts of a
Contradiction, that is Matter and Spirit, which they call Material Forms,
because they could not well tell whence these new upstarts should arise,
nor how to dispose of them when Matter began to shift herself into some
new garb, they condemn’d them to utter destruction; and yet lest they
should seem too rudely to controul all Sense and Reason, they found out
this common tale which signifies nothing, that these Substantial Forms
were educed ex potentia Materiæ, whenever Matter began to appeare in
any new disguise, and afterwards again returned in gremium Materiæ; &
so they thought them not quite lost. But this Curiosity consisting onely of
words fortuitously packt up together, being too subtile for any sober judgment to lay hold upon, and which they themselves could never yet tell how
to define; we shall as carelessly lay it aside, as they boldly obtrude it upon
us, and take the common distinction of all Substantiall Being for granted,
10 ex potentia Materiæ ] “from the potency of matter”
11 in gremium Materiæ ] “in the bosom of matter”

9 common tale which signifies nothing ] Emended in 1821 and 1859 to recall Macbeth,
V.5.26-8.
10 educed ex potentia Materiæ ] The phrasing reflects the common scholastic formulation. For a contemporary example, see Baronius, Philosophia theologiae ancillans, p.68,
”de formarum eductione ex potentia materiae” (”about the drawing out of forms from the
potentiality of matter”). Boyle’s discussion is in Section II of The Origin of Formes and
Qualities (1666). cf. Pade, Renaissance Readings of the Corpus Aristotelicum, pp. 153154 for sources of the phrase.
11 and afterwards again returned in gremium Materiæ ] The movement envisaged
here, the return of substantial forms into the heart of matter, was quite commonly a
subject of discussion, from Henry More’s somewhat rhapsodic version in Psychathnansia,More, Philosophical Poems: 1647 I.3.27 to Browne’s elaborate rhetoric in Religio
Medici(Browne, Religio Medici, I.48). Joseph Glanvil stood gravely with Smith (whose
works he had read) on this point. He characterised an old-fashioned “Reverend Disputer” as one who “knows, no doubt, that First Matter that is neither Quid, nor Quale, nor
Quantum; and that wonderful Gremium materiae, out of which Forms were educed that
were never there” (Glanvil, Plus ultra, or, The progress and advancement of knowledge
since the days of Aristotle in an account of some of the most remarkable late improvements of practical, useful learning, to encourage philosophical endeavours : occasioned
by a conference with one of the notional way, p.119).
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viz. That it is either Body, and so Divisible, and of three Dimensions; or
else it is something which is not properly a Body or Matter, & so hath no
such Dimensions as that the Parts thereof should be crouding for place,
and justling one with another, not being all able to couch together or run
one into another: and this is nothing else but what is commonly called
Spirit. Though yet we will not be too Critical in depriving everything which
is not grossly corporeal of all kind of Extension.
We shall therefore now endeavour to prove That the Soul of man is
something really distinct from his Body, of an Indivisible nature, and so
cannot be divided into such Parts as should flit one from another; and
consequently is apt of it’s own Nature to remain to Eternity, and so will
doe, except the Decrees of Heaven should abandon it from Being.
And first, we shall prove it ab absurdo, and here doe as the Mathematicians use to doe in such kind of Demonstrations: we will suppose
that if the Reasonable Soul be not of such an Immaterial Nature, then
it must be a Body, and so suppose it to be made up as all Bodies are:
where because the Opinions of Philosophers differ, we shall only take
one, viz. that of Epicurus, which supposeth it to be made up by a fortu8–9 That the Soul of man is something really distinct from his Body ] cf. Descartes,
Mediationes de prima philosophia, In quibus Dei existentia, & animae humanae a corpore distinctio, demonstrantur (Amsterdam, 1642): “Meditations on First Philosophy, in
which the existence of God and the separateness of the human soul from the body are
demonstrated.”
12 except the Decrees of Heaven should abandon it from Being ] cf.Timaeus, 41b
13 ab absurdo ] “from absurdity”
1–5 That it is either Body ... one into another ] cf. Descartes, Meditationes de prima
philosophia (Amsterdam, 1654), p.10: “per corpus intelligo illud omne quod aptum est
figura aliqua terminari, loco circumscribi, spatium sic replere, ut ex eo aliud omne corpus
excludat ”. (By “body” I understand all that which is apt to be defined by some shape, to
be circumscribed by place, and so to fill space that all other body is excluded from it.)
6–7 will not be too Critical in depriving everything which is not grossly corporeal of all
kind of Extension ] Perhaps suggesting an awareness of the debate between More and
Descartes in 1648 about the extension of spirit. For Cudworth’s similar refusal to commit
himself, in the preface to The True Intellectual System of the Universe, see D.B. Sailor,
“Cudworth and Descartes”, JHI, 23 (1963), p.134. For More’s argument, see Cudworth,
The true intellectual system of the Universe, p.833 and Lichtenstein, Henry More: the
rational theology of a Cambridge Plattonist, pp.161ff.
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itous Concourse of Atomes; and in that demonstrate against all the rest:
(for indeed herein a particular Demonstration is an Universal, as it is in
all Mathematical Demonstrations of this kind.) For if all that which is the
Basis of our Reasons and Understandings, which we here call the Substance of the Soul, be nothing else but a meer Body, and therefore be
infinitely divisible, as all Bodies are; it will be all one in effect whatsoever
notion we have of the generation or production thereof. We may give it, if
we please, finer words, and use more demure & smooth language about
it then Epicurus did, as some that, lest they should speak too rudely and
rustically of it by calling it Matter, will name it Eﬄorescentia Materiæ; and
yet lest that should not be enough, adde Aristotle’s Quintessence to it too:
they will be so trim and courtly in defining of it, that they will not call it by
the name of Aer, Ignis, or Flamma, as some of the ancient vulgar Philosophers did, but Flos ﬂammæ: and yet the Epicurean Poet could use as
much Chymistry in exalting his fansy as these subtile Doctors doe; and
when he would dress out the Notion of it more gaudily, he resembles it to
Flos Bacchi, and Spiritus unguenti suavis. But when we have taken away
this disguise of wanton Wit, we shall find nothing better then meer Body,
which will be recoiling back perpetually into it’s own inert and sluggish
10 Eﬄorescentia Materiæ ] “flowering or efflorescence of matter”
11 Aristotle’s Quintessence ] Aristotle posits “something beyond the bodies that are
about us on this earth, different and separate from them” in (de caelo, 1.2. (269b);
for Cicero’s account of it, see academica, I.7.
13 Aer, Ignis, or Flamma ] “air”, “fire” or “flame”
14 Flos ﬂammæ ] “the flower of flame”
17 Flos Bacchi, and Spiritus unguenti suavis ] Lucretius, de rerum natura, III, 221-2:
“quod genus est Bacchi cum flos evanuit cum
spiritus unguenti suavis diffugit in auras”
(“even so it is, when the flavour of wine has passed away or when the sweet breath of
a perfume is scattered to the air.)”
13–14 some of the ancient vulgar Philosophers did ] Smith is perhaps thinking of Presocratics thinkers like Anaximenes (air) and Heraclitus (fire).
14 Epicurean Poet ] Lucretius
16–17 when he would dress out the Notion of it more gaudily, he resembles it to Flos
Bacchi, and Spiritus unguenti suavis ] Smith’s objection is not to Lucretius’ use of metaphoric language, but to the movement of thought it embodies. To one from the universe emanates from God, for whom mind and soul are prior to matter, any comparison
between the soul and an exhalation will be objectionable. From Smith’s point of view.
Lucretius begins at the wrong end.
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Passiveness: though we may think we have quicken’d it never so much
by this subtile artifice of Words and Phrases, a man’s new-born Soul will
for all this be but little better then his Body; and, as that is, be but a rasura
corporis alieni, made up of some small and thin shavings pared off from
the Bodies of the Parents by a continuall motion of the several parts of
it; and must afterwards receive its augmentation from that food and nourishment which is taken in, as the Body doth. So that the very Grass we
walk over in the fields, the Dust and Mire in the streets that we tread upon,
may, according to the true meaning of this dull Philosophy, after many refinings, macerations and maturations, which Nature performs by the help
of Motion, spring up into so many Rational Souls, and prove as wise as
any Epicurean, and discourse as subtily of what it once was, when it lay
drooping in a sensless Passiveness. This conceit is so gross, that one
would think it wanted nothing but that witty Sarcasm that Plutarch cast
upon Nicocles the Epicurean, to confute it, ἡ μήτηπ ἀτόμους ἔσχεν ἐν αὐτῇ
τοσαύτας, οἷαι συνελθοῦσαι σοφὸν ἂν ἐγέννησας.
But because the heavy minds of men are so frequently sinking into this
earthly fancy, we shall further search into the entrails of this Philosophy;
and see how like that is to a Rational Soul, which it pretends to declare
the production of. Lucretius first of all taking notice of the mighty swiftness and celerity of the Soul in all its operations, lest his Matter should be
too soon tired and not able to keep pace with it, he first casts the Atomes
prepared for this purpose into such perfect Sphærical & small figures as
might be most capable of these swift impressions; for so he, lib.3.
At, quod mobile tantopere est, constare rotundis
Perquam seminibus debet, perquámque minutis,
3–4 rasura corporis alieni, ] “shavings from another body”; the source has not been
identified.
15–16 ἡ μήτηπ ἀτόμους ἔσχεν ἐν αὐτῇ τοσαύτας, οἷαι συνελθοῦσαι σοφὸν ἂν ἐγέννησας ] “his
[Neocles’] mother had just so many atoms within her as, when they came together, must
have produced a complete wise man”; non posse suaviter vivi secundum Epicurum,18,
1100a-b
24–1
At, quod mobile tantopere est, constare rotundis
Perquam seminibus debet, perquámque minutis,
Momine uti parvo possint impulsa moveri. ] “But, because it is so very nimble, it is bound
to formed of exceeding round, exceeding tiny seeds, so that its particles may be able to
move when smitten by a little impulse”; Lucretius, de rerum natura, III, 186-8.
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Momine uti parvo possint impulsa moveri.
But here before we goe any further, we might inquire what it should be
that should move these small and insensible Globes of Matter. For Epicurus his two Principles, which he calls Plenum and Inane, will here by no
means serve our turn to find out Motion by. For though our communes
notitiæ assure us that wherever there is a Multiplicity of parts, (as there
is in every Quantitative Being) there may be a Variety of application in
those parts one to another, and so a Mobility; yet Motion it self will not
so easily arise out of a Plenum, though we allow it an empty Space and
room enough to play up and down in. For we may conceive a Body,
which is his Plenum, onely as a trinè dimensum, being longum, latum
& profundum, without attributing any motion at all to it: and Aristotle in
his De Cœlo doubts not herein to speak plainly, ὅτι ἐκ τοῦ σὼματος κίνησις οὐκ ἐγγίνεται, that Motion cannot arise from a Body. For indeed this
Power of motion must needs argue some Efficient cause, as Tully hath
well observed, if we suppose any rest antecedent; or if any Body be once
moving, it must also find some potent Efficient to stay it & settle it in Rest
as Simplicius hath somewhere in his Comment upon Epictetus wisely determin’d. So that if we will suppose either Motion or Rest to be contein’d
originally in the nature of any Body; we must of necessity conclude some
potent Efficient to produce the contrary, or else attribute this Power to
11 trinè dimensum ] “thing with three dimensions”
11–12 longum, latum & profundum ] “length, breadth and depth”
13–14 ὅτι ἐκ τοῦ σὼματος κίνησις οὐκ ἐγγίνεται, ] “movement cannot arise out of a body
itself”; not, apparently, in de caelo.
10–12 For we may conceive ... at all to it ] This kind of reasoning, associated with
Henry More rather than Smith, owes something to Descartes, particularly in his Principia
philosophiae (1644). He, too, considered that “mere extension in length, breadth and
depth, constitutes the nature of corporeal substance” without any implication of motion,
which is “a mode of this extended thing” (Principia, I. 53, p.20.), saying that we “can
conceive extension without figure or action.”
15–16 Tully hath well observed ] Smith perhaps recalls Cicero de ﬁnibus bonorum et
malorum, I.6.19, where he points out, in his prolonged discussion of Epicurean physics,
that to assert the atoms’ declination without it having any cause is a shameful error in a
natural philosopher.
18–19 Simplicius hath somewhere in his Comment upon Epictetus wisely determin’d. ]
Simplicius’ discussion of motion and rest is in Chapter 38 of his commentary; cf. Descartes,
Principa philosophiae II.37. For Cudworth’s recognition of the principle, see Cudworth,
The true intellectual system of the Universe, p.843.
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But yet though we should grant all this which Lucretius contends for,
how shall we force up these particles of Matter into any true and real Perceptions, and make them perceive their own or others motions, which he
calls Motus sensiferi? For he having first laid down his Principles of all
Being, as he supposeth, (neither is he willing to leave his Deities themselves out of the number) he onely requires these Postulata to unfold the
nature of all by Concursus, motus, ordo, positura, ﬁguræ. But how any
such thing as sensation, or much lesseReason, should spring out of this
barren soil, how well till’d soever, no composed mind can imagine. For
indeed that infinite variety which is in the Magnitude of parts, their Positions, Figures and Motions, may easily, and indeed must needs, produce
an infinite variety of Phænomena, which the Epicureans philosophy calls
Eventa. And accordingly where there is a Sentient faculty, it may receive
the greatest variety of Impressions from them, by which the Perceptions,
which are the immediate result of a Knowing faculty, will be distinguish’d:
Yet cannot the Power it self of Sensation arise from them, no more then
Vision can arise out of a Glasse, whereby it should be able to perceive
these Idola that paint themselves upon it, though it were never so exactly
polish’d, and they much finer then they are or can be.
Neither can those small corpuscula, which in themselves have no
power of sense, ever produce it by any kind of Concourse or Motion; for so
6 Motus sensiferi ] “motion that brings sensation”; de rerum natura, III.273.
9 Concursus, motus, ordo, positura, ﬁguræ ] “concurrence, motion, order, position,shape”;
de rerum natura, I.585.
20 Idola ] “images”;
22 corpuscula ] “particles”
14 Phænomena ] “phenomena” in the sense of “what is apparent to us through perception”, as Proclus puts it. Baltzly, Commentary on the Timaeus, Volume 3, p.51).
15 Eventa ] As, for example, at de rerum natura, I, 450ff, where he distinguishes “coniuncta”, those features of something which are inherent in its nature, and “eventa”, which
are, as it were, attributes that just happen to be (hence, “accidentals”).
20 Idola ] the word is perhaps suggested by a recollection of Cicero, de ﬁnibus bonorum
et malorum, I.6.21, where he speaks of “images, which they (Epicurus and Democritus)
term eidola, by the incursion of which we not only see, but think.”
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a Cause might in its production rise up above the height of its own nature
and virtue; which I think every calm contemplator of Truth will judge impossible: for seeing whatsoever any Effect hath, it must needs derive
from its Causes, and can receive no other tincture and impression then
they can bestow upon it; that Signature must first be in the Cause it self,
which is by it derived to the Effect. And therefore the wisest Philosophers
amongst the Ancients universally concluded that there was some higher
Principle then meer Matter, which was the Cause of all Life and Sense,
and that to be Immortal: as the Platonists, who thought this reason sufficient to move them to assert a Mundane Soul. And Aristotle, though he
talks much of Nature, yet he delivers his mind so cloudily, that all that he
hath said of it may passe with that which he himself said of his )Acroatici
12–1 Acroatici Libri ] “esoteric books”
4 tincture ] Perhaps with scientific associations: “In Chymistry, it is a dissolution of the
more fine and more volatile Parts of a mixt Body in Spirit of Wine, or some such proper
Menstruum” Blount, Glossographia.
5–6 that Signature must first be in the Cause it self, which is by it derived to the Effect ]
A fundamental axiom of Neoplatonist thought, with important theological and aesthetic
implications. Simplicius made the point sufficiently clearly:“he that produces any thing
out of himself, does it by being the Cause of its existing, by having the Cause within
himself; and by having some likeness to it in his own Nature; and so, if you respect
him as the Cause, the Producing, the Produced, are in some degree the same” in his
Commentary on Epictetus, 34 Stanhope, Epictetus his Morals with Simplicius his Comment, p.216 ; cf. Cudworth’s language when discussing the dependence of hypostases
in Platonism in Cudworth, The true intellectual system of the Universe, p.581. Descartes’
formulation is in Principia philosophiae Descartes, Meditationes de prima philosophiae,
in quibus Dei existentia, et animae humanae a corpore distinctio, demonstrantur. III.
9–10 the Platonists, who thought this reason sufficient to move them to assert a Mundane
Soul ] The immensely influential Platonic doctrine comes from Timaeus, 36e. Plotinus’
articulation is relevant here: “Perception of every kind seems to depend on the fact that
our universe is a living whole sympathetic to itself: that it is so, appears from the universal participation in power from member to member, and especially in remote parts”
(Enneads, IV.5.3; cf. IV.4.32). By the 17th century the appeal to the anima mundi was
a “desperate” explanation of the phenomenon (Glanvill, The Vanity of Dogmatizing, or,
Conﬁdence in opinions manifested in a discourse of the shortness and uncertainty of our
knowledge, and its causes: with some relfexions on peripateticism, and an apology for
philosophy, pp.207-8.
12–1 Acroatici Libri ] Aulus Gellius explains that Aristotle had “two kinds of lectures”:
“Those were exoteric which involved the study of rhetoric, logical subtleties, and a knowledge of politics; those were called acroatic which had concern with a more profound and
recondite philosophy, and which related to the contemplation of natural objects and dialectic discussion.” (Noctes Atticae, XX.5.1.
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Libri, or Physicks, that they were ἐκδεδομένοι καὶ μὴ ἐκδεδομένοι. Nor is
it likely that he who was so little satisfied with his own notion of Nature
as being the Cause of all Motion and Rest, as seemingly to desert it while
he placeth so many Intelligences about the Heavens, could much please
himself with such a gross conceit of meer Matter, that that should be the
true Moving and Sentient Entelech of some other Matter; as it is manifest
he did not.
But indeed Lucretius himself, though he could in a jolly fit of his overflush’d and fiery fansy tell us,
Et ridere potest non ex ridentibu’ factus,
Et sapere, & doctis rationem reddere dictis,
Non ex seminibus sapientibus, atque disertis:
yet in more cool thoughts he found his common notions too sturdy to be so
easily silenc’d; and therefore sets his wits a-work to find the most Quintessential particles of Matter that may be, that might doe that feat, which
those smooth Spherical bodies, Calor, Aer and Ventus (for all come into
this composition) could not doe: and this was of such a subtile and exalted nature, that his earthly fansy could not comprehend it, and therefore
he confesses plainly he could not tell what name to give it, though for
want of a better he called it Mobilem vim, as neither his Master before
him, whose was pleased to compound the Soul (as Plutarch relates) of
four ingredients, ἐκ ποιοῦ πυρώδους, ἐκ ποιοῦ ἀερώδους, ἐκ ποιοῦ πνευματικοῦ, ἐκ τετ́αρτου τὶνος ἀκατονομάστου ὃ ἠν αὐτῳ αἐσθητικόν. But because
13 ἐκδεδομένοι καὶ μὴ ἐκδεδομένοι ] “made public, but not made public”; the phrase comes
from Aristotle’s letter to Alexander the Great as related in Noctes Atticae, XX.5.12
21–24
Et ridere potest non ex ridentibu’ factus,
Et sapere, & doctis rationem reddere dictis,
Non ex seminibus sapientibus, atque disertis: ] “a man can laugh, though he has not the
increment of laughing atoms, and can think and give reasons with learned lore, though
he be not made of seeds thoughtful and eloquent”; de rerum natura, II.986-8.
28 Calor, Aer and Ventus ] “warmth, air and wind or spirit”
32 Mobilem vim ] “moving force”
34–35 ἐκ ποιοῦ πυρώδους, ἐκ ποιοῦ ἀερώδους, ἐκ ποιοῦ πνευματικοῦ, ἐκ τετ́αρτου τὶνος ἀκα14–15 Nature as being the Cause of all Motion and Rest ] Aristotle says that “nature is
a source or cause of being moved and of being at rest” in Physics, II.1. 922b
15–16 while he placeth so many Intelligences about the Heavens ] recalling, perhaps,
Metaphysics, XII.1073a
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this Giant-like Proteus found himself here bound with such strong cords,
that notwithstanding all his struggling he could by no means break them
off from him, we shall relate his own words the more largely. I find them
lib.3.
Sic calor, atque aer, & venti cæca potestas
Mista creant unam naturam, & mobilis illa
Vis, initîum motus ab se quæ dividit ollis:
Sensifer unde oritur primùm per viscera motus.
Nam penitus prorsum latet hæc natura, subéstque;
Nec magis hac infra quidquam est in corpore nostro;
Atque anima’st animæ proporrò totius ipsa.
Quod genus in nostris embris & corpore toto
Mista latens animi vis est, animæque potestas,
Corporibus quia de parvis paucisque creata est.
Sic tibi nominis hæc expers vis, facta minutis
Corporibus, latet Thus we see how he found himself overmaster’d with difficulties, while he
endeavoured to find the place of the Sensitive powers in Matter: & yet this
is the highest that he dares aim at, namely to prove that the Sensations
might thence derive its Original, as stiffly opposing any Higher power of
Reason; which we shall in lucro ponere against another time.
τονομάστου ὃ ἠν αὐτῳ αἐσθητικόν ] “is made of a fiery quality, of a quality like air, of a
quality like wind, and of a fourth which has no name, which is itself sensitive”; de placitis
philosophorum, IV.3.898d.
4–16 Sic calor, atque aer ...Corporibus, latet - ] “Thus the heat and the air and the
unseen power of the spirit (“ventus”) mixed together produce a single nature, together
with that nimble force which transmits to them from itself the origin of motion; by which
means sense-giving motion first take its rise through he fleshly frame. For this nature
lurks secreted in its inmost depths, and nothing in our body is farther beneath our ken
than it, and more than this it is the every soul of the whole soul. Just in the same way as
the power of the mind and the function of the soul are latent in our limbs and throughout
our body, because they are each formed of small and few bodies, even so, you are to
know, this nameless power made of minute bodies is concealed ...”; de rerum nature,
III, 269-280.
21 in lucro ponere ] “count as a gain”; Estienne Dolet glossed the phrase in Cicero Pro
1–3 this Giant-like Proteus found himself here bound with such strong cords, that notwithstanding all his struggling he could by no means break them off from him ] One
version of the story of how Proteus can be compelled, by binding him, to show himself
in his own shape, and to tell the truth, is told in the Odyssey, IV.400ff. cf. above, p. 165.

4

5

10

15

175

But surely had not the Epicureans abandoned all Logick together with
some other Sciences (as Tully and Laertius tell us they did) they would
here have found themselves too much prest with this Argument, (which
yet some will think to be but levis armaturæ in respect of some other)
and have found it as little short of a Demonstration to prove the Soules
Immortality as the Platonists themselves did: But herein how they dealt,
Plotinus hath well observed of them all who denied Lives and Souls to
be immortal, which he asserts, and make them nothing but Bodies, that
when they were pinch’d with the strength of any Argument fetchd frõ the
φύσις δραστήριος of the Soul, it was usuall amongst them to call this Body
πνεῦμα πῶς ἔχον, or Ventus certo quodam modo se habens; to which he
well replies, τί τὸ πολυθρύλλητον αὐτοῖς πως ἔχον, ἐις ὃ καταφεύγουσιν ἀναγκαζόμενοι τίθεσθαι ἄλλην παρὰ τὰ σώματα φύσιν δραστήριον. Where by this
φύσιν δραστήριον seems to be nothing meant but that same thing which
Lucretius called vim mobilem, and he would not allow it to be any thing
else but a Body, though what kind of Body he could not tell: yet by it he
understands not meerly an Active power of motion, but a more subtile
Energie, whereby the force and nature of any motion is perceived and
insinuated by its own strength in the bodies moved; as if these sorry BodFlacco, 40: quod velut praeter spem eveniebat - something more than was hoped for.
Doletus, Commentariorum linguae latinae tomus primus, col. 1603.
4 levis armaturæ ] “lightly armoured”; cf. Caesar, de bello Gallico, 2.10.1.
7 Plotinus hath well observed ] in Enneads, IV.7.4.
10 φύσις δραστήριος ] “active nature”; Enneads, IV.7.4.
11 πνεῦμα πῶς ἔχον ] “spirit in a certain state”; Enneads, IV.7.4.
11 Ventus certo quodam modo se habens ] “spirit which exists in a certain way”; Ficino’s
Latin version of Enneads, IV.7.4 reads “spiritus”, not “ventus” Ficino, Theologica platonica de immortalitate animae,p.275 - hence HGW’s silent emendation.
12–13 τί τὸ πολυθρύλλητον αὐτοῖς πως ἔχον, ἐις ὃ καταφεύγουσιν ἀναγκαζόμενοι τίθεσθαι ἄλλην παρὰ τὰ σώματα φύσιν δραστήριον ] “what is this ’character’ which they are always
talking about, in which they take refuge when they are compelled to posit another working principle besides bodies?”; Enneads, IV.7.4.
15 vim mobilem ] cf. above, p. 173.
2 as Tully and Laertius tell us ] Recalling, perhaps, Cicero, academica, 2.30.97, de
ﬁnibus, I.7.22 and I.19.63, and Diogenes Laertius’ Lives of Eminent Philosophers, 10.30,
31.
8 which he asserts, ] a parenthetical comment, i.e. Plotinus asserts the immortality of
lives and souls.
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ies by their impetuous justling together could awaken one another out of
their drowsie Lethargie, and make each other hear their mutuall impetuous knocks: which is as absurd as to think a Musical instrument should
hear its own sounds, and take pleasure in those harmonious aires that
are plai’d upon it. For that which we call Sensation, is not the Motion or
Impression which one Body makes upon another, but a Recognition of
that Motion; and therefore to attribute that to a Body, is to make a Body
privy to its own acts and passions, to act upon itself, and to have a true
and proper self-feeling virtue; which Porphyrie hath elegantly expressed,
ὅταν τὸ ζῶον αἰσθάνηται, ἔοικεν ἡ μὲν ψυχὴ ἁρμονία χωριστῇ ἐξ ἑαυτῆς τὰς χορδὰς κινοούσῃ ἡρμοσμένας· τῇ δὲ ἐν ταῖς χορδαῖς ἁρμονίᾳ ἀχωρίστῳ τὸ σῶμα, In
the sensations of living creatures the Soul moves, as if unbodied Harmony
her self should play upon an Instrument, and smartly touch the well-tuned
strings: but the Body is like that Harmony which dwells inseparably in the
strings themselves which have no perception of it.
Thus we should now leave this Topick of our Demonstration, onely
we shall adde this as an Appendix to it, which will further manifest the
Souls Incorporeal and Immaterial nature, that is, That there is a Higher
Principle of knowledge in man then meer Sense, neither is that the sole
Original of all that Science that breaks forth in the minds of men; which
yet Lucretius maintains, as being afraid lest he should be awaken’d out
of this pleasant dreame of his, should any Higher power rouse his sleepy
10–11 ὅταν τὸ ζῶον αἰσθάνηται, ἔοικεν ἡ μὲν ψυχὴ ἁρμονία χωριστῇ ἐξ ἑαυτῆς τὰς χορδὰς
κινοούσῃ ἡρμοσμένας· τῇ δὲ ἐν ταῖς χορδαῖς ἁρμονίᾳ ἀχωρίστῳ τὸ σῶμα ] Taylor translates:
“when the animal perceives sensibly, the soul (i.e. the rational soul) appears to be similar
to separate harmony, of itself moving the chords adapted to harmony; but the body is
similar to the inseparable harmony in the chords (i.e. to the harmony which cannot exist
separate from the chords).” T. Taylor, Select Works of Porphyry, pp. 207-8; Porphyry,
sententiae, I.19.
9 Porphyrie ] The Neoplatonic philosopher (c.233-309 AD) from Tyre is most famous
as the editor of Plotinus. The notion of an indwelling harmony was a favourite Neoplatonic speculation. Cudworth was particularly fascinated; cf. Cudworth, The true intellectual system of the Universe, pp. 155, 158 etc; Cudworth, A Treatise Concerning Eternal
and Immutable Morality, p.182; and his important formulation in Cudworth, A Sermon
Preached to the Honourable Society of Lincolnes-Inne, pp.35f. For Whichote’s very different use of the word, cf. Whichcote, Several Discourses, IV, pp.71, 73, 148, 230-1
etc.
22–1 sleepy Soul ] cf. the reference above to “Lethargie”.
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Soul: and therefore he thus layes down the opinion of his Sect,
Invenies primis ab sensibus esse creatam
Notitiam veri, neque sensus posse refelli:
Nam majore ﬁde debet reperirier illud,
Sponte sua veris quod possit vincere falsa.
But yet this goodly Champion doth but lay siege to his own Reason, and
endeavour to storm the main fort thereof, which but just before he defended against the Scepticks who maintained that opinion, That nothing
could be known; to which he having replied by that vulgar Argument, That
if nothing can be known, then neither doe we know this That we know
nothing; he pursues them more closely with another, That neither could
they know what it is to know, or what it is to be ignorant,
Quæram, quom in rebus veri nil viderit ante;
Unde sciat, quid sit scire, & nescire vicissim:
Notitiam veri quæ res falsíque crearit
But yet if our Senses were the onely Judges of things, this Reﬂex knowledge whereby we know what it is to know, would be as impossible as he
makes it for Sense to have Innate Idea’s of its own, antecedent to those
stamps which the Radiations of external Objects imprint upon it. For this
knowledge must be antecedent to all that judgement which we pass upon
any Sensatum, seeing except we first know what it is to know, we could
not judge or determine aright upon the approach of any of these Idola to
our Senses.
23–27 Invenies primis ab sensibus ... possit vincere falsa. ] “You will find that from the
senses first has proceeded the knowledge of the true and that the senses cannot be
refuted. For then that something ought to be discovered which is of greater credit then
they, able of itself to refute things false by true things”; de rerum nature, IV.478-81.
34–37
Quæram, quom in rebus veri nil viderit ante;
Unde sciat, quid sit scire, & nescire vicissim:
Notitiam veri quæ res falsíque crearit ] “I would still put this question, since he has never
yet seen any truth in things, whence he knows what knowing and not knowing severally
are, and what it is that has produced the knowledge of the true and the false”; de rerum
natura, IV. 474-6.
44 Idola ] cf. Diogenes Laertius’ account of the Stoic use of the term phantasia in Lives
of the Eminent Philosophers, VII.45ff. Besides providing the parallel between sense
and imagination which Smith assumes, the Stoics argued for clarity and distinctness as
criteria for judging the truth of impressions. The images of the seal used by Diogenes
Laertius recur. For Plotinus’ criticism of the metaphor see below XXX..
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First, That no sense can judge another’s objects, nor convince it of
any mistake,
Non possunt alios alii convincere sensus,
Nec porrò poterunt ipsi reprehendere sese..
If therefore there be any such thing within us as controlls our Senses, as
all know there is; then must that be of an Higher nature then our Senses
are.
But secondly, he grants further, That all our Sensation is nothing else
but Perception, and therefore wheresoever there is any hallucination, that
must arise from something else within us besides the power of sense,
- quoniam pars horum maxima fallit
Propter opinatus animi, quos addimus ipsi,
Pro visis ut sint, quæ non sunt sensibu’ visa.
In which words he hath very happily lighted upon the proper function of
Sense, and the true reason of all those mistakes which we call the Deceptions of Sense, which indeed are not truely so, seeing they arise onely
from a Higher Faculty, and consist not in Sensation it self, but in those
deductions and Corollaries that our Judgements draw from it.
We shall therefore grant that which the Epicurean philosophy, and the
4–6
Non possunt alios alii convincere sensus,
Nec porrò poterunt ipsi reprehendere sese. ] “any one sense cannot confute another.
No nor can any sense take itself to task”; de rerum natura, IV.496-7. Diogenes Laertius
argues the point more fully: “one sensation cannot convict another and kindred sensation, for they are equally valid; not can one sensation refute another which is not kindred
but heterogeneous, for the objects which the two senses judge are not the same” (Lives,
10.32).
12–15
- quoniam pars horum maxima fallit
Propter opinatus animi, quos addimus ipsi,
Pro visis ut sint, quæ non sunt sensibu’ visa. ] “since the greatest part of these cases
cheats us on account of the mental suppositions which we add of ourselves, taking those
things as seen which have not been seen by the senses”; de rerum nature, IV.464-66.
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Peripatetick too, though not without much caution, pleads for universally,
That our Senses are never deceived, whether they be sani or læsi, sound or
distempered, or whatsoever proportion or distance the Object or medium
bears to it: for if we well scan this business, we shall find that nothing
of Judgement belongs to Sense, it consisting onely ἐν αἰσθητηρίῳ πάθει in
Perception; neither can it make any just observation of those Objects that
are without, but onely discerns its own passions, and is nothing else but
γνῶσις τῶν παθῶν, and tells how it finds it self affected, and not what is the
true cause of those impressions which it finds within it self; (which seems
to be the reason of that old Philosophical maxim recited by Aristotle l.3. de
Anima, cap.2. οὔτε μέλαν εἶναι ἄνευ ὄψεωσ, οὐδὲ χυμὸν ἄνευ γεύσεωσ, that
these simulacra were only in our senses; which notion a late Author hath
pursued:) and therefore when the Eye finds the Sun’s circle represented
within it self of no greater a bigness then a foot-diameter, it is not at all
2 sani or læsi ] “healthy” or “injured”
5 ἐν αἰσθητηρίῳ πάθει ] “in what happens to the sense organ”; cf. Proclus, Commentary
on the “Timaeus”, 76e.
8 γνῶσις τῶν παθῶν ] “knowledge of what happens”; cf.Proclus, Commentary on the
“Timaeus”, 76c.
11 οὔτε μέλαν εἶναι ἄνευ ὄψεωσ, οὐδὲ χυμὸν ἄνευ γεύσεωσ ] “without sight there was no
black, without taste no savour”; adapted from Aristotle, de anima, III.2.426a.
12 simulacra ] “images”
8 γνῶσις τῶν παθῶν ] cf. Cudworth, A Treatise Concerning Eternal and Immutable Morality, p.79, where sensations are “not passively stamped or imprinted upon the Soul
from without in the same manner that a signature is upon a piece of Wax”, but “must
needs arise partly from some Inward Vital Energy of the Soul itself, being Phantasms
of the Soul, or several modes of Cogitation or Perception in it. For which cause some
of the Platonists would not allow sensations to by Passions of the Soul, but only Active
Knowledge of the Passions of the Body (παθϖν γνϖσεις).”
10 that old Philosophical maxim recited by Aristotle ] The implication is, as elsewhere,
that Aristotle is the instrument of a long tradition, rather than an authority in his own right.
12 a late Author ] Rather than the succint account of the senses in Descartes, Principia
philosphiae, 4.189, p. 297-8, Smith may well have in mind the discussion in Gassendi,
De apparente magnitudine solis humilis et sublimis epistolae, Epistle IIII, IX and X (pp.
186ff). Smith’s copy is still in Queens’ Library.
13–1 when the Eye finds the Sun’s circle represented within it self of no greater a bigness then a foot-diameter, it is not at all herein mistaken ] Proclus asks, “what is it in us
which judges and says, that the sight is deceived when it asserts that the sun is but a
foot in diameter, and that the taste which pronounces honey to be bitter, is the taste of
those that are diseased”, ( Commentary on the “Timaeus”, 76e).
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herein mistaken; nor a distempered Palate, when it tasts a bitterness in
the sweetest honey, as Proclus a famous Mathematician and Platonist
hath well determined, in Plat. Tim. αἱ γὰρ αἰσθήσεις τὸ ἑαυτῶν ἀπαγγέλλουσι
πάθημα, καὶ οὐ πάντα ψεύδονται , The Senses in all things of this nature doe
but declare their own passions or perceptions, which are alwaies such
as they seem to be, whether there be any such parallelum signaculum
in the Object as bears a true analogie with them or not: and therefore
in truth they are never deceived in the execution of their own functions.
And so doth Aristotle l.3 de Anima, c.3. conclude, That errour is neither
in Sense nor Phansy, οὐδαὶ ὑπάρχει ᾧ μὴ καὶ λόγος, it is in no Facultie
but onely that in which is Reason. Though it be as true on the other
side, that Epicurus & all his Sect were deceived, while they judged the
Sun and Moon and all the Starrs to be no bigger then that Picture and
Image which they found of them in their own Eyes; for which silly conceit
though they had been for many Ages sufficiently laugh’d at by wise men,
yet could not Lucretius tell how to enlarge his own fancy, but believes
the Idolum in his own Visive organ to be adequate to the Sun it self, in
3–4 αἱ γὰρ αἰσθήσεις τὸ ἑαυτῶν ἀπαγγέλλουσι πάθημα, καὶ οὐ πάντα ψεύδονται ] “for the
senses frequently announce various passions, and not such as things of this kind are in
themselves”; cf. Proclus, Commentary on the “Timaeus”, 76e
6 parallelum signaculum ] “parallel little sign”
10 οὐδαὶ ὑπάρχει ᾧ μὴ καὶ λόγος ] “thought belongs to no animal which has not reasoning
power”; Aristotle, de anima, III.3.427b. HGW argues that the context implies a misunderstanding by Smith, and summarises Aristotle: “Perceptions by the sense (says he)
are true, and are the property of all animals; but it is possible to make a false use of the
imagination which is possessed by none in whom reason does not exist.”
17 Idolum ] “image”
6–7 whether there be any such parallelum signaculum in the Object as bears a true
analogie with them or not ] Descartes thought not; cf. Principia philosophiae Descartes,
Principia philosphiae, 4.197, p.302-3.
12–14 Epicurus & all his Sect were deceived, while they judged the Sun and Moon and
all the Starrs to be no bigger then that Picture and Image which they found of them in their
own Eyes ] cf. Cicero, de ﬁnibus, I.20, reports that “Democritus, being an educated man
and well versed in geometry, thinks the sun is of vast size; Epicurus considers it perhaps
a foot in diameter, for he pronounces it to be exactly as large as it appears, or a little
larger or smaller.” cf. Lucretius, de rerum nature, V.564ff.; for Descartes’ comment,
see the epistola authoris in Principia philosophiae; see also Gassendi, De apparente
magnitudine solis humilis et sublimis epistolae, Epistola IIII, for his discussion.
16–17 yet could not Lucretius tell how to enlarge his own fancy, but believes the Idolum
in his own Visive organ to be adequate to the Sun it self ] cf. Lucretius, de rerum
naturae, V.565.
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despight of all Mathematicall demonstration; as indeed he must needs, if
there were no Higher principle of knowledge then Sense is, which is the
most indisciplinable thing that may be, and can never be taught that Truth
which Reason and Understanding might attempt to force into it. αἴσθησις
κᾂν μυριάκις ἀκούῃ τοῦ λόγου λέγοντος ὅτι μείζων ὁ ἥλιος τῆς γῆς, &c. Though
Reason inculcates this notion ten thousand times over, That the Sun is
bigger then the Earth, yet will not the Eye be taught to see it any bigger
then a foot breadth: and therefore he rightly calls it, as all the Platonical
and Stoical philosophie doth, ἄλογόν τι, and it may well be put among the
rest of the Stoicks ἄλογα πάθη .
Thus I hope by this time we have found out κρείττοντά τινα τῆς αἰσθήσεος δύναμιν , some more noble Power in the Soul then that is by which
it accommodates it self to the Body, and according to the measure and
proportion thereof converseth with External Matter. And this is the true
reason why we are so apt to be mistaken in Sensible objects, because our
Souls sucking in the knowledge of external things thereby, and not minding the proportion that is between the Body and them, mindless of its own
notions, collates their corporeal impressions with externall objects themselves, and judgeth of them one by another. But whensoever our Souls
act in their own power and strength, untwisting themselves from all corporeal complications, they then can find confidence enough to judge of
things in a seeming contradiction to all those other visa corporea.
And so I suppose this Argument will amount to no lesse then a Demonstration of the Soul’s Immateriality, seeing to all sincere understanding it
4–5 αἴσθησις κᾂν μυριάκις ἀκούῃ τοῦ λόγου λέγοντος ὅτι μείζων ὁ ἥλιος τῆς γῆς, &c. ] “But
sense though it should hear reason ten thousand times asserting that the sun is greater
than the earth, yet would still see it to be a foot in diameter, and would not otherwise
announce it to us;” Proclus, Commentary on the “Timaeus”,77a.
9 ἄλογόν τι ] “something unreasoning”; cf. Proclus, Commentary on the “Timaeus”,76f.
10 ἄλογα πάθη ] “irrational feelings”; cf. Aristotle, ethica Nichomacea, 1111b.
11–12 κρείττοντά τινα τῆς αἰσθήσεος δύναμιν ] “a certain power superior to the senses”;
Proclus, Commentary on the “Timaeus”,76e.
22 visa corporea ] “bodily images”.
14–19 this is the true reason ... one by another ] Descartes explains; “We have all,
without exception, from our youth judged that all the things we perceived by our senses
had an existence beyond our thought, and that they were entirely similar to the sensation,
that is, perceptions we had of them” in Descartes, Principia philosphiae, 1.66, p. 26.

182

CATECHICAL DISCOURSES 1650-1

is necessary that it should thus abstract it self from all corporeal commerce, and return from thence nearer into it self.
Now what we have to this purpose more generally intimated, we shall
further branch out in these two or three Particulars.
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First, That that Mental faculty and power whereby we judge and discern things, is so far from being a Body, that it must retract and withdraw
it self from all Bodily operation whensoever it will nakedly discern Truth.
For should our Souls alwaies mould their judgment of things according
to those παθήματα and impressions which seem to be framed thereof in
the Body, they must then doe nothing else but chain up Errours and Delusions one with another in stead of Truth: as should the judgements of
our Understandings wholly depend upon the sight of our Eyes, we should
then conclude that our meer accesses and recesses from any Visible Object have such a Magical power to change the magnitudes of Visible Objects, and to transform them into all varieties of figures & fashions; and
so attribute all that variety to them which we find in our corporal perceptions. Or should we judge of Gustables by our Tast, we should attribute to
one and the self-same thing all that variety which we find in our own Palates. Which is an unquestionable Argument That that Power whereby we
discern of things and make judgments of them different and sometimes
contrary to those perceptions that are the necessary results of all Organical functions, is something distinct from the Body; and therefore though
the Soul, as Plato hath well observed, be μεριστὴ περὶ̀ τὰ σώματα, various
and divisible accidentally in these Sensations and Motions wherein it extends and spreads it self as it were upon the Body, and so according to
the nature and measure thereof perceives its impressions; yet it is ἐν ἑαυ9 παθήματα ] “things that are learnt”
23 μεριστὴ περὶ̀ τὰ σώματα ] “divisible in bodies”; adapted from Timaeus, 35a.
26–1 ἐν ἑαυτῇ ἀμερίστη ] “in itself indivisible”.
17–19 should we judge of Gustables by our Tast, we should attribute to one and the selfsame thing all that variety which we find in our own Palates ] As Descartes observes in
Principia Philosophiae Descartes, Principia philosphiae, 1.71, p.29.
23 μεριστὴ περὶ̀ τὰ σώματα ] Smith adopts the language of the language of the Timaeus,
where the “being which is indivisible and unchangeable” is “compounded” with “that kind
which is distributed among bodies”; “the indivisible kind” with “that which is proportioned
out in bodies” (35a). cf. Cudworth, The true intellectual system of the Universe, pp.824f.
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τῇ ἀμερίστη indivisible, returning into itself. Whensoever it will speculate
Truth it self, it will not then listen to the several clamours and votes of
these rude Senses which alwaies speak with divided tongues; but it consults some clearer Oracle within itself: and therefore Plotinus, Enn.4.l.3.
hath well concluded concerning the Body, ἐμπόδιον τοῦτο, εἴ τισ αὐτῷ ἐν
ταῖς σκέψεσι προσχρῶτο, should a man make use of his Body in his Speculations, it will entangle his mind with so many contradictions, that it will be
impossible to attain to any true knowledge of things. We shall conclude
this therefore, as Tully doth his Contemplation of the Soules operations
about the frame of Nature, the fabrick of the Heavens and motions of the
Stars, Animus qui hæc intelligit, similis est ejus qui ea fabricatus in cœlo
est .
Secondly, We also find such a Faculty within our own Souls as collects
and unites all the Perceptions of our several Senses, and is able to compare them together; something in which they all meet as in one Centre:
which Plotinus hath well expressed, δεῖ τοῦτο ὥσπερ κέντρον εἶναι· γραμμὰς
δ̀ συλλαβούσας ἐκ περιφεπέιας κύκλου, τὰς πρανταχόθεν αἰσθήσεις πρὸς τοῦτο
περαίνειν, καὶ τοιοῦτον τὸ ἀντιλαμβανόμενον εἶναι ἓν ὄυτως, That in which all
those several Sensations meet as so many Lines drawn from several points
in the Circumference, and which comprehends them all, must needs be
One. For should that be various and consisting of several parts, which
thus receives all these various impressions, then must the sentence and
judgment passed upon them be various too. Aristotle in his de Anima,
Δεῖ τὸ ἒν λέγειν ὅ, τι ἕτερον, That must be one that judgeth things to be
31–32 ἐμπόδιον τοῦτο, εἴ τισ αὐτῷ ἐν ταῖς σκέψεσι προσχρῶτο ] “it is detrimental to any
thinking on which it it is allowed to intrude”; Enneads, IV.3.19.
37–38 Animus qui hæc intelligit, similis est ejus qui ea fabricatus in cœlo est ] “the soul
which has understood these things, is like his who made them in heaven”; adapted from
Tusculanae disputationes, I.26.
42–44 δεῖ τοῦτο ὥσπερ κέντρον εἶναι· γραμμὰς δ̀ συλλαβούσας ἐκ περιφεπέιας κύκλου, τὰς
πρανταχόθεν αἰσθήσεις πρὸς τοῦτο περαίνειν, καὶ τοιοῦτον τὸ ἀντιλαμβανόμενον εἶναι ἓν ὄυτως ]
“this principle is, as it were, a centre, and the particular sensations like lines which are
directed from the circumference towards this centre. This central principal is essentially
one.” Enneads, IV.7.6.
50 Δεῖ τὸ ἒν λέγειν ὅ, τι ἕτερον ] “that which says there is a difference must be one”;
Aristotle, de anima, III.2. 426b.
28–29 the several clamours and votes of these rude Senses which alwaies speak with
divided tongues ] As elsewhere, Smith’s language is coloured by his times.
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diverse; and that must judge too ἐν ἀρχωρίστῳ χρόνω, setting all before it
at once. Besides we could not conceive how such an immense variety
of impressions could be made upon any piece of Matter, which should
not obliterate and deface one another. And therefore Plotinus hath well
disputed against them who make all Sensation τυπώσεις καὶ ἐνσφραγίσεις
ἐν ψυχῇ· which brings me to the third.
Thirdly, That Knowledge which the Soul retains in it self of things past,
and in some sort Prevision of things to come, whereby many grow so
sagacious in fore-seeing future Events, that they know how to deliberate
and dispose of present affairs, so as to be ready furnished and prepared
for such Emergencies as they see in a train and Series of Causes which
sometimes work but contingently: I cannot think Epicurus himself could
in his cool thoughts be so unreasonable as to perswade himself, that all
the shuffling & cutting of Atomes could produce such a Divine piece of
Wisdom as this is. What Matter can thus bind up Past, Present and Future
time together? which while the Soul of man doth, it seems to imitate
(as far as its own finite nature will permit it to strive after an imitation
of) God’s eternity: and grasping and gathering together a long Series
of duration into it self, makes an essay to free it self from the rigid laws
of it, and to purchase to it self the freedome of a true Eternity. And as
by its χρονικοὶ πρόοδοι (as the Platonists are wont to speak) its Chronical
1 ἐν ἀρχωρίστῳ χρόνω ] “in undivided time”; Aristotle, de anima, III.2. 426b.
5–6 τυπώσεις καὶ ἐνσφραγίσεις ἐν ψυχῇ· ] “the impressions and prints of seals in the soul”;
Enneads, IV.6.1.
21 χρονικοὶ πρόοδοι ] “temporal processions”; perhaps recalling Plotinus’ discussion in
Enneads, 3,7, 11.
5–6 τυπώσεις καὶ ἐνσφραγίσεις ἐν ψυχῇ· ] Notwithstanding such implicit approval of Plotinus’
position, which he supports by arguments from the nature of memory, the Cambridge
Platonists remained faithful to the traditional metaphors of “stamps”, “seal” and “impressions”.
14 the shuffling & cutting of Atomes ] The metaphor of atoms in a universal game of
cards reflects, of course, the Epicurean doctrine of creation by a “fortuitous concourse”
of atoms.
15–16 Past, Present and Future time ] The idea of three times, “a present time of past
things; a present time of present things; and a present time of future things”, all of of
which are contained in the nunc stans of eternity, and are divided to man, as memory,
sight , and expectation, is thoroughly Augustinian ; cf. Confessions, XI.14ff. For Cudworth’s “imitation of eternity”, see Gysi, Platonism and Cartesianism in the Philosophy
of Ralph Cudworth, p.2.
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and successive operations, it unravels and unfolds the contexture of its
own indefinite intellectual powers by degrees; so by this Memory and
Prevision it recollects and twists them up all together again into it self.
And though it seems to be continually sliding from it self in those several
vicissitudes and changes which it runs through in the constant variety of its
own Effluxes and Emanations; yet is it alwaies returning back again to its
first Original by a swift remembrance of all those motions and multiplicity
of operations which have begot in it the first sense of this constant flux.
As if we should see a Sun-beam perpetually flowing forth from the bright
body of the Sun, and yet ever returning back to it again; it never loseth any
part of its Being, because it never forgets what it self was: and though it
may number out never so vast a length of its duration, yet it never comes
nearer to its old age, but carrieth a lively sense of its youth and infancy,
which it can at pleasure lay a fast hold on, along with it.
But if our Souls were nothing else but a Complex of ﬂuid Atomes, how
should we be continually roving and sliding from our selves, and soon
forget what once we were? The new Matter that would come in to fill
up that Vacuity which the Old had made by its departure, would never
know what the Old were, nor what that should be that would succeed
that: ὥσπερ ξένη φυχὴ αὕτη ἐν ἀγνοίᾳ ἔσται, ὠν ἡ ἑτέρα οἰδε, καὶ ὥσπερ ὁ
ἄλλος ὄργος ἡμῶν, that new pilgrim and stranger-like Soul would alwaies
20–21 ὥσπερ ξένη φυχὴ αὕτη ἐν ἀγνοίᾳ ἔσται, ὠν ἡ ἑτέρα οἰδε, καὶ ὥσπερ ὁ ἄλλος ὄργος ἡμῶν ]
Adapted from Enneads, IV.7.5.: “a soul which will remain, as it were, foreign to the former
one, and which will not have the same knowledge, and be, so to speak another, another
physical mass”.
2–8 so by this Memory ... this constant flux ] cf. Cudworth, The true intellectual system
of the Universe, p.645: “the Duration of every thing, must of necessity be agreable to its
Nature; and therefore, As that who Imperfect Nature is ever Flowing like a River, and
consists in Continual Motion and Changes one after another, must needs have accordingly a Successive and Flowing Duration, sliding perpetually from Present into Past, and
always posting on towards the Future, expecting Some thing of it self, which is not yet in
being, but to come: So must that, whose Perfect Nature, is Essentially Immutable, and
always the Same, and Necessarily Existent, have a Permanent Duration; never losing
any thing of it self once Present, as sliding away from it; nor yet running forwards to
meet something of it self before, which is not yet in being.”
9–10 As if we should see ... back to it again ] A classic expression of the pattern of
emanation in a characteristically dynamic image. Some of the Christian and Platonist
analogies and implications are discussed in the Introduction, p.XXX
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be ignorant of what the other before it knew, and we should be wholly
some other bulk of Being then we were before, as Plotinus hath excellently
observed Enn.4.l.7.c.5. It was a famous speech of wise Heraclitus, εἰς τὸν
αὐτὸν ποταμὸν δὶσ οὐκ ἂν ἐμβαίης, a mancannot enter twice into the same
River: by which he was wont symbolically to express the constant ﬂux
of Matter, which is the most unstable thing that may be. And if Epicurus
could free this Heap of reﬁned Atomes, which it makes the Soul to be, from
this inconstant and flitting nature, and teach us how it could be μόνιμον τὶ
some stable and immutable thing, alwaies resting entire while it is in the
Body: though we would thank him for such a good conceit as this is, yet
we would make no doubt but it might as well be able to preserve it self
from dissolution and dissipation out of this gross Body, as in it: seeing it
is no more secured from the constant impulses of that more gross Matter
which is restlessly moving up and down in the Body, then it is out of it:
and yet for all that we should take the leave to ask Tully’s question with his
sober disdain, Quid, obsecro, terrâne tibi aut hoc nebuloso & caliginoso
cœno aut sata aut concreta videtur tanta vis memoriæ? Such a jewel as
this is too precious to be found in a dunghill: meer Matter could never
thus stretch forth its feeble force, & spread it self over all its own former
præexistencies. We may as well suppose this dull and heavy Earth we
tread upon to know how long it hath dwelt in this part of the Universe that
now it doth, and what variety of Creatures have in all past Ages sprung
3–4 εἰς τὸν αὐτὸν ποταμὸν δὶσ οὐκ ἂν ἐμβαίης ] “No man ever steps into the same river
twice.”
8 μόνιμον τὶ ] “something stable”.
15 Tully ] Cicero
16–17 Quid, obsecro, terrâne tibi aut hoc nebuloso & caliginoso cœno aut sata aut
concreta videtur tanta vis memoriæ? ] “I beseech you: can you imagine this wonderful power of memory to be sown in or to be a part of the composition of the earth, or of
this dark and gloomy atmosphere?” cf. Cicero, Tusculanae disputationes, I.25.60:
3–4 εἰς τὸν αὐτὸν ποταμὸν δὶσ οὐκ ἂν ἐμβαίης ] Allusions to this famous remark are frequent and various, from Plato’s Cratylus (401d, 402a), but a comprehensive collection may be found in Marcovich’s editio maior of Heraclitus (Merida, Venezuela, 1967).
Smith’s source was Simplicius’ Commentary on the Physics of Aristotle (Marcovich 40c6,
p.202). Plutarch cites a slightly different version in On the E at Delphi, 392b.
12 dissipation ] Dissipation, (Lat.) a consuming, Wasting, Scattering. Blount, Glossographia.
17–18 Such a jewel as this is too precious to be found in a dunghill ] recalling Aesop’s
fable of the cockerel and the jewel.
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We have done with that which we intended for the First part of our Discourse of the Soul’s Immortality: we have hitherto look’d at it rather in
Concreto then in Abstracto, rather as a Thing complicated with and united
to the Body; and therefore considered it in those Operations, which as
they are not proper to the Body, so neither are they altogether independent upon it, but are rather of a mixt nature.
We shall now take notice of it in those Properties, in the exercise
whereof it hath less commerce with the Body, and more plainly declares
its own high descent to us, That it is able to subsist and act without the
aid and assistance of this Matter which it informes.
And here we shall take that course that Aristotle did in his Books de
Anima, and first of all inquire, Whether it hath ἲδιον τὶ, some kind of Action
so proper and peculiar to it self, as not to depend upon the Body. And
this soon offers it self in the first place to us in those Elicite motions of it,
as the Moralists are wont to name them, which though they may end in
those they call Imperate acts, yet have their first Emanation from nothing
else but the Soul it self.
For this purpose we shall take notice of Two sorts of Actions which are
obvious to the experience of every one that observes himself, according to
a double Source & emanation of them, which a late Philosopher hath very
4–5 in Concreto then in Abstracto ] “in a concrete sense than in an abstract sense”
14 ἲδιον τὶ ] “something peculiar to itself”; cf. Aristotle, de anima, I.1.402a.
11–12 That it is able to subsist and act without the aid and assistance of this Matter
which it informes ] cf. Enneads, IV.8.1.
16 Elicite motions ] “Elicit” motions are those “evolved immediately from an active power
or quantity; opposed to imperate” (OED). The elicit acts of the will are its internal acts,
ie the volitions themselves.
18 Imperate acts ] The “imperate” acts of the will are those commanded by it. For
Descartes’ similar distinction between “actions of the Soul which terminate in the soul
itselfe”, and “actions which terminate in our Body”, see Descartes, The Passions of the
Soule, I.18, p.17. cf. Sir Matthew Hale’s use of the distinction in The Primitive Origination
of Mankind (London, 1677), p.29.
22 a late Philosopher ] Perhaps Descartes, again.

188

CATECHICAL DISCOURSES 1650-1

happily suggested to us. The first are those Actions which arise up within
us without any Animadversion; the other are those that are consequent
to it.
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For we find frequently such Motions within our selves which ﬁrst are,
before we take notice of them, and which by their own turbulency and
impetuousness force us to an Advertency: as those Fiery spirits and that
inﬂamed Blood which sometimes fly up into the head; or those gross and
Earthly Fumes that disturb our brains; the stirring of many other Humours
which beget within us Grief, Melancholy, Anger, or Mirth, or other Passions; which have their rise from such Causes as we were not aware
of, nor gave no consent to create this trouble to us. Besides all those
Passions and Perceptions which are begotten within us by some externall motions which derives themselves through our Senses, and fiercely
knocking at the door of our Minds and Understandings force them sometimes from their deepest debates & musings of some other thing, to open
to them and give them an audience.
Now as to such Motions as these are, it being necessary for the preservation of our Bodies that our Souls should be acquainted with them,
a mans Body was so contrived and his Soul so united to it, that they
might have a speedy access to the Soul. Indeed some ancient Philosophers thought that the Soul descending more deeply into the Body,
as they expresse it, first begot these corporeal motions unbeknown to
it self by reason of its more deep immersion, which afterwards by their
impetuousness excited its advertency. But whatsoever truth there is in
that Assertion, we clearly find from the relation of our own Souls themselves, that our Soul disowns them, and ackowledgeth no such Motions
to have been so busy by her commission; neither knows what they are,
from whence they arise, or whither they tend, untill she hath duly examined them. But these Corporeal motions as they seem to arise from
nothing else but meerly from the Machina of the Body it self; so they could
30 Machina of the Body ] “machinery”
1–3 The first are those Actions which arise up within us without any Animadversion;
the other are those that are consequent to it ] cf., for example, Descartes’ Principia
Philosophiae, I,9; IV.190.
6 Advertency ] Advertency. Heed, Carefulness, Attention (Blount, Glossographia).
30 Machina of the Body ] The Cartesian implications of the phrase are inescapable.
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Neither indeed are all our own Corporeal actions perceived by us, but
onely those that may serve to maintain a good correspondence & intelligence between the Soul and Body, and so foment & cherish that Sympathy between them which is necessary for the subsistence and wellbeing of the whole man in this mundane state. And therefore there is very
little of that which is commonly done in our Body, which our Souls are informed at all of. The constant Circulation of Blood through all our Veins
and Arteries; the common motions of our Animal spirits in our Nerves; the
maceration of Food within our Stomachs, and the distribution of Chyle and
nourishment to every part that wants the relief of it; the constant ﬂux and
reﬂux of more sedate Humours within us; the dissipations of our corporeal
Matter by insensible Transpiration, and the accesses of new in the room
of it; all this we are little acquainted with by any vital energie which ariseth
from the union of Soul and Body: and therefore when we would acquaint
our selves with the Anatomy and vital functions of our own Bodies, we
are fain to use the same course and method that we would to find our the
same things in any other kind of Animal, as if our Souls had as little to doe
with any of these in our Bodies, as they have in the Bodies of any other
Brute creature.
But on the other side, we know as well, that many things that are done
by us, are done at the dictate and by the commission of our own Wills;
and therefore all such Actions as these are, we know, without any great
store of Discoursive inquiry, to attribute to their own proper causes, as
seeing the efflux and propagation of them. We doe not by a naked speculation know our Bodies first to have need of nourishment, and then by
the Edict of our Wills injoyn our Spirits and Humours to put themselves
into an hungry and craving posture within us by corroding the Tunicles of
9 Animal spirits ] “a certain aire, or exceeding subtle wind, which is tearmed the Animall
spirits”: Descartes, The Passions of the Soule, I.7, p.7.
10 maceration ] “Maceration, (Lat.) a making lean, weakning or bringing down. Also
soaking or steeping in some Liquor.”Blount, Glossographia.
10 Chyle ] “Chyle, the white Juice of digested Meat, the Matter whereof the Blood is
made” Blount, Glossographia.
28 Tunicles ] Blount explains:“Tunicle, in Anatomy, a Membranous Coat covering any
part of the Body” Blount, Glossographia.
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the Stomach; but first we find our own Souls sollicited by these motions,
which yet we are able to gainsay, and to deny those petitions which they
offer up to us. We know we commonly meditate and discourse of such
Arguments as we our selves please: we mould designs, and draw up a
plot of means answerable thereto, according as the free vote of our Soul
determines; and use our own Bodies many times, notwithstanding all the
reluctancies of their nature, onely as our Instruments to serve the will and
pleasure of our Souls. All which as they evidently manifest a true Distinction between the Soul and the Body, so they doe as evidently prove
the Supremacy and dominion which the Soul hath over the Body. Our
Moralists frequently dispute what kind of government that is whereby the
Soul, or rather Will, rules over the Sensitive Appetite, which they ordinarily resolve to be Imperium politicum; though I should rather say, that
all good men have rather a true despotical power over their Sensitive faculties, and over the whole Body, though they use it onely according to the
laws of Reason and Discretion. And therefore the Platonists and Stoicks
thought the Soul of man to be absolutely freed from all the power of Astral
Necessity, and uncontroulable impressions arising from the subordination
and mutual Sympathie and Dependance of all mundane causes, which is
their proper notion of Fate. Neither ever durst that bold Astrologie which
presumes to tell the Fortunes of all corporeal Essences, attempt to enter
into the secrets of man’s Soul, or predict the destinies thereof. And indeed whatever the destinies thereof may be that are contained in the vast
volume of an Infinite and Almighty Mind, yet we evidently find a τὸ ἐφʼη13 Imperium politicum ] “political control.”
24–1 τὸ ἐφʼἡμῖν ] “something in our power”; cf.
14 despotical power ] cf. Proclus, in Timaeo, 175F.
20 that bold Astrologie ] cf. Cudworth’s discusion in Cudworth, The true intellectual system of the Universe, p.4ff. He eventually asserts that Origen’s view, that “the Stars do
not Make but Signifie”, is “the best Sence that can be made out of Astrological Prognostication: but it is a business that stands upon a very weak and tottering, if not Impossible
Foundation” (p.5). cf. Plotinus, II.3.
24–1 τὸ ἐφʼἡμῖν ] cf. “We seem clearly to be led by the instincts of nature to think that
there is something ἐφʼἡμῖν, In nostra potestate, In our own power (though dependently
upon God Almighty), and that we are not altogether passive in our acting, nor determined
by inevitable necessity in whatsoever we do.” Cudworth, A treatise of Freewill, p.1. For a
recent discussion of Cudworth’s use of Stoicism, see John Sellars, “Stoics against Stoics
in Cudworth’s ’A Treatise of Freewill’”, British Journal for the History of Philosophy 20
(5), pp. 935-52
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̔μῖν, an ἀυτεξούσιον, a liberty of Will within our selves, maugre the stubborn
malice of all Second Causes. And Aristotle, who seems to have disputed
so much against that ἀυτοκινησία of Souls which his Master before him
had soberly maintained, does indeed but quarrel with that common sense
and Experience which we have of our Souls; this ἀυτοκινησία of the Soul
being nothing else but that Innate force and power which it hath within it,
to stir up such thoughts and motions within it self as it finds itself most free
to. And therefore when we reflect upon the productions of our own Souls,
we are soon able to find out the first Efficient cause of them. And though
the subtilty of some Wits may have made it difficult to find out whether
the Understanding or the Will or some other Facultie of the Soul be the
First Mover, whence the motus primò primus (as they please to call it)
proceeds; yet we know it is orginally the Soul it self whose vital acts they
all are and although it be not ἀυτόθεν πρώτη the First Cause as deriving all
its virtue from it self, as Simplicius distinguisheth in I. de An.cap. I. yet it is
ἐν τοῖς πρώτοις φυσικὴ, vitally co-working with the First Causes of all. But
on the other side, when we come to examine those Motions which arise
from the Body, this stream runs so far under ground, that we know not how
to trace it to the head of it; but we are fain to analyse the whole artifice,
looking from the Spirits to the Blood, from that to the Heart, viewing all
25 ἀυτεξούσιον ] “something in one’s own power”
27 ἀυτοκινησία ] “power of moving themselves”
36 motus primò primus ] “first movement of the first”
38 ἀυτόθεν πρώτη ] “spontaneously first”
40 ἐν τοῖς πρώτοις φυσικὴ ] “produced among the first”; Commentary on Aristotle’s de
anima, 7, 26, commenting on de anima I.1, 402a.
25–26 a liberty of Will within our selves, maugre the stubborn malice of all Second
Causes ] cf. Cudworth, A treatise of Freewill, pp.31ff.
26–28 Aristotle, who seems to have disputed so much against that ἀυτοκινησία of Souls
which his Master before him had soberly maintained, ] Smith may be thinking of Aristotle’s discussion in de anima, I,3, 406a-b.
27–28 Master before him had soberly maintained ] Plato, of course. cf. Timaeus, 88e;
Phaedrus, 245e; Laws X, 895c; etc.
34–36 whether the Understanding or the Will or some other Facultie of the Soul be the
First Mover ] cf. the discussion in Cudworth, A treatise of Freewill, pp.20-1.
37–38 yet we know it is orginally the Soul it self whose vital acts they all are ] cf. Cudworth, A treatise of Freewill, pp.26ff.
39 as Simplicius distinguisheth ] in his Commentary on Aristotle’s de anima, 7, 26, commenting on de anima 402a.
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along the Mechanical contrivance of Veins and Arteries: neither know we
after all our search whether there by any Perpetuum mobile in our own
Bodies, or whether all the motions thereof be onely by the redundancy
of some external motions without us; nor how to find the First mover in
nature; though we could find out that, yet we know that there is a Fatal determination which sits in all the wheels of meer Corporeal motion; neither
can they exercise any such noble freedome as we constantly find in the
Wills of men, which are as large and unbounded in all their Elections as
Reason it self can represent Being it self to be.
Lucretius, that he might avoid the dint of this Argument, according to
the Genius of his Sect feigns this Liberty to arise from a Motion of declination, whereby his Atomes alwaies moving downwards by their own
weight towards the Centre of the World, are carried a little obliquely, as
if they tended toward some point different from it, which he calls clinamen principiorum. Which riddle though it be as good as any else which
they, who held the Materiality and Mortality of Souls in their own nature,
can frame to salve this difficulty; yet it is of such a private interpretation,
that I believe no Oedipus is able to expound it. But yet by what we may
guesse at it, we shall easily find that this insolent conceit (and all else of
this nature) destroys the Freedome of Will, more then any Fate which the
severest censours thereof, whom he sometimes taxeth, ever set over it.
For how can any thing be made subject to a free and impartial debate of
Reason, or fall under the Level of Free-will, if all things be the meer result
either of a Fortuitous or Fatal motion of Bodies, which can have no power
or dominion over themselves? and why should he or his great Master
find so much fault with the Superstition of the world, and condemn the
Opinions of other men when they compare them with that transcendent
sagacity they believe themselves to be the Lords of, if all was nothing
else but the meer issue of Material motions; seeing that necessity which
would arise from a diﬀerent concourse and motion of several particles of
2 Perpetuum mobile ] “perpetual motion”
14–15 clinamen principiorum ] “deviations of the elementary particles”; de rerum natura,
II, 292.
17 salve ] In the sense of “explain” or “overcome”.
18 Oedipus ] who, of course, solved the riddle of the sphinx.
25 his great Master ] Epicurus.
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Therefore to conclude this Argument, Whatsoever Essence finds this
Freedome within it self, whereby it is absolved from the rigid laws of Matter, may know it self also to be Immaterial; and having dominion over its
own actions, it will never desert it self: and because it finds it self non
vi alienâ sed suâ moveri, as Tully argues, it feels it self able to preserve
it self from the forrein force of Matter, and can say of all those assaults
which are at any time made against those sorry mud-walls which in this
life inclose it, οὐδὲν πρὸς ἐμὲ, as the Stoick did, all this is nothing to me,
who am yet free and can command within, when this feeble Carkass is
able no longer to obey me; and when that is shattered and broken down,
I can live any where else without it; for I was not That, but had onely a
command over It, while I dwelt in it.
But before we wholly desert this Head, we may adde some further
strength to it, from the Observation of that Conflict which the Reasons
and Understandings of men maintain against the Sensitive appetite: and
wheresoever the Higher powers of Reason in man’s Soul prevail not, but
are vanquish’d by the impetuousness of their Sensual affections through
own neglect of themselves; yet are they never so broken, but they may
strengthen themselves again: and where they subdue not men’s inordinate Passions and Affections, yet even there will they condemn them for
them. Whereas were a Man all of one piece, and made up of nothing else
6–7 non vi alienâ sed suâ moveri ] “to be moved not by some other power, but by its
own”; adapted from Tusculanae disputations, I.23.
10 οὐδὲν πρὸς ἐμὲ ] “it is nothing to me”
10 the Stoick ] Epictetus, Encheiridion, I.1.
16–17 that Conflict which the Reasons and Understandings of men maintain against
the Sensitive appetite ] cf. Descartes, “The Passions of the Soul”, article 74: “And it is
only in the repugnance of those motions, which the body by its spirits, and the Soul by
her Wil, endeavour to excite at the same time in the kernell, that all the contestations
which use to be imagined between the inferiour part of the Soul, called sensitive, and
the superiour which is reasonable, or else between the naturall appetites and the Will,
consist; for there is in us but only Soul only and this Soul hath no diversity of part sin it:
the same which is sensible is rationall, and all her appetites are her Wills.” Descartes,
The Passions of the Soule, p.38.
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but Matter; these Corporeal motions could never check or controul themselves, these Material dimensions could not struggle with themselves, or
by their own strength render themselves any thing else then what they
are. But this ἀυτεξούσιος ζωὴ, as the Greeks call it, this Self-potent Life
which is in the Soul of man, acting upon it self and drawing forth its own
latent Energie, finds it self able to tame the outward man, and bring under those rebellious motions that arise from the meer Animal powers, and
to tame and appease all those seditions and mutinies that it finds there.
And if any can conceive all this to be nothing but a meer fighting of the
male-contented pieces of Matter one against another, each striving for
superiority and preeminence; I should not think it worth the while to teach
such an one any higher learning, as looking upon him to be indued with
no higher a Soul then that which moves in Beasts or Plants.
We shall now consider the Soul awhile in a further degree of Abstraction, and look at it in those Actions which depend not at all upon the body,
wherein it doth τὴν ἑαυτοῦ συνουσίαν ἀσπάζεσθαι, as the Greeks speak, and
converseth onely with its own Being. Which we shall first consider in those
λόγοι μαθηματικοὶ or Mathematical notions which it conteins in it self, and
sends forth from within it self; which as they are in themselves Indivisible,
and of such a perfect nature as cannot be received or immersed into Matter; so they argue that Subject in which are seated to be of a true Spiritual
and Immaterial nature. Such as a pure Point, Linea ἀπλατὴς, Latitude
abstracted from all Profundity, the Perfection of Figures, Æquality, Proportion, Symmetry and Asymmetry of Magnitudes, the Rise and propagation of Dimensions, Inﬁnite divisibility, and many such like things; which
4 ἀυτεξούσιος ζωὴ ] “autonomous life”
16 τὴν ἑαυτοῦ συνουσίαν ἀσπάζεσθαι ] “embrace its own company”; Proclus, In Platonis
Timaeum commentaria, II, 110.
18 λόγοι μαθηματικοὶ ] “mathematical ideas”
22 Linea ἀπλατὴς ] “a line without breadth.”
4 the Greeks ] St John of Damascus uses the phrase αὐτεξούσιος ζωή in Expositio Fidei,
II,23, when he speaks of the “ voluntary or rational and independent life which constitutes
our humanity”.
16 the Greeks ] In this case, Proclus, in Timaeo, 173c, commenting on Timaeus 34b.
Taylor translates: “the worthy man perceiving himself beautiful rejoices and is delighted,
and producing in himself beautiful conceptions, gladly embraces an association with
himself.” T. Taylor, The Commentaries of Proclus on the Timaeus of Plato, II, p.110.
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every ingenuous Son of that Art cannot but acknowledge to be the true
characters of some Immaterial Being, seeing they were never buried in
Matter, nor extracted out of it: and yet these are transcendently more certain and infallible Principles of Demonstration then any Sensible thing can
be. There is no Geometrician but will acknowledge Angular sections, or
the cutting of an Arch into any number of parts required, to be most exact
without any diminution of the whole; but yet no Mechanical art can possibly perform either, but that the place of section will detract something
from the whole. If any one should endeavour to double a Cube, as the Delian Oracle once commanded the Athenians, requiring them to duplicate
the dimensions of Apollo’s Altar, by any Mechanicall subtilty; he would
find it as impossible as they did, and be as much laugh’d at for his pains
as some of their Mechanicks were. If therefore no Matter be capable of
any Geometrical effections, and the Apodictical precepts of Geometry be
5 Angular sections ] “the dividing of angles into some number of equal parts; as, to bisect, or to trisect an angle, &c.” C. Hutton, A Philosophical and Mathematical Dictionary,
p.121.
14 Apodictical ] “of clear demonstration; established incontrovertibly;” the first use recorded by the OED.
1–3 the true character ... extracted out of it ] cf. More’s account; “there are a multitude
of Relative Notions or Ideas in the Mind of Man, as well Mathematical as Logical, which
... cannot be the Impresses of any material Object from without ... Such are these,
Cause, Eﬀect, Whole and Part, Like and Unlike, and the rest. So Equality and Inequality,
λόγος and ἀναλογία, Proportion and Analogy, Symmetry and Assymetry, and such like:
All which Relative Ideas I shall easily prove to be no material Impresses from without
upon the Soul, but her own active Conception proceeding from herself whilst she takes
notice of external Objects.” More, A Collection of Several Philosophical Writings, p.18.
9–13 as the Delian Oracle ... their Mechanicks were ] The citizens of Delos approached
the Oracle at Delphi, because they were suffering from a plague sent by Apollo. The oracle told them that to rid themselves of their troubles they must double the size of the altar
to Apollo, which was a cube. Plutarch tells the story of how the Delians, having “failed
absurdly constructing the altar”, met Plato in Caria and asked him for a solution. Plato
explained that “the god was rallying the Greeks for their neglect of education, deriding,
as it were, our ignorance and bidding us engage in no perfunctory study of geometry”,
and that he “was ordering the entire Greek nation to give up war and its miseries and
cultivate the Muses, and by calming their passions through the practice of discussion
and study of mathematics, so to live with one that their intercourse should be not injurious, but profitable.” cf. de genio Socratis, 579b-d. A copy of Johann Molther’s Problema
Deliacum, De Cubi Duplicatione, which contains a history of the problem and claims to
solve it by neusis construction, was amongst the works left by Smith to the Library of
Queens’ College, Cambridge. Molther, Problem Deliacum, De Cubi Duplicatione.
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altogether unimitable in the purest Matter that Phansie can imagine; then
must they needs depend upon something infinitly more pure then Matter,
which hath all that Stability and Certainty within its self which it gives to
those infallible Demonstrations.
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We need not here dispute with Empedocles,
Γαίῃ μὲν γὰρ γαῖαν ὀπώπαμεν, ὕδατι δʼ ὕδωρ, &c.
We know earth by earth, ﬁre by ﬁre, and water by water, that is, by the
Archetypal Idea’s of all things in our own Souls; though it may be it were
no hard matter to prove that, as in this case S. Austin did, when in his
Book de Quant. Animæ, he would prove the Immortality of the Soul from
these notions of Quantity, which come not by any possible Sense or Experience which we can make of bodily Being, and therefore concludes
they must needs be immediately ingraven upon an Immaterial Soul. For
though we could suppose our Senses to be the School-Dames that first
taught us the Alphabet of this learning; yet nothing else but a true Mental
Essence could be capable of it, or so much improve it as to unbody it all,
and strip it naked of any Sensible garment, and then onely, when it hath
done it, embrace it as its own, and commence a true and perfect understanding of it. And as we all hold it impossible to shrink up any Material
Quality, which will perpetually spread it self commensurably to the Matter
it is in, into a Mathematical point: so is it much more impossible to extend
and stretch forth any Immaterial and unbodied Quality or notion according
to the dimensions of Matter, and yet to preserve the integrity of its own
nature.
6 Γαίῃ μὲν γὰρ γαῖαν ὀπώπαμεν, ὕδατι δʼ ὕδωρ, &c. ] The entire quotation translates: “We
see Earth by means of Earth, Water by means of Water, divine Air by means of Air,
and destructive Fire means of Fire; Affection by means of Affection, Hate by means of
baneful Hate.” Freeman, Ancilla to the Pre-Socratic Philosophers, p.63. Smith’s source
is probably Aristotle, de anima, I.2.404b; cf. Clement of Alexandria, Stromata, VI, 30.
Fragment 109 in Diehls, Die Fragmente Der Vor-Sokratiker, I, p.351.
5 Empedocles ] Empedocles (c.490-430 BC) was one of the pre-Socratic philosophers.
He believed that everrything was composed of the four elements, fire, air, water and
earth.
9 S. Austin did ] St Augustine’s argument is in de quantitate animae, I,IV.10 - XIII.22
(Cols. 1041-47 in Patrologia Latina, 32.
14–15 the School-Dames that first taught us the Alphabet of this learning ] Dame schools
were provided a basic elementary education.
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Besides, in these Geometricall speculations we find that our Souls will
not consult with our Bodies, or ask any leave of our Fansies how or how
far they shall distribute their own notions by a continued progress of Invention; but spending upon their own stock, are most free and liberal,
and make Fansie onely to serve their own purpose in painting out not
what Matter will afford a copie of, but what they themselves will dictate
to it; and if that should be too busie, silence and controul it by their own
Imperial laws. They so little care for Matter in this kind of work, that they
banish it as far as may be from themselves, or else chastise and tame
the unruly and refractory nature of it, that it should yield it self pliable to
their soveraign commands. These Embodied Bodies (for so this present
Argument will allow me to call them) which our Senses converse with, are
perpetually justling together, contending so irresistably each for its own
room and space to be in, and will not admit of any other into it, preserving
their own intervals: but when they are once in their Unbodied nature entertained into the Mind, they can easily penetrate one another ὅλα διʼ ὅλα.
The Soul can easily pyle the vastest number up together in her self, and
by her own force sustain them all, and make them all couch together in
the same space: she can easily pitch up all those Five Regular Bodies together in her own Imagination, and inscribe them one in another, and then
entring into the very heart and centre of them, discern all their Properties
and several Respects one to another; and thus easily find her self freed
from all Material and Corporeal confinement; shewing how all that which
we call Body, rather issued forth by an infinite projection from some Mind,
then that it should exalt it self into the nature of any Mental Being; and,
16 ὅλα διʼ ὅλα ] lit. “all through all”; “entirely”

13–14 perpetually justling together, contending so irresistably each for its own room and
space to be in, and will not admit of any other into it ] cf. Cudworth’s assertion that it
is “an Essential Property” of matter “to be Antitypous or Impenetrable, that is, to Justle
or Shoulder out, all other Extended Substance fromPenetrating into it, and Co-Existing
with it, so as to Possess and take up the same Room or Space” Cudworth, The true
intellectual system of the Universe, p.829.
19 Five Regular Bodies ] Tetrahedron, hexahedron, octahedron, dodecahedron and icosahedron. Their main antecedents, both Platonic and Pythagorean, are are discussed
in Heath, A History of Greek Mathematics, I, p.158ff.
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as the Platonists and Pythagoreans have long since well observed, how
our Bodies should rather be in our Souls, then our Souls in them. And so
I have done with that Particular.
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And now we have traced the Immortality of the Soul, before we were
aware, through those Three Relations or σχέσεις, or (if you will) Degrees
of knowledge, which Proclus in his Comment on Plato’s Timæus hath attributed to it, which he calls τῶν γνῳστικῶν δυνάμεων σειράν. The First is
αἴσθησις ἄλογος, a naked perception of Sensible impressions, without any
work of Reason. The Second, δόζα μετὰ λόγου, a Miscellaneous kind of
knowledge arising of a collation its Sensations with its own more obscure
and dark Idea’s. The third, διάνοια καὶ λόγος, Discourse and Reason, which
the Platonists describe Mathematical knowledge by, which, because it
spins out its own notions by a constant series of Deduction, knitting up
Consequences one upon another by Demonstrations, is by him call’d νόησις μεταβατικὴ, a Progressive kind of knowledge; to which he addes a
Fourth, which shall now make use of for a further Proof of the Immortality of the Soul. There is therefore Fourthly νόησις ἀμεταβάτως, which is a
naked intuition of Eternal Truth which is alwaies the same, which never
rises nor sets, but alwaies stands still in its Vertical, and fills the whole
5 σχέσεις ] “states”
7 τῶν γνῳστικῶν δυνάμεων σειράν ] “series of knowing powers”
8 αἴσθησις ἄλογος, ] “unreasoning sensation”
9 δόζα μετὰ λόγου, ] “opinion following reason”
11 διάνοια καὶ λόγος, ] “thought and reason”
14–15 νόησις μεταβατικὴ, ] “transitional reasoning”
17 νόησις ἀμεταβάτως ] “reasoning without transition”
1–2 how our Bodies should rather be in our Souls, then our Souls in them ] cf. Plotinus,
Enneads, IV.3.22, commending the wisdom of Plato “when, in treating of the All, he puts
the body in its soul and not its soul in the body”. The original statement by Plato is in
Timaeus, 24b.
6–7 which Proclus in his Comment on Plato’s Timæus hath attributed to it ] Taylor’s
translation of the relevant passage (76c) reads: “In this, therefore, the series of gnostic
powers is terminated, of which indeed intelligence is the leader, which is above reason,
and is without transition. But reason has the second order which is the intelligence of
our soul, transitively coming into contact with real beings. Opinion has the third order,
being a knowledge of sensibles conformable to reason. And sense has the fourth order,
being an irrational knowledge of sensibles.” T. Taylor, The Commentaries of Proclus on
the Timaeus of Plato, I,p.207.
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Horizon of the Soul with a mild and gentle light. There are such calm and
serene Idea’s of Truth, that shine onely in pacate Souls, and cannot be
discerned by any troubled or fluid Fancy, that necessarily prove a μόνικον καὶ στάσιμόν τι, some Permanent & Stable Essence in the Soul of man,
which (as Simplicius on Epictet. well observes) ariseth onely ἀπὸ ἀκινήτου τινὸς, καὶ κατὰ πρότον ἀμεταβλήτου αἰτιάς, τῆς ἀεὶ κατὰ τὰ αὐτὰ καὶ ἑχούσης, from some immoveable and unchangeable Cause which is alwaies
the same. For these Operations about Truth we now speak of, are not
χρονικαὶ ἐνέργειαι any Chronical Energies, as he further expresses it, but
the true badges of an Eternal nature, and speak a ταυτότης and στάσις (as
Plato is wont to phrase it) in man’s Soul. Such are the Archetypall Idea’s of
Justice, Wisdome, Goodness, Truth, Eternity, Omnipotency, and all those
either Morall, Physicall, or Metaphysical notions, which are either the First
Principles of Science, or the Ultimate complement and final perfection of
it. These we alwaies find to be the same, and know that no Exorcisms of
Material mutations have any power over them: though we our selves are
but of yesterday, and mutable every moment, yet these are Eternall, and
depend not upon any mundane vicissitudes; neither could we ever gather
them from our observation of any Material thing where they were never
sown.
3–4 μόνικον καὶ στάσιμόν τι, ] “something stable and steadfast”
5–7 ἀπὸ ἀκινήτου τινὸς, καὶ κατὰ πρότον ἀμεταβλήτου αἰτιάς, τῆς ἀεὶ κατὰ τὰ αὐτὰ καὶ ἑχούσης ] “from something unmoved, and responsible from the first, which is always true to
itself and purposive”; H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris
veteribus emendatus, p.231.; cf. “the source is some cause which is unmoved and absolutely unchanged, which always holds itself the same and in the same state” Brittain
and Brennan, Simplicius: On Epictetus Handbook 27-53, p.72.
9 χρονικαὶ ἐνέργειαι ] “temporal activities”; adapted from Simplicius, H. Wolf, Simplicii
Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.231.
10 ταυτότης ] “sameness” or “identity”
10 στάσις ] “rest” or “stability”
2 pacate ] appeased, pacified, assuaged
10–11 as Plato is wont to phrase it ] Although the language Smith quotes is certainly
Platonic (cf. Parmenides, 159-160, Sophist, 250ff), it is perhaps more characteristic of
Plotinus, who uses the terms frequently, speaking, for example, of the soul’s “identity
with god” (I,2,5), and of “form” as “matter’s rest and a kind of quietness” (IV,3,5). Indeed,
immediately before the passage next quoted by Smith, Plotinus speaks of his “rest in the
divine.” Both terms occur also in Proclus’ Commentary on the Timaeus, another plausible
intermediary.
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If we reflect but upon our own Souls, how manifestly doe the Species
of Reason, Freedome, Perception, and the like, offer themselves to us,
whereby we may know a thousand times more distinctly what our Souls
are then what our Bodies are? For the former we know by an immediate converse with our selves, and a distinct sense of their Operations;
whereas all our knowledge of the Body is little better then meerly Historicall, which we gather up by scraps and piecemeals from more doubtfull
and uncertain experiments which we make of them: but the notions which
we have of a Mind, i.e. something within us that thinks, apprehends, reasons, and discourses, are so clear and distinct from all those notions which
we can fasten upon a Body, that we can easily conceive that if all BodyBeing in the world were destroyed, yet we might then as well subsist as
now we doe. For whensoever we take notice of those Immediate notions
of our own Minds whereby they make themselves known to us, we find
no such thing in them as Extension or Divisibility, which are contained in
every Corporeal essence: and having no such thing discovered to us from
our nearest familiarity with our own Souls, we could never so easily know
whether they had any such things as Bodies joyned to them or not, did
not those extrinsical impressions that their turbulent motions make upon
them admonish them thereof.
But as the more we reflect upon our own Minds, we find all Intelligible things more clear, (as when we look up to the Heavens, we see all
things more bright and radiant, then when we look down upon this dark
Earth when the Sun-beams are drawn away from it:) so when we see
all Intelligible Being concentring together in a great Oneness, and all kind
of Multiplicity running more and more into the strictest Unity, till at last
we find all Variety and Division suck’d up into a perfect Simplicity, where
all happily conspire together in the most undivided peace and friendship;
we then easily perceive that the reason of all Diversity and Distinction is
(that I may use Plotinus his words not much differently from his meaning) μετάβασις ἀπὸ νοῦ εἰς λογισμόν. For though in our contentious pursuits
31 μετάβασις ἀπὸ νοῦ εἰς λογισμόν ] “a migration from intellect to reasoning”; adapted from
Enneads, IV.8,1. For HGW’s note on what he regards as a “misquotation from memory”,
see John Smith, Select Discourses, pp.99-100.
31 μετάβασις ἀπὸ νοῦ εἰς λογισμόν ] The words occur in the context of Plotinus’ account
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after Science, we cast Wisdome, Power, Eternity, Goodness and the like
into several formalities, that so we may trace down Science in a constant
chain of Deductions; yet in our naked Intuition and visions of them, we
clearly discern that Goodness and Wisdome lodge together, Justice and
Mercy kiss each other: and all these, and whatsoever pieces else the
crack’d glasses of our Reasons may sometimes break Divine and Intelligible Being into, are fast knit up together in the invincible bonds of Eternity.
And in this sense is that notion of Proclus descanting upon Plato’s riddle of
the Soul, [ ὡς γεννητὴ καὶ ἀγέννητος, as if it were generated & yet not generated] to be understood; χρόνος ἅμα καὶ αἰὼν τὴν ψυχὴν, the Soul partaking
of Time in its broken and particular conceptions and apprehensions, and
of Eternity in its comprehensive and stable contemplations I need not sat
that when the Soul is once got up to the top of this bright Olympus, it will
then no more doubt of its own Immortality, or fear any Dissipation, or
doubt whether any drowsie Sleep shall hereafter seize upon it: no, it will
then feel it self grasping fast and safely its own Immortality, and view it
self in the Horizon of Eternity. In such sober kind of Ecstasies did Plotinus
find his own Soul separated from his Body, as if it had divorc’d it for a time
from it self: πολλάκις ἐγυρόμενος εἰς ἐμαντον ἐκ τοῦ σώματος, καὶ γενόμενοσ
τῶν μὲν ἄλλων ἔξω. ἐμαυτοῦ δὲ εἴσω, θαυμαστὸν ἑλίκον ὁρῶν κάλλος, &c. I
4–5 Goodness and Wisdome lodge together, Justice and Mercy kiss each other ] cf.
Psalms, 85, 10: “Mercy and truth are met together; righteousness and peace have
kissed each other.”
9 ὡς γεννητὴ καὶ ἀγέννητος ] “as if begotten and not begotten”;cf. Proclus, Commentary
on the Timaeus, 177f; Proclus, In Platonis Timaeum commentaria,II, p.124. The references are to Proclus’ commentary on Timaeus, 35a.
10 χρόνος ἅμα καὶ αἰὼν τὴν ψυχὴν, ] “both time and eternity are around the soul”; cf. Proclus, Commentary on the Timaeus, 178a; Proclus, In Platonis Timaeum commentaria,
II, p.125.
19–20 πολλάκις ἐγυρόμενος εἰς ἐμαντον ἐκ τοῦ σώματος, καὶ γενόμενοσ τῶν μὲν ἄλλων ἔξω.
ἐμαυτοῦ δὲ εἴσω, θαυμαστὸν ἑλίκον ὁρῶν κάλλος, &c. ] “Often I have woken up out of the
body to my self and have entered into, going out from all other things; I have seen beauty
wonderfully great.” cf. Enneads, IV.8.1.
of how he has “woken up out of the body” and then come down from that “rest in the
divine”. It is an important passage for Smith, to which he recurs.
9 [ ] Text contained in square brackets I take to have been inserted by Worthington.
19–20 πολλάκις ἐγυρόμενος εἰς ἐμαντον ἐκ τοῦ σώματος, καὶ γενόμενοσ τῶν μὲν ἄλλων ἔξω.
ἐμαυτοῦ δὲ εἴσω, θαυμαστὸν ἑλίκον ὁρῶν κάλλος, &c. ] Plotinus goes on: “and felt assurance that then most of all I belonged to the better part; I have actually lived the best life
and come to identity with the divine; and set firm in it I have come to that supreme actu-
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being often awakened into a sense of my self, and being sequestred from
my body, and betaking my self from all things into my self; what admirable beauty did I then behold, &c. as he himself tells us, En.4.l.8.c.I. Thus
is that Intelligence begotten which Proclus l.2. in Plat.Tim. calls a Correction of Science: his notion is worth our taking notice of, and gives us in a
manner a brief recapitulation of our former discourse, shewing how the
higher we ascend in the contemplation of the Soul, the higher still we rise
above this low sphear of Sense and Matter. His words are these, Αὐτὴ ἡ
ἐπιστήμη ὡς μὲν ἐν ψυξαῖς ἀνέλεγκτός ἐστιν, ἐλέγχεται δʼ ἀπὸ νοῦ, &c. that is,
Science as it is in the Soul (by which he means the Discoursive power of
it) is blameless, but yet is corrected by the Mind; as resolving that which is
Indivisible, and dividing Simple Being as if it were Compounded: as Fansy
corrects Sense for discerning with passion and material mixture, from
which that puriﬁes its object; Opinion corrects Fansie, because it apprehends things by forms and phantasms, which it self is above; and Science
corrects Opinion, because it knows without discerning of causes; and the
Mind (as was insinuated) or the Intuitive faculty corrects the Scientifical,
because by a Progressive kind of Analysis it divides the Intelligible Object,
where it self knows and sees things together in their undivided essence:
wherefore this onely is Immoveable, and Science or Scientifical reason is
inferiour to it in the knowledge of true Being, Thus he.
8–9 Αὐτὴ ἡ ἐπιστήμη ὡς μὲν ἐν ψυξαῖς ἀνέλεγκτός ἐστιν, ἐλέγχεται δʼ ἀπὸ νοῦ, &c. ] Taylor
translates: “For science itself, as subsisting in souls, is indeed irreprehensible, but is reprehended by intellect, for evolving that which is impartible, and apprehending that which
is simple in a composite manner. For the phantasy also reprehends sense, because
its knowledge is in conjunction with passion, according to a commixture, from which the
phantasy is purified. But opinion reprehends the phantasy because its knowledge is attended with type and morphe, from which opinion is free. Science reprehends opinion,
because its knowledge is without the explanation of cause, by which science is especially bound. And intellect as we have said, reprehends science, because it transitively
divides the object of knowledge, but intellect knows at once the whole in conjunction with
essence. Hence intellect is alone unconquerable, but science, and scientific discourse,
are vanquished by intellect, according to the knowledge of being.” Proclus, Commentary
on the “Timaeus”, 104d; T. Taylor, The Commentaries of Proclus on the Timaeus of Plato;
Proclus, In Platonis Timaeum commentaria, I, p.343.
ality, setting myself above all else in the realm of Intellect.” Saveson acutely represents
the difference between Smith and Henry More with reference to this passage; Saveson,
“Differing Reactions to Descartes Among the Cambridge Platonists”, p.566.
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But here we must use some caution, left we should arrogate too much
to the power of our own Souls, which indeed cannot raise up themselves
into that pure and steddy contemplation of true Being; but will rather act
with some Multiplicity or ἑτερότης (as they speak) attending it. But thus
much of its high original may appear to us, that it can (as our Author told
us) correct it self, for dividing and disjoyning therein, as knowing all to be
every way One most entire and simple: though yet all men cannot easily
improve their own Understandings to this High degree of Comprehension;
and therefore all ancient Philosophers and Aristotle himself made it the
peculiar priviledge of some men more abstracted from themselves and all
corporeall commerce.
And now that we may conclude the Argument in hand, we shall adde
but this one thing further to clear the Soul’s Immortality, and it is indeed
that which breeds a true sense of it, viz. True and reall goodness. Our
highest speculations of the Soul may beget a sufficient conviction thereof
within us, but yet it is onely True Goodness and Vertue in the Souls of men
that can make them both know and love, believe and delight themselves
in their own Immortality. Though every good man is not so Logically subtile as to be able by fit mediums to demonstrate his own Immortality, yet
he sees it in a higher light: His Soul being purged and enlightned by true
Sanctity is more capable of those Divine irradiations, whereby it feels it
self in conjunction with God, and by a συνάυγεια (as the Greeks speak)
the Light of divine goodness mixing it self with the light of its own Reason,
sees more clearly: not onely that it may, if it please the supreme Deity,
4 ἑτερότης ] “otherness”; see, for one example among many, Plotinus’ use of the idea
in Enneads, 4.3.10.
22 συνάυγεια ] “meeting of the rays of sight from the eye”; cf. Timaeus, 45c, and Plato’s
opinion “that the sight is the splendor of united rays; there is a light which reaches some
distance from the eyes into a congruous air, and there is likewise a light emitted from
bodies, which meets and is joined with the fiery visual light in the intermediate air (which
is liquid and mutable); and the conjunction of these rays gives the sense of seeing.” This
is Plato’s “corradiancy, or splendor of united rays,” as recounted by Plutarch. de placitis
philosophorum, 4.13. Italics translate the term in question.
5 our Author ] Proclus
24 sees more clearly ] 1 Corinthians 13, 12 sits behind the whole passage: “For now
we see through a glasse, darkely: but then face to face: now I know in part, but then
shall I know euen as also I am knowen.”
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of its own nature exist eternally, but also that it shall doe so: it knows it
shall never be deserted of that free Goodness that alwaies embraceth it: it
knows that Almighty Love, which it lives by, to be stronger then death, and
more powerful then the grave ; it will not suffer those holy ones that are
partakers of it to lie in hell, or their Souls to see corruption; and though
worms may devour their flesh, and putrefaction enter into those bones
that sence it, yet it knows that its Redeemer lives, and that it shall at last
see him with a pure Intellectual eye, which will then be clear and bright,
when all that earthly dust, which converse with this mortal body filled it
with, shall be wiped out: It knows that God will never forsake his own life
, which he hath quickned in it; he will never deny those ardent desires of
a blissfull fruition of himself, which the lively sense of his own Goodness
hath excited within it: those breathings and gaspings after an eternal participation of him are but the Energy of his own breath within us; if he had
any mind to destroy it, he would never have shewn it such things as he
hath done; he would not raise it up to such Mounts of Vision, to shew it
all the glory of that heavenly Canaan flowing with eternal and unbounded pleasures, and then tumble it down again into that deep and darkest
Abyss of Death and Non-entity. Divine goodness cannot, it will not, be so
cruel to holy souls that are such ambitious suitors for his love. The more
they contemplate the blissfull Effluxes of his divine love upon themselves,
3–4 stronger then death, and more powerful then the grave ] cf. Song of Solomon, 8,6:
“Set mee as a seale vpon thine heart, as a seale vpon thine arme: for loue is strong as
death, iealousie is cruel as the graue: the coales thereof are coales of fire, which hath
a most vehement flame..”
4–5 it will not suffer those holy ones that are partakers of it to lie in hell, or their Souls
to see corruption ] cf. Acts, 2, 27: “Because thou wilt not leaue my soule in hell, neither
wilt thou suffer thine Holy one to see corruption.”; cf. also Acts 2, 31.
7–8 it knows that its Redeemer lives, and that it shall at last see him with a pure Intellectual eye ] cf. Job, 19, 25-7: “For I know that my Redeemer liueth, and that he shall
stand at the latter day, vpon the earth: And though after my skin wormes destroy this
body, yet in my flesh shall I see God. Whom I shal see for my selfe, and mine eyes shall
beholde, and not another, though my reines bee consumed within me.”
10 will never forsake his own life ] cf. Hebrews 13, 5: “Let your conuersation bee without
couetousnesse: and be content with such things as yee haue. For hee hath said, I will
neuer leaue thee, nor forsake thee.”
17–18 that heavenly Canaan flowing with eternal and unbounded pleasures ] cf. amongst
many verses, Exodus 3, 17: “”And I haue said, I will bring you vp out of the affliction of
Egypt, vnto the land of the Canaanites, and the Hittites, and the Amorites, and the Perizzites, and the Hiuites, and the Iebusites, vnto a land flowing with milke and hony”.
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the more they find themselves strengthned with an undaunted confidence
in him; and look not upon themselves in these poor bodily relations and
dependences, but in their eternal alliances, ὡς κόσμιοι, ὡς υἱοὶ τοῦ θεοῦ,
(as Arrianus sometimes speaks) as the Sons of God who is the Father
of Souls, Souls that are able to live any where in this spacious Universe,
and better out of this dark and lonesome Cell of Bodily matter, which is
alwaies checking and clogging them in their noble motions, then in it:
as knowing that when they leave this Body, they shall then be received
into everlasting habitations, and converse freely and familiarly with that
Source of Life and Spirit which they conversed with in this life in a poor
disturbed and streightned manner. It is indeed nothing else that makes
men question the Immortality of their Souls, so much as their own base
and earthly loves, which ﬁrst makes them wish their Souls were not immortal, and then to think they are not: which Plotinus hath well observed,
and accordingly hath soberly pursued this argument.
I cannot omit a large recital of his Discourse, which tends so much
to disparage that flat and dull Philosophy which these later Ages have
brought forth; as also those heavy-spirited Christians that find so little divine life and activity in their own Souls as to imagine them to fall into such a
dead sleep as soon as they leave this earthly tabernacle, that they cannot
be awakened again, till that last Trumpet and the voice of an Archangel
shall rouse them up. Our Authors discourse is his, Enn.4.lib.7.c.10. having
3 ὡς κόσμιοι, ὡς υἱοὶ τοῦ θεοῦ ] “as citizens of the world, as sons of god”; adapted from
Epictetus, Discourses, I.9.6.
8–9 be received into everlasting habitations ] cf.Luke, 16,9: “And I say vnto you, Make
to your selues friends of the Mammon of vnrighteousnesse, that when ye faile, they may
receiue you into euerlasting habitations”.
20 this earthly tabernacle ] cf. 2 Corinthians 5, 1: “For we know, that if our earthly house
of this Tabernacle were dissolued, wee haue a building of God, an house not made with
hand, eternall in the heauens.”
21–22 last Trumpet and the voice of an Archangel shall rouse them up ] cf., for example,
1 Thessalonians 4, 16: “For the Lord himselfe shall descend from heauen with a shout,
with the voyce of the Archangel, and with the trumpe of God: and the dead in Christ
shall rise first.”
22 Our Authors discourse is his, Enn.4.lib.7.c.10. ] Enneads, IV 7.10.
4 Arrianus ] Arrianus’ compilation of Epictetus’ Discourses was written about 108 AD,
probably from lecture notes.
22 Our Authors discourse is his, Enn.4.lib.7.c.10. ] Armstrong translates the relevant
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first premised this principle, That every Divine thing is immortall, λάβωμεν
δὲ ψυχὴν, μὴ τὴν ἐντοῷ σώματι, &c. Let us now consider a Soul (saith he) not
such an one as is immerst into the Body, having contracted unreasonable
Concupiscence and Anger (ἐπιθυμίαν καὶ θυμὸν, according to which they
were wont to distinguish between the Irascible and Concupiscible faculty)
and other Passions; but such a one as hath cast away these, and as little
as may be communicates with the Body: such a one as this will suﬃciently
manifest that all Vice is unnaturall to the Soul, and something acquired
onely from abroad; and that the best Wisdome and all other Vertues lodge
in a purged Soul, as being allyed to it. If therefore such a Soul shall reﬂect
4 ἐπιθυμίαν καὶ θυμὸν ] “desire and anger”
passage: “Let us take soul, not the soul in body which has acquired irrational desires
and passions and admitted other affection, but the soul which has wiped these away
and which, as far as possible, has no communion with the body. This soul does make it
clear that its evils are external accretions to the soul and come from elsewhere, but that
when it is purified the best things are present in it, wisdom and all the rest of virtue, and
are its own. If, then, the soul is something of this kind when it goes up again to itself,
it must surely belong to that nature which we assert is that of all the divine and eternal.
For wisdom and true virtue are divine things, and could not occur in some trivial mortal
being, but something of such a kind [as to possess them] must be divine, since it has a
share in divine things through its kinship and consubstantiality. For this reason any one
of us who is like this would deviate very little from the beings above as far as his soul
itself was concerned and would only be inferior by that part which is in body. For this
reason, if every man was like this, or there were a great number who had souls like this,
no one would be so unbelieving as not to believe that what is soul in men is altogether
immortal. But, as it is, they see the soul in the great majority of people damaged in many
ways, and do not think of it as if it was divine or immortal. But when one consider the
nature of any particular thing one must concentrate on its pure form, since what is added
is always a hindrance to the knowledge of that to which it has been added. Consider it
by stripping, or rather let the man who has stripped look at himself and believe himself
to be immortal, when he looks at himself as he come tone in the intelligible and the
pure. For he will see an intellect which sees nothing perceived by the senses, none of
these mortal things, but apprehends the eternal by its eternity, and all the things in the
intelligible world, having become itself an intelligible universe full of light, illuminated by
the truth from the Good, which radiates truth over all intelligibles; so he will often think
that this was very well said: ’Greetings, I am for you an immortal god’ having ascended
to the divine and concentrating wholly on likeness to it. But if purification causes us to be
in a state of knowledge of the best, then the sciences which lie within become apparent,
the ones which really are sciences. For it is certainly not by running around outside the
soul ’sees self-control and justice’, but itself by itself in its understanding of itself and
what it formerly was.”
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upon it self, how shall it not appear to it self to be of such a kind of nature
as Divine and Eternall Essences are? For Wisdome and true Vertue being
Divine Eﬄuxes can never enter into any unhallowed and mortall thing: it
must therefore needs be Divine, seeing it is ﬁll’d with a Divine nature διὰ
συγγένειαν καὶ τὸ ὁμοούσιον by its kindred and consanguinity therewith.
Whoever therefore amongst us is such a one diﬀers but little in his Soul
from Angelicall essences; and that little is the present inhabitation in the
Body, in which he is inferiour to them. And if every man were of this raised
temper, or any considerable number had but such holy Souls, there would
be no such Inﬁdels as would in any sort disbelieve the Soul’s Immortality.
But now the vulgar sort of men beholding the Souls of the generality so
mutilated and deform’d with Vice and Wickedness, they cannot think of
the Soul as of any Divine and Immortall Being, though indeed they ought
to judge of things as they are in their own naked essences, and not with
respect to that which extraessentially adheres to them; which is the great
prejudice of knowledge. Contemplate therefore the Soul of man, denuding it of all that which it self is not, or let him that does this view his own
Soul; then he will believe it to be Immortall, when he shall behold it ἐν τῷ
νοητῷ καὶ ἐν τῷ καθαρῶν, ﬁxt in an Intelligible and pure nature; he shall
then behold his own Intellect contemplating not any Sensible thing, but
Eternall things, with that which is Eternall, that is, with it self, looking into
the Intellectual world, being it self made all Lucid, Intellectuall, and shining with the Sun-beams of eternall Truth, borrowed from the First Good,
which perpetually rayeth forth his Truth upon all Intellectual Beings. One
thus qualiﬁed may seem without any arrogance to take up that saying of
Empedocles, Χαίρετʼ, ἐγω δʼ ὑμῖν θεὸς ἄμβροτος - Farewell all earthly allies,
I am henceforth no mortall wight, but an Immortall Angel, ascending up
into Divinity, and reﬂecting upon that likeness of it which I ﬁnd in my self.
When true Sanctity and Purity shall ground him in the knowledge of divine
things, then shall the inward Sciences, that arise from the bottome of his
own Soul, display themselves; which indeed are the onely true Sciences:
for the Soul runs out of it self to behold Temperance and Justice abroad,
but its own light sees them in the contemplation of its own Being, and that
divine essence which was before enshrined within it self.
4–5 διὰ συγγένειαν καὶ τὸ ὁμοούσιον ] “through kinship and the sameness of being”
18–19 ἐν τῷ νοητῷ καὶ ἐν τῷ καθαρῶν ] “in the intelligible and the pure”
26 Χαίρετʼ, ἐγω δʼ ὑμῖν θεὸς ἄμβροτος ] “greeting! I am to you an immortal god”; Fragment
B 112 Diels, Die Fragmente der Vorsokratiker, p.215.
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I might after all this adde many more reasons for a further confirmation
of this present Thesis, which are as numerous as the Soul’s relations &
productions themselves are; but to every one who is willing to doe his
own Soul right, this Evidence we have already brought in is more then
sufficient.
Having done with the several Proofs of the Soul’s Immortality (that
great Principle of Naturall Theology, which if it be not entertain’d as a
Communis Notitia, as I doubt not but that it is by the Vulgar sort of men,
or as an Axiome, or, if you will, a Theoreme of free and impartial Reason,
all endeavours in Religion will be very cool and languid) it may not be
amiss to enquire a little concerning His opinion whom so many take for
the great Intelligencer of Nature and Omniscient Oracle of Truth ; though
it be too manifest that he hath so defaced the sacred Monuments of the
6 Having done with the several Proofs of the Soul’s Immortality ] Worthington’s chapter
heading describes this section as “An Appendix containing an Enquiry into the Sense of
Opinion of Aristotle concerning the Immortality of the Soul.” Its insertion does, however,
obscure Smith’s line of thought.
11–12 His opinion whom so many take for the great Intelligencer of Nature and Omniscient Oracle of Truth ] Aristotle was still a pre-eminent figure in 17th century Cambridge. Culverwel, for example, calls him ”that learned Philosopher” or just ”the Philosopher” (Culverwel, An Elegant and Learned Discourse of the Light of Nature, pp. 18, 19,
22, 30, 50, 65, 67 etc.). Few expressed their doubts so strongly as Smith; Cudworth,
for instance, while finding in Aristotle’s expression “too much of Sceptism”, eventually
preferred his system to the “Cartesian Hypothesis”, and commended him for maintaining “a Perfect Incorporeal Intellect to be the Head of all”, a Nature acting “for Ends and
Purposes, though unknown to itself”, “the Naturality of Morality”, and “Autexoiousie, or
Liberty from Necessity” (Cudworth, The true intellectual system of the Universe, p.55).
13–1 he hath so defaced the sacred Monuments of the ancient Metaphysical Theology
by his profane hands ] For Cudworth’s later assertion of a “System of Philosophy ...
consisting of the Doctrine of Incorporeal substance (whereof God is the Head) together
with the Atomical and Mechanical Physiology”, once “Genuine, Perfect and Complete”,
which “after a while ... came to be Mangled and Dismembred, some taking one Part of
it alone, and some another; some snatching away the Atomical Physiology. without the
Pneumatology and Theology; and other ... taking the Theology and Doctrine of Incorporeals, without the Atomical or Mechanical Physiology. The former ... were Democritus,
Leucippus, and Protagoras, ... the latter Plato and Aristotle, who indeed took the better
Part, the Soul, Spirit and Quintessence of it”, see Cudworth, The true intellectual system
of the Universe, pp.51ff. The most recent study is Levitin, Ancient Wisdom in the Age of
the New Science, pp. 355-368.
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ancient Metaphysical Theology by his profane hands, that it is hard to
see that lovely face of Truth which was once engraven upon them (as
some of his own Interpreters have long agoe observed) and so blurr’d
those fair Copies of divine learning which he received from his Predecessours, that his later Interpreters (who make him all their All) are as little
sometime acquainted with his meaning and design, as they are with that
Elder philosophy which he so corrupts: which indeed is the true reason
they are so ambiguous in determining his Opinion of the Soul’s Immortality; which yet he often asserts and demonstrates in his Three Books
de Anima. We shall not here traverse this Notion through them all, but
onely briefly take notice of that which hath made his Expositours stumble
so much in this point; the main whereof is that Deﬁnition which he gives
of the Soul, wherein he seems to make nothing else for the Genus of it,
but an Entelechia or Informative thing, which spends all its virtue upon
that Matter which it informs, and cannot act any other way then meerly
by information; being indeed nothing else but some Material εἶδος, like
an impression in wax which cannot subsist without it, or else the result of
it: whence it is that he calls onely either Material Forms, or the Functions
and Operations of those Forms, by this name. But indeed he intended
not this for a general Definition of the Soul of man, and therefore after he
had lai’d down this particular Definition of the Soul, lib.2.cap.I. he tells
us expressly That that which we call the Rational Soul is χωριστὴ or separable from the Body, διὰ τὸ μηδενὸς εἶναι σώματος ἐντελέχειαν , because
it is not the Entelech of any Body. Which he laies down the demonstra27 Entelechia ] “Entelechia, (Gr.) an inward Soul or Power, to move or act” Blount, Glossographia; “soul is the first actuality (εντελέχια)of a natural body having in it the capacity
of life”; de anima, II, 1, 412a.
29 εἶδος ] “that which is seen”, hence “form”; de anima, II.1.412a.
29–30 like an impression in wax ] cf.“there is no need to enquire whether soul and body
are one, any more than whether the wax and the imprint are one;” de anima, II, 1, 412b.
35 χωριστὴ ] “separable”; cf. de anima, II, 1, 413a.
36 διὰ τὸ μηδενὸς εἶναι σώματος ἐντελέχειαν ] “not the actualities of any body whatever”de
anima, II, 1, 413a
33 general Definition of the Soul of man ] cf. “It has now been stated in general terms
what soul is, namely, substance as notion or form”; de anima, II, 1, 412b
36 διὰ τὸ μηδενὸς εἶναι σώματος ἐντελέχειαν ] This misrepresents Aristotle somewhat. In
context, the text reads: “Now it needs no proof that the soul - or if it is divisible into
parts, certain of its parts - cannot be separated from the body, for there are cases where
the actuality belongs to the parts themselves. There is, however, no reason why some
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tion of in several places of all those Three books, by enquiring εἰ ἔστι τὶ
τῶν τῆς ψυχῆς ἔργων ἢ παθημάτων ἴδιον, as he speaks, lib.I.cap.I. whether
the Soul hath any proper function or operation of its own, or whether
all be compounded and result from the Soul and Body together: and in
this inquirie finding that all Sensations and Passions arise as well from the
Body as from the Soul, and spring out of the conjunction of both of them
(which he therefore calls ἔνυλοι λόγοι, as being begotten by the Soul upon
the Body) he concludes that all this savours of nothing else but a Material nature,inseparable from the Body. But then finding acts of Mind and
Understanding, which cannot be propagated from Matter, or causally depend upon the Body, he resolves the Principles from whence they flow to
be Immortal; which he thus sets down lib.2.cap.2.περὶ δὲ τοῦ νοῦ καὶ τῆς θεωρητικῆς δυνάμεως, οὐδέπω φανερὸν, ἀλλʼ ἔοικε ψυχῆς γένος ἕτερον εἶναι, &c.
that is, Now as for the Mind and Theoreticall power, it appears not, viz.
that they belong to that Soul which in the former Chapter was defined by
ἐντελέχια, but it seems to be another kind of Soul, and that onely is separable from the Body, as that which is Eternal and Immortal from that
which is Corruptible. But the other Powers or Parts of the Soul (viz. the
Vegetative and Sensitive) are not separable, καθάπερ φασί τινες, as some
think. Where by these [τινες some] which he here refutes, he manifestly
1–2 εἰ ἔστι τὶ τῶν τῆς ψυχῆς ἔργων ἢ παθημάτων ἴδιον ] “If there be any of the functions or
affections of the soul peculiar to it”; adapted slightly from de anima, I.1. 403a.
7 ἔνυλοι λόγοι ] “forms realised in matter”; de anima, I.1.403a.
12–13 περὶ δὲ τοῦ νοῦ καὶ τῆς θεωρητικῆς δυνάμεως, οὐδέπω φανερὸν, ἀλλʼ ἔοικε ψυχῆς γένος
ἕτερον εἶναι, ] “But as regards intellect and the speculative faculty the case is not yet
clear. It would seem, however, to be a distinct species of soul...”; de anima, II.2.413b
19 καθάπερ φασί τινες, ] “as some allege”; de anima, II.2.413b.
parts should not be separated, if they are not the actualities of any body whatsoever(my
emphasis).”
1 those Three books ] of de anima.
5–6 all Sensations and Passions arise as well from the Body as from the Soul ] For Aristotle’s view that “all the affections of the soul are associated with the body”, see de
anima, I.1.403a.
9 inseparable from the Body ] As at de anima, I.1.403b.
12–13 περὶ δὲ τοῦ νοῦ καὶ τῆς θεωρητικῆς δυνάμεως, οὐδέπω φανερὸν, ἀλλʼ ἔοικε ψυχῆς γένος
ἕτερον εἶναι, ] The passage continues: “and it alone is capable of separation from the
body as that which is eternal from that which is perishable. The remaining parts of the
soul are, as the foregoing consideration shows, not separable in the way that some
allege them to be:”
20 these [τινες some] which ] Again, the square brackets represent Worthington’s clarification.
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means the Platonists and Pythagoreans, who held that all kinds of Souls
were immortal, as well the Souls of beasts as of men; whereas he upon
that former enquirie concluded that nothing was immortal, but that which
is the Seat of Reason and Understanding: and so his meaning is, that this
Rational Soul is altogether a distinct Essence from those other; or else
that glory which he makes account he reaps from his supposed victory
over the other Sects of Philosophers will be much eclipsed, seeing they
themselves did not so much contend for that which he decries, viz. an exercise of any such Informative faculties in a state of Separation, neither
doe we find them much more to reject one part of that complex Axiome
of his τὸ μεν̀ αἰσθητικὸν οὐκ ἄνευ σώματος, ὁ δὲ νοῦς χωριστὸς, That which
is sensitive is not without the Body, but the Intellect or Mind is separable,
then they doe the other.
The other difficulty which Aristotle’s opinion seems to be clogg’d withal
is that Conclusion which he laies down lib.3.c.5. ὁ δὲ παθητικὸς νοῦς, φθαρτὸς, which is commonly thus expounded, Intellectus patiens est corruptibilis. But all this difficulty will soon be cleared, if once it may appear how
11 τὸ μεν̀ αἰσθητικὸν οὐκ ἄνευ σώματος, ὁ δὲ νοῦς χωριστὸς ] “the perceptive faculty is not
independent of body, whereas intellect is separable”; de anima, III.4. 429b.
15–16 ὁ δὲ παθητικὸς νοῦς, φθαρτὸς ] “but the intellect which can be affected is perishable”; de anima, III.4. 430a.; for Cudworth’s use of the citation, see Cudworth, The true
intellectual system of the Universe, p.55
16–17 Intellectus patiens est corruptibilis ] “the passive intellect is corruptible”

1–2 who held that all kinds of Souls were immortal, as well the Souls of beasts as of
men ] For Diogenes Laertius’ report of Pythagoras’ belief that “Soul is distinct from life;
it is immortal, since that from which it is detached is immortal”, see Lives of Eminent
Philosophers, VIII, 27; and for his testimony that Pythagoras “forbade even the killing,
let alone the eating, of animals which share with us the privilege of having a soul”, see
VIII, 13. For further reading on Pythagoras, see Guthrie, The Pythagorean Sourcebook
and Library; a brief survey of Pythagorean beliefs about the soul is in Heninger, Touches
of Sweet Harmony: Pythagorean Cosmology and Renaissance Poetics, pp.266ff.
16–17 Intellectus patiens est corruptibilis ] cf., for example, Averroes’ “intellectus passibilis est corruptibilis” (In de anima, 163a); St Thomas Aquinas’ “intellectus si est passivus,
est corruptibilis, ut dicitur in III de anima” (Summa Theologiae, I.79.1.2.) The entry
for ”intellectus” in Cassin et al., Dictionary of Untranslatables: A Philosophical Lexicon,
pp.490ff. is helpful here.
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ridiculous their conceit is, that from that Chapter fetch that idle distinction
of Intellectus Agens & Patiens; meaning by the Agens, that which prepares
phantasmes, and exalts them into the nature of intelligible species, and
then propounds them to the Patiens to judge thereof: whereas indeed he
means nothing else by his νοῦς παθητικὸς, but onely the Understanding
in potentia, and by his νοῦς ποιητικὸς, the same in actu or in habitu , as
the Schoolmen are wont to phrase it; and accordingly thus laies down
his meaning and method of this notion. In the preceding Chapter of that
Book, he disputes against Plato’s Connate species, as being afraid, lest if
the Soul should be prejudiced by any home-born notions, it would not be
indifferent to the entertaining of any other Truth. Where, by the way, we
may observe how unreasonable his Argument is: for if the Soul hath no
such stock of principles to trade with, nor any proper notions of its own
1–2 that idle distinction of Intellectus Agens & Patiens ] “active intellect” and “passive
intellect”
5 νοῦς παθητικὸς ] “intellect which can be affected”, “intellectus patiens”
6 in potentia ] “in its potential state”
6 νοῦς ποιητικὸς ] “creative intellect”; cf. de anima, III.5.430a.
6 in actu ] “in its actual state”
6 in habitu ] “in its habitual state”; based on de anima, III.4.429b
1 that Chapter ] de anima, III.5.
1–2 that idle distinction of Intellectus Agens & Patiens ] cf. “to make this intellectus agens
and patiens only the various aspects and different relations of the same is but a weak
and needless device” in Culverwel, An Elegant and Learned Discourse of the Light of
Nature, p.107; see also the discussions in Cudworth, The true intellectual system of
the Universe, p.55f, and Culverwel, An Elegant and Learned Discourse of the Light of
Nature, p.68. For a brief discussion of Smith’s and Culverwel’s views of Averroes, see
Akasoy and Giglioni, Renaissance Averroism and Its Aftermath: Arabic Philosophy in
Early Modern Europer, p.202f.
4 he ] i.e. Aristotle, of course.
6 in habitu ] “When a man progresses to the level where he has learned the first principles of thought but is not actually thinking them at the moment, he has attained the
stage of intellect in habitu”. Davidson, Alfarabi, Avicenna , and Averroes On Intellect, p.
94., referring to Avicenna’s use of the term. cf. Whichcote, Works, II, p.4.
7 the Schoolmen ] ie. scholastics
8–9 the preceding Chapter of that Book ] de anima, III.4.
9 he disputes against Plato’s Connate species ] For Aristotle’s view that the mind “has
no other nature than this, that it is a capacity” and that “the part of the soul which we
call intellect (and by intellect I mean that whereby the soul thinks and conceives) is
nothing at all actually before it thinks”, see de anima III.4.429a. See also the discussion
in Culverwel, An Elegant and Learned Discourse of the Light of Nature,pp.73ff.
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that might be a κριτήριον of all Opinions, it would be so indifferent to any,
that the foulest Errour might be as easily entertained by it as the fairest
Truth; neither could it ever know what guest it receives, whether Truth, or
Falshood. But yet our Author found himself able to swallow down this absurdity, though when he had done he could not well digest it. For he could
not but take notice of that which was obvious for any one to reply, That
πᾶς νοῦς ἐστι νοητὸς, and so reflecting upon it self, may find matter within
to work upon; and so laies down this scruple in a way not much different
from his Masters, καὶ αὐτὸς δὲ νοητός ἐστι, ὥσπερ τὰ νοητὰ, &c. but the Soul
it self is also intelligible, as well as all other natures are; and in those Beings which are purely abstracted from Matter, that which understands is
the same with that which is understood. Thus he. But not being Master
of this notion, he finds it a little too unruly for him, and falls to enquire why
the Soul should not then alwaies be in actu; quitting himself of the whole
difficulty at once by telling us, that our souls are here clogg’d with a Hyle
or Matter that cleaves to them, and so all the matter of their knowledge is
contained in sensible objects, which they must extract out of them, being
themselves onely ἐν δυνάμις or in potentia ad intelligendum. Just as in a
like argument (Chap.8.) he would needs perswade us; That the Understanding beholds all things in the glass of Phansie; and then questioning
how our πρῶτα νοήματα or First principles of knowledge should be Phant1 κριτήριον ] “means of judging or trying”; cf. Plato, Theaetetus, 178b.
7 πᾶς νοῦς ἐστι νοητὸς ] “the whole mind falls within the province of thought”; adapted
from de anima, III.4.429b.
9 καὶ αὐτὸς δὲ νοητός ἐστι, ὥσπερ τὰ νοητὰ, ] “ and the mind itself is included among the
objects which can be thought”; de anima, III.4.430a.
18 ἐν δυνάμις ] “in a potential state”
18 in potentia ad intelligendum ] “in a potential state to understand”; the Latin translation of the previous phrase.
21 πρῶτα νοήματα ] “first thoughts”; de anima, III.8.432a.
9 his Masters ] Plato and his predecessors.
9 καὶ αὐτὸς δὲ νοητός ἐστι, ὥσπερ τὰ νοητὰ, ] Aristotle continues: “For where the objects
are immaterial that which thinks and that which is thought are identical. Speculative
knowledge and its object are identical.”
15 Hyle ] From ὕλη, the primal Aristotelean matter from which the four elements arose.
16–17 all the matter of their knowledge is contained in sensible objects, which they
must extract out of them ] cf. ”no one could ever learn or understand anything without
the exercise of sense perception” in de anima, III.8.432a.
21 πρῶτα νοήματα ] In the sense of primary or simple concepts.
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asmes, he grants that they are not indeed phantasmes, ἀλλʼ οὐκ ἄνευ φαντασμάτων, but yet they are not without phantasmes; which he thinks is
enough to say, and so by his meer dictate without any further discussion
to solve that knot: whereas in all Reﬂex acts, whereby the Soul reviews
its own opinions, and finds out the nature of them, it makes neither use
of Sense or Phantasmes, but acting immediately by its own power, finds
it self ἀσώματον καὶ χωιστὴν σωμάτων, as Simplicius observes.
But to return, This Hyle or Matter which our Author supposeth to hinder
a free & uninterrupted exercise of Understanding, is indeed nothing else
but the Souls potentiality; and not any kind of divisible or extended nature.
And therefore when he thus distinguisheth between his Intellectus Agens
and Patiens, he seems to mean almost nothing else but what our ordinary
Metaphysitians doe in their distinction of Actus and Potentia, (as Simplicius hath truly observed) when they tell us, that the finest created nature
is made up of these two compounded together. For we must know that
the genius of his Philosophy led him to fancy an ὑποκείμενον τι, a certain
subject or obediential power in every thing that fell with the compass of
Physical speculation, or that had any relation to any natural body; and
some other power which was εἰδοποιοῦν, that was of an active and operating nature: and consequently that both these Principles were in the
Soul it self, which as it was capable of receiving impressions & species
from the Phansie, and in a posse to understand, so it was Passive; but as
1–2 ἀλλʼ οὐκ ἄνευ φαντασμάτων ] “but they are not without images”; de anima, III.8.432a.
7 ἀσώματον καὶ χωιστὴν σωμάτων ] “unbodied and separable from body”; Simplicius’ Commentary on Aristotle’s de anima, 7.23, commenting on de anima I.1, 402a.
13 Actus and Potentia ] “action and potentiality”; scholastic terms translating Aristotle’s
ἐντελέχειά and δυνάμεις.
13–14 (as Simplicius hath truly observed) ] presumably in the Commentary on Aristotle’s
de anima; find it.
16 ὑποκείμενον τι, ] “some underlying foundation”; cf. de anima, II.1.412a, II.2.413a.
19 εἰδοποιοῦν, ] “that which gives something its form or nature”; perhaps a term owing
more to Simplicius than to Aristotle; cf. Simplicius, Commentary on Aristotle’s Physics,
454.16, commenting on physica, 202b.
21 species ] “appearance”, “outward form”
22 posse ] “potentiality”
12–13 our ordinary Metaphysitians ] Perhaps referring to contemporary scholastic thinkers,
such as Suárez and Robert Bellarmine.
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it doth actually understand, so it is ποιητικὸς or Active. And with this Notion he begins his 5. Chap.Ἐπεὶ δὲ ὥσπερ ἐν ἁπάσῃ τῇ φύσει ἐστί τι, τὸ μὲν
ὓλη ἑκάστῳ γένει, &c. that is Seeing that in every nature there is something
which as a First subject is all things potentially, and some Active principle
which produceth all things, as Art doth in Matter; it is necessary that the
Soul also partake of these diﬀerences. And this he illustrates by Light &
Colours; resembling the Passive power of the Intellect to Colours, the Active or Energetical to Light: and therefore he saies, it is χωρὶτος, καὶ ἀμιγὴς,
καὶ ἀπαθὴς„ separable, unmixt, and impassible; and so at last concludes,
χωρισθεὶς δέ ἐστι μόνον τοῦθʼ ὅπερ ἐστὶ , in the state of separation this Intellect is alwaies that which it is (that is, alwaies Active and Energetical, as
he had told us before, τῇ οὐσιά ὢν ἐνέργεια , the essence of it being activity) καὶ τοῦτο μόνον ἀθάνατον καὶ ἀίδιον, οὐ μνημονεύομεν δὲ ὅτι τοῦτο μὲν
ἀπαθὲς and this onely is immortal and eternal, but we doe not remember
because it is impassible. In which last words he seems to disprove Plato’s
Reminiscentia, because the Soul in a state of Separation being alwaies
1 ποιητικὸς ] “productive”, “capable of making”; cf. de anima, III.5.430a.
2–3 Ἐπεὶ δὲ ὥσπερ ἐν ἁπάσῃ τῇ φύσει ἐστί τι, τὸ μὲν ὓλη ἑκάστῳ γένει, &c. ] “Since, just
as in all of nature there is something which is matter to each kind of thing”; de anima,
III.5.430.
8–9 χωρὶτος, καὶ ἀμιγὴς, καὶ ἀπαθὴς ] “separable and unmixed and impassive”;de anima,
III.5.430.
10 χωρισθεὶς δέ ἐστι μόνον τοῦθʼ ὅπερ ἐστὶ ] “It is only when separated that it is its true
self”; de anima, III.5.430a.
12 τῇ οὐσιά ὢν ἐνέργεια ] “being in its essential nature an activity”;de anima, III.5.430a.
13–14 καὶ τοῦτο μόνον ἀθάνατον καὶ ἀίδιον, οὐ μνημονεύομεν δὲ ὅτι τοῦτο μὲν ἀπαθὲς ] “and
this alone is immortal and eternal, but we do not remember because this is impassive”;
de anima, III.5.430a.
2–3 Ἐπεὶ δὲ ὥσπερ ἐν ἁπάσῃ τῇ φύσει ἐστί τι, τὸ μὲν ὓλη ἑκάστῳ γένει, &c. ] Aristotle continues: “(and this is potentially all the members of the kind) there corresponds something
else which is the cause or agent because it makes them all, the two being related to one
another as art to its material, of necessity these differences must be found also in the
soul.”
15–16 Plato’s Reminiscentia ] cf. Phaedo 76, Phaedrus 250, Meno 280 seq. etc; Cudworth explains: “And this is the only true and allowable Sense of that Old Assertion, that
Knowledge is Reminiscence, not that it is the Remembrance of something which the
Soul had some time before Actually Known in a Pre-existence State; but because it is
the Mind’s comprehending of things by Some Inward Anticipations of it own, Something
Native and Domestick to it, or Something actively exerted from within it self.” Cudworth,
A Treatise Concerning Eternal and Immutable Morality, p.129.
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in act, the Passive power of it, which then first begins to appear when it
is embodied, could not represent or contain any such Traditional species
as the Energeticall faculty acted upon before; seeing there was then no
Phansie to retain them in, as Simplicius expounds it, διὸ ἐν τῇ περὶ τῶν
μνημενευτῶν νοήσει, δεόμεθα πάντως τοῦ μέχει φαντασίας προιόντος λόγου ,
because in all remembrance we must reflect upon our Phansie. And this
our Author seems to glance at, it being indeed never out of his eye, in
these words we have endeavoured to give an account of ὁ δὲ παθητικὸς
νοῦς φθαρτὸς, καὶ ἄνευ τούτου οὐθὲν νοεῖ, But the Passive intellect is corruptible, and without this we can understand nothing in this life. And thus our
forenamed Commentator doubts not to glosse on them.
We have now done with the Confirmation of this Point, which is the
main Basis of all Religion, and shall not at present trouble our selves with
those difficulties that may seem to incumber it; which indeed are onely
such as beg for a Solution, but doe not, if they be impartially considered,
proudly contest with it: and such of them which depend upon any hypothesis which we may apprehend to be lai’d down in Scripture, I cannot
think them to be of any such moment, but that any one who deals freely
and ingenuously with this piece of God’s truth, may from thence find a far
better ansa of answering, then he can of moving of any scruples against
4–5 διὸ ἐν τῇ περὶ τῶν μνημενευτῶν νοήσει, δεόμεθα πάντως τοῦ μέχει φαντασίας προιόντος
λόγου ] “because in the act of knowing by remembering, in every respect, we need some
images for knowledge to proceed”; Commentary on Aristotle’s de anima, 248, 8-9, commenting on de anima III.5, 430a.
8–9 ὁ δὲ παθητικὸς νοῦς φθαρτὸς, καὶ ἄνευ τούτου οὐθὲν νοεῖ ] “But the intellect which can
be affected is perishable and without this does not think at all”; de anima, III.5, 430a.
See above p.213.
20 ansa ] “opportunity”, “something that can be grasped”
7 our Author ] i.e. Aristotle.
10–11 our forenamed Commentator ] Simplicius. This sentence seems to mark the end
of Smith’s digression.
11 to glosse on them ] cf. “And as it were objecting to the soul having been shown to
be everlasting, he [Aristotle] asks how we do not remember things before birth if it had
previously existed everlastingly. ... And the solution to the objection is appropriate to
soul ... the impassible intellect clearly thinks none of the things that can be remembered”
in Simplicius’ Commentary on Aristotle’s de anima, 248, 1ff., commenting on de anima
III.5, 430a.
16 contest with it ] i.e. with the immortality of the soul.
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the Souls Immortality, which that most strongly every where supposes,
& does not so positively & ῥητῶς lay down, as presume that we have an
antecedent knowledge of it, & therefore principally teaches us the right
Way & Method of providing in this life for our happy subsistence in that
eternal estate. And as for what pretend to Reason or Experience, I think it
may not be amiss briefly to search into one main difficulty concerning the
Soul’s Immortality: and that is, That strange kind of dependency which it
seems to have on the Body, whereby it seems constantly to comply and
sympathize therewith, and to assume to it self the frailties and infirmities
thereof, to laugh and languish as it were together with that: and so when
the Body is compos’d to rest, our Soul seems to sleep together with it;
and as the Spring of bodily Motion seated in our Brains is more clear or
muddy, so the conceptions of our Minds are more distinct or disturbed.
To answer this difficulty, it might be enough perhaps to say, That the
Sympathy of things is no sufficient Argument to prove the Identity of their
essences by, as I think all will grant; yet we shall endeavour more fully to
solve it.
And for that purpose we must take notice, that though our Souls be
of an Incorporeal nature, as we have already demonstrated, yet they are
united to our Bodies, not as Assisting forms or Intelligences, as some have
thought, but in some more immediate way; though we cannot tell what
that is, it being the great arcanum in Man’s nature, that which troubled
Plotinus so much, when he had contemplated the Immortality of it, that,
as he speaks of himself, Enn.4.lib.8.c.I. ἐις λογισμὸν ἀπὸ νοῦ καταβὰς, ἀπο2 ῥητῶς ] “specifically”, “explicitly”
22 arcanum ] “sacred mystery”
24–2 ἐις λογισμὸν ἀπὸ νοῦ καταβὰς, ἀπορῶ πῶς ποτε καὶ νῦν καταβίνω, καὶ ὅπως ποτέ μοι
ἔνδον ἡ ψυχὴ γεγένηται τοῦ σώματος, τοῦτο οὖσα οἱὸν ἐφάνη καθʼ ἑαυτὴν, καὶ περ οὖσα ἐν
σώματι ] “when I have come down from Intellect to discursive reasoning, I am puzzled
how I ever came down, and how my soul has come to be in the body when it is what it
has shown itself to be by itself, even when it is in the body”; Enneads, IV.8.1.; continuing
from the previous quotation, cited before the ”digression”.
12 the Spring of bodily Motion seated in our Brains ] Note that the metaphor is not mechanical, but natural.
20–21 as some have thought ] As, for example, Averroes and his followers.
22 arcanum ] Not necessarily in an esoteric sense: Smith owned Clapmarius, De Arcanis Rerumpublicarum Libri Sex.
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ρῶ πῶς ποτε καὶ νῦν καταβίνω, καὶ ὅπως ποτέ μοι ἔνδον ἡ ψυχὴ γεγένηται τοῦ
σώματος, τοῦτο οὖσα οἱὸν ἐφάνη καθʼ ἑαυτὴν, καὶ περ οὖσα ἐν σώματι. But
indeed to make such a Complex thing as Man is, it was necessary that
the Soul should be so united to the Body, as to share in its passions and
infirmities so far as they are void of sinfulness. And as the Body alone
could not perform any act of Sensation or Reason, and so it self become
a ζῶον πολιτικὸν, so neither would the Soul be capable of providing for the
necessities of the Body without some way whereby a feeling and sense
of them might be conveyed to it; neither could it take sufficient care of
this corporeal life, as nothing pertaining to it, were it not sollicited to a
natural compunction and compassion by the indigencies of our Bodies. It
cannot be a meer Mental Speculation that would be so sensibly affected
with hunger or cold or other griefs that our Bodies necessarily partake of,
to move our Souls to take care for their relief: and were there not such a
commerce between our Souls and Bodies, as that our Souls also might
be made acquainted by a pleasurable and delightful sense of those things
that most gratifie our Bodies, and tend most to the support of their Crasis
and temperament; the Soul would be apt wholly to neglect the Body, and
commit it wholly to all changes and casualties. Neither would it be any
thing more to us then the body of a Plant or a Star, which we contemplate
sometimes with as much contentment as we do our own bodies, having
as much of the Theory of the one as of the other. And the relation that our
Souls bear to such peculiar bodies as they inhabite is one and the same
in point of notion and speculation with that which they have to any other
body: and therefore that which determines the Soul to this Body more
then that, must be some subtile vinculum that knits and unites it to it in a
more Physical way, which sometimes therefore Proclus calls πνευματικὸν
31 ζῶον πολιτικὸν ] “social being”, capable of living in society.
41 Crasis ] “Crasis, (Gr.) is a convenient Mixture of Qualities in an Animal Body” Blount,
Glossographia
51–1 πνευματικὸν ὀχημα τῆς ψυχῆς ] “the pneumatic vehicle of the soul”; adapted from
Proclus, Commentary on the Timaeus, 312a; Diels, Die Fragmente der Vorsokratiker, III,
p.237.
31 ζῶον πολιτικὸν ] Often translated as ”political animal”, the phrase originates in Aristotle, Politics, 1.1253a, but Smith may have in mind its use in Plotinus, Enneads, III.4.2.
47 peculiar ] “Peculiar, particular, or singular” Blount, Glossographia.
50 vinculum ] “a bond of union,; a tie” (OED, citing Cudworth, The true intellectual system of the Universe as the first occurence.
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ὀχημα τῆς ψυχῆς, a spiritual kind of vehicle, whereby corporeal impressions are transferr’d to the Mind, and the dictates and decrees of that
are carried back again to the Body to act and move it. Heraclitus wittily
glancing at these mutual aspects and entercourses, calls them ἀμοιβὰς
ἀναγκαίας ἐκ τῶν ἐναντίων, the Responsals or Antiphons wherein each of
them catcheth at the others part & keeps time with it; and so he tells us
that there is ὁδὸς ἂνω καὶ κάτω , a way that leads upwards and downwards
between the Soul and Body, whereby their affairs are made known to one
another. For as the Soul could not have a sufficient relation of the state
and condition of our Bodies, except it received some impressions from
them; so neither could our Souls make use of our Bodies, or derive their
own virtue into them as they doe, without some intermediate motions.
For as some motions may seem to have their beginning in our Bodies,
or in some external mover, which are not known by our Souls till their
advertency be awakened by the impetuousness of them : so some other
motions are derived by our own Wills into our Bodies, but yet in such a
way as they cannot be into any other body; for we cannot by the meer
Magical virtue of our Wills move any thing else without our selves, nor
follow any such virtue by a concurrent sense of those mutations that are
made by it, as we doe in our own Bodies.
And as this Conjugal affection and sympathy between Soul and Body
are thus necessary to the Being of Mankind; so we may further take notice of some peculiar part within us where all this first begins: which a
late sagacious Philosopher hath happily observed to be in that part of the
55–56 ἀμοιβὰς ἀναγκαίας ἐκ τῶν ἐναντίων ] “necessary changes from the opposite”; if
anything, the implied metaphor is of changing clothes, rather than musical responses;
Smith is quoting from Enneads, IV.8.1.
58 ὁδὸς ἂνω καὶ κάτω ] “a way up and down”; again, Smith quotes from Enneads, IV.8.1.;
on Heraclitus’ sayings„ see Freeman, Ancilla to the Pre-Socratic Philosophers, pp. 109,
11, 114-6, 123-7, 129-30.
72 Conjugal affection ] A metaphor which Smith continues below.
74–75 a late sagacious Philosopher ] Descartes. See Saveson, “Descartes’ Influence
on John Smith, Cambridge Platonist”. Smith’s copy of Descartes, Les passions de l’âme
is still in Queens’.
75–2 in that part of the Brain from whence all those Nerves that conduct the Animal
spirits up and down the Body take their first Original ] i.e. the pineal gland; for Descartes’
description, see Descartes, The Passions of the Soule, I.31, pp.25-6. Among recent
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Brain from whence all those Nerves that conduct the Animal spirits up and
down the Body take their first Original; seeing we find all Motions that first
arise in our Bodies, to direct their course straight up to that, as continually
respecting it, and there onely to be sensated, and all the imperate motions
of our Wills issuing forth from the same consistory. Therefore the Animal
spirits, by reason of their constant mobility and swift motion, ascending
to the place of our Nerves origination, move the Soul, which there sits
enthron’d, in some mysterious way; and descending at the beck of our
Wills from thence, move all the Muscles and joynts in such sort as they
are guided and directed by the Soul. And if we observe the subtile Mechanicks of our own Bodies, we may easily conceive how the least motion in
these Animal Spirits will, by their relaxing or distending the Nerves, Membranes and Muscles, according to their different quantity or the celerity
and quality of their motions, beget all kind of motions likewise in the Organical part of our Bodies. And therefore that our Souls may the better
inform our Bodies, they must perceive all their varieties; and because they
have such an immediate proximity to these Spirits, therefore also all the
Motions of Souls in the highest way of Reason and Understanding are apt
to stir these quick and nimble spirits alwaies attending upon them, or else
fix them too much. And thus we may easily see that should our Souls
be alwaies acting and working within us, our Bodies could never take
that rest and repose which is requisite for the conservation of Nature. As
76 conduct ] in the sense of ”provide a channel for”.
80–90 Therefore the Animal spirits ... part of our Bodies ] Summarising Descartes, The
Passions of the Soule, I.34, pp.28-29.
accounts of Cartesian physiology, see Ochs, A History of Nerve Functions: From Animal
Spirits to Molecular Mechanisms, pp.64ff. and C. Smith, The Animal Spirit Doctrine and
the Origins of Neurophysiology, pp.102ff.
79 imperate ] see above, p. 189
80 consistory ] “the Court Christian, or Spiritual Court, held formerly in the the Nave
of the Cathedral Church, or some Chappel, Isle or Portico belonging to it, in which the
Bishop presided, and had some of his Clergy for Assessors and Assistants.” Blount,
Glossographia.
83 enthron’d, in some mysterious way ] Smith’s metaphor and emphasis
83–84 at the beck of our Wills ] Smith and Descartes are both anxious to preserve freedom of will: cf. “the will is so free by nature, that it can never be constrained … and all
the Action of the Soul consists in this, that she meerly by willing any thing can make the
little kerneal whereunto she is strictly joyned, move in the manner requisie to produce
the effect relating to this Will.” Descartes, The Passions of the Soule, I.41, pp.33-4.
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we may easily perceive in all our studies and meditations that are most
serious, our Spirits are the more fix’d, attending the beck of our Minds.
And except this knot whereby our Souls are wedded to our Bodies were
unloosed that our Souls were loose from them, they could not act, but
presently some Motion or other would be imprest upon our Bodies: as
every Motion in our Bodies that is extraordinary, when our Nerves are
distended with the Animal spirits, by a continual communication of it self
in these Nerves like so many intended Chords to their original, moves our
Souls; and so though we alwaies perceive that one of them is primarily
affected, yet also we find the other presently by consent to be affected
too.
And because the Soul hath all Corporeal passions and impressions
thus conveyed to it, without which it could not expresse a due benevolence to that Body which peculiarly belongs to it; therefore as the Motions
of these Animal Spirits are more or less either disorderly and confused,
or gentle and compos’d, so those Souls especially who have not by the
exercise of true Vertue got the dominion over them, are also more or less
affected proportionably in their operations. And therefore indeed to question whether the Soul, that is of an Immortal nature, should entertain these
corporeal passions, is to doubt whether God could make a Man or not,
and to question that which we find by experience in our selves; for we find
both that it doth thus, and yet that the Original of these is sometimes from
Bodies, and sometimes again by the force of our Wills they are impress’d
upon our Bodies.
8 intended Chords ] in the sense of ”extended” or ”strained” cords.
3 this knot whereby our Souls are wedded to our Bodies ] cf.Cudworth, The true intellectual system of the Universe, p.160: “That Vital Sympathy, by which our Soul is united
and tied fast, as it were with a Knot, to the Body, is a thing that we have no direct Consciousness of, but only in its Effects.”
8 intended Chords ] The phrase may reflect a Cartesian idea: “the animal spirits, which
being conveyed through these very pipes from the brain to the muscles, are the cause
that these thredds remain there entirely unmolested, and extended in such a manner,
that the least thing that moves that part of the body, whereunto the extremity of any one
of them is fastned, doth by the same reason move that part of the brain from when it
comes:just as when a man pulls at one end of a string, he causeth the other end to stirre”
in Descartes, The Passions of the Soule, I.12, pp. 11-12. However, Smith’s cords are
sympathetic strings, resonating in ”consent” with their ”original”.
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Here by the way we may consider in a moral way what to judge of
those Impressions that are derived from our Bodies to our Souls, which
the Stoicks call ἂλογα πάθη not because they are repugnant to Reason,
or are aberrations from it; but because they derive not their original from
Reason, but from the Body, which is ἂλογόν τι and are by Aristotle, more
agreeably to the ancient Dialect, called ἔνυλοι λόγοι material or corporeal
Idea’s or impressions. And these we may safely reckon, I think, amongst
our Adiaphora in Morality, as being in themselves neither good nor evil,
(as all the antient Writers have done) but onely are form’d into either by
that stamp which the Souls prints upon them, when they come to be entertain’d into it. And therefore whereas some are apt in the most severe
way to censure τὰς πρώτας κατὰ φύσιν ὁρμας, all those Commotions and
Passions that first affect our Souls; they might doe more cautelously to
distinguish between such of these motions as have their origination in
our Bodies, and such as immediately arise from our Souls: else may we
not too hastily displace the antient termini, and remove the land-marks of
Vertue and Vice? For seeing the Soul could not descend into any corporeal act, as it must doe while it is more present to one body then another,
except it could partake of the griefs and pleasure of the Body; can it be
any more sinful for it to sensate this, then it is to be united to the Body?
If our Soul could not know what it is to eat or drink, but onely by a meer
ratiocination, collecting by a drie syllogisticall discourse [That meats and
drinks preserve the health and fabrick of the Body, repairing what it daily
exhales from it] without sensating any kind of grief in the want, or refreshment in the use, of them; it would soon suffer the Body to languish and
decay. And therefore as these Bodily infirmities and passions are not evil
in themselves; so neither are they evil as they first affect our Souls. When
our Animal Spirits, begot of fine and good blood, gently and nimbly play
3 ἂλογα πάθη ] “irrational feelings”; cf. Simplicius, Commentary on Epictetus, Dubner,
Theophrasti Characteres, Marci Antonini commentarii, Epicteti ... cum commentario Simplicii, pp.30, 126, 132 etc., where it is a common phrase.
5 ἂλογόν τι ] “something irrational”
6 ἔνυλοι λόγοι ] “forms or notions realised in matter”; de anima, I.1.403a.
8 Adiaphora ] “indifferent things”; a term particularly associated with Epictetus and Stoicism.
12 τὰς πρώτας κατὰ φύσιν ὁρμας ] “the first impulses according with nature”
16 termini ] “boundaries”
22–24 discourse [that meats ... exhales from it] ] Worthington’s square brackets.
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up and down in our Brains, and swiftly flie up and down our whole Bodies,
we presently find our Phansies raised with mirth and chearfulness: and
when our Phansies are thus exalted, we may not call this the Energy of
Grace; so if our Spleen or Hypochondria, swelling with terrene and sluggish vapours, send up such Melancholick fumes into our heads as move
us to sadness and timorousness, we cannot justly call that Vice; nor when
the Gall does degurgitate its bitter juyce into our Liver, which mingling it
self with the blood, begets ﬁery Spirits that presently fly up into our Brain,
and there beget impressions of Anger within us. The like we may say of
those Corporeal passions which are not bred first of all by any Peccant
humours or distemperatures in our own bodies, but are excited in us by
any External objects which by those idola and images that they present
to our Senses, or rather those Motions they make in them, may presently
raise such commotions in our Spirits: For our Body maintains not onely
a conspiration and consent of all its own parts, but also it bears a like
relation to other mundane bodies with which it is conversant, as being a
part of the whole Universe. But when our Soul, once mov’d by the undisciplin’d petulancy of our Animal spirits, shall foment and cherish that
Irrational Grief, Fear, Anger, Love, or any other such like Passions contrary to the dictates of Reason; it then sets the stamp of sinfulness upon
them. It is the consent of our own Wills that by brooding of them brings
forth those hatefull Serpents. For though our Souls be espoused to these
Earthly Bodies, and cannot but in some measure sympathize with them,
yet hath the Soul a true dominion of its own acts. It is not the meer passion, if we take it in a Physicall sense, but rather some inordinate actions
of our own Wills that entertain it: and these passions cannot force our
Wills, but we may be able to chastise and allay the inordinacy of them by
the power of our Wills and Reasons and therefore God hath not made us
under the necessity of sin, by making us men subject to such infirmities
as these are which are meerly ζωαὶ σωμάτων, as the Greek Philosopher
30 ζωαὶ σωμάτων ] “the life of the body”; Simplicius, Commentary on Epictetus, 1.1.; H.
Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.8.;
cf. “Now the irrational desires ... are to a large extent moved externally, since they
7 degurgitate ] “evacuate from the stomach”; HGW’s emendation (“pour forth”) misses
the anatomical reference altogether.
10 Peccant ] “Peccant. (Lat.) Sinning; also those Humours of the Body, which contain
some malignity, or which are too Exuberant are called Peccant.” Blount, Glossographia
30 the Greek Philosopher ] Usually Plotinus, here Simplicius.
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hath well called them,the blossomings and shootings forth of bodily life
within us; which is but τὸ ἀνθρώπινον or Humanity.
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And, if I mistake not, our Divinity is wont sometimes to acknowledge
some such thing in our Saviour himself, who was in all things made like
to us, our sinfulness excepted. He was a man of sorrows and acquainted with griefs, as the Prophet Esay speaks of him : and when he was in
bodily agonies and horrours, the powerfull assaults thereof upon his Soul
moved him to petition his Father, that if it were possible, that bitter cup
might pass from him; and the sense of death so much afflicted him, that it
bred in him the sad griefs which S. Peter expresseth by ὠδῖνας τοῦ θανάτου
Act. 2. the pangs or throes of death, and that fear that extorted a desire
to be freed from it, as it is insinuated by that in Heb.5.7. he was delivered
from what he feared; for so the words, being nothing else but an Hebraism, are to be rendred, εἰσακουθεὶς ἀπο τῆς εὐλαβείας. And we are wont to
call this the language and dictate of Nature which lawfully endeavours to
preserve it self, though presently an higher principle must bring all these
under a subjection to God, and a free submission to his good pleasure:
as it was with our Saviour, who moderated all these passions by a ready
resignment of himself and his own Will up to the Will of God; and though
his Humanity crav’d for ease and relaxation, yet that Divine Nature that
was within him would not have it with any repugnancy to the supreme Will
of God.
are contiguous to the body and are lives of the body, and so seem to spring from the
composition of the bodies” Brittain and Brennan, Simplicius: On Epictetus Handbook
1-26, p. 41 and note, p. 126.
2 τὸ ἀνθρώπινον ] “being human”
5–6 a man of sorrows and acquainted with griefs ] Isaiah, 53,3: “He is despised and
reiected of men, a man of sorrows, and acquainted with griefe: and we hid as it were
our faces from him; hee was despised, and wee esteemed him not.”
8–9 bitter cup might pass from him ] Matthew 26, 39: “And he went a little further, and
fell on his face, and prayed, saying, O my father, if it be possible, let this cup passe from
me: neuerthelesse, not as I will, but as thou wilt.”; cf. Matthew 26,42
10 ὠδῖνας τοῦ θανάτου ] “agony of death”
11 Act. 2. the pangs or throes of death ] Acts 2, 24: “Whom God hath raised up, having
loosed the pains of death: because it was not possible that he should be holden of it.”
12–13 Heb.5.7. he was delivered from what he feared ] Hebrews 5,7: “Who in the days
of his flesh, when he had offered up prayers and supplications with strong crying and
tears unto him that was able to save him from death, and was heard in that he feared;”
14 εἰσακουθεὶς ἀπο τῆς εὐλαβείας ] lit. “having been heard in his reverent submission”
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5 We shall now come to the other Cardinal Principle of all Religion, and
treat something concerning God. Where we shall not so much demonstrate, That he is, as What he is.
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Both which we may best learn from a Reﬂection upon our own Souls,
as Plotinus hath well taught us, εἰς ἑαυτὸν ἔπιστέφων, εἰς ἀρχὴν ἐπιστρέφει , He which reﬂects upon himself, reﬂects upon his own Originall, and
finds the clearest Impression of some Eternall Nature and Perfect Being
stamp’d upon his own Soul. And therefore Plato seems sometimes to reprove the ruder sort of men in his times for their contrivance of Pictures
and Images to put themselves in mind of the θεοὶ or Angellicall Beings, and
exhorts them to look into their own Souls, which are the fairest Images not
onely of the Lower divine Natures, but of the Deity it self; God having so
copied forth himself into the whole life and energy of man’s Soul, as that
the lovely Characters of Divinity may be most easily seen and read of all
men within themselves: as they say Phidias the famous Statuary, after he
had made the Statue of Minerva with the greatest exquisiteness of Art to
be set up in the Acropolis at Athens, afterwards impress’d his own Image
5–6 εἰς ἑαυτὸν ἔπιστέφων, εἰς ἀρχὴν ἐπιστρέφει ] “he who turns his eyes upon himself, turns
his attention to his origin”; Enneads, VI.9.2.
8–9 Plato seems sometimes to reprove the ruder sort of men ] I have not been able to
identify where. HGW refers us to Symposium, 216e; Critias, 107b; Enneads, 5.1.6; and
Clement of Alexandria’s Stromata, 1, 15 and 7, 5, none of which really makes Smith’s
point.
1 5 ] This marks the start of Worthington’s Fifth Discourse.
15 Phidias ] There are several ancient accounts of how Phidias incorporated his own
likeness into his statue of Minerva, including Pseudo-Aristotle’s de Mirabilibus Auscultationibus, 846a (where the story is told of the statue of Athene on the Acropolis). HGW
cites Apuleius Madaurensis, de mundo; cf. Lucii Apuleii opera omnia (Batavia, 1594, ),
p.21.; De Mundo Aristotelis Lib.I ... Guilelmo Budaeo interprete (Paris, 1623), p.28 offers a different translation. Neither resembles Smith’s terse Latin. An alternative source
may be Nicholas Caussin’s de eloquentia sacra et humana (Paris, 1632), p.248, where
Caussin relates the same story in a context similar to the one here; again, there is no
verbal echo. For Smith’s copy of Caussin, see Saveson, “The Library of John Smith, the
Cambridge Platonist”.
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so deeply in her buckler, ut nemo delere possit aut divellere,qui totam
statuam non imminueret. And if we would know what the Impresse of
Souls is, it is nothing but God himself, who could not write his own name
so as that it might be read but onely in Rationall Natures. Neither could
he make such without imparting such an Imitation of his own Eternall Understanding to them as might be a perpetual Memorial of himself within
them. And whenever we look upon our own Soul in a right manner, we
shall find an Urim and Thummim there, by which we may ask counsel of
God himself, who will have this alway born upon its breast-plate.
There is nothing that so embases and enthralls the Souls of men, as
the dismall and dreadfull thoughts of their own Mortality, which will not
suffer them to look beyond this short span of Time, to see an houres
length before them, or to look higher then these materiall Heavens; which
though they could be stretch’d forth to infinity, yet would the space be
too narrow for an enlightned mind, that will not be confined within the
compass of corporeal dimensions. These black Opinions of Death and
the Non-entity of Souls (darker then Hell it self) shrink up the free-born
Spirit which is within us, which would otherwise be dilating and spreading
it self boundlessly beyond all Finite Being: and when these sorry pinching
mists are once blown away, it finds this narrow sphear of Being to give
way before it; and having once seen beyond Time and Matter, it finds
then no more ends nor bounds to stop it swift and restless motion. It may
then fly upwards from one heaven to another, till it be beyond all orbe of
Finite Being, swallowed up in the boundless Abyss of Divinity, ὑπεράνω τῆς
οὐσιας, beyond all that which darker thoughts are wont to represent under
the Idea of Essence. This is that θεῖον σκότος which the Areopagite speaks
1–2 ut nemo delere possit aut divellere,qui totam statuam non imminueret ] “that no
one could either destroy or remove it, who would not threaten the whole statue”
24–25 ὑπεράνω τῆς οὐσιας ] “above this being”; cf. Pseudo-Dionysius, Mystica Theologia I in Patrologia Graeca col.997. Budick, Dryden and the Abyss of Light: A Study of
”Religio Laici”, p.256 comments that “John Smith goes back to those striking passages
in Dionysius which held a powerful fascination for Aquinas”.
26 θεῖον σκότος ] “divine darkness”; cf. Pseudo-Dionysius, Mystica Theologia I in Patrologia Graeca col.1000.
8 Urim and Thummim ] The urim and thummim were contained in the breastplate of
Aaron (Exodus, 29, 1-37) and were used as a form of oracle. cf. below NOTE
26 the Areopagite ] Pseudo-Dionysius the Areopagite was a Christian writer initially
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of, which the higher our Minds soare into, the more incomprehensible they
find it. Those dismall apprehensions which pinion the Souls of men to
mortality, churlishly check and starve that noble life thereof, which would
alwaies be rising upwards, and spread it self in a free heaven: and when
once the Soul hath shaken off these, when once it is able to look through
a grave, and see beyond death, it finds a vast Immensity of Being opening
it self more and more before it, and the ineffable light and beauty thereof
shining more and more into it; when it can rest and bear up it self upon an
Immaterial centre of Immortality within, it will then find it self able to bear
it self away by a self-reflection into the contemplation of an Eternall Deity.
For though God hath copied forth his own Perfections in this conspicable and sensible World, according as it is capable of entertaining them;
yet the most clear and distinct copy of himself could be imparted to none
else but to intelligible and inconspicable natures; and though the whole
fabrick of this visible Universe be whispering out some notions of a Deity,
and alway inculcates this lesson to the contemplators of it, ὡς ἐμὲ πεποίηκε ὁ θεὸς, as Plotinus expresseth it; yet we cannot understand it without
some interpreter within. The Heavens indeed declare the glory of God, and
the Firmament shews his handy-work, and the τὸ γνωστὸν τοῦ θεοῦ, that
which may be known of God, even his eternal power and Godhead, as
S. Paul tells us, is to be seen in these externall appearances: yet it must
14 inconspicable ] “not to be seen”.
16–17 ὡς ἐμὲ πεποίηκε ὁ θεὸς ] “a god made me”; Enneads, 3.2.3.
18–19 The Heavens indeed declare the glory of God, and the Firmament shews his handywork ] Psalms 19, 1: “The heauens declare the glory of God: and the firmament sheweth
his handy worke.”
19 τὸ γνωστὸν τοῦ θεοῦ ] “that which is known of God”
20–21 as S. Paul tells us ] Romans 1, 19-20: “Because that which may bee knowen of
God, is manifest in them, for God hath shewed it vnto them. For the inuisible things of
him from the Creation of the world, are clearely seene, being vnderstood by the things
that are made, euen his eternall Power and Godhead, so that they are without excuse:”
identified with the Dionysius the Areopagite of Acts 17, 34. The Corpus Areopagaticum
is strongly influenced by Plotinus and Proclus, but was accepted as authentic after the
Lateran Council of 549. Only in the Renaissance was it subjected to genuine critical
scrutiny.
16–17 ὡς ἐμὲ πεποίηκε ὁ θεὸς ] The context is: “Since, then, what has come into being is
the whole universe, if you contemplate this, you might hear it say, ’A god made me, and
I came from him perfect above all living beings ...’”
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be something within that must instruct us in all these Mysteries, and we
shall then best understand them, when we compare that copie which we
find of them within our selves, with that which we see without us. The
Schoolmen have well compared Sensible and Intelligible Beings in reference to the Deity, when they tell us that the one doe onely represent
Vestigia Dei, the other Faciem Dei. We shall therefore here enquire what
that Knowledge of a Deity is which a due converse with our own naked
Understanding will lead us into.
It being our design to discourse more particularly of that knowledge
of the Deity that we may learn immediately from ourselves, we shall observe,
First, There is nothing whereby our own Souls are better known to us
then by the Properties and Operations of Reason: but when we reflect
upon our own Idea of Pure and Perfect Reason, we know that our own
Souls are not it, but onely partake of it; and that it is of such a Nature that
we cannot denominate any other thing of the same rank with our selves
by; and yet we know certainly that it is, as finding from an inward sense of
it within our selves that both we and other things beside our selves partake
of it, and that we have it κατὰ μεθέξιν and not κατὰ οὐσιὰν· neither doe we
6 Vestigia Dei ] “traces of God”; in De Potentia, q.9a. 9co., Aquinas explains: “et ideo
haec similitudo dicitur vestigii, quod repraesentat pedem sicut effectus causam” (“and
so this likeness is said be that of a trace because that represents the foot as an effect
represents its cause”).
6 Faciem Dei ] “the face of God”
19 κατὰ μεθέξιν ] “by participation”; cf. Aristotle, Topica, 5,4.
19 κατὰ οὐσιὰν· ] “by nature”; cf. Aristotle, Topica, 5,3.
4 Schoolmen have well compared ] Although the tradition goes back to St Augustine,
Aquinas, for example, makes a similar distinction with regard to man in Summa Theologica, I, q.93, a6: “Sic igitur in homine invenitur Dei similitudo per modum imaginis
secundum mentem; sed secundum alias partes eius, per modum vestigii.” (“So, therefore, a likeness to God in man is found by way of an ’image’ in terms of his mind; but
in terms of the other parts of him, by way of a ’trace’.”) For a clear understanding that
the language of the distinction is metaphorical, see Isidore of Seville, Etymologiae, VII,
i, 35-38.
12–13 There is nothing whereby our own Souls are better known to us then by the
Properties and Operations of Reason ] Recalling Descartes’ reflection upon the self.
19 κατὰ οὐσιὰν· ] For Simplicius’ use of the distinction between participation and essence, see H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus
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or any Finite thing contain the source of it within our selves: and because
we have a distinct Notion of the most Perfect Mind and Understanding,
we own our deficiency therein. And as that Idea of Understanding which
we have within us points not out to us This or That Particular, but something which is neither This nor That, but Totall, Understanding; so neither
will any elevation of it serve every way to fit and answer that Idea. And
therefore when we find that we cannot attain to Science but by a Discursive deduction of one thing from another, that our knowledge is confined,
and is not fully adequate and commensurate to the largest Sphear of Being, it not running quite through it nor filling the whole area of it; or that
our knowledge is Chronical and successive, and cannot grasp all things at
once, but works by intervals, and runs out into Division and Multiplicity;
we know all this is from want of Reason and Understanding, and that a
Pure and Simple Mind and Intellect is free from all these restraints and imperfections, and therefore can be no less then Inﬁnite. As this Idea which
we have of it in our own Souls will not suffer us to rest in any conception
thereof which represents it less then Inﬁnite: so neither will it suffer us to
conceive of it any otherwise then as One Simple Being: and could we multiply Understandings into never so vast a number, yet should we be again
collecting and knitting them up together in some Universal one. So that if
we rightly reflect upon our own Mindes and the Method of their Energies,
we shall find them to be so framed, as not to admit of any other then One
Inﬁnite source of all that Reason and Understanding which themselves
partake of, in which they live, move and have their Being. And therefore
in the old Metaphysical Theology , an Originall and Uncreated Μὸνας or
25 Μὸνας ] “monad, unit”
emendatus, p.11.; cf. Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26,
p.43.
25 the old Metaphysical Theology ] Here, Pythagoreanism. Justin Martyr said that the
Pythagoreans “say that unity is the first principle of all things and the cause of all good”
(Cohortatio ad Graecos, XIX); and Aristotle reported that they “say that unity is the beginning and substance and element of all things, and that number is derived from it” and that
they “also believe in one kind of number — the mathematical; only they maintain that it
is not separate, but that sensible substances are composed of it. For they construct the
whole universe of numbers” (Metaphysics, 13„ 1080b). From this teaching, the Renaissance easily identified the monad with God. cf. Heninger, Touches of Sweet Harmony:
Pythagorean Cosmology and Renaissance Poetics, pp.201ff; Peters, Greek Philosophical
Terms, p.120.
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Unity is made the Fountain of all Particularities and Numbers which have
their Existence from the Efflux of its Almighty power.
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And that is the next thing which our own Understandings will instruct
us in concerning God, viz. His Eternall Power. For as we find a Will and
Power within our selves to execute the Results of our own Reason and
Judgment, so far as we are not hindred by some more potent Cause: so
indeed we know it must be a mighty inward strength and force that must
enable our Understandings to their proper functions, and that Life, Energy
and Activity can never be separated from a Power of Understanding. The
more unbodied any thing is, the more unbounded also is it in its Eﬀective
power: Body and Matter being the most sluggish, inert and unwieldy thing
that may be, having no power from it self nor over it self: and therefore
the Purest Mind must also needs be the most Almighty Life and Spirit;
and as it comprehends all things and sums them up together in its Infinite
knowledge, so it must also comprehend them all in its own life and power.
Besides, when we review our own Immortal Souls and their dependency
upon some Almighty Mind, we know that we neither did nor could produce our selves; and withall know that all that Power which lies within
the compass of our selves, will serve for no other purpose then to apply
severall præexistent things one to another, from whence all Generations
and Mutations arise, which are nothing else but the Events of different
applications and complications of Bodies that were existent before: and
therefore that which produced that Substantial Life and Mind by which
we know our selves, must be something much more Mighty then we are,
and can be no less indeed then Omnipotent, and must also be the First
architect and δημιουργὸς of all other Beings, and the perpetuall Supporter
of them.
We may also know from the same Principles, That an Almighty Love,
every way commensurate to that most Perfect Being, eternally rests in
it, which is as strong as that is Infinite, and as full of Life and Vigour as
that is of Perfection. And because it finds no Beauty nor Loveliness but
onely in that and the issues thereof, therefore it never does nor can fasten
upon any thing else. And therefore the Divinity alwaies enjoies it self and
26 δημιουργὸς ] “maker”; the term inevitably recalls its use in the Timaeus. For Philo’s
distinction between the “artificer” and the “creator”, see de somniis, I.76.
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its own Infinite perfections, seeing it is that Eternall and stable Sun of
goodness that neither rises nor sets, is neither eclipsed nor can receive
any encrease of light and beauty. Hence the Divine Love is never attended
with those turbulent passions, perturbulations, or wrestlings within it self,
of Fear, Desire, Grief, Anger, or any such like, whereby our Love is wont to
explicate and unfold its affection towards it Object. But as the Divine Love
is perpetually most infinitely ardent and potent, so it is alwaies calm and
serene, unchangeable, having no such ebbings and flowings, no such
diversity of stations and retrogradations as that Love hath in us which
ariseth from the weakness of our Understandings, that doe not present
things to us alwaies in the same Orient lustre and beauty: neither we nor
any other mundane thing (all which are in a perpetual flux) are alwaies
the same. Besides, though our Love may sometimes transport us and
violently rend us from our selves and from all Self-enjoyment, yet the more
forcible it is, by so much the more it will be apt to torment us, while it cannot
centre it self in that which it so strongly endeavours to attract to it; and
when it possesseth most, yet is alwaies hungry and craving, as Plotinus
hath well express’d it, πάντοτε πληροῦται καὶ πάντοτε ἐκρεῖ, it may alwaies
be filling it self, but, like a leaking vessel, it will alwaies be emptying it
self again. Whereas the Infinite ardour of the Divine Love arising from the
unbounded perfection of the Divine Being, alwaies rests satisfied within
it self, and so may rather be defin’d by a στάσις then a κίνησις, and is
wrapt up and rests in the same Centrall Unity in which it first begins. and
therefore I think some men of later times have much mistaken the nature
18 πάντοτε πληροῦται καὶ πάντοτε ἐκρεῖ ] “always filling and always emptying”; although
the quotation, if it is one, does not come from Plotinus, the idea is Plotinian; cf. Enneads,
III.5.7, where he says that “Love is like a ’sting’ without resources in his own nature;
therefore, even when he attain his object he is without resources again: ... Love because
of his intimate deficiency is impelled to longing, and even if he is for the moment satisfied,
he does not hold what he has received.”
22 στάσις ] “standing still”
22 κίνησις ] “movement”
7 perpetually ] “Perpetually” because Smith is speaking of the divine love in reference
to the creation; in respect of itself, is is “eternally” the same.
9 retrogradations ] Apparent reversals of a planets motions in the zodiac, but also used
of the “action or process of going back towards some point in investigation of reasoning”
(OED); for a similar metaphor, cf. Cudworth, A Sermon Preached before the Honourable
House of Commons, at Westminster March 21, 1647, p.56.
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of the Divine Love, in imagining that Love is to be attributed to God, as all
other Passions are, rather secundùm eﬀectum then aﬀectum: whereas
S. John, who was well acquainted with this noble Spirit of Love, when he
defin’d God by it, and calls him Love meant not to signifie a bare nothing
known by some Effects, but that which was infinitely such as it seems
to be. And we might well spare our labour, when we so industriously
endeavour to find something in God that might produce the Effects of
some other Passions in us, which look rather like the Brats of Hell and
Darkness then the lovely offspring of Heaven.
When we reflect upon all this which signifies some Perfect Essence, as
a Mind, Wisdom, Understanding, Omnipotency, Goodness, and the like,
we can find no such thing as Time or Place, or any Corporeall or Finite
properties which arise indeed not ex plenitudine, but ex inopia entitatis;
we may also know God to be Eternall and Omnipresent, not because he
fills either Place or Time, but rather because he wanteth neither. That
which first begets the Notion of Time in us, is nothing else but that Succession and Multiplicity which we find in our own Thoughts, which move
from one thing to another, as the Sun in the Firmament is said to walk from
one Planetary house to another, and to have his several Stages to pass
by. And therefore where there is no such Vicissitude or Variety, as there
can be no sense of Time, so there can be nothing of the thing. Proclus
hath wittily observ’d that Saturne, or (as the Greeks call’d him) Κρόνος,
2 secundùm eﬀectum then aﬀectum ] “according to its effect”, “(according to) feeling”;
In the 1756 text, this was paraphrased as ”rather as to its consequences than as to its
nature”. The distinction is scholastic. cf. St Thomas Aquinas, Summa Theologiae,Iª q.
21 a. 3 co.: “misericordia est Deo maxime attribuenda, tamen secundum effectum, non
secundum passionis affectum.” (“Mercy is especially to be attributed to God, as seen in
its effect, but not as an affection of passion.”)
3–4 when he defin’d God by it, and calls him Love ] 1 John 4, 8 and 16: “Hee that loueth
not, knoweth not God: for God is loue.” and “And we haue knowen and beleeued the
loue that God hath to vs. God is loue, and hee that dwelleth in loue, dwelleth in God,
and God in him.”
13 ex plenitudine ] “out of abundance or fullness”
13 ex inopia entitatis ] “out of lack or indigency of being”
21–22 Proclus hath wittily observ’d ] in his Commentary on Plato’s Timaeus, 86b; cf.Proclus,
In Platonis Timaeum commentaria, I, p.280.
21–22 Proclus hath wittily observ’d ] HGW noted that “Proclus does not speak of the
god Κρόνος, but of Χρόνος, ’Time’.”
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was the first of the θεοὶ ἐπικοσμιοι or Mundane Gods, ὅτι ὅπου γένεσις, ὲκεῖ
προηγεῖται χρόνος , because Time is necessarily presuppos’d to all Generation, which proceeds by certain motions and intervalls. This World is
indeed a great Horologe to it self, and is continually numbring out its own
age; but it cannot lay any sure hold upon its own past revolutions, nor can
it gather up its infancy and old age, and couple them together. Whereas
an Inﬁnitely-comprehensive Mind hath a Simultaneous possession of its
own never-ﬂitting life; and because it finds no Succession in its own immutable Understanding, therefore it cannot find any thing to measure out
its own duration. And as Time lies in the Basis of all Finite life, whereby it
is enabled by degrees to display all the vertue of its own Essence: which
it cannot doe at once: so such an Eternity lies at the foundation of the
Divinity, whereby it becomes one without any shadow of turning, as S.
James speaks, without any Variety or Multiplicity within himself, which
all created Beings that are carried down in the current of Time partake
of, And therefore the Platonists were wont to attribute Αἰὼν or Eternity to
God,not such much because he had neither beginning nor end of daies,
but because of his Immutable and Uniform nature, which admits of no
such variety of Conceptions as all Temporary things doe; And Time they
attributed to all created Beings, because there is a γένεσις or constant
generation both of and in their essence, by reason whereof we may call
any of them, as Proclus tells us, by that borrowed expression, ἔνην καὶ
1 θεοὶ ἐπικοσμιοι ] “gods upon earth”.
1–2 ὅτι ὅπου γένεσις, ὲκεῖ προηγεῖται χρόνος ] “because where there is creation, there time
leads the way”; Proclus, Commentary on Plato’s Timaeus, 86b; cf.Proclus, In Platonis
Timaeum commentaria, I, p.280.
13 without any shadow of turning ] James, 1, 17: “Euery good gift, and euery perfect
gift is from aboue, & commeth downe from the Father of lights, with whom is no variablenesse, neither shadow of turning.”
16 Αἰὼν ] “eternity”
20 γένεσις ] “generation, coming into being”
22–1 ἔνην καὶ νέαν ] “old and new”; adapted from Proclus, Commentary on Plato’s Timaeus, 25e, recalling Aristophanes, Nubes, 1134, 1190; cf.Proclus, In Platonis Timaeum
commentaria, I, p.81. and III, p.310.
1 Mundane Gods ] Cudworth explained that the “Mundane Gods” were “such as had all
of them a Temporary Generation with the World” Cudworth, The true intellectual system
of the Universe, p.243.
6 gather up its infancy and old age ] stuff
16 Platonists ] Much of what follows relies ultimately on the Timaeus, esp. 37d-38a.
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νέαν old and new, being every moment as it were re-produced, and acting something which it did not individually before. Though otherwise they
supposed This World, constantly depending upon the Creatour’s Omnipotency, might from all Eternity flow forth from the same Power that still
sustains it, and which was never less potent to uphold it then now it is:
notwithstanding this piece of it which is visible to us, or at least this Scheme
or fashion of it, they acknowledged to have been but of a late date.
Now thus as we conceive of God’s Eternity, we may in a correspondent
manner apprehend his Omnipresence; not so much by an Infinite Expanse
or Extension of Essence, as by an unlimited power, as Plotinus hath fitly
express’d it, ληπτέον δὲ καὶ ἄπειρον αὐτον οὐ τῷ ἀδιεξιτήτῳ ἢ τοῦ μεγέθους
ἢ τοῦ ἀριθμοῦ, ἀλλὰ τῷ ἀπεριλήπτῳ τῆς δυνάμεως For as nothing can every
stray out of the bounds or get out of the reach of an Almighty Mind and
Power; so when we barely think of Mind or Power, or any thing else most
peculiar to the Divine Essence, we cannot find any of the Properties of
Quantity mixing themselves with it: and as we cannot confine it in regard
thereof to any one point in the Universe, so neither can we well conceive
it extended through the whole, or excluded from any part of it. It is alwaies
some Material Being that contends for Space: Bodily parts will not lodge
together, and the more bulky they are, the more they justle for room one
with another; as Plotinus tells us, τὰ μὲν ἐνταῦθα μεγάλα ἐν ὄγκῳ, τὰ δὲ ἐκεῖ
ἐν δυνάμει, Bodily Beings are great onely in bulk, but Divine Essences in
virtue and power.
We may in the next place consider that Freedome and Liberty which
we find in our own Souls, which is founded in our Reason and Understanding; and this is therefore Inﬁnite in God, because there is nothing
33–34 ληπτέον δὲ καὶ ἄπειρον αὐτον οὐ τῷ ἀδιεξιτήτῳ ἢ τοῦ μεγέθους ἢ τοῦ ἀριθμοῦ, ἀλλὰ
τῷ ἀπεριλήπτῳ τῆς δυνάμεως ] “not because its size and number cannot be measured or
counted but because its power cannot be comprehended”; Enneads, VI.9.6.
43–44 τὰ μὲν ἐνταῦθα μεγάλα ἐν ὄγκῳ, τὰ δὲ ἐκεῖ ἐν δυνάμει ] “for greatness in the intelligible
world is in power, here below in bulk”; Enneads, II.9.17.
36 barely ] In the sense of “merely”, “only”, “simply”
41–43 Bodily parts will not lodge together, and the more bulky they are, the more they
justle for room one with another ] stuff
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that can bound the First Mind, or disobey an Almighty power. We must not
conceive God to be the freest Agent, because he can doe and prescribe
what he pleaseth, and so set up an Absolute will which shall make both
Law and Reason, as some imagine. For as God cannot know himself to
be any other then what indeed he is; so neither can he will himself to be
any thing else then what he is, or that any thing else should swerve from
those Laws which his own Eternall Nature and Understanding prescribes
to it. For this were to make God free to dethrone himself, and set up a
Liberty within him that should contend with the royall prerogative of his
own boundless Wisdome.
To be short; When we converse with our own Souls, we find the Spring
of all Liberty to be nothing else but Reason; and therefore no Unreasonable creature can partake of it: and that it is not so much any Indiﬀerency in our Wills of determining without, much less against Reason, as
the liberall Election of, and Complacency in, that which our Understandings propound to us as most expedient: And our Liberty most appears,
when our Will most of all congratulates the results of our own Judgments;
and then shews it self most vigorous, when either the Particularness of
that Good which the Understanding converseth with, or the weak knowledge that it hath of it, restrains it not. Then is it most pregnant and flows
forth in the fullest stream, when its Object is most full, and the acquaintance with it most ample: all Liberty in the Soul being a kind of Liberality
in the bestowing of our affections, and the want or scarce measure of it
Parsimoniousness and Niggardise. And therefore the more the Results
of our Judgments tends to an Indiﬀerency, the more we find our Wills
dubious and in suspense what to chuse; contrary inclinations arising and
falling within interchangeably, as the Scales of a ballance equally laden
with weights; and all this while the Soul’s Liberty is nothing else but a Fluctuation between uncertainties, and languisheth away in the impotency of
our Understandings. Whereas the Divine Understanding beholding all
things most clearly, must needs beget the greatest Freedome that may
be; which Freedome as it is bred in it, so it never moves without the Compass of it. And though the Divine Will be not determin’d alway to this or
1–3 We must not conceive God to be the freest Agent, because he can doe and prescribe what he pleaseth ] cf. Whichcote, Cudworth et al.
8–10 free to dethrone himself ...set up a Liberty ... that should content with the royall
prerogative ] The language obviously has a contemporary political resonance.
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that particular, yet it is never bereft of Eternall Light and Truth to act by:
and therefore though we cannot see a Reason for all Gods actions, yet
we may know they were neither done against it nor without it.
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We shall once more take a view of our own Souls, and observe how
the Motions thereof lead us into the knowledge of a Deity. We alwaies
find a restless appetite within ourselves which craves for some Supreme
and Chief good, and will not be satisfied with any thing less then Inﬁnity
it self ; as if our own Penury and Indigency were commensurate to the
Divine fulness: and therefore no Question has been more canvas’d by all
Philosophy then this, De summo hominis bono, and all the Sects thereof
were anciently distinguish’d by those opinions that they entertain’d De
ﬁnibus Boni & Mali, as Tully phraseth it. But of how weak and dilute a
Nature soever some of them may have conceived that Summum Bonum,
yet they could not so satisfie their own inflamed thirst after it. We find by
Experience that our Souls cannot live upon that thin and spare diet which
they are entertain’d with at their own home; neither can they be satiated
with those jejune and insipid morsels which this Outward world furnisheth their Table with. I cannot think the most voluptuous Epicurean could
ever satisfie the cravings of his Soul with Corporeal pleasure, though he
might endeavour to perswade himself there was no better: nor the most
Quintessential Stoicks find an ἀυτάρκεια and ἀταραξία a self-sufficiency
10 De summo hominis bono, ] “about man’s supreme good”
11–12 De ﬁnibus Boni & Mali ] “About the limits of good and evil”
12 Tully ] Cicero.
13 Summum Bonum ] “supreme good”
21 ἀυτάρκεια ] “self-sufficiency, independence”
21 ἀταραξία ] “impassivity, calmness”
5–8 We alwaies find ... Inﬁnity it self ] cf. Plotinus’ account of the insatiableness of love
in Enneads, III.5.7.
14–18 We find by Experience ... furnisheth their Table with ] cf. Whichcote: “if we stay
within Doors, we stay within and starve; for there is not that which we can live upon;
there is not that which is satisfactory to the connate desires of our immortal Souls: For
we have a Tendency, Inclination, and a natural Desire after a fuller, a great good, then
we are ourselves.” Whichcote, Several Discourses, IV, p.335.
21–1 a self-sufficiency and Tranquillity ] Aristotle says that “we take a self-sufficient
thing to mean a thing which merely standing by itself alone renders life desirable and
lacking in nothing, and such a thing we deem happiness to be” (ethica Nicomachea,
1.vii.6. Both Stoics and Neoplatonists saw it as a quality of virtue. Epicurus had main-
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and Tranquillity within their own Souls, arising out of the pregnancy of
their own Mind and Reason; though their sullen thoughts would not suffer them to be beholden to an Higher Being for their Happiness. The
more we endeavour to extract an Autarchy out of our own Souls, the more
we torment them, and force them to feel and sensate their own pinching
poverty. Ever since our Minds became so dim-sighted as not to pierce
into that Original and Primitive Blessedness which is above, our Wills are
too big for our Understandings, and will believe their beloved prey is to be
found where Reason discovers it not: they will pursue it through all the
vast Wilderness of this World, and force our Understandings to follow the
chase with them: nor may we think to tame this violent appetite or allay
the heat of it, except we can look upward to some Eternal and Almighty
goodness which is alone able to master it.
It is not the nimbleness and agility of our own Reason which stirs up
these hungry aﬀections within us, (for then the most ignorant sort of men
would never feel the sting thereof) but indeed some more Potent nature
which hath planted a restless motion within us that might more forcibly
carry us out to it self; and therefore it will never suffer it self to be controll’d
by any of our thin Speculations, or satisfied with those aerie delights that
our Fancies may offer to it: it doth not, it cannot, rest it self any where
but upon the Centre of some Almighty good, some solid and substantial
Happiness; like the hungry childe that will not be still’d by all the mother’s
musick, or change its sowre and angry looks for her smiling countenance;
nothing will satisfie it but the full breasts.
The whole work of this World is nothing but a perpetuall contention for
True Happiness, and men are scatter’d up and down the world, moving
to and fro therein, to seek it. Our Souls by a Naturall Science as it were
feeling their own Originall, are perpetually travailing with new designs and
contrivances whereby they may purchase the scope of their high ambitions. Happiness is that Pearl of price which all adventure for, though few
find it. It is not Gold or Silver that the Earthlings of this world seek after,
51 Pearl of price ] Matthew 13, 45-6: “Againe, the kingdome of heauen is like vnto a
tained that the absence of disturbance from the soul is the purest form of pleasure, but
the the position became characteristically Stoic.
37 sting ] cf. Enneads, III.5.7.
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but some satisfying good which they think is there treasur’d up. Neither is
it a little empty breath that Ambition and Popularity soars after, but some
kind of Happiness that it thinks to catch and suck in with it.
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And thus indeed when men most of all ﬂie from God, they still seek
after him. Wicked men pursue indeed after a Deity in their worldly lusts;
wherein yet they most blaspheme; for God is not a meer empty Name or
Title, but that Self-suﬃcient good which brings along that Rest and Peace
with it which they so much seek after, though they doe most prodigiously
conjoyn it with something which it is not, nor can it be, and in a true
and reall strain of blasphemy, attribute all that which God is to something
which is most unlike him, and, as S. Paul speaks of those infatuated Gentiles, turn the glory of the uncorruptible God into the image of corruptible
man, of birds and four-footed beasts and creeping things.
God is not better defin’d to us by our Understandings then by our Wills
and Aﬀections: He is not onely the Eternal Reason, that Almighty Mind
and Wisdome which our Understandings converse with; but he is also
that unstained Beauty and Supreme Good which our Wills are perpetually
catching after: and wheresoever we find true Beauty, Love and Goodness, we may say, Here or there is God. And as we cannot understand
any thing of an Intelligible nature, but by some primitive Idea we have of
God, whereby we are able to guess at the elevation of its Being and the
pitch of its Perfection; so neither doe our Wills embrace any thing without
some latent sense of Him, whereby they can tast and discern how near
any thing comes to that Self-sufficient good they seek after: and indeed
without such an internal sensating Faculty as this is we should never know
when our Souls are in conjunction with the Deity, or be able to rellish the
ineffable sweetness of true Happiness. Though here below we know but
marchant man, seeking goodly pearles: Who when hee had found one pearle of great
price, he went and solde all that he had, and bought it.”
11–12 as S. Paul speaks of those infatuated Gentiles ] Romans 1, 22-3: “Professing
themselues to be wise, they became fooles: And changed the glory of the vncorruptible
God, into an image made like to corruptible man, and to birdes, and foure footed beasts,
and creeping things:”
20 primitive ] i.e. radical, inborn.
27 true Happiness ] cf. “The Moralists are wont to distinguish between objective Hap-
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little what this is, because we are little acquainted with fruition and enjoyment; we know well what belongs to longings and languishment, but we
know not so well what belongs to plenty and fulness; we are well acquainted with the griefs and sicknesses of this in-bred love, but we know not
what its health and complacencies are.
To conclude this particular, μεγάλας ἔχει κινήσεις ἡ ψυχή, the Soul hath
strong and weighty motions, and nothing else can bear it up but something permanent and immutable. Nothing can beget a constant serenity
and composedness within, but something Supreme to its own Essence;
as if having once departed from the primitive Fountain of its life, it were
deprived of it self, perpetually contesting within it self and divided against
it self: and all this evidently proves to our inward sense and feeling, That
there is some Higher Good then our selves, something that is much more
amiable and desirable, and therefore must be loved and preferred before
our selves, as Plotinus hath excellently observed, τῶν ὄντων ἕκαστον ἐφιέμενον τοῦ αγαθοῦ, βούλεται ἐκεῖνο μᾶλλον ἤ ὅ ἐστιν εἰναι, &c. Every thing that
desires the enjoyment of the First good, would rather be That then what
it is, because indeed the nature of that is much more desirable then its
own. And therefore the Platonists, when they contemplate the Deity under these three notions of τὸ ἓν, τὸ ὂν and τὸ ἀγαθὸν, and question which
to place first in order of understanding, resolve the preeminence to be
6 μεγάλας ἔχει κινήσεις ἡ ψυχή, ] “there the soul has strong emotions”
15–16 τῶν ὄντων ἕκαστον ἐφιέμενον τοῦ αγαθοῦ, βούλεται ἐκεῖνο μᾶλλον ἤ ὅ ἐστιν εἰναι, &c. ]
“every being in its desire for the Good wants to be that Good rather than what it is, and
thinks that it is in the highest degree when it participates in the Good”; Enneads, VI.8.13.
20 τὸ ἓν ] “the One”
20 τὸ ὂν ] “that which truly is”
20 τὸ ἀγαθὸν ] “the Good”

piness and formal Happiness. Formal Happiness, that is an act of ours, whether it be
Intellection or Dilection or both, whereby we our selves are united to God, do enjoy him;
Objective Happiness, God is the Objective Happiness, because he is the Object that
make them happy who do enjoy him: For this is as certain, we do but uti Mundo, but we
do frui Deo.” Whichcote, Several Discourses, IV, p.319.
11–12 perpetually contesting within it self and divided against it self ] cf. Plotinus, Enneads, VI.8.13: “nothing else contains in its essence the principle of its own satisfaction;
there will be inner discord”
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due to the τὸ ἀγαθὸν, as Simplicius tells us, because That is first known
to us as the Architect of the world, and, we may adde, as that which begets in us this ἐρωτικὸν πάθος, these strong passionate desires whereby
all sorts of men (even those that are rude and illiterate) are first known
to themselves, and by that knowledge may know what diminutive, poor
and helpless, things themselves are, who can never satiate themselves
from themselves, and what an Excellent and Soveraign goodness there
is above them which they ought to serve, and cannot but serve it, or some
filthy idol in stead of it; though this mental Idolatry be like that gross and
external in this also, that howsoever we attend it not (and so are never the
more blameless) yet our worship of these images and pictures of Goodness rests not there, it being some all-sufficient Good that (as we observed before) calls forth and commands our adorations.
We have seen how we may rise up to the understanding of the Deity by
the contemplation of our own Souls: and now it may seem worthy of the
best attention of our Minds to consider some Deductions and Inferences
which naturally flow from the true knowledge of the Divine Nature and
Attributes.
And the First is this, That all Divine productions or operations that
terminate in something without Him, are nothing else but the free Eﬄuxes
of his own Omnipotent Love and Goodness, which alwaies moves along
with them, and never willingly departs from them. When God made the
world, it was not out of a piece of Self-Interest, as if he had had any design
to advance himself, or to enlarge his own stock of glory and happiness;
for what Beauty or Perfection can be in this whole Creation which was
not before contained in himself as the free Fountain of all? or what could
he see out of himself that could adde any thing to his own stature, which
3 ἐρωτικὸν πάθος, ] “passion of love”; cf. Plato, Phaedrus, 265b.

1 as Simplicius tells us ] cf. Commentary on the Encheiridion of Epictetus, 1,1: “The
fountain and origin of all beings is the Good. For what everything strives for, and what
everything stretches up towards, is the origin and goal of all things. The Good produces
everything from itself, both the first things, and the intermediate things, and the lowest
things.” Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.42.
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he found not already in himself? He made not the World χρείας ἕνεκεν,
ἵνα τιμὰς πρός τε ἀνθρώπων καὶ πρὸς θεῶν ἄλλων καὶ δαιμόνων καρποῖτο, οἷον
πρόσοδόν τιςα ἀπὸ τῆς γενέσεως ἀρνύμενος, It was not for any need, or that
he might gain some honour to himself from Men, Archangels or Angels,
as the Tribute or Rent to be paid to him from his Creation, as Clemens
Alexandrinus observes out of Plato. Though I know not how it comes
about that some bring in God as it were casting about how he might erect
a new Monopoly of glory to himself, and so to serve this purpose made the
World, that he might have a stock of glory here going in it. And I doubt
we are wont sometimes to paint him forth too much in the likeness of
corrupt and impotent men, that by a fond ambition please themselves and
feed their lustfull phancies with their own praises chanted out to them by
their admirers, and another while as much sport themselves and applaud
their own Greatness, to hear what hideous cries the Severity of their own
Power can extort from those they have a mind to make miserable.
We all speak much of the Glory of God, and entertain a common belief
that that’s the onely End for which we were all made: and I wish we were
all more inwardly moved with a true and lively sense of it. There can be
nothing else that either God could propound to himself, or that we ought,
if it be rightly understood. But we must not think that God, who is Inﬁnite
fulness, would seek for any thing without himself: he needs neither our
Happiness nor our Misery to make himself more illustrious by; but being
full in himself, it was his good pleasure to communicate of his own fulness:
for, as Proclus hath well observ’d, πῶς γὰρ ἔξω βλέπει νοῦς ὢν, & c. How
1–3 χρείας ἕνεκεν, ἵνα τιμὰς πρός τε ἀνθρώπων καὶ πρὸς θεῶν ἄλλων καὶ δαιμόνων καρποῖτο,
οἷον πρόσοδόν τιςα ἀπὸ τῆς γενέσεως ἀρνύμενος ] “’For it was not from need that God made
the world; that He might reap honours from men and the other gods and demons, winning
a kind of revenue from creation, and from us, fumes, and from the gods and demons,
their proper ministries,’ says Plato.”; Clement of Alexandria, Stromata, V, 11.
24 πῶς γὰρ ἔξω βλέπει νοῦς ὢν, & c. ] Taylor translates: “for how being intellect can he
look outwardly; but his delight was produced from being filled with his own boniform will,
and from his beneficent power proceeding to the unenvying and exuberant communication and supply of more perfect goods. This also Plato sufficiently indicates, by saying
1–3 χρείας ἕνεκεν, ἵνα τιμὰς πρός τε ἀνθρώπων καὶ πρὸς θεῶν ἄλλων καὶ δαιμόνων καρποῖτο,
οἷον πρόσοδόν τιςα ἀπὸ τῆς γενέσεως ἀρνύμενος ] HGW comments that the passage “probably does not exist in Plato’s works, as we now have them”. cf. Worthington, Select
Discourses, p.28.
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can he look without himself, being he is a pure Mind alwaies encompass’d
with its own glorious brightness? But the good pleasure of his Will being
ﬁll’d with bounty, and the power of a most gracious Deity proceeding from
it, liberally dispensed themselves, and distributed those gifts of grace that
might make all created Being the more to resemble that Archetypall Idea
of themselves. Accordingly Timaeus Locrus represents the Creatour of
the World in the same strain that Moses did, ὡς ἀγαζόμενος καὶ εὐφρανθεὶς,
delighted as it were in himself to see that all things that he had made were
good, and some things exceeding good. God himself being infinitely full,
and having enough and to spare, is alwaies overflowing; and Goodness
and Love issue forth from him by way of redundancy. When he made the
World, because there was nothing better then himself, he shadowed forth
himself therein, and, as far as might be, was pleased to represent himself
and manifest his own eternall glory and perfection in it. When he is said
to seek his own glory, it is indeed nothing else but to ray and beam forth,
as it were, his own lustre; as R.Jehuda in his book Cosri hath glanc’d at
it,  הבבוד ני אוד אלהי המועיל אצל עמו ובארצוGloria hæc scintilla est lucis divinæ,
that the Demiurgus in consequence of being delighted, endeavoured to render the universe still more similar to its paradigm”; Proclus, Commentary on Plato’s Timaeus, 240b.;
Proclus, In Platonis Timaeum commentaria, III, p.6.
7 ὡς ἀγαζόμενος καὶ εὐφρανθεὶς ] “as delighting and gladdened”; the phrase may be Smith’s
own, but it reflects the language of Timaeus, 37c (ἠγάσθη τε καὶ εὐφρανθεὶς) ; cf. Plotinus’
comments in Enneads, V.8.8.
8–9 all things that he had made were good ] Genesis, 1,31: “And God saw euery thing
that hee had made: and behold, it was very good.”
9 some things exceeding good ] Ecclesiasticus 39,16: “Al the works of the Lord are
exceeding good”
17–1  הבבוד ני אוד אלהי המועיל אצל עמו ובארצוGloria hæc scintilla est lucis divinæ, cedens in
utilitatem populi ejus in terra ejus ] “Even so does the glory of God, which is only a ray
of the divine light, benefit His people in His country”; Halevi, Kitab al Khazari, p.88.
6 Timaeus Locrus ] A Greek Pythagorean philosopher (c.420-380 BC), to whom the text
de anima mundi et natura was attributed.
9–11 God himself being infinitely full, and having enough and to spare, is alwaies overflowing; and Goodness and Love issue forth from him by way of redundancy ] cf. Cudworth, A treatise of Freewill, pp.28-9: “God, an absolute perfect being is not this love of
indigent desire, but a love of overflowing fulness and redundancy, communicating itself.”
16 R.Jehuda ] A Jewish poet, philosopher and physician from Toledo (c. 1075-1141),
considered by many as one of the greatest medieval Hebrew poets.
16 Cosri ] Kitab al Khazari, “The Book of the Khazars”, written in Arabic and finished
about 1140. The conversion of the Khazars to Judaism in occurred in the mid-8th
century.
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God does then most gloriﬁe and exalt himself in the most triumphant
way that may be ad extra or out of himself, if I may so phrase it, when he
most of all communicates himself, and when he erects such Monuments
of his own Majesty wherein his own Love and Goodness may live and
reign.
And we then most of all gloriﬁe him, when we partake most of him,
when our serious endeavours of a true assimilation to him and conformity
to his Image declare that we think nothing Better then He is, and are therefore most ambitious of being one with him by an Universall Resignation
of our selves unto him.
This is his Glory in its lowest Humiliation, while it beams forth out of
himself; and our Happiness in its Exaltation, which Heaven never separates nor divides though Earth doth. His Honour is His Love and Goodness
in paraphrase, spreading it self over all those that can or doe receive it;
and this he loves and cherishes wheresoever he finds it, as something of
himself therein.
Thus I should leave this particular, but that being gone so far in it,
it may be worth the while to take notice of Three things wherein God
most of all glories and takes the greatest complacency, in reference to
Creatures, as they are laid down by Proclus l.4. in Tim. 1. Εὐφραίνεται
μὲν πρώτως κατὰ τὴν ἔδον ἑαυτοῦ νόησιν, ἁπλῇ καὶ ἀνεμποδίστῳ καὶ περιβολῇ
πᾶν τὸνοητὸν περιλαμβανούσῃ The First, and chiefest, is concurrent with his
own internall vision of all things in that simple, expedite and simultaneous
comprehension of all things intelligible, piercing through all their essences,
and viewing them all in himself, he is delighted therein, as seeing how
his own Glory can display and imitate it self in outward Matter. 2. The
20 be ad extra ] “to the outside”
38–40 Εὐφραίνεται μὲν πρώτως κατὰ τὴν ἔδον ἑαυτοῦ νόησιν, ἁπλῇ καὶ ἀνεμποδίστῳ καὶ περιβολῇ πᾶν τὸνοητὸν περιλαμβανούσῃ ] Taylor translates: “For he was primarily delighted
indeed, through the inward intellection of himself, comprehending and benevolently
receiving the intelligible universe, with a simple, unimpeded, and collected embrace,
through permanency in, and a perfect union with it”; Proclus, Commentary on Plato’s
Timaeus, 240b.; Proclus, In Platonis Timaeum commentaria, III, p.6.
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second is, διὰ τὴν ἐπιτηδαιότητα τῶν ὑποδεχομένων τὴν ἔξω προϊοῦσαν αὐτοῦ
τῶν ἀγαθῶν χορηγίαν in the aptness and capacity of those things which he
hath made to receive a further inﬂuence of good ready to stream forth
from himself into them. 3. The last is ἐν τῇ ἐξ ἀμφοῖν συμμετρία, καὶ ὡσανεὶ
συμπνοίᾳ, in the sweet symmetry of his own forms with this capacity, and
as it were the harmonious conspiration and symphony of them, when his
own light pleasantly plaies upon those well-tuned instruments which he
hath ﬁtted to run the descants of his own Goodness upon. And therefore
it becomes us whom he hath endued with vitall power of action, and in
some sense a Self-moving life, to stir up his good gifts within our selves;
and, if we would have him take pleasure in us, to prepare our own Souls
more and more to receive of his Liberality, ἵνα μὴ ἀργῇ εἰς ἡμᾶς ἡ τοῦ θεοῦ
δόσις, that that stock which he is pleased to impart to us may not lie dead
within us. And this is the Application which he makes of this Particular.
In the next place we may by way of further Deductions gather, That
that Almighty Wisdom and Goodness which ﬁrst made all things, doth also
perpetually conserve and govern them; deriving themselves through the
whole Fabrick, and seating themselves in every Finite Essence, ἵνα μὴ
φυγόντα τὸθεῖον τελέως ἄτακτα γένεται , (as the same Philosopher expresseth it) lest stragling and falling off from the Deity, they should become
1–2 διὰ τὴν ἐπιτηδαιότητα τῶν ὑποδεχομένων τὴν ἔξω προϊοῦσαν αὐτοῦ τῶν ἀγαθῶν χορηγίαν ]
Taylor translates: “on account of the aptitude of the natures which receive the supply of
good, externally proceeding from him.” Proclus, Commentary on Plato’s Timaeus, 240b.;
Proclus, In Platonis Timaeum commentaria, III, p.7.
4–5 ἐν τῇ ἐξ ἀμφοῖν συμμετρία, καὶ ὡσανεὶ συμπνοίᾳ ] Taylor translates: “that which proceeds from the symmetry, and as it were conspiration and symphony of both power and
aptitude”; Proclus, Commentary on Plato’s Timaeus, 240c.; Proclus, In Platonis Timaeum
commentaria, III, p.7.
10 good gifts ] Matthew 7, 11: “If ye then, being evil, know how to give good gifts unto
your children, how much more shall your Father which is in heaven give good things to
them that ask him?”
12–13 ἵνα μὴ ἀργῇ εἰς ἡμᾶς ἡ τοῦ θεοῦ δόσις ] Taylor translates: “in order that the gift of
divinity, may not with respect to us be inefficacious”; Commentary on Plato’s Timaeus,
240c.; Proclus, In Platonis Timaeum commentaria, III, p.7.
18–19 ἵνα μὴ φυγόντα τὸθεῖον τελέως ἄτακτα γένεται ] Taylor translate: “lest by flying from
divinity, they should become perfectly disorderly”; Commentary on Plato’s Timaeus, 243e.;
Proclus, In Platonis Timaeum commentaria, III, p.18.
19 the same Philosopher ] Proclus
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altogether disorderly, relapsing and sliding back into their first Chaos. As
in all Motion there must be some First Mover, from whence the beginning and perpetuation of all Motion is deduced: so in Beings there must
be some First Essence upon which all other must constantly depend. And
therefore the Pythagorean philosophy was wont to look upon these νέα
δημιουργήματα, as they call this production of every thing that is not truly
divine, ὡς ἀεὶ ἐν γενέσει, as being always in ﬁeri. For as no Finite thing
can subsist by its own strength, or take its place upon the stage of Space
without the leave of an Almighty and Supreme power: so neither can it remain here without licence and assistance from it. The Deity indeed is the
Centre of all finite Being, and Entity it self, which is Self-suﬃcient, must
of necessity be the Foundation and Basis of every one of these weak Essences, which cannot bear up themselves by any Centrall power of their
own; as we may also be almost assured of from a sensible feeling of all
the constant mutations and impotency which we find both in ourselves
and all other things.
And as God thus preserves all things, so he is continually ordering
and disposing all things in the best way, and providing so as may be
best for them. He did not make the World as a meer Exercise of his
Almighty power, or to trie his own strength, and then throw it away from
himself without any more minding of it; for he is that Omnipresent Life
that penetrates and runs through all things, containing and holding all
fast together within himself; and therefore the ancient Philosophy was
wont rather to say, that the World was in God, then that God was in the
World. He did not look without himself to search for some solid foundation
that might bear up this weighty building, but indeed rear’d it up within
him, and spread his own Omnipotency under it and through it: and being
centrally in every part of it, he governs it according to the prescript of his
own unsearchable Wisedom and Goodness, and orders all things for the
5–6 νέα δημιουργήματα ] “new creations”
7 ὡς ἀεὶ ἐν γενέσει ] “always coming into being”; cf. Enneads, V.1.9.
24–25 the World was in God, then that God was in the World ] cf. Cudworth’s citation
of Porphyry, as one who “denies God to be Locally in the Corporeal World, and thinks
it more proper to say that the Corporeal World is in God, then God in it; because the
World is held and contained in the Divine Power, but the Deity is not in the Locality of
the World” Cudworth, The true intellectual system of the Universe, p.775
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best. And this is one principall Orthodox point the Stoicks would have us
to believe concerning Providence, ὅτι πάντα ὑπʼ ἀρίστου νοῦ γίνεται, that all
things are here done in this World by the appointment of the Best Mind.
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And now if any should quarrel with the unequal distribution of things
here, as if rather some blind Fortune had bestow’d her blessings carelessly till she had no more left, and thereby made so many starvelings,
rather then some All-knowing Mind that deals forth its bounty in due proportions; I should send them to Plutarch and Plotinus to have their Reasons fully satisfied in this point,(for we here deal with the Principles of
Natural light) all these debates arising from nothing but Pædanticall and
Carnall notions of Good and Evil: as if it were so gallant a thing to be
dealing with Crowns and Scepters, to be bravely arrayed, and wallow in
that which is call’d the Wealth of this World. God indeed never took any
such notice of Good men as to make them all Rulers, as the last of those
forecited Authors tells us; neither was it worth the while, οὐδὲ θεμιτὸν τοὺς
ἄνδρας ἀγαθοὺς ἄλλον βίον ζῶντας τὸν ἀρχῆς ἀνθρωπίνης ἀμείνω, τούτος αὐτῶν
ἄρχοντας εἶναι, neither is it ﬁt for for good men that partake of an higher
life then the most Princely is, to trouble themselves about lording and ruling over other men; as if such a splendid kind of nothing as this is were
of so much worth. It may be generally much better for us, while we are
so apt to magnifie and court any Mundane beauty and glory, as we are,
that Providence should disorder and deface these things, that we might
all be weaned from the love of them, then that their lovely looks should
so bewitch and enchant our Souls as to draw them off Better things. And
I dare say that a sober mind that shall contemplate the state and temper
of mens minds, and the confused frame of this outward world, will rather
admire at the Infinite Wisdome of a gracious Providence in permitting and
ordering that Ataxy which is in it, then he would were it to be beheld in a
more comely frame and order.
2 ὅτι πάντα ὑπʼ ἀρίστου νοῦ γίνεται ] “that everything is done by the best mind”
15–17 οὐδὲ θεμιτὸν τοὺς ἄνδρας ἀγαθοὺς ἄλλον βίον ζῶντας τὸν ἀρχῆς ἀνθρωπίνης ἀμείνω,
τούτος αὐτῶν ἄρχοντας εἶναι ] “but it is not righteous for good men, who live another life
better than human rule, to be their rulers”; Enneads, V.2.9.
28 Ataxy ] “disorder”; cf. Plato, Timaeus,30a.
11–13 as if it were ... the Wealth of this World ] Again, we should be alert to the political
aspects of Smith’s language.
14–15 the last of those forecited Authors tells us ] i.e. Plotinus
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We proceed now to another Deduction or Inference, viz. That all True
Happiness consists in a participation of God arising out of the assimilation
and conformity of our Souls to him; and the most reall Misery ariseth out
of the Apostasie of Souls from God. And so we are led to speak of the
Rewards and Punishments of the Life to come, Præmium and Poena, וענש
שכר, as the Jewish Writers are wont to express them: and it will not be any
hard labour from what hath been said to find out the Originall and Nature
of both of them; and though perhaps we cannot dive into the bottome of
them, yet we may go about them, and tell how in a general way to define
and distinguish them.
Happiness is nothing else, as we usually describe it to our selves, but
the Enjoyment of some Chief good: and therefore the Deity is so boundlessly Happy, because it is every way one with its own Immense perfection; and every thing so much the more feelingly lives upon Happiness,
by how much the more it comes to partake of God and to be made like
to him: And therefore the Platonists well defin’d it to consist in idea Boni.
And as it is impossible to enjoy Happiness without a fruition of God; so it
is impossible to enjoy him without an assimilation and conformity of our
Natures to him in a way of true goodness and Godlike perfection. It is a
common Maxim of Socrates, μὴ καθαρῷ καθαροῦ ἐφάπτεσθαι μὴ οὐ θεμιτὸν
ᾖ, it is not lawfull for any impure nature to touch pure Divinity. For we
cannot enjoy God by any Externall conjunction with him: Divine fruition
is not by a meer kind of Apposition or Contiguity of our Natures with the
5 Præmium and Poena ] “reward” and “punishment”
15 to partake of God ] 2 Peter 1,4: “Whereby are giuen vnto vs exceeding great and
precious promises, that by these you might bee partakers of the diuine nature, hauing
escaped the corruption that is in the world through lust.”
16 in idea Boni ] “in the idea of the good”
20–21 μὴ καθαρῷ καθαροῦ ἐφάπτεσθαι μὴ οὐ θεμιτὸν ᾖ ] “it is not lawful that the impure to
partake of the pure”; H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris
veteribus emendatus, p.220; the citation goes back to Phaedo, 67b, but Smith would
have found it in Simplicius’ Commentary, 38; cf. Brittain and Brennan, Simplicius: On
Epictetus Handbook 27-53, p.67. cf. Whichcote’s use of it: ”for the Platonists tell us well,
that it is not possible for that which is no pure, to be united to, and conjoined with, and
enjoyed with that which is pure. No communion of God with the devil; pure and impure
cannot conjoin, no more than light and darkness. In an impure soul, there can no true
notion of God lodge” Whichcote, Works, IV, p.321.
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Divine, but it is an Internall Union, whereby a Divine Spirit informing our
Souls, derives the strength of a Divine Life through them; and as this is
more strong and active, so is Happiness it self more Energeticall within us.
It must be some Divine Efflux running quite through our Souls, awakening and exalting all the vitall powers of them into an active Sympathy with
some Absolute good, that renders us compleatly blessed. It is not to sit
gazing upon a Deity by some thin speculations; but it is an inward feeling
and sensation of this Mighty Goodness displaying it self within us, melting
our fierce and furious natures, that would fain be something in contradiction to God, into an Universall complyance with it self, and wrapping up
our amorous Minds wholly into it self, whereby God comes to be all in all
to us. And therefore so long as our Wills and Affections endeavour to fix
upon any thing but God and true Goodness, we doe but indeed anxiously
endeavour to wring Happiness out of something that will yeeld no more
then a flinty Rock to all our pressing and forcing of it. The more we endeavour to force out our Affections to stay and rest themselves upon any
Finite thing, the more violently will they recoil back again upon us. It is
onely a true sense and relish of God that can tame and master that rage
of our insatiable and restless desires which is still forcing us out of our
selves to seek some Perfect Good, that which froma latent sense of our
own Souls we feel our selves to want.
The Foundation of Heaven and Hell is laid in mens own Souls, in an
ardent and vehement appetite after Happiness, which can neither attain
to it, nor miss finally of it and of all appearances of it, without a quick
and piercing sense. Our Souls are not like so many lumps of dead and
senseless Matter to a true living Happiness,they are not like these dull
clods of Earth which sent not the good or ill savour of those Plants that
grow upon them. gain and Loss are very sensibly felt by greedy minds.
The Soul of man was made with such a large capacity as it is, that so
it might be better fitted to entertain a full and liberall Happiness, that the
Divine Love and Goodness might more freely spread it self in it, and unite
it to it self. And accordingly when it misseth of God, it must feel so much
the more the fury and pangs of Misery, and find a severe Nemesis arising
out of its guilty conscience, which like a fiery Scorpion will fasten its stings
within it. And thus as Heaven, Love, Joy, Peace, Serenity, and all that which
Happiness is, buds and blossoms out of holy and Godlike spirits: so also
Hell and Misery will perpetually spring out of impure Minds, distracted with
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This is that Ἀδραστείας νόμος that Plato speaks of, that fatal Law that
is first made in Heaven’s Consistory, That Purity and Holiness shall be
happy, and all Vice and Sin miserable. Holiness of Mind will be more
and more attracting God to it self, as all Vice will lapse and slide more
and more from him. The more pure our Souls are and abstracted from
all mundane things, the more sincerely will they endeavour the nearest
union that may be with God, the more they will pant and breathe after him
alone,leaving the chase of any other delight. There is such a noble and
free-born spirit in true Goodness seated in Immortall natures, as will not
be satisfied meerly with Innocency, nor rest it self in this mix’d Bodily state,
though it could converse with Bodily things without sinking to a vitious
love of them; but would alwaies be returning to a more intimate union
with that Being from whence it came, and which will be drawing it more
and more to it self: and therefore it seems very reasonable to believe
that if Adam had continued in a state of Innocency, he should have been
raised by God to a greater fruition of him, and his nature should have
been elevated to a more transcendent condition. And if there was any
Covenant made with Adam in Paradise, I think we cannot understand it
in any other sense but this: the Scripture speaks not of any other terms
between God and Man. And this Law of Life, which we have spoken of,
is Eternall and Immutable; nor does the Dispensation of Grace by Christ
Jesus at all abrogate or disannull, but rather enforce, it: for so we find that
the Law of Christ, that which he gave out to all his Disciples,was this Law
of perfection that carries true Happiness along in the Sense of it, which,
as the great Prince of Souls, he dispenseth by his Eternall Spirit in a vitall
way unto the Minds of men.
In the fourth place, we may further collect How rightly to state the Notion of the Divine Justice, the scope whereof is nothing else but to assert
3 Ἀδραστείας νόμος ] “law of the inevitable”; cf. Phaedrus, 248c.
4–5 That Purity and Holiness shall be happy, and all Vice and Sin miserable ] cf. Phaedrus,
248c: “the soul which follows after God and obtains a view of any of the truths is free
from harm”.
24 disannull ] “Disannul, to repeal, abolish, or make void.” Blount, Glossographia
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and establish Eternall Law and Right, and to preserve the integrity thereof;
it is no design of Vengeance, which though God takes on wicked men,
yet he delights not in it. The Divine Justice ﬁrst prescribes that which is
most conformable to the Divine Nature, and mainly pursues the conservation of Righteousness. We would not think him a good Ruler that should
give out laws to ensnare his Subjects, with an even indifferency of Mind
whether his Laws be kept, or Punishments suffered; but such a one who
would make the best security for Right and Equity by wholsome Laws, and
annexing Punishments as a means to prevent transgression, and not to
manifest Severity. The proper scope of Justice seems to be nothing else
but the preserving and maintaining of that which is Just and Right: the
scope of that Justice which is in any Righteous Law, is properly to provide
for a righteous execution of that which is just and fit to be, without intending punishment; for to intend that properly and directly, might rather seem
Cruelty then Justice: and therefore Justice takes not up Punishment, but
onely for a security of performance of Righteous Laws, viz. either for the
amendment of the person transgressing, or a due example to others to
keep them off from transgression. For I would here suppose a Good and
Righteous man, who in some desolate place of the World should have
the command of a 100 more, and himself be Supreme & under no command. He prescribes Laws to this company, makes it death for any one
to take away another’s life. But now one proves a Murtherer, kills one of
his fellows; afterwards repents heartily, and is like to prove usefull among
the rest of his fellows: they all are so heartily affected one to another,
that there is no danger, upon sparing this Penitent’s life, that any one of
them should be encouraged to commit the like evil. The Case being thus
stated, it will not seem difficult to conclude that the Justice of this Righteous and Good Commander would spare this poor Penitent: for his Justice
would have preserved that life which is lost, and seeing there is nothing
further that it can obtain in taking away this, it will save this which may
be saved; for it affects not any blood; and when it destroies, it is out of
necessity, to take away a destructive person, and to give example, which
in the Case stated falls not out.
Again, Justice is the Justice of Goodness, and so cannot delight to punish; it aimes at nothing more then the maintaining and promoting the Laws
of Goodness, and hath alwaies some good end before it, and therefore
would never punish except some further good were in view.
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True Justice never supplants any that it self might appear more glorious in their ruines; for this would be to make Justice love something better then Righteousness, and to advance and magnifie it self in something
which is not it self, but rather an aberration from it self: and therefore
God himself so earnestly contends with the Jews about the Equity of his
own waies, with frequent asseverations that his Justice is thirsty after
no man’s blood, but rather that Sinners would repent, turn from their evil
waies, and live. And then Justice is most advanced, when the contents of
it are fulfill’d; and though it does not, and will not, acquit the guilty without
Repentance, yet the design of it is to encourage Innocency and promote
true Goodness.
The former Deduction leads me to another a-kin to it, which shall be
my last, and it is that which Tully intimates in his De Legibus, viz. That
seeing there is such an Entercourse and Society as it were between God
and Men, therefore there is also some Law between them, which is the
Bond of all Communion. God himself, from whom all Law takes its rise
and emanation, is not Ex-lex and without all Law, nor, in a sober sense,
above it. Neither are the Primitive rules of his Oeconomy in this world the
sole Results of an Absolute will, but the Sacred Decrees of Reason and
Goodness. I cannot but think God to be so unbounded in his Legislative
power, that he can make any thing Law, both for his own Dispensations
and our Observances, that we may sometime imagine. We cannot say
indeed that God was absolutely determin’d from some Law within himself
to make us; but I think we may safely say, when he had once determin’d
to make us, he could neither make us sinfull, seeing he had no Idea nor
shadow of Evil within himself, nor lap up those dreadfull fates within our
13 De Legibus ] “On the Laws”
17 Ex-lex ] “outside the law”
13 Tully ] Cicero
13–16 That seeing there is such an Entercourse and Society as it were between God and
Men, therefore there is also some Law between them, which is the Bond of all Communion ] cf. “since nothing is better than reason, and since it [is] in both man and god, the
primary fellowship of man with god involves reason. Moreover, among those who have
reason in common, right reason is also in common; since that is law, we should also
consider men to be united with gods by law”; de legibus, 1.23
26 lap up ] in the sense of “to enfold”; HGW’s emendation to “wrap up” is unnecessary.
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Natures, or set them over us, that might arcanâ inspiratione(as some
are pleas’d to phrase it) secretly work our ruine, and silently carry us on,
making use of our own naturall infirmity, to eternall misery. Neither could
he design to make his creatures miserable, that so he might shew himself
Just. These are rather the by-waies of Cruell and Ambitious men, that
seek their own advantage in the mischiefs of other men, and contrive
their own Rise by their Ruines: this is not Divine Justice, but the Cruelty
of degenerated men.
But as the Divinity could propound nothing to it self in the making of
the World but Communication of its own Love and Goodness; so it can
never swerve from the same Scope and End in the dispensation of it self
to it. Neither did God so boundlessly enlarge the appetite of Souls after
some All-sufficient Good, that so they might be the more unspeakably
tortur’d in the missing of it; but that they might more certainly return to
the Originall of their Beings. And such busie-working Essences as the
Souls of men are, could neither be made as dull and senseless of true
Happiness as Stocks and Stones are, neither could they contain the whole
summe and perfection of it within themselves: therefore they must also
be inform’d with such Principles as might conduct them back again to Him
from whom they first came. God does not make Creatures for the meer
sport of his Almighty arm, to raise and ruine and toss up and down at
meer pleasure. No, that εὐδοκια or good pleasure of that Will that made
them is the same still, it changes not, though we may change, and make
our selves uncapable of partaking the blissfull fruits and effects of it.
And so we come to consider that Law embosom’d in the Souls of men
which ties them again to their Creatour, and this is called The Law of
1 might arcanâ inspiratione ] “secret inspiration”; perhaps glancing at Calvin’s use of
the phrase in Institutes, I.xvii.2, where he says “that whatever we conceive in our minds
is directed to its end by the secret inspiration (arcana inspiratione) of God”.
22 εὐδοκια ] “contentment”; cf. Matthew, 11, 26 (“Euen so, Father, for so it seemed
good in thy sight”) and Luke 10, 26 for occurances of the term.
16–17 as dull and senseless of true Happiness as Stocks and Stones ] The proverbial
phrase ultimately echoes Jeremiah 2, 26: “Saying to a stocke; Thou art my father, and
to a stone; Thou hast brought me forth: for they haue turned their backe vnto me, and
not their face: but in the time of their trouble, they will say; Arise and saue vs.”
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Because God is the First Mind and the First Good, propagating an
Imitation of himself in such Immortall Natures as the Souls of Men are,
therefore ought the Soul to renounce all mortall and mundane things, and
preserve its Affections chast and pure for God himself; to love him with a
most Universall and Unbounded Love; to trust in him and reverence him;
to converse with him in a free and chearful manner, as One in whom we
live and move and have ourBeings, being perpetually encompassed by
him, and never moving out of him; to resign all our Waies and Wills up to
him with an equall and indifferent mind, as knowing that he guides and
governs all things in the Best way; to sink our selves as low in Humility
as we are in Self-nothingness.
And because all those scatter’d Raies of Beauty and Loveliness which
we behold spread up and down all the World over, are onely the Emanations of that inexhausted light which is above; therefore should we
love them all in that, and climb up alwaies by those Sun-beams unto the
Eternall Father of Lights: we should look upon him and take from him
the pattern of our lives, and alwaies eying of him should ἀγάλματα θεῖα
τεκταινέιν, &c (as Hierocles speaks) polish and shape our Souls into the
clearest resemblance of him; and in all our behaviour in this World (that
Great Temple of his) deport our selves decently and reverently, with that
humility, meekness and modesty that becomes his house. We should endeavour more and more to be perfect, as he is; in all our dealing with men,
doing good, shewing mercy and compassion, advancing justice and righteousness, being alwaies full of charity and good works; and look upon our
8–9 in whom we live and move and have ourBeings, ] Acts 17,28: “For in him we liue,
and mooue, and haue our being, as certaine also of your owne Poets haue said, For we
are also his offspring.”
18 Father of Lights ] James 1,17: “Euery good gift, and euery perfect gift is from aboue,
& commeth downe from the Father of lights, with whom is no variablenesse, neither
shadow of turning.”
19–20 ἀγάλματα θεῖα τεκταινέιν ] “frame divine statues”; Hierocles, In aureum Pythagoreorum
carmen commentarius, I.1.
20 Hierocles ] Hierocles of Alexandria was a 5th century Neoplatonist (fl.430), whose
only surviving work is the Commentary on the Golden Verses of Pythagoras.

254

5

10

15

20

CATECHICAL DISCOURSES 1650-1

selves as having nothing to doe here but onely to display and blazon the
glory of our heavenly Father, and frame our hearts and lives according to
that Pattern which we behold in the Mount of a holy Contemplation of him.
Thus we should endeavour to preserve that Heavenly fire of the Divine
Love and Goodness (which issuing forth from God centres it self within
us, and is the Protoplastick virtue of our Beings) alwaies alive and burning
in the Temple of our Souls, and to sacrifice our selves back again to him.
And when we fulfill this Royall Law arising out of the heart of Eternity, then
shall we here appear to be the Children of God, when he thus lives in us,
as our Saviour speaks Matth.5. And so we shall close up this Particular
with that High privilege which Immortall Souls are invested with: they are
all the Oﬀ-spring of God, for so S. Paul allows the Heathen Poet to call
them: they are all royally descended, and have no Father but God himself, being originally formed into his image and likeness; and when they
express the purity and holiness of the Divine Life in being perfect as God
is perfect;, then they manifest themselves to be his children, Matth.5. And
in Matth. 7. Christ encourageth men to seek and pray for the Spirit (which
is the best gift that God can give to men) because he is their Heavenly
Father, much more bountifull and tender to all helpless Souls that seek
to him, then any earthly parent, whose Nature is degenerated from that
primitive goodness, can be to his children. But those Apostate Spirits that
know not to return to the Originall of their Beings, but implant themselves
into some other flock, and seek to incorporate and unite themselves to
another line by sin and wickedness, cut themselves off from this divine
9 the Children of God ] cf. Matthew 5, 9: “Blessed are the peacemakers: for they shall
be called the children of God.”
12 the Oﬀ-spring of God ] Acts 17, 28: “For in him we liue, and mooue, and haue our
being, as certaine also of your owne Poets haue said, For we are also his offspring.”
15–16 in being perfect as God is perfect ] cf. Matthew 5, 48: “Be yee therefore perfect,
euen as your father, which is in heauen, is perfect.”
17–18 which is the best gift that God can give to men ] cf. Matthew 7, 11: “If ye then
being euill, know how to giue good giftes vnto your children, how much more shall your
Father which is in heauen, giue good things to them that aske him?”
1 blazon ] cf. p.76.
12 the Heathen Poet ] Aratus (c.310-240 BC) wrote in his Phainomena that “in all circumstances we are all dependent upon Zeus. For we are also his children...” (ll.4-5),
trans. Douglas Kidd (Cambridge, 2004), p. 73.
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priviledge, and lose their own birth-right; they doe μεταβαίνειν εἰς ἄλλο γένος (if I may borrow that phrase) and lapse into another nature. All this
was well express’d by Proclus, πᾶσαι ψυχαῖ θεῶν, ἀλλʼ οὐ πᾶσαι τὸν ἐπέγνωσαν θεόν αἱ δὲ ἐπιγνοῦσαι καὶ τὴν ὁμοίαν ἑλόεναι ζωὴν, καλοῦνται θεῶν παῖδες,
All Souls are the Children of God, but all of them know not their God; but
such as know him and live like to him, are called the Children of God.
But here, as an Appendix to the two former Deductions, it may be
of good use to enquire into the Reason of such Laws as we call Positive,
which God hath in all times, as is commonly suppos’d, enjoyn’d obedience
to; which are not the Eternall dictates and Decretals of the Divine Nature
communicating it self to Immortal Spirits, but rather deduce their Originall
from the free will and pleasure of God.
To solve this Difficulty, that of S. Paul may seem a fit Medium, who
tells us The Law was added because of transgression; though I doubt not
but he means thereby the Moral Law as well as any other. The true intent and scope of these Positive laws, (and it may be of such an externall
promulgation of the Morall) seems to be nothing else but this, to secure
the Eternall Law of Righteousness from transgression. As the Jews say
of their decreta sapientum, that they were גדר לתורה, an hedge to the Law;
1–2 μεταβαίνειν εἰς ἄλλο γένος ] “pass from one genus to another”.
3–4 πᾶσαι ψυχαῖ θεῶν, ἀλλʼ οὐ πᾶσαι τὸν ἐπέγνωσαν θεόν αἱ δὲ ἐπιγνοῦσαι καὶ τὴν ὁμοίαν
ἑλόεναι ζωὴν, καλοῦνται θεῶν παῖδες ] Taylor translates: “All souls therefore, are the children of the Gods; but all do not know their presiding God. Such however, as have this
knowledge and choose a similar life, are called the children and progeny of the Gods”;
Commentary on Plato’s Timaeus, 288e; cf.Proclus, In Platonis Timaeum commentaria,
III, p.159.
14 The Law was added because of transgression ] Galatians, 3, 19: “Wherefore then
serueth the Law? it was added because of transgressions, till the seed should come,
to whome the promise was made, and it was ordeyned by Angels in the hand of a
Mediatour.”
19 decreta sapientum ] “decrees of the wise”
19  ] גדר לתורהnote required; the phrase denotes the Mishnah
1–2 μεταβαίνειν εἰς ἄλλο γένος ] The phrase describes a logical error, “technically used of
passing from one science to another, and illicitly transferring its appropriate principles”
Cope, Commentary on the Rhetoric of Aristotle; cf. Aristotle, analytica posteriora, I.7.
10 Decretals ] “Decrees or Decretals, a Volume of the Canon Law, so call’d, composed
by Gratian a Monk, of the Order of St. Benedict.” Blount, Glossographia
19 hedge ] in the sense of a safeguard.
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so we may say of these Divine Decretals, they were but cautionary and
preventive of disobedience to that Higher Law: and therefore Saint Paul
tells us why the Morall Law was made such a Political business by an
external promulgation, &c. 1. Tim. 1.9 not so much because of righteous men, in whom the Law of Nature lives, who perform the τὰ τοῦ νόμου
without any outward Law, but it was given for the lawless and disobedient,
&c. And therefore I doubt not but we may safely conclude, that God gave
not those Positive Laws meerly pro imperio, if I may use that expression;
it was not meerly to manifest his Absolute Dominion and Soveraignty, as
some think, but for the good of those that were enjoyned to obey; and
this belief Moses endeavours almost throughout the whole Book of Deuteronomy to strengthen the Israelites in: and therefore God was so ready
upon all occasions to dispense with these Laws, and requires the Jews
to omit the observance of them, when they might seem to justle with any
other Law of Morall duty or Humane necessity, as may be observ’d in
many Instances in Scripture.
But for a more distinct unfolding of this point, we may take notice of
this difference in the notion of Good and Evil, as we are to converse with
them. Some things are so absolutely, and some things are so onely relatively. That which is absolutely good, is every way Superior to us, and
we ought alwaies to be commanded by it, because we are made under
it: But that which is relatively good to us, may sometime be commanded
by us. Eternall Truth and Righteousness are in themselves perfectly and
absolutely good, and the more we conform our selves to them, the better
we are. But those things that are onely good relatively and in order to
us, we may say of them, that they are so much the better, by how much
the more they are conform’d to us, I mean, by how much the more they
are accommodated and fitted to our estate and condition, and may be
fit means to help and promote us in our pursuit of some Higher good:
and such indeed is the matter of all Positive Laws, and the Symbolicall or
2–3 Saint Paul tells ] 1 Timothy, 1,9: “Knowing this, that the law is not made for a righteous man, but for the lawless and disobedient, for the ungodly and for sinners, for unholy
and profane, for murderers of fathers and murderers of mothers, for manslayers.”
5 τὰ τοῦ νόμου ] “the things of the law”; from Romans 2,14: “For when the Gentiles which
haue not the Law, doe by nature the things contained in the Law: these hauing not the
Law, are a Law vnto themselues.”
8 pro imperio ] “by virtue of power”
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Rituall part of Religion. And as we are made for the formerviz. what is
absolutely good, to serve that; so are these latter made for us, as our Saviour hath taught us when he tells us that the Sabbath was made for man,
and not man for the Sabbath: and as sincere and reall Christians grow
up towards true perfection, the lesse need have they of Positive precepts
or Externall helps. Yet I doubt it is nothing but a wanton fastus and proud
temper of spirit in our times that makes so many talk of being above Ordinances, who, if their own arrogance and presumption would give them
leave to lay aside the flattering glasse of their own Self-love, would find
themselves to have most need of them.
What I have observ’d concerning the Things absolutely good, I conceive to be included in that  ֶצֶדק עוַלִמיםmention’d in Dan.9. everlasting
righteousness, which the Prophet there said should be brought in and advanced by Messiah: this δικαιουσύνη αἰώνιος is the Righteousness which
is of an eternall and immutable nature, as being a conformity with the
Eternall and Unchangeable Truth. For there is a Righteousness which
thus is not Eternall, but Positive and at the pleasure of God that dictates
it: and such was the Righteousness which Christ said it became him to
fulﬁll when he was baptiz’d ; there was no necessity that any such things
should become due. But the Foundation of this Everlasting righteousness
is something unalterable. To speak more particularly, That the Highest
good should be loved in the Highest degree; that dependant creatures,
that borrow all they have from God, should never glory in themselves, or
admire themselves, but ever admire and adore that unbounded Goodness
which is the Source of their Beings and all the Good they partake of; That
3–4 the Sabbath was made for man, and not man for the Sabbath ] Mark 2,27: “And
hee said vnto them, The Sabbath was made for man, and not man for the Sabbath:”
6 fastus ] “scornful contempt”
12 “ ] ֶצֶדק עוַלִמיםeverlasting righteousness”
12 Dan.9. ] Daniel 9, 24: “Seuentie weekes are determined vpon thy people, and vpon
thy holy citie, to finish the transgression, and to make an ende of sinnes, and to make
reconciliation for iniquitie, and to bring in euerlasting righteousnes, and to seale vp the
vision and prophecie, and to anoynt the most Holy.”
14 δικαιουσύνη αἰώνιος ] “eternal righteousness”; cf. St. John Chrysostom, Adversus
Judaeos, V, 643D.
18–19 which Christ said it became him to fulﬁll when he was baptiz’d ] Matthew 3, 15:
“And Iesus answering, said vnto him, Suffer it to be so now: for thus it becommeth vs to
fulfill all righteousnesse. Then he suffered him.”
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we should alwaies doe that which is just and right, according to the measure we would others should doe with us: these, and some other things
which a rectified Reason will easily supply, are immutably true and righteous; so that it never was nor can be true, that they are unnecessary.
And whoso hath his Heart molded into a delight in such a Righteousness
and the practice thereof, hath this Eternall righteousness brought into his
Soul, which Righteousness is also true and reall, not like that imaginary
Externall righteousness of the Law which the Pharisees boasted in.
For the concluding of this Discourse, as a Mantissa to what hath been
said, we shall a little consider how inconsistent a thing a Perfect knowledge of God is with this Mundane and Corporeall state which we are in
here. While we are in the Body, we are absent from the Lord, as S. Paul
speaks, and that (I think) without a mysterie: Such Bodies as ours are being fitted for an Animal state, and pieces of this whole Machina of Sensible
Matter, are perpetually drawing down our Souls, when they would raise
up themselves by Contemplation of the Deity; and the caring more or less
for the things of this Body, so exercises the Soul in this state, that it cannot attend upon God ἀπεριστπάστους without distraction. In the antient
Metaphysicks such a Body as this is we carry about us, is call’d ἄντεριον,
12 While we are in the Body, we are absent from the Lord ] 2 Corinthians 5,6: “Therefore
we are alwayes confident, knowing that whilest wee are at home in the body, wee are
absent from the Lord.”
18 ἀπεριστπάστους ] “without distraction”; 1 Corinthians 7,35: “And this I speake for your
owne profite, not that I may cast a snare vpon you, but for that which is comely, and that
you may attend vpon the Lord without distraction.”
19–1 ἄντεριον, σπήλαιον ] “cave”, “grave”
8 Pharisees ] Throughout the gospels, the Pharisees are presented as being more concerned with laws and rules than with spiritual values; cf. Matthew, 23, for example: “Woe
vnto you Scribes and Pharisees, hypocrites, for yee are like vnto whited sepulchres,
which indeed appeare beautifull outward, but are within full of dead mens bones, and of
all vncleannesse.” For Smith’s view, see discourse 8.
9 Mantissa ] “an addition of comparatively small importance, esp. to a literary effort or
discourse”; cf. Cudworth, The True Notion of the Lord’s Supper, 1, in Birch, The Works
of Ralph Cudworth, IV. p.225.
14–15 Machina of Sensible Matter ] The phrase has distinctly Cartesian overtones.
19–1 ἄντεριον, σπήλαιον ] cf. Enneads, IV.8.3. where he reports Plato’s view of the soul:
“the body is its chain and tomb and the universe its cave and den.” cf. George Rust’s
use of the same topos in J. Taylor, Works, I, pp.5-6.
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σπήλαιον, &c. the dark Den and Sepulchre in which Souls are imprison’d
and entomb’d, with many other expressions of the like importance; and
Proclus tells us that the Commoration of the Soul in such a Body as this,
is, according to the common vote of Antiquity, nothing else but κατασκήνωσις εν̓ πεδίῳ λήθης, a dwelling or pitching its Tabernacle in the Valley of
Oblivion and Death. But *Plotinus in his περὶ τῆς εἰς τὰ σώματα καθόδου τῆς
ψυχῆς seems not to be easily satisfied with Allegorical descriptions, and
therefore searching more strictly into this business, tells his own and their
meaning in plainer terms, that This Body is an occasion of Evil to the Soul
two waies; 1. ὅτι τὸ ἐμπόδιον πρὸς τὰς νοήσεις γίνεται, as it hinders its Mentall operations, presenting its idola specûs continually to it: 2. ὅτι ἡδονᾶν
καὶ ἐπιθυμιῶν καὶ λυπῶν πίμπλησιν αὐτὴν, as it calls forth its advertency to
its own Passions, which while it exerciseth it self about too earnestly, it
falls into a sinfull inordinacy.
Yet did not the Platonists nor the more Contemplative Jews deny the
Existence of all kind of Body in the other State, as if there should be
nothing residing there but naked Souls totally devested of all Corporeall
Essence; for they held that the Soul should in the other World be united
with a Body, not such a one as it did act in here, (which was not without
much disturbance) but such as should be most agreeable to the Soul,
which they call’d πνευματικὸν ὄχημα τῆς ψυχῆς the Spirituall Vehicle of the
23–24 κατασκήνωσις εν̓ πεδίῳ λήθης ] “camping in the plain of Lethe”; Proclus, In Platonis
Timaeum commentaria, III, p.323.
25–26 in his περὶ τῆς εἰς τὰ σώματα καθόδου τῆς ψυχῆς ] “On the descent of the soul into
bodies”
29 ὅτι τὸ ἐμπόδιον πρὸς τὰς νοήσεις γίνεται, ] “that it becomes a hindrance to thought”;
Enneads, V.8.2.
30 idola specûs ] “idols of the cave”
30–31 ὅτι ἡδονᾶν καὶ ἐπιθυμιῶν καὶ λυπῶν πίμπλησιν αὐτὴν ] “it fills the soul with pleasures,
desires and griefs”;Enneads, V.8.2.
40 πνευματικὸν ὄχημα τῆς ψυχῆς ] “the pneumatic vehicle of the soul”; adapted from Proclus, Commentary on the Timaeus, 312a; Diels, Die Fragmente der Vorsokratiker, III,
p.237; cf. Gaulmin, De vita et morte Mosis, Libri Tres, p.406.; cf. Cudworth, A Sermon
Preached to the Honourable Society of Lincolnes-Inne, p.53.
22 Commoration ] “Commoration, (Lat.) a tarrying or dwelling in a Place for a time.”
Blount, Glossographia
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Soul, and by Zoroaster it was call’d εἴδωλον ψυχῆς, a kind of Umbra or Aereal Mantle in which the Soul wraps her self, which, he said, remain’d with
her in the state of glory,Ἔστι καὶ εἰδώλῳ μερὶς εἰς τόπον ἀμφιφάοντα· and in
the Jewish language it is  הפנימי מּלבושindumentum quoddam interius, as
Gaulmin hath observed in his De vita & morte Mosis.
But to return; the Platonists have pointed out a threefold knowledge
of God, 1. one κατʼ ἐπιστήμην, 2. the second κατὰ νόησιν, 3. the last κατὰ
παρουσίαν· and this last they affirm’d to be unattainable by us, it being that
ineffable Light whereby the Divinity comprehends its own Essence penetrating all that Immensity of Being which it self is. The First may be attain’d
to in this life; but the Second in its full perfection we cannot reach here in
this life, because this knowledge ariseth out of a blissfull Union with God
himself, which therefore they are wont to call ἐπαφὴν τοῦ νοητοῦ a Contact
1 εἴδωλον ψυχῆς ] “the phantom of the soul”
1 Umbra ] “shade” or “semblance”; can also mean a “shelter” or “protection” (Cicero).
3 Ἔστι καὶ εἰδώλῳ μερὶς εἰς τόπον ἀμφιφάοντα· ] “and there is part of the image in the place
where light shines around”; from Gaulmin, De vita et morte Mosis, Libri Tres, p.407. The
line is from the Chaldean Oracles; Corey, The Ancient Fragments, p.116.
4  ] הפנימי מּלבושtranslate
4 indumentum quoddam interius ] “a certain interior covering or garment”; Gaulmin
translates the Hebrew as “vestimentum (garment) quoddam interius” in Gaulmin, De
vita et morte Mosis, Libri Tres, p.406. For Cudworth’s use of “Interiour Indument”, see
Cudworth, The true intellectual system of the Universe, pp.787ff.
5 De vita & morte Mosis ] On the life and death of Moses, Paris, 1629
7 κατʼ ἐπιστήμην ] “by way of reasoned knowledge”
7 κατὰ νόησιν ] “by way of intellectual perception”
7–8 κατὰ παρουσίαν· ] “by way of a presence”
13 ἐπαφὴν τοῦ νοητοῦ ] “intellectual touch”; Commentary on Plato’s Timaeus, 92d; cf.Proclus,
In Platonis Timaeum commentaria, I, p.302
1 Zoroaster ] The Persian prophet, to whom the Chaldean Oracles were later attributed.
5 Gaulmin ] Gilbert Gaulmin (1585-1665) was a French orientalist, imprisoned by Richelieu as a “libertin”. James Hume, the mathematician, compared him to Pico della Mirandola. He was an eminent linguist and collector of manuscripts.
6–7 the Platonists have pointed out a threefold knowledge of God ] It is, in fact, Plotinus
who says that “our awareness of the One is not by way of reasoned or of intellectual perception, as with other intelligible things, but by way of a presence superior to knowledge”;
Enneads, VI.9.4.
13 they ] In this case, Proclus. Taylor translates the sentence from which Smith extracts
the next phrases: “it is that which subsists according to intellectual vision itself, a contact
with the intelligible, and a union with the demiurgic intellect.”
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of Intellectual Being, and sometimes αὐτοφάνειαν or ἐπιβολὴν αὐτοπτικὴν,
that is, that I may phrase it in the Scripture words, a beholding of God face
to face, which is that  סוד הפניםArcanum facierum the Jewish writers speak
of, which we cannot attain to while we continue in this concrete and bodily
state. And so when Moses desir’d to behold the face of God, that is, as the
*Jewes understand it, that a distinct Idea of the Divine essence might be
imprinted upon his Mind, God told him, No man can see me, and live; that
is, no man in this corruptible state is capable of attaining to this ἀυτοφάνεια or visio facierum, as Maimonides expounds it, הארס החי הוא מחובר מגוף
ונפא ובו שאין ברעת, The Understanding of the living man, who is compounded of Body and Soul, is utterly unable clearly to apprehend the Divine
Essence, to see it as it is. And so S. Paul distinguisheth the knowledge of
this life as taken in this complex sense, and of the life to come: that now
we see διʼ ἐσόπτρου in a glass, which is continually sullied and darkened,
1 αὐτοφάνειαν ] “self-manifesting”; cf.Commentary on Plato’s Timaeus, 92d; cf.Proclus,
In Platonis Timaeum commentaria, I, p.302
1 ἐπιβολὴν αὐτοπτικὴν ] “intuition of concentrated vision”; Commentary on Plato’s Timaeus, 92d; cf.Proclus, In Platonis Timaeum commentaria, I, p.302.
2–3 a beholding of God face to face ] 1 Corinthians 31,12: “For now we see through a
glasse, darkely: but then face to face: now I know in part, but then shall I know euen as
also I am knowen.”
3  ] סוד הפניםtranslate
3 Arcanum facierum ] “secret of the faces”; cf. Cudworth’s citation in Cudworth, Systema Intellectuale Huius Universi, Seu De Veris Naturae Rerum Originibus Commentarii,
II, p.898.
7 No man can see me, and live ] Exodus 33,20: “And he said, Thou canst not see my
face: for there shall no man see mee, and liue.”
8–9 ἀυτοφάνεια ] “self-manifestation”
9 visio facierum ] “vision of the faces”
9–10 “ ] ונפא ובו שאין ברעת הארס החי הוא מחובר מגוףthat is beyond the strengths of a living
man, whose body and soul are as one, to understand the nature of His existence”;
Maimonides, Hilk�ôt Yesôdê hat-tôrā, I.10.
12 S. Paul ] Smith returns again to 1 Corinthians 31,12: “For now we see through a
glasse, darkely: but then face to face: now I know in part, but then shall I know euen as
also I am knowen.”
14 διʼ ἐσόπτρου ] “through a mirror”
5 when Moses desir’d to behold the face of God ] cf. Exodus 33,18: “And he said, I
beseech thee, shew me thy glory.”
9 Maimonides ] Moses Maimonides (1135-1204) was a Cordoban rabbi, physician and
philosopher. His Hilk�ôt Yesôdê hat-tôrā was translated as Constitutiones de fundamentis legis by Willem Vorst and published in 1638.
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while we look into it, by the breathing of our Animal fansies, passions and
imaginations upon it; and ἐν αἰνιγματι darkly: but we shall see then πρόσωπον πρὸς πρόσωπον face to face; which is the translation of that Hebrew
phrase פנים אל פנים. And in the like manner does a Greek philosopher
compare these two sorts of Knowledge which the Soul hath of God in this
life and in that to come, Τοὺς ἐπιστημονικοὺς λόγους ἡγήσεται συνοῦσα τῷ
πατρὶ καὶ συνεστιωμένη τὴν ἀλήθειαν τοῦ ὄντος. καὶ ἐν αὐγῃ καθαρᾷ, The Soul
will reckon all this knowledge of God which we have here by way of Science
but like a fable or parable, when once it is in conjunction with the Father,
feasting upon Truth it self, and beholding God in the pure raies of his own
Divinity. I shall conclude all with that which S. Paul expressly tells us, 1.
Cor.15.50. Flesh and blood cannot inherit the kingdome of God; where,
by Flesh and Blood he seems to mean nothing else but Man in this complex and compounded state of Soul and Body, I mean corruptible, earthy
Body: and it was a common Periphrasis of this ἄνθρωπος ὁ πολὺς amongst
the Jews  בשר ורם: in the like sense is σὰρξ καὶ αἶμα, Flesh & Blood, in
those and other places in the New Testament used, where this phrase
occurs, viz. Matth.16.17 Gal.1.16.Ephes.6.12. Heb.2.14. But in opposition to this gross earthy Body, the Apostle speaks of σῶμα πνευματικὸν, a
2 ἐν αἰνιγματι ] “in a riddle, or enigma”
2–3 πρόσωπον πρὸς πρόσωπον ] “face to face”
4 “ ] פנים אל פניםface to face”; Exodus 33, 11: “And the Lord spake vnto Moses face to
face, as a man speaketh vnto his friend.”
6–7 Τοὺς ἐπιστημονικοὺς λόγους ἡγήσεται συνοῦσα τῷ πατρὶ καὶ συνεστιωμένη τὴν ἀλήθειαν
τοῦ ὄντος. καὶ ἐν αὐγῃ καθαρᾷ ] Taylor translates: “she then considers scientific discussions to be but words, banquets together with him on the truth of real being, and in
pure splendour is purely initiated in entire and stable visions;” Commentary on Plato’s
Timaeus, 92d; cf.Proclus, In Platonis Timaeum commentaria, I, p.302.
12 Flesh and blood cannot inherit the kingdome of God ] 1 Corinthians 15,50; “Now
this I say, brethren, that flesh & blood cannot inherite the kingdome of God: neither doth
corruption inherite incorruption.”
15 ἄνθρωπος ὁ πολὺς ] “multiple human being”; Enneads, VI.9.8; cf. the “complex and
multifarious man”.
16 “ ] בשר ורםexalted flesh”?
16 σὰρξ καὶ αἶμα ] “flesh and blood”
19 σῶμα πνευματικὸν ] “spiritual body”; 1 Corinthians 15,44: “It is sowen a naturall body,
it is raised a spirituall bodie. There is a naturall bodie, and there is a spirituall bodie.”
4 a Greek philosopher ] Proclus again.
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Spirituall Body, v.44.such as shall put on incorruption and immortality,
v.53. and consequently differing from that Body which here makes up
this compounded Animall Being: and accordingly our Saviour speaks of
the children of the Resurrection, that they *neither marry nor are given
in marriage, nor can they die any more, but are ἰσάγγελοι or, as it is in
S. Matthew and Mark, ὡς άγγελοι τοῦ θεοῦ, as the Angels of God; and so
the Jewish writers are wont to use the same phrase to express the state
of Glory by, viz. that then good men shall be  כמלאכי השרתsicut Angeli
ministerii.

6

5

6 Having spoken to those Principles of Naturall Theologie which have
the most proper and necessary inﬂuence into Life and Practice, and are
most pregnant with morall goodness; we come now to consider Those
pieces of Revealed Truth which tend most of all to foment and cherish true
and reall Piety.
But before we fall pressly into any strict Enquiry concerning them, it
may not be amiss to examine How and in what manner This kind of Truth,
1 put on incorruption and immortality ] 1 Corinthians 15,53: “For this corruptible must
put on incorruption, and this mortall must put on immortalitie.”
4–5 they *neither marry nor are given in marriage ] Luke 20, 34-5: “And Iesus answering, said vnto them, The children of this world, marrie, and are giuen in marriage: But
they which shall be accompted worthy to obtaine that world, and the resurrection from
the dead, neither marrie, nor are giuen in marriage.”
5 nor can they die any more ] Luke 20,36: “Neither can they die any more; for they are
equall vnto the Angels, and are the children of God, being the children of the resurrection.”
5 ἰσάγγελοι ] “equal to angels”
6 ὡς άγγελοι τοῦ θεοῦ ] “like the angels of god”; cf. Matthew 22,30; Mark 12, 25
8  ] כמלאכי השרתnote required: ?Maimonides
8–9 sicut Angeli ministerii ] “like ministering angels”
1 6 ] This marks the start of Worthington’s Sixth Discourse. A Latin translation by Jean
Le Clerc was published in his Veteris testamenti prophetae ab Esaia ad Malachiam usque
ex translatione Joannis Clerici cum ... dissertatione Joh. Smith de prophetia et ... de poesi
Hebraeorum (Amsterdam, 1731).
4 foment ] In the sense of “inspire” or “prompt”.
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which depends solely upon the Free will of God, is manifested unto mankind; and so treat a little concerning Prophesie, which indeed is the onely
way whereby This kind of Truth can be dispensed to us. For though our
own Reason and Understanding carry all Naturall Truth necessary for
Practice in any sort, engraven upon themselves, and folded up in their
own Essences more immediately, as being the first participations of the
Divine Mind considered in its own Eternal nature: yet Positive Truth can
onely be made known to us by a free influx of the Divine Mind upon our
Minds and Understandings. And as it ariseth out of nothing else but the
free pleasure of the Divinity, so without any natural determination it freely
shines upon the Souls of men where and when it listeth, hiding its light
from them or displaying it forth upon them, as it pleaseth.
Yet the souls of men are as capable of conversing with it, though it
does not naturally arise out of the fecundity of their own Understandings,
as they are with any Sensible and External Objects. And as our Sensations carry the notions of Material things to our Understandings which
before were unacquainted with them; so there is some Analogicall way
whereby the knowledge of Divine Truth may also be revealed to us. For
so we may call as well that Historical Truth of Corporeal and Material
things, which we are informed of by our Senses, Truth of Revelation, as
that Divine Truth which we now speak of: and therefore we may have as
certain and infallible a way of being acquainted with the one, as with the
other. And God having so contrived the nature of our Souls, that we may
converse one with another, and inform one another of things we knew not
before, would not make us so deaf to his Divine voice that breaks rocks,
and rends the mountains asunder ; He would not make us so undisciplinable in Divine things, as that we should not be capable of receiving
any Impressions from himself of those things which we were before un11 where and when it listeth ] echoing John 3,8: “The winde bloweth where it listeth,
and thou hearest the sound thereof, but canst not tel whence it commeth, and whither it
goeth: So is euery one that is borne of the Spirit.”
25–26 his Divine voice that breaks rocks, and rends the mountains asunder ] recalling
1 Kings 19,11: “And beholde, the Lord passed by, and a great and strong winde rent
the mountaines, and brake in pieces the rockes, before the Lord;”
3–7 our own Reason ... its own Eternal nature ] A fundamental tenet of the Cambridge
Platonists.
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acquainted with. And this way of communicating Truth to the Souls of
men is originally nothing else but Prophetical or Enthusiastical; and so
we may take notice of the General Nature of Prophesie.
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Though I would not all this while be mistaken, as if I thought no Natural
Truth might be by the means of Propheticall influence awakened in us,
and cleared up to us, or that we could not lumine propheticobehold the
Truths of Natural inscription; for indeed one main end and scope of the
Prophetical Spirit seems to be the quickning up of our Minds to a more
lively converse with those Eternal Truths of Reason, which commonly lie
buried in so much fleshly obscurity within us, that we discern them not.
And therefore the Scripture treats not onely of those Pieces of Truth which
are the results of God’s free Counsells, but also of those which are most
a-kin and allied to our own Understandings, and that in the greatest way
of Condescention that may be, speaking to the weakest sort of men in
the most vulgar sort of dialect: which it may not be amiss to take a little
notice of.
Divine Truth hath its Humiliation and Exinanition, as well as its Exaltation. Divine Truth becomes many times in Scripture incarnate, debasing it
self to assume our rude conceptions, that so it might converse more freely
with us, and infuse its own Divinity into us. God having been pleased
herein to manifest himself not more jealous of his own Glory, then he is
(as I may say) zealous of our good. Nos non habemus aures, sicut Deus
6 lumine prophetico ] “by a prophetic light”
22–1 Nos non habemus aures, sicut Deus habet linguam. ] “We do not have ears in the
same way as God has a tongue”. No source has been found; perhaps this is another of
Smith’s own apothegms.
2 Enthusiastical ] “Enthusiasts, are those People, who fancy themselves inspired with
the Divine Spirit, and consequently to have a true Sight and Knowledge of things.”
Blount, Glossographia. Here the term lacks the derogatory connotations it was soon
to acquire. Smith’s use of it term looks towards Plato’s use of ἐνθουσιασμός to indicate
the experience of a person who is “filled with god”. cf. Timaeus 71e, Phaedrus 263d,
for example.
14 Condescention ] “a yielding unto, or complying with” Blount, Glossographia
17 Humiliation ] “a making low, or humbling” Blount, Glossographia, here in the sense
of an accommodation to human faculties
17 Exinanition ] “an emptying, an evacuation, a bringing to nothing”; Blount, Glossographia
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habet linguam. If he should speak in the language of Eternity, who could
understand him, or interpret his meaning? or if he should have declared
his Truth to us onely in a way of the purest abstraction that Humane Souls
are capable of, how should then the more rude and illiterate sort of men
have been able to apprehend it? Truth is content, when it comes into the
world, to wear our mantles, to learn our language, to conform it self as it
were to our dress and fashions: it affects not that State or Fastus which
the disdainfull Rhetorician sets out his style withall, Non Tarentinis aut
Siculis haec scribimus; but it speaks with the most Idiotical sort of men
in the most Idiotical way, and becomes all things to all men, as every
sonne of Truth should doe, for their good. Which was well observed in
that old Cabbalistical Axiome among the Jewes, Lumen supernum nunquam descendit sine indumento. And therefore (it may be) the best way
to understand the true sense and meaning of the Scripture is not rigidly to
examine it upon Philosophical Interrogatories, or to bring it under the scrutiny of School-Definitions and Distinctions. It speaks not to us so much in
the tongue of the learned Sophies of the world, as in the plainest and most
vulgar dialect that may be. Which the Jews constantly observed and took
29 Fastus ] scornful contempt, haughtiness
30–31 Non Tarentinis aut Siculis haec scribimus ] “We are not writing these things for
the people of Tarentum or Sicily”; alluding to Cicero, de ﬁnibus, I.iii.7., where Lucilius
protests that he writes “for the public of Tarentum, Consentia and Sicily” for (i.e. an
unsophisticated provincial audience) to avoid criticism. Here Smith imagines an orator
disdaining such an audience.
32 becomes all things to all men ] 1 Corinthians, 9, 22: “To the weake became I as
weake, that I might gaine the weake: I am made all things to all men, that I might by all
meanes saue some.”
34–35 Lumen supernum nunquam descendit sine indumento ] “The light from above
never comes down without some covering”; perhaps recalling “Nulla res spiritualis, descendens inferius, operatur sine indumento” (“No spiritual thing, descending to a lower
level, works without a covering”), in Pico della Mirandola, Cabalistarum selectiora obscurioraque Dogmata a Joanne Pico excerpta, p.161.
27–29 Truth is content ... our dress and fashions ] A succint statement of the theory of
accommodation. cf. Patrides, “Paradise Lost and the Theory of Accommodation”.
31 Idiotical ] Here, in the sense of “unlearned” Blount, Glossographia
37 Interrogatories ] Blount explains the term: “Questions put to Witnesses that are examined” Blount, Glossographia.
39 Sophies ] wise men, sages; for occurences similar in tone, see George Kendall, ΘΕΟΚΡΑΤΙΑ, or, A Vindication of the Doctrine ... concerning God’s Intentions (London,
1653) pp. 135, 310.
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notice of, and therefore it was one common Rule among them for a true
understanding of the Scripture,  התורה דברה בלשין בני אדםLex loquitur linguâ
ﬁliorum hominum. Which Maimonides expounds thus in More Nevoch.
Par.1. C.26. Quicquid homines ab initio cogitationis suæ intelligentiâ
& imaginatione suâ possunt assequi, id in Scriptura attribuitur Creatori
And therefore we find almost all Corporeal properties attributed to God in
Scripture, quia vulgus hominum ab initio cogitationis Entitatem non apprehendunt, nisi in rebus corporeis, as the same Author observes. But
such of them as sound Imperfection in vulgar ears, as Eating and Drinking, and the like, these (saith he) the Scripture no where attributes to him.
The reason of this plain and Idiotical style of Scripture it may be worth our
farther taking notice of, as it is laid down by the forenamed Author C.33.
Hæc causa est propter quam Lex loquitur linguâ ﬁliorum hominum, &c.
For this reason the Law speaks according to the language of sons of men,
2 “ ] התורה דברה בלשין בני אדםThe Torah speaks according to the language of man”; Moreh
Nevuchim, I.26. Maimonides, The Guide for the Perplexed, p.35
2–3 Lex loquitur linguâ ﬁliorum hominum ] “God speaks men’s language” in Donne’s
words: Donne, Sermons, 9, p.135; cf. Maimonides, Doctor Perplexorum, p.30. The
maxim occurs also on pp.26, 43, 66 and 83.
4–5 Quicquid homines ab initio cogitationis suæ intelligentiâ & imaginatione suâ possunt assequi, id in Scriptura attribuitur Creatori ] “From the start, whatever men were
able to follow by the discernment of their thought and their imagination, in scripture, that
is attributed to the creator”; Maimonides, Doctor Perplexorum, pp.30-31.
7–8 quia vulgus hominum ab initio cogitationis Entitatem non apprehendunt, nisi in
rebus corporeis, ] “because ordinary men, from the beginning of their thinking, do not
grasp Being, except in bodily terms”; adapted from Maimonides, Doctor Perplexorum,
p.31.
13 Hæc causa est propter quam Lex loquitur linguâ ﬁliorum hominum, &c. ] “The reason
for this is because the Law speaks the language of the sons of men”; adapted slightly
from Moreh Nevuchim, 1.33. in Maimonides, Doctor Perplexorum, p. 43.
10 these (saith he) the Scripture no where attributes to him ] In Moreh Nevuchim, 1.26,
Maimonides explains that, “Whatever we regard as a state of perfection, is likewise
attributed to God .... But there is not attributed to God anything which the multitude
consider a defect or want; thus He is never represented as eating, drinking, sleeping,
being ill, using violence, and the like.” Maimonides, The Guide for the Perplexed, p.35.
13 Hæc causa est propter quam Lex loquitur linguâ ﬁliorum hominum, &c. ] “This is
also the reason why ’the Torah speaks the language of man,’ as we have explained,
for it is the object of the Torah to serve as a guide for the instruction of the young, of
women, and of the common people; and as all of them are incapable to comprehend the
true sense of the words, tradition was considered sufficient to convey all truths which
were to be established; and as regards ideals, only such remarks were made as would
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because it is the most commodious and easie way of initiating and teaching Children, Women, and the Common people, who have not ability to
apprehend things according to the very nature and essence of them. And
in C.34. Et si per Exempla & Similitudines non deduceremur, &c.And if
we were not led to the knowledge of things by Examples and Similitudes,
but were put to learn and understand all things in their Formal notions
and Essential deﬁnitions, and were to believe nothing but upon preceding Demonstrations; then we may well think that (seeing this cannot be
done but after long preparations) the greater part of men would be at the
conclusion of their daies, before they could know whether there be a God
or no, &c. Hence is that Axiome so frequent among the Jewish Doctors,
Magna est virtus vel fortitudo Prophetarum, qui assimilant formam cum
formante eam, i.e. Great is the power of the Prophets, who while they
looked down upon these Sensible and Conspicable things, were able to
furnish out the notion of Intelligible and Inconspicable Beings thereby to
the rude Senses of Illiterate people.
The Scripture was writ not onely for Sagacious and Abstracted minds,
or Philosophicall heads; for then how few there are that should have been
4 Et si per Exempla & Similitudines non deduceremur, &c. ] “And if we were not taken
along by examples and analogies”; adapted from Maimonides, Doctor Perplexorum,
p.46
12–13 Magna est virtus vel fortitudo Prophetarum, qui assimilant formam cum formante eam ] “great is the power or strength of Prophets, who compared the form with
that by which it was formed”; this “general rule” (“regula autem illa generalis” in Buxtorf’s translation) comes from the Bereshith Rabba, chapter 27 (Freedman and Simon,
MIdrash Rabba, p.220), but is cited by Maimonides in Moreh Nevochim, 1.46; Maimonides, Doctor Perplexorum, p.68.
leads towards a knowledge of their existence, though not to a comprehension of their
true essence.”Maimonides, The Guide for the Perplexed, p.44
4 Et si per Exempla & Similitudines non deduceremur, &c. ] “and if we had not been
brought to the belief in a thing through the medium of similes, we would have been bound
to form a perfect notion of things with their essential characteristics, and to believe only
what we could prove: a goal which could only be attained by long preparation. In such a
case most people would die without having known whether there was a God or not….”
Maimonides, The Guide for the Perplexed, p.46.
12–13 Magna est virtus vel fortitudo Prophetarum, qui assimilant formam cum formante eam ] The wording given in the text reflects Buxtorf’s gloss on the “rule”: “vel cum
authore ejus, h.e. formantem vel authorem formae cum forma, sive formato” (“or with
its author that is the forming power, or author of the form, with the form, if it is formed”).
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taught the true Knowledge of God thereby? Vidi ﬁlios cœnaculi, & erant
pauci, was an ancient Jewish proverb. We are not alwaies rigidly to adhere to the very Letter of the Text. There is a  נגלהand a  נסתרin the Scripture, as the Jewish interpreters observe. We must not think that it alwaies
give us Formal Definitions of things, for it speaks commonly according to
Vulgar apprehension: as when it tells of the Ends of the heaven, which
now almost every Idiot knows hath no ends at all. So when it tells us
Gen.2.7. that God breathed into man the breath of life, and man became
a living soul; the expression is very Idiotical as may be, and seems to
comply with that vulgar conceit, that the Soul of Man is nothing else but
a kind of Vital breath or Aire: and yet the Immortality thereof is evidently
insinuated in setting forth a double Originall of the two parts of Man, his
Body and his Soul; the one of which is brought in as arising up out of the
Dust of the earth, the other as proceeding from the Breath of God himself.
So we find very Vulgar expressions concerning God himself, besides
those which attribute Sensation and Motion to him, as when he is set
forth as riding upon the wings of the Wind, riding upon the Clouds, sit1–2 Vidi ﬁlios cœnaculi, & erant pauci ] “I have seen the sons of heaven, and they were
few”; from Moreh Nevochim, 1.34, citing the Babylonian Talmud, Sukkah, 45b, in Maimonides, Doctor Perplexorum, p.46
3 “ ] נגלהvisible”
3 “ ] נסתרhidden”
8 Gen.2.7. ] Genesis 2, 7: “And the LORD God formed man of the dust of the ground,
& breathed into his nostrils the breath of life; and man became a liuing soule.”
17–1 sitting in Heaven ] As in Psalms, 2,4 (“Hee that sitteth in the heauens shal laugh:
the Lord shall haue them in derision”) and elsewhere.
3–4 There is a  נגלהand a  נסתרin the Scripture, as the Jewish interpreters observe. ]
The distinction between the exoteric and the esoteric is, of course, fundamental to Maimonides, as for many medieval Jewish commentators.
6 the Ends of the heaven ] As, for example, Psalms, 19, 6: “His going forth is from the
end of the heauen, and his circuite vnto the ends of it: and there is nothing hidde from
the heat thereof.” Matthew 24,31: “And hee shall send his Angels with a great sound of
a trumpet, and they shall gather together his Elect from the foure windes, from one end
of heauen to the other.”
17 riding upon the wings of the Wind, riding upon the Clouds ] recalling perhaps, Psalms,
18, 10 (“And he rode vpon a Cherub, and did flie: yea he did flie vpon the wings of the
wind.”), and 104, 3 (“Who layeth the beames of his chambers in the waters, who maketh
the cloudes his charet: who walketh vpon the wings of the wind.”), amongst others.
Smith’s examples are not drawn directly from Moreh Nevuchim.
17–1 sitting in Heaven ] Maimonides comments on the verb yashab (“he was seated”):
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ting in Heaven, and the like, which seem to determine his indifferent Omnipresence to some peculiar place: whereas indeed such passages as
these are can be fetch’d from nothing else but those crass apprehensions which the generalitie of men have of God, as being most there,
from whence the objects of dread and admiration most of all smite and
insinuate themselves into their Senses, as they doe from the Aire, Clouds,
Winds or Heaven. So the state of Hell and Miserie is set forth by such denominations as were most apt to strike a terrour into the minds of men,
and accordingly it is called Cœtus Gigantum, the place where all those
old Giants, whom divine vengeance pursued in the general Deluge, were
assembled together, as it is well observed by a late Author of our own
upon Proverbs 21.16. The man that wandreth out of the way of understanding, in cœtu Gigantum commorabitur. And accordingly we find the
state and condition of these expressed Job 26.5. Gigantes gemunt sub
26 Cœtus Gigantum, ] “the assembly of the giants”
29–30 The man that wandreth out of the way of understanding, in cœtu Gigantum
commorabitur ] the 1611 translation reads: “The man that wandreth out of the way
of vnderstanding, shall remaine in the congregation of the dead.” Smith’s “in cœtu Gigantum commorabitur” comes from the Vulgate, quoted by Mede, Diatribae. Discourses
on Divers Texts of Scripture, p.94.
31 Job 26.5. ] The 1611 Bible reads: “Dead things are formed from vnder the waters,
and the inhabitants thereof. Hell is naked before him, and destruction hath no couering.”
“The verb, when employed of God, is frequently complemented by ’the Heavens,’ inasmuch as the heavens are without change or mutation, that is to say, they do not individually change, as the individual beings on earth, by transition from existence into
non-existence.” (1.11.; Maimonides, The Guide for the Perplexed p.24.
28 by a late Author of our own ] For the identification of “this place of the damned” with
“Domus, or Cœtus Gigantum”, see Joseph Mede, Diatribae. Discourses on Divers texts
of Scripture (London, 1648), p.94. Joseph Mede (1586 - 1639) was a noted Hebraist and classicist, a fellow of Christ’s, where he was the tutor of Henry More. A copy
of his Clavis Apocalyptica was amongst the books from Smith’s library bequeathed to
Queens’. Worthington edited Mede’s collected works, published in 1664. On Mede and
the Cambridge Platonists, see Jue, Heaven Upon Earth: Joseph Mede (1586-1638) and
the Legacy of Millenarianism, pp. 38ff.
31–2 Gigantes gemunt sub aquis, & qui habitant cum iis. Nudus est infernus coram illo,
& nullum est operimentum perditioni, as the Vulgar Latin renders it ] quoted by Mede,
Diatribae. Discourses on Divers Texts of Scripture, p.95, who comments, “The meaning
hereof seems to be this. The place where the old Giants mourn, or wail under the waters,
and their fellow inhabitants, the rest of the damned with them, even Infernus, and the
place of Perdition itself, is naked and open to the eyes of God.” He identifies it with
Gehenna.
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aquis, & qui habitant cum iis. Nudus est infernus coram illo, & nullum est
operimentum perditioni, as the Vulgar Latin renders it, The Giants groan
under the waters, and they that dwell with them. Hell is naked before him,
(that is, God,) and destruction hath no covering. In like manner our Saviour sets forth Hell as a great valley of fire like that of Hinnon, which was
prepared with a great deal of skill, to torture and torment the Devils in.
Again we find Heaven set forth sometimes as a place of continual banqueting, where, according to the Jewish customes, they should lye down
in one anothers bosomes at a perpetual Feast: Sometimes as a Paradise
furnished with all kinds of delight and pleasure. Again, when the Scripture
would insinuate God’s seriousness and realitie in any thing, it brings him
in as ordering it a great while agoe before the Foundation of the world
was laid, as if he more regarded that then the building of the world.
I might instance in many more things of this nature, wherein the Philosophical or Physical nature and Literal veritie of things cannot so reas33–35 The Giants groan ... no covering ] The Douay-Rheims translation reads: “Behold
the giants groan under the waters, and they that dwell with them. Hell is naked before
him, and there is no covering for destruction.”
35–36 our Saviour sets forth Hell as a great valley of fire ] Mede, Diatribae. Discourses
on Divers Texts of Scripture (p.97) points us towards Matthew 25, 41: “Then shall he
say also vnto them on the left hand, Depart from me, ye cursed, into euerlasting fire,
prepared for the deuill and his angels.”
43–44 before the Foundation of the world was laid ] recalling, perhaps, Matthew 13,
35 (“That it might bee fulfilled which was spoken by the Prophet, saying, I will open my
mouth in parables, I wil vtter things which haue bin kept secret from the foundation of the
world.”), John 17, 24 (”Father, I will that they also whom thou hast giuen me, be with me
where I am, that they may behold my glory which thou hast giuen mee: for thou louedst
mee before the foundation of the world.”), Ephesians 1, 4 (”According as he hath chosen
us in him before the foundation of the world, that we should be holy and without blame
before him in love:”) amongst others.
35 (that is, God,) ] translating Mede’s clarification, Mede, Diatribae. Discourses on Divers
Texts of Scripture, p.95.
38–39 a place of continual banqueting ] Perhaps Smith has in mind statements such
as Pirkei Avot, 4:21: “Rabbi Yaakov said: This world is like a lobby before the World to
Come; prepare yourself in the lobby so that you may enter the banquet hall.”
40–41 a Paradise furnished with all kinds of delight and pleasure ] Smith is presumably
thinking of Gan Eden, the opposite of Gehenna.
45–1 wherein the Philosophical ... and Theological ] Again, this suggests the influence
of Maimonides.
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onably be supposed to be set forth to us, as the Moral and Theological.
But I shall leave this Argument, and now come more precisely to consider of the nature of Prophesie, by which God flows in upon the Minds
of men extrinsecally to their own proper operations, and conveighs truth
immediately from himself into them.
But before we doe this, we shall briefly premise something in general
concerning that Gradual variety whereby these Divine Enthusiasms were
discover’d to the Prophets of old. The Prophetical Spirit did not alwaies
manifest it self eodem vigore luminis, with the same clearness and evidence, in the same exaltation of its light: But sometimes that light was
more strong and vivid, sometimes more wan and obscure; which seems
to be insinuated in that passage, Heb.1.1. God who in time past spake
unto the Fathers by the prophets πολυμερῷς καὶ πολυτρόπως. So we find
an evident difference of Propheticall illumination asserted in Scripture
between Moses and the rest of the Prophets, Deut.34.10. And there arose
not a Prophet since in Israel like unto Moses, whom the Lord knew face to
face: which words have a manifest reference to that which God himself in
a more publick and open way declared concerning Moses, upon occasion
of some arrogant speeches of Aaron and Miriam, who would equalize
their own Degree of Prophesie to that of Moses, Numb.12.5,6,7,8. And
the Lord came down in the pillar of the cloud, and stood in the door of
the Tabernacle, and called Aaron and Miriam; and they both come forth:
And he said, Hear my words; If there be a Prophet among you, I the Lord
will make my self known unto him in a Vision, and will speak unto him in
a Dream: my servant Moses is not so, who is faithfull in all mine house;
9 eodem vigore luminis ] “with the same power of light”
12 Heb.1.1. ] Hebrews 1,1: “God who at sundry times, and in diuers manners, spake in
time past vnto the Fathers by the Prophets,”
13 πολυμερῷς καὶ πολυτρόπως ] “in many parts and in many ways”; Hebrews 1,1.
15 Deut.34.10. ] Deuteronomy 34,10: “And there arose not a Prophet since in Israel
like vnto Moses, whom the Lord knew face to face:”
20 Numb.12.5,6,7,8. ] Numbers 12, 5-8
7 Gradual variety ] In the sense of, “variety of degrees”
15 Deut.34.10. ] cited in Moreh Nevuchim, 2.35; Maimonides, Doctor Perplexorum, p.
291.
20 Numb.12.5,6,7,8. ] cited in Moreh Nevuchim, 2.36; Maimonides, Doctor Perplexorum,
p. 293
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with him will I speak mouth to mouth, even apparently, and not in dark
speeches, and the similitude of the Lord shall he behold. Wherefore then
were ye not afraid to speak against my servant Moses? In which words
that degree of Divine illumination whereby God made himself known to
Moses seems to be set forth as something transcendent to the Prophetical
illumination: and so the phrase of the the New Testament is wont to distinguish between Moses and the Prophets, as if indeed Moses had been
greater then any Prophet. But besides this Gradual diﬀerence between
Moses and the Prophets, there is another difference very famous amongst
the Jewish Writers between the Prophets and the Hagiographi, which Hagiographi were suppos’d by them to be much inferiour to the Prophets.
But what this difference between them was, we shall endeavour to shew
more fully hereafter.
Having briefly premised this, and glanced at a Threefold Inspiration
relating to Moses, the Prophets and the Hagiographi; we shall first of all
enquire into the Nature of that which is peculiarly amongst the Jews called
Prophetical. And this is thus defined to us by Maimonides in Par.2.c.36.
of his More Nevuchim, Veritas & quidditas Prophetiæ nihil aliud est quàm
Inﬂuentia à Deo Optimo Maximo, mediante intellectu Agente, super facultatem Rationalem primò, deinde super facultatem Imaginatricem inﬂu18–1 Veritas & quidditas Prophetiæ nihil aliud est quàm Inﬂuentia à Deo Optimo Maximo, mediante intellectu Agente, super facultatem Rationalem primò, deinde super facultatem Imaginatricem inﬂuens ] “The truth and essence of prophecy is nothing other
than the influence by the best and greatest god, mediated by the intellectus agens (active
intellect), flowing firstly upon the rational faculty, and then upon the imaginative faculty.”
Maimonides, Doctor Perplexorum, p. 292.
7 Moses and the Prophets ] As, for example, at Luke 16,29 and 31, Luke 24, 27 and 44;
John 1,45; Acts, 26,22 and 28,23.
8 Gradual diﬀerence ] in the sense of “difference in degree”
10 Hagiographi ] lit. “writers of sacred texts”; i.e. the writers of the third division of the
Hebrew scriptures (as opposed to the Law and the Prophets), the k’thubim, comprising
Psalms, Proverbs, Job, Canticles, Ruth, Lamentations, Ecclesiastes, Esther, Daniel,
Ezra, Nehemiah, Chronicles.
17–18 Par.2.c.36. of his More Nevuchim ] “Prophecy is, in truth and reality, an emanation sent forth by the Divine Being through the medium of the Active Intellect, in the first
instance to man’s rational faculty, and then to his imaginative faculty; it is the highest degree and greatest perfection man can attain; it consists in the most perfect development
of the imaginative faculty”: Maimonides, The Guide for the Perplexed, p.225.
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ens. i.e. The true essence of Prophesie is nothing else but an inﬂuence
from the Deitie upon the Rational ﬁrst, and afterwards the Imaginative
Facultie, by the mediation of the Active intellect. Which Definition belongs
indeed to Prophesie as it is technically so called, and distinguished by Maimonides both from that degree of Divine illumination which was above it,
which the Masters constantly attribute to Moses, and from that other degree inferiour to it, which they call רוה הקודש, Spiritus sanctus, that Holy
Spirit that moved in the Souls of the Hagiographi.
But Rabbi Joseph Albo in Maam 3.c.8. De fundamentis ﬁdei, hath given
us a more large description, so as to take in also the gradus Mosaicus,
הוא שפע שופע מהשם יחברך על הבח הדברי אשד באדם וכו, i.e. Prophesie is an inﬂuence from God upon the Rational facultie, either by the Mediation of
the Fansie or otherwise: and this inﬂuence, whether by the ministry of an
Angel or otherwise, makes a man to know such things as by his Natural
abilities he could not attain to the knowledge of. Though here our Author
seems too much to have streightned the latitude of Prophetical influence,
whereby (as we intimated before) not onely those pieces of Divine truth
may be communicated to the Souls of men which are not contained within
their own Ideas, but also those may be excited which have a necessarie
connexion with and dependence upon Reason.
But the main thing that we shall observe in this description is, that
Facultie or Power of the Soul upon which these Extraordinarie impres7 רוה הקודש, Spiritus sanctus, ] “ruach ha-kodesh”; “holy spirit”.
9 De fundamentis ﬁdei ] “On the fundamentals of the faith”
10 gradus Mosaicus ] “degree (of illumination) belonging to Moses”
11 “ ] הוא שפע שופע מהשם יחברך על הבח הדברי אשד באדם וכוAccordingly the definition of prophecy
from this point of view is that it is an inspiration coming from God to the rational power
in man, either through the medium of the power of imagination or without it, by virtue
of which information comes to him through an angel or otherwise concerning matters
which a man cannot naturally know by himself.” Albo, Sefer ha-Ikkarim, 3.8.
3 Active intellect ] note required Aristotelean, scholastic and Cartesian ideas; refer back
to previous discourses.
7 רוה הקודש, Spiritus sanctus, ] Clearly, not to be identified with the Holy Spirit of Christianity, as Smith’s final clause makes clear.
9 Rabbi Joseph Albo ] Joseph Albo (c.1380-1444) was a Jewish rabbi and philosopher
living in Spain. Sefer ha-’Ikkarim, The Book of Principles, his magnum opus, was published in 1485, some sixty years after its completion.
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sions of Divine light or influence are made; which in all proper Prophesie
is both the Rational and Imaginative power. For in this Case they supposed the Imaginative power to be set forth as a Stage upon which certain
Visa and Simulacra were represented to their Understandings, just indeed
as they are to us in our common Dreams; onely that the Understandings
of the Prophets were alwaies kept awake and strongly acted by God in
the midst of these apparitions, to see the intelligible Mysteries in them,
and so in these Types and Shadows, which were Symbols of some spiritual things, to behold the Antitypes themselves: which is the meaning of
that old Maxime of the Jews which we formerly cited out of Maimonides,
Magna est virtus seu fortitudo Prophetarum qui assimilant formam cum
formante eam. But in case the Imaginative facultie be not thus set forth
as the scene of all Prophetical illuminations, but that the impressions of
things nakedly without any Schemes or Pictures be made upon the Understanding it self, then is it reckoned to be the gradus Mosaicus, wherein
God speaks as it were face to face; of which more hereafter.
Accordingly R. Albo, in the Book before cited and 10th Chapter, hath
distinguished Prophesie into these four degrees. The first and lowest of all
is, when the Imaginative power is most predominant, so that the Impressions made upon it are too busie, and the Scene becomes too turbulent
for the Rational facultie to discern the true Mystical and Anagogical sense
of them clearly; and in this case the Enthusiasms spend themselves extreamly in Parables, Similitudes and Allegories in a dark and obscure manner, as is very manifest in Zachary, and many of Ezekiel his Prophesies,
as also those of Daniel: where though we have first the outward frame of
things Dramatically set forth so potently in the Prophets phansie, as that
his Mind was not at the same time capable of the mystical meaning, yet
4 Visa ] “things seen”
4 Simulacra ] “representations, images”
17 the Book before cited and 10th Chapter, ] Sefer ha-’Ikkarim, 3.10; Albo posits four
stages of human intellectual development which lead, for some people, into a further
four stages of prophetic inspiration, summarised by Smith below.
2–3 they supposed the Imaginative power to be set forth as a Stage ] This is Smith’s
central metaphor for the working of the imagination, recurring throughout.
8 Types ] note required on typology
11–12 Magna est ... formante eam ] See note above.
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that was afterward made known to him, but yet with much obscuritie still
attending it.
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This declining state of Prophesie the Jews supposed then principally
to have been, and this Divine illumination to have been then setting in
the Horizon of the Jewish Church, when they were carried captive into
Babylon. All which we may take a little more fully from our Author himself
in his 3. Book and 17. Chapter, מי שהוא חוק בהשגה וכו, i.e. Every Prophet
that is of a strong, sagacious and piercing Understanding, will apprehend
the thing nakedly without any Similitude, whence it comes to pass that
all his sayings prove distinct and clear, and free from all obscuritie, having a literal truth in them: But a Prophet of an inferiour rank or degree,
his words are obscure, enwrapp’d in Riddles and Parables, and therefore
have not a Literal but Allegorical truth contained in them. Thus he. And
so afterwards, according to the general opinion of the Jewish Masters, he
tells us that after the Captivity, in the twilight of Prophesie, Ezekiel began
to speak altogether in Riddles and Parables; and so he himself complains
to God, Ah Lord God, they say of me, Doth he not speak Parables?
The second degree which our forementioned Author makes of Prophesie is, when the strength of the Imaginative and Rational powers equally
ballance one another.
7 “ ] מי שהוא חוק בהשגה וכוThe prophet who had a strong power of apprehension perceives
the things it is without imagination and his words come out clear and not obscure; hence
they may be understood in their literal meaning. On the other hand, a prophet who is
inferior in degree to the one mentioned, will express himself in obscure language, in
riddles and parables which are not clear. Hence the truth is not in the literal meaning,
but in the allusion.” Albo, Sefer ha-Ikkarim, 3.17.
17 Ah Lord God, they say of me, Doth he not speak Parables? ] Ezekiel 20,49: “Then
said I, Ah Lord God, they say of me, Doeth he not speake parables?”
14–15 he tells us ] “You will find Ezekiel, inasmuch as his prophecies were delivered
after the captivity, speaking in parables and riddles, not true according to their literal
signification; wherefore he complains to God saying …”Albo, Sefer ha-Ikkarim, 3.17.
18 The second degree ] “When the two powers are equally strong, the person receives
the prophetic inspiration without trembling and without toil, while sleeping on his couch,
or in a deep sleep which comes upon him during the day ... In this stage he sees, by
means of the power of imagination, forms which are not real ... but by reason of the fact
that the rational power is stronger than the imagination, it makes the ideas indicated by
the forms true, though the forms are not real. This is the second degree of prophetic
inspiration.” Albo, Sefer ha-Ikkarim. 3.10
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The third is, when the Rational power is most predominant; in which
case (as we heard before) the Mind of the Prophet is able to strip those
things that are represented to it in the glass of Phansie of all their materiality and sensible nature, and apprehend them more distinctly in their
own naked Essence.
The last and Highest is the gradus Mosaicus, in which all Imagination
ceaseth, and the Representation of Truth descends not so low as the
Imaginative part, but is made in the highest stage of Reason and Understanding.
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But we shall hereafter speak more fully concerning the several degrees of Prophetical Inspiration, and discourse more particularly of the
ruach ha-kodesh, the highest degree of Prophesie or gradus Mosaicus,
and Bath col or the lowest degree of Prophesie.
Seeing then that generally all Prophesie or Prophetical Enthusiasm
lies in the joint-impressions and operations of both these forementioned
faculties, the Jews were wont to understand that place Numb.12.6, &c.
as generally decyphering that State or Degree of Prophesie by which God
would discover himself to all those Prophets that ever should arise up
6 gradus Mosaicus ] “the stage of Moses”
13 Bath col ] “the voice of God”, literally, “the daughter of a voice”
16 place Numb.12.6, ] Numbers, 12,6: “And hee saide, Heare now my words: If there
be a Prophet among you, I the Lord will make my selfe knowen vnto him in a vision, and
will speake vnto him in a dreame:”
1 The third is ] “This happens when the rational power prevails so completely over the
imagination that it subdues it and does not allow to imagine unreal forms.”Albo, Sefer
ha-Ikkarim, 3.10.
2–5 to strip those things ... naked Essence ] recalling Albo’s third phase of intellectual
development, when the intellect “strips the sensible object of its particular qualities and
apprehends the general essence”. Albo, Sefer ha-Ikkarim. 3.10
6 The last and Highest ] “There are other still who not stop at these degrees, but rise
to a higher degree where the power of imagination has no say at all …. There is no
one among us who has reached this stage except Moses our teacher.” Albo, Sefer haIkkarim. 3.10
16 place Numb.12.6, ] cited by Maimonides, 2.36; Maimonides, The Guide for the Perplexed, p.225.
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amongst them, or ever had been, except Moses and the Messiah. And
there are only these Two waies declared whereby God would reveal himself to every other Prophet, either in a Vision or a Dream; both which are
perpetually attended with those Visa and Simulacra sensibilia, as must
needs be impressed upon Common sense or Fansie, whereby the Prophets seemed to have all their Senses waking and exercising their several
functions, though indeed all was but Scenicall or Dramaticall. According to this Twofold way of Divine inspiration, the Prophet Joel foretells the
Nature of that Prophetical Spirit that should be poured out in the latter
times; and in Jeremy 14.14. we have the false prophets brought in as endeavouring apishly to imitate the true Prophets of God, in fortifying their
Fansies by the power of Divination, that they might talk of Dreams and
Visions when they came among the people.
Now for the Difference of these two, a Dream and a Vision, it seems
rather to lie in Circumstantials then in any thing Essential; & therefore
Maim, part.2.More Nev .cap.45. tells us that in a Dream a voice was frequently heard, which was not usual in a Vision. But the representation
of Divine things by some Sensible images or some Narrative voice must
needs be in both of them. But yet the Jews are wont to make a Vision superiour to a Dream as representing things more to the life, which indeed
seizeth upon the Prophet while he is awake, but it no sooner surpriseth
4 Visa ] “things seen”
4 Simulacra sensibilia ] “images or representations available to the senses”
8 Prophet Joel ] Joel 2,28: “And it shall come to passe afterward, that I will powre out
my Spirit vpon all flesh, and your sonnes and your daughters shall prophecie, your old
men shall dreame dreames, your yong men shall see visions.”
10 Jeremy 14.14. ] Jeremy 14, 14: “Then the Lord said vnto me, The prophets prophecie
lies in my Name, I sent them not, neither haue I commanded them, neither spake vnto
them: they prophecie vnto you a false vision and diuination, and a thing of nought, and
the deceit of their heart.”
2 there are only these Two waies ] Worthington’s marginal note reads, “In istis duabus
partibus, Somnio & Visione, continentur omnes Prophetiæ gradus. Maimon. in More
Nev. p.2.c.36.” (“In these two sorts, dream and vision, are contained all grades of prophecy”); adapted from Maimonides, Doctor Perplexorum, p. 293-4.; cf. Maimonides, The
Guide for the Perplexed, p.226.
16 Maim, part.2.More Nev .cap.45. tells us ] cf. “the case in which God appears to
address the prophet seems to be the only difference between a vision and a dream”;
Maimonides, The Guide for the Perplexed, p.244.
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him but that all his externall senses are bound; and so it often declines into
a true Dream, as Maimon. in the place forenam’d proves by the example
of Abraham, Gen.15.12. where the Vision in which God had appeared to
him (as it is related ver.1.) passed into a Sleep. And when the Sun was
going down, a deep sleep fell upon Abraham, and loe an horror of great
darkness fell upon him. Which words seems to be nothing else but a description of that passage which he had by Sleep out of his Vision into a
Dream.
Now these Ecstatical impressions whereby the Imagination and Mind
of the Prophet was thus ravish’d from it self, and was made subject wholly
to some Agent intellect, informing it and shining upon it, I suppose S. Paul
had respect to I Cor.13. Now we see διʼ ἐσόπτου ἐν αἰνιγματι, by a glass, in
riddles or parables; for so he seems to compare the Highest illuminations
which we have here, with that constant Irradiation of the Divinity upon the
Souls of men in the life to come: and this glassing of Divine things by
Hieroglyphicks and Emblems in the Fansie which he speaks of, was the
proper way of Prophetical inspiration.
For the further clearing of which I shall take notice of one passage
2–3 the example of Abraham, Gen.15.12. ] Genesis, 15,12: “And when the Sunne was
going downe, a deepe sleepe fell vpon Abram: and loe, an horrour of great darkenesse
fell vpon him.”
4 (as it is related ver.1. ] Genesis 15, 1: “After these things, the word of the LORD came
vnto Abram in a vision, saying; Feare not, Abram: I am thy shield, and thy exceeding
great reward.”
11 Agent intellect ] In the sense of intellectus agens of scholastic epistemology.
12 I Cor.13. ] 1 Corinthians, 13,12: “For now we see through a glasse, darkely: but then
face to face: now I know in part, but then shall I know euen as also I am knowen.”
12 διʼ ἐσόπτου ἐν αἰνιγματι, ] “through a mirror, in obscurity”
2 Maimon. in the place forenam’d proves ] cf. “It is possible to explain passages in
which a prophet is reported to have heard in the course of a vision words spoken to him,
in the following manner: at first he has had a vision, but subsequently he fell into a deep
sleep, and the vision was changed into a dream. Thus we explained the words ’And a
deep sleep fell upon Abram’; and our Sages remark thereon, ’This was a deep sleep
of prophecy.’ According to this explanation, it is only in a dream that the prophet can
hear words addressed to him; it makes no difference in what manner words are spoken.”
Maimonides, The Guide for the Perplexed, p.245.

280

5

10

15

20

CATECHICAL DISCOURSES 1650-1

more out of a Jewish writer, that is, R. Bechai concerning this present
argument, which I find Com. in Num 12.6. רצה להמשיל נבואה שאד הנכאים
וכו, Voluit Deus assimilare Prophetiam reliquorum Prophetarum homini
speculam inspicienti, prout innuunt Rabbini nostri illo axiomate proverbiali, Nemo inspiciat speculum Sabbato: illud speculum est vitreum, in quo
reﬂectitur homini sua ipsius forma & imago per vim reﬂexivam speculi,
cum revera nihil eiusmodi in speculo realiter existat. Talis erat Prophetia reliquorum Prophetarum, eo quòd contuebantur sacras & puras imagines & lumina superna, ex medio splendoris & puritatis istorum luminum
realium, visӕ sunt illis similitudines, visӕ sunt illis tales formӕ quales sunt
formӕ humanæ. By which he seems to referre to those images of the
living Creatures represented in a Prophetical vision to Esay and Ezekiel;
but generally intimates thus much to us, That the light and splendor of
Prophetical illumination was not so triumphant over the Prophets fansie,
but that he viewed his own Image, and saw like a man, and understood
things after the manner of men in all these Prophetical visions.
We have now taken a General survey of the Nature of Prophesie,
which is alwaies attended (as we have shewed) with a Vision or a Dream,
though indeed there is no Dream properly without a Vision. And here before we pass from hence, it will be necessary to take notice of a main
Distinction the Hebrew Doctors are wont to make of Dreams, lest we mistake all those Dreams wch we meet with in Scripture, & take them all for
2–3  ] רצה להמשיל נבואה שאד הנכאים וכוtranslate and locate
3–11 Voluit Deus ... formæ humanæ. ] “God wishes to make the prophecy of the rest
of the prophets similar to a man looking in a mirror, just as our Rabbis intimate by that
proverbial principle, No one looks in a mirror on the Sabbath: that mirror is a glass,
in which is reflected a man’s own form and image through the reflective power of the
the mirror, when actually nothing of the sort really exists in the mirror. Such was the
prophecy of the rest of the prophets, because by it they beheld sacred and pure images,
and celestial lights, by means of the splendour and purity of those real lights, were seen
as likenesses to them, and seemed to them such forms as are the forms of men.”
1 R. Bechai ] Bahye ben Asher ibn Halawa (d.1340) was a Rabbi and scholar from
Saragossa, whose principal work was a commentary on the Torah, Bi’ur ’al haTorah, first
published in Naples in 1492. He is best known for introducing the use of the Kabbalah
in biblical interpretation.
12 Esay ] presumably, referring to the seraphim of Isaiah, 6, 2-3, later to be identified
with the creatures of Revelations 4, 6-9.
12 Ezekiel ] as in the “foure liuing creatures” of Ezekiel, 1, 5ff.

6

5

10

15

281

Prophetical, whereas many of them were not such. For though indeed
they were all θεόπεμπται sent by God, yet many were sent as Monitions
and Instructions, and had not the true force and vigour of Prophetical
Dreams in them; and so they are wont commonly to distinguish between
 חלום צדקand הלום הנבואיי. These are somnia vera, and somnia Prophetica:
and these Maimonides in More Nevoch. Par.2. Cap.41 hath thus generally characterized, Quando dicitur, Deus venit ad N. in somnio noctis, id
Prophetia minimè nuncupari potest, neque vir talis, Propheta, &c. When
it is said in holy Writ, That God came to such a man in a Dream of the
night, that cannot be called a Prophesie, nor such a man a Prophet; for
the meaning is no more then this, That some admonition or Instruction
was given by God to such a man, and that it was in a Dream. Of this sort
He and the rest of the Hebrew Writers hold those Dreams to be which were
sent to Pharaoh, Nebuchadnezzar, Abimelech and Laban; upon which two
last our Author observes the great Caution of Onkelos the Proselyte (who
2 θεόπεμπται ] “sent from the gods”; cf. the title of Philo’s de somniis cited below, and
Aristotle, de divinatione per somnum, 2.1., 463b.
2 Monitions ] “warnings” or “reminders”
5 “ ] חלום צדקtrue dream”
5 “ ] הלום הנבואייprophetic dream”
5 somnia vera ] “real dreams”
5 somnia Prophetica: ] “prophetic dreams”
7–8 Quando dicitur, Deus venit ad N. in somnio noctis, id Prophetia minimè nuncupari
potest, neque vir talis, Propheta, &c. ] “When it is said, God came to N in sleep at night,
that can scarcely be called ’prophecy’, nor such a man ’a prophet’;” Maimonides, Doctor
Perplexorum, p. 308.
7–8 Quando dicitur, Deus venit ad N. in somnio noctis, id Prophetia minimè nuncupari
potest, neque vir talis, Propheta, &c. ] “but the phrase, ’And Elohim (an angel) came to
a certain person in the dream of the night,’ does not indicate prophecy, and the person
mentioned in that phrase is not a prophet; the phrase only informs us that the attention of
the person was called by God to a certain thing, and at the same time that this happened
at night.” Maimonides, The Guide for the Perplexed, p.236.
13 those Dreams ] Pharaoh’s dreams are to be found in Genesis, 41; Nebuchadnezzar’s in Daniel, 2; Abimelech’s in Genesis, 20; and Laban’s in Genesis, 31.
15 our Author ] Maimonides says: “Onkelos makes the distinction clear; he translates,
in the last two instances, at a me mar min kodak adonai, ’a word came from the Lord,’
and not ve-itgeli, ’and the Lord appeared.’” Maimonides, The Guide for the Perplexed,
p.236.
15 Onkelos ] Onkelos is the supposed 2nd century translator of the Pentateuch into
Aramaic, the Targum Onkelos.
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was instructed in the Jewish learning by R. Eleazer and R. Joshua, the
most famous Doctors of that age) that in his Preface to those Dreams of
Laban and Abimelech he saies, Et venit verbum à Domino: but doth not
say (as when the Dreams were Prophetical) Et revelavit se Dominus. Besides, a main reason for which they deny theseDreams to be Prophetical
is, for that they that were made partakers of them were unsanctified men;
whereas it is a tradition amongst them, that the Spirit of Prophesie was
not communicated to any but good men.
But indeed the main difference between these two sorts of Dreams
seems to consist in this, That such as were not Prophetical were much
weaker in their Energy upon the Imagination then the Other were, in so
much that they wanted the strength and force of a Divine evidence, so as
to give a plenary assurance to the Mind of him who was the subject of
them, of their Divine original; as we see in those Dreams of Solomon, 1
Kings 3.v.5, 15 and ch.9.2. where it is said of him, when he awaked he
said, Behold it was a dream; as if he had not been effectually confirmed
from the Energy of the Dream it self that it was a true Prophetical influx.
3 Et venit verbum à Domino ] “And a word came from the Lord” Maimonides, Doctor
Perplexorum, p.309.
4 Et revelavit se Dominus ] “And God revealed himself” Maimonides, Doctor Perplexorum,
p.309.
14–15 1 Kings 3.v.5, 15 ] 1 Kings 3, 5: “In Gibeon the Lord appeared to Solomon in
a dreame by night: and God sayd, Aske what I shall giue thee.” 1 Kings 3, 15: “And
Solomon awoke, and behold, it was a dreame: and he came to Ierusalem, and stood
before the Arke of the Couenant of the Lord, and offered vp burnt offerings, and offered
peace offerings, and made a feast to all his seruants.”
15 ch.9.2. ] 1 Kings 9, 2: “That the Lord appeared to Solomon the second time, as hee
had appeared vnto him at Gibeon.”
1 R. Eleazer ] Eliezer ben Hurcanus (c. 45-117 AD) was one of the most important
teachers (tannaim) of his time. He was one of the disciples of Yohanan ben Zaccai
(c.30-90 AD).
1 R. Joshua ] Joshua ben Hananiah (d.131 AD) was another of the five closest pupils
of Yohanan ben Zaccai, often paired with Rabbi Eliezer, despite their disagreements.
6 they that were made partakers of them were unsanctified men ] Maimonides points
out in 2.41. that “Laban was a perfectly wicked man and an idolater” and that Abimelech,
“though a good man among his people”, was told by Abraham that he lived where there
was “no fear of God” (Maimonides, The Guide for the Perplexed, p.236.)
14–15 those Dreams of Solomon, 1 Kings 3.v.5, 15 and ch.9.2. ] Cited by Maimonides,
2.45; Maimonides, The Guide for the Perplexed, p.243.
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But there is yet another difference they are wont to make between
them, which is,That these somnia vera or νουθετικὰ ordinarily contained
in them דברים כטלים, something that was ἀργὸν or void of reality: as in
that Dream of Joseph concerning the Sun, the Moon, and the eleven Stars
bowing down to him; whereas his Mother, which should there have been
signified by the Moon, was dead and buried before, and so uncapable of
performing that respect to him which the other at last did. Upon occasion
of which Dream the Gemarist. Doctors in Berachoth c.9. have framed this
Axiom,  בשם שאין אפשר לבד בלאתבן כן אין אפשד להלום בלא דבדים כטליםAs there is no
corn without straw, so neither is there any meer Dream without something
that is ἀργὸν, void of reality, & insigniﬁcant. Accordingly Rab. Albo in
Maam.3.c.9. hath framed this distinction between them, אין הלום בלא דברים
 בטלים והנבואה כלא ענין צורק ואמתיThere is no meer Dream without something
in it that is ἀργὸν, but Prophesie is a thing wholly and most exactly true.
The general difference between Prophetical Dreams and those that
are meerly Nouthetical or Monitorie, and all else which we find recor2 νουθετικὰ ] “warning” (dreams)
3 “ ] דברים כטליםa worthless or void item”
3 ἀργὸν ] “idle, or inoperative”; cf. Plotinus, 3.5.7.; 6.1.8.
4–5 that Dream of Joseph ...down to him ] Genesis, 37, 9: “And hee dreamed yet another dreame, and told it his brethren, and said, Behold, I haue dreamed a dreame more:
and behold, the sunne and the moone, and the eleuen starres made obeisance to me.”
9  ] בשם שאין אפשר לבד בלאתבן כן אין אפשד להלום בלא דבדים כטליםBerakot, 9, 55a: “Just as one
cannot have wheat without straw, similarly it is impossible for a dream to be without
something that is vain.” Cohen, The Babylonian Talmud: Tractate Berakot, p.358.
12–13 “ ] אין הלום בלא דברים בטלים והנבואה כלא ענין צורק ואמתיThere is no dream without foolish
elements, whereas a prophetic vision is entirely correct and true.” Albo, Sefer ha-Ikkarim,
3.9.
16 Nouthetical ] “warning”
16 Monitorie ] “warning” or “reminding”
8 Gemarist. ] Those who studied and followed the Gemara, that part of the Talmud
comprising rabbinical analysis of and commentary on the Mishnah.
8 Berachoth ] Berakot is the first tractate in the Seder Zeraim, the first Seder of the
Mishnah.
9  ] בשם שאין אפשר לבד בלאתבן כן אין אפשד להלום בלא דבדים כטליםThe maxim is also cited by
Albo in Sefer ha-Ikkarim, 3.10.

284

5

10

15

20

CATECHICAL DISCOURSES 1650-1

ded in Scripture, Philo Jud. in his Tract περὶ του θεοπέμπτουσ εἶναι ὀνειρους, and elsewhere, hath at large laid down. The proper character of
those that were Prophetical he clearly insinuates to be that Ecstatical rapture whereby in all Prophetical Dreams some more potent cause, acting upon the Mind and Imagination of the Prophets, snatch’d them from
themselves, and so left more potent and evident impressions upon them.
I shall the more largely set down his Notion, because it tends to the
clearing of this business in hand, and is, I think, much obscured, if not
totally corrupted by his translator Gelenius. His design is indeed to shew
that Moses taught these several waies whereby Dreams are conveyed
from Heaven, that so his sublime and recondite doctrine might be the
better hid up therein; and therefore sailing between Cabbalisme and Platonisme he gropes after an Allegorical and Mysticall meaning in them all.
His first sort of Divine Dreams he thus defines, τὸ μεν πρῶτον, ἦν ἄχοντος τῆσ κινήσεως θεοῦ, καὶ ὑπερχοῦντος ἀοράτως τὰ ἡμιν μὲν ἄδηλα, γνώριμα
δὲ ἑαυτῷ, The ﬁrst kind was when God himself did begin the motion in
the Fansie, and secretly whispered such things as are unknown indeed to
us, but perfectly known to himself. And of this sort he makes Joseph’s
dreams, the sense whereof was unknown to Joseph himself at first, and
then runs out into an Allegoricall exposition of them in the Book intituled
Joseph.
1–2 περὶ του θεοπέμπτουσ εἶναι ὀνειρους ] “On dreams, that they are God-sent”, known
more briefly as de somniis.
14–16 τὸ μεν πρῶτον, ἦν ἄχοντος τῆσ κινήσεως θεοῦ, καὶ ὑπερχοῦντος ἀοράτως τὰ ἡμιν μὲν
ἄδηλα, γνώριμα δὲ ἑαυτῷ ] “The first kind of dreams we saw to be those in which God originates the movement and invisibly suggests things obscure to us but patent to Himself.”
de somniis, II.2.
1 Philo Jud. ] Philo Judaeus (c.20 BC - 50 AD) was a Hellenistic Jewish philosopher
working in Alexandria, whose main aim was to harmonise Greek and Jewish thinking,
using allegorical methods of exegesis.
9 Gelenius ] Sigismund Gelen or Gelenius (1497-1554) was a Czech noble, notable for
his humanist scholarship. He worked extensively with Johann Froben and was a friend
of Erasmus. His translation of Philo (1554) was influential in spreading awareness of
the works.
20–21 an Allegoricall exposition of them in the Book intituled Joseph ] See de Josepho,
6-8.
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The second kind is this, Τῆς ἡμετέρας διανοίας τῇ τῶν ὅλων συγκινουμενής ψυχῇ, καὶ θεοφορῆτου μανιάς ἀναπιμπλαμένης, &c. When our Rational
facultie being moved together with the Soul of the World, and ﬁlled with
a divinely-inspired fury, doth predict those things that are to come. In
which words by his ψυχῇ τῶν ὅλων he means the same thing with that
which in a former Book about the same Argument he had called τῶν ὕλων
νοῦν the Mind of the Universe, which mingling its influence with our Minds
begets these προγνώσεις or previsions. And this is nothing else but that
which others of his tribe call  שכל הפעלor Intellectus agens, which it seems
he understood to be the same with Anima Mundi or Universal Soul, as it
is described by the Pythagoreans and Platonists. Of this sort of Dreams
he makes those of Jacob’s Ladder and Laban’s Sheep. And these kinds
of Dreams, viz. that wherein the Intellectus agens doth simply act upon
our Minds as patients to it, and that wherein our Minds do cooperate with
the Universal Soul, and so understand the meaning of the influx, he thus
compares together: Διὸ ὁ ἱεροφάντης τὰς μὲν κατὰ τὸ πρῶτον σημαινόμενος
φαντασίας τρανῶς πάνυ καὶ ἀριδήλως ἐμήυυσεν, ἅτε τοῦ θεοῦ χρησμοῖς σαφέσιν
ἐοικότα διὰ τῶν ὀνείρων ὑποβάλλοντος· τὰς δὲ κατὰ τὸ δεύτερον ὄυτε σφόδρα
1–2 Τῆς ἡμετέρας διανοίας τῇ τῶν ὅλων συγκινουμενής ψυχῇ, καὶ θεοφορῆτου μανιάς ἀναπιμπλαμένης ] “dreams in which the understanding moves in concert with the soul of the
Universe and becomes filled with a divinely induced madness, which is permitted to
foretell many coming events.” de somniis, II.2.
5 ψυχῇ τῶν ὅλων ] “soul of the whole”
6–7 τῶν ὕλων νοῦν ] “the mind of the whole”; de somniis, I.2.
8 προγνώσεις ] “foreknowings”
9 “ ] שכל הפעלoperative intellect”; Maimonides, More Nevuchim, 2.36.
9 Intellectus agens ] “active intellect”
16–1 Διὸ ὁ ἱεροφάντης τὰς μὲν κατὰ τὸ πρῶτον σημαινόμενος φαντασίας τρανῶς πάνυ καὶ ἀριδήλως ἐμήυυσεν, ἅτε τοῦ θεοῦ χρησμοῖς σαφέσιν ἐοικότα διὰ τῶν ὀνείρων ὑποβάλλοντος· τὰς
δὲ κατὰ τὸ δεύτερον ὄυτε σφόδρα τηλαυγῶς, ὄυτε σκοτίως ἄγαν, &c. ] “for this reason the interpreter of the sacred will very plainly and clearly speaks of dreams, indicating by this
expression the visions which appear according to the first species, as if God, by means
of dreams, gave suggestions which were equivalent to clear and distinct oracles. Of
the visions according to the second species he speaks neither very clearly nor very
obscurely;” de somniis, II.3.
9 his tribe ] i.e. Jewish thinkers, like Maimonides
10–11 Anima Mundi or Universal Soul, as it is described by the Pythagoreans and Platonists ] note required
12 Jacob’s Ladder ] Genesis, 28, 12ff.
12 Laban’s Sheep ] Genesis, 31, 22
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τηλαυγῶς, ὄυτε σκοτίως ἄγαν, &c. In which words it is to be observed that
he calls the matter of the ﬁrst sort of Dreams χρησμοῖς σαφέσιν ἐοικότα,
which Gelenius hath mistook whilst he translates it Dei oraculis certis convenientia. With his leave therefore I should thus interpret that whole passage, Quare Moses sacer Antistes indigitans illas phantasias quæ oboriuntur secundùm primam speciem, eas perspicuè & admodum manifestè
indicavit; (i.e. by adding an Explication of those ænigmata of Joseph’s
Sun and Moon, Stars and Sheaves, which he himself in his Dream understood not; which Explication is not made in the examples of the second
sort) quippe Deus subjecit illas phantasias per somni quæ similes sunt
versis Prophetiis (i.e. לנבואה גמורה, perfecta Prophetiæ, sive לחלמות הנבואיי,
somniis Propheticis, utilequi amant Magistri.) Secundi verò generis somnia nec planè dilucidè nec valde obscurè indigitavit; qualia erant Somni
de Scala cœlesti, &c. Now these Dreams of Joseph though they contained
matter of a like nature to Prophetical inspiration, yet were they indeed not
such, and therefore are accounted by all the Jewish writers onely as Somnia vera; and so our Author endeavours to prove very fitly to our purpose,
2 χρησμοῖς σαφέσιν ἐοικότα ] “equivalent to clear and distinct oracles”
3–4 Dei oraculis certis convenientia ] “agreeing with the certain oracles of God”
5–7 Quare Moses sacer Antistes indigitans illas phantasias quæ oboriuntur secundùm
primam speciem, eas perspicuè & admodum manifestè indicavit ] “wherefore Moses,
the sacred High Priest, pointing to those visions from which arise the first kind of dream,
has indicated them clearly and very plainly”
7 ænigmata ] “riddles, things which are expressed obscurely”
10–11 quippe Deus subjecit illas phantasias per somni quæ similes sunt versis Prophetiis ] “obviously God prompts those visions through dreams which are similar to Prophetic
verses”
11 “ ] לנבואה גמורהcompleted prophecies”
11 perfecta Prophetiæ, sive ] “completed examples of prophecy, or”
11 “ ] לחלמות הנבואייprophetic dreams”
12 somniis Propheticis, utilequi amant Magistri.) ] “prophetic dreams, the Masters like
to use both [terms]”
12–14 Secundi verò generis somnia nec planè dilucidè nec valde obscurè indigitavit;
qualia erant Somni de Scala cœlesti ] “In truth he indicated dreams of the second kind
neither quite distinctly nor very obscurely; such were the dreams of the heavenly ladder,
etc.”
16–17 Somnia vera ] “real dreams”

3–4 Dei oraculis certis convenientia ] check against 1611 version
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though indeed upon a mistake which he took out of the Version of the Seventy, Gen.37.7. Ὢμην,φησὶν,ἡμᾶς δεσμεύειν δράγματα· τὸ μὲν, ᾤμην, εὐθέως
ἀδηλοῦντος καὶ ἀμυδρῶς ὑπολαμβάνοντος , οὐ παγίως καὶ τηλαυγῶς ὁραν́τος
ἀνάφθεγμα ἐστιν, &c. Joseph said, [Me-thought we were binding sheaves]
That word [Me-thought] is the language of one that is uncertain, dubious,
and obscurely surmising; not of one that is ﬁrmly assured, and plainly
sees things: indeed it very well beﬁts those who are newly awaked out of
a sound sleep, and have scarce ceased to dream, to say [Me-thought;] not
those who are fully awake, and behold all things clearly. But Jacob,who
was more exercised in divine things, hath no such word as [Me-thought]
when he speaks of his Dream, but, saies he, Behold, a ladder set upon the
earth, and the top of it reached up to heaven, &c. After the same manner
almost doth Maimonides in his More Nev. distinguish between Somnia
vera & Prophetica, making Jacobs Dreams (as all Jewish writers doe) to
be Propheticall.
The third kind of Dreams mentioned by Philo is thus laid down by him,
Συνίσταται δὲ τὸ τρίτον εἶδος, ὁπόταν ἐν τοῖς ὑπνοις ἐξ ἑαυτῆς ἡ ψυχὴ κινουμεν́η, καὶ ἀναδινοῦσα ἑαυτὴν, κορυβαντιᾷ· καὶ ἐνθουσιῶσα, δυνάμει προγνωστικῇ
2–4 Ὢμην,φησὶν,ἡμᾶς δεσμεύειν δράγματα· τὸ μὲν, ᾤμην, εὐθέως ἀδηλοῦντος καὶ ἀμυδρῶς
ὑπολαμβάνοντος , οὐ παγίως καὶ τηλαυγῶς ὁραν́τος ἀνάφθεγμα ἐστιν, ] de somniis, 2.17-18:
“’I thought,’ says he, ’that we were all binding sheaves.’ The expression, ’I thought’, is
clearly that of a person who is not certain, but who is hesitating and supposing with some
amount of indistinctness, not of one who sees positively and clearly; forit is very natural
for persons just awakening out of a deep sleep, and still dozing as it were, to say,’I
thought;’ but not so for people who are thoroughly awake, and who can see distinctly.
And the practiser of virtue, Jacob, does not say ’I thought’, but his language is, ’Behold,
a ladder firmly set, the head of which reache dup to Heaven.”
13–14 Somnia vera & Prophetica ] “real dreams and prophetic ones”
17–1 Συνίσταται δὲ τὸ τρίτον εἶδος, ὁπόταν ἐν τοῖς ὑπνοις ἐξ ἑαυτῆς ἡ ψυχὴ κινουμεν́η, καὶ
ἀναδινοῦσα ἑαυτὴν, κορυβαντιᾷ· καὶ ἐνθουσιῶσα, δυνάμει προγνωστικῇ τὰ μέλλοντα θεσωίζει ]
“This third kind of dreams arises whenever the soul in sleep, setting itself in motion and
1–2 Seventy, ] the Septuagint. Worthington’s marginal note reads: “Though he was
a Jew, yet was he trained up amongst the Greeks, and not well acquainted with the
Hebrew language.”
2 Gen.37.7. ] The 1611 bible reads: “For beholde, wee were binding sheaues in the
field, and loe, my sheafe arose, and also stood vpright; and behold, your sheaues stood
round about, and made obeisance to my sheafe.”
4 Me-thought ] Marginal note: “Which word is not in the Hebrew”.
13 Maimonides in his More Nev. ] cf. Moreh Nevuchim, 2.36.
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τὰ μέλλοντα θεσωίζει, i.e. The third kind is when in sleep the Soul being
moved of it self, and agitating it self, is in a kind of rapturous rage, and in
a divine fury doth foretell things by a prophetick facultie. And then, which
is more to our purpose, he thus sets forth the nature of those fansies
which discover themselves in these kind of Dreams. Αἱ δὲ κατὰ τὸ τρὶτον
εἶδος φαντασίαι μᾶλλον τῶν προτέρων δηλούμεναι, διὰ τὸ βαθὺ καὶ κατακορὲς
ἔχειν τὸ αἴνιγμα, ἐδεήθησαν λαὶ τῇς ὀνειροκριτιͅκῇς ἐπιστήμης. i.e. The phantasms which belong to the third kind are more plainly declared by Moses
then the former; or they containing a very profound and dark meaning,
they required to the explaining of them a knowledge of the Art of interpreting Dreams: as those Dreams of Pharaoh and his Butler and Baker,
and of Nebuchadnezzar, who were onely amazed and dazled with those
strange Apparitions that were made to them, but not at all enlightned by
them. These are of that kind which Plato sometimes speaks of, that cannot be understood without a Prophet; and therefore he would have some
Prophet or Wise man alway set over this μαντική. Thus we have seen
these Three sorts of Dreams according to Philo, the First and Last whereof
the Jewish Doctors conjoyn together, and constantly prefer the Oneirocriticks of them to the Dreamers themselves: and therefore whereas they
depress the notion of them considered in themselves below any Degree
of Prophesie, yet the Interpretation of them they attribute to the  רוה הקודשor
Holy Spirit; except there be an Interpretation of the Dream in the Dream it
self, so as that the Mind of the Dreamer be fully satisfied both in the meaning and divinity thereof; for then it is truly Prophetical. And thus much for
this Particular.
agitation of its own accord,becomes frenzied, and with the prescient power due to such
inspiration foretells the future.” de somniis, 2.1.
5–7 Αἱ δὲ κατὰ τὸ τρὶτον εἶδος φαντασίαι μᾶλλον τῶν προτέρων δηλούμεναι, διὰ τὸ βαθὺ καὶ
κατακορὲς ἔχειν τὸ αἴνιγμα, ἐδεήθησαν λαὶ τῇς ὀνειροκριτιͅκῇς ἐπιστήμης ] “The appearances
of the third kind being more obscure than the former, owing to the deep and impenetrable nature of the riddle involved in them, demanded a scientific skill in discerning the
meaning of dreams.” de somniis, 2.4.
16 μαντική ] “prophetic inspiration or utterance”
21 “ ] רוה הקודשruach ha-kodesh”; “holy spirit”.
11–12 those Dreams ... of Nebuchadnezzar ] cf. de somniis, 2.5. Philo does not mention Nebuchadnezzar at this point.
14–15 Plato sometimes speaks of, that cannot be understood without a Prophet ] Smith
seems to have in mind the end of the passage cited below from the Timaeus, 72b.
18–19 Oneirocriticks ] “interpreters of dreams”
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From what we have formerly discoursed concerning the Stage of Fansie and Imagination upon which those Visa presented themselves to the
Mind of the Prophet, in which he beheld the real objects of Divine truth in
which he was inspired by this means; it may easily be apprehended how
easie a matter it might be for the Devils Prophets many times, by an apish
imitation, to counterfeit the True Prophets of God, and how sometimes
Melancholy and turgent Phansies, fortified with a strong power of Divination, might unfold themselves in a semblance of true Enthusiasms. For
indeed herein the Prophetical inﬂux seems to agree with a Mistaken Enthusiasm, that both of them make strong impressions upon the Imaginative powers, and require the Imaginative facultie to be vigorous and potent:
and therefore Maimonides tells us that the gift of Divination, which consisted in a mighty force of Imagination, was alwaies given to the Prophets,
and that This and a Spirit of Fortitude were the main Bases of Prophesie;
More Nev. part.2.c.38. Duas istas facultates, Fortitudinis scilicet & Divinationis, in Prophetis fortissimas & vehementissimas esse necesse est, &c.
i.e. It is necessarie that these two Faculties of Fortitude and Divination
should be most strong and vehement in the Prophets: whereunto if at any
time there was an accession of the Inﬂuence of the Intellect, they were
then beyond measure corroborated; in so much that (as it is well known)
it hath come to this, that one man by a naked Staﬀe did prevail over a po15–16 Duas istas facultates, Fortitudinis scilicet & Divinationis, in Prophetis fortissimas
& vehementissimas esse necesse est ] “Those two faculties, that is to say, resolution and
prophetic inspiration, must have been very strong and ardent in the prophets”; Maimonides, Doctor Perplexorum, p.299.
7 turgent ] “swollen or distended”
15 More Nev. part.2.c.38. ] “The prophets must have had these two forces, courage
and intuition, highly developed, and these were still more strengthened when they were
under the influence of the Active Intellect. Their courage was so great that, e.g., Moses,
with only a staff in his hand, dared to address a great king in his desire to deliver a
nation from his service. He was not frightened or terrified, because he had been told,
’I will be with thee.’ The prophets have not all the same degree of courage , but none
of them have been entirely without it. Thus Jeremiah is told: ’Be not afraid of them,’
etc., and Ezekiel is exhorted, ’Do not fear them or their word.’ In the same manner,
you find that all prophets possessed great courage. Again, through the excellence of
their intuitive faculty, they could quickly foretell the future, but this excellence, as is well
known, likewise admits of different degrees. Maimonides, The Guide for the Perplexed,
p.229.”
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tent King, and most manfully delivered a whole Nation from bondage, viz.
after it was said to him Exod.3.12. I will be with thee. And though there
be diﬀerent degrees of these in men, yet none can be altogether without
that Fortitude and Magnanimitie. So it was said to Jeremy Chap.17.18.
Be not dismaied at their faces &c. Behold I have made thee this day a
defenced City; and so to Ezek. Ch.2.6. Be not afraid of them nor their
words: and generally in all the Prophets we shall ﬁnd a great Fortitude
and Magnanimity of Spirit. But by the excellency of the gift of Divining
they could on a sudden and in a moment foretell future things; in which
Facultie notwithstanding there was great diversitie. Thus he.
It will not therefore be any great Digression here, awhile to examine the
Nature of this False light which pretends to Prophesie, but is not; as being
seated onely in theImaginative power, from whence the first occasion of
this delusion ariseth, seeing that Power is also the Seat of all Prophetical Vision. For this purpose it will not be amiss to premise that Threefold
degree of Cognitive inﬂuence pointed out by Maimonides, part.2. cap.37
2 Exod.3.12. ] Exodus, 3,12: “And he said, Certainely I will be with thee, and this shall
be a token vnto thee, that I haue sent thee: When thou hast brought foorth the people
out of Egypt, ye shall serue God vpon this mountaine.”
4 Jeremy Chap.17.18. ] Jeremiah, 17,18: “Let them bee confounded that persecute me,
but let not me be confounded: let them be dismayed, but let not me be dismayed: bring
vpon them the day of euill, and destroy them with double destruction.”
6 Ezek. Ch.2.6. ] “And thou sonne of man, be not afraid of them, neither be afraid of their
wordes, though bryars and thornes be with thee, and thou doest dwell among scorpions:
be not afraid of their words, nor be dismayed at their lookes, though they be a rebellious
house.”
16–1 Maimonides, part.2. cap.37 More Nev ] Maimonides, Doctor Perplexorum, p. 296
16–1 Maimonides, part.2. cap.37 More Nev ] “In some cases the influence of the [Active] Intellect reaches only the logical and not the imaginative faculty; either on account
of the insufficiency of that influence, or on account of a defect in the constitution of the
imaginative faculty, and the consequent inability of the latter to receive that influence:
this is the condition of wise men or philosophers. If, however, the imaginative faculty is
naturally in the most perfect condition, this influence may, as has been explained by us
and by other philosophers, reach both his logical and his imaginative faculties: this is
the case with prophets. But it happens sometimes that the influence only reaches the
imaginative faculty on account of the insufficiency of the logical faculty, arising either
from a natural defect, or from a neglect in training. This is the case with statesmen,
lawgivers, diviners, charmers, and men that have true dreams or do wonderful things by
strange means and secret arts, though they are not wise men”; Moreh Nevuchim, 2.37;
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More Nev. The first is wholly Intellectual, descending onely into the Rational facultie, by which that is extreamly fortified and strengthened in the
distinct apprehension of Metaphysicall Truths, from whence, as he tells
us, ariseth the Sect of Philosophers, and Contemplative persons. The
second is jointly into the Rational and Imaginative facultie together, and
from thence springs the Sect of Prophets. The third into the Imaginative
only, from whence proceeds the Sect of Politicians, Lawyers and Lawgivers (whose Conceptions onely run in a secular channel) as also the
Sect of Diviners, Inchanters, Dreamers and Sooth-sayers.
We shall coppy out of him a Character of some of this Third sort, the
rather because it so graphically delineates to us many Enthusiastical Impostors of our Age. His words are these, Hîc verò monendus es, ex tertio genere esse quosdam, quibus Phantasiæ, Somnia & Ecstases, quales
in Prophetiæ Visione esse solent, ita mirabiles obveniunt, ut planè persuadeant se Prophetas esse, &c. i.e. But here I must advertise thee, that
there are some of this Third sort who have sometimes such strange Phansies, Dreams and Ecstasies, that they take themselves for Prophets, and
much marvel that they have such Phansies and Imaginations; conceiting
at last that all Sciences and Faculties are without any pains or study infused into them. And hence it is that they fall into great confusions in
28–31 Hîc verò monendus es ... se Prophetas esse, ] “Here you must actually be reminded that there are those of the third sort, to whom images, dreams and trances,
such as those which are wont to be in prophetic visions, arise in this wonderful way, so
that they clearly persuade themselves that they are prophets themselves;” adapted from
Maimonides, Doctor Perplexorum, p.297.
Maimonides, The Guide for the Perplexed, p.227-8.
28 His words are these ] “It is further necessary to understand that some persons belonging to the third class perceive scenes, dreams and confused images, when awake, in
the form of a prophetic vision. They then believe that they are prophets; they wonder that
they perceive visions, and think that they have acquired wisdom without training. They
fall into grave errors as regards important philosophical principles, and see a strange
mixture of true and imaginary things. All this is the consequence of the strength of their
imaginative faculty, and the weakness of their logical faculty, which has not developed,
and has not passed from potentiality into actuality.” Moreh Nevuchim, 2.37; Maimonides,
The Guide for the Perplexed, p. 228
28–31 Hîc verò monendus es ... se Prophetas esse, ] Buxtorf glosses “ectsases” as
“abreptiones mentis”, times when the mind is “snatched away”.
31 advertise ] comment

292

5

10

15

20

25

CATECHICAL DISCOURSES 1650-1

many Theoretical matters of no small moment, and do so mix true notions with such as are meerly seeming and imaginary, as if Heaven and
Earth were jumbled together. All which proceeds from the too-great force
of the Imaginative faculty and the imbecillity of the Rational, whence it is
that nothing in it can pass forth into act. Thus he. This delusion then
in his sense of those Ένεργούμενοι which pretend to Revelations, ariseth
from hence, that all this forrain force that is upon them serves onely to
vigorate and Impregnate their Phansies and Imaginations, but does not
inform their Reasons, nor elevate them to a true understanding of things
in their coherence and contexture, and therefore they can so easily imbrace things absurd to all true and sober Reason: Whereas the Prophetical Spirit acting principally upon the Reason and Understanding of the
Prophets, guided them consistently and intelligibly into the understanding of things. But this Pseudo-prophetical Spirit being not able to rise up
above this low and dark Region of Sense or Matter, or to soar aloft into
a clear Heaven of Vision, endeavoured alway as much as might be to
strengthen it self in the Imaginative part: and therefore the Wizards and
false Prophets of old and later times have been wont alway to heighten
their Phansies and Imaginations by all means possible, which R. Albo insinuates Maam.3.cap.10. ניש מין האנשים מי שכחם המדמה חנק וכו. There are
some men whose Imaginative faculty is strong, either by Nature, or by
some Artiﬁce which they use to fortiﬁe this Imaginative facultie with; and
for such purpose are the artiﬁces which Witches and such as have familiar Spirits do use, by the help whereof the similitudes of things are more
easily excited in the Imagination. Accordingly Wierus Lib.3.Cap.17. de
20 “ ] ניש מין האנשים מי שכחם המדמה חנק וכוThere are persons whose imagination is strong by
nature or who do certain things to strengthen it, like the practices of the diviners or the
woman with the familiar spirit. As a result of this they have imaginative visions.” Albo,
Sefer ha-Ikkarim, 3.10.
25 Lib.3.Cap.17. ] Actually, 2.31, Wierus, De Praestigiis Daemonum et et Incantationibus
8 vigorate ] comment
20  ] ניש מין האנשים מי שכחם המדמה חנק וכוThis is part of Albo’s description of the first degree
of prophecy referred to above.
25 Wierus ] Johann Weyer (1515-1588) was a Dutch physician and demonologist, whose
de Praestigiis Daemonum et Incantationibus ac Veneﬁciis Libri V was published in Basel,
running through several editions from 1563 onwards. Whilst accepting the reality of
spiritual powers, Weyer took a rationalist view of witchcraft, confessions of which he
attributed largely to melancholia. For a modern translation see Weyer, Mora, and Kohl,
Witches, devils, and doctors in the Renaissance: Johann Weyer, De praestigiis daemonum
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Præstigiis Dæmonum (who was a man (as some think) too well acquainted with these mysteries, though he himself seems to defie them) speaks
to the same purpose concerning Witches, how that, so they may have
more pregnant Phansies, they anoint themselves, and diet themselves
with some such food as they understand from the Devil is very fit for that
purpose. And for further proof hereof he there quotes Baptista Porta,
Lib.2. and Cardan de Subtil. Cap.18. But we shall not over-curiously any
further pry into these Arts.
This kind of Divination resting meerly in the Imaginative faculty seemed
so exactly to imitate the Prophetical Energy in this part of it, that indeed it
hath been by weaker minds mistaken for it, though the Wiser sort of the
Heathens have happily found out the lameness and delusiveness of it. We
have it excellently set forth by Plato in his Timæus, where speaking of
God’s liberality in constituting of Man, he thus speaks of this Divination,
καὶ τὸ φαῦλον ἡμῶν, ἵνα ἀληθείας πῆ πρόσαπτοιτο, κατέστησαν ἐν τούτῳ τὸ
μαντεῖον. ἱκανὸν δὲ σημεῖον ὡς μαντικὴν ἀφροσύνη Θεὸς ἀνθρωπίνῃ δέδωκεν,
&c. i.e. As for our worser part, that it might in some sort partake of Truth,
God hath seated in it the power of Divining: and it is a suﬃcient sign that
ac Veneﬁciis Libri V pp.231-5
15–16 καὶ τὸ φαῦλον ἡμῶν, ἵνα ἀληθείας πῆ πρόσαπτοιτο, κατέστησαν ἐν τούτῳ τὸ μαντεῖον.
ἱκανὸν δὲ σημεῖον ὡς μαντικὴν ἀφροσύνη Θεὸς ἀνθρωπίνῃ δέδωκεν ] Timaeus, 71e: “that
they might correct our inferior parts and make them to attain a measure of truth, placed
in the liver the seat of divination. And herein is a proof that God has given the art of
divination not to the wisdom , but to the foolishness of man. No man, when in his wits,
attains prophetic truth and inspiration, but when he receives the inspired word, either his
intelligence is enthralled in sleep or he is demented by some distemper or possession.
And he who would understand what he remembers to have been said, whether in a
dream or when he was awake, by the prophetic and inspired nature, or would determine
by reason the meaning of the apparitions which he has seen, and what indications they
afford to this man or that, of past, present, or future, good and evil, must first recover his
wits.”
6–7 Baptista Porta, Lib.2. ] Giambattista della Porta (1535 - 1635) was a scientist and
writer, perhaps most famous for his Magiae Naturalis (1588). Wierus, De Praestigiis
Daemonum et et Incantationibus ac Veneﬁciis Libri V p.231 refers to Magiae Naturalis
2.26; Porta, Magiae naturalis, sive de miraculis rerum naturalium, p.197.
7 Cardan de Subtil. Cap.18. ] Gerolamo Cardano (1501-1576) was an Italian mathematician, physician and astrologer. His great work De subtilitate rerum first appeared in
Nuremberg in 1550. Weyer refers to de subtilitate, XVIII, (Cardanus, De subtilitate libri
XXI p.641) on p.233.
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God has indulged this faculty of Divining to the foolishness of men; for
there is no sober man that is touch’d with this Power of Divination, unless
in Sleep, when his Reason is bound, or when by Sickness or Enthusiasm he
suﬀers some alienation of Mind. But it is then for the Wise and Sober to
understand what is spoken or represented in this Fatidical passion. And
so it seems Plato, who was no careless observer of these matters, could
nowhere find this Divining spirit in his time, except it were joined some
way or other cum mentis alienatione and therefore he looks upon it as
that which is inferiour to Wisdom, and to be regulated by it: for so he
further declares his mind to the same purpose Ὅθεν δὲ καὶ τὸ τῶν Προφητθῶν γένος ἐπὶ ταῖς ἐνθέοις μαντείαις κριτὰς ἐπικαθιστάναι νόμος, οὓς μάντεις
ἐπονομάζουσί τινες, &c. that is, Wherefore it is a law that Prophets should
be set as it were Judges over these Enthusiastick Divinations, which Prophets some ignorantly and falsely call Diviners. For indeed these Prophets
in his sense to whom he gives the preeminence, are none else but Wise
and prudent men, who by reason of the sagacitie of their Understandings
were able to judge of those things which were uttered by this dull Spirit of
Divination, which resides onely in Faculties inferiour to Reason. So in his
Charmides,Εἰ δὲ βούλοιό γε, καὶ τὴν μαντικὴν εἶναι συγχωρήσομεν ἐπιστήμην
τοῦ μέλλοντος ἔσεσθαι, &c. i.e. But if you will, we will grant the gift of Divination to be a knowledge of what is to come: but withall that it is ﬁt that
Wisdom and Sobrietie should be Judge and Interpreter. But further, that
his age was acquainted with no other Divinations then that which ariseth
from a troubled Phansie and is conceived in a dark Melancholy imagination, he confirms to us in his Phædrus, where he rightly gives us the true
8 cum mentis alienatione ] “loss of reason, delirium”
10–12 Ὅθεν δὲ καὶ τὸ τῶν Προφητθῶν γένος ἐπὶ ταῖς ἐνθέοις μαντείαις κριτὰς ἐπικαθιστάναι
νόμος, οὓς μάντεις ἐπονομάζουσί τινες ] Timaeus, 72b: “for this reason it is customary to
appoint interpreters to be judges of the true inspiration. Some persons call them prophets, being blind to the fact they are only the expositors of dark sayings and visions, and
are not to be called prophets at all, but only interpreters of prophecy”
19–20 Εἰ δὲ βούλοιό γε, καὶ τὴν μαντικὴν εἶναι συγχωρήσομεν ἐπιστήμην τοῦ μέλλοντος ἔσεσθαι ] Charmides, 173c: “if you please, you may suppose that prophecy will be a real
knowledge of the future, and will be under the control of wisdom, who will deter deceivers
and set up the true prophets in their place as the revealers of the future.”
5 Fatidical ] “prophetic”
25 he confirms to us in his Phædrus ] What follows is based on Phaedrus, 244b-c: “madness was accounted no shame nor disgrace by the men of old who gave things their
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Etymon of this μαντικὴ, that it was so called ἀπὸ τῆς μανίας, from rage and
furie, and therefore saies that it was anciently called μανική. However he
grants that it happened to many θείᾳ μοίρα by Divine allotment; yet it was
most vulgarly incident to Sick and Melancholy men, who oftentimes by the
power thereof were able to presage by what Medicines their own Distemper might be best cured, as if it were nothing else but a discerning of that
sympathizing and symbolizing complexion of their own Bodies with some
other Bodies without them. And elsewhere he tells us that these μάντεις
never, or every rarely, understood the meaning and nature of their own
Visa.
And therefore indeed the Platonists generally seem’d to reject or very
much to slight all this kind of Revelation, and to acknowledge nothing
transcendent to the naked Reason and Understanding of Man. So Maximus Tyrius in Dissert.3. Θεοῦ δὲ μαντεῖον καὶ ἀνθρωπων νοῦς (τολμηρὸν μὲν
εἰπεῖν, φράσω δὲ ὅμως) χρῆμα συγγενὲς, It’s a bold assertion, yet I shall not
doubt to say, that God’s Oracles and Men’s Understandings are of a near
alliance. And so according to Porphyrius, lib.2.§.52 περὶ ἀποχῆς, a Good
1 μαντικὴ, ] “prophecy”
1 ἀπὸ τῆς μανίας ] “from ’madness’”
2 μανική ] “a symptom of madness”
3 θείᾳ μοίρα ] “by divine assignment”
8 μάντεις ] “prophets”
10 Visa ] “visions”
14–15 Θεοῦ δὲ μαντεῖον καὶ ἀνθρωπων νοῦς (τολμηρὸν μὲν εἰπεῖν, φράσω δὲ ὅμως) χρῆμα
συγγενὲς ] “But the oracles of divinity and human intellect (the assertion is indeed bold,
but must be made) are things allied to each other.” T. Taylor, Dissertations of Maximus
Tyrius, p.31. Maximus Tyrius, 3.2.
17 περὶ ἀποχῆς ] “On Abstinence”
names; otherwise they would not have connected that greatest of arts, whereby the future is discerned, with this very word ’madness’, and named it accordingly. No, it was
because they held madness ti be a valuable gift, when due to divine dispensation, that
they named the art as they did, though the men of today, having no sense of values,
have put in an extra letter, making it not manic but mantic.”
1 Etymon ] “word or morpheme from which a word derives”
5–6 were able to presage by what Medicines their own Distemper might be best cured ]
echoing Phaedrus, 244, d-e.
8 elsewhere ] Timaeus, 72b
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man is Διὸς μεγάλου ὀαριστής, one that needs not soothsaying, being familiarly and intimately acquainted with God himself.
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Likewise the Stoicks will scarce allow their Wise man at any time to consult an Oracle, as we may learn from Arrian, l.2.c.7. and Epictetus, c.39.
and Simplicius his Comment thereupon: where that great Philosopher
making a scrupulous search what those things were which it might be fit
to consult the Oracle about, at last brings them into so narrow a compass,
that a Wise man should never find occasion to honour the Oracle with his
presence. A famous instance whereof we have in Lucan lib. 9. where
Cato being advised to consult Jupiter Hammon his Oracle after Pompey’s
death, answers,
Estnè Dei sedes nisi Terra & Pontus & Aër
Et cœlum & Virtus? Superos quid quærimus ultra?
Jupiter est quodcunque vides, quocunque moveris.
Sortilegis egeant dubii sempérque futuris
Casibus ancipites; me non Oracula certum,
Sed mors certa facit —But enough of this Particular; and I hope by this time I have sufficiently
unfolded the true Seat of Prophesie, and shewed the right Stage thereof:
as also how lame and delusive the Spirit of Divination was, which endeavoured to imitate it.
1 Διὸς μεγάλου ὀαριστής, ] “a very familiar friend of god”; de abstinentia, 2.52., quoting
Odyssey, 19, 179.
11–18 Estnè Dei sedes ... mors certa facit ] “Has he any dwelling-place save earth and
sea, the air of heaven and virtuous hearts? Why seek we further for deities? All that we
see is God; every motion we make is God also. Men who doubt and are ever uncertain
of future events - let them cry out for prophets: I draw my assurance from no oracle but
from the sureness of my death.” Lucan, Pharsalia, IX, 578ff.
4 Arrian, l.2.c.7 ] Arrian, Discourses of Epictetus, 2.7, πῶς μαντευτέον, “How one should
use divination”
4 Epictetus, c.39 ] Enchiridion, 32 in modern texts.
5 Simplicius his Comment ] H. Wolf, Simplicii Commentarius In Enchiridion Epicteti:
Ex Libris veteribus emendatus, p.253ff., Brittain and Brennan, Simplicius: On Epictetus
Handbook 27-53, p.84ff. All three advance much the same argument, that a man should
consult oracles with a detached mind, free from superstition, only when reason is unable
to provide a solution.
5 that great Philosopher ] Simplicius, not Epictetus
10 Cato ] Although urged by Labienus to consult the oracle of Jupiter Hammon in Egypt,
Cato stoically and famously refused to do so.
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Now from what hath been said ariseth one main Characteristical distinction between the Prophetical and Pseudo-prophetical spirit, viz. That
the Prophetical spirit doth never alienate the Mind, (seeing it seats it self
as well in the Rational powers as in the Sensitive,) but alwaies maintains a
consistency and clearness of Reason, strength and soliditie of Judgment,
where it comes; it doth not ravish the Mind, but inform and enlighten it:
But the Pseudo-prophetical spirit, if indeed without any kind of dissimulation it enters into any one, because it can rise no higher then the Middle
region of Man, which is his Fancy, it there dwells as in storms and tempests, and being ἄλογον τι in it self, is also conjoyned with alienations
and abreptions of mind. For whensoever the Phantasms come to be disordered and to be presented tumultuously to the Soul, as it is in a μανία
Furie, or in Melancholy, (both which kinds of alienations are commonly observed by Physicians) or else by the Energy of this Spirit of Divination; the
Mind can pass no true Judgement upon them; but its light and influence
becomes eclipsed. But of this alienation we have already discoursed out
of Plato and others. And thus the Pythian Prophetess is described by
the Scholiast upon Aristophanes his Plutus, and by Lucan, lib.5. as being filled with inward furie, while she was inspired by the Fatidical spirit,
and uttering her Oracles in a strange disguise with many Antick gestures,
her hair torn, and foaming at her Mouth. As also Cassandra is brought in
prophesying in the like manner by Lycophron . So the Sibyll was noted by
10 ἄλογον τι ] “something irrational or unreasoning”
12 μανία ] “madness or inspired frenzy”
18 Aristophanes his Plutus ] The scholiast describes how the oracle gave its pronouncements in a deep cave. seated on a tripod, and “hausto divinationis spiritu”, “having drunk
in the spirit of divination”, in his comment on Aristophanes’ Plutus, line 9. Aristophanes,
Aristaphanous komoidogoion aristou Ploutos, p.12. Smith’s copy of Aristophanes was
amongst the books bequeathed to Queens’.
18 Lucan, lib.5. ] Smith has in mind the description of the oracle at Delphi in Pharsalia,
V, 141-197.: “first the wild frenzy overflowed through her foaming lips; she groaned and
uttered loud inarticulate cries with panting breath” Lucan, Pharsalia, p. 253
22 Lycophron ] Lycophron of Calchis was a Greek poet and scholar of the third century
B.C., to whom is attributed Alexandra, a poem reporting the prophecies of Cassandra,
described thus: “For not quietly as of old did the maiden loose the varied voice of her
oracles, but poured forth a weird confused cry, and uttered wild words from her baychewing mouth, imitating the speech of the dark Sphinx.” Alexandra, 3ff.
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Heraclitus , as one speaking ridiculous and unseemly speeches with her
furious mouthὡς μαινομένῳ στόματι γελαστὰ καὶ ἀκαλλώπιστα φθεγγομένη.
And Ammianus Marcellinus in the beginning of his 21th book hath told us
an old Observation concerning the Sybills, Sibyllæ crebro se dicunt ardere,
torrente vi magnâ ﬂammarum.
This was cautelously observed by the Primitive Fathers, who hereby
detected the Impostures of the Montanists that pretended much to Prophesie, but indeed were acquainted with nothing more of it then Ecstasies or
abreptions of mind: For that is it which they mean by Ecstasies. I shall
first mention that of Clemens Alexandr. Ἔν δὲ τοῖς ψεύδεσι καὶ ἀληθῆ τινα
ἔλεγον ὁι ψευδοπροφῆται· καὶ τῷ ὄντι οὖτοι ἐν ἐκστάσει προεφήτευον, ὡς ἄν
Αποστάτου διάκονοι, that is, The false prophets mingled Truth sometimes
with Falshood: and indeed when they were in an Ectsasie, they prophesied,
as being servants to that grand Apostate the Devil. Eusebius mentions in
Histor.Eccles, lib.5.c.17. a Discourse of Miltiades to this purpose, περὶ του
2 ὡς μαινομένῳ στόματι γελαστὰ καὶ ἀκαλλώπιστα φθεγγομένη ] “ ’with frenzied lips,’ as Heracleitus has it, ’uttering words mirthless, unembellished’ ”
4–5 Sibyllæ crebro se dicunt ardere, torrente vi magnâ ﬂammarum ] “the Sybills often
say that they are burning, roasting in in the heat of powerful flames”; Ammianus Marcellinus, Rerum Gestarum libri qui supersunt, XXI.1.11.
6 cautelously ] “Cautelous, (Lat.) Wary; Heedful”; Blount, Glossographia
10–12 Ἔν δὲ τοῖς ψεύδεσι καὶ ἀληθῆ τινα ἔλεγον ὁι ψευδοπροφῆται· καὶ τῷ ὄντι οὖτοι ἐν ἐκστάσει προεφήτευον, ὡς ἄν Αποστάτου διάκονοι ] “But among the lies, the false prophets
also told some true things. And in reality they prophesied ’in an ecstasy,’ as the servants
of the apostate.” Stromata, 1.17.
15–1 περὶ του μὴ δεῖν προφήτην ἐν παρεκστάσις λαλεῖν ] “that a prophet ought not to speak
in ecstasy.”

1 Heraclitus ] Smith takes the quotation and its attribution to Heraclitus from Plutarch,
de Pythia oraculis, 397a.
3 Ammianus Marcellinus ] A fourth century Roman historian. Smith’s copy of his works
was among the books bequeathed to Queens’
7 Montanists ] The Montanists were the heretical followers of Montanus in the late 2nd
century, characterised by their belief in ecstatic prophecies.
14 Eusebius ] Eusebius Pamphili (.c260-340) was bishop of Caesarea, and author of the
first surviving chronological history of the church, Historia Ecclesiae, written in Greek.
15 Miltiades ] A Christian writer active in the 2nd century, whose identification at this
point in Eusebius is uncertain.
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μὴ δεῖν προφήτην ἐν παρεκστάσις λαλεῖν. Tertullian, who was a great Friend
to Montanus and his prophetical Sisters Maximilla and Priscilla, speaking of them endeavours to alleviate this business: and though he grants
they were Ecstatical in their Prophesies, that is, onely transported by the
power of a Spirit more potent then their own, as he would seem to implie; yet he denies that they used to fall into any rage or fury, which he
saies is the Character of every false Prophet and so Montanus excused
himself. But yet for all this, they could not avoid the lash of Jerome, who
thought he saw through this Ecstasie, and that indeed it was a true alienation, seeing they understood not what they spoke. Neque verò (ut
Montanus cum insanis fœminis somniat) Prophetæ in Ecstasi locuti sunt,
ut nescirent quid loquerentur; & cùm alios erudirent, ipsi ignorarent quid
dicerent. The Prophets did not (as Montanus, together with some madwomen, dreams) speak in Ecstasies, nor did they speak they knew not what;
nor were they, when they went about to instruct others, ignorant of what
they said themselves. So he in his Preface to Esay. This also he otherwhere brands the Montanists withall; as in his Proœmium to Nahum, Non
25–28 Neque verò (ut Montanus cum insanis fœminis somniat) Prophetæ in Ecstasi
locuti sunt, ut nescirent quid loquerentur; & cùm alios erudirent, ipsi ignorarent quid
dicerent. ] “It is not true, as Montanus dreams with his mad women, that prophets spoke
in trances, that they did not know what they said and when they taught others they did not
know what they said.” Commentarium in Isaiam Prophetam libri duodeviginti, Prologus,
4 in Patrologia Latina, 24, col. 19.
32–2 Non loquitur Propheta ἐν ἐκστάσις, ut Montanus & Prisca Maximilláque delirant:
sed quod prophetat, liber est intelligentis quæ loquitur ] “it is not spoken in ’ekstasei’
[Grk, a trance] as Montanus and Prisca Maximilla rage, but what it prophesies, a book
of vision understanding everything it says”. Commentariorum in Naum Prophetam liber
unus, Prologus, 536 in Patrologia Latina, 25, col. 1232.
16 Tertullian ] Quintus Septimus Florens Tertullianus (c.160 - c.225 AD) was a prolific
Christian apologist writing in Latin. His sympathies with the Montanists date from about
207 AD.
18–22 though he grants ... every false Prophet ] cf. Tertullian’s account of Maximilla’s
prophetic inspiration in de anima, IX: “We have now amongst us a sister whose lot it has
been to be favoured with sundry gifts of revelation, which she experiences in the Spirit
by ecstatic vision amidst the sacred rites of the Lord’s day in the church: she converses
with angels, and sometimes even with the Lord; she both sees and hears mysterious
communications; some men’s hearts she understands, and to them who are in need she
distributes remedies.”
23 Jerome ] St Jerome (c.347 - 420 AD) is best known for his translation of the bible
into Latin, but he was also an extensive commentator and polemicist.
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loquitur Propheta ἐν ἐκστάσις, ut Montanus & Prisca Maximilláque delirant: sed quod prophetat, liber est intelligentis quæ loquitur. And in his
Preface to Habbakuk, —- Prophetæ visio est, & adversum Montani dogma
perversum intelligit quod videt, nec ut amens loquitur, nec in morem insanientium fœminarum dat sine mente sonum. I shall add but one Author more, and that is Chrysostome, who hath very fully and excellently
laid down this difference between the true and false Prophets, Hom.29.
on the first Epistle to the Corinthians. Τοῦτο μάντεως ἴδιον, τὸ ἐξεστηκέναι, τὸ ἀνάγκην ὑπομένειν, τὸ ὠθεῖσθαι ὥσπερ μαινόμενον, It’s the propertie
of a Diviner to be Ecstaticall, to undergoe some violence, to be tossed and
hurried about like a mad man: Ὁ δὲ προφήτης οὐχ οὕτως, ἀλλὰ μετὰ διανοίας νηφούσης, καὶ σωφρονούσης καταστάσεως, καὶ εἰδὼς ἃ φθέγγεταί φησιν
ἅπαντα, But it’sotherwise with a Prophet, whose understanding is awake
and his mind in a sober and orderly temper, and he knows every thing
that he saith.
But here we must not mistake the business, as if there were nothing
but the most absolute Clearness and Serenitie of thoughts lodging in the
Soul of the Prophet amidst all his Visions: And therefore we shall further take notice of that Observation of the Jews, which is vulgarly known
by all acquainted with their Writings, which is concerning those Panick
fears, Consternations and Aﬀrightments and Tremblings, which frequently
35–37 —- Prophetæ visio est, & adversum Montani dogma perversum intelligit quod
videt, nec ut amens loquitur, nec in morem insanientium fœminarum dat sine mente
sonum. ] “It is the vision of a prophet, and contrary to the false teaching of Montanus,
he understands what he sees, nor does he speak in a frenzy, nor in the manner of the
raving of women does he give out sounds without meaning.” Commentatiorum in Abacuc
Prophetam libri duo, Prologus, 589 in Patrologia Latina 25, col, 1274
40–41 Τοῦτο μάντεως ἴδιον, τὸ ἐξεστηκέναι, τὸ ἀνάγκην ὑπομένειν, τὸ ὠθεῖσθαι ὥσπερ μαινόμενον ] “For this is peculiar to the soothsayer, to be beside himself, to be under compulsion, to be pushed, to be dragged, to be haled as a madman.” Homily 29 on 1 Corinthians, 2, in Patrologia Graeca, 61, col 241
43–45 Ὁ δὲ προφήτης οὐχ οὕτως, ἀλλὰ μετὰ διανοίας νηφούσης, καὶ σωφρονούσης καταστάσεως, καὶ εἰδὼς ἃ φθέγγεταί φησιν ἅπαντα ] “But the prophet not so, but with sober mind
and composed temper and knowing what he is saying, he utters all things.” Homily 29
on 1 Corinthians, 2, in Patrologia Graeca, 61, col 241.
38 Chrysostome ] John Chrysostom (c.347 - 407 AD) was Archbishop of Constantinople,
famed for his eloquence (hence the epithet chrysostomos, “golden-mouthed”). The number of his homilies is enormous.
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seized upon them together with the Prophetical influx. And indeed by how
much stronger and more vehement those impressions were which were
made by those unwonted Visa which came in to act upon their Imaginative
facultie, by so much the greater was this Perturbation and Trouble: and
by how much the more the Prophets Imagination was exercised by the laboriousness of these Phantasms, the more were his natural strength and
Spirits exhausted, as indeed it must needs be. Therefore Daniel being
wearied with the toilsome work of his Fansie about those Visions,that were
presented to him, Chap.10.8. &c complains that there was no strength left
in him; that his comeliness was turned into corruption, and he retained
no strength; that when he heard the voice, he was in a deep sleep, and his
face toward the ground; that his sorrows were turned upon him , and no
breath was left in him. So Gen.15.12. when the Vision presented to Abraham passed into a Prophetical Dream, it is said, a deep sleep fell upon
Abraham, and a horror of great darkness fell upon him. Upon which passage Maimonides in the 2d Part, & 41.Ch. of his More Nevuchim, thus
9–11 there was no strength ... retained no strength ] Daniel 10, 8: “Therefore I was
left alone, and saw this great vision, and there remained no strength in me: for my
comelinesse was turned in me into corruption, and I retained no strength.”
11–12 when he heard the voice, he was in a deep sleep, and his face toward the ground ]
Daniel 10, 9: “Yet heard I the voice of his words: and when I heard the voice of his
wordes, then was I in a deepe sleepe on my face, and my face toward the ground.”
12 his sorrows were turned upon him ] Daniel 10, 16; “And behold, one like the similitude of the sonnes of men touched my lippes: then I opened my mouth, and spake, and
sayd vnto him that stoode before me; O my Lord, by the vision my sorrowes are turned
vpon me, and I haue retained no strength.”
12–13 no breath was left in him ] Daniel 10, 17: “For how can the seruant of this my
Lord, talke with this my Lord? for as for me, straightway there remained no strength in
mee, neither is there breath left in me.”
14–15 a deep sleep fell upon Abraham, and a horror of great darkness fell upon him ]
Genesis 15, 12: “And when the Sunne was going downe, a deepe sleepe fell vpon
Abram: and loe, an horrour of great darkenesse fell vpon him.”

16 Maimonides ... More Nevuchim ] “Sometimes the prophecy begins with a prophetic
vision, the prophet greatly trembles, and is much affected in consequence of the perfect
action of the imaginative faculty; and after that the prophecy follows. This was the case
with Abraham. The commencement of the prophecy is, ’The word of the Lord came to
Abraham in a vision’; after this, ’a deep sleep fell upon Abraham’”; Maimonides, The
Guide for the Perplexed, p.235.
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discourseth; Quandoque autem Prophetia incipit in Visione Prophetica, &
postea multiplicant terror & passio illa vehemens, quæ sequitur perfectionem operationum facultatis Imaginatricis, & tum demum venit Prophetia, sicuti contigit Abrahamo. In principio enim Prophetiæ illius dicitur,
(Gen.15.I.) Et fuit verbum Domini ad Abrahamum in Visione; & in ﬁne
ejusdem (vers.12) Et sopor irruit in Abrahamum, &c. And in like manner
he speaks of those Fatigations that Daniel complains of, Est autem terror
quidam Panicus qui occupat Prophetam inter vigilandum sicut ex Daniele
patet, quando ait, Et vidi Visionem magnam hanc, neque remansit in me
ulla fortitudo, & vis mea mutata est in corruptionem, nec retinui fortitudinem ullam. Et fui lethargo oppressus super faciem meam; & facies mea
ad terram.. And thus this whole business is excellently decyphered unto
us by R. Albo in his Third book and tenth chapter, הנה מצד התגברות הביח המדמה
וכו, Behold, by reason of the strength of the Imaginative facultie and the
1–6 Quandoque autem Prophetia ...irruit in Abrahamum, & ] “However sometimes the
prophecy begins with a prophetic vision, and afterwards terror and that violent suffering
increase, which follows the completed working of the the imaginative faculty, and then at
last the prophecy comes, just as it took hold of Abraham. For at the start of his prophecy
it was said (Gen,15,1) ’And the word of the Lord came to Abraham in a vision’; and at the
end of the same vision (verse 12),’And sleep seized upon Abraham’ etc.” Maimonides,
Doctor Perplexorum, p.307.
7–12 Est autem terror ...facies mea ad terram ] “However it is a certain panic terror
which takes over the prophet whilst awake, as is clear from Daniel, when he says, ’And
I saw this great vision, nor remained in me any manly resolution, and my strength was
changed into corruption, nor did I retain any courage.’ And drowsiness was pressed
down upon my face, and my face [was] to the ground.” Maimonides, Doctor Perplexorum,
p.307.
13–14 “ ] הנה מצד התגברות הביח המדמה וכוhere the strength of the imagination”; Sefer haIkkarim, 3.10
7 he speaks of those Fatigations that Daniel complains of ] “It is something terrible and
fearful which the prophet feels while awake, as is distinctly stated by Daniel: ’And I saw
this great vision, and there remained no strength in me, for my comeliness was turned
in me into corruption, and I retained no strength’. He afterwards continues, ’Thus I was
in deep sleep on my face, and my face toward the ground’.” Maimonides, The Guide for
the Perplexed, p.234-5.
14–6 Behold, by reason ... the Rational Facultie ] “yet on account of the strength of the
imagination and its opposition to the rational power, the person receives the inspiration
in trembling and pain. His limbs shake, his sinews tend to dissolve, and a great trembling
comes over him, that his soul almost leaves him. And after all that pain the prophetic
inspiration comes to the ration power.” Albo, Sefer ha-Ikkarim, 3.10.
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precedencie of the Inﬂuence upon that to the inﬂuence upon the Rational,
the Inﬂux doth not remain upon the Prophet without Terrour and Consternation; insomuch that his members shake & his joynts are loosned,
and he seems like one that is readie to give up the ghost, by reason of his
great astonishment: After all which perturbation the Prophetical inﬂux
settles it self upon the Rational Facultie.
From this Notion perhaps we may borrow some light for the clearing
of Jeremie 23.9. Mine heart within me is broken because of the prophets, all my bones shake: I am like a drunken man (and like a man whom
Wine hath overcome) because of the Lord, and because of the words of
his Holiness. The importance of which words is, That the Energy of vision wrought thus potently upon his Animal part. Though I know R. Solomon seems to look at another meaning: But Abarbanel is here full for
our present purpose, בראות ירהמיהו אותם הנכיאים אכלים ושותים ומתעדנים קורא ויאמר
 שכר לכי בקרבי וכוWhen Jeremy saw those false prophets eating and drinking and faring deliciously, he cried out and said, My heart is broken within
me because of the Prophets; For while I behold their works, my heart is
rent asunder with the extremity of my Sorrow, and because of the Prophetical inﬂux residing upon me, my bones are all rotten, and I am like a
drunken man that neither sees nor hears. And all this hath befell me because of the Lord, that is, because of the divine inﬂux that seized upon
me, and because of the words of his Holiness, which have wrought such
conturbation within me, that all my senses are stupiﬁed thereby. And thus
I suppose is also that passage in Ezekiel 3.14. to be expounded, where
22 Jeremie 23.9. ] Jeremiah, 23, 9: “Mine heart within me is broken because of the
prophets; all my bones shake; I am like a drunken man, and like a man whom wine hath
overcome, because of the LORD, and because of the words of his holiness.”
28–29  ] בראות ירהמיהו אותם הנכיאים אכלים ושותים ומתעדנים קורא ויאמר שכר לכי בקרבי וכוtranslate
and locate
38 Ezekiel 3.14. ] Ezekiel 3, 14: “So the spirit lifted me vp, and tooke me away, and I
went in bitternesse, in the heate of my spirit, but the hand of the Lord was strong vpon
mee.”
26–27 R. Solomon ] Rabbi Solomon Ben Isaac (1040 - 1105) was born and lived in
Troyes. Known also as “Rashi”, he was the author of commentaries on the Talmud and
on the Tanakh (the Hebrew bible).
27 Abarbanel ] Isaac ben Judah Abrabanel (1437 - 1508) was a wealthy Portuguese
philosopher and biblical commentator, known for interpretations which take into account
the historical and social background of the text.

304

5

10

15

20

CATECHICAL DISCOURSES 1650-1

the Prophet describes the Energie and dominion which the Prophetical
spirit had over him, when in a Prophetical Vision he was carried by way
of Imagination a tedious journey to those of the Captivitie that dwelt by the
river Chebar. The Spirit of the Lord lifted me up, and took me away, and I
went in bitterness, and in the heat (or hot chafing and anger) of my spirit;
but the hand of the Lord was strong upon me. So Habak.3.2. O Lord,
I have heard thy speech, and was aﬀraid; that is, the Prophetical voice
heard by him, and represented in his Imagination, was so strong that it
struck a Panick fear (as Maimon. expresseth it) into him. And it may
be the same thing is meant by Esay 21.3. where the Prophet describes
that inward conturbation and consternation that his Vision of Babylon’s
ruine was accompanied withall. Therefore are my loins ﬁll’d with pain,
pangs have taken hold upon me as the pangs of a woman that travaileth:
I was bowed down at the hearing of it, I was dismaied at the seeing of it.
Though I know there may be another meaning of that place not improper,
viz. that the Prophet personates Babylon in the horrour of that anguish
that should come upon them, whereby he sets it forth the more to the Life,
as Jonathan the Targumist and others would have it; though yet I cannot
think this the most congruous meaning.
But I have now done with this Particular, and I hope by this time have
gain’d a fair advantage of solving one Difficultie, which though it be not
3–4 those of the Captivitie that dwelt by the river Chebar ] Ezekiel 3, 15: “Then I came
to them of the captiuity at Tel-abib, that dwelt by the riuer of Chebar, and I sate where
they sate, and remained there astonished among them seuen daies.”
6 Habak.3.2. ] Habbakuk 3,2: “O Lord, I haue heard thy speach, and was afraide: O
Lord, reuiue thy worke in the midst of the yeeres, in the midst of the yeeres make knowen;
in wrath remember mercy.”
10 Esay 21.3. ] Isaiah 21, 3: “Therefore are my loynes filled with paine, pangs haue
taken hold vpon me, as the pangs of a woman that trauelleth: I was bowed downe at
the hearing of it, I was dismayed at the seeing of it.”
9 a Panick fear (as Maimon. expresseth it) ] translating “terror quidam panicus”, “a
certain panic terror ”, from Maimonides, Doctor Perplexorum, p.307., quoted above.
18 as Jonathan the Targumist and others would have it ] Authorship of the Targum
Jonathan is traditionally ascribed to Jonathan ben Uzziel, a first century student of Hillel,
although the origin of the text is actually highly problematic. HGW comments: “Jarchi,
Kimchi, and Abarbanel all interpret the passage either as denoting the prophet’s own
distress at the prospect of the calamities he foresaw, or as setting forth in the person of
the prophet the anguish of Babylon.”
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so much observ’d by our own as it is by the Jewish writers, yet it is worth
our scanning, viz. How the Prophets perceived when the Prophetical inspiration first seized upon them. For (as we have before shewed) there
may be such Dreams and Visions which are meerly delusive, and such as
the false prophets were often partakers of; and besides the true Prophets
might have often such Dreams as were meerly vera somnia, True dreams,
but not Prophetical.
For the full Solution of this knot we have before showed how this
Pseudo-prophetical Spirit onely flutters below upon the more terrene parts
of mans Soul, his Passions and Fansie. The Prince of darkness comes not
within the Sphere of Light and Reason to order affairs there, but that is
left to the sole Oeconomy and Soveraignty of the Father of Lights. There
is a clear and bright heaven in mans Soul, in which Lucifer himself cannot
subsist, but is tumbled down from thence as often as he assayes to climb
up into it.
But to come more pressely to the business; The Hebrew Masters here
tell us that in the beginning of Prophetical inspiration the Prophets use to
have some Apparition or Image of a Man or Angel presenting it self to their
Imagination. Sometimes it began with a Voice, and that either strong and
vehement, or else soft and familiar. And so God is said first of all to appear to Samuel, I Sam.3.7. who is said not yet to have known the Lord,
that is as Maimon in Part.2.c.44. of his More Nevuchim expounds it, Ignoravit adhuc tunc temporis Deum hoc modo cum Prophetis loqui solere,
& quod hoc mysterium nondũ fuit ei revelatum. In the same manner R.
6 vera somnia, True dreams, ] “real dreams”
21 I Sam.3.7. ] 1 Samuel 3,7: “Now Samuel did not yet know the Lord, neither was the
word of the Lord yet reuealed vnto him.”
22–24 Ignoravit adhuc tunc temporis Deum hoc modo cum Prophetis loqui solere, &
quod hoc mysterium nondũ fuit ei revelatum ] “Until that time he did not know that God
was accustomed to to speak in this way with prophets, because also this secret had not
yet been revealed to him” Maimonides, Doctor Perplexorum, p. 315.
22 Maimon in Part.2.c.44. ] “At that time he did not yet know God addressed the prophet
in this form, nor had that secret as yet been revealed to him.” Maimonides is explaining
why Samuel mistakes the voice of God for that of Eli the priest.
24–1 R. Albo Maam.3.cap.11. ] “Samuel himself did not know who called him, for he
did not think that he was worthy of the prophetic gift, that he should hear a voice in the
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Albo Maam.3.cap.11. For otherwise we must not think that Samuel was
then ignorant of the true God, but that he knew not the manner of that
Voice by which the Prophetical spirit was wont to awaken the attention of
the Prophets.
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And that this was the ancient opinion of the Jews R. Solomon tells
us out of the Massecheth Tamid, where the Doctors thus gloss upon this
place, טֶרם ָיַדע ֶאת ְיָוה עדיין לא היה מכיר ענין קול נכואה,ֶ i.e. as yet he knew not
the Lord, that is, he knew not the manner of the Prophetical voice. That
is that soft and gentle voice whereby the Sense of the Prophet is sometimes attempted, but sometimes this Voice is more vehement. It will not be
amiss to hear Maimonides his words, Part.2.c.44. of his more Nev. Nonnunquam sit ut Verbum illud quod Propheta audit in Visione Prophetiæ,
ei videatur ﬁeri voce robustissimâ, &c. i.e. It sometimes happens that the
Word which the Prophet hears in a Prophetical Vision, seems to strike him
with a more vehement noise; and accordingly some dream that they hear
Thunder and Earthquake or some great Clashing; and sometimes again
with an ordinarie and familiar noise, as if it was close by him. We have
a famous Instance of the last in that Voice whereby God appeared unto
31 “ ] ֶטֶרם ָיַדע ֶאת ְיָוה עדיין לא היה מכיר ענין קול נכואהhad not yet known the Lord: i.e., he had
not yet recognized the nature of the prophetic voice.” Rashi’s commentary on 1 Samuel
3, 7.
35–37 Nonnunquam sit ut Verbum illud quod Propheta audit in Visione Prophetiæ, ei
videatur ﬁeri voce robustissimâ, &c. ] “Sometimes it may be that that word which the
prophet hears in his prophetic vision seems to him to be a most hard voice ” adapted
from Maimonides, Doctor Perplexorum, p.315, where the text also describes the voice
as “gravissima”, “most burdensome”.
waking state in a prophetic vision. There he rose from his bed and went to Eli.” Albo,
Sefer ha-Ikkarim.
29 R. Solomon ] i.e. Rashi
30 Massecheth Tamid ] The Masechet Tamid is one of the tractates in the Kodashim
order of the Mishnah. Smith perhaps recalls Rashi’s comment on 1 Samuel 3, 4: “Now,
Eli was a priest, and was watching from within, while Samuel was lying without. Yet, the
voice jumped over Eli to Samuel. Tractate Tamid.” Rashi does not refer to the Masechet
Tamid in his comment on 1 Samuel 3, 7.
35 Part.2.c.44. of his more Nev. ] “the prophet may perceive that which he hears with
the greatest possible intensity, just as an ordinary person may hear thunder in his dream,or
percieve a storm or an earthquake; such dreams are frequent. The prophet may also
hear the prophecy in ordinary common speech, without anything unusual.” Maimonides,
The Guide for the Perplexed, p.240.
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Adam after he had sinned, and of the former in Job and Elijah. That instance of Adam is set down Gen.3.8,9. And they heard the voice of the
Lord walking in the Garden in the cool of the day, and Adam hid himself from the Lord God amongst the trees of the garden: and the Lord
God called unto Adam, and said unto him, Where art thou? Where those
words,  רוה היוםwhich we render the cool of the day, the Jews expound of
a gentle vocal air, such an one as breathed in the daytime more pacately.
For this appearance of God to him they suppose to be in a Prophetical
Vision; and so Nachmanides comments upon those words, וטעם ְלרוַה ַהיום
 כי דהגלות השבינה תבוא רוח גדולה וחזק וכוThe sense of this [ ְלרוַה ַהיוםin the gale of
the day] is, that ordinarily in the manifestation of the Shechina or divine
presence, there comes a great and mighty wind to usher it in, according
to that we read of Elijah, 1 Kings 19.11. And behold, the Lord passed by,
and a great and strong wind rent the Mountains, and brake in pieces the
Rocks before the Lord: and in Psalm 18. and elsewhere, He flew upon
the wings of the wind: Accordingly it is written concerning Job, c.38.v.1
that the Lord answered Job out of the whirlwind. Wherefore by way of
distinction it is said in this place, that they heard the voice of the Lord,
that is, that the Divine Majestie was revealed to them in the garden, as
approaching to them, in the gale of the day. For the wind of the day blew
2 Gen.3.8,9. ] Genesis 3, 8-9: “And they heard the voyce of the LORD God, walking
in the garden in the coole of the day: and Adam and his wife hid themselues from the
presence of the LORD God, amongst the trees of the garden. And the LORD God called
vnto Adam, and said vnto him, Where art thou?”
9–10  ] וטעם ְלרוַה ַהיום כי דהגלות השבינה תבוא רוח גדולה וחזק וכוtranslate and locate
13 1 Kings 19.11. ] 1 Kings 19,11: “And he sayd, Goe forth, and stand vpon the mount
before the Lord. And beholde, the Lord passed by, and a great and strong winde rent
the mountaines, and brake in pieces the rockes, before the Lord; but the Lord was not in
the winde: and after the winde an earthquake, but the Lord was not in the earthquake.”
15 Psalm 18. ] Psalms 18,10: “And he rode vpon a Cherub, and did flie: yea he did flie
vpon the wings of the wind.”
16 Job, c.38.v.1 ] Job 38, 1: “Then the Lord answered Iob out of the whirlewind, and
sayd,”
9 Nachmanides ] Rabbi Moses ben Nahman Gerondi (1194 - 1270) was a Talmudist,
Kabbalist and biblical exegete from Girona. He is widely known as “Ramban”. His
commentaries try wherever possible to establish the plain meaning of the text, although
he also accepted that there was a mystical deeper meaning.
10–11 [ ְלרוַה ַהיוםin the gale of the day] ] The square brackets indicate Worthington’s
clarification
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according to the manner of the day-time in the garden; not as a great and
strong wind in this Vision (as it was in other Prophetical approaches) lest
they should fear and be dismaied. This mighty voice we also find recorded
as rowzing up the attention of Ezekiel, chap.9.1. He cried also in mine ears
with a loud voice, saying, &c. So that all these Schemes are meerly Prophetical, and import nothing else but the strong awakening and quickning of
the Prophets mind into a lively sense of the Divine majesty approaching
to him.
And of these the Apocalypse is full, there being indeed no Prophetical
Writ, where the whole Dramatical series of things, as they were acted over
in the Mind of the Prophet, are more graphicallie and to the Life set forth.
So we have this Vox præcentrix to the whole Scene sometimes sounding
like a Trumpet, Rev 1.10. I was in the spirit on the Lords day, and heard
behind me a great voice as of a trumpet. And chap.4. upon the beginning of a new Vision we find this Prologue, I looked, and behold a door
was opened in heaven: and the ﬁrst voice which I heard was as it were
the sound of a Trumpet, talking with me, which said, Come up hither, &
c. And when a new Act of opening the Seals begins, chap.6.1. he is excited by another voice sounding like Thunder. And I saw when the Lamb
opened one of the Seals, and I heard as it were the noise of thunder, one
of the four Beasts, saying, Come and see. And chap.8.ver.5. voices and
4 Ezekiel, chap.9.1. ] Ezekiel 9,1: “Hee cryed also in mine eares, with a loude voyce,
saying; Cause them that hauecharge ouer the citie, to draw neere, euen euery man with
his destroying weapon in his hand.”
12 Vox præcentrix ] “introductory voice”
13 Rev 1.10. ] Revelations 1, 10: “I was in the spirit on the Lords day, and heard behind
me a great voice, as of a trumpet,”
14 chap.4. ] Revelations 4, 1: “After this I looked, and beholde, a doore was opened in
heauen: and the first voice which I heard, was as it were of a trumpet, talking with me,
which said, Come vp hither, and I will shew thee things which must be hereafter.”
18 chap.6.1. ] Revelations 6,1: “And I sawe when the Lambe opened one of the seales,
and I heard as it were the noise of thunder, one of the foure beastes, saying, Come and
see.”
21 chap.8.ver.5. ] Revelations 8,5: “And the Angel tooke the censer, and filled it with
fire of the altar, and cast it into the earth: and there were voyces, and thunderings, and
lightnings, and an earthquake:”
12 Vox præcentrix ] cf. the use of the phrase in Matthias Hubner’s paraphrase of Psalm
34 in Rittershusius, Sacra Strena Altorﬁna (etc.)
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thunders and lightnings and an earthquake are the Proœmium to the Vision of the Seven Angels with seven trumpets. Lastly, to name no more,
sometimes it is brought in sounding like the roaring of a Lion. So when he
was to receive the little Book of Prophesie chap.10.3. An Angel cried with
a loud voice, as when a Lion roareth; and when he had cryed, seven thunders uttered their voices. Hence it is that we find the Prophets ordinarily
prefacing their Visions in this manner, The hand of the Lord was upon me
; that is indeed some potent force rouzing them up to a lively sense of
the Divine majesty, or some heavenly Embassador speaking with them.
And that the sense hereof might be the more Energetical, sometimes in
a Prophetical Vision they are commanded to eat those Prophetick rolls
given them, which are described with the greatest contrariety of tast that
may be, sweet as hony in their mouths, and in their bellies as bitter as
gall, Rev.10.9. Ezek.2.8.
Thus we have seen in part how those Impressions, by which the Prophets were made partakers of Divine inspiration, carried a strong evidence
of their Original along with them, whereby they might be able to distinguish them both from any hallucination, as also from their own true
dreams, which might be θεόπεμτα sent by God, but not Propheticall: which
yet I think is more universally unfolded Jeremie 23. where the difference
between the true Divine inspiration and such false Dreams and Visions
as sometimes a lying Spirit breathed into the false prophets is on set
purpose described to us from their diﬀerent Evidence and Energy. The
1 Proœmium ] “introduction”
4 chap.10.3. ] Revelations 10,3: “And cryed with a loude voice, as when a Lion roareth:
and when hee had cried, seuen thunders vttered their voices.”
14 Rev.10.9. ] Revelations 10, 9: “And I went vnto the Angel, and said vnto him, Giue
me the little booke. And he sayd vnto me, Take it, and eat it vp, and it shall make thy
belly bitter, but it shall bee in thy mouth sweete as hony.”
14 Ezek.2.8. ] Ezekiel 2, 8-9: “But thou, sonne of man, heare what I say vnto thee; Be
not thou rebellious like that rebellious house: open thy mouth and eate that I giue thee.
And when I looked, behold, an hand was sent vnto mee, and loe, a roule of a booke was
therein.”
23–1 The Pseudo-prophetical spirit being but chaﬀ ] Jeremiah 23, 28; “The prophet that
hath a dreame, let him tell a dreame; and hee that hath my word, let him speake my word
faithfully: what is the chaffe to the wheat, sayth the Lord ?”
1–2 the Vision of the Seven Angels with seven trumpets ] cf. Revelations 8,6.
7 The hand of the Lord was upon me ] As, for example, at Ezekiel 3,22, or 37,1
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Pseudo-prophetical spirit being but chaﬀ , as vain as vanity it self, subject
to every wind: the matter it self indeed which was suggested in such tending to nourish immorality and prophaneness; and besides for the manner
of inspiration, it was more dilute and languid. Whereas true Prophesie
entred upon the Mind as a ﬁre, and like a hammer that breaketh the
rock in pieces and therefore the true Prophets might know themselves
to have received command from heaven, when the false might, if they
would have laid aside their own fond self-conceit, have known as easily
that God sent them not. For so I think those words are spoken by way
of conviction, and to provoke a self-condemnation, verse 32. Behold I
am against those that prophesie false dreams, saith the Lord, and doe tell
them, and cause my people to erre by their lies and by their lightness, yet
I sent them not, neither commanded them. And this might be evident to
them from the feeble nature of those Inspirations which they boasted of,
as it is insinuated verse 28, 29. The prophet that hath a dream, &c. And
thus Abarbanel expounds this place, whose sense I shall a little the more
pursue, because he from hence undertakes to solve the difficultie of that
Question which we are now upon, and thus speaks of it as a Question of
very great moment.  באמת שאלה עמיקה בעניני הנביאה וכוi.e. Certainly it is one
of the profoundest questions that are made concerning Prophesie, and
I have enquired after the opinion of the wise men of our Nation about
it. What answer they gave to this Question which he anxiously enquired
after, it seems he tells us not, but his own answer which he adheres to he
founds upon those words, verse 28. ַמה־ַלֶּתֶבן ֶאת־ַהָּבר, What is the chaﬀ to
the wheat? And upon this occasion he saies that old Rule of the Jews was
framed which we formerly spoke of, As there is no Wheat without chaﬀ, so
28–29 as a ﬁre, and like a hammer that breaketh the rock in pieces ] : Jeremiah 23, 29:
“ Is not my word like as a fire, saith the Lord ? and like a hammer that breaketh the rocke
in pieces?”
33 verse 32. ] Jeremiah 23, 32: “Behold, I am against them that prophecie false dreames,
sayeth the Lord, and doe tell them, and cause my people to erre by their lyes and by their
lightnesse, yet I sent them not, nor commanded them: therefore they shall not profite
this people at all, sayth the Lord.”
38 verse 28, 29. ] “The prophet that hath a dreame, let him tell a dreame; and hee that
hath my word, let him speake my word faithfully: what is the chaffe to the wheat, sayth
the Lord ? Is not my word like as a fire, saith the Lord ? and like a hammer that breaketh
the rocke in pieces?”
42  ] באמת שאלה עמיקה בעניני הנביאה וכוtranslate and locate
47  ] ַמה־ַלֶּתֶבן ֶאת־ַהָּברJeremiah, 23, 28: “what is the chaff to the wheat?”
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neither is there any Dream without something that is ἀργὸν, void of reality
and insigniﬁcant. Maimonides here in a general way resolves the business,  הנביאה תדיע לנביא שהוא נבואהi.e. All Prophesie makes it self known to
the Prophet that it is Prophesie indeed. Which general solution Abarbanel
having a little examined, thus collects the sense of it, יבדל הנכיא בהיותי ישן
 בין החלום הנכואיי לאשר אינה נכואיי הכל כפי הוזק ההרגש ברבר המושג וחלושתו וכוi.e. A
Prophet when he is asleep may distinguish between a Prophetical Dream
and that which is not such, by the vigour and liveliness of the perception
whereby he apprehends the thing propounded, or else by the imbecillitie
and weakness thereof. And therefore Maimon. hath said well, All Prophesie makes it self known to the Prophet that it is Prophesie indeed, that
is, it makes it self known to the Prophet by the strength and vigour of the
perception, so that his Mind is freed from all scruple whatsoever about
it. And this he concludes to be the true meaning of Jer. 23.29. Is not
my word like a ﬁre, saith the Lord, and like a hammer that breaketh the
rock in pieces? which he thus glosses upon, כן הדוח הנכואה בחוזק הרגשו והפלגת
 הפעלותו בלב הנכיע וכוSuch a thing is the Prophetical Spirit, by reason of the
strength of its impression and the forcibleness of its operation upon the
heart of the Prophet; it is even like a thing that burns and tears him: and
this happens to him either amidst the Dream it self, or afterwards when
he is fully awaken and roused out of that Prophetical Dream. But those
Dreams which are not Prophetical, although they be True, are weak and
languid things, easily blasted as it were with the East wind: And, as he further goes on by way of allusion, like those Dreams that the Prophet Esay
speaks of, when a hungrie man dreams he eats, but when he awakes, behold he is still hungrie; and as when a thirstie man dreams he drinks, but
when he is awake he is still thirstie. And thus also the Chaldee Paraphrast.
3 “ ] הנביאה תדיע לנביא שהוא נבואהthe prophet knows the prophecy of the prophet”; Moreh
Nevuchim, 2.45: “the prophets, though receiving the prophecy in a prophetic dream, are
told that it is a prophecy, and that they have received prophetic inspiration.” Maimonides,
The Guide for the Perplexed, p.243.
5–6 יבדל הנכיא בהיותי ישן בין החלום הנכואיי לאשר אינה נכואיי הכל כפי הוזק ההרגש ברבר המושג וחלושתו
 ] וכוtranslate and locate
16–17  ] כן הדוח הנכואה בחוזק הרגשו והפלגת הפעלותו בלב הנכיע וכוtranslate and locate
27 Chaldee Paraphrast ] The targum on Jeremiah is usually attributed to Jonathan ben
Uzziel It was printed in the Antwerp Polyglot Bible (1568-73)
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Jeremy 23.29. ַהָלא ָכִל פְתָגַמי ַּתְקיִפין ְכֶאְשָתא ָאַמר ְיָי וגו, Nonne omnia verba mea
sunt fortia sicut ignis, & c. But we have yet another evident demonstration
of this Notion which may not be omitted, which is Jer.20.9. Then I said,
I will not make mention of him, nor speak any more in his Name: But his
word was in mine heart as burning ﬁre shut up within my bones, and I
was wearie with forbearing, and I could not stay. And verse 11. The Lord
is with me as a mighty terrible one. With reference to which Paragraph,
R. Solomon thus glosseth on the formerly quoted Chap.23.29. רבר נבואה
כשבאה בפי הנביא בנבורה היא באה בי כאש בעדת כענין שנאמר ותהי בלבי כאש בעדת ואמר ויר יי
 עלי הזקהThe word of Prophesiewhẽ it enters into the mouth of the Prophet
in its strength, it comes upon him like a ﬁre that burneth, according to
what is said [in Jer.20.9.] And it was in my heart as a burning fire; [and in
Ezek.3.14.] And the hand of the Lord was strong upon me.
I have now done with the Main Characteristical Nature of Prophesie,
and given those Τεκμήρια of it which most properly belong to True Prophesie; though yet the other Two degrees of Divine influx (of which hereafter)
may also have their share of them.
1  ] ַהָלא ָכִל פְתָגַמי ַּתְקיִפין ְכֶאְשָתא ָאַמר ְיָי וגוtranslate and locate
1–2 Nonne omnia verba mea sunt fortia sicut ignis ] “Are not all my words strong like a
fire?”
3 Jer.20.9. ] Jeremiah 20, 9: “Then I said; I will not make mention of him, nor speake
any more in his name. But his word was in mine heart, as a burning fire shut vp in my
bones, and I was weary with forbearing, and I could not stay.”
6 verse 11. ] Daniel 20, 11: “But the Lord is with me as a mighty terrible one: therefore my persecutours shall stumble, and they shall not preuaile, they shall be greatly
ashamed, for they shall not prosper, their euerlasting confusion shall neuer be forgotten.”
8–10 רבר נבואה כשבאה בפי הנביא בנבורה היא באה בי כאש בעדת כענין שנאמר ותהי בלבי כאש בעדת ואמר ויר
“ ] יי עלי הזקהthe prophetic word, when it comes to a prophet, it comes into him with force
like a burning fire, as the matter is stated (Jeremiah 20:9): ’And it was in my heart like a
burning fire,’ and (Ezekiel 3:14): ’And the hand of the Lord became strong upon me.’”;
Rashi’s commentary on Jeremiah 23, 29.
13 Ezek.3.14. ] Ezekiel 3, 14: “So the spirit lifted me vp, and tooke me away, and I went
in bitternesse, in the heate of my spirit, but the hand of the Lord was strong vpon mee.”
15 Τεκμήρια ] “sure signs”
8 R. Solomon ] i.e. Rashi
10 whẽ ] “when”
15 Τεκμήρια ] recalling perhaps Acts 1, 3, where 1611 translates the term as “infallible
proofs”.
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The First whereof is to enquire what that Intellectus agens was, or, if
you will, that Immediate Eﬃcient that represented the Prophetical Visions
to the Fansie of the Prophet.
Secondly, What the meaning of those Actions is that are frequently
attributed to the Prophets, whether they were Real, or onely Imaginary
and Scenical.
I shall begin with the First, and enquire By whom these Representations
were made in the Prophets Imagination, or who ordered the Prophetical
scene, and brought up all those Idolums that therein appeared upon the
Stage. For though there be no question but that it was God himself by
whom the whole Frame of Prophesie was disposed and originally dispensed, seeing the scope thereof was to reveal his Mind and Will; yet the
Immediate Eﬃcient seems not to be God himself, as perhaps some may
think, but indeed an Angel: And so the generality of all the Jewish Writers
determine. Maimon. his sense is full for this purpose, both in his Fundamentis Legis and his More Nevuchim. And perhaps he hath too universally determined that every Apparition of Angels imports presently some
Prophetical dispensation: which hath made some of his Country-men by
an μετρία ἀνθολκῆς to fall too much off from him into a contrary assertion.
His words are these, More Nev. Part.2.c.41. Scito quòd omnium eorum
13 Idolums ] “images”, like εἴδωλον, “an image in the mind”.
23 μετρία ἀνθολκῆς ] “counter error”, lit. “an error that pulls in the opposition direction”
24–5 Scito quòd omnium eorum Prophetarum qui Prophetiam sibi factam esse dicunt,
6 Immediate Eﬃcient ] the “proxima causa” or “immediate cause” of Scholastic thought.
19–20 Fundamentis Legis ] cf. Constitutiones de fundamentis legis, VII, 7, where Maimonides says that, because all the prophets except Moses prophesied through the intervention of angels, their visions were symbolic and mysterious, in Maimonides, Constitutiones de fundamentis legis, p. 101.
20 More Nevuchim ] As in “a prophet only receives divine inspiration through the agency
of an angel”; Moreh Nevuchim. 3.45.; Maimonides, The Guide for the Perplexed, p.355-6.
24 More Nev. Part.2.c.41. ] “When prophets speak of the fact that they received a
prophecy, they say that they received it from an angel, or from God; but even in the
latter case it was likewise received through an angel. Our Sages, therefore, explain the
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Prophetarum qui Prophetiam sibi factam esse dicunt, quidam eam Angelo
alicui, quidam vèro Deo Opt. Max. ascribant & attribuant, licèt per Angeli
ministerium quoque ipsis obtigerit: de quo Sapientes nostri nos erudierunt quando aiunt, Et dixit Dominus ad eam (scilicet ַעל ְיֵרי ַהַּמְלָאך, h.e. per
manus Angeli) Gen.25.23. For so it seems the Masters expounded this
place (where God reveals to Rebekah her future conception and progenie)
of a Propheticall apparition by some Angel; though yet all agree not in it.
But it may be worth our while to hear out Maimon. who pleads the authority of all Jewish antiquity for this opinion that we have laid down. Insuper,
de quocunque scriptum occurit, quòd Angelo cum eo locutus, aut quod
quidam eam Angelo alicui, quidam vèro Deo Opt. Max. ascribant & attribuant, licèt
per Angeli ministerium quoque ipsis obtigerit: de quo Sapientes nostri nos erudierunt
quando aiunt, Et dixit Dominus ad eam (scilicet ַעל ְיֵרי ַהַּמְלָאך, h.e. per manus Angeli ] “I
know that all of those prophets who speak of prophecy being made through them ascribe
and attribute some to a certain angel, some to god almighty himself, notwithstanding that
those also occurred through the ministry of an angel: about which our Sages teach us
when they they say, “And the Lord said to her, clearly that is (in Hebrew) ’by means
of an angel’, that is ’by means of (lit. by the hand of) an angel’.” Maimonides, Doctor
Perplexorum, p.307.
29 Gen.25.23 ] Genesis 25, 23: “And the LORD said vnto her, Two nations are in thy
wombe, and two maner of people shall be separated from thy bowels: and the one
people shalbe stronger then the other people: and the elder shall serue the yonger.”
33–2 Insuper, de quocunque scriptum occurit, quòd Angelo cum eo locutus, aut quod
aliquid ipsi à Deo revelatum sit, id nullo alio modo quàm in Somnio aut Visione Prophetica factum esse noveris ] “Besides, about whoever it happens to be written, that an angel
spoke with him, or that something was revealed to him by God, you should know that
it was done by no other means than in a dream or in a prophetic vision.” Maimonides,
Doctor Perplexorum, p. 307.
words, ’And the Lord said unto her’ that He spake through an angel. There are four different ways in which Scripture relates the fact that a divine communication was made to
the prophet. (1) The prophet relates that he heard the words of an angel in a dream or a
vision; (2) He reports the words of the angel without mentioning that they were perceived
in a dream or vision, assuming that it is well known that prophecy can only originate in
one of the two ways, ’In a vision I will make myself known unto him, in a dream I will
speak unto him’ (Numbers 12, 6). (3) The prophet does not mention the angel at all; he
says that God spoke to him, but he states that he received the message in a dream or
a vision. (4) He introduces his prophecy by stating that God spoke to him, or told him
to do a certain thing, or speak certain words, but he does not explain that he received
the message in a dream or a vision, because he assumes that it is well known, and has
been established as a principle that no prophecy or revelation originates otherwise than
in a dream or a vision, and through an angel.” Maimonides, The Guide for the Perplexed,
p.235.
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aliquid ipsi à Deo revelatum sit, id nullo alio modo quàm in Somnio aut
Visione Prophetica factum esse noveris, &c. Moreover, of whomsoever
you read that an Angel spoke with him, or that something was revealed to
him by God, you are to understand that it was performed no other way
then by a Dream or a Prophetical Vision. Our Wise men have a discourse
about the Word that came to the Prophets, according to what the Prophets themselves have declared (that is, concerning the several waies (as
Buxtorf expounds it) by which the Prophets say the Word of God came to
them.) Now this was (say they) four waies. The ﬁrst is, when the Prophet
declares he received the word from an Angel in a Dream or in a Vision.
Secondly, when he onely mentions the words of the Angel, without declaring that they came to him in a Dream or in a Vision; relying upon this
known Fundamental, viz. That there is no Prophesie revealed but by one
of these two waies, whereof God makes mention, saying, I will make my
self known in a Vision, and speak to him in a Dream. Thirdly, when he
makes no mention of the Angel, but ascribes all to God, as if he alone had
conveyed it; yet with this addition, that it came in a Vision or in a Dream.
Fourthly, when the Prophet saies absolutely that God spake with him, or
said unto him, Doe this, or, Speak this, making no mention at all either
of Angel, or Vision, or Dream; and that because of this known Principle
and Fundamental truth, That there is no Prophesie but either in a Dream
or Vision, or by the ministrie of an Angel. Thus Maimonides, who, as we
see, pretends this to be a known thing and generally agreed upon by all
Jewish antiquity.
But before we go on to any Confirmation of it, it will be requisite a
little to see what Nachmanides, his great adversarie in this business, alledgeth against him, which I find in his Comment upon Genesis 18. which
Chap. Maimonides makes to relate nothing else but a Prophetical appar7–8 as Buxtorf expounds it ] Buxtorf comments: “h.e. de modis, quibus, sermonem
Divinum ad se esse factum, Propheta dicunt”; “that is, the prophets speak about the
ways in which the divine word was rendered to them” Maimonides, Doctor Perplexorum,
p. 307-8.
28–1 Maimonides makes to relate nothing else but a Prophetical apparition ] in Moreh
Nevuchim, 2.42; cf. “The general statement that the Lord appeared to Abraham is followed by the description in what manner that appearance of the Lord took place; namely
Abraham saw first three men; he ran and spoke to them.” Maimonides bases his interpretation on Bereshit Rabba, 48. Maimonides, The Guide for the Perplexed, p.237.
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ition of three Angels to Abraham which promised a Son: they are said to
eat and drink with him and two of them to depart from him to Sodom, to
be there entertained by Lot, whom they rescued from the violence of his
neighbour-Citizens, and led him the next day out of the Citie, before they
brought down fire and brimstone from heaven upon it . All which passages
seem to make it evident that this Apparition of Angels was Real and Historical, and not meerly Prophetical and Imaginary. Wherefore Nachmanides having got this unhappy advantage of his adversary, pursues this
mistake of his with another of his own in as gross an opposite way. His
words are these, המשינ לראיה מלאך או דיבור איננו נביא וכוHe that beholds an
Angel, or hath any conference with one, is not a Prophet: For the business
is not so as Maimonides hath determined it, namely, That every Prophet
receives his prophesie by the ministerie of an Angel, our Master Moses
onely excepted: for our Rabbins have told us concerning Daniel and his
companions, that they were upon this account more excellent then he,
because they were Prophets, and he none. And therefore his Book is not
reckoned amongst the Prophets, because he had to doe with the Angel
Gabriel although he both beheld him, and had conference with him when
he was awake. Thus we see Nachman. as clearly expungeth all those out
of his Catalogue of the Prophets to whom any Apparition of Angels was
made, as Maimon. had put them in: and pretends for this the Authority of
the Talmudists, who for this cause exclude Daniel from the number of the
Prophets, and, as he would have us believe, reckoned his Book among
the Hagiographa, because of his converse with the Angel Gabriel. But
all this is gratis dictum, and scarce bonâ ﬁde; for it is manifest that all
Antiquity reckoned upon Zacharie as a Prophet, notwithstanding all his
Visions are perpetually represented by Angels.
29 which promised a Son ] Genesis 18, 10: “And he said, I will certainly returne vnto
thee according to the time of life; and loe, Sarah thy wife shall haue a sonne. And Sarah
heard it in the tent doore, which was behind him.”
30 eat and drink with him ] Genesis 18, 8: “And he tooke butter, and milke, and the
calfe which he had dressed, and set it before them; and he stood by them vnder the
tree: and they did eate.”
30 depart from him to Sodom ] Genesis 18, 22: “And the men turned their faces from
thence, and went toward Sodome: but Abraham stood yet before the LORD.”
30–31 to be there entertained by Lot ] The story is told in Genesis 19.
38  ] המשינ לראיה מלאך או דיבור איננו נביא וכוtranslate and locate
53 gratis dictum ] “said gratuitously”
53 bonâ ﬁde ] “with good faith”
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But we shall a little examine that sentence of the Talmudists which
Nachman. founds his Opinion upon, which I find set down Massecheth
Megillah, cap. 1. in the Gemara, where the Masters gloss on that Dan.10.7.
And I Daniel alone saw the Vision: for the men that were with me saw not
the Vision; but a great quaking fell upon them, so that they ﬂed to hide
themselves. Here they enquire who those Companions of Daniel were,
and then pass their Verdict upon him and them. מאן ננהו אנשים אמר תבי
ירמיהו זה הגי זכדיה ומלאכי וכו, What were those men that were with Daniel?
R. Jeremie said, They were Haggai, Zacharie and Malachie. They excelled
Daniel, and he also excelled them. Herein they excelled him, because they
were Prophets, and he none and in this he excelled them, that he beheld
a Vision, and they none. Thus those Masters; who indeed deny Daniel
to be a Prophet, and accordingly his Book was by them reckoned among
the Hagiographa, yet here they give no reason at all for it. But whereas
Nachman. saies that the Visions of Angels which Daniel conversed with
were Real, and not Imaginarie or Prophetical, it is a manifest Elusion, and
contrary to the express words of the Text, which relates these Apparitions
to have been in his sleep, Chap.10. verse 9. And when I heard the voice of
his words, then was I in a deep sleep upon my face, and my face towards
the ground. And Chap.8.18. Now as he was speaking with me, I was in a
3 Dan.10.7. ] Daniel 10, 7: “And I Daniel alone saw the vision: for the men that were
with mee saw not the vision: but a great quaking fell vpon them, so that they fled to hide
themselues.”
7–12 “ ] מאן ננהו אנשים אמר תבי ירמיהו זה הגי זכדיה ומלאכי וכוWho were these men? Said R.
Jeremiah, according to others R. Hyya b. Abba: They were Haggai, Zechariah, and
Malachi. They were better than he, because they were prophets, and be, Daniel, was
not a prophet. And he was better than they because be saw it, and they, did not see it.”
Masechet Megillah, 1
18 Chap.10. verse 9 ] Daniel 10,9: “Yet heard I the voice of his words: and when I
heard the voice of his wordes, then was I in a deepe sleepe on my face, and my face
toward the ground.”
20 Chap.8.18. ] Daniel 8, 18: “Now as he was speaking with me, I was in a deepe
sleepe on my face toward the ground: but he touched me, and set me vpright.”
2–3 Massecheth Megillah ] The Masechet Megillah is one of the tractates in the Moed
order of the Mishnah.
15 Nachman. saies ] add reference
16 Elusion ] evasion
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deep sleep. This sleep was upon the Exit of his Vision; for so (as we have
shewed before) there was a frequent μετaβάσιϛ from a Vision which begun
upon the Prophets while they were awake into a Prophetical Dream. So
Chap.7. verse.1. In the ﬁrst year of Belshazzar King of Babylon, Daniel
had a Dream, and Visions of his head upon his bed; and in this Dream and
night-Vision, as in the other before mentioned, a Man or Angel comes in
to expound the matter, verse 15,16. I Daniel was grieved in my Spirit in
the midst of my body, and the Visions of my head troubled me. I came
near to one of them that stood by, and asked him the truth of all this: so
he told me, and made me know the interpretation of the things.
But that the Talmudists do maintain True Prophesie to have been communicated by Angels, we shall further confirm from one place which is
in Gemara Beracoth cap.9. where the Doctors are brought in comparing Two places of Scripture, which seem contradictory. One of them is
Numb.12.6. In a Dream will I speak unto him; the other is Zech.10.2.
They have told false dreams: which they solve thus. R. Rami said, It is
2 μετaβάσιϛ ] “transition”, as from one subject to another
4 Chap.7. verse.1. ] Daniel 7, 1: “In the first yeere of Belshazzar king of Babylon, Daniel
had a dreame, and visions of his head vpon his bed: then he wrote the dreame, and
tolde the summe of the matters.”
7 verse 15,16. ] Daniel 7,15-16: “I Daniel was grieued in my spirit in the midst of my
body, and the visions of my head troubled me. I came neere vnto one of them that
stood by, and asked him the truth of all this: so he told mee, and made me know the
interpretation of the things.”
15 Numb.12.6. ] Numbers 12,6: “And hee saide, Heare now my words: If there be a
Prophet among you, I the Lord will make my selfe knowen vnto him in a vision, and will
speake vnto him in a dreame:”
15 Zech.10.2. ] Zechariah 10,2: “For the idoles haue spoken vanitie, and the diuiners
haue seene a lye, and haue told false dreames; they comfort in vaine: therefore they
went their way as a flocke, they were troubled because there was no shepheard.”
16–4 R. Rami said, It is written, בחלום אדבר בו וכתיב והלמות השוא ידברו, I will speak to him in
a dream, and again, They have told false dreams. Now there is no diﬃcultie at all in
this: For the ﬁrst sort of Dreams came* by the hand of an Angel; and the other* by an
evil Genius. ] Berakot, 9, 55b: “it is written, I [God] do speak with him in a dream. Raba
pointed out a contradiction. It is written, ’I do speak with him in a dream’, and it is written,
’the dreams speak falsely’. — There is no contradiction; in the one case it is through an
1 Exit ] marginal note “verse 15”: Daniel 8, 15: “And it came to passe, when I, euen
I Daniel had seene the vision, and sought for the meaning, then beholde, there stood
before me as the appearance of a man.”
16 R. Rami ] Rami bar Hama was an amora or teacher of late third third or early fourth
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written, בחלום אדבר בו וכתיב והלמות השוא ידברו, I will speak to him in a dream,
and again, They have told false dreams. Now there is no diﬃcultie at all
in this: For the ﬁrst sort of Dreams came* by the hand of an Angel; and
the other* by an evil Genius. And this Opinion us generally followed by
the rest of the Jewish writers, Commentators and others, who thus compound the difference between those two famous adversaries Nachman.
and Maimon. by granting a twofold appearance of Angels, the one Real,
and the other Imaginarie. And so they say this Real Vision of Angels is
a Degree inferiour to the Prophetical vision of them. As we are told by
R. Jehudah in the Book Cosri; where having disputed, Maam.3. what hallowed minds they ought to have who maintain commerce with the Deitie,
he thus goes on,  אם יחזק בחסידות וכוIf a man be very pious, and be in those
places where the Divine inﬂuence uses to manifest itself, the Angels will
accompany him with their Real presence, and he shall see them face to
face; yet in inferiour way to that Vision of Angels which accompanies the
Prophetical degree. Under the Second temple, according as men were
more endowed with wisdom, they beheld Apparitions and heard the Bath
Col, which is a degree of Sanctity, but yet inferiour to the Prophetical. To
conclude, R. Bechai makes it an Article of faith to believe the Existence of
Angels for this reason, that Angels were the furnishers of the Prophetical
scene, and therefore to deny them was to deny all Prophesie; so he in
Parasha Terumah לפי שה מלאכים הם משפיעים וכו, because (saith he) the Divine
inﬂux comes by the ministerie of Angels, who order and dispose the word
in the mouth of the Prophet according to the mind of God: And if it were
angel, in the other through a demon.” Cohen, The Babylonian Talmud: Tractate Berakot,
p.362. cf. Albo, Sefer ha-Ikkarim, 3.9.
28 “ ] אם יחזק בחסידות וכוIf his piety is consistent, and he abides in places worthy of the
Divine Presence, they are with Him in reality, and he sees them with his own eyes
occupying a degree just below that of prophecy. Thus the most prominent of the Sages,
during the time of the Second Temple, saw a certain apparition and heard a kind of voice
[Bath Qōl]. This is the degree of the pious, next to which is that of prophets.” Halevi,
Kitab al Khazari, p.146.
38 לפי שה מלאכים הם משפיעים וכו, ] translate and locate
century AD. Some texts read “Raba”, the name of a somewhat later amora.
19 came* ] marginal note: “( על ידי מלאןby means of angel”)
20 other* ] marginal note: “( לידי שדby means of a demon”)
26 Maam.3. ] Part 3
38 Parasha Terumah ] The “gift” parashat or “portion” comprises Exodus 25,1-27,19.
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not so, there would be no Prophesie; and if no Prophesie, no Law. So Jos.
Albo, we may remember, defin’d Prophesie by the immediate orderers of
it, the Angels.
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But it is best to consult the Scripture it self in this business, which declares all that way by which it descended from God to the sons of men.
The first place which Maimon. in More Nev. Part 2. cap. 42. brings
for confirmation of this opinion is that of Genesis 18.v.1. with the exposition of R. Chija, which he leaves as a great secret. But that which is
more for his and our purpose, is Gen.32.24. where Jacob wrestled all
night with the Angel; for so that man was, as Hosea tells us; and verse
1. The Angels of God met Jacob. Neither doth this Interpretation of that
Lucta between the Angel and Jacob to have been only in a Prophetical
Vision, at all prejudice the Historical truth of that Event of it, which was
Jacobs halting upon his thigh: For that is no very unusual thing at other
times to have some Real passions in our bodies represented to us in our
dreams then when they first begin. Another place is Jos.5.13. Joshua
lifted up his eyes, and looked, and behold a man stood over against him.
Again, Judges 5.23. Deborah attributes the command she had to curse
Meroz, to an Angel. Curse ye Meroz, said the Angel of the Lord: which
7 Genesis 18.v.1. ] Genesis 18, 1: “And the LORD appeared unto him in the plains of
Mamre: and he sat in the tent door in the heat of the day;”
9 Gen.32.24. ] Genesis 32, 24: “And Iacob was left alone: and there wrestled a man
with him, vntill the breaking of the day.”
12 Lucta ] “wrestling match”
16 Another place is Jos.5.13. ] Joshua 5,13: “And it came to passe when Ioshua was
by Iericho, that he lift vp his eyes, and looked, and beholde, there stood a man ouer
against him, with his sword drawen in his hand: and Ioshua went vnto him, and said
vnto him, Art thou for vs, or for our aduersaries?”
18 Judges 5.23. ] Judges 5,23: “Curse ye Meroz (said the Angel of the Lord ) curse ye
bitterly the inhabitants thereof: because they came not to the helpe of the Lord, to the
helpe of the Lord against the mighty.”
1–3 Jos. Albo, we may remember, defin’d Prophesie by the immediate orderers of it, the
Angels ] See the reference to Sefer ha-Ikkarim, 3.8. above.
8 R. Chija ] Rabbi Hiyya bar Abba was a third century sage, known as “Rabbah” or “the
great” to distinguish him from the amora, Hiyya bar Abba.
8 which he leaves as a great secret ] “Note this well, for it is one of the great mysteries
[of the Law].” Maimonides, The Guide for the Perplexed, p.237. The expostion of R.
Hiyya is in Bereshit Rabbah, 48.10. cf. Freedman and Simon, MIdrash Rabba, p.411.
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words Kimchi would have to be understood in a literal sense, כי נביאה היתה
דבורה ועל פי הנביאה אמרה זה, for Deborah was a Prophetess, and so spake
according to Prophetical inspiration; and so Rabbi Levi Ben Gersom also
expounds it: Onkelos and Rasi, with less reason I think, make this Angel to
be none else but Baruch. Though I am not ignorant that sometimes the
Prophets themselves are called Angels of God, and thence Malachi the
last of them had his Name; yet we have no such testimony concerning
Baruch, that ever he was any Prophet, but onely a Judge or Commander
of the military forces. In the first Book of Kings chap.19.ver.11,12. we
have a large description of this Imaginary appearance of Angels in the
several modes of it; Behold the Lord passed by, and a great and strong
wind rent the Mountains, and brake in pieces the Rocks before the Lord;
but the Lord was not in the wind: and after the wind an earthquake, and
after the earthquake a ﬁre, &c. All which Appearances Jonathan the Targumist expounds by  ַמְשַדית ַמְלַאֵכיArmies of Angels, which were attended
with those terrible Phænomena. And the still voice in which the Lord was,
he renders answerably to the rest by  ָקל ִּדְמַשְּבחִין ַבַחָשי, the voice of Angels
1–2  ] כי נביאה היתה דבורה ועל פי הנביאה אמרה זהtranslate and locate
9 first Book of Kings chap.19.ver.11,12 ] 1 Kings 19, 11-12: “And he sayd, Goe forth,
and stand vpon the mount before the Lord. And beholde, the Lord passed by, and a
great and strong winde rent the mountaines, and brake in pieces the rockes, before the
Lord; but the Lord was not in the winde: and after the winde an earthquake, but the Lord
was not in the earthquake. And after the earthquake, a fire, but the Lord was not in the
fire: and after the fire, a still small voice.”
15 “ ] ַמְשַדית ַמְלַאֵכיarmies of angels”; Targum Jonathan on 1 Kings 19, 12.
17 “ ] ָקל ִּדְמַשְּבחִין ַבַחָשיthe voice of those who were praising gently”; Targum Jonathan on
1 Kings 19, 12.
1 Kimchi ] Rabbi David Kimchi (1160 - 1253), from Narbonne, was also known as “Radak”.
He was a very important commentator on the whole of the Tanakh, and a defender of
Maimonides.
3 Rabbi Levi Ben Gersom ] Rabbi Levi ben Gerson (1288 - 1344) is also known as Gersonides and ”Ralbag”. He was a Provencal philosopher, mathematician and commentator in the tradition of Maimonides.
5 Baruch ] Rashi comments, “said Barak as an agent of the Holy One”
14–15 Jonathan the Targumist ] “And after the army of the angels of the wind was the
army of the angels of the earthquake; not in the army of the angels of the earthquake
was the presence of YHWH. And after the army of the angels of the earthquake was the
army of the angels of fire; not in the army of the the angels of fire was the presence of
YHWH; and after the army of the angels of fire was the voice of those who were praising
softly.” Sweeney, I & II Kings: A Commentary, p.220.
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praising God in a gentle kind of Harmony. For though it be there said
that the Lord was in the soft voice, yet that Paraphrast seems to understand it only of his Embassador: which in some other places of Scripture
is very manifest; as in 2 Kings chap.1.ver.3,15,16. where verse 3. we find
the Angel delivered to Elijah the Message to Ahaziah King of Israel, who
sent to Baal-zebub the God of Ekron to enquire about his disease; But
the Angel of the Lord said to Elijah the Tishbite, Arise, goe up to meet the
messengers of the King of Samaria, and say unto them, Is it not because
there is not a God in Israel, that ye goe to enquire of Baal-zebub. And
verse the 16, we have all this message attributed to God himself by the
Prophet, as if he had received the dictate immediately from God himself.
And in Daniel, the Apocalypse, and Zachary, we find all things perpetually represented and interpreted by Angels. And Abarbanel upon Zachary
2. tells us that several Prophets had several Angels that delivered the
heavenly Embassie to them, for that every Prophet was not so well fitted to converse with any kind of Angel: אין כל נביא מוכו לקכל השפע וכו, every
Prophet was not in a ﬁt capacity of receiving Prophetical inﬂuence from
any Angel indiﬀerently; but according to the disposition of the Receiver
the degree and quality of an Angel was accommodated. But I shall not
further pursue this Argument. In the general, that the Prophetical scene
was perpetually ordered by some Angel, I think is evident from what hath
been already said, which I might further confirm from Ezekiel, all whose
Prophesies about the Temple are expressly attributed to a man as the
Actor of them, that is indeed an Angel; for so they used constantly to appear to the Prophets in an humane shape. And likewise Gen.28.18. in
4 2 Kings chap.1.ver.3,15,16 ] 2 Kings 1,3: “But the Angel of the Lord said to Eliiah the
Tishbite, Arise, goe vp to meete the messengers of the king of Samaria, and say vnto
them, Is it not because there is not a God in Israel, that ye goe to enquire of Baalzebub
the god of Ekron?”, 15-16: “And the Angel of the Lord said vnto Elijah, Goe downe with
him, be not afraid of him. And he arose, and went downe with him vnto the king. And he
said vnto him, Thus saith the Lord, Forasmuch as thou hast sent messengers to enquire
of Baalzebub the god of Ekron (is it not because there is no God in Israel, to enquire of
his word?) therefore thou shalt not come downe off that bed on which thou art gone vp,
but shalt surely die.”
13–14 upon Zachary 2. ] cf. Zechariah 2, 3-4: “And behold, the Angel that talked with
me, went foorth, and another Angel went out to meete him: And said vnto him, Run,
speake to this young man, saying; Ierusalem shall be inhabited as townes without walles,
for the multitude of men and cattell therein.”
16  ] אין כל נביא מוכו לקכל השפע וכוtranslate and locate
25 Gen.28.18. ] actually, Genesis 28, 12: “And he dreamed, and beholde, a ladder set
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Jacob’s Vision of a Ladder that reached up to Heaven we find the Angels
ascending and descending, to intimate that this Scala prophetica whereby
Divine influence descended upon the Mind of the Prophet is alwaies filled
with Angels. From this place compared with Gen.31.11. Jacob’s Vision
of Laban’s sheep presented to him by an Angel, Philo thus determines
in his Book περὶ τοῦ θεοπεμπτους ἔιναι τοὺς ονείρος, Ὁρᾷς ὅτι θεοπέμπτους
ὀνείρους ἀναγράεφει ὁ θεεῖος λόγος, οὐ μόνον τοὺς κατὰ τὸ πρεσβύτανον τῶν
αἰτιῶν προπφαινομένους,ἀλλαὰ καὶ τους διὰ τῶν ὑποφητῶν αὐτοῦ καὶ ὀπαδῶν
ἀγγελῶν, You see how the Scripture represents such Dreams as sent of
God, not only those that proceed from the ﬁrst Cause [God,] but also such
as come by his Ministers, the Angels. But S. Jerome hath given us a more
full and ample Testimonie in this matter, in his Comment on Gal.3.19. The
Law was ordained by Angels in the hand of a Mediatour. His words are
these: Quod autem ait, Lex ordinata per Angelos, hoc vult intelligi, quòd
in omni Veteri Testamento, ubi Angelus primùm visus refertur, & postea
vp on the earth, and the top of it reached to heauen: and beholde the Angels of God
ascending and descending on it.”
2 Scala prophetica ] “prophetic ladder”
4 Gen.31.11. ] Genesis 31, 11: “ And the Angel of God spake vnto me in a dreame,
saying, Iacob; And I said, Here am I.”
6–9 Ὁρᾷς ὅτι θεοπέμπτους ὀνείρους ἀναγράεφει ὁ θεεῖος λόγος, οὐ μόνον τοὺς κατὰ τὸ πρεσβύτανον τῶν αἰτιῶν προπφαινομένους,ἀλλαὰ καὶ τους διὰ τῶν ὑποφητῶν αὐτοῦ καὶ ὀπαδῶν
ἀγγελῶν ] “You see here, that the divine word speaks of dreams as sent from God; including in this statement not those only which appear through the agency of the chief
cause itself, but those also which are seen through the operation of his interpreters and
attendant angels.” de somniis, 1.33.
12 Gal.3.19 ] Galatians 3,19: “Wherefore then serueth the Law? it was added because
of transgressions, till the seed should come, to whome the promise was made, and it
was ordeyned by Angels in the hand of a Mediatour.”
14–6 Quod autem ait ... dicit Dominus Omnipotens ] “however when he says, the law
was ordained by angels, he wishes this to be understood, because in all of the Old Testament, when an angel is reported as first seen and afterwards introduced as speaking
as if he was God, certainly a real angel out of the whole multitude of servants is seen ,
but in that ’mediator’ (Christ) speaks the one who says, ’I am the God of Abraham, and
of Isaac, and of Jacob”’. Nor wonder if God speaks in angels, when even in the prophets
God spoke as men through angels; as Zechariah says, ’And the angel that talked with
me said,’ and hence drawing an inference from it, ’God Almighty said these things’.”
Commentaria in Epistolam ad GalatasMigne, Patrologiae cursus completus: sive biblioteca universalis,integra uniformis, commoda, oeconomica, omnium SS. Patrum, doctorum scriptorumque eccelesiasticorum qui ab aevo apostolico ad usque Innocentii III
tempora ﬂoruerunt ... [Series Latina, in qua prodeunt Patres, doctores scriptoresque
Ecclesiae Latinae, a Tertulliano ad Innocentium III], 26, cols 366-7.
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quasi Deus loquens inducitur, Angelus quidem verè ex ministris pluribus
quicumque sit visus, sed in illo Mediator [Christus] loquatur qui dicat, Ego
sum Deus Abraham, Deus Isaac, & Deus Jacob. Nec mirum si Deus loquatur in Angelis, cum etiam per Angelos qui in hominibus sunt loquatur
Deus in Prophetis; dicente Zacharia, Et ait Angelus qui loquebatur in me,
ac deinceps inferente, Hæc dicit Dominus Omnipotens.
We might further add to all this those Visions which we meet with in
the New Testament, which, as a thing vulgarly known, were attributed to
Angels. So Acts 27.23. There stood by me the Angel of God this night,
that is, in a Prophetical dream. And Acts 12. when the Angel of God did
really appear to Peter, and bring him out of prison, he could scarce be
perswaded of a long time but that all this was a Vision, this indeed being
the common manner of all Prophetical Vision. And Acts 23. when the
Pharisees would describe S. Paul as a Prophet that had received some
Vision of Revelation from heaven, they phrase it by the speaking of an
Angel or Spirit unto him, ver. 9. We ﬁnd no evil in this man; but if an
Angel or Spirit hath spoken to him, let us not ﬁght against God.
Thus we have done with our first Enquiry concerning the Contriver and
Orderer of the Prophetical Stage: That which was acted upon it, no doubt,
every one will grant to have been a Masking or Imaginary business. But
there are many times in the midst of Prophetical Narrations some things
related to be done by the Prophets themselves upon the command of the
Prophetick Voice, which have been generally conceived to have been acted really, the grossest of all not excepted, as Hosea his taking a harlot
9 Acts 27.23. ] Acts 27, 23: “For there stood by me this night the Angel of God, whose
I am, and whom I serue,”
10 Acts 12. ] Acts 12, 7-9: “And beholde, the Angel of the Lord came vpon him, and a
light shined in the prison: and hee smote Peter on the side, and raised him vp, saying,
Arise vp quickely. And his chaines fell off from his hands. And the Angel said vnto him,
Girde thy selfe, and binde on thy sandales: And so he did. And he sayth vnto him, Cast
thy garment about thee, and follow me. And hee went out, and followed him, and wist
not that it was true which was done by the Angel: but thought he saw a vision.”
16 ver. 9. ] Acts 23, 9: “And there arose a great cry: and the Scribes that were of the
Pharisees part arose, and stroue, saying, Wee finde no euill in this man: but if a spirit
or an Angel hath spoken to him, let vs not fight against God.”
20 Masking ] in the sense of “masquing”
24–1 Hosea his taking a harlot for his Wife and begetting Children ] cf. Hosea 1-3
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for his Wife and begetting Children, & c. Which conceit Mr.Calvin hath in
part happily undermined. But we shall not doubt here to conclude both
of That and all other actions of the Prophets which they were enjoined
upon the Stage of Prophesie, that they were only Scenical andImaginary;
except indeed they were such as of their own Nature must have an Historical meaning, in which an Imaginary performance would not serve the
turn. For this purpose it may be worth our while to take notice of what
Maimonides hath well determined in this Case, More Nev. Part 2.cap.46.
Scias ergo, quemadmodum in somnio accidit,&c. Know therefore, that as
it is in a Dream, a man thinks that he hath been in this or that Countrie,
that he has married a Wife there, and continued there for some certain
time, that by this Wife he has had a Son of such a name, of such a disposition, and the like; Know (saith he) that even just so it was with the
Prophetical Parables as to what the Prophets see or doe in a Prophetical
33 Scias ergo, quemadmodum in somnio accidit, ] “”You may know, therefore, just as
it happens in a dream … ”; Maimonides, Doctor Perplexorum, p. 322.
25 Mr.Calvin ] In his Commentary on Hosea, Calvin argued that “almost all the Hebrews
agree in this opinion, that the Prophet did not actually marry a wife, but that he was
bidden to do this in a vision. … It follows that this was a representation exhibited to the
people. … The whole people knew that he had done no such thing; but the Prophet
spake thus in order to set before their eyes a vivid representation.” (comment on Hosea
1,2).
28 Scenical ] continuing the stage analogy
32 More Nev. Part 2.cap.46. ] “you will understand that a person may sometimes dream
that he has gone to a certain country, married there, stayed there for some time, and
had a son, whom he gave a certain name, and who was in a certain condition [though
nothing of all this has really taken place] so also in prophetic allegories certain objects
are seen, acts performed - if the style of the allegory demands it - things are done by
the prophet, the intervals between one act and another determined, and journeys taken
from one place to another; but all these things are only processes of a prophetic vision,
and not real things that could be perceived by senses of the body. Some of the accounts
simply relate these incidents [without premising that they are part of a vision], because
it is a well-known fact that all these accounts refer to prophetic visions, and it was not
necessary to repeat in each case a statement to this effect. Thus the prophet relates:
’And the Lord said unto me,’ and need not add the explanation that it was in a dream.
The ordinary reader believes that the acts, journeys, questions, and answers of the
prophets really took place, and were perceived by the senses, and did not merely form
part of a prophetic vision. I will mention here an instance concerning which no person
will entertain the least doubt. I will add a few more of the same kind, and these will
show you how those passages must be understood which I do not cite.” Maimonides,
The Guide for the Perplexed, p.245-6.
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Vision. For whatsoever those Parables inform us concerning any Action
the Prophet doth, or concerning the space of time between one Action and
another, or going from one place to another; all this is in a Prophetical Vision: neither are these Actions real to sense, although some particularities
may be precisely reckoned up in the writings of the Prophets. For because
it was well known that it was all done in a Prophetical Vision; it was not
necessary in the rehearsing of every particularity to reiterate that it was
in a Prophetical Vision; as it was also needless to inculcate that it was
in a Dream. But now the Vulgar sort of men think that all such Actions,
Journies, Questions and Answers were really and sensibly performed, and
not in a Prophetical Vision. And therefore I have an intention to make
plain this business, and shall bring such things as no man shall be able
to doubt of; adding thereunto some Examples, by which you may be able
to judge of the rest which I shall not for the present mention. Thus we
see how Maimon. rejects it as a vulgar error to conceive that those Actions which are commonly attributed to the Prophets in the current of their
Prophesie, their travailling from place to place, their propounding questions and receiving answers, &c. were real things to sense; whereas they
were onely Imaginary, represented meerly to the Phansie.
But for a more distinct understanding of this business, we must remember what hath been often suggested, That the Prophetical scene or
Stage upon which all apparitions were made to the Prophet, was his Imagination; and that there all those things which God would have revealed
unto him were acted over Symbolically, as in a Masque, in which divers
persons are brought in, amongst which the Prophet himself bears a part:
And therefore he, according to the exigency of this Dramatical apparatus,
must, as the other Actors, perform his part, sometimes by speaking and
reciting things done, propounding questions, sometimes by acting that
part which in the Drama he was appointed to act by some others; and
so not onely by Speaking, but by Gestures and Actions come in in his
due place among the rest; as it is in our ordinary Dreams, to use , cited
aboveMaimonides his expression of it. And therefore it is no wonder to
hear of those things done which indeed have no Historical or Real verity;
the scope of all being to represent something strongly to the Prophets Un24 Masque ] The symbolic or allegorical aspects of the masque are, of course, critical
to Smith’s use of the term.
32 Maimonides his expression of it ] as in Moreh Nevuchim, 2.46.
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derstanding, and sufficiently to inform it in the Substance of those things
which he was to instruct the People in to whom he was sent. And so
sometimes we have onely the Intelligible matter of Prophesies delivered
to us nakedly without the Imaginary Ceremonies or Solemnities. And as
this Notion of those Actions of the Prophet that are interweav’d with their
Prophesies is most genuine and agreeable to the general nature of Prophesie, so we shall further clear and confirm it in some particulars.
We shall begin with that of Hosea his marrying of Gomer a common
harlot, and taking to himself children of whoredomes, which he is said to
doe a first and second time, Chap.1 and Chap.3. Which kind of Action
however it might be void of true Vice, yet it would not have been void of
all Oﬀence, for a Prophet to have thus unequally yoked himself (to use
S. Paul’s expression) with any such Infamous persons, though by way of
lawfull wedlock, if it had been done really. I know that this way of interpreting both This and other Prophetical actions displeaseth Abarbanel, who
thinks the Literal sense and Historical verity of all ought to be entertained,
except it be ῥητῶς expressed to have been done in a Vision; and the general current of our Christian writers till Calvin’s time have gone the same
way. And to make the Literal interpretation here good, R.Solomon and
our former Author both tell us, that the ancient Rabbins have determined
those Prophetical narrations of Hosea to be understood  כמשמעםliterally.
8 Gomer ] Hosea 1,3: “So he went and tooke Gomer the daughter of Diblaim, which
conceiued and bare him a sonne.”
9 children of whoredomes ] Hosea 1,2: “The beginning of the word of the Lord by
Hosea: and the Lord sayd to Hosea, Goe, take vnto thee a wife of whoredomes, and
children of whoredomes: for the land hath committed great whoredome, departing from
the Lord.”
12–13 unequally yoked himself (to use S. Paul’s expression) ] 2 Corinthians 6,14: “Be
ye not vnequally yoked together with vnbeleeuers: for what fellowship hath righteousnesse with vnrighteousnesse? and what communion hath light with darknesse?”
17 ῥητῶς ] “specified”
21  ] כמשמעםlit. “within the meaning”
15–17 Abarbanel ... Vision ] supporting quotation required
19 R.Solomon ] ; Rashi’s commentary on Hosea 1, 2 says, “Our Rabbis said: This is to
be explained according to its apparent meaning.”
20 our former Author ] Abrabanel
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The place they refer to is Gem.Pesac. cap.8. where yet I find no such
thing positively concluded by the Talmudists. Indeed they there, after
their fashion, expound the place by inserting a long dialogue between
God and the Prophet about this matter, but so as that without R. Sol. or
Abarbanel’s gloss we could no more think their scope was to establish the
Literal sense, then I think that the Prophet himself intended to insinuate
the same to us. We shall therefore chuse to follow Abenezra as a more
genuine Commentator, who in this place and others of the like nature follows Maimonides κατὰ πόδας, making all those Transactions to have been
only Imaginary. For though it be not alwaies positively lay’d down in these
Narrations, that the Res gesta was in a Vision; yet the Nature and Scope
of Prophesie so requiring that things should be thus acted in Imagination,
we should rather expect some Positive declaration to assure us that they
were performed in the History, if indeed it were so.
And therefore in these recitals of Prophetical Visions we find many
times things less coherent then can agree to a true History; as in the narrative of Abraham’s Vision, Gen.15 (for so the Rabbins in Pirke R. Eliezer
expound that whole Chapter to be nothing else) we find v.1. that God
appeared to Abraham in a Vision, and v.5. God brings him into the field
1 Gem.Pesac. cap.8. ] The discussion in Pesachim, 8 implies, but does not state, the
literal truth of the story.
9 κατὰ πόδας ] “at his heels”
11 Res gesta ] lit. “thing done”; “action”
17 Pirke R. Eliezer ] The discussion in Pirke Rabbi Eliezer begins by declaring that God
was revealed to Abraham “in a vision and a revelation”, interpreted by Vorstius as “in
a vision that was prophetic and by day” (“in visione (prophetica) & diurna”).cf. Chapter
XVIII, Friedlander, Pirke de Rabbi Eliezer, pp.197-201; Vorstius, Capitula R. Elieser: p.
62ff.
18 we find v.1. ] Genesis 15, 1: “After these things, the word of the LORD came vnto
Abram in a vision, saying; Feare not, Abram: I am thy shield, and thy exceeding great
reward.”
19 v.5. ] Genesis 15, 5: “And he brought him forth abroad, and said, Looke now towards
heauen, and tell the starres, if thou be able to number them. And hee said vnto him, So
shall thy seed be.”
7 Abenezra ] Rabbi Abraham Ben Meir Ibn Ezra (1089 - 1164) was another of the great
medieval Spanish exegetes. provide quotation
17 Pirke R. Eliezer ] The Pirke de Rabbi Eliezer is traditionally ascribed to Rabbi Eliezer
ben Hyrcanus. It was composed in Italy in the 9th century, and includes re-tellings and
exegesis, mainly of Genesis.
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as if it were after the shutting up of evening, and shews him the Stars of
Heaven: and yet for all this ver.12. it was yet day time, and the Sun not
gone down: And when the Sun was going down, a deep sleep fell upon Abraham; and verse 17. And it came to pass that when the Sun went down
and it was dark, behold a smoaking furnace, and a burning lamp that
passed between those pieces. From whence it is manifest that Abraham’s
going out into the field before to take a view of the Stars of Heaven, and
his ordering of those several living Creatures, ver.9,10. for a Sacrifice,
was all performed in a Prophetical Vision, and upon the Stage of his Imagination: It being no strange thing to have incoherent junctures of time
made in such a way.
So Jeremy 13. we have there a very precise Narrative of Jeremiah’s
getting a linen girdle, and putting it upon his loins; and after a while he
must needs take a long journey to Euphrates, to hide it there in a hole
of the rock; and then returning, after many days makes another weary
journey to the same place to take it out again after it was all corrupted: all
which could manifestly be nothing else but meerly Imaginary; the scope
thereof being to imprint this more deeply upon the Understanding of the
Prophet, That the House of Judah and Israel, which was nearly knit and
united to God, should be destroied and ruined.
The same Prophet Chap.18. is brought in going to the house of a
Potter, to take notice how he wrought a piece of work upon the wheel;
2 ver.12. ] Genesis 15, 12: “And when the Sunne was going downe, a deepe sleepe
fell vpon Abram: and loe, an horrour of great darkenesse fell vpon him.”
4 verse 17. ] Genesis 15, 17: “And it came to passe that when the Sunne went downe,
and it was darke, behold, a smoking furnace, and a burning lampe that passed betweene
those pieces.”
8 ver.9,10. ] Genesis 15, 9-10: “ And he said unto him, Take me an heifer of three years
old, and a she goat of three years old, and a ram of three years old, and a turtledove,
and a young pigeon. And he took unto him all these, and divided them in the midst, and
laid each piece one against another: but the birds divided he not.”
9 a Prophetical Vision ] cf. More Nevuchim 2.46 in Maimonides, The Guide for the Perplexed, p. 246.
16–17 all which could manifestly be nothing else but meerly Imaginary ] Another example from More Nevuchim 2.46; cf. “All this was allegorically shown in a vision; Jeremiah
did not go from Palestine to Babylon, and did not see the Euphrates.” Maimonides, The
Guide for the Perplexed, p. 246 -7.
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and when the Vessel he intended was all marred, that then he made of his
clay another Vessel. And Chap.19 he is brought in as taking the Ancients
of the people and the Ancients of the Priests along with him into the valley
of the son of Hinnom, with a Potter’s earthen bottle under his arm, and
there breaking it in pieces in the midst of them.
In this last Chapter it’s very observable how the Scheme of speech
is altered, when the Prophet relates a Real History concerning himself,
ver.14. speaking of himself in the Third person, as if now he were to
speak of some body else, and not of a Prophet or his Actions; for so we
read ver.14. Then came Jeremiah from Tophet, &c. The like change of the
person we find Chap.28.ver.10 where a formal story is told of some things
that passed between Jeremiah and Hananiah the false prophet, who in
the presence of all the people broke Jeremiah’s yoke from off his neck:
For it seems to have been a wonted thing for the Prophets by Bonds and
Yokes to type out unto the people Victory or Captivity in war. Not unlike
is that we read of Zedekiah the false prophet, 1 Kings 22. who made
himself horns of iron, when he prophesied to Ahab his prosperity against
the Syrians at Ramoth Gilead, vulgarly to represent to him the success
he should have against his Enemies. But in all this business the Mode
of Jeremiah’s language insinuates a Literal sense, by speaking altogether
in the Third person, as if the relation concerned some body else, and
10 ver.14. ] Jeremiah 19, 14: “ Then came Ieremiah from Tophet, whither the Lord had
sent him to prophecie, and hee stood in the court of the Lords house, and said to all the
people,”
11 Chap.28.ver.10 ] Jeremiah 28, 10: “Then Hananiah the prophet tooke the yoke from
off the prophet Ieremiahs necke, and brake it.”
16 1 Kings 22. ] 1 Kings 22, 11: “And Zedekiah the sonne of Chenaanah made him
hornes of yron: and he sayd, Thus saith the Lord, With these shalt thou push the Syrians,
vntill thou haue consumed them.”
12 Hananiah ] “Others like Hananiah, son of Azzur, claim the capacity of prophecy, and
proclaim things which, no doubt, have been said by God, that is to say, that have been
the subject of a divine inspiration, but not to them. They nevertheless says that they are
prophets, and adorn themselves with the prophecies of others.” cf. Moreh Nevuchim,
2.40; Maimonides, The Guide for the Perplexed, p.233.
15–16 Not unlike is that we read of Zedekiah the false prophet ] “There were men who,
like Zedekiah, the son of Chenaanah, boasted that they had received a prophecy, and
declared things which have never been prophesied.” cf. Moreh Nevuchim, 2.40; Maimonides, The Guide for the Perplexed, p.233.
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not himself; and so must be of some real thing, and that which to Sense
and Observation had it’s reality, and not onely a reality in Apprehension
or Imagination. So Chap.32. we seem to have an insinuation of a real
History in Jeremiah’s purchase of a Field of Hanameel his Uncles Son,
from the Mode of expression which is there observable.
But other-times we meet with things graphically described with all the
Circumstantial pomp of the business when yet it could be nothing else but
a Dramatical thing; as Chap.35. where the Prophet goes and finds out the
chief of the Rechabites particularly described, and brings them into such
a particular chamber as is there set forth by all it’s bounds, and there sets
pots and cups full of wine before them, and bids them drink wine. Just in
the same mode with this we have another story told, Chap.25.15, and 17
&c. of his taking a wine-cup from God, and his carrying it up and down to
all nations near and far, Jerusalem and the Cities of Judah, and the Kings
and Princes thereof; to Pharaoh King of Egypt, and his Servants, Princes,
People; to all the Arabians, and Kings of the Land of Uz; to the Kings of
the land of the Philistines, Edom, Moab, Ammon; the kings of Tyre and
Sidon and of the Isles beyond the Sea, Dedan, Tema, Buz; the Kings of
Zimri, of the Medes and Persians, and all the Kings of the North: and all
these he said he made to drink of this Cup. And in this fashion Chap.27.
3 Chap.32. ] Jeremiah 32, 6ff; “And Ieremiah said; The word of the Lord came vnto
me, saying; Behold, Hanameel the sonne of Shallum thine vncle, shall come vnto thee,
saying; Buy thee my field that is in Anathoth: for the right of redemption is thine to buy
it. ... And I gaue the euidence of the purchase vnto Baruch the sonne of Neriah, the
sonne of Maaseiah, in the sight of Hanameel mine vncles sonne, and in the presence of
the witnesses, that subscribed the booke of the purchase, before all the Iewes that sate
in the court of the prison.”
8 Chap.35. ] Jeremiah 35, 3-5: “Then I tooke Iaazaniah the sonne of Ieremiah the sonne
of Habazimah and his brethren, and all his sonnes, and the whole house of the Rechabites. And I brought them into the house of the Lord, into the chamber of the sonnes of
Hanan, the sonne of Igdaliah a man of God, which was by the chamber of the Princes,
which was aboue the chamber of Maaseiah, the sonne of Shallum, the keeper of the
doore. And I set before the sonnes of the house of the Rechabites, pottes, full of wine,
and cups, and I said vnto them, Drinke ye wine.”
12 Chap.25.15, and 17 ] Jeremiah 25 15, 17: “For thus saith the Lord God of Israel
vnto me, Take the wine cup of this furie at my hand, and cause all the nations, to whom
I send thee, to drinke it. ... Then tooke I the cuppe at the Lords hand, and made all the
nations to drinke, vnto whom the Lord had sent me:”
20 Chap.27. ] Jeremiah 27, 2-3: “Thus sayth the Lord to me, Make thee bonds and
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he is sent up and down with Yokes, to put upon the necks of several Kings:
all which can have no sense other then that which is meerly Imaginary,
though we be not told that all this was acted only in a Vision, for the nature
of the thing would not permit any real performance thereof.
5

10

15

The like we must say of Ezekiel’s res gestæ, his eating a roll given him of
God, Chap.3. And Chap.4. it’s especially remarkable how ceremoniously
all things are related concerning his taking a Tile, and pourtraying the
City of Jerusalem upon it, his laying siege to it; all which I suppose will be
evident to have been meerly Dramatical, if we carefully examine all things
in it, notwithstanding that God tells him he should in all this be a Sign to
the people. Which is not so to be understood, as if they were to observe
in such real actions in a sensible way what their own Fates should be: for
he is here commanded to lie continually before a Tile 390 days, which is
full 13 Months, upon his left side, and after that 40 more upon his right,
and to bake his bread that he should eat all this while with dung, &c.
yokes, and put them vpon thy necke. And send them to the king of Edom, and to the
king of Moab, and to the king of the Ammonites, and to the king of Tyrus, and to the king
of Zidon, by the hand of the messengers which come to Ierusalem vnto Zedekiah king
of Iudah.”
5 res gestæ ] “actions”
6 Chap.3 ] Ezekiel 3, 1-3: “Moreouer he said vnto me, Sonne of man, eate that thou
findest: eate this roule, and goe, speake vnto the house of Israel. So I opened my
mouth, and hee caused me to eate that roule. And he said vuto mee; Sonne of man,
cause thy belly to eate, and fill thy bowels with this roule that I giue thee. Then did I eate
it, and it was in my mouth as honie for sweetnesse.”
6 Chap.4 ] Ezekiel 4, 1-2: “Thou also sonne of man, take thee a tile, and lay it before
thee, and pourtray vpon it the citie, euen Ierusalem, And lay siege against it, and build
a fort against it, and cast a mount against it: set the campe also against it, and set
battering rammes against it round about.”
10–11 God tells him he should in all this be a Sign to the people ] Ezekiel 4, 3: “Moreouer
take thou vnto thee an yron panne, and set it for a wall of yron betweene thee and the
city, and set thy face against it, and it shalbe besieged, and thou shalt lay siege against
it: this shalbe a signe to the house of Israel.”
13–15 he is here commanded ... with dung ] Ezekiel 4, 4-12
6 Chap.3 ] The examples from Ezekiel reflect Moreh Nevuchim, 2.46, where Maimonides
uses them to demonstrate “It was in a prophetic vision that he saw that he did all these
actions which he was commanded to do.” Maimonides, The Guide for the Perplexed,
p.246.
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So Chap.5. he is commanded to take a Barbers rasour, and to shave
his head and beard, then to weigh his hair in a pair of Scales, and to divide it into three parts; and after the days of his Siege should be fulfilled,
spoken of before, then to burn a third part of it in the midst of the City, and
to smite about the other third with a knife, and to scatter the other third
to the wind. All which as it is most unlikely in it self ever to have been
really done, so was it against the Law of the Priests to shave the corners
of their heads and the corners of their beards, as Maimonides observes.
But that Ezekiel himself was a Priest, is manifest from Chap.1.ver.3. Upon
these passages of Ezekiel Maimonides hath thus soberly given his judgement, More Nev. Part.2.c.46. Absit ut Deus Prophetas suos stultis vel
ebriis similes reddat, eósque stultorum aut furiosorum actiones facere jubeat: præterquam quòd præceptum illud ultimum Legi repugnasset, &c.
Far be it from God to render his Prophets like to fools and drunken men,
and to prescribe them the actions of fools and mad men: besides that this
last injunction would have been inconsistent with the Law; for Ezekiel was
a great Priest, and therefore oblig’d to the observation of these two Negative precepts, viz. of not shaving the corners of his head and corners of
1 Chap.5. ] Ezekiel 5, 1-4: “And thou sonne of man, take thee a sharpe knife, take thee
a barbours rasor, and cause it to passe vpon thine head and vpon thy beard: then take
the ballances to weigh, and diuide the haire. Thou shalt burne with fire a third part in
the midst of the city, when the dayes of the siege are fulfilled, and thou shalt take a third
part, and smite about it with a knife, and a third part thou shalt scatter in the winde, and
I will draw out a sword after them. Thou shalt also take thereof a few in number, and
bind them in thy skirts. Then take of them againe, and cast them into the midst of the
fire, and burne them in the fire: for thereof shall a fire come foorth into all the house of
Israel.”
11–13 Absit ut Deus Prophetas suos stultis vel ebriis similes reddat, eósque stultorum
aut furiosorum actiones facere jubeat: præterquam quòd præceptum illud ultimum Legi
repugnasset, &c. ] “Far be it that God would render his prophets like stupid or drunken
men, and order them to perform the actions of fools or madmen: besides that final
command would have been against the Law.”Maimonides, Doctor Perplexorum, p.323.
8 as Maimonides observes ] “We must also bear in mind that the command given to
Ezekiel implied disobedience to the Law, for he, being a priest, would, in causing the
razor to pass over every corner of the beard and of the head, would have been guilty of
transgressing two prohibitions in each case. But it was only done in a prophetic vision.”
Moreh Nevuchim, 2.46; Maimonides, The Guide for the Perplexed, p.246.
11 Part.2.c.46. ] “God forbid to assume that God would make his prophets appear an
object of ridicule and sport in the eyes of the ignorant, and order them to perform foolish
acts”; Moreh Nevuchim, 2.46 Maimonides, The Guide for the Perplexed, p.246.
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his beard: And therefore this was done onely in a Prophetical Vision. The
same sentence likewise he passeth upon that story of Esaiah, Chap.20.3.
his walking naked and barefoot, wherein Esaiah was no otherwise a Sign
to Ægypt and Æthiopia, or rather Arabia, where he dwelt not, and so could
not more literally be Type therein, then Ezekiel was here to the Jews.
Again Chap.12. we read of Ezekiel’s removing his houshold-stuff in
the night, as a Type of the Captivity, and of his digging with his hands
through the wall of his house, and of the peoples coming to take notice
of this strange action, with many other uncouth ceremonies of the whole
business which carry no shew of probability: and yet ver.6. God declares
upon this to him, I have set thee for a sign to the house of Israel; and
ver.9. Son of man, hath not the house of Israel, the rebellious house, said
unto thee, What doest thou? As if all this had been done really which
indeed seems to be nothing else but a Prophetic Scheme. Neither was
the Prophet any real Sign, but only Imaginary, as having the Type of all
those Fates symbolically represented in his phansie which were to befall
2–3 Esaiah, Chap.20.3. his ] Isaiah 20, 3: “And the Lord said, Like as my seruant Isaiah
hath walked naked and bare foote three yeeres for a signe and wonder vpon Egypt and
vpon Ethiopia:”
6 Chap.12. ] Ezekiel 12, 2-5: “Sonne of man, thou dwellest in the middest of a rebellious house, which haue eyes to see, and see not: they haue eares to heare, and heare
not: for they are a rebellious house. Therefore thou sonne of man, prepare thee stuffe
for remoouing, and remooue by day in their sight, and thou shalt remoue from thy place
to another place in their sight; it may be they will consider, though they bee a rebellious house. Then shalt thou bring foorth thy stuffe by day in their sight, as stuffe for
remoouing: and thou shalt goe foorth at euen in their sight, as they that goe foorth into
captiuitie. Digge thou through the wall in their sight, and cary out thereby.”
10 ver.6 ] Ezekiel 12, 6: “In their sight shalt thou beare it vpon thy shoulders, and cary
it foorth in the twy light: thou shalt couer thy face, that thou see not the ground: for I
haue set thee for a signe vnto the house of Israel.”
12 ver.9. ] Ezekiel 12, 9: “Sonne of man, hath not the house of Israel, the rebellious
house, sayd vnto thee, What doest thou?”
1–3 The same sentence likewise he passeth upon that story of Esaiah, Chap.20.3. his
walking naked and barefoot, ] “Weak-minded persons believe that the prophet relates
here what he was commanded to do and what he actually did ... But it is distinctly stated
that all this took place in a vision.” Moreh Nevuchim, 2.46; Maimonides, The Guide for
the Perplexed, p.246.
6 Chap.12. ] Not in Moreh Nevuchim, 2.46, where Maimonides uses another example
of Ezekiel digging in the wall, in Ezekiel 8, 7-8.
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the Jews: which sense Kimchi, a genuine Commentator, follows, with the
others mentioned. And it may be according to this same notion is that in
Chap.24. to be understood of the death of the Prophet’s Wife, with the
manner of those funeral solemnities and obsequies which he performed
for her.
But we shall proceed no farther in this Argument, which I hope is by
this time sufficiently cleared, That we are not in any Prophetical narratives
of this kind to understand any thing else but the History of the Visions
themselves which appeared to them, except we be led by some farther
argument of the reality of the thing in a way of sensible appearance to
determine it to have been any sensible thing.
Thus we have done with that part of Divine inspiration which was more
Technically and properly by the Jews called Prophesie. We shall now a
little search into that which is Hagiographical, or, as they call it, The Dictate
of the Holy Spirit; in which the Book of Psalms, Job, the works of Solomon
and others are comprised. This we find very appositely thus defined by
Maimonides, More Nev. Part 2.c.45. Cùm homo in se sentit rem vel facultatem quampiam exoriri, & super se quiescere, quæ eum impellit ad
loquendum, & c. When a man perceives some Power to arise within him,
and rest upon him, which urgeth him to speak, so that he discourse concerning the Sciences or Arts, and utter Psalms or Hymns, or proﬁtable and
wholesome Rules of good living, or matters Political and Civil, or such as
are Divine; and that whilst he is waking, and hath the ordinary vigour and
3 Chap.24. ] Ezekiel 24, 15 - 24
17–19 Cùm homo in se sentit rem vel facultatem quampiam exoriri, & super se quiescere, quæ eum impellit ad loquendum, & c. ] “When a man feels a very pious action or
faculty arise in himself, and settle upon him which pushes him into the act of speaking”;
Maimonides, Doctor Perplexorum, p.317.
1 Kimchi ] Rabbi David Kimchi (1160 -1235) is also known as “RaDak”. He was a
Provencal rabbi, commentator, grammarian and philosopher, best known perhaps for
his commentaries on the prophets.
17 More Nev. Part 2.c.45. ] “A person feels as if something came upon him, and as if
he had received a new power that encourages him to speak. He treats of science, or
composes hymns, exhorts his fellow-men, discusses political and theological problems;
all this he does while awake, and in the full possession of his senses. Such a person is
said to speak by the holy spirit.” Maimonides, The Guide for the Perplexed, p.242.
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use of his Senses, this is such a one of whom it is said, that He speaks
by the Holy Spirit. In this Definition we may seem to have the strain of
the Book of Psalms, Proverbs and Ecclesiastes fully decyphered to us.
In like manner we find this Degree of Inspiration described by R. Albo,
Maam.3.c.10. after he had set down the other Degrees superiour to it,
יפתח לאיש מה שעד אחר שכא ישעד בו האדם מצד טבעו יידבר בדברי מחמה וכו, Now to explain to you what is that other Door of Divine inﬂux, through which none
can enter by his own natural ability; it is when a man utters words of Wisdom, or Song, or Divine praise, in pure and elegant language, besides his
wont: so that every one that knows him admires him for this excellent
knowledge and composure of words; but yet he himself knows not from
whence this faculty came to him, but is as a child that learns a tongue,
and knows not from whence he had this faculty . Now the excellence of
this Degree of Divine inspiration is well known to all, for it is the same
with that which is call’d The Holy Spirit. Or, if you please, we shall render
these Definitions of our former Jewish Doctors in the words of Proclus,
who hath very happily set forth the nature of this piece of Divine inspiration, according to their mind, in these words, lib.5. in Plat. Tim. Ὁ δὲ
καρακτὴρ ἐνθουσιαστικὸς, διαλάμτων ταῖς νοεραῖς ἐπιβολαῖς, καθαρός τε καὶ
σεμνὸς, ὡς ἀπο πατρὸς τελειούμενος τῶν Θεῶν, ἐξηλλαγμένος τε καὶ ὑπερέχων
6 יפתח לאיש מה שעד אחר שכא ישעד בו האדם מצד טבעו יידבר בדברי מחמה וכו, ] “a new gate opens
before a given person which his own nature never imagined, and he speaks words of
wisdom or words of song and praise to God in pure and fluent style such as he was
incapable of hitherto. Everyone who hears him wonders at his knowledge and the manner of his expression, while he himself does not know whence this power came to him,
as a child learns to speak without knowing whence the power came. But everybody
recognises his superiority in this this respect. This degree is called the holy spirit.” Sefer
ha-Ikkarim, 3.10.
18–2 Ὁ δὲ καρακτὴρ ἐνθουσιαστικὸς, διαλάμτων ταῖς νοεραῖς ἐπιβολαῖς, καθαρός τε καὶ σεμνὸς, ὡς ἀπο πατρὸς τελειούμενος τῶν Θεῶν, ἐξηλλαγμένος τε καὶ ὑπερέχων τῶν ἀνθρωπίνων
ἐννοιῶν, ἁβρος δὲ ὁμου καὶ καταπληκτικὸς, και χαρίτων ἀνάμεστος, κάλλους τε πλήρης, καὶ
σύντομος ἅμα καὶ ἀπηρκριβωμένος ] Taylor translates: “But the character of the words is
enthusiastic, shining with intellectual intuitions, pure and venerable as being perfected
by the father of the Gods, differing from and transcending human conceptions, delicate
and at the same time astonishing, full of grace and beauty, at once concise and perfectly accurate.” T. Taylor, The Commentaries of Proclus on the Timaeus of Plato, III,
p.199-200.
4–5 R. Albo, Maam.3.c.10. ] in Sefer ha-Ikkarim, 3.10.
18 lib.5. in Plat. Tim. ] Proclus, Commentary on the Timaeus, 300c-d
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τῶν ἀνθρωπίνων ἐννοιῶν, ἁβρος δὲ ὁμου καὶ καταπληκτικὸς, και χαρίτων ἀνάμεστος, κάλλους τε πλήρης, καὶ σύντομος ἅμα καὶ ἀπηρκριβωμένοςThis degree or
Enthusiastical character, shining so bright with the Intellectual inﬂuences,
is pure and venerable, receiving it’s perfection from the Father of the Gods,
being distinct from humane conceptions, and far transcending them, alwaies conjoined with delightfulness and amazement, full of beauty and
comeliness, concise, yet withall exceeding accurate.
This kind therefore of Divine inspiration was alwaies more pacate and
serene then the other of Prophesie, neither did it so much fatigate and act
upon the Imagination. For though these Hagiographi or Holy writers ordinarily expressed themselves in Parables and Similitudes, which is the
proper work of Phansie; yet they seem onely to have made use of such
a dress of language to set off their own sense of Divine things, which in
it self was more naked and simple, the more advantagiously, as we see
commonly in all other kind of Writings. And seeing there was no labour
of the Imagination in this way of Revelation, therefore it was not communicated to them by any Dreams or Visions, but while they were waking,
and their Senses were in their full vigour, their Minds calm; it breathing
upon them ὡς ἐν γαλήνη, as Plotinus describes his pious Enthusiast, Ἁρπασθεὶς ἐνθυσιάσας ἡσυχῆ ἐν ἐρήμῳ καταστάσει γεγένεηται, ἀτρεμεῖ τῇ αὐτοῦ
οὐσίᾳ οὐδαμοῦ ἀποκλίνων. For indeed this Enthusiastical Spirit seated it
self principally in the Higher and Purer faculties of the Soul, which were
ὥσπερ ἀνταύγεια πρὸς αὐγὴν, that I may allude to the ancient opinion of
Empedocles, who held there were two Suns, the one Archetypal, which
19 ὡς ἐν γαλήνη ] “as in a calm” [lit. the “stillness of the sea”]; not part of the quotation
from Plotinus.
19–21 Ἁρπασθεὶς ἐνθυσιάσας ἡσυχῆ ἐν ἐρήμῳ καταστάσει γεγένεηται, ἀτρεμεῖ τῇ αὐτοῦ οὐσίᾳ
οὐδαμοῦ ἀποκλίνων ] “carried away or possessed by a god, in quiet solitude and a state
of calm, not turning away anywhere in his being and not busy about himself”; Enneads,
VI.9.3.
23 ὥσπερ ἀνταύγεια πρὸς αὐγὴν, ] “like a reflection of light towards the light of the sun”
19 Enthusiast, ] In the root sense of the word, someone filled with god”.
24–3 Empedocles ... enlightned us ] cf. Plutarch, de placitis philosophorum, II.20.
890b, where he reports Empedocles’ theory “that there are two suns; the one the prototype, which is a fire placed in the other hemisphere, which it totally fills, and is always
ordered in a direct opposition to the reflection of its own light; and the sun which is visible to us, formed by the reflection of that splendor in the other hemisphere (which is
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was alwaies in the inconspicable Hemisphear of the World, but the beams
thereof shining upon this World’s Sun were reflected to us, and so further
enlightned us .
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Now this kind of Inspiration as it alwaies acted pious Souls in to strains
of Devotion, or moved them strongly to dictate matters of true piety and
goodness, did manifest it self to be of a Divine nature: and as it came in
abruptly upon the Minds of those holy men without courting their private
thoughts, but transported them from that Temper of Mind they were in before, so that they perceived themselves captivated by the power of some
Higher light then that which their own understandings commonly poured
out upon them, they might know it to be more immediately from God.
For indeed that seems to be the main thing wherein this Holy Spirit
differed from that constant Spirit and frame of Holiness and Goodness
dwelling in hallowed minds, that it was too quick, potent and transporting
a thing, and was a kind of vital Form to that Light of divine Reason which
they were perpetually possess’d of. And therefore sometimes it runs out
into a Foresight or Prediction of things to come, though it may be those
Previsions were less understood by the Prophet himself; as (if it were
needfull) we might instance in some of David’s prophesies, which seem
to have been revealed to him not so much for himself (as the Apostle
speaks) as for us. But it did not alwaies spend it self in Strains of Devotion or Dictates of Vertue, Wisdom and Prudence; and therefore (if I may
take leave here to express my conjecture) I should think the ancient Jews
called this Degree Spiritus Sanctus, not because it flows from the Third
Person in the Trinity (which I doubt they thought not of in this business)
but because of the near affinitie and alliance it hath with that Spirit of
Holiness and true Goodness that alwaies lodgeth in the breasts of Good
men. And this seems to be insinuated in an old proverbial speech of the
filled with air mixed with heat), the light reflected from the circular sun in the opposite
hemisphere falling upon the crystalline sun; and this reflection is borne round with the
motion of the fiery sun.”
44–45 not so much for himself (as the Apostle speaks) as for us ] Usually, “the Apostle”
is St. Paul. Here, perhaps, Smith has in mind the assertions that a high priest “ought, as
for the people, so also for himself, to offer for sins” (Hebrews 5,3) and “the forerunner is
for us entered, even Jesus, made a high priest for ever after the order of Melchidisek.”
(Hebrews 6, 20). Smith’s point, however, is that David’s messianic prophecies were
intended not for his own time, but for the time of their later fulfilment.
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Jewish Masters, quoted by Maimonides in the fore-quoted place, Majestas Divina habitat super eum, & loquitur per Spiritum Sanctum. Though
some think it might be so called as being the lowest Degree of Divine
Inspiration: for sometimes the ancientest Monuments of Jewish learning
call all Prophesie by the name of Spiritus Sanctus. So in Pirke R. Eliezer
c.39. R. Phineas inquit, Requievit Spiritus Sanctus super Josephum ab ipsius juventute usque ad diem obitûs ejus, atque direxit eum in omnem
sapientiam, & c. The Holy Spirit rested upon Joseph from his youth till the
day of his death, and guided him into all Wisdom, &c. Though it may be all
that might be but an Hagiographical Spirit: For indeed the Jews are wont,
as we shew’d before, to distinguish Joseph’s dreams from Prophetical.
But this Spiritus Sanctus in the same chap. (to put all out of doubt) is attributed to Esaiah and Ezekiel, which were known Prophets: and chap.33.
R. Phineas ait, Postquam omnes illi interfecti fuerant, viginti annis in Babel
requievit Spiritus Sanctus super Ezekielem, & eduxit eum ex convalle Dora,
& ostendit ei multa ossa &c. And amongst those ﬁve things that the Jews
1–2 Majestas Divina habitat super eum, & loquitur per Spiritum Sanctum ] “The Divine
Glory rests upon him, and he speaks through the Holy Spirit”; Maimonides, Doctor Perplexorum, p.318.
6–8 R. Phineas inquit, Requievit Spiritus Sanctus super Josephum ab ipsius juventute
usque ad diem obitûs ejus, atque direxit eum in omnem sapientiam, & c. ] “Rabbi Phineas
says, The Holy Spirit remained on Joseph from his own youth until the day he died, and
directed him in all wisdom.” Vorstius, Capitula R. Elieser: p.103, where the saying is
attributed to Rabbi Pinchas.
14–16 R. Phineas ait, Postquam omnes illi interfecti fuerant, viginti annis in Babel requievit Spiritus Sanctus super Ezekielem, & eduxit eum ex convalle Dora, & ostendit ei
multa ossa &c. ] “Rabbi Phineas said, After all those men had been killed, twenty years
in Babylon the Holy Spirit remained on Ezekiel, and led him out of the Dora valley, and
showed him many bones.” Vorstius, Capitula R. Elieser: p. 81. where the punctuation
differs significantly from the text given here.
1 quoted by Maimonides in the fore-quoted place ] Moreh Nevuchim, 2.45 refers to the
high priests “on whom, as our sages say, the divine glory rested, and who spoke by the
holy spirit”; Maimonides, The Guide for the Perplexed, p.242.
5–6 So in Pirke R. Eliezer c.39. ] “Rabbi Phineas said: The Holy Spirit rested on Joseph
from his youth; and it led him all matters of wisdom like a a shepherd who leads his flock”
[note: ”the first editions add: ’until the day of his death’.”] Friedlander, Pirke de Rabbi
Eliezer, p.305
13 chap.33. ] “Rabbi Phineas said: After twenty years, when all of them had been slain
in Babylon, the Holy Spirit rested upon Ezekiel, and brought him forth into the plain of
Dura, and called unto him very dry bones;” Friedlander, Pirke de Rabbi Eliezer, p.248-9.
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alwaies supposed the Second Temple to be inferiour to the First one in,
was the want of the  רוה הקודשSpiritus Sanctus, or Spirit of Prophesie.
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But we are here to consider this Spiritus Sanctus more strictly, and as
we have formerly defin’d it out of Jewish antiquity. And here we shall first
shew what Books of the Old Testament were ascribed to this Degree by
the Jews. The Old Testament was by the Jews divided into תירה נביאים
וכתובים, the Law, the Prophets, and the ἁγιόγραφὰ. And this division is insinuated in Luke 24.44. And Jesus said unto them, These are the words
which I spake unto you while I was yet with you, that all things must be
fulﬁlled which were written concerning me in the Law of Moses, and in the
Prophets, and in the Psalms: where by the Psalms may seem to be meant
the Hagiographa; for the Writers of these Hagiographa might be termed
Psalmodists for some Reasons which we shall touch upon hereafter in
this Discourse. But to return: the Old Testament being anciently divided
into these parts, it may not be amiss to consider the Order of these parts
as it is laid down by the Talmudical Doctors in Gemara Bava Bathra, c.1.
towards the end,  תנו רבנן סדרן של נכיאיןOur Doctors have delivered unto
us this Order of the Prophets, Joshua, Judges, Samuel, Kings, Jeremiah,
Ezekiel, Isaiah and the Twelve Prophets, the First of which is Hosea, for so
they understand those words in Hos.1.2.  ְּתִחַּלת ִדֶּבר ְיהָוה ְּבהוֵשַעDeus inprimis
locutus est per Hoseam. The same Gemarists go on to lay down the Or6–7 “ ] תירה נביאים וכתוביםtorah, nevi’im, k’thubim”, ie. “teaching” (the Pentateuch),“prophets”
and “writings”, the three parts of the Tanakh
7 ἁγιόγραφὰ ] “holy writings”
8 Luke 24.44. ] Luke 24, 44: “And hee said vnto them, These are the words which I
spake vnto you, while I was yet with you, þt all things must be fulfilled, which were
written in the Law of Moses, & in the Prophets, and in the Psalmes concerning me.”
17 “ ] תנו רבנן סדרן של נכיאיןOur Rabbis taught: The order of the Prophets is, Joshua,
Judges, Samuel, Kings, Jeremiah, Ezekiel, Isaiah, and the Twelve Minor Prophets. Let
us examine this. Hosea came first, as it is written, God spake first to Hosea.” Epstein,
Babylonian Talmud, Baba Bathra 14b.
20 Hos.1.2. ] Hosea 1, 2: “The beginning of the word of the Lord by Hosea: and the Lord
sayd to Hosea, Goe, take vnto thee a wife of whoredomes, and children of whoredomes:
for the land hath committed great whoredome, departing from the Lord.”
20  ] ְּתִחַּלת ִדֶּבר ְיהָוה ְּבהוֵשַעThe opening words of Hosea 1, 2.
20–21 Deus inprimis locutus est per Hoseam. ] “God spoke first of all through Hosea.”
16 Gemara Bava Bathra, c.1. ] “Bava Batra” is third tractate in the order Nezikin in the
Talmud.
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der of the ἁγιόγραφὰ thus: Ruth, the Book of Psalms, Job, Proverbs, Ecclesiastes, Canticles, Lamentations, Daniel, Esther, Ezra, the Chronicles: And
these the Jews ascribe to the ruach ha-kodesh. But why Daniel should be
reckoned amongst the  וכתוביםand not amongst  נביאיםthe Prophets, I can
see no reason, seeing the strain of it wholly argues the nature of a Prophetical degree spending it self in Dreams and Visions, though those were
joined with more obscurity (it being then the Crepusculum of the Prophetical day, which had long been upon the Horizon of the Jewish Church)
then in the other Prophets. And therefore whatever the latter Jews here
urge, for thus ranking up Daniel’s books with the other כתובים, yet seeing
they give us no Traditional reason which their Ancestors had for so doing,
I should rather think it to have been first of all some fortuitous thing which
gave an occasion to this after-mistake, as I think it is.
But to pass on, besides those Books mentioned , there were some
things else among the Jews usually attributed to this Spiritus Sanctus: And
so Maimonides in the fore-mentioned place tells us that Eldad and Medad,
and all the High Priests who asked counsel by Urim and Thummim, spake
per Spiritum Sanctum, so that it was a Character Enthusiastical whereby
they gave judicial answers, by looking upon the Stones of the High Priests
breast-plate, to those that came to enquire of God by them. And so R.
Bechai in Parash  תעוהspeaks of one of the Degrees of the Holy Spirit which
was superiour to Bath Kol (i. Filia Vocis) and inferiour to Prophesie. היה
4 “ ] וכתוביםk’thubim”, “hagiographa”
4 “ ] נביאיםnevi’im”, “prophets”
10 “ ] כתוביםk’thubim”, “hagiographa”
22 Filia Vocis ] “daughter of the voice”, the literal translation of בת קול
22–1 “ ] היה מדרג למברגות רוה הקודש למעלה מן בת קול ולמטה מן הנבואהa rank of the holy spirit one
7 Crepusculum ] “twilight”
16 Maimonides in the fore-mentioned place ] Moreh Nevuchim, 2.45. “This class includes the seventy elders of whom it is said, ’And it came to pass when the spirit rested
upon them, that they prophesied, and did not cease’ (Num. xi. 25); also Eldad and
Medad (ibid. ver. 26); furthermore, every high priest that inquired [of God] by the Urim
and Tummim; on whom, as our Sages say, the divine glory rested, and who spoke by
the holy spirit;” Maimonides, The Guide for the Perplexed, p.242.
17 Urim and Thummim ] The urim and thurim were gemstones put into the breastplate
of the high priest which were used as a form of divination or oracle.
21 Parash  ] תעוהParashat Tetzaveh, the “you command” parashah or “portion” of the
Torah, comprises Exodus 27, 20 - 30, 10.
22 Bath Kol ] stuff
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מדרג למברגות רוה הקודש למעלה מן בת קול ולמטה מן הנבואה. It will not be amiss by
a short Digression to shew what this Urim and Thummim was: And we
may take it out of our former Author R. Bechai, who for the substance
agrees with the generality and best of the Jewish writers herein. It was,
as he there tells us, done in this manner. The High Priest stood before
the Ark, and he that came to enquire of the Urim and Thummim stood
behind him, enquiring with a submisse voice, as if he had been at his
private prayers, Shall I doe so, or so? Then the High Priest looked upon
the Letters which were engraved upon the Stones of the Breast-plate, and
by the concurrence of an Enthusiastical Spirit of Divination of his own
(if I may add thus much upon the former reason to that which he there
speaks) with some modes whereby those letters appeared, he shaped
out his answer. But for those that were allowed to enquire at this Oracle,
they were none else but either the King or the whole Congregation, as
we are told in Massec. Sotah,  אין שואלין אלא צכור מלךNone may enquire of it
but the congregation of the people, or the King; by which it seems it was
a Political oracle.
But to return to our Argument in hand, viz. What pieces of Divine
writ are ascribed to the רוה הקודש, or Spiritus sanctus ; we must further
know that the Jews were wont to reckon all those Psalms or Songs which
we any where meet with in the Old Testament among the כתיבים. For
though they were penned by the Prophets, yet because they were not
the proper results of a Visum Propheticum, therefore they were not true
Prophesie: For they have a common Tradition, that the Prophets did not
alwaies prophesie eodem gradu, but sometime in a higher, sometime in
a lower degree, as among others we are fully taught by Abarbinel in Es.4.
above the voice and below prophecy”; locate.
37 “ ] אין שואלין אלא צכור מלךonly the king and people enquire”
41 “ ] רוה הקודשruach ha-kodesh”, holy spirit
43 “ ] כתיביםk’thubim”; holy writings
45 Visum Propheticum ] “prophetic vision”
47 eodem gradu ] “at the same level”
37 Massec. Sotah ] Not in Masechet Sotah, but cf. Yoma 7:5 “It was only questioned
on behalf of the king, the court, or someone who the community requires.” Yoma is a
tractate in the Moed division of the Misnah.
48 Abarbinel ] i.e. Abrabarnel
48 in Es.4. ] Should this be Chapter 5, the “Vineyard Song”
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upon occasion of that Song of Esay .  ינבא עת אהד בציות מדרגה עליונהThe same
Prophet prophesies sometime in the form of the supreme Prophetical Degree, and sometime in a lower Degree,  או ברוה הקודש בלברor by the Holy
Spirit only. And thus having made his way, he tells us that common notion they had amongst them, that all Songs were dictated by this Spiritus Sanctus  שכל שירה שתמצא בדבדי הנביאים וכוEvery Song that is found in the
Writings of the Prophets, it was such a thing as was ordered or dictated
by the Pen-men themselves together with the superintendency of the Holy
Spirit: forasmuch as they received them not in that higher way which is
called Prophesie, as all Visions were received, for all Visions were Perfect
Prophesie. But the Author goes on further to declare his, and indeed the
common opinion, concerning any such Song, that it was not the proper
work of God himself, but the work of the Prophet’s own Spirit, ולכן אינה
 מפעל ה כי אם מפעל הנביא הסדר אותהYet we must suppose the Prophet’s Spirit
enabled by the conjunction of divine help with it, as he puts in the caution,
שילוה אליו רוח ועזר אלהים, the Spirit of God and his divine assistance did still
cleave unto the Prophet, and was present with him. For, as he tells us,
the Prophets being so much accustomed to divine Visions as they were,
might be able sometime per vigiliam, without any Prophetical Vision, to
speak excellently by the Holy Ghost, ביופי המליצה והפלגת המשל, with very elegant language, and admirable similitudes. And this he there proves from
hence, that these Songs are commonly attributed to the Prophet himself,
and not to God, there being so much of the work of the Prophet’s own
Spirit in them, לכן יחסה הכתוב תמיד אליהם לא לשם יתברך כי הנה אמר בשירת הים אז
 ישור מושה וגוWherefore the Scripture commonly attributes these Songs to
the prophets themselves, and not unto God; and accordingly speaks of
1  ] ינבא עת אהד בציות מדרגה עליונהtranslate and locate in Is. 5
3  ] או ברוה הקודש בלברtranslate and locate in Is. 5.
6  ] שכל שירה שתמצא בדבדי הנביאים וכוtranslate and locate
13–14  ] ולכן אינה מפעל ה כי אם מפעל הנביא הסדר אותהtranslate and locate
16  ] שילוה אליו רוח ועזר אלהיםtranslate and locate
19 per vigiliam ] “whilst awake”
20  ] ביופי המליצה והפלגת המשלtranslate and locate
24–25  ] לכן יחסה הכתוב תמיד אליהם לא לשם יתברך כי הנה אמר בשירת הים אז ישור מושה וגוtranslate
and locate
1  ] ינבא עת אהד בציות מדרגה עליונהcf. commentary on Exodus 15 for almost identical
comments
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the Song at the Red sea, Then Moses and the people of Israel sang this
Song, that is, Moses and the children of Israel did compose and order it.
So in the Song at Beer-Elim Then sang Israel this Song. So in Moses his
Song in the latter end of Deuteronomy, which was to be preserved as
a Memorial, the Conclusion runs, Set your hearts upon all those words
ַאֶשר ָאנִכי ֵמִעיר ָבֶכם ַהיום, which I testiﬁe to you this day. So all those Psalms
which are supposed to have been composed by David, are perpetually
ascribed unto him, and the rest of them that were composed by others
are in like manner ascribed unto them; whereas the Prophetick strain is
very different, alwaies intitling God to it, and so is brought in with such
kind of Prologues [The word of the Lord] or [The hand of the Lord] or the
like.
But enough of that: yet seeing we are fallen now upon the Original
Author of these Divine Songs and Hymns, it will not be amiss to take a
little notice of the frequency of this Degree of Prophesie, which is by Songs
and Hymns composed by an Enthusiastical Spirit, among the Jews. We
find many of these Prophets besides David, who were Authors of sundry
Psalms bound up together with his; for we must not think all are his: as
after the 72 Psalm we have eleven together which are ascribed to Asaph,
the 88 to Heman, the 89 to Ethan, some to Jeduthun, and very many
1–2 Then Moses and the people of Israel sang this Song ] Exodus 15, 1: “Then sang
Moses and the children of Israel this song vnto the Lord, and spake, saying, I will sing
vnto the Lord: for he hath triumphed gloriously, the horse and his rider hath he throwen
into the Sea.”
3 Then sang Israel this Song ] Numbers 21, 17: “Then Israel sang this song, Spring vp
O well, Sing ye vnto it:”
5 Set your hearts upon all those words ] Deuteronomy 32, 46: “And hee said vnto them,
Set your hearts vnto all the wordes which I testifie among you this day, which yee shall
commaund your children to obserue to doe all the wordes of this Law.”

1 the Song at the Red sea ] In Exodus 15, 1-19.
3 the Song at Beer-Elim ] In Numbers 21, 16-17
3–4 his Song in the latter end of Deuteronomy ] In Deuteronomy 32, 1-44.
6  ] ַאֶשר ָאנִכי ֵמִעיר ָבֶכם ַהיוםfrom the text of Deuteronomy 32, 46.
11 [The word of the Lord] or [The hand of the Lord] ] Words in square brackets are
usually supplied by Worthington. Perhaps Smith included the Hebrew at this point.
13–14 the Original Author ] i.e. David
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And these divine Enthusiasts were commonly wont to compose their
Songs and Hymns at the sounding of some one Musical instrument or
other, as we find it often suggested in the Psalms. So Plutarch lib. περὶ
τοῦ μὴ χρῷ ἔμμετρα νῦν τῶν πυθίαν, describes the Dictate of the Oracle
anciently, ὡς ἐν μέτρῳ καὶ ὄγκῳ, καὶ πλάσματι καὶ μεταφοραῖς ὀνομάτων,καὶ
μετ‘ αὐλοῦ how that it was uttered in verse, in pomp of words, Similitudes and Metaphors, at the sound of a Pipe. Thus we have Asaph, Heman and Jedathun set forth in this Prophetical preparation, 1 Chron.25.1.
Moreover David and the Captain of the hoast separated to the service of
the Sons of Asaph, and of Heman, and of Jedathun, who should prophesie
with harps, & c. Thus R. Sal. expounds the place, כשהיו מנגנים בכלי שירה
 הללו היו מתנבאים דוגמא באלישע וכוWhen they play’d upon their Musical instruments they prophesied, after the manner of Elisha, who said, Bring me
a Minstrel, 2 Kings 3. And in the fore mentioned place ver.3.upon those
6–7 περὶ τοῦ μὴ χρῷ ἔμμετρα νῦν τῶν πυθίαν ] “Why the Pythia does not now give oracles
in verse”
8–9 ὡς ἐν μέτρῳ καὶ ὄγκῳ, καὶ πλάσματι καὶ μεταφοραῖς ὀνομάτων,καὶ μετ‘ αὐλοῦ ] “in verse
of a grandiloquent and formal style with verbal metaphors and with a flute to accompany
its delivery”; de Pythiae oraculis 22, 405d
11 1 Chron.25.1. ] 1 Chronicles 25, 1: “Moreover David and the captains of the host
separated to the service of the sons of Asaph, and of Heman, and of Jeduthun, who
should prophesy with harps, with psalteries, and with cymbals: and the number of the
workmen according to their service was:”
14–15 “ ] כשהיו מנגנים בכלי שירה הללו היו מתנבאים דוגמא באלישע וכוWhen they would play these
musical instruments, they would prophesy. A similar incident [is told] of Elisha: ’And
now fetch me a musician.’ And when the musician played, the hand of the Lord came
upon him.” Rashi, Commentary on 1 Chronicles 25, 1
1–2 Kimchi in his Preface to the Psalms ] cf. Finch, The Longer Commentary of R. David
Kimchi on the First Book of Psalms, p.1.
14 R. Sal ] i.e.Rashi
17 in the fore mentioned place ver.3. ] 1 Chronicles 25, 3: “Of Jeduthun: the sons of
Jeduthun; Gedaliah, and Zeri, and Jeshaiah, Hashabiah, and Mattithiah, six, under the
hands of their father Jeduthun, who prophesied with a harp, to give thanks and to praise
the LORD.”
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words [who prophesied with a harp] he thus glosseth, כשהיו מנגנין בכינור
 הוראה ומזמרי הללויה היה מתנבאAs they sounded upon the harp the Psalms of
praise and the Hallelujahs, Jeduthun their Father prophesied. And the
sense of this place I think is much more genuine then that which a late
Author of our own would fasten upon it, viz. that this Prophesying was
nothing but singing of Psalms. For it is manifest that these Prophets were
not meer Singers, but Composers, and such as were truly called Prophets or Enthusiasts: So ver.5. Heman is expressly called the Kings Seer;
the like in 2 Chron.29.30. and ch.35.15. of Asaph, Heman & Jeduthun,
חֹוֵזה הֶּמֶלך, upon which our former Commentator glosseth thus,כל אהד ואחר
היה הזה, unus quisquem eorum erat Propheta. ’Tis true, the Poets are anciently called Vates, but that is no good argument which a Singer should
be called a Prophet: for it is to be considered that a Poet was a Composer, and upon that account by the Ancients called Vates or a Prophet,
and that because they generally thought all true Poets were transported.
So Plato in his Phaedrus makes Three kinds of Fury, viz, Enthusiastical,
1–2 “ ] כשהיו מנגנין בכינור הוראה ומזמרי הללויה היה מתנבאFor on the harp they would play songs
of ’Give thanks ’( )הוֹדוּand songs of ’Hallelujah ,’()הלְלוּיָהּ
ַ and he would prophesy.” Rashi,
Commentary on 1 Chronicles 25, 3
8 ver.5. ] 1 Chronicles 25, 5: “All these were the sonnes of Heman the kings Seer in
the wordes of God, to lift vp the horne. And God gaue to Heman fourteene sonnes and
three daughters.”
9 2 Chron.29.30. ] 2 Chronicles 29, 30: “Moreouer Hezekiah the king and the Princes,
commanded the Leuites to sing praise vnto the Lord, with the words of Dauid, and of
Asaph the Seer: and they sang praises with gladnes, and they bowed their heads and
worshipped.”
9 ch.35.15. ] 2 Chronicles 35, 15: “And the singers the sonnes of Asaph, were in their
place according to the commandement of Dauid, and Asaph, and Heman, and Ieduthun
the kings Seer: and the Porters waited at euery gate: they might not depart from their
seruice; for their brethren the Leuites prepared for them.”
10 “ ] חֹוֵזה הֶּמֶלךthe vision-seer of the king” from 2 Chronicles 35, 15.
10–11 “ ] כל אהד ואחר היה הזהeach one was a seer”; Rashi, Commentary on 2 Chronicles
35, 15.
11 unus quisquem eorum erat Propheta ] “every one of them was a prophet”.
4–5 a late Author of our own ] unidentified
16–1 So Plato ... Poetical ] Smith has already referred to Phaedrus 244b-c, where Plato
speaks of the mania which produces prophecy; in 245d-e, the madness which visits
the troubled provides “a relief from present ills”. In 245a he describes “a third kind of
possession and madness” which comes from the Muses. This takes hold upon a gentle
and pure soul, arouses it and inspires it to songs and other poetry.” The “madness” of
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Amatorious, and Poetical. But of this matter we shall speak more under
the next head, which we are in a manner unawares fallen upon, which is
to enquire in general into the qualification of all kind of Prophets.
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Our next business is to discourse of those several Qualiﬁcations that
were to render a man ﬁt for the Spirit of Prophesie: for we must not think
that any man might suddenly be made a Prophet: This gift was not so
fortuitously dispensed as to be communicated without any discrimination
of persons. And this indeed all sorts of men have generally concluded
upon; and therefore the old Heathens themselves, that onely sought after
a Spirit of Divination, were wont to in solemn manner to prepare and
fit themselves for receiving the influx thereof, as R. Albo hath truly observed, Maam.3.c.8.  היו האומות הקומות עושים צורות וכוThe ancient Gentiles
made themselves Images, and oﬀered prayers and frankincense to the
Stars, that by this means they might draw down a spiritual inﬂuence from
some certain Stars upon their Image. For this inﬂuence slides down from
the body of the Star upon the man himself, who is also corporeal, and by
this means he foretells what shall come to pass. And thus, as he further
observes, the Necromancers themselves were wont to use many solemn
Rites and Ceremonies to call forth the Souls of any dead men into themselves, whereby they might be able to presage future things. But to come
more closely to our present Argument.
The Qualiﬁcations which the Jewish Doctors suppose necessarily antecedent to render any one habilem ad prophetandum are true Probity and
Piety; and this was the constant sense and opinion of all of them universally, not excluding the vulgar themselves. Thus Abarbanel in Præ28 “ ] היו האומות הקומות עושים צורות וכוthe ancient peoples used to make image and burn
incense and offer prayers to the stars to bring down the spiritual influence of some star
upon one of their images, in order that through it the spirit of the star residing in the
body of the star should rest upon the man, who is a corporeal being, so that the latter
might foretell the future through the spirit of the star exerting an influence upon the
person.”Albo, Sefer ha-Ikkarim.
39 habilem ad prophetandum ] “fitted for prophesying”
love “is given by the gods for our greatest happiness” and forms the topic of the rhapsodic
prose which follows 245b. Smith conflates the first two categories.
27–28 as R. Albo hath truly observed, Maam.3.c.8. ] Sefer ha-Ikkarim, 3.8.
33–34 as he further observes ] Sefer ha-Ikkarim, 3.8
41–1 Præfat. in 12 Proph ] Abrabanel’s Commentary on the MInor Prophets
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fat. in 12 Proph.  חסיהות מכאי לדוה הקודשPietas inducit Spiritum Sanctum.
The like we find in Maimonid. More Nev. par.2.cap.32., who yet thinks
this was not enough; and therefore he reckons up this as a vulgar error,
which yet he saies some of their Doctors were carried away withall. Quod
Deus aliquem eligat & mittat, nullâ habitâ ratione an sit sapiens, &c. That
God may chuse of men whom he pleaseth, and send him, it matters not
whether he be wise and learned, or unlearned and unskilfull, old or young;
only that this is required, that he be a vertuous, good and honest man: For
hitherto there was never any that could say that God did cause the divine
Majesty to dwell in a vitious person, unless he had ﬁrst reformed himself.
But Maimonid. himself rather prefers the opinion of the wise Sages
and Philosophers of the Heathen, then of these vulgar Masters, which
required also some Perfection in the nature of him that should be set apart
for Prophesie, augmented with study and industry;Whence it cannot be
42  ] חסיהות מכאי לדוה הקודשtranslate and locate
42 Pietas inducit Spiritum Sanctum ] “piety leads in the holy spirit”
45–46 Quod Deus aliquem eligat & mittat, nullâ habitâ ratione an sit sapiens, &c. ]
“That God chooses anyone and send him, having no reason, and be he wise …”; Maimonides, Doctor Perplexorum, p. 284; adapted from “Quod Deus Opt[imus] Maxi[mus]
aliquem ex Hominibus, qui ipso placuerit, eligat, eumque mittat, nulla habita ratione
nulloque respectu, an sit sapiens & eruditus, an veto indoctus & imperitus, senex, an
juvenis!” (“That God Almight chooses any one he pleases out of mankind, and sends
him, having no reason, and with no respect as to whether he is wise and learned, or
truly ignorant and unskilled, whether he be old or young!”).
43 Maimonid. More Nev. par.2.cap.32. ] Maimonides, Moreh Nevuchim, 2, 32: “there
are some ignorant people who think as follows: God selects any person He pleases,
inspires him with the spirit of Prophecy, and entrusts him with a mission. It makes no
difference whether that person be wise or stupid, old or young; provided he be, to some
extent, morally good. For these these people have not so far as to maintain that God
might also inspire a wicked person with His spirit.” Maimonides, The Guide for the Perplexed, p.219.
52–53 opinion of the wise Sages and Philosophers of the Heathen ] “The philosophers
hold that prophecy is a certain faculty of man in a state of perfection, which can only be
obtained by study.” Maimonides, The Guide for the Perplexed, p.219
55–2 Whence it cannot be that a man should goe to bed no Prophet, and rise the next day
a Prophet (as he there speaks) ] “that a person being no prophet in the evening, should,
unexpectedly on the following morning, finds himself a prophet, as if prophecy were
a thing that could be found unintentionally.” Maimonides, The Guide for the Perplexed,
p.220.
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that a man should goe to bed no Prophet, and rise the next day a Prophet
(as he there speaks) quemadmodum homo qui inopinatò aliquid invenit.
And a little after he adds, Fatuos & hujus terræ ﬁlios, quod attinet, non
magis, nostro judicio, prophetare possunt, quàm Asinus aut Rana
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These Perfections then which Maimonides requires as Preparatorie
Dispositions to render a man
empha Prophetare of Three sorts, viz. 1. Acquisite or Rational; 2. Natural or Animal; lastly, Moral. And according to the difference of these
he distinguisheth the Degrees of Prophesie, c.36. Has autem Tres perfectiones, &c. As to these Three Perfections which we have here compriz’d,
viz. the Perfection of the Rational faculty acquired by study, the Perfection of the Imaginative faculty by birth, and the Perfection of Manners or
vertuous Qualities by purifying and freeing the Heart and aﬀections from
all sensual pleasures, from all pride, and from all foolish and pestilent
desire of glory; As to these, I say, It’s evident that they are diﬀerently, and
not in the same degree participated by men; And according to such diﬀerent measures of Participation the degrees of the Prophets are also to be
distinguished.
57 quemadmodum homo qui inopinatò aliquid invenit ] “in the sort of way a man finds
something unexpectedly.” Maimonides, Doctor Perplexorum, p. 285.
58–59 Fatuos & hujus terræ ﬁlios, quod attinet, non magis, nostro judicio, prophetare
possunt, quàm Asinus aut Rana ] “In our judgement, fools and sons of this earth, which
holds them back, can no more prophesy that an ass or a frog.” Maimonides, Doctor
Perplexorum, p. 286.
64–65 Has autem Tres perfectiones, &c ] “Moreover, these three perfections” Maimonides,
Doctor Perplexorum, p. 295
58 a little after he adds ] “We hold that fools and ignorant people are unfit for this distinction. It is as impossible for any one of these to prophesy as it is for an ass or a
frog; for prophecy is impossible without study and training: when these have created
the possibility, then it depends on the will of God whether the possibility is to be turned
into reality.” Maimonides, The Guide for the Perplexed, p.220.
60–62 These Perfections ... are of Three sorts ] cf. “We have thus described three kinds
of perfection: mental perfection acquired by training, perfection of the natural constitution
of the imaginative faculty, and moral perfection produced by the suppression of every
thought of bodily pleasures, and every kind of foolish or evil ambition.These qualities
are, as is well known, possessed by the wise men in different degrees, and the degrees
of prophetic faculty vary with this difference.” Moreh Nevuchim, 2.36; Maimonides, The
Guide for the Perplexed, p.226.

350

5

10

15

20

CATECHICAL DISCOURSES 1650-1

Thus Maimonides, who indeed in all this did but aim at this Technical
notion of his, That all Prophesie is the proper result of these Perfections,
as a Form arising out of them all as out of its elements compounded together. For it is plain that he thought there was a kind of Prognostick
virtue in Souls themselves, which was in this manner to be excited; which
was the opinion of some Philosophers, among which Plutarch laies down
his sense in this manner, according to the minds of many others;Ἡ ψυχὴ
τὴν μαντικὴν οὐκ ἐπικτᾶται δύναμιν ἐκβασα τοῦ σώματος ὡσπερ νέφους, ἀλλ‘
ἔχουσα καὶ νυν, τυφλποῦται διὰ την πρὸς τὸ θνητὸν ἀνάμιξειν αὐτῆς καὶ σύγχυσιν The Soul doth not then ﬁrst of all attain a Prophetical energie when it
leaves the Body as a cloud; but it now hath it already; onely she is blind
of this Eye, because of her concretion with this mortal body. This Philosopher’s opinion Maimonides was more then prone to, however he would
dissemble it, and therefore he speaks of an impotency to Prophesie, supposing all those Three qualifications named before, as of the suspension
of the act of some natural Facultie. So Chap.32. Meo judicio res hîc se
habet sicut in Miraculis, &c. (i.) In my judgement (saith he) the matter
here is just so as it is in Miracles, and bears proportion with them. For natural Reason requires, that he who by his nature is apt to prophesie, and
is diligently taught and instructed, and of ﬁt age, that such a one should
prophesie; but he that notwithstanding cannot do so, is like to one that
cannot move his hand, as Jeroboam, or one that cannot see, as those that
could not see the Tents of the King of Syria (as it is in the story of Elisha.)
7–10 Ἡ ψυχὴ τὴν μαντικὴν οὐκ ἐπικτᾶται δύναμιν ἐκβασα τοῦ σώματος ὡσπερ νέφους, ἀλλ‘
ἔχουσα καὶ νυν, τυφλποῦται διὰ την πρὸς τὸ θνητὸν ἀνάμιξειν αὐτῆς καὶ σύγχυσιν ] “the soul
does not acquire the prophetic power when it goes forth from the body as from a cloud;
it possesses that power even now, but is blinded by being combined and commingled
with the mortal nature”, de defectu oraculorum, 39, 432a,
16–17 Meo judicio res hîc se habet sicut in Miraculis, &c. ] “By my judgement, this matter
behaves as it does in miracles” Maimonides, Doctor Perplexorum, p. 285.
16 So Chap.32. ] “According to my opinion, this fact is as exceptional as any other miracle and works in the same way. For the laws of Nature demand that every one should
be a prophet, who has a proper physical constitution, and ha sheen duly prepared as
regards education and training. If such a person is not a prophet, he is in the same
position as a person who, like Jeroboam, is deprived of the use of his hand, or of his
eyes, as was the case with the army of Syria, in the history of Elisha.” Moreh Nevochim,
2.32.; Maimonides, The Guide for the Perplexed, p.220.
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And again, Chap.36. he further beats upon this String, Si vir quidam ita
comparatus fuerit, nullum dubium est, so facultas ejus Imaginatrix (quæ
in summo gradu perfecta est, & Inﬂuentiam ab intellectu secundùm perfectionem suam speculativim accipit) laboraverit & in operatione fuerit,
nihil præter Deum & ejus Angelos visurum, nullius denique rei scientiam
habiturum & curaturum, nisi earum quæ veræ sunt & quæ ad communem
hominum spectant utilitatem. This Opinion of Maimonides I find not anywhere entertained, but onely by the Author of the Book Cozrì. That which
seems to have led him into this conceit was his mistaken sense (it may
be) of some passages in the story of the Kings that speak of the Schools
of the Prophets, and the like, of which more hereafter.
1–7 Si vir quidam ita comparatus fuerit, nullum dubium est, so facultas ejus Imaginatrix
(quæ in summo gradu perfecta est, & Inﬂuentiam ab intellectu secundùm perfectionem
suam speculativim accipit) laboraverit & in operatione fuerit, nihil præter Deum & ejus
Angelos visurum, nullius denique rei scientiam habiturum & curaturum, nisi earum quæ
veræ sunt & quæ ad communem hominum spectant utilitatem. ] “if a man were thus
prepared, there is no doubt, if his imaginative faculty (which in the highest grade is
perfect, and accepts influence from the Intellect according to its speculative perfection)
was working, and was in operation, he would grasp none but divine and admirable things,
nor see anything except God and his angels, and finally have no knowledge or care
of anything except those things which are true, and which attend the welfare of the
community of men.” Maimonides, Doctor Perplexorum, p.295.
1 again, Chap.36. ] “A man who satisfies these conditions, whilst his fully developed
imagination is in action, influenced by the Active Intellect according to his mental training,
- such a person will undoubtedly perceive nothing but things very extraordinary and
divine, and see nothing but God and His angels. His knowledge will only include that
which is real knowledge, and his thought will only be directed to such general principles
as would tend to improve the social relations between man and man.” Moreh Nevochim
2, 36; Maimonides, The Guide for the Perplexed, p.226.
7–8 This Opinion of Maimonides I find not anywhere entertained, but onely by the Author of the Book Cozrì. ] Perhaps Smith is thinking of that part of the Kitab al Kuzari,
3.11, where Jehuda speaks of the man mindful of God: “so that he sees with his eyes,
in the way that the more outstanding of the elders of the of the second temples saw
such figures (of Angels) and heard the Filia vocis. And this is the grade of the hasidim
(the pious ones), above which the next is the grade of the prophets.” (“ut oculos suis
eos videat, in gradu a Prophetia proximo, quemadmodum praestantiores e Sapientibus
Templi secundi Figuras tales (Angelicas) videbant, & Filiam vocis audiebant. Et hic set
gradus Chasidaeorum sue Virorum Sanctorum, supra quem proxime set gradus Prophetarum”) Liber Cosri, 3.11 Johannes Buxtorf, Liber Cosri, p.170.
9 him ] i.e. Maimonides
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But I know no Reason sufficient to infer any such thing as the Prophetical Spirit from the highest improvement of Natural or Moral endowments. And I cannot but wonder how Maimonides could reconcile all this
with the right Notion of Prophesie, which must of necessity include a Divine inspiration, and therefore may freely be bestowed by God where and
upon whom he pleaseth. Though indeed common Reason will teach us,
that it is not likely that God would extraordinarily inspire any men, and
send them thus specially authorized by himself to declare his mind authentically to them, and dictate what his Truth was, who were themselves
vitious and of unhallowed lives; and so indeed the Apostle Peter 2. Epist.
Chap.1. tells us plainly, They were holy men of God who spake as they
were moved by the Holy Ghost. Neither is it probable that those who were
of crazed Minds, or who were inwardly of inconsistent tempers by reason
of any perturbation, could be very fit for these Serene impressions. A
troubled Phansie could no more receive these Ideas of Divine Truth to
be imprest upon it, and clearly reflect them to the Understanding, then
a crack’d glass or troubled water can reflect sincerely any image to be
made upon them. And therefore the Hebrew Doctors universally agree in
this Rule,That the Spirit of Prophesie never rests upon any but a Holy and
Wise man, one who passions are allay’d. So the Talmud Massec. Sanhedrin, as it is quoted by R. Albo, Maam.3.c.10. אין הנכואה שורה אלא על
כהם גיכור ועשיר ובעל קומה, (i) The Spirit of Prophesie never resides but upon
a Man of Wisdom and Fortitude, as also upon a rich and great man.
The two last qualifications in this rule Maimonides in his Fundamenta
legis hath left out, and indeed it is full enough without them. But those
other two qualifications of Wisdom and Fortitude are constantly lay’d down
10–11 Peter 2. Epist. Chap.1. ] 2 Peter 1, 21: “For the prophecie came not in olde time
by the will of man: but holy men of God spake as they were moued by the holy Ghost.”
21–22  ] אין הנכואה שורה אלא על כהם גיכור ועשיר ובעל קומהtranslate and locate
18 the Hebrew Doctors universally agree ] cf. Maimonides’ Guide for the Perplexed,
2.32.
21 R. Albo, Maam.3.c.10. ] Sefer ha-Ikkarim, 3.10.
24–25 Fundamenta legis ] Maimonides says (Hilkhot Yesodei Ha-Torah, 7, 1): “ The
spirit of prophecy only rests upon the wise man who is distinguished by great wisdom and
strong moral character, whose passions never overcome him in anything whatsoever,
but who by his rational faculty always has his passions under control, and possesses a
broad and sedate mind.” cf. Maimonides, Constitutiones de fundamentis legis, p.87.
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by them in this argument. And so we find it ascribed to the Author of this
Canon, who is said to be R. Jochanan, c.4.Gem. Nedar. אמד ר יוחנז אין הק
בה משרה שוינתו וכו, (i.) R. Jochanan saies, God doth not make his Schechina
to reside upon any but the a rich and humble man, a man of fortitude,
all which we learn from the example of Moses our Master. Where by
Fortitude they mean nothing else but that Power whereby a good man
subdues his Animal part; for so I suppose I may safely translate that solution of theirs which I have sometimes met with, and I think in Pirke Avoth,
 מי ניבור הכוכש יצר הרעWho is the man of fortitude? It is he that subdues
his ﬁgmentum malum, by which they meant nothing else but the Sensual or Animal part: of which in another Discourse. And thus they give
us another Rule as it were paraphrastical upon the former, which I find
Gem. Schab. c.2. where glancing at that contempt which the Wise man
in Ecclesiastes cast upon Mirth and Laughter, they distinguish of a twofold Mirth, the one Divine, the other Mundane, and then sum up many
2–3 “ ] אמד ר יוחנז אין הק בה משרה שוינתו וכוR. Johanan said: The Holy One, blessed be He,
causes His Divine Presence to rest only upon him who is strong, wealthy, wise and
meek; and all these [qualifications] are deduced from Moses.” Nedarim, 38a
9–10  מי ניבור הכוכש יצר הרעWho is the man of fortitude? It is he that subdues his ﬁgmentum malum ] “Who is the courageous or strong man? He that conquers his instincts
or urges”; from Pirke Avoth, 4.1. The text of Smith’s citation is not precisely that of either
Tayler, Capitula Patrum, or Daquin, Sententiae et Proverbia Rabbinorum, p.69.
10 ﬁgmentum malum ] “evil creation”
2 R. Jochanan ] Yohanan ben Zaccai (c. 30 - 90 AD) is also known as Ribaz. He was
an important tanna or sage after the destruction of the temple.
2 c.4.Gem. Nedar. ] i.e. Gemara Nedarim; Nedarim is the third tractate in Nashim, the
third order in the Talmud.
8 Pirke Avoth ] Pirkei Avot is a collection of ethical maxims and aphorisms, the last of
the treatises in Nezikin, the fourth section of the Misnah. It means, “The Chapters of the
Fathers”.
9–10  מי ניבור הכוכש יצר הרעWho is the man of fortitude? It is he that subdues his ﬁgmentum
malum ] cf. Tayler’s translation: “Quis fortis? Qui concupiscentiam suam subjugat.”
(“Who is the strong man? He who subdues his desire.”) Tayler, Capitula Patrum .p.49.
cf. Whichcote’s use of the same “Rabinical question”: “who is a strong man? He is
a man of valour, he that can subdue his concupiscence, his sensual faculties to his
intellectual part, he is a man of valour, one that hath his senses in perfect subordination
to his reason and understanding.” Whichcote, Works, IV, p. 121.
13 Gem. Schab. c.2. ] The Shabbat tractate opens the Moed order of the Talmud.
14–15 they distinguish of a twofold Mirth, the one Divine, the other Mundane ] The
passage in Shabbat 2.30b immediately before Smith’s quotation reads: “’I praise mirth’
[Ecclesiastes. 8, 15]. This means the righteous man rejoices when he performs a mer-
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of these Mundane and Terrene affections which this Holy Spirit will not
reside with לא שכינה שורה לא מתוך עצבות ולא מתוך עצלות ולא מתוך שחוק וכו, The
Divine presence or Spiritus Sanctus doth not reside where there is grief
and dull sadness, laughter and lightness of behaviour, impertinent talk or
idle discourse; but with due and innocuous chearfulness it loves to reside,
according to that which is written concerning Elisha, Bring me now a Minstrel: and it came to pass when the Minstrel played, the hand of the Lord
was upon him 2 Kings 3. Where we see that temper of Mind principally
required by them is a free Chearfulness, in opposition to all Griefs, Anger,
or any other sad and Melancholy passions. So Gem. Pesac. c.6. כל אדם
שהוא כועס אם הכם הו חכמתו מסתלקת ממנו אם נביא הו נבואתו מסלקת ממנו, Every man
when he is in passions, if he be a wise man, his wisdom is taken from him;
if a Prophet, his prophesie.
The first part of this Aphorism they there declare by the example of
Moses, who they say prophesied not in the wilderness after the return
of the Spies that brought an ill report of the land of Canaan, by reason
of his Indignation against them: And the last part from the example of
the Prophet Elisha, 2 Kings 3.15. of which more hereafter. Thus in the
Book Zohar, wherein the most ancient Jewish Traditions are recorded,
2 “ ] לא שכינה שורה לא מתוך עצבות ולא מתוך עצלות ולא מתוך שחוק וכוthe Divine Presence rests
[upon] man] neither through gloom, nor through sloth, nor through frivolity, nor through
levity, nor through talk, nor through idle chatter, save through a matter of joy in connection with a precept, as it is said, But now bring me a minstrel. And it came to pass, when
the minstrel played, that the hand of the Lord came upon him”; Shabbath, 2, 30b.
8 2 Kings 3. ] 2 Kings 3, 15: “But now bring me a minstrell. And it came to passe when
the minstrell played, that the hand of the Lord came vpon him.”
10–11 כל אדם שהוא כועס אם הכם הו חכמתו מסתלקת ממנו אם נביא הו נבואתו מסלקת ממנו, ] “A man who
becomes angry, if he be a sage his wisdom leaveth him, and if he be a prophet his power
of prophecy forsaketh him. ” Pesachim, 6, 65b.
itorious act. ’And of joy, what doth this do?’ [Ecclesiastes. 2, 2] alludes to rejoicing that
comes not through a Heaven-pleasing deed.”
10 Gem. Pesac. c.6. ] Pesachim is the third tractate in Moed division of the Talmud.
14–15 the example of Moses ] In Pesachim, 6, 65b. referring to Numbers 31, 14 and
21.
17–18 the example of the Prophet Elisha, 2 Kings 3.15 ] Again, in Pesachim, 6, 65b.
18–19 the Book Zohar ] The Zohar is a mystical Kabbalist work, which includes a commentary on the Torah. Although it appears to be ancient, it was probably written in Spain
in the 13th century.
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col.408.  הא דחמינן דשכינתא לא שריא באתר עציבו וכוBehold, we plainly see that
the divine presence doth not reside with Sadness, but with Chearfulness: If
there be no Chearfulness, it will not abide there; as it is written concerning
Elisha, who said, Give me now a Minstrell. But from whence learn we
that the Spirit of God will not reside with Heaviness? From the example
of Jacob, for all that while he grieved for Joseph, Shechinah or the Holy
Spirit did forsake him. For so they had also a common Tradition, that
Jacob prophesied not that time while his grief for the loss of his son Joseph
remained with him. So L.Tosiphta, אין שכינה שורה מתוך עצות אלא מתוך שמחה, The
Spirit of Prophesie dwells not with Sadness, but with Chearfulness. I will
not here dispute the Punctualness of these Traditions concerning Moses
and Jacob, though I doubt not but the main Scope of them is true, viz. that
the Spirit of Prophesie used not to reside with any black or Melancholy
passions, but required a serene and pacate temper of Mind, it being it self
of a mild and gentle nature; as it was well observed concerning the Holy
Ghost in another notion by Tertullian in his de Spectaculis, Deus præcepit
Spiritum Sanctum, utpote pro naturæ suæ bono tenerum & delicatum,
tranquillitate & lenitate, & quiete & pace tractare; non furore, non bile,
non irâ, non dolore inquietare.
Now according to this notion I think we have gained some light for the
further understanding of some Passages in Psalm 51. which the Chaldee
Paraphrast and Hebrew Commentators also understand of the Spirit of
Prophesie which was taken from David in that time of his sorrow and grief
of Mind, upon the reflection of his shamefull miscarriage in the matter of
1  ] הא דחמינן דשכינתא לא שריא באתר עציבו וכוtranslate and locate (216b)
9  ] אין שכינה שורה מתוך עצות אלא מתוך שמחהtranslate and locate - ? from Sefer ha-Zohar ’al
ha-Torah, Mantua 1558-60
16–19 Deus præcepit Spiritum Sanctum, utpote pro naturæ suæ bono tenerum & delicatum, tranquillitate & lenitate, & quiete & pace tractare; non furore, non bile, non irâ,
non dolore inquietare ] “God has instructed us to approach the Holy Spirit, - in its very
nature tender and sensitive, - in tranquillity, gentleness, quiet and peace; not in madness, bile, anger and pain to vex it.” Tertullian, de spectaculis, XV.
3–4 as it is written concerning Elisha, who said, Give me now a Minstrell. ] 2 Kings 3, 15
9 L.Tosiphta, ] The LIber Tosiphta is known both as the Tosiphta and the Tosefta. The
term ( )תוספתאmeans “addition” or ‘supplement”, and is the title of a compilation of oral
law very closely related to the Mishnah, dating from the third century. The editio princeps
appeared in Venice in 1521.
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Uriah; and this is called ver.12.  רוח נדיבהa free spirit, or a Spirit of alacritie and libertie of mind, acting by generous and noble and free impulses
upon it: and ver.8. it is paraphrased by Joy and Gladness, as being that
Temper of Mind which it most liberally moved upon and acted; as likewise ver.12. a like Periphrasis is used of it, the joy of God’s salvation;
and ver.10. David thus prayeth for the restauration of it to him, and the
establishing him in the firm possession of it, Create in me a clean heart,
O God, ְורוַת ָנכון ַחֵֹּדש ְּבקְרבִי, and renew a ﬁx’d Spirit within me. As if he
had said, Thy holy Spirit of Prophesie dwells in no unhallowed Minds, but
with puritie and holiness, and when these are violated, that presently departs; the holy and the impure Spirit cannot converse together: therefore
cleanse my heart of all pollution, that this divine guest being restored to
me, may ﬁnd a constant habitation within me. And thus both Rasi and
Abenezra gloss on this place, but especially R. Kimchi, who pursues this
sense very largely: and so before them the Talmudists had expounded it,
Gem. Joma.c.2. where they thus descant upon those words, ver.11. Take
not thy Holy Spirit from me, and tell us how David was punish’d by Leprosie and double Excommunication; one from this Spirit, ששה חדשים נצטרע
דויד ופרשו הימנו סנהדרין ונסתלקה הימנו שכינה, which words I find most corruptly
translated by Vorstius in his Comment upon Maimon. his Fundamenta le1 this is called ver.12. ] Psalms 51, 12: “Restore vnto me the ioy of thy saluation: and
vphold mee with thy free Spirit.”
1 “ ] רוח נדיבהa generous spirit”; from Psalms 51, 12.
3 ver.8. ] Psalms 51, 8: “Make mee to heare ioy and gladnesse: that the bones which
thou hast broken, may reioyce.”
5 ver.12 ] Psalms 51, 12: “Restore vnto me the ioy of thy saluation: and vphold mee
with thy free Spirit.”
6 ver.10. ] Psalms 51, 10: “Create in mee a cleane heart, O God; and renew a right
spirit within mee.”
8 “ ] ְורוַת ָנכון ַחֵֹּדש ְּבקְרבִיrenew a right spirit within [me]”
16 ver.11 ] Psalms 51, 11: “Cast mee not away from thy presence; and take not thy
holy Spirit from me.”
18–19 “ ] ששה חדשים נצטרע דויד ופרשו הימנו סנהדרין ונסתלקה הימנו שכינהFor six months David was
smitten with leprosy, the Sanhedrin removed from him, and the Shechinah departed from
him”; Yoma, 2, 22b
1 Uriah ] Uriah was the husband of Bathsheba. David arranged for Uriah’s death in
battle, because of his own adulterous desire for Bathsheba. The story is told in 2 Samuel.
16 Gem. Joma.c.2. ] Yoma or “day” is the fifth tractate in the Moed.
19–1 most corruptly translated by Vorstius in his Comment upon Maimon. his Fundamenta legis ] In his comment on De fundaments legis, 7.5., Vorstius’ translation reads:
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gis. I should therefore thus render them in their native and genuine sense,
Per sex menses erat David leprosus (viz. propter peccatum in negotio Urii
admissum,) & separabant se ab eo viri Synagogæ magnæ, atque ablata
est ab eo Shechinah (i. Spiritus Propheticus.) Primum constat ex Psalm.
119. ubi dicitur, Revertantur ad me timentes te, & scientes testimonia
tua: alterum ex Psalm.51. ubi dicitur, Fac revertatur ad me lætitia salutis
tuæ.
But its now time to look a little into that place which the Masters constantly refer to in this notion, viz. 1 Kings 3. where when the Kings of
Israel and Judah and Edom in their distress for water, upon their warlike
expedition against the King of Moab, came to Elisha to enquire of God
by him, the Prophet Elisha (ver.14.) seems to have been moved with
indignation against the King of Israel, and so makes a very unwelcome
address to him, Surely were it not that I regard the presence of Jehosaphat
the King of Judah, I would not look toward thee, nor see thee: and then it
follows ver.15. But now bring me a Minstrell: and it came to pass when the
Minstrell play’d, that the hand of the Lord came upon him. Which words
are thus expounded by R.D. Kimchi, out of the Rabbines (with which R.S.
Jarchi & R.L. Ben Gersom agree for the substance of his meaning) אמרו
2–7 Per sex menses ... lætitia salutis tuæ ] “David was leprous for six months (that is,
because of his admitted sin in the business of Uriah,) and the men of the great Synagogue separated themselves from him, and the Shechinah (that is, the spirit of prophecy) was taken from him. This first appears from Psalm 119, where it is said, Let them
who fear your turn again to me, knowing also your testimonies: the other from Psalm 5,
1, where it is said, Do so that the joy of your salvation may return to me.”
12 (ver.14.) ] 2 Kings 3, 14: “And Elisha said, As the Lord of hostes liueth, before whom
I stand, Surely were it not that I regard the presence of Iehoshaphat the King of Iudah,
I would not looke toward thee, nor see thee.”
16 ver.15. ] 2 Kings 3, 15: “But now bring me a minstrell. And it came to passe when
the minstrell played, that the hand of the Lord came vpon him.”
19–1  ] אמרו כמיום שנסתלו אליה וכוtranslate and locate
“Sex istis mensibus, quibus lepra percussus fuit David, atque expandit dextram suam
Sanhredin, ablata est dextra Spiritus S[anctus] sicuti scriptum est: Revertantur ad me
timentes tui.” Maimonides, Constitutiones de fundamentis legis , p.96., which may be
translated as, “For those six months, in which David was struck with leprosy, and the
Sanhredrin laid open his right hand, the Holy Spirit was taken away on the right, just
as it it written: let those who fear you turn again to me.” HGW identified the error as a
mistranslation of . הימנוJohn Smith, Select Discourses, p.257.
8 the Masters ] i.e. the Jewish sages

358

5

10

15

20

25

CATECHICAL DISCOURSES 1650-1

כמיום שנסתלו אליה וכו, Our Doctors tell us, that from that day wherein his
Master Elijah was took up into heaven, the Spirit of Prophesie remained
not with him for a certain time; for, for this cause, he was very sorrowfull, and the divine Spirit doth not reside with heaviness. Others say that
by reason of the indignation he conceived against the King of Israel, he
was disquieted in his mind; and touching this they say, That whensoever
a Prophet is disturbed through anger or passion, the Holy Spirit forsakes
him. From whence learn we this? From the example of Elisha, who said,
Give me a Minstrel.
Thus we may by this time see the Reason why Musical instruments
were so frequently used by the Prophets, especially the Hagiographi;
which indeed seems to be nothing else but that their Minds might be
thereby put into a more composed, liberal and chearfull temper, and so
the better disposed and ﬁtted for the transportation of the Prophetical
Spirit. So we have heard before our of the 1 Chron.25.how Asaph, Heman and Jeduthun composed their rapt and Divine Poems at the sound
of the Quire-Musick of the Temple. Another famous place we find for this
purpose 1 Sam.10. which place (as well as the former) hath been (I think)
much mistaken and misinterpreted by some of Singing; whereas certainly
it cannot be meant of any thing less then Divine Poetry, and a Composure
of Hymns excited by a Divine Energy inwardly moving the Mind. In that
place Samuel having anointed Saul King of Israel, to assure him that it
was so ordained of God, he tells him of some Events that should occur to
him a little after his departure from him; whereof this is one, that meeting
with some Prophets, he himself should find the Impulses of a Prophetical Spirit also moving in him, ver.5. These Prophets are thus described,
After that thou shalt come to the hill of God, &c. and it shall come to
34 1 Chron.25. ] 1 Chronicles 25, 1: “Moreouer Dauid and the captaines of the hoste
separated to the seruice of the sonnes of Asaph, and of Heman, and of Ieduthun, who
should prophesie with harps, with psalteries, and with cymbals:”
45 ver.5. ] 1 Samuel 10, 5-6: “After that thou shalt come to the hill of God, where is
the garison of the Philistines: and it shall come to passe when thou art come thither
to the citie, that thou shalt meet a company of prophets comming downe from the high
place, with a psalterie, and a tabret, and a pipe, and a harpe before them, and they shall
prophecie. And the Spirit of the Lord will come vpon thee, and thou shalt prophecie with
them, and shalt be turned into another man.”
37 1 Sam.10. ] 1 Samuel 10, 5-6
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pass when thou art come thither to the City, that thou shalt meet a company of Prophets coming down from the high place, with a Psaltery, and
a Tabret, and a Pipe, and an Harp before them; and they shall prophesie.
And the Spirit of the Lord shall come upon thee, and thou shalt prophesie with them, and shalt be turned into another man. Where this Musick
which they accompanied with, was to vigorate and compose their Minds,
as Kimchi comments upon the place, ולפניהם נכל ותוף והלול וכנור כי רוה הקדש
אינה שרה אלא מתרך שמחה וכו, And before them was a Psaltery (or Lute) and
a Tabret, and a Pipe, and an Harp: for asmuch as the holy Spirit dwells
no where but with alacrity and chearfulness: And they prophesied, that
is, as Jonath. the Targumist expounds it, they praised God: As if he had
said, Their Prophesies were Songs and Praises to God, uttered by the Holy
Ghost. Thus he.
Now as this Divine Spirit thus acted free and chearfull Souls, so the
Evil Spirit actuated Sad, Melancholy Minds, as we heard before, and as we
may see in the Example of Saul. And indeed that Evil Spirit which is said
to have possessed him, seems to be nothing else originally but Anguish
and grief of Mind , however wrought upon by some tempting insinuations
of an Evil Spirit. And this sometime instigated him to prophesie after the
fashion of such Melancholy furie, 1. Sam. 18.10.And it came to pass
on the morrow, that the Evil Spirit from God came upon Saul, and he
prophesied in the midst of the house; which Jonathan renders by אשתטי בגו
 ביתאinsanivit in medio domûs, or, as Kimchi expounds the Paraphrast,
היה מדבר דכר שטות, locutus est verba stultitiæ. So also R. Solom. upon the
place expounds it to the same purpose.
So that according to the strain of all the Jewish Scholiasts, by this Evil
Spirit of Saul nothing else is here meant but a Melancholy kind of mad7–8 ולפניהם נכל ותוף והלול וכנור כי רוה הקדש אינה שרה אלא מתרך שמחה וכו, ] translate and locate
20 1. Sam. 18.10. ] 1 Samuel 18, 10: “And it came to passe on the morrow, that the
euill spirit from God came vpon Saul, and he prophecied in the midst of the house: and
Dauid played with his hand, as at other times: and there was a iauelin in Sauls hand.”
22–23  ] אשתטי בגו ביתאtranslate and locate
23 insanivit in medio domûs ] “he raved in the middle of the house”
24  ] היה מדבר דכר שטותtranslate and locate
24 locutus est verba stultitiæ ] “he spoke words of folly”
11 as Jonath. the Targumist expounds it ] i.e. the author of the Targum Jonathan.
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ness, which made him prophesie or speak distractedly and inconsistently.
To these we may add R. L. B. Gersom, היה מתבר בתוך הבית דכרים מבולכלים בסיכת
רוה הרע, He spake in the midst of the house very confusedly, by reason of
that Evil Spirit. Now as this Evil Spirit was indeed fundamentally, as I said,
nothing else but a Soure and Distracted Temper of Mind arising from the
Terrene dregs of Melancholy, Grief and Malice, whereby Saul was at that
time vexed; so the proper Cure of it was the Harmony and Melody of
David’s Musick, which was therefore made use of to compose his Mind,
and to allay these turbulent passions. And that was the reason (as I hope
by this time it appears) why this Musick was so frequently used, viz. to
compose the Animal part, that all kind of Perturbations being dispell’d,
and a fine gentle γαλήνη or Tranquillity ushered in, the Soul might be the
better disposed for the Divine breathings of the Prophetical Spirit, which
enter not at randome into any sort of Men. Μόνος γὰρ σοφὸς ὄργανον Θεοῦ
ἐστιν ἠχοῦν, κρουόμενον καὶ πληττόμενον ἀοράτως ὐπ‘ αὐτοῦ, as Philo hath
well express’d it upon this occasion; These Divine breathings enter only
into those Minds that were fitly disposed for them by Moral and Acquisite
qualifications.
And therefore we find also frequently such Passages in Scripture as
strongly insinuate to us that anciently many were trained so up in a way of
School-discipline, that they might become Candidati Prophetiæ, and were
as Probationers of these Degrees which none but God himself conferr’d
upon them.Yet while they heard others prophesie, there was sometime
an aﬄatus upon them also, their Souls as it were sympathizing (like Unisons in Musick) with the Souls of those which were touched by the Spirit.
And this seems to be the meaning of that story 1 Sam. 19 where all Saul’s
messengers sent to Naioth in Rama to apprehend David (and at last he
himself) are said to fall a prophesying. For it is probable that the Proph2–3  ] היה מתבר בתוך הבית דכרים מבולכלים בסיכת רוה הרעtranslate and locate
12 γαλήνη ] “serenity”
14–15 Μόνος γὰρ σοφὸς ὄργανον Θεοῦ ἐστιν ἠχοῦν, κρουόμενον καὶ πληττόμενον ἀοράτως
ὐπ‘ αὐτοῦ ] “the wise man alone ... is a sounding instrument of god’s voice, being struck
and moved to sound in an invisible manner by him”; Philo, Quis Rerum Divinarum Heres
Sit, LII.; citepPhilo1854, p.146.
21 Candidati Prophetiæ ] “candidates for prophecy”
24 aﬄatus ] “inspiration”
26 that story 1 Sam. 19 ] 1 Samuel 19, 18-24
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esies there spoken of were Anthems divinely dictated, or Doxologies with
such elegant strains of Devotion and Phansie as might also excite and
stir up the Spirits of the Auditors: As often we find that any admirable
Discourses, in which there is a chearfull and free flowing forth of a rich
Phansie in an intelligible, and yet extraordinary, way, are apt to beget a
symbolizing quality of Mind in a stander-by. And this notion we now drive
is clearly suggested by the Jewish writers, who tell us that this Niaoth in
Rama was indeed a School of Prophetical education, and so the Targum
expounds the word Naioth, בית אולפנא, Domus doctrinæ, i.e. Prophetiæ.
And R. Levi B.G. אמרו אהיה כית מדראש לנכיאים אצל עיר לקהת הנכיאים, Our Masters say That there was a School for the Prophets near the City of Ramah,
to which the Prophets congregated: And to the like purpose R. Solomon.
And it’s further insinuated that Samuel was the President of this School
or Colledge; as disciplining those young Scholars, and training them up
to those preparatory qualiﬁcations which might more dispose them for
Prophesie, and also prophesying to them in sacred Hymns, or otherwise,
whereby their Spirits might receive some Tincture of a like kind. For so
we find it verse 20. And when they saw of the company of the Prophets
prophesying, and Samuel standing as appointed over them, the Spirit of
God was upon the Messengers of Saul, and they also prophesied. Where
the Chaldee Paraphrast translates  ְנִביִאיםor prophesying by  ְמַשְּבִחיןpraising God with sacred Hymns and Hallejuahs, according to the common
strain of the Prophetical degree which was called Spiritus Sanctus. And
so R. Kimchi and R. Levi B.G. here ascribe it  לרוח הקורשto the Holy Spirit.
9 “ ] בית אולפנאhouse of instruction”, from Targum Jonathan
9 Domus doctrinæ, i.e. Prophetiæ ] “house of doctrine”, i.e. “of prophecy”
10  ] אמרו אהיה כית מדראש לנכיאים אצל עיר לקהת הנכיאיםlocate and translate
18 verse 20. ] 1 Samuel 19, 20 : “And Saul sent messengers to take Dauid: and
when they sawe the company of the Prophets prophecying, and Samuel standing as
appointed ouer them, the Spirit of God was vpon the messengers of Saul, and they also
prophecied.”
21 “ ] ְנִביִאיםprophesying”;
21 “ ] ְמַשְּבִחיןpraising”
24  ] לרוח הקורשtranslate
10 R. Levi B.G. ] Rabbi Levi ben Gerson, i.e. Gersonides.
12 R. Solomon ] Rabbi Solomon ben Isaac (“Rashi”) repeats the translation of Targum
Jonathan in his comment on 1 Samuel 19, 19.
24 here ] in loco, presumably
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Among these Prophets it’s said Samuel stood as appointed over them,
that is, קֵאם ַמִּליף עלֵויהון,ָ he stood as a Teacher or Master over them, as the
Chaldee Paraphrast reads it. But R. Levi B.G. strains a little higher, and perhaps too high, השפיע מן הרוח אשד עלו עליהון, He derived forth from himself, of
his own Prophetical Spirit, by way of Emanation, upon them. Though this
kind of language be very suitable to the Notions of those Masters who
will needs perswade us that almost all the Prophets prophesied by vertue
of some influence raying forth from the Spirit of some other Prophet into
them: And Moses himself they make the Common conduit through whom
all Prophetical influence was conveighed to the rest of the Prophets. A
conceit, I think, a little too nice and subtile to be understood.
But to return, Upon this Ground we have suggested, these Disciples
of the Prophets are called בני הנכיאים, Sons of the Prophets: and these
are they which are meant 1 Sam 10.5. (the place we named before), in
those words,  ֶחֶבל נביאיםa Company of the Prophets, that is, as the Targum renders it,  ִסיאעת ָסְפַרָיאCœtus Scribarum, a Company of Scribes, (for
so these young Scholars were anciently called;) or if you please rather
in Kimchi’s language סיעת ספדיא רּל תלמידים כי תּלמידי חכמים נקראו סופרים ואלו
היו תלמידי הנכיאים נדולים וכו, A Company of Scribes, that is, Scholars: for the
Scholars of the Wise men were called Scribes: For they were the Scholars
of the greater Prophets, and these Scholars were called the Sons of the
Prophets. Now the greater Prophets which lived in that time from Eli to
David were Samuel, Gad, Nathan, Asaph, Heman and Jeduthun.
And thus we must understand the meaning of that Question ver.12.
Who is their Father? which gave occasion to that Proverbial speech after2  ] ָקֵאם ַמִּליף עלֵויהוןlocate and translate
4  ] השפיע מן הרוח אשד עלו עליהוןlocate and translate
13 “ ] בני הנכיאיםsons of prophets”
15 “ ] ֶחֶבל נביאיםa band of prophets”
16 “ ] ִסיאעת ָסְפַרָיאa band of scribes”
16 Cœtus Scribarum ] “an assembly of scribes”
18–19  ] סיעת ספדיא רּל תלמידים כי תּלמידי חכמים נקראו סופרים ואלו היו תלמידי הנכיאים נדולים וכוlocate
and translate
24 ver.12. ] 1 Samuel 10, 12: “And one of the same place answered, and sayd, But
who is their father? Therefore it became a prouerbe, Is Saul also among the Prophets?”
16  ] ִסיאעת ָסְפַרָיאRashi points to this rendering of the Targum Jonathan in his comment
on 1 Samuel 10, 5.
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wards used commonly amongst the Jews [Is Saul also among the Prophets] used of one that was suddenly raised up to some dignity or perfection
which by his education he was not fitted for. And therefore the Chaldee
Paraphrast minding the Scope of the place renders  ִמי ַאִביֶהםwho is their
Father, by  ַמי רבותיוwho is their Master? which Kimchi approves and accordingly expounds that Proverb in this manner, כשהיה אדם שפל עוּלה במעּלה
 היה אומד ַהַגם ָֹשאוּל ַבְנִביִאיםWhen any one was mounted from a low state to
any dignity, they used to say, Is Saul also among the Prophets? But R.
Solom.would rather keep the Literal sense of those words, Who is their
Father? and therefore supposeth something more then we here contend
for, viz. That Prophesie was a kind of Hereditary thing. For so he speaks,
Don’t wonder for that he is called the Father of them,  כי נבואה ירושה היאthat
is, For Prophesie is an hereditary thing. But I think we may content our
selves with what our former Authors have told us, to which we may add
the testimony of R. Levi B. Gersom, who tells us that these Prophets here
spoken of were the Scholars of Samuel who trained them up to a degree of
Prophetical perfection, and so is called their Father, שלמד אתם שמואל והביאם
אל השלמות, because that Samuel instructed them and trained them up by
his discipline to a degree of Prophetical perfection.
Of these Disciples we find very frequent mention in Scripture; so 2
Kings 4. we read of the Sons or Disciples of the Prophets in Gilgal. And
chap.6. Elisha is there brought in as their Master, at whose command they
were, and therefore they ask leave to enlarge their dwellings. And Elisha
4 “ ] ִמי ַאִביֶהםwho [is] their father”, from the text of 1 Samuel 10, 12.
5 “ ] ַמי רבותיוwho is their rabbi”; Chaldee Paraphrast on 1 Samuel 10, 12.
6–7  ] כשהיה אדם שפל עוּלה במעּלה היה אומד ַהַגם ָֹשאוּל ַבְנִביִאיםlocate and translate
12 “ ] כי נבואה ירושה היאprophecy is an inheritance”
17–18 “ ] שלמד אתם שמואל והביאם אל השלמותSamuel taught them and brought them to perfection”
11 so he speaks ] locate
15 the testimony of R. Levi B. Gersom ] locate
20–21 2 Kings 4. ] 2 Kings 4, 38: “And Elisha came againe to Gilgal, and there was a
dearth in the land, and the sonnes of the Prophets were sitting before him: and hee
said vnto his seruant, Set on the great pot, and seethe pottage for the sonnes of the
Prophets.”
22 chap.6. ] 2 Kings 6, 1-2: “And the sonnes of the Prophets saide vnto Elisha, Beholde
now, the place where wee dwell with thee, is too strait for vs: Let vs goe, wee pray thee,
vnto Iordane, and take thence euery man a beame, and let vs make vs a place there
where we may dwell. And hee answered, Goe ye.”
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himself was trained up by Elijahas his Disciple; and therefore in 2 Kings
3. it was thought a reason good enough to prove that he was a Prophet,
for that he had been Elijah’s Disciple, and poured water upon his hands,
as all the Jewish Scholiasts observe. And 2 Kings 9.1. Elisha sends one
of these his ministring Disciples to anoint Jehu to be King of Israel.And 1
Kings 20.35. The young Prophet there sent to reprove Ahab for sparing
Ben-hadad King of Syria is called by the Chaldee Paraphrast גשְכָרא ַתד ִמְּבֵני
ַתְלִמיֵדי ְמִביָיא, One of the Sons, the Disciples of the Prophets. And hence it
was that Amos urgeth the extraordinariness of his commission from God,
Ch.7 14. I was no Prophet, nor was I a Prophets Son. ּלא היה מוכן לנבואה מפאת
תלמירותו, He was not prepared for Prophesie, or trained up so as to be ﬁtted
for a Prophetical function by his discipleship, as Abarbanel glosseth upon
the place. And therefore Divine inspiration found him out of the ordinary
road of Prophets among his Heards of cattel, and in an extraordinary way
moved him to goe to Bethel, there to declare God’s judgments against
King and people, even in the King’s Chappel. To conclude, In the New
Testament, when John Baptist and our Saviour called Disciples to attend
upon them and to learn divine Oracles from them, it seems to have been
7–8  ] גשְכָרא ַתד ִמְּבֵני ַתְלִמיֵדי ְמִביָיאlocate and translate
10–11  ] ּלא היה מוכן לנבואה מפאת תלמירותוtranslate and locate
1–2 in 2 Kings 3. ] 2 Kings 3, 11: “But Iehoshaphat said, Is there not here a Prophet
of the Lord, that we may enquire of the Lord by him? And one of the king of Israels
seruants answered, and said, Here is Elisha the sonne of Shaphat, which powred water
on the hands of Eliiah.”
4 2 Kings 9.1. ] 2 Kings 9, 1-3: “And Elisha the Prophet called one of the children of the
Prophets, and said vnto him, Gird vp thy loines, and take this boxe of oile in thine hand,
and goe to Ramoth Gilead. And when thou commest thither, looke out there Iehu the
sonne of Iehoshaphat, the sonne of Nimshi, and goe in, and make him arise vp from
among his brethren, and carie him to an inner chamber. Then take the boxe of oile, and
powre it on his head, and say, Thus saith the Lord, I haue anointed thee king ouer Israel:
then open the doore, and flee, and tary not.”
5–6 And 1 Kings 20.35. ] 1 Kings 20, 35: “And a certaine man of the sonnes of the
Prophets, saide vnto his neighbour in the word of the Lord, Smite me, I pray thee. And
the man refused to smite him.”
10 Ch.7 14. ] Amos 7, 14: “Then answered Amos, and sayde to Amaziah; I was no
Prophet, neither was I a Prophets sonne, but I was an heardman, and a gatherer of
Sycomore fruit.”
14 among his Heards of cattel ] Amos 7, 15: “And the Lord tooke me as I followed the
flocke, and the Lord said vnto me, Goe, prophecie vnto my people Israel.”
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no new thing, but that which was the common custome of the old Prophets.
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Now of these Prophets there were several Schools or Colledges, as
the Jews observe, in several Cities, according as occasion was to employ them. So we read of a Colledge in Jerusalem, 2 Kings 22.14. where
Huldah the Prophetess lived, which is called  ִמְשִנהin the Original, and by
the Chaldee Paraphrast translated בית אולפנא, Domus Doctrinæ; by Kimchi
 בית מדרשa School. So 2 Kings ch.2, & 4. where we meet with divers places
set down as those where the residence of those young Prophets was, as
Bethel and Jericho and Gilgal, &c. So Kimchi observes upon the place ומה
שהיו בני הנביאם בבתל ובידיח כן היו בערי אחרות וכו, As the Sons of the Prophets were
in Bethel and Jericho, so were there also of them in several other places.
And the main reason why they were thus dispersed in many of the Cities
of Israel was this, that they might reprove the Israelites that were there:
and their Prophesie was wholly according to the exigencie of those times;
and therefore it was that their Prophesie was not committed to writing.
From hence some of the Jewish writers tell us of a certain Δᾳδουχία of
Prophesie, one continually like an Evening star shining upon the conspicable Hemisphere, when another was set. Kimchi tells us of this Mystical
gloss upon those words, 1 Sam.3.3. Ere the Lamp of God went out, בדדש
אמר כי על נד הנבואה אמד ואמדו וודק השמש ובא הסמש עד שלא ישקיע הק בה שמשו של צדיך
 אהד מזדיח שמשו של צדיך אהרThis is spoken Mystically concerning the light of
6  ] ִמְשִנהliterally, “repetition”, but actually, ִמְשִנהב, usually translated now as “the second
[quarter]”
7 “ ] בית אולפנאteaching home”
7 Domus Doctrinæ ] “house of doctrine”
8 “ ] בית מדרשplace of Torah study”
10–11  ] ומה שהיו בני הנביאם בבתל ובידיח כן היו בערי אחרות וכוtranslate and locate
17 Δᾳδουχία ] “torch-bearing”
20 1 Sam.3.3. ] 1 Samuel 3, 3: “And yer the lampe of God went out in the Temple of
the Lord, where the Arke of God was, and Samuel was layd downe to sleepe;”
20–22 בדדש אמר כי על נד הנבואה אמד ואמדו וודק השמש ובא הסמש עד שלא ישקיע הק בה שמשו של צדיך אהד
 ] מזדיח שמשו של צדיך אהרtranslate and locate
5 2 Kings 22.14. ] 2 Kings, 22, 14: “So Hilkiah the Priest, and Ahikam, and Achbor,
and Shaphan, and Asahiah, went vnto Huldah the Prophetesse, the wife of Shallum
the sonne of Tikuah, the sonne of Harhas, keeper of the wardrobe: now she dwelt in
Ierusalem in the colledge: And they communed with her.”
8 So 2 Kings ch.2, & 4. where ] 2 Kings 2, 3-5; 2 Kings 4, 38
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Prophesie, according to that saying amongst our Doctors [the Sun riseth
and the Sun setteth,]that is, Ere God makes the Sun of one righteous man
to set, he makes the Sun of another righteous man to rise.
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We should come now briefly to speak of the Highest degree of Divine inspiration or Prophesie taken in a general sense, which was the Mosaical.
But before we doe that, it may not be amiss to take notice of the Lowest
degree of Revelation among the Jews, which was inferiour to all that which
they call by the name of Prophesie: and This was their בת קול, Bath Kol,
Filia vocis, which was nothing else but some Voice which was heard as
descending from Heaven, directing them in any affair as occasion served:
which kind of Revelation might be made to one (as Maimon. par.2.c.42.
More Nevoch tells us ) that was no way prepared for this Prophesie.
Of this Filia Vocis we have mention made in one of the Ancientest
monuments of Jewish learning, which is Pirke R. Eliezer c.44. and otherwhere very frequently among the Jewish writers, as that which was a
frequent thing after the ceasing of Prophesie among the Jews; of which
more afterward. Josephus* tells us a story of Hircanus the High-Priest,
how he heard this Voice from Heaven, which told him of the victory which
8 “ ] בת קולdaughter of the voice”
9 Filia vocis ] “daughter of the voice”; a literal translation of בת קול.
17 Josephus* ] In Antiquitates Judaicae, XIII,10,3, Josephus says: “Now a very surprising thing is related of this high priest Hyrcanus, how God came to discourse with him:
For they say, that on the very same day on which his sons fought with Antiochus Cyzicenus, he was alone in the temple, as high priest, offering incense, and heard a voice,
That ’his sons had just then overcome Antiochus.’ And this he openly declared before
all the multitude upon his coming out of the temple; and it accordingly proved true.”
11–12 one (as Maimon. par.2.c.42. More Nevoch tells us ) ] In discussing Hagar and
Manoah and his wife, Maimonides says that “the speech they heard, or imagined they
heard, was like the Bat-kol (prophetic echo), which is so frequently mentioned by our
Sages, and is something that may be experienced by men not prepared for prophecy.”
Maimonides, The Guide for the Perplexed, p.238.
14 which is Pirke R. Eliezer c.44. ] Commenting on 1 Samuel 15, 19, Pirke Eliezer 44.
61b says: “A Bath Kol came forth, saying to him” Friedlander, Pirke de Rabbi Eliezer, p.
349.
17 Josephus* ] Titus Flavius Josephus (37 - c.100 AD) was a Jewish scholar and historian. His Antiquities of the Jews was completed in 93 or 94 AD and is a history of the
Jews written in greek for non-Jews.
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his Sons had got at Cyzicum against Antiochus the same day the battel
was fought; and this (he saies) while he was offering up incense in the
Temple, τίνα τρόπον αὐτῷ τὸ θεῖον εἰς λόγους ἦλθἐ, he was made partaker
of a vocal converse with God, that is by a בת קול.
5

10

15

This R. Isaac Angarensis L. Cosri, strongly urgeth against the Karræ or
Scripturarii, (a sort of Jews that reject all Talmudical Traditions) that the
grand Doctors of the Jews received such Traditions from the Lxxii Senators, who were guided either by a בת קול, or something answerable to it, in
the truth of things, after all Prophesie was ceased, Maam. 3.§.41. קבלו כי
הסנהדוין היו מצווים לדעת כל החכמות כל שכן שלא נסתלקת מהם נבואה או מה שעומד במקומו
מבת קול וזולת וה, (i.) There is a Tradition that the men of the great Sanhedrim
were bound to be skill’d in the knowledge of all Sciences, and therefore it
is much more necessary that Prophesie should not be taken from them,
or that which should supply its room, viz. the Daughter of Voice, and the
like. Thus he , according to the Genius of Talmudical learning, is pleased
to expound the place of Esay 2. where it is said , that a Law shall goe forth
out of Zion, of the Consistorial Decrees of the Judges, Rulers and Priests
of the Jews, and the great Senate of Lxxii Elders, whom he would needs
perswade us to be guided infallibly by this בת קול, or in some other way בעזר
3 τίνα τρόπον αὐτῷ τὸ θεῖον εἰς λόγους ἦλθἐ ] “in this way the word of god came to him”.
4 “ ] בת קולbath kol”
9–11 קבלו כי הסנהדוין היו מצווים לדעת כל החכמות כל שכן שלא נסתלקת מהם נבואה או מה שעומד במקומו מבת
“ ] קול וזולת והThe members of the Synhedrion, as is known by tradition, had to possess
a thorough acquaintance with all branches of science. Prophecy had scarcely ceased,
or rather the Bath Qōl, which took its place.” Halevi, Kitab al Khazari, p.173.
19 “ ] בת קולbath kol”
19–1 “ ] בעזר אלהיdivine aid”
5 R. Isaac Angarensis L. Cosri ] The Rabbi in Kitab al Khazari is identified as Yitzhak
ha-Sangari in Sefer ha-Emunot (Ferrara, 1556) by Shem Tov ibn Shem Tov (c. 1390 –
c. 1440), a Spanish Kabbalist.
5–6 Karræ or Scripturarii ] The Qara’im rose to prominence in the 8th century, and hold
that the Tanakh is the only source of legitimate authority in Judaism.
9 Maam. 3.§.41. ] Kitab al Khazari, 3.41.
15 he ] the Rabbi in Kitab al Khazari
16 place of Esay 2. ] Isaiah 2, 3: “And many people shall goe & say; Come yee and
let vs go vp to the mountaine of the Lord, to the house of the God of Iacob, and he will
teach vs of his wayes, and we will walke in his pathes: for out of Zion shall goe forth the
lawe, and the word of the Lord from Ierusalem.”
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 אלהיby some divine vertue, power or assistance alwaies communicated
to them, as supposed at least that such an Heroical Spirit as that Spirit of
Fortitude which belonged to the Judges and Kings of Israel, and is called
the Spirit of God, (as Maimonides in More Nev. tells us) had perpetually
cleaved to them.
But we shall here leave our Author to his Judaical superstition, and
take notice of Two or Three places in the New Testament which seem to
be understood perfectly of this Filia vocis, which the constant Tradition of
the Jews assures us to have succeeded in the room of Prophesie. The first
is in John 12. where this Heavenly voice was conveighed to our Saviour
as if it had been the noise of Thunder, but was not well understood by
all those that stood by, who therefore thought that either it thundred, or
that it was a mighty voice of some Angel that spake to him: ver.28,29.
Then came there a voice from Heaven, saying, I have both gloriﬁed my
name, and will gloriﬁe it again. The people therefore that stood by and
heard it, said it thundred: others said that an Angel spake to him. So
Matt. 3.17. After our Saviours Baptism, upon his coming out of the water,
the Evangelist tells us that the Heavens were opened, and that the Spirit
of God descended upon him in the shape of a Dove, and lo, a voice from
heaven, saying, This is my beloved Son in whom I am well pleased. And last
of all we meet with this kind of Voice upon our Saviour’s Transﬁguration,
Matth. 17.5,6. which is there so described as coming out of a Cloud,
as if it had been loud like the noise of Thunder, Behold a bright cloud
32 ver.28,29. ] John 12, 28-9: “Father, glorifie thy Name. Then came there a voice from
heauen, saying, I haue both glorified it, and wil glorifie it againe. The people therefore
that stood by, and heard it, said, that it thundered: others said, An Angel spake to him.”
36 Matt. 3.17. ] Matthew 3, 16-7: “And Iesus, when hee was baptized, went vp straightway out of the water: and loe, the heauens were opened vnto him, and he saw the Spirit
of God descending like a doue, and lighting vpon him. And loe, a voice from heauen,
saying, This is my beloued Sonne, in whom I am well pleased.”
41 Matth. 17.5,6. ] Matthew 17, 5-6: “While he yet spake, behold, a bright cloud ouershadowed them: and behold a voyce out of the cloude, which saide, This is my beloued
23 Maimonides in More Nev. ] In Moreh Nevuchim, 2, 45, Maimonides says that “The
first degree of prophecy consists in the divine assistance which is given to a person,
and induces and encourages him to do something good and grand ... All the judges of
Israel possessed this degree ... Also all the noble chiefs of Israel belonged to this class.”
Maimonides, The Guide for the Perplexed, p.241.
25 our Author ] i.e. Yitzhak ha-Sangari
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overshadowed them, and behold a Voice out of the cloud, which said,
This is my beloved Son in whom I am well pleased: which Voice it is said
the three Disciples that were then with him in the Mount heard, as we are
told in the following verse, and also 2 Pet. 1.17,18. From whence we
are fully informed, that it was this Filia vocis we speak of which came for
the Apostles sakes that were with him, as a Testimony of that Glory with
which God magniﬁed his Son; which Apostles were not yet raised up to
the Degree of Prophesie, but only made partakers of a Voice inferiour to it.
The words are these, He received from God the Father honour and Glory,
when there came such a voice to him from the excellent Glory, This is my
beloved Son in whom I am well pleased. And this voice which came from
Heaven we heard when we were with him in the holy mount. Now that this
was that very  בת קולwe speak of, which was inferiour to Prophesie, we may
sufficiently learn from the next verse, We have also a more sure word of
Prophesie: For indeedtrue Prophesie was counted much more Authentical
then this בת קול, as being a Divine Inspiration into the Mind of the Prophet;
which this was not, but onely a Voice that moved their Exteriour Senses;
and by the mediation thereof informed their Minds. And thus we have
done with this Argument.
We now come briefly to enquire into the Highest degree of Divine Inspiration, which was the Mosaical, that by which the Law was given; and
this we may best doe by searching out the Characteristical differences
of Moses’s Inspiration from that which was Technically called Prophesie.
And these we shall take out of Maimon. his De Fund. Legis, c.7. where
sonne, in whom I am well pleased: heare ye him. And when the disciples heard it, they
fell on their face, and were sore afraid.”
4 2 Pet. 1.17,18. ] 2 Peter 1, 17-8: “For hee receiued from God the Father, honour and
glory, when there came such a voice to him from the excellent glory, This is my beloued
Sonne in whom I am well pleased. And this voice which came from heauen wee heard,
when we were with him in the holy mount.”
5 Filia vocis ] “daughter of the voice”
13 “ ] בת קולbath kol”
14 the next verse ] 2 Peter 1, 19: “We haue also a more sure word of prophecie, whereunto yee doe well that ye take heede, as vnto a light that shineth in a darke place, vntill
the day dawne, and the day starre arise in your hearts:”
24 Maimon. his De Fund. Legis, c.7. ] Smith’s source is Vorstius’ edition of Constitutiones de Fundamentis Legis, published in Amsterdam in 1638. Maimonides, Constitutiones de fundamentis legis.
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The first is, That Moses was made partaker of these Divine Revelations
per vigiliam, whereas God manifested himself to all the other Prophets in
a Dream or Vision when their Senses were ἀργοὶ, מה הּברש יש כין נבואת משה
 לנכואת שאר כל הנכיאים שכל הנביאים בחלום או במאה ומשה דבינו ראה והוא עד ועימדWhat
is the diﬀerence between the Prophesie of Moses and the Prophesie of all
other Prophets? All other Prophets did prophesie in a Dream or Vision:
but Moses our Master when he was waking and standing, according to
what is written (Num.7.89.) And when Moses was gone into the Tabernacle of the Congregation to speak with him, (i.e. God) then he heard the
voice of one speaking unto him. By which place in Numb. it appears he
had free recourse to this Heavenly Oracle at any time. And therefore the
Talmudists have a Rule, : ממשה רביני עיח לא באה אלינ מעולם נבואה בלילהThat
Moses had never any Prophesie in the night-time, (i.) in a Dream or Vision
of the night, as the other Prophets had.
The second difference is, That Moses prophesied without the mediation of any Angelical power, by an influence derived immediately from
God; whereas in all other Prophesies (as we have shewed heretofore)
some Angel still appeared to the Prophet, כל הנביאים על ידי מלאך וכוAll Prophets did prophesie by the help or ministry of an Angel, and therefore they
4 per vigiliam, ] “whilst awake”
5 ἀργοὶ, ] “unemployed”, “at rest”
5–6 מה הּברש יש כין נבואת משה לנכואת שאר כל הנכיאים שכל הנביאים בחלום או במאה ומשה דבינו ראה
 ] והוא עד ועימדWhat is the difference between Moses’ prophecy and that of all the other
prophets? [Divine insight is bestowed upon] all the [other] prophets in a dream or vision.
Moses, our teacher, would prophesy while standing awake, as [Numbers 7:89] states:
“When Moses came into the Tent of Meeting to speak to Him, he heard the Voice speaking to him.” Hilk�ôt Yesôdê hat-tôrā , 7.6. Maimonides, Constitutiones de fundamentis
legis, p.96.
14 :“ ] ממשה רביני עיח לא באה אלינ מעולם נבואה בלילהIt is a rule to us that prophecy never came
to Moses at night.” Not from Maimonides.
20 [“ ] כל הנביאים על ידי מלאך וכוDivine insight is bestowed upon] all the [other] prophets
10 Num.7.89. ] Numbers 7,89: “And when Moses was gone into the Tabernacle of the
Congregation, to speake with him, then he heard the voyce of one speaking vnto him,
from off the Mercie seat, that was vpon the Arke of Testimony from betweene the two
Cherubims: and he spake vnto him.”
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did see that which they saw in parables or under some dark representation; but Moses prophesied with the ministry of an Angel. This he proves
from Numbers 12.8. where God saies of Moses, I will speak with him
mouth to mouth; and so Exod.33.11. The Lord spake unto Moses face to
face.
But we must not here so much adhere to that Exposition which Maimonides and the rest of his Country-men give us of this place, as to forget
what we are told in the New Testament concerning the Ministerie of Angels which God used in giving the Law it self: And so S. Stephen discourseth of it, Acts.7.53. and S. Paul to the Galatians ch.3. tells us, the Law
was given by the disposition of Angels in the hands of a Mediator, that is,
Moses, the Mediator then between God and the people. And therefore I
should rather think the meaning of those words [Face to face] to import the
clearness and evidence of the Intellectual light wherein God appeared to
Moses, which was greater then any of the Prophets were made partakers
of. And therefore the old tradition goes of them, that they saw אספקלריא

through the medium of an angel. Therefore, they perceive only metaphoric imagery
and allegories. Moses, our teacher, [would prophesy] without the medium of an angel”
Hilk�ôt Yesôdê hat-tôrā , 7.7. Maimonides, Constitutiones de fundamentis legis, p. 101
3 Numbers 12.8. ] Numbers 12, 8: “With him will I speake mouth to mouth euen apparantly, and not in darke speeches, and the similitude of the Lord shall hee behold:
wherefore then were yee not afraid to speake against my seruant Moses?”
4 Exod.33.11. ] Exodus 33, 11: “And the Lord spake vnto Moses face to face, as a man
speaketh vnto his friend. And he turned againe into the campe, but his seruant Ioshua
the sonne of Nun, a yong man, departed not out of the Tabernacle.” Both illustrations
are from Maimonides.
10 Acts.7.53. ] Acts 7, 53: “Who haue receiued the Lawe by the disposition of Angels,
and haue not kept it.”
10 Galatians ch.3. ] Galatians 3, 19: “Wherefore then serueth the Law? it was added
because of transgressions, till the seed should come, to whome the promise was made,
and it was ordeyned by Angels in the hand of a Mediatour.”
16–1 “ ] אספקלריא שאינה מאירהin a dark mirror”; Gemara Yebamoth, 4, 49b: “All the prophets looked into a dim glass, but Moses looked through a clear glass.”

13 words [Face to face] ] Again, square brackets indicate Worthington’s intervention;
presumably Smith quoted “( ִנים ָפּ ֶאל ־ ִנים ָפּface to face”) from Exodus 33, 11.
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 שאינה מאירהin Speculo non lucido, whereas Moses saw in Speculo lucido,
οὐ δι‘ αἰνιγάτων, as Philo tells us (together with Maimonides) in his Book,
Quis Rerum divin. hæres sit,that is, without any impressions or Images
of Things in his Imagination in an Hieroglyphical way, as was wont to be
in all Dreams and Visions; but by characterizing all immediately upon his
Understanding: though otherwise much of the Law was indeed almost
little more for the main scope and aim of it but an Emblem or Allegory.
But there may be yet a farther meaning of those words [Face to Face]
and that is the friendly and amicable way whereby all divine Revelations
were made to Moses; for so it is added in the Text, As a man speaketh
unto his friend.
And this is the third difference which Maimonides assigns, viz. כל
 הנביאים יראים ונכהלים ומתמוגגיםAll the other Prophets were afraid and troubled
and fainted; but Moses was not so: for the Scripture saith, God spake to
him a man speaks to his friend; that is to say, As man is not afraid to hear
the words of his friend, so was Moses able to understand the words of
Prophesie without any disturbance and astonishment of Mind.
The fourth and last is the Liberty of Moses’s Spirit to prophesie at all
times, as we heard before out of Numb.7.89. He might have recourse
17 in Speculo non lucido ] “in a mirror that is not clear”; recalling 1 Corinthians 31, 12,
which reads in the Vulgate: “Videmus nunc per speculum in ænigmate: tunc autem facie
ad faciem.” - “we see now through a mirror in riddles; then, however, face to face.”
17 in Speculo lucido, ] “in a clear mirror”
18 οὐ δι‘ αἰνιγάτων ] “not by enigmas”
18 Philo ] “but to Moses God appeared in his actual appearance and not by a riddle”
Philo, Quis Rerum Divinarum Heres Sit, LII; citepPhilo1854, p.146.
28–29 “ ] כל הנביאים יראים ונכהלים ומתמוגגיםAll the [other] prophets are overawed, terrified,
and confounded [by the revelations they experience], but Moses, our teacher, would not
[respond in this manner], as [Exodus 33:11] relates: ’[God spoke to Moses...] as a man
speaks to a friend’;” Hilk�ôt Yesôdê hat-tôrā , 7.8.
18 Maimonides ] cf. Moreh Nevuchim, 2, 36, where he says that Moses “did not receive
prophetic inspiration through the medium of the imaginative faculty, but directly through
the intellect.” Maimonides, The Guide for the Perplexed, p.226.
26–27 As a man speaketh unto his friend ] Exodus 33, 11.
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at any time to the sacred Oracle (in the Tabernacle) which spake from
between the Cherubins: and so Maimonides lays down this difference,
כּל הנביאים אין מתנכיאים בכל עת שרצו, None of the Prophets did prophesie at
what time they would, save Moses, who was clothed with the Holy Spirit
when he would, and the Spirit of Prophesie did abide upon him: neither
had he need to predispose his Mind or prepare himself for it, for he was
alwaies disposed and in readiness as a ministring Angel; and therefore
he could prophesie at what time he would, according to that which was
spoken in Numb. 9.8. Tarry you here a little, and I will hear what the
Lord will command concerning you. Thus Maimonides, who, I think, here
somewhat hyperbolizeth, and scarce speaks consistently with the rest of
the Hebrew Masters. For we may remember what we heard before concerning the Talmudical Tradition, that Moses’s mind was indisposed for
Prophesie when he was transported with indignation against the Spies;
though I think it is more probable that he had a greater liberty of prophesying then any other of the Prophets had.
Now this clear distinct kind of Inspiration made immediately upon an
Intellectual facultie in a familiar way, which we see was the gradus Mosaicus, was most fit and proper for Laws to be administred in: which was
excellently took notice of by Plutarch in that Discourse of his, περὶ τῶν
μὴ χρῷν ἔμμετρα νῶν τὴν Πυθίαν, where he tells us the Poetrie that was
usually interlaced with Riddles and Parables was taken away in his time,
3 “ ] כּל הנביאים אין מתנכיאים בכל עת שרצוAll the [other] prophets cannot prophesy whenever
they desire. Moses, our teacher, was different. Whenever he desired, the holy spirit
would envelop him, and prophecy would rest upon him. He did not have to concentrate
his attention to prepare himself [for prophecy], because his [mind] was always concentrated, prepared, and ready [to appreciate spiritual truth] as the angels [are]. Therefore,
he would prophesy at all times, as [Numbers 9:8] states: ’Stand and hear what God will
command you.’” Hilk�ôt Yesôdê hat-tôrā , 7.9.
18–19 gradus Mosaicus ] “degree of Moses”
20–21 περὶ τῶν μὴ χρῷν ἔμμετρα νῶν τὴν Πυθίαν ] “Why the Pythia does not now give
oracles in verse”
1–2 spake from between the Cherubins ] Numbers 7, 89: “And when Moses was gone
into the Tabernacle of the Congregation, to speake with him, then he heard the voyce of
one speaking vnto him, from off the Mercie seat, that was vpon the Arke of Testimony
from betweene the two Cherubims: and he spake vnto him.”
14 when he was transported with indignation against the Spies ] cf. the reference above
to Pesachim, 6, 65b.
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and a more familiar way of Prophesie brought in; though he by a Gentile
superstition applies that to his Pythia; Θεὸς ἀφελὼν τῶν χρησμῶν ἔπη καὶ
γλώσσας καὶ περιφράσως, οὕτω διαλέγεσθαι παρασκεύασε τοῖς χρωμένοισ&c.
God hath now taken away from his Oracles Poetrie, and the variety of
dialect, and circumlocution, and obscuritie; and hath so ordered them to
speak to those that consult them, as the Laws doe to the Cities under their
subjection, and Kings to their people, and Masters to their Scholars, in
the most intelligible and perswasive language. But by Plutarch’s leave,
this character agrees neither to his Pythia, nor indeed to Moses himself
(who put a veil upon his face in giving the Law it self to the people) but
to our Saviour alone, the Dispenser of the true Law of God inwardly to
the Souls of Men; and therein conversing with them, not so much προσώπῳ προς πρόσωπον, as νῷ πρὸς νοῦν, not so much Face to Face as Mind to
Mind.
We have now seen what is this gradus Propheticus Mosaicus, which
indeed was necessarie should be transcendent and extraordinary, because it was the Basis of all future Prophesie among the Jews: For all the
Prophets mainly aim at that to establish and confirm the Law of Moses,
as to the practical observation of it; and therefore it was also so strongly
manifested to the Israelites by Signs and Miracles done in the sight of all
the people, and his familiaritie and acquaintance with Heaven testified to
them all, the divine voice being heard by them all at Mount Sinai; which
dispensation amounted at least to as much as a  בת קולto the very lowest
of the people. All which Considerations put R. Phineas into such an admiration of this  מעמד הד סניor Statio montis Sinai, (as the Doctors are wont
2–3 Θεὸς ἀφελὼν τῶν χρησμῶν ἔπη καὶ γλώσσας καὶ περιφράσως, οὕτω διαλέγεσθαι παρασκεύασε τοῖς χρωμένοισ ] “the god took away from the oracles poetry, dialects, circumlocutions, and obscurity, taught the oracles to speak as the laws discourse to cities, and
as princes speak to their people and their subjects, or as masters teach their scholars,
appropriating their manner of speech to good sense and persuasive grace”; adapted
from de Pythiae oraculis, 24, 406f.
12–13 προσώπῳ προς πρόσωπον ] “face to face”, from 1 Corinthians 31, 12
13 νῷ πρὸς νοῦν ] “mind to mind”
15 gradus Propheticus Mosaicus ] “Mosaic degree of prophecy”
23 “ ] בת קולbath kol”
25 “ ] מעמד הד סניthe response at Mount Sinai”; Hilk�ôt Yesôdê hat-tôrā , 8.2.
25 Statio montis Sinai ] “station of Mount Sinai”; cf. Vorstius’ translation in Maimonides,
Constitutiones de fundamentis legis, p.114.; Buxtorf translates it as “statio in Monte Sinai”
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to call it), that he determines in Pirke Eliezer, That all this Generation that
heard the voice of the Holy Blessed God, was worthie to be accounted as
the minstring Angels. But what That Voice was which they heard, the latter
Jews are scarce well agreed: but Maimonides, according to the most received opinion, in More Nev.p.2.c.33. tells us that they onely heard those
first words of the Law distinctly, viz. I am the Lord thy God, and, Thou
shalt have none other gods, &c. and but only the sound of all the rest of
the words in which the remainder of the Law was given: and this, as he
saies, was the great Mystery of that Station, so much spoken of by the
Ancients.
And here by the way we may take notice,That that divine Inspiration
which is conveighed to any one man, primarily benefits none but himself;
and therefore many times, as Maimonides tells us, it rested in this private
use, not profiting any else but those to whom it came. And the reason
of this is manifest, for that an Inspiration abstractly considered can onely
satisfie the mind of him to whom it is made, of its own Authority and Authenticalness (as we have shewed before:) And therefore that one man
may know that another hath that Doctrine revealed to him by a Prophetical spirit which he delivers, he must also either be inspired, and so be
in gradu Prophetico in a true sense, or be confirmed in the belief of it by
some Miracle, whereby it may appear that God hath committed his Truth
to such an one, by giving him some signal power in altering the course
in Maimonides, Doctor Perplexorum, pp. 287, 289.
1 Pirke Eliezer ] Pirke Eliezer, 41: “Rabbi Phineas said: All that generation who heard
the voice of the Holy One, blessed be He, were worthy to be like ministering angels.”
Friedlander, Pirke de Rabbi Eliezer, p.327.
20 in gradu Prophetico ] “in the prophetic rank”
5 More Nev.p.2.c.33. ] cf. Moreh Nevochim, 2.33: “It was only Moses that heard the
words, and he reported them to the people ... When the people heard this voice their
soul left them; and in this voice they perceived the first two commandments. ... it is
impossible for any person to expound the revelation on Mount Sinai more fully then our
Sages have done, since it is one of the secrets of the Law” Maimonides, The Guide for
the Perplexed, pp.222-3.
13 as Maimonides tells us ] cf. “There is the possibility that a prophet will experience
prophecy for his own sake alone - i.e., to expand his mental capacities and to increase
his knowledge - [allowing him] to know more about the lofty concepts than he knew
before.” Hilk� ôt Yesôdê hat-tôrā 7.6.11; Maimonides, Constitutiones de fundamentis
legis, p.107.
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of Nature; which indeed was the way by which the Prophets of old ordinarily confirmed their Doctrine, when they delivered any thing new to the
people; which course our Saviour himself and his Disciples also took to
confirm the Truth of the Gospel: Or else there much be so much Reasonableness in the thing itself, as that by Moral arguments it may be sufficient
to beget a belief in the Minds of sober and good men.
And I wish this last way of becoming acquainted with Divine Truth were
better known amongst us: For when we have once attained to a true sanctified frame of Mind, we have then attained to the End of all Prophesie,
and see all divine Truth that tends to the salvation of our Souls in the
Divine light, which alwaies shines in the Purity and Holiness of the New
Creature, and so need no further Miracle to confirm us in it. And indeed
that God-like glory and majesty which appears in the naked simplicity of
true Goodness, will by its own Connateness and Sympathy with all saving
Truth friendly entertain and embrace it.
Thus we have now done with all those sorts of Prophesie which we
find any mention of: And as a Coronis to this Discourse we shall farther
enquire a little what Period of time it was in which this Prophetical Spirit
ceased both in the Jewish and Christian Church. In which business because the Scripture it self is in a manner silent, we must appeal to such
Histories as are like to be most Authentical in this business.
And first for the Period of time when it ceased in the Jewish, I find our
Christian writers differing. Justin Martyr would needs perswade us that it
was not till the Æra Christiana. This he inculcates often in his Dialogue
with Trypho the Jew, Οὐδέποτε ἐν τῷ γένει ὑμῶν ἐπαύσατο οὔτε προφήτης
οὔτε ἄρχων, ἐξ ὅτου ἀρχὴν ἔλαβε, μέχρις οὗ οὗτος Ἰησοῦς Χριστὸς καὶ γένονε
καὶ ἔπαθεν, There never ceased in your Nation either Prophet or Prince,
till Jesus Christ was both born and had suﬀered. And so he often there
tells us that John the Baptist was the last Prophet of the Jewish Church;
which conceit he seems to have made so much of, as thinking to bring our
17 Coronis ] “garland”
25–27 Οὐδέποτε ἐν τῷ γένει ὑμῶν ἐπαύσατο οὔτε προφήτης οὔτε ἄρχων, ἐξ ὅτου ἀρχὴν ἔλαβε,
μέχρις οὗ οὗτος Ἰησοῦς Χριστὸς καὶ γένονε καὶ ἔπαθεν ] “in your nation there never failed
either prophet or ruler, from the time when they began until the time when this Jesus
Christ appeared and suffered;” Dialogue with Trypho, 52.17.
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Saviour lumine Prophetico, with the greater evidence of Divine authority,
as the promised Messiah into the world. But Clemens Alexandrinus hath
much trulier with the consent of all Jewish Antiquity, resolved us, that all
Prophesie determin’d in Malachy, in his Strom.lib. 1 where he numbers
up all the Prophets of the Jews, Thirty five in all, and Malachy as the last.
Though indeed the Talmudists reckon up Fifty five Prophets and Prophetesses together,Gem.Mass.Megil. תנו דכנן ארבעים ושמנה נכיאים ושבע נביאות,
The Rabbins say that there were 48 Prophets and 7 Prophetesses that did
prophesie to the Israelites: Which after they had reckoned almost up, they
tell us that Malachy was the last of them, and that he was contemporary
with Mordecai, Daniel, Haggai, Zacharie, and some others (whose Prophesies are not extant) whom for their number sake they there reckon up,
who all prophesied in the second year of Darius. But commonly they
make onely these Three, Haggai, Zacharie and Malachy, to be the last of
the Prophets, and so call them  ;נביאים אחרוניםso Massec. Sotah ch. last,
where the Misnical Doctors tell us, that from the time in which all the first
Prophets expired, the Urim and Thummim ceased; and the Gemarists say
that they are call’d נכיאים ראשונים, the First Prophets, לאפוק מחגי זהדיה ומלאכי
האחרונים נינהו, in opposition to Haggai, Zacharie and Malachy, which are
7 “ ] תנו דכנן ארבעים ושמנה נכיאים ושבע נביאותOur Rabbis taught: ’Forty-eight prophets and
seven prophetesses prophesied to Israel’,” Megilah, 14a.
15 “ ] נביאים אחרוניםthe most recent prophets”; prophetae posteriores.
16 the Misnical Doctors tell us ] at Sotah, 48a.
18 “ ] נכיאים ראשוניםthe early prophets”; Sotah, 48b.
18–19 [“ ] לאפוק מחגי זהדיה ומלאכי האחרונים נינהוThe term ’former’] excludes Haggai, Zechariah,
and Malachi who are the latter [prophets]”; Sotah, 48b.

2–5 Clemens Alexandrinus ... and Malachy as the last. ] cf. “Jeremiah and Ambacum
were still prophesying in the time of Zedekiah. In the fifth year of his reign Ezekiel
prophesied at Babylon; after him Nahum, then Daniel. After him, again, Haggai and
Zechariah prophesied in the time of Darius the First for two years; and then the angel
among the twelve”, in Stromata, 1.21. HGW objects that “Clemens Alexandrinus does
not state that prophecy ceased with Malachi” and quotes at length to prove it (John
Smith, Select Discourses, p.279), without grasping that Smith interprets “ἄγγελος” (angel)
as a translation of ”( “ ַמלְאָכִיmy angel,or, Malachi) at Stromota, 1.21.122. 20-23. The
phrase “the angel among the twelve” recurs at Stromata, 1.21.127.25.
7 Gem.Mass.Megil. ] Megilah is the tenth tractate in the Moed order of the Misnah.
15 Massec. Sotah ] Sotah is the fifth tractate in the Nashim order.
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the Last. And so Maimon. and Bartenor. tell us that the Prophetæ priores were so called, because they prophesied in the times  בית הרשיןof the
first Temple, and the Posteriores because they prophesied in the time of
the second Temple: and when these later Prophets died, then all Prophesie expired, and there was left, as they say, onely a Bath Kol to succeed
some time in the room of it. So we are told Gem. Sanhedrim c.1.§.13.
תנו רכנן משמתו נכיאים אחרונים חני זכריה ומלאכי נסתלקה רוח הקודש מעשראל ואעיפי היו
: משתמשין בבת קולOur Rabbins say, that from that time the later Prophets
died, the Holy Spirit was taken away from Israel: nevertheless they enjoyed
the Filia vocis: and this is repeated Massec. Joma c.1. Now all that time
which the Spirit of Prophesie lasted among the Jews under the second
Temple, their Chronologie makes to be but Fourty years. So the Author
of the Book Cosri Maam. 3.§.39. התמידה הנבואה בבית שני קרוכ לארבעים שנה, (i.)
The continuance of Prophesie under the time of the second Temple was
almost forty years. And this R. Jehuda his Scholiast confirms out of an
Historico-Cabbalistical Treatise of R. Abraham Ben Dior. and a little after
20–1 Prophetæ priores ] “earlier prophets”
21 “ ] בית הרשיןfirst Temple”
22 Posteriores ] “later”
26–27 תנו רכנן משמתו נכיאים אחרונים חני זכריה ומלאכי נסתלקה רוח הקודש מעשראל ואעיפי היו משתמשין בבת
:“ ] קולOur Rabbis taught: Since the death of the last prophets, Haggai, Zechariah and
Malachai, the Holy Spirit [of prophetic inspiration] departed from Israel; yet they were
still able to avail themselves of the Bath-kol.” Sanhedrin, 1.11a.
32 “ ] התמידה הנבואה בבית שני קרוכ לארבעים שנהProphecy lasted about forty years of the second
Temple.” Kitab al Khazari, 3.39. Halevi, Kitab al Khazari.
20 Bartenor ] Obadiah ben Abraham (c.1445 -c.1515) is best known for his commentary on the Misnah, which was first published in Venice in 1549. It is based largely on the
work of Rashi and Maimonides. He is known as Bartenora from his birthplace, Bertinoro
in Italy.
25 Gem. Sanhedrim c.1.§.13. ] In Coccejus, Duo Tituli Thalmudici Sanhedrin et Maccoth... p.156.
29 Massec. Joma c.1. ] Yoma,1. 9b; cf. Sotah, 9.48b, where the same wording occurs.
32 the Book Cosri Maam. 3.§.39. ] cf. Johannes Buxtorf, Liber Cosri, p.215.
34 R. Jehuda his Scholiast ] Smith regards Kitab al Khazari as a teaching by Yitzhak haSangari, with commentary by Jehuda.
35 R. Abraham Ben Dior ] Abraham ben David Halevi (c.1110 - 1180), is also known as
Ibn Daud (and as Rabad I). He was a Cordoban historian, philosopher, physician and
astronomer. he wrote Sefer ha-Kabbalah, an anti-Karaite history of Jewish tradition in
1160-1.
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he tells us, that after forty years their Sapientes were called Senators, אתר
ארכעים שנה המון החכמים נקראים אנשי כנסת הגדולה, after forty years were pass’d,
all the Wise-men were called The Men of the great Synagogue. And therefore the Author of that Book useth this Æra of the Cessation of Prophesie;
and so this is commonly noted as a famous Epocha among all their Chronologers, as the Book Juchasin, the Seder Olam Zuta, as R. David Gantz
hath summ’d them all up in his chronological History put forth lately by
Vorstius. The like may be observed from Maccab. 9.27. and chap. 4.46.
and chap.14.41.
This Cessation of Prophesie determined as it were all that old Dispensation. wherein God hath manifested himself to the Jews under the Law,
that so that growing old and thus wearing away, they might expect that
new Dispensation of the Messiah which had been promised so long be36 Sapientes ] “wise men”
36–1 “ ] אתר ארכעים שנה המון החכמים נקראים אנשי כנסת הגדולהForty years later these prophets
were succeeded by an assembly of Sages, called the Men of the Great Synagogue.”
Kitab al Khazari, 3.45. cf Johannes Buxtorf, Liber Cosri, p.239.
40 Epocha ] “some remarkable occurence, from whence some Nations date and measure their computations of time” ; Blount, Glossographia
43 Maccab. 9.27. ] 1 Maccabees 9, 27: “So was there a great affliction in Israel, the
like whereof was not since the time that a Prophet was not seene amongst them.”
43 chap. 4.46. ] 1 Maccabees 4, 46: “And laide vp the stones in the mountaine of the
temple in a conuenient place, vntill there should come a Prophet, to shew what should
be done with them.”
44 chap.14.41. ] 1 Maccabees 14, 41: “Also that the Iewes & priests were wel pleased
that Simon should be their gouernour, and high priest for euer vntil there should arise a
faithfull prophet.”
41 the Book Juchasin ] Sefer yuhasin, a history of the Jewish people written by Abraham
Zavuto (1452 - 1515) in 1504, was published in Cracow in1580.
41 Seder Olam Zuta ] Seder ’Olam Zuta is an anonymous chronicle, perhaps redacted
in the sixth century AD.
41 R. David Gantz ] David Ganz (1541 - 1613) wrote Zemah Dawid, first published in
Prague in 1592.
42–43 his chronological History put forth lately by Vorstius ] Chronologia Sacra-Profana
a mundi conditu ad annum M.5352 vel Christi 1592, a translation of Semer Dawid by William Henry Vorstius (not to be confused with his father Conrad Vorstius, the Arminian),
was published at Lugdunum Batavorum in 1644. See pp.57-8.
45–46 Dispensation ] Blount glosses it as “a distributing or dealing” Blount, Glossographia, in the sense here of “a divinely ordained system ”
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fore, and which should again restore this Prophetical Spirit more abundantly. And so this Interstitium of Prophesie is insinuated by Joel 2.in
those words concerning the later times; In those days shall your Sons
and Daughters prophesie, &c. And so S Peter Acts 2. makes use of the
place to take off that admiration which the Jews were possess’d withall to
see so plentifull an effusion of the Prophetical Spirit again: And therefore
this Spirit of Prophesie is called the Testimony of Jesus in the Apocalypse,
ch.19.
According to this notion we must understand that passage in John
7.39. The Holy Ghost was not yet given, because Jesus was not yet gloriﬁed. To which that in Ephes.4. He ascended up on high, and gave gifts
unto men, plainly answers: As likewise the Answer which the Christians
at Ephesus made to Paul, Acts 19. when he asked them whether they
had received the Holy ghost, That they knew not whether there was a
Holy ghost (that is) whether there were any Extraordinary Spirit, or Spirit
of Prophesie restored again to the Church or not, as hath been well observed of late by some learned men. But enough of this.
50 Interstitium ] “interval”, “space between two things”
50 Joel 2. ] Joel 2, 28: “And it shall come to passe afterward, that I will powre out my
Spirit vpon all flesh, and your sonnes and your daughters shall prophecie, your old men
shall dreame dreames, your yong men shall see visions.”
2 Acts 2. ] Acts 2, 17: “And it shall come to passe in the last dayes (saith God) I will
powre out of my Spirit vpon all flesh: and your sonnes and your daughters shall prophesie, and your yong men shall see visions, and your old men shall dreame dreames:”
5–6 Apocalypse, ch.19. ] Revelation 19, 10: “And I fell at his feete to worship him: And
he said vnto me, See thou doe it not: I am thy fellow seruant, and of thy brethren, that
haue the testimonie of Iesus, Worship God: for the testimony of Iesus, is the spirit of
prophecie.”
7–8 John 7.39. ] John 7, 39: “(But this spake he of the Spirit which they that beleeue on
him, should receiue. For the holy Ghost was not yet giuen, because that Iesus was not
yet glorified.)”
9 Ephes.4. ] Ephesians 4, 8: “Wherefore he saith: When he ascended vp on high, he
led captiuitie captiue, and gaue gifts vnto men.”
11 Acts 19. ] Acts 19, 2: “He said vnto them, Haue ye receiued the holy Ghost since
yee beleeued? And they saide vnto him, Wee haue not so much as heard whether there
be any holy Ghost.”
15 some learned men ] to be identified
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We come now briefly to dispatch the second Enquiry, viz. What time
the Spirit of Prophesie, which was again restored by our Saviour, ceased
in the Christian Church. It may be thought that S. John was the last of
Christian Prophets, for that the Apocalypse is the latest dated of any Book
which is received into the Canon of the New Testament. But I know no
place of Scripture that intimates any such thing, as if the Spirit of Prophesie was so soon to expire. And indeed if we may believe the Primitive
Fathers, it did not; though it overliv’d S. John’s time but a little. *Eusebius tells us of one Quadratus ὃν ἅμα ταῖς Φιλίππου θυγατράσι Προφητικῷ
χαρίσματι λόγος ἔχει διατρέψαι, who together with the daughters of Philip
had the gift of Prophesie. So the report was. This Quadratus as he tells
us, lived in Trajan’s time , which was but at the beginning of the second
Century. And a little after, speaking of good men in that age, he adds,
Τοῦ θείου πνεύματος εἰσέτι δι‘ αὐτῶν πλεῖσται παράδοξοι δυνάμεις ενήγουν,
Many strange and admirable vertues of the Divine Spirit as yet shewed
forth themselves by them. And the same Author lib.4.§.18. tells us out
of Justin Martyr, who lived in the middle of the second Century, and then
writ his Apologie for the Christians, That the gift of Prophesie was still to
be seen in the Church, Τράφει δὲ καὶ ὡς ὅτι μέχρι καὶ ἀυτου χαρίσματα προφητικὰ διέλαμπεν ἐπὶ τῆς Εκκλησίασ. Yet not long afterward there is little or
3–4 ὃν ἅμα ταῖς Φιλίππου θυγατράσι Προφητικῷ χαρίσματι λόγος ἔχει διατρέψαι ] “The followers of Montanus, Alcibiades and Theodotus in Phrygia were now first giving wide
circulation to their assumption in regard to prophecy—for the many other miracles that,
through the gift of God, were still wrought in the different churches caused their prophesying to be readily credited by many—and dissension arose concerning them”; Eusebius, Ecclesiastical History, V, 3.4.
8 Τοῦ θείου πνεύματος εἰσέτι δι‘ αὐτῶν πλεῖσται παράδοξοι δυνάμεις ενήγουν ] “many strange
miracles of the divine spirit were at that time still being wrought by them”; Eusebius,
Ecclesiastical History, III, 37.
13–14 Τράφει δὲ καὶ ὡς ὅτι μέχρι καὶ ἀυτου χαρίσματα προφητικὰ διέλαμπεν ἐπὶ τῆς Εκκλησίασ ] “He also writes that even up to his own time prophetic gifts illuminated the church.”
Eusebius, Ecclesiastical History, IV, 18.
3 Quadratus ] Smith identifies this person with Quadratus the Apologist, probably incorrectly.
5 Quadratus ] Quadratus the Apologist, or Saint Quadratus of Athens, is second century writer who (according to Eusebius) addressed an apology for Christianity to Hadrian
in 124 or 125. He was Bishop of Athens from 125-129.
6 Trajan’s time ] Emperor from 98 to 117 AD.
11 Justin Martyr ] Justin Martyr (c.100 - 165 AD) was a noted Christian apologist. His
First Apology dates to 155-7.
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no remembrance of the Prophetical spirit remaining in the Church. Hence
the Montanists are by some of the Fathers proved to be no better then
Dissemblers when they pretended to the Gift of Prophesie, for that it was
then ceased in the Church. And so Eusebius tells us lib.5.§.3. and withall
that Montanus and his Complices onely took advantage of that Vertue
of working wonders which yet appeared (as was reported, though doubtfully) in some places, to make a semblance of the Spirit of Prophesie; Τῶν
δὲ αμφι Μοντανὸν καὶ Αλκιβιάδην καὶ Θεόδοτον περὶ τὴν Φρυγίαν ἄρτι τότε
πρῶτον τὴν περὶ τοῦ προφητεύειν ὑπόλεψιν παρὰ πολλοῖς ἐκφερομένων. Πλεῖσται γὰρ οὖν καὶ ἄλλαι παραδοξοπαιῖαι τοῦ θείου χαρίσματος εἰσέτι τότε κατὰ
διαφόρους ἐκκλησίας ἐκτελούμεναι, πίστιν παρὰ πολλοῖς τοῦ κᾳκείνους προφητεύειν παρεῖχον, καὶ δὴ διαφωνίας ὐπαρχούσης περὶ τῶν δεδηλωμένων. But
then especially did Montanus, Alcibiades and Theodotus raise up in many
an opinion that they prophesied: And this belief was so much the more increased concerning their prophesying, for that as yet in several Churches
were wrought many Miraculous and Stupendious eﬀects of the Holy Spirit;
though yet there was no perfect agreement in their opinion about this.
To conclude this, (and to hasten to an End of this Discourse of Prophesie,) There is indeed in Antiquity more frequent mention of some Miracles
wrought in the name of Christ; but less is said concerning the Prophetical
Vertue, especially after the second Century. That it was rare, and to be
seen but sometimes, and more obscurely in some few Christians onely
who had attained to a good degree of Self-purification, is intimated by
1–6 Τῶν δὲ αμφι Μοντανὸν καὶ Αλκιβιάδην καὶ Θεόδοτον περὶ τὴν Φρυγίαν ἄρτι τότε πρῶτον
τὴν περὶ τοῦ προφητεύειν ὑπόλεψιν παρὰ πολλοῖς ἐκφερομένων. Πλεῖσται γὰρ οὖν καὶ ἄλλαι
παραδοξοπαιῖαι τοῦ θείου χαρίσματος εἰσέτι τότε κατὰ διαφόρους ἐκκλησίας ἐκτελούμεναι, πίστιν παρὰ πολλοῖς τοῦ κᾳκείνους προφητεύειν παρεῖχον, καὶ δὴ διαφωνίας ὐπαρχούσης περὶ τῶν
δεδηλωμένων ] “The followers of Montanus, Alcibiades and Theodotus in Phrygia were
now first giving wide circulation to their assumption in regard to prophecy—for the many
other miracles that, through the gift of God, were still wrought in the different churches
caused their prophesying to be readily credited by many—and dissension arose concerning them”; Eusebius, Ecclesiastical History, V, 3.4.
13 Miracles ] marginal note: “And that the gift of working Miracles was ceased in his
time, S. Chrysostome doth more then once affirm, τῆς δυνάμεως τῶν σημείων οὐδ‘ ἴχνος
ὑπολείπεται, l.4 de Sacerdotio, &c. The like is affirmed by S.Austin.” For the claim that
“there is not the least sign of such a power being left us”, see St. John Chrysostom, de
Sacerdotio, IV.3.398. For St Augustine, see his Homily 6 on the First Epistle of John, 10.

6

383

that of Origen in his 7th Book against Celsus. Πλὴν καὶ νῦν ἔτι ἴχνη ἐστὶ τοῦ
ἁγίου πνεύματος παρ‘ ὀλίγοις, τὰς ψυχὰς τῷ λόγῳ καὶ ταῖς κατ‘ αὐτὸν πράξεσι
κεκαθαρμένοις..
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We should now shut up all this Discourse about Prophesie; only before we conclude, it may not be amiss to add a few Rules for the better
understanding of Prophetical Writ in general.
1. The First, (which yet we shall rather put under debate,) is concerning the Style and Manner of languaging all pieces of Prophesie; whether
that was not peculiarly the work of the Prophet himself; whether it does
not seem that the Prophetical Spirit dictated the Matter onely or principally, yet did leave the words to the Prophet himself. It may be considered
that God made not use of Idiots or Fools to reveal his Will by, but such
whose Intellectuals were entire and perfect; and that he imprinted such
a clear copy of his Truth upon them, as that it became their own Sense,
being digested fully into their Understandings; so as they were able to
deliver and represent it to others as truly as any can paint forth his own
Thoughts. If the Matter and Substance of things be once lively in the Mind,
verba non invita sequuntur: And according as that Matter operates upon
the Mind and Phantasie, so will the Phrase and Language be in which it
is express’d. And therefore I think to doubt whether the Prophets might
not mistake in representing the Mind of God in their Prophetical Inspirations, except all their Words had been also dictated to them, is to question
whether they could speak Sense as wise men, and tell their own Thoughts
18–2 Πλὴν καὶ νῦν ἔτι ἴχνη ἐστὶ τοῦ ἁγίου πνεύματος παρ‘ ὀλίγοις, τὰς ψυχὰς τῷ λόγῳ καὶ
ταῖς κατ‘ αὐτὸν πράξεσι κεκαθαρμένοις. ] “but since that time these signs have diminished,
although there are still traces of His presence in a few who have had their souls purified
by the Gospel, and their actions regulated by its influence”; Origen, Contra Celsum,
VII.8.699D, in PG, 11, col.1433.
35 verba non invita sequuntur ] “the words follow without being sought for”
18 Origen in his 7th Book against Celsus ] Origen (184-253 AD) was an Alexandrian
theologian who was anathematised by the Second Council of Constantinople in 553.
Contra Celsum was written in 248 AD against the work of Celsus the Platonist, who had
attacked Christianity in Λόγος Ἀληθής (“The True Discourse”) in about 177 AD.
35 verba non invita sequuntur ] cf. Horace, de Arte Poetica, 311: “verbaque provisam
rem non invita sequentur” (“when the subject matter is seen in advance the words follow
without being sought for:”
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and Experiences truly or not. And indeed it seems most agreeable to the
nature of all these Prophetical Visions and Dreams we have discoursed
of, wherein the nature of the Enthusiasm consisted in a Symbolical and
Hieroglyphical shaping forth of Intelligible things in their Imaginations, and
enlightning the Understanding of the Prophets to discern the scope and
measure of these Visa or Phantasmata; that those Words and Phrases in
which they were audibly express’d to the Hearers afterwards or penned
down, should be the Prophets own: For the Matter was not (as seems
evident from what hath been said) represented alwaies by Words, but by
Things. Though I know that sometime in these Visions they had a Voice
speaking to them; yet it is not likely that Voice should so dilate and comment so largely upon things, as it was fit the Prophet should doe when he
repeated the same things to vulgar ears.
It may also further be considered That our Saviour and his Apostles
generally quote Passages out of the Old Testment as they were translated
by the Lxx, and that where the Lxx have not rendered them verbatim, but
have much varied the manner of phrasing things from the Original; as hath
been abundantly observed by Philologers: Which it is not likely they would
have done, had the Original words been the very Dictate of the Spirit; for
certainly they would seem not to need any such Paraphrastical variations,
as being of themselves full and clear enough; besides herein they might
seem to weaken the Authenticalness of the Divine Oracles. And indeed
hath not the swerving from this Notion made some of late conceit (though
erroneously) the Translation of the Lxx to be more Authentical then the
Hebrew, which they would needs perswade us had been corrupted by the
Jews, our Saviour declining the Phraseology thereof?
Besides, we find the Prophets speaking every one of them in his own
Dialect; and such a Variety of Style and Phraseologie appears in their
Writings, as may argue them to have spoken according to their own proper
Genius: which is observed by the Jews themselves (who are most zeal1 Visa ] “things seen”
1 Phantasmata ] “images”
11 verbatim ] “word for word”
11 Lxx ] The legendary seventy scholars who translated the Hebrew bible into Greek in
the third century BC. At the time of Christ it was widely accepted as a text among Jews.
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ously, as is well known, devoted to the very Letter of the Text) in all
the Prophets except Moses, and that part of Moses onely which contains
the Decalogue. And hence we have that Rule Gem. Sanhedr. אין סגנון
אחד עילה לשני נביאים ולא יתנכאו שנחים כסגנן אהד, The same form doth not ascend upon two Prophets, neither doe both of them prophesie in the same
form. Which Rule Cocceius confesseth he know not the meaning of: But
Abarbanel, who better understood the Mind of his own Compatriots, in
his Comment upon Jeremy ch.49. gives us a full account of it, upon occasion of some Phrases in that Prophesie concerning Edom, parallel to
what we find in Obadiah. From this Congruency of the Style in both he
thus takes occasion to lay down our present Notion as the Sense of that
former Theorem, לא היו מנכיאים באותו אופן כשגיה מנבא משה וכו, The Prophets
did not prophesie in the same manner as Moses did: For he prophesied
from God immediately, from whom he received not only the Prophesie,
but also the very Words and Phrases; and accordingly as he heard them,
so he wrote them in the Book of the Law, in the very same words which he
heard from God: but as for the rest of the Prophets, they beheld in their
Visions the things themselves which God made known to them, and both
declared and expressed them in their own Phraseology.
Thus we see he ascribes the Phrase and Style every where to the
Prophet himself, except onely in the Law, which he supposeth to have
been dictated totidem verbis: which is probable enough, if he means the
Law strictly so taken, viz. for the Decalogue, as it is most likely he doth.
And again a little after, ראו הענינים ומעצמם הליחו איתם כלאון הפסוקי שחיו רגילים
: בהםThe things themselves they saw in Prophesie, but they themselves
did explain and interpret them in that Dialect which was most familiar to
them. And this, as he there tells, was the reason why the same kind of
Phraseologie occurred not among the Prophets, according to the sense
of the Talmudists Maxime we mentioned. The like the Jewish Scholi28–1 “ ] אין סגנון אחד עילה לשני נביאים ולא יתנכאו שנחים כסגנן אהדThe same communication is
revealed to many prophets, yet no two prophets prophecy in the identical phraseology.”;
Sanhedrin, 10.89a
37  ] לא היו מנכיאים באותו אופן כשגיה מנבא משה וכוtranslate and locate
47 totidem verbis ] “in so many words”
49–50 : ] ראו הענינים ומעצמם הליחו איתם כלאון הפסוקי שחיו רגילים בהםtranslate and locate
31 Cocceius ] Johannes Cocceius (1603-1669) was a Dutch theologian and Hebraist.
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asts observe upon those false Prophets who did all uno ore bid Ahab
ascend up to Ramoth-Gilead and prosper, אין כגנון אהד וכו, Unus idemque
loquendi modus nunquam reperitur in duobis Prophetis: And therefore
they made it an argument that these were false Prophets, because they
did idem Canticum canere, for they all said, Goe up and prosper . And
thus the Heathenish Philosopher Plutarch in his περὶ τοῦ μὴ χρᾷν ἔμμετραι
νῦν Πυθίαν thought likewise concerning his Oracle, telling us, That all Enthusiasm is a mixture of two Motions, the one is impress’d upon the Soul
which is Gods Organ, the other ariseth from it; and therefore he saies, Ὁ
μαντικὸς ἐνθουσιασμὸς, ᾥσπερ ὅ ἐρωτικὸς, χρῆται τῇ ὑποκειμένῃ δυνάμει, λαὶ
κινεῖ τῷν δεξαμένων ἕκαστοβ καθ‘ ὅ πέφυκεν, All Prophetical Enthusiasm,
like as also that which is Amatorious, doth make use of the subject faculty, and moves every Recipient according to it’s disposition and nature.
And thence he thus excuseth the rough and unpolish’d language in which
the Oracles were sometime deliver’d, most fitly to our purpose describing some Prophetical Inspiration, Οὐ γάρ ἐστι Θεοῦ η γῆρυς, οὐ δὲ ὁ φθόγ56  ] אין כגנון אהד וכוtranslate and locate
56–1 Unus idemque loquendi modus nunquam reperitur in duobis Prophetis ] “One and
the same way of speaking is never found in two prophets”
59 idem Canticum canere ] “sing the same song”
59 Goe up and prosper ] 1 Kings 22, 12: “And all the Prophets prophecied so, saying;
Goe vp to Ramoth Gilead, and prosper: for the Lord shall deliuer it into the kings hand.”
cf. 2 Chronicles 18, 11.
60–61 in his περὶ τοῦ μὴ χρᾷν ἔμμετραι νῦν Πυθίαν ] “Why the Pythia does not now give
oracles in verse”
63–65 Ὁ μαντικὸς ἐνθουσιασμὸς, ᾥσπερ ὅ ἐρωτικὸς, χρῆται τῇ ὑποκειμένῃ δυνάμει, λαὶ κινεῖ
τῷν δεξαμένων ἕκαστοβ καθ‘ ὅ πέφυκεν ] “prophetic inspiration, like that of love, makes
use of the abilities that it finds ready at hand, and moves each of them that receive it
according to the nature of each” de Pythiae oraculis 23 , 406b
70–73 Οὐ γάρ ἐστι Θεοῦ η γῆρυς, οὐ δὲ ὁ φθόγγος, οὐδὲ ἡ λέξις, οὐδὲ τὸ μέτρον, ἀλλὰ τῆς
γυναικπ/ς. ἐκεῖνος δὲ μόνος τὰς φαντασίας παρίσησι, καὶ φῶς ἐν τῇ ψυχῇ ποιεῖ πρὸς τὸ μέλλον.
ὁ γὰρ ἐθουσιασμὸς τοιοῦτόν ἐστι ] “As a matter of fact, the voice is not that of a god, nor
the utterance of it, nor the diction, nor the metre, but all these are the woman’s; he puts
into her mind only the visions and creates a light in her soul in regard to the future; for
inspiration is precisely this.” de Pythiae oraculis 7, 397c
55–56 those false Prophets .. and prosper ] cf. 2 Chronicles 18; 1 Kings 22
61–63 That all Enthusiasm ... ariseth from it ] cf. “what is called inspiration seems to be
a combination of two impulses, the soul being simultaneously impelled through one of
these by some external; influence, and through the other by its own nature” de Pythiae
oraculis 21, 404f
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γος, οὐδὲ ἡ λέξις, οὐδὲ τὸ μέτρον, ἀλλὰ τῆς γυναικπ/ς. ἐκεῖνος δὲ μόνος τὰς
φαντασίας παρίσησι, καὶ φῶς ἐν τῇ ψυχῇ ποιεῖ πρὸς τὸ μέλλον. ὁ γὰρ ἐθουσιασμὸς τοιοῦτόν ἐστι, For neither the voice, nor sound, nor phrase,nor metre
is from God, but from Pythìa her self; God only suppeditates the phantasms, and kindles a light in the Soul to signiﬁe future things: For all Enthusiasm is after this manner. Hence was that old saying of Heraclitus,Ὁ
ἄναξ, οὗ τὸ μαντεῖόν ἐστι τὸ ἐν Δελφοῖς, οὔτε λέγει, οὔτε συμαίνει, That the
King whose Oracle is at Delphi, neither plainly expresses, nor conceals,
but onely obscurely intimates by signs. But to conclude this first Particular, I shall add by way of caution, We must not think that we can vary
Scripture-expression so securely with retaining the true meaning, except
we we likewise had as real an understanding of the Sense it self as the
Prophets had, over whom God also did so far superintend in their copying
forth his Truth, as not to suffer them to swerve from his meaning. And so
we have done with that Particular.
2. In the next place, for the better understanding all Prophetical writ,
we must observe that there is sometimes a seeming inconsistence in
things spoken of, if we shall come to examine them by the strict Logical
rules of Method: we must not therefore in the matter of any Prophetical
Vision look for a constant Methodical contexture of things carried on in a
perpetual coherence. The Prophetical Spirit doth not tie it self to these
Rules of Art, or thus knit up its Dictates Systematically, fitly framing one
piece or member into a combination with the rest, as it were with the joints
and sinews of Method: For this indeed would rather argue an humane
and artificial contrivance then any Inspiration, which as it must beget a
Transportation in the Mind, so it must spend it self in such Abrupt kind of
Revelations as may argue indeed the Prophet to have been inspired. And
therefore Tully lib.2. de Divinat. judiciously excepts against the Authenticalness of those Verses of the Sybills which he met with in his time, (and
1–2 Ὁ ἄναξ, οὗ τὸ μαντεῖόν ἐστι τὸ ἐν Δελφοῖς, οὔτε λέγει, οὔτε συμαίνει ] “the Lord whose
prophetic shrine is at Delphi neither tells nor conceals, but indicates” de Pythiae oraculis
21, 404e
24 those Verses of the Sybills ] Cicero says that “in the Sibylline books, throughout the
entire work, each prophecy is embellished with an acrostic, so that the initial letters of
each of the lines give the subject of that particular prophecy.” (de divination, II.54.112.
Eusebius sees the comments as relating to a prophecy of Christ, in Constantini imperatoris oratio ad coetum sanctorum, XIX.
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which were the same perhaps with those we now have) because of those
Acrosticks and some other things which argued an elaborate artifice, and
an affected diligence of the Writer, and so indeed non furentis erant, sed
adhibentis diligentiam , as he speaks. Lumen Propheticum est lumen abruptum, as was well noted anciently by the Jews. And therefore the Masters of Jewish Tradition have laid down this Maxime, אין מוקדם ומאוחר בתורה,
Non est prius & posterius in Lege, We must not seek for any Methodical
concatenation of things in the Law, or indeed in any other part of Prophetical writ; it being a most usual thing with them many times πέρας ἀρχῇ
συνάπτειν, to knit the Beginning and End of Time together. Nescit tarda
molimina Spiritûs Sancti gratia, is true also of the Grace or Gift of Prophesie. We find no curious Transitions, nor true dependence many times of
one thing upon another; but things of very different natures, and that were
cast into periods of time secluded one from another by vast intervals, all
couched together in the same Vision; as Jerome hath observed in many
places, and therefore tells us, Non curæ fuit Spiritui prophetali historiæ
27–1 non furentis erant, sed adhibentis diligentiam ] “they were not raving, but using
care”; adapted from Cicero, de divinatione, II.54.112.
28–29 Lumen Propheticum est lumen abruptum ] “the prophetic light is a disconnected
light”
30 “ ] אין מוקדם ומאוחר בתורהthere is no early and later in the Torah”; Smith could have met
this widely cited maxim in a number of the texts he cites; cf. for example, “there is no
earlier and later in the Torah” (Pesachim, 6b.), or Rashi’s commentary on Exodus 31,
18: “In the Torah, chronological order is not adhered to.” Cunaeus, too, cites it Cunaeus,
Petri Cunaei De republica Hebraeorum, libri III: Hebraea & Graeca omnia verbo tenus
reddita Latine sunt: aut, postquam relata abunde sententia corum est apponuntur: ut
tardare haec res lectorem non possit, p.302.
31 Non est prius & posterius in Lege ] “There is no earlier and later in the law”
33–34 πέρας ἀρχῇ συνάπτειν ] “to join the end to the beginning”; Proclus, Commentary
on the Timaeus, 248A.
34–35 Nescit tarda molimina Spiritûs Sancti gratia ] “the grace of the holy spirit does
not know sluggish efforts”: St Ambrose, Expositio in Evangelium secundum Lucam, II.19.
40–41 Non curæ fuit Spiritui prophetali historiæ ordinem sequi ] “To follow the order of
history was not the concern of the prophetic spirit”; St. Jerome, Commentary on Daniel
11,2 in PL 25.702.col. 558.
33–34 πέρας ἀρχῇ συνάπτειν ] Proclus uses the phrase to describe the operation of time.
34–35 Nescit tarda molimina Spiritûs Sancti gratia ] cf. Donne, Sermon XXXI: “The
Holy Ghost cannot go at a slow pace”; Jeremy Taylor, An Apology for Authorized and
Set Forms of Liturgie: “Gods Spirit (if he pleases) can doe his worke as well in an instant,
as in long premeditation.”
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ordinem sequi. And thus he takes notice in Daniel 11.2. that whereas
there were Thirteen Kings between Cyrus and Alexander the Great, the
Prophet speaks of but Four, skipping over the rest, as if the other Nine
had fill’d up no part of the interval. The like he observes upon Jeremy 21.1.
and otherwhere; as likewise sudden and abrupt Introductions of persons,
Mutations of persons (Exits and Intrats upon this Prophetical stage being
made as it were in an invisible manner) and Transitions from the voice
of one person to another. The Prophetical Spirit though it make no noise
and tumult in its motions, yet it is most quick, spanning as it were from the
Centre to the Circumference; it moves most swiftly, though most gently.
And thus Philo’s observation is true, Οὐδεὶς ἐννοῦς μαντυεύει. There must
be some kind of Μανία in all Prophesie, as *Philo tells us, Ὅτε φῶς ἐπιλάμψσει τὸ θεῖον, δύεται τπ ανθρώπινον , When divine light ariseth upon the
Horizon of the Soul of Man, his own humane light sets: It must at least
hide it self as a lesser light, as it were by an Occasus Heliacus, under the
beams of the greater, and be wholly subject to the irradiations and influences of it. Δια τοῦτο ἡ δύσις τοῦ λογισμοῦ καὶτὸ περὶ αὐτὸν σκότος ἔκστασιν
41 Daniel 11.2. ] Daniel 11, 2: “And now will I shew thee the trueth. Behold, there shall
stand vp yet three Kings in Persia, & the fourth shalbe farre richer then they all: and by
his strength through his riches he shall stirre vp all against the realme of Grecia.”
3 Jeremy 21.1. ] Jeremiah 21, 1: “The word which came vnto Ieremiah from the Lord,
when king Zedekiah sent vnto him Pashur the sonne of Melchiah, and Zephaniah the
sonne of Maaseiah the priest, saying;”
5 Exits ] lit. “he leaves”, as in a stage direction
5 Intrats ] lit. “he enters”, as in a stage direction
10 Οὐδεὶς ἐννοῦς μαντυεύει ] “No one prophesies ideas”
11 Μανία ] “madness, inspired frenzy”
11–12 Ὅτε φῶς ἐπιλάμψσει τὸ θεῖον, δύεται τπ ανθρώπινον ] “when the divine light sets this
other rises and shines, (265) and this very frequently happens to the race of prophets”;
Philo, Quis Rerum Divinarum Heres sit, 53.265
14 Occasus Heliacus ] lit. “sun-related setting”; a technical term from astronomy: the
last visible setting of a star in the evening twilight.
16–17 Δια τοῦτο ἡ δύσις τοῦ λογισμοῦ καὶτὸ περὶ αὐτὸν σκότος ἔκστασιν καὶ θεογόρητον μανίαν ἐγέννησε ] “On this account the setting of our reason, and the darkness which sur1–3 there were Thirteen Kings ... no part of the interval ] “it should be observed that
after he has specified four kings of Persia after Cyrus, the author [i.e., Daniel] omits the
nine others and passes right on to Alexander.” St. Jerome, Commentary on Daniel 11,2
3 Jeremy 21.1. ] Jerome’s commentary says that in the prophets, especially Ezekiel
and Jeremiah, “nequam regum et temporum order servetur”, “no order of reign or time
is kept”. Smith’s stage imagery is his own, however.
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καὶ θεογόρητον μανίαν ἐγέννησε, as he goes on, Therefore the setting of a
mans own Discursive faculty and the eclipsing thereof begets an Ecstasis
and a divine kind of Mania.
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3. The last Rule we shall observe is, That no piece of Prophesie is to
be understood of the state of the World to come or the Mundus animarum:
For indeed it is altogether impossible to describe that, or to comprehend
it in this life. And therefore all divine Revelation in Scripture must concern
some state in this world. And so we must understand all those places that
treat of a new Heaven and a new Earth, and such like. And so we must
understand the new Jerusalem mentioned in the New Testament, in that
Prophetical book of the Apocalypse, ch.21. And thus the Jews were wont
universally to understand them, according to that Maxime we now speak
of ascribed to R. Jochanan in Massec. Berac.c.5. כל הנכיאים כולם לא נתנכאו אלא
:לימות המשיח אבל עולם הבא עין לא דאהAll the Prophets prophesied to the daies
of the Messiah; but as for the world to come, Eye hath not seen it. So they
constantly expound that passage in Esay 64.4. Since the beginning of the
world Men have not heard, nor perceived by the Eare, neither hath the Eye
seen, O God, besides thee, what he hath prepared for him that waiteth for
him. And according to this Aphorism our Saviour seems to speak, when
he saies, All the Prophets and the Law prophesied until John, Mat.11.13.
ἕως Ἰωάννου, i.e. They prophesied to or for that Dispensation which was to
rounds it, causes a trance and a heaven-inflicted madness.” Philo, Quis Rerum Divinarum
Heres sit, 53.265
4 Mundus animarum ] “world of souls”
10 Apocalypse, ch.21 ] Revelations 21, 1-2: “And I saw a new heauen, and a new earth:
for the first heauen, and the first earth were passed away, and there was no more sea.
And I Iohn saw the holy City, new Hierusalem comming down from God out of heauen,
prepared as a bride adorned for her husband.”
12–13 :“ ] כל הנכיאים כולם לא נתנכאו אלא לימות המשיח אבל עולם הבא עין לא דאהAll the prophets
prophesied only for the days of the Messiah, but as for the world to come, ’Eye hath not
seen, oh God, beside Thee’”; Berakot 5. 34b.
15 Esay 64.4. ] Isaiah 64, 4: “For since the beginning of the world men haue not heard,
nor perceiued by the eare, neither hath the eye seene, O God, besides thee, what hee
hath prepared for him that waiteth for him.”
19 Mat.11.13. ] Matthew 11,13: “For all the Prophets, and the Law prophecied vntill
Iohn.”
20 ἕως Ἰωάννου, ] “until John”
12 ascribed to R. Jochanan in Massec. Berac.c.5. ] Chapter 5 of Berkot introduces the
quotation: “R. Hiyya b. Abba also said in the name of R. Johanan.”
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begin with John, who lived in the time of the twilight as it were between the
Law and the Gospel. They prophesied of those things which should be
accomplished with the period of Gospel-Dispensation which was usher’d
in by John.
As for the state of Blessedness in Heaven, it is major Mente humanâ.
much more is it major Phantasiâ. But of this in part heretofore.

3 major Mente humanâ ] “great than the human mind”
4 major Phantasiâ ] “greater than imagination”

A Chappel-Exercise

5

10

7 The Doctrine of Christian Religion propounded to us by our Saviour
and his Apostles, is set forth with so much simplicity, and yet with so much
repugnancy to that degenerate Genius and Spirit that rules in the hearts
and lives of Men, that we may truly say of it, it is both the Easiest and
Hardest thing: it is a Revelation wrapt up in a Complication of mysteries,
like that Book of the Apocalypse, which both unfolds and hides those great
Arcana that it treats of; or as Plato sometimes chose to explain the secrets
of his Metaphysical or Theological philosophy, ὥστε ὁ ἀναγνοὺς μὲ γνῶ, that
he that reads might not be able to understand, except he were a Son of
Wisdome, and had been train’d up in the knowledge of it. The Principles
of True Religion are all in themselves plain and easie, deliver’d in the most
7 Arcana ] “hidden secrets or mysteries”
8 ὥστε ὁ ἀναγνοὺς μὲ γνῶ ] “so that the one who reads may not discern”; Plato Letters,
2.312d: “For, according to [Archedemus’] report, you say that you have not had a sufficient demonstration of the doctrine concerning the nature of ’the First.’ Now I must
expound it to you in a riddling way in order that, should the tablet come to any harm ’in
folds of ocean or of earth,’ he that readeth may not understand.”

1 7 ] This marks the start of Worthington’s Seventh Discourse, which he describes as
“delivered heretofore in some Chappel-Exercises”. It takes as its text Romans 9, 31-31:
“ But Israel, which followed after the law of righteousness, hath not attained to the law
of righteousness. Wherefore? Because they sought it not by faith, but as it were by the
works of the law. For they stumbled at that stumblingstone.” Some of the language and
ideas prefigure Smith’s first Catechetical Discourse.
5 Complication ] “Complicated, wrapt up together” Blount, Glossographia
9–10 a Son of Wisdome ] cf. Proverbs 10, 5 in the Geneva translation: “’He that gathereth
in sommer, is the sonne of wisdome: but he that sleepeth in haruest, is the sonne of
confusion.”
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familiar way, so that he that runs may read them; they are all so clear and
perspicuous, that they need no Key of Analytical demonstration to unlock
them: the Scripture being written doctis pariter & indoctis, and yet it is
Wisdome in a mystery which the Princes of this world understand not; a
sealed Book which the greatest Sophies may be most unacquainted with:
it is like that Pillar of Fire and of a Cloud that parted between the Israelites
and the Egyptians, giving a clear and comfortable light to all those that
are under the manduction and guidance thereof, but being full of darkness
and obscurity to those that rebell against it. Divine Truth is not to be discerned so much in a mans Brain, as in his Heart. Divine wisdome is a Tree
of life to them that find her, and it is only Life that can feelingly converse
with Life. All the thin Speculations and subtilest Discourses of Philosophy
cannot so well unfold or define any Sensible Object, nor tell any one so
well what it is, as his own naked Sense will doe. There is a Divine and
1 he that runs may read them ] recalling Habbakuk 2, 2: “’And the Lord answered me
and said, write the vision, and make it plaine vpon tables, that he may runne that readeth
it.” For the interpretation of the line, see Holt, “”So He May Run Who Reads It””
3 doctis pariter & indoctis ] “’for the learned and unlearned alike”
4 Wisdome in a mystery which the Princes of this world understand not ] 1 Corinthians
2, 7-8: “’But wee speake the wisedome of God in a mysterie, euen the hidden wisedome
which God ordeined before the world, vnto our glory. Which none of the princes of this
world knewe: for had they knowen it, they would not haue crucified the Lord of glory.”
6 Pillar of Fire and of a Cloud ] cf. Exodus 13, 21: “’And the Lord went before them by
day in a pillar of a cloud, to lead them the way, and by night in a pillar of fire, to giue
them light to goe by day and night.”
1 he that runs may read them ] cf. “’Natural lights, or the Law written in the heart,
improved by that γνωσὸν θεοῦ which is written in the Book of the Creature in Capital
Letters, so that he that runs may read, is that, which this Treatise bears Witness to.”
Culverwel, An Elegant and Learned Discourse of the Light of Nature, “’To The Reader”
3 doctis pariter & indoctis ] the phrase is common; cf. for example, Lactantius, Divinae
Institutiones, 1.11: “’Regnare in caelo Iovem vulgus existiment: id et doctis pariter et
indoctis persuasum est” (“’The ordinary people reckons that Jove rules in heaven; the
learned and unlearned alike are convinced of it.”); Erasmus, Ratio seu methodus verae
theologiae where he says of “’the tropes of sacred speech” that parabolic language is
most powerfully pleasing because it offers “’doctis pariter & indoctis expositum et familiare” (1523, p.I2.). [check against modern translation]
4–5 sealed Book ] recalling, perhaps, Isaiah 29, 11: “’And the vsion of all is become
vnto you, as the wordes of a booke that is sealed, which men deliuer to one that is
learned, saying, Reade this, I pray thee: and hee saith, I cannot, for it is sealed.”
10–11 a Tree of life to them that find her ] recalling Proverbs 3, 18: “’She is a tree of
life, to them that lay hold vpon her: and happy is euery one that retaineth her.”

395

5

10

15

20

Spiritual sense which only is able to converse internally with the life and
soul of Divine Truth, as mixing and uniting it self with it; while vulgar Minds
behold only the body and out-side of it. Though in it self it be most intelligible, and such that mans Mind may most easily apprehend; yet there
is a ( קליפת ֹהטמאהas the Hebrew writers call that ’ )צר הרעincrustamentum
immunditiei upon all corrupt Minds, which hinders the lively taste and
relish of it. This is that thick and palpable Darkness which cannot comprehend that divine Light that shines in the Minds and Understandings
of all men, but makes them to deny that very Truth which they seem to
entertain. The World through wisdome (as the Apostle speaks) knew not
God. Those great Disputers of this world were too full of nice and empty
Speculations to know him who is only to be discerned by a pacate, humble
and self-denying mind: their Curiosity served rather to dazzle their Eyes
then to enlighten them; while they rather proudly braved themselves in
their knowledge of the Deity, then humbly subjected their own Souls to
a complyance with it; making the Divinity nothing else but as it were a
flattering Glass that might reflect and set off to them the beauty of their
own Wit and Parts the better: and while they seemed to converse with
God himself, they rather amorously courted their own Image in him, and
fell into love with their own Shape. Therefore the best acquaintance with
Religion is θεοδίδακτος γνῶσις , a knowledge taught by God: it is a Light
5 ’“ ] קליפת ֹהטמאהshell of impurity”
5 ’’“ ] צר הרעevil inclination”
5–6 incrustamentum immunditiei ] translating “ ;קליפת ֹהטמאהan incrustation of filth”; trans.
from V. Knox, The Works of Vicesimus Knox, D.D.: With a Biographical Preface, VII, p.
44.
10–11 The World through wisdome ... knew not God ] 1 Corinthians 1, 21: “’For after
that, in the wisedom of God, the world by wisedome knew not God, it pleased God by
the foolishnesse of preaching, to saue them that beleeue.”
21 θεοδίδακτος γνῶσις ] “divinely-taught knowledge”
5  ] קליפת ֹהטמאהIn the Kabbalah, the three “’kelipot jatmayot” are “’the totally impure
shells” which surround the human spirit, derived from an interpretation of the whirlwind,
cloud and fire in Ezekiel 1,4.
5 ’ ] צר הרעIn Judaism the “’yetzer hara” is man’s selfish inclination or desire to do things
which are against the will of God; he term is based on Genesis 6, 5 (“And God saw, that
the wickednes of man was great in the earth, and that euery imagination of the thoughts
of his heart was onely euill continually.”) and 8, 21 (“’for the imagination of mans heart
is euil from his youth:”).
21 θεοδίδακτος γνῶσις ] not necessarily a quotation, but perhaps recalling Lactantius’
θεοδίδακτός σοφία, “divinely-taught wisdom” from Stromata, 6.18.
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that descends from Heaven which is only able to guide and conduct the
souls of men to Heaven from whence it comes. The Jewish Doctors use
to put it among the fundamental Articles of their Religion, That their Law
was from heaven, התורה מן השמים: I am sure we may much rather reckon
it amongst the Principles of our Christian Religion in an higher way, That
it is an Influx from God upon the Minds of good men. And this is the
great designe and plot of the Gospel, to open and unfold to us the true
way of recourse to God; a Contrivance for the uniting the Souls of men to
him, and the deriving a participation of God to men, to bring in Everlasting
righteousness, and to establish the true Tabernacle of God in the Spirits
of men, which was done in a Typical and Emblematical way under the
Law. And herein consists the main preeminence which the Gospel hath
above the Law, in that it so clearly unfolds the Way and Method of Uniting
humane nature to Divinity; which the Apostle seems mainly to aim at in
these words, But Israel which followed after the Law of righteousness, &c.

20

For the unfolding whereof, we shall endeavour to search out, First,
What the Jewish Notion of a Legal righteousness was, which the Apostle
here condemns. Secondly, What that Evangelical righteousness, or Righteousness of Faith, is , which he endeavours to establish in the room of
it.

25

For the First, That which the Apostle here blames the Jews for, seems
to be indeed nothing else but an Epitome or Compendium of all that which
he otherwhere disputes against them for: which is not merely and barely
concerning the Formal notion of Justiﬁcation, as some may think, viz.
Whether the Formal notion of it respects only Faith, or Works in the Per-

5

10

4 ’“ ] התורה מן השמיםthe Torah is from heaven”; The axiom, “’torah min hashamayim”,
forms the eighth of Maimonides’ thirteen fundamental principles of Judaism as set out
in his introduction to Perek Helek, (Commentary on the Mishnah, tractate Sanhedrin ,
Ch.10, Mishnah 1). cf. Abravanel, Liber de Capite Fidei, p.6. and Albo, Sefer ha-Ikkarim,
1.2.
15 But Israel which followed after the Law of righteousness, &c. ] Romans 9, 31: “’ But
Israel which followed after the Law of righteousnesse, hath not attained to the Law of
righteousnes.”
9–10 to bring in Everlasting righteousness ] recalling the phrasing of Daniel 9, 24.
10 the true Tabernacle of God ] recalling Hebrews 8, 2: “’A minister of the Sanctuary,
and of the true Tabernacle, which the Lord pitched, and not man”
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son justified (though there may be a respect to that also) it is not merely a
subtile School-controversie which he seems to handle; but it is of a greater
latitude; It is indeed concerning the whole Way of Life and Happiness, and
the proper scope of restoring Mankind to Perfection and Union with the
Deity, which the Jews expected by virtue of that Systeme and Pandect of
Laws which were delivered upon Mount Sinai, augmented and enlarged
by the Gemara of their own Traditions.
Which that we may better understand, perhaps it may not be amiss a
little to traverse the Writings of their most approved ancient Authors, that
so finding out their constant received opinions concerning their Law and
the Works thereof, we may the better and more fully understand what S.
Paul and the other Apostles aim at in their disputes against them.
The Jewish notion generally of the Law is this; “’That in the Model
of life contained in that Body of Laws, distinguished ordinarily into Moral,
Judicial & Ceremonial, was comprised the whole Method of raising Man to
his perfection; and that they having only this Book of Laws without them,
to converse with, needed nothing else to procure Eternal life, Perfection
and Happiness: as if this had been the only means God had for the saving
of Men and making them happy, to set before them in an External way a
Volume of Laws, Statutes and Ordinances, and so to leave them to work
out and purchase to themselves Eternal life in the observance of them.”
Now this General notion of theirs we shall unfold in 2 Particulars.

25

30

First, as a Foundation of all the rest, They took up this as an Hypothesis
or common Principle, “’That Mankind had such an absolute power and
perfect Free-will, and such a sufficient power within himself to determine
himself to Vertue and Goodness, as that he only needed some Law as
the Matter or Object to exercise this Innate power about; and therefore
needed not that God should doe any thing more for him then merely to
acquaint him with his Divine will and pleasure.”
And for this we have Maimonides speaking very fully and magisteri-
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ally, That this was one of their Radices ﬁdei or Articles of their Faith, and
one main Foundation upon which the Law stood. His words are these in
Halacah teshubah or Treatise of Repentance, Chap.5. רשית לבל אדם נתונה אם
רצה להטות עצִמו לררך טובה יכי,The Power of Free-will is given to every man to
determine himself (if he will) to that which is good, and to be good; or to
determine himself to that which is evil, and to be wicked, (if he will). Both
are in his power, according to what is written in the Law, Behold, Man is
become as one of us, to know good and evil: that is to say, Behold this
sort of Creature, Man, is alone (and there is not a Second like to Man) in
this, viz. That Man from himself by his own proper knowledge and power
knows good and evil, and does what pleaseth him in an uncontrollable
way, so as none can hinder him as to the doing of either good or evil.
And a little after he thus interprets those words in the Lamentations, of
the repenting Church, ch.3.40. Let us search and try our waies, and turn
unto the Lord, הואיל רשותינו בידינו יכי, Seeing that we who are endued with
1 Radices ﬁdei ] “’roots of faith”
3–4 רשית לבל אדם נתונה אם רצה להטות עצִמו לררך טובה יכי, ] “’Free will is granted to all men.
If one desires to turn himself to the path of good and be righteous, the choice is his.
Should he desire to turn to the path of evil and be wicked, the choice is his. This is [the
intent of] the Torah’s statement (Genesis 3:22): ’Behold, man has become unique as
ourselves, knowing good and evil,’ i.e., the human species became singular in the world
with no other species resembling it in the following quality: that man can, on his own
initiative, with his knowledge and thought, know good and evil, and do what he desires.
There is no one who can prevent him from doing good or bad.” Maimonides, Mishneh
Torah, I (HaMadda), 5 (Teshuvah), Chapter 5, Halacha 1.
13–14 Lamentations, of the repenting Church, ch.3.40. ] Lamentations 3, 40: “’ Let vs
search and try our waies, and turne againe to the Lord.”
15 ’“ ] הואיל רשותינו בידינו יכיThe prophet] continues explaining, since free choice is in our
hands and our own decision [is what prompts us to] commit all these wrongs, it is proper
for us to repent and abandon our wickedness, for this choice is presently in our hand.
This is implied by the following verse: ’Let us search and examine our ways and return
[to God].’ This principle is a fundamental concept and a pillar [on which rests the totality]
of the Torah and mitzvot as [Deuteronomy 30:15] states: ’Behold, I have set before you
today life [and good, death and evil].’ Similarly, [Deuteronomy 11:26] states, ’Behold, I
have set before you today [the blessing and the curse],’ implying that the choice is in your
hands.” Maimonides, Mishneh Torah, I (HaMadda), 5 (Teshuvah), Chapter 5, Halacha
2-3.
1 Radices ﬁdei ] the phrase has a long resonance in Christian writings; cf. Aquinas,
Summa Theologiae, II.1.65.art. 4: “’caritas est radix fidei et spei”, “charity is the root of
faith and hope.”
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the power of Free-will, have most wittingly and freely committed all our
transgressions; it is meet and becoming that we should convert our selves
by repentance, and forsake all our iniquities, forasmuch as this also is in
our power: This is the importance of those words, Let us search and try
our ways, and turn unto the Lord. And this is the great Fundamental, the
very Pillar of the Law and Precept, according to what is written Deuter.30.
See, I have set before thee this day life and death, good and evil.
Thus we see Maimonides, who was well vers’d in the ancientest Jewish learning, and in high esteem among all the Jews, is pleased to reckon
this as a main Principle and Foundation upon which the Law stood; as
indeed it must needs be, if Life and Perfection might be acquired by virtue
of those Legal precepts which had only an External administration, being set before their External Senses, and promulged to their Ears as the
Statute-laws of any other Common-wealth use to be. Which was the very
notion that they themselves had of these Laws. And therefore in Breshith
Rabba (a very ancient Writing) the Jewish Doctors taking notice of that
passage in the Canticles, Let him kiss me with the kisses of his mouth,
they thus gloss upon it; At the time of the giving of the Law, the Congregation of Israel desired that Moses might speak to them, they not being
able to heare the words of God himself: and while he spake, they heard,
and hearing forgat; and thereupon moved this debate among themselves,
What is this Moses, a man of ﬂesh and blood? and what is his law, that
we so soon learn, and so soon forget it? O that God would kiss us with the
kisses of his mouth! that is, in their sense, that God would teach them in a
more vital and internal way. And then (as they goe on) Moses makes this
answer, שלא יכול להיות עתה אלא יהיה לעתיר לכא בימי המשית יכי, That this could not
be then: But it should so come to pass in the time to come, in the daies of
the Messiah, when the Law should be written in their hearts, as it is said,
16–17 that passage in the Canticles ] Song of Solomon 1, 2: “’Let him kisse mee with
the kisses of his mouth: for thy Loue is better then wine.”
18–24 At the time of the giving ... the kisses of his mouth! ] Shir Hashirim Rabbah on
Song of Solomon 1, 2.
15–16 Breshith Rabba (a very ancient Writing) ] Smith uses the title of the first book of
the Midrash Rabbah, Bereshith Rabba, to refer to the whole collection of texts dating
from the 5th to the 8th centuries AD.
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By this we may see how necessarie it was for the Jews, that they
might be consistent to their grand Principle of obtaining Life and Perfection
by this dead letter and a thing merely without themselves, (as not being
radicated in the vital powers of their own Souls) to establish such a power
of Free-will as might be able uncontrollably to entertain it, and so readily
by its own Strength perform all the dictates of it.
And that Maimonides was not the first of the Jewish writers who expound that passage Gen.3. [Behold, man is become like one of us, to know
good and evil] of Free-will, may appear from the several Chaldee Paraphrasts upon it, which seem very much to intimate that Sense. Which
by the way, (though I cannot allow all that which the Jews deduce from
it) I think is not without something of Truth, viz. That that Liberty which
is founded in Reason, and which Mankind only in this lower world hath
above other Creatures, may be there also meant. But whatever it is, I am
sure the Jewish Commentators upon that place generally follow the rigid
sense of Maimonides.
To this purpose R. Bechai, a man of no small learning both in the
Talmudick and Cabalistical doctrine of the Jews, tells us, That upon Adam’s
first transgression, that grand Liberty of Indiﬀerency equally to Good or
1 Jer.31. ] Jeremiah 31, 33: “But this shall be the couenant, that I will make with the
house of Israel, After those dayes, saith the Lord, I will put my law in their inward parts,
and write it in their hearts, and wil be their God, and they shall be my people.”
9 that passage Gen.3. ] Genesis 3, 22: “’And the LORD God said, Behold, the man is
become as one of vs, to know good & euill. And now lest hee put foorth his hand, and
take also of the tree of life, and eate and liue for euer:”
4 dead letter ] recalling 2 Corinthians 3, 6: “Who also hath made vs able ministers of
the New Testament, not of the letter, but of the spirit: for the letter killeth, but the spirit
giueth life.”
9–10 [Behold, man is become like one of us, to know good and evil] ] The square brackets indicate Worthington’s explanatory addition.
10–11 the several Chaldee Paraphrasts upon it ] cf. Targum Jonathan: “He is unique
among the earthly beings, just as I am unique among the heavenly beings, and what is
his uniqueness? To know good and evil, unlike the cattle and the beasts.” (Genesis Rabbah, 21:5) Targum Onkelos: “And the Lord God said, Behold, man is become singular
(or alone, yechid) in the world by himself, knowing good and evil.”
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Evil began first to discover it self; whereas before that he was ’ בכלי שכלall
Intellect and wholy Spiritual, (as that common Cabalistical Notion was)
being from within only determined to that which was Good. But I shall
at large relate his words, because of their pertinency and usefulness in
the Matter now in hand. האדם היה מוכרח על מעשיו קורם שחטא יכי, that is, Adam
before his sin, acted from a necessity of Nature, and all his actions were
nothing else but the issues of pure and perfect Understanding. Even as
the Angels of God, being nothing else but Intelligences, put forth nothing
else but acts of intelligence; just so was Man before he sinned, and did
eat of the Tree of Knowledge of good and evil: But after this transgression,
he had the power of Election and Free-will, whereby he was able to will
good or evil. And a little after glossing on those words Gen.3.7. [And the
eyes of them both were opened] he addeth המשנו ריצן וכחירה מעץ הדעת יכי
They derived the power of Free-will from the Tree of Knowledge of Good
and Evil: And now they became endued with this power of determining
themselves to Good or Evil; and this Property is divine, and in some respect a good Property. So that according to the mind of our Author, the
First original & pedigree of Free-will is to be derived not so much from the
Æra of Creation, as from that after-Epocha of Mans transgression or Eating of the forbidden fruit: so that the Indifferency of mans Will to Good
or Evil, and a Power to determine himself freely to either, did then first
of all unfold it self; whereas before he conversed like a pure Intelligence
with its First cause, without any propension at all to Material things, being
determined like a proper natural Agent solely to that which is good: and
these Propensions arising upon the First transgression to Material things
(which they supposed to be in mens power either so to correct and castigate as to prevent any sin in them, or else to pursue in a way of vice)
are, if not the Form and Essence, yet at least the Original and Root of that
1 ’’“ ] בכלי שכלall intelligence”
5  ] האדם היה מוכרח על מעשיו קורם שחטא יכיtranslate and locate (in Parasha Bereshith, fol.14,
b2.)
12 Gen.3.7. ] Genesis 3,7: “And the eyes of them both were opened, & they knew that
they were naked, and they sewed figge leaues together, and made themselues aprons.”
13  ] המשנו ריצן וכחירה מעץ הדעת יכיtranslate and locate (in Parasha Bereshith fol.11, b.2.)
12–13 [And the eyes of them both were opened] ] The square brackets indicate Worthington’s explanatory addition.
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All this we have further confirmed out of Nachmanides, an Author sufficiently versed in all Matters concerning the Jewish Religion. His words
are these in his Comment upon Deut.30.13.  מומן הבריאה יכיFrom the time
of the Creation Man had a power of Free-Will within him to do Good or Evil
according to his own choice, as also through the whole time of the Law;
that so he might be capable of Merit in freely chusing what is Good, and
of Punishment in electing what is Evil. Wherein that he tells us that this
Free-will hath continued ever since the Creation, we must not understand
rigidly the very moment of mans Creation, but that Epocha taken with
some latitude, so that it may include the time of mans First transgression: for he after suggests thus much, That before the First Sin Adam’s
power to Good was a mere Natural power without any such Indifferency
to Evil; and therefore he makes that State of Adam the Model and platform of future perfection which the most ancient Jewish Authors seem to
expect in the time of their Messiah, which he expresseth in this manner,
לא יחמוד ולא יתאוה, He shall not covet nor desire (after a sensitive manner)
but Man shall return in the times of the Messiah to that Primitive State
he was in before the sin of the First man, who naturally did whatsoever
was good, neither was there any thing and its contrary then in his choice.
Upon which Ground he afterwards concludes, That in those times of the
Messiah there shall neither be Merit nor Demerit, because there shall be
no Free-will, which is the alone Mother and Nurse of both of them: But in
the mean while, That Good and Evil are to men (that I may phrase it in
1 ’“ ] יצר הרעevil inclination”
4 Deut.30.13 ] Deuteronomy 30, 13: “Neither is it beyond the sea, that thou shouldest
say, Who shall goe ouer the sea for vs, and bring it vnto vs, that we may heare it, and
doe it?”
4  ] מומן הבריאה יכיtranslate and locate
17  ] לא יחמוד ולא יתאוהtranslate and locate
1  ] יצר הרעthe “yetzer hara”, in Judaism, is man’s propensity to evil. cf. Rashi’s commentary on Genesis 2, 25: “he was not imbued with the evil inclination until he ate of
the tree, and the evil inclination entered into him, and he knew the difference between
good and evil.” See “’The Struggle in Man Between Good and Evil: An Inquiry Into the
Origin of the Rabbinic Concept of Yeṣer Haraʼ” by G.H. Cohen Stuart (J.H. Kok, 1984)
and Ishay Rosen-Zvi, “Demonic desires : yetzer hara and the problem of evil in late
antiquity” (University of Philadelphia, 2011).
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the language of the Stoick) ἐλεύθερα, ἀκώλυτα, ἀπαρεμπόδιστα· none prejudicing or in the least degree hindering from the exercise of this Liberty,
neither from within nor from without, none either in Heaven or in Earth לא
מן העליונים ולא מן התחתונים. And thus the same Nachmanides expounds that
solemn Attestation, Deut.30.19 wherein Heaven and Earth are called to
witness That that day Life and Death were set before them; as if God himself had now established such a Monarchical power in man which Heaven
and Earth should be in league withall and faithfull to.
Hereupon R. Saadia Gaon (so call’d by way of Eminency) doubts not
to tell us that the common sense of all the Jewish Doctors was, That this
Liberty to good or evil was such an Absolute kind of authority established
in a mans soul, that it was in a sort Independent upon God himself; this
being, as he saith (in the book call’d Sepher emunah) the meaning of that
old and vulgar Maxime amongst the Jews, sometimes mentioned in the

1 ἐλεύθερα, ἀκώλυτα, ἀπαρεμπόδιστα· ] “free, unhindered, free from interference”, from
Epictetus, Encheiridion, 1, 2, where he says that “the things in our power are by nature
free, not subject to restraint nor hindrance”.
3–4 ’“ ] לא מן העליונים ולא מן התחתוניםneither from above or below”; locate
5 Deut.30.19 ] Deuteronomy 30, 19: “I call heauen and earth to record this day against
you, that I haue set before you life and death, blessing and cursing: therefore choose
life, that both thou and thy seed may liue:”

9 R. Saadia Gaon (so call’d by way of Eminency) ] Sa’adiah ben Yosef Gaon (882 -942
AD) was an Egyptian born theologian, philosopher and rabbi whose commitment to the
importance of reason is fundamental to his most important philosophical text, the Kitâb
al-Amânât wal-’I‘tiqâdât or Sefer ha-ʼemunot we-hade�ot, “The Book of Doctrines and
Beliefs”. The epithet “Gaon” refers to his appointment as gaon or head of the academy
at Sura in 928. Smith’s copy of ibn Tibbon’s translation of the Sefer ha-ʼemunot wehade�ot, published in Constantinople in 1562, is in the library at Queens’.
12 it was in a sort Independent upon God himself ] For Gaon’s position that “the Creator
(be he exalted) does not allow His power to interfere in the least with the actions of men,
nor does He compel them to be either obedient or disobedient”, see Sefer ha-ʼemunot
we-hade�ot 4, 2; Gaon, The Book of Doctrines and Beliefs , 120.
13 Sepher emunah ] i.e. Sefer ha-ʼemunot we-hade�ot
14–1 sometimes mentioned in the Talmud ] as, for example, Tractates Niddah 16b and
Berakoth 33b in the Babylonian Talmud.
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Talmud , יש כל בידי השמים חוץ מיראת השמים, Omnia sunt in manu Cœli (i. Dei)
excepto timore Dei.
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I am not ignorant there is another Axiome of the Jews as common
which may seem partly to cross this and what hitherto hath been spoken,
viz. בא ליטהר מסייעין אותו בא ליטמא פותחין לו, the meaning of which is this, That
assistance is perpetually aﬀorded to all endeavours both of Sanctity and
Impiety. But Maimonides hath somewhere told us (and, as I remember,
in his Sepher Hamedang) how they mince the matter, and mean nothing
else by it but this, That when men endeavour after the performance of
the Law, God in a way of providence furnisheth them with External matter
and means, giving them peace and riches and other outward accommodations, whereby they might have advantage and opportunity to perform all
that good which their own Free-will determines them to: whereas Wicked
men find the like help of External matter and means for promoting and
accomplishing their wicked and ungodly designes.
15 “ ] יש כל בידי השמים חוץ מיראת השמיםEverything is in the hands of heaven except the fear
of God”; Sefer ha-ʼemunot we-hade�ot 4, 2, where Gaon writes, “As to the proofs based
on Tradition, our ancient Teachers have told us, ’Everything lies in the hands of God
except the fear of God,’ as it says, ’And now, Israel, what doth the Lord Thy God require
of thee, but to fear the Lord Thy God’.” Gaon, The Book of Doctrines and Beliefs, p.121.
15–16 Omnia sunt in manu Cœli (i. Dei) excepto timore Dei ] “All things are in the hand
of heaven (i.e God) excepting the fear of God”
21 Maimonides hath somewhere told us ] Smith summarises part of the final section of
the Sefer ha Madda, Teshuvah, Chapter 9. Halacha 1, where Maimonides says that, “we
are promised by the Torah that if we fulfill it with joy and good spirit and meditate on its
wisdom at all times, [God] will remove all the’ obstacles which prevent us from fulfilling
it, for example, sickness, war, famine, and the like.Similarly, He will grant us all the good
which will reinforce our performance of the Torah, such as plenty, peace, an abundance
of silver and gold in order that we not be involved throughout all our days in matters
required by the body, but rather, will sit unburdened and [thus, have the opportunity to]
study wisdom and perform mitzvot in order that we will merit the life of the world to come.
… Similarly, the Torah has informed us that if we consciously abandon the Torah and
involve ourselves in the vanities of the time … then, the True Judge will remove from
all the benefits of this world which reinforce their rebellion those who abandoned [the
Torah]. He will bring upon them all the evils which prevent them from acquiring [a portion
in] the world to come so that they will be destroyed in their wickedness.”
21–22 (and, as I remember, in his Sepher Hamedang) ] Does this aside represent, perhaps, a later marginal comment which Worthington has inserted into the text?
22 Sepher Hamedang ] “Sefer ha-Madda”, or “The Book of Knowledge” is the first book
of Maimonides’ Mishneh Torah.
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Thus we see how the Jews, that they might lay a Foundation of Merit,
and build up the stately and magnificent fabrick of their Happiness upon
the sandy Foundation of a dead Letter without them, endeavour to strengthen
it by as weak a Rampart of their own Self-suﬃciency and the Power of their
own Free-will able (as they vainly imagined) to perform all Righteousness,
as being adequate and commensurate to the whole Law of God in its most
Extensive and Comprehensive sense and meaning; rather looking upon
the Fall of Man as the Rise of that Giant-like Free-will whereby they were
enabled to bear up themselves against Heaven it self, as being a great
Accessory to their happiness (rather then prejudicial to it) through the access of that multitude of divine Laws which were given to them; as we
shall see afterwards. And so they reckoned upon a more Triumphant and
Illustrious kind of Happiness victoriously to be atcheived by the Merit of
their own works, then that Beggerly kind of Happiness (as they seem to
look upon it) which cometh like an Alms from Divine bounty. Accordingly
they affirm That Happiness  על דרך הגמולby way of Reward is farr greater
and much more magniﬁcent then that which is  על דרך החסדby way of Mercy.
The Second Ground of that Jewish Notion of a Legal Righteousness is
that, “That the Law delivered to them upon Mount Sinai was a sufficient
Dispensation from God, and all that needed to be done by him for the
advancing of them to a State of Perfection and Blessedness; and That the
proper Scope and End of their Law was nothing but to afford them several
waies and means of Merit.” Which was expressly delivered in the Mishnah
16 “ ] על דרך הגמולby way of compensation”
17 “ ] על דרך החסדby way of charity or kindness”
3 the sandy Foundation ] recalling the parable of Matthew 7, 24-7.
8 Giant-like Free-will ] cf. John Owen’s image of “that vast giant-like hugeness to which”,
he says, “this great deity of free-will” has grown in Theomachia Autexousiastike, Or, A
Display of Arminianism:, Owen and Burder, A Display of Arminianism, p. 262.
15–17 Accordingly they affirm ... by way of Mercy. ] cf. “For Reason judges that one
who obtains some good in return for work which he has accomplished enjoys a double
portion of happiness in comparison with one who has not done any work and receives
what he receives as a gift of grace … This being so, our Creator has chosen for us the
more abundant portion, namely to bestow welfare on us in the shape of reward, thus
making it double the benefit which we could expect without an effort on our part.” Gaon,
The Book of Doctrines and Beliefs, p.94.
23 Mishnah ] marginal note: “lib. Maccoth, sect.ult.”
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רצה הקייכה לוכח את ישראל וכו. The meaning whereof is this, That therefore the
precepts of the Law were so many in number, that so they might single
out where they pleased, and in exercising themselves therein procure
Eternal life; as Obadias de Bartenora expounds it, That whosoever shall
perform any one of the 613 Precepts of the Law (for so many they make
in number) without any worldly respects, for love of the Precept, הנה וכה
כה לחיי עולם הבא, behold, this man shall merit thereby everlasting life. For
indeed they supposed a Reward due to the performance of every Precept,
which Reward they supposed to be encreased according to the secret
estimation which God himself hath of any Precept, as we find suggested in
the Mishnah, in the Book Pirke Avoth, in the words of the famous R. Jehuda
והוי זהיר במצווה קלה כבחמורה וכו, Be carefull to observe the lesser Precept as
well as the greater, because thou knowest not the Reward that shall be
given to the observation of the Precepts.
Here we must take notice that this was a great debate among the
Jews, which Precepts they were that the greatest Reward due to the performance of them; in which controversie Maimonides in his Comment
upon this place thus resolves us, That the measure of the Reward that
1 “ ] רצה הקייכה לוכח את ישראל וכוGod wanted to prove to Israel etc.”; “The Holy one, blessed
be he, desired to make Israel worthy, therefore he gave them the law [to study] and many
commandments [to do]: for it is said: the Lord was pleased, for his righteousness’ sake,
to make the law great and glorious”; Masechet Makkot, 23b.
4–7 That whosoever shall perform ... everlasting life ] “It is of the fundamental beliefs in
the Torah that when man fulfills a mitzvah of the 613 mitzvos as is fitting and properly,
and he does not join with that performance any Earthly [ulterior] motivation in any manner; but he performs it for its own sake, with love as I have explained to you, behold…he
has merited eternal life.” Maimonides, Commentary on Makkot, 23b.
6–7 “ ] הנה וכה כה לחיי עולם הבאhere in this way and this manner life in the world to come”
12 “ ] והוי זהיר במצווה קלה כבחמורה וכוBe as careful with a minor mitzvah as with a major
one, for you do not know the rewards of the mitzvot”; Pirke Avot, 2.1.
4 Obadias de Bartenora ] Obadiah ben Abraham of Bertinoro (1445 - c.1515) was an
Italian rabbi famous for his commentary on the Mishnah, known as “The Bartenura”.
HGW noted that what follows is from Maimonides, not Bertinoro. Smith’s copy of “’Maimonidis Mischnaioth, sive Tractatus Talmudici, cum Commentariis suis et Bartenorae”
(Venice, 1586) included the commentaries of both.
11 the famous R. Jehuda ] Yehuda HaNasi or Judah the Prince (135 - 217 AD) was a
second century rabbi and redactor of the Mishnah. He should not be confused with
Yehudah Halevi, author of Kitab al Khazari cited earlier.
18 upon this place ] clarify
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was annex’d to the Negative Precepts might be collected from the measure of the Punishments that were consequent upon the breach of them.
But this knot could not be so well solved in reference to the Aﬃrmative
Precepts, because the Punishments annex’d to the breach of them were
more rarely defined in the Law: accordingly he expresseth himself to this
sense, As for the Aﬃrmative Precepts  מצות עשהit is not express’d what Reward is due to every one of them; and all for this end, that we may not
know which Precept is most necessary to be observed, and which Precept
is of less necessity and importance. And a little after he tell us that for
this reason their Wise men said, העוסק במצוה פטור מן המצוה, Qui operam dat
præcepto, liber est à præcepto; which he expounds to this sense, That
whosoever shall exercise himself about any one Precept, ought without
hæsitation or dispute to continue in the performance of it, as being in the
mean while freed from minding any other. For if God had declared which
Precepts himself had most valued and settled the greatest revenue of
happiness upon, then other Precepts would have been less minded; and
any one that should have busied himself in a Precept of a lower nature,
would presently have left that, when opportunity should been offered of
performing a higher. And hence we have also another Talmudical Canon
for the performing of Precepts, of the same nature with the former quoted
by our foresaid Author, אין מעבירין על המצות, It is not lawfull to skip over Precepts, that is, as he expounds it, When a man is about to observe one
Precept, he may not skip over and relinquish that, that so he might apply
himself to the observance of another. And thus, as the performance of
any Precept hath a certain Reward annex’d to it; so that Measure of the
Reward they suppose to be encreased according to the Number of those
Precepts which they observe, as it is defined by R. Tarphon in the foresaid
6 “ ] מצות עשהpositive commandments”
10 “ ] העוסק במצוה פטור מן המצוהhe who works at a commandment is exempt from the commandment”; locate
10–11 Qui operam dat præcepto, liber est à præcepto ] “he who gives attention to a
commandment is free from commandment”; Jeremy Taylor translated it more freely: “if
he chooses one positive commandment for his business, he may be less careful in any
of the rest” J. Taylor, Works, VI, p.228.
21  ] אין מעבירין על המצותlit: “you must not skip the unleavened bread (matzo)” and locate
27 R. Tarphon ] Rabbi Tarphon or Tarfon was one of the third generation of Mishnah
sages who flourished 70 - 135 AD.
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Mishnah, c.2. אם למדת תורה הרבה נותנין לך שכר הרכה וכו, If thou hast been much
in the study of the Law, though shalt be rewarded much: For faithfull is
thy Lord & Master, who will render to thee a Reward proportionable to thy
Work. And a little before we have the same thing in the words of another of
their Masters, מרבה תורה מרבה חיים, Qui multiplicat legem, multiplicat vitam.
And lest they should not yet be liberal enough of God’s cost, they are also
pleased to distribute Rewards to any Israelite that shall abstain from the
breach of a Precept; for so we find it in the Mishnah l. Kiddushin, Whosoever keeps himself from the breach of a Precept, ניתנים לו שכר בעושה מצוה,
shall receive the Reward as if he had kept the Precept.
But this which hath been said concerning the performance of any one
Precept, must be understood with this Caution, That the performance of
such a Precept be a continued thing, so as that it may compound and collect the performance of many good works into it self; otherwise the single
Performance of any one Precept is only available, according to the sense
of the Talmudical Masters, to cast the scale, when a mans Good works
and Evil works equally balance one another, as Maimonides telleth us in
his Comment upon the forename Mishnah l. Kidd. cap.1.Sect.10 where
the words of the Jewish Doctors are these, כל העושה מצוה אחת וכו, He that
1 ’“ ] אם למדת תורה הרבה נותנין לך שכר הרכה וכוIf you have studied much Torah, you will obtain
great reward, etc.’; ’If thou hast learned much Law thou wilt be given much reward’; and
faithful is the Master of thy work, who will pay thee the reward of thy work;” Avot 2
5 ’“ ] מרבה תורה מרבה חייםa lot of Torah, a lot of life”
5 Qui multiplicat legem, multiplicat vitam ] “’he who augments the law augments life”;
cf. Johannes Buxtorf, Florilegium hebraicum: continens elegantes sententias, proverbia,
apophthegmata, similitudines, p.153, and Jeremy Taylor: “’Qui multiplicat legem, multiplicat vitam;’ ’He that multiplies the law, increases life;’ that is, if he did attend to more
good things, it was so much the better, but the other was well enough.” J. Taylor, Works,
VI, p.228
8–10 Whosoever keeps himself from the breach of a Precept, ניתנים לו שכר בעושה מצוה, shall
receive the Reward as if he had kept the Precept ] “one who desists from trangressing is
granted reward like one which performs a precept” Makkoth, 3.15. 23b
9 “ ] ניתנים לו שכר בעושה מצוהa reward is given as if to him that performs a commandment”
19 “ ] כל העושה מצוה אחת וכוanyone that one mitzvah etc.”; “’He who performs one mitzvah
[and as a result now has more mitzvot than sins] is well rewarded, his days are prolonged
and he inherits the land. But he who does not perform one mitzvah [and as a result, he
8 so we find it in the Mishnah l. Kiddushin ] actually, not in l(iber) Kiddushin, but in
Makkoth, 3.15.
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observes any one Precept, it shall be well with him, and his days shall be
prolonged, and he shall possess the Earth: But he that observes not any
one Precept, it shall not be well with him, nor shall his days be prolonged,
nor shall he inherit the Earth. Which words are thus expounded by Maimonides, He that observes any one Precept, &c. that is, so as that by the
addition of this work to his other good works, his good works overweigh
his evil works, and his merits preponderate his demerits.
For the better understanding whereof we must know, That the Jewish Doctors are wont to distinguish Three sorts of Men, which are thus
ranked by them,  צדיקם נמוריםmen perfectly righteous,  רשעים נמוריםmen perfectly wicked, and כינונם, a middle sort of men betwixt them. Those they
are wont to call perfectly righteous, who had no transgression or demerits
that might be counted fit to be put into the balance against their Merits; and
those they call’d simply  צדיקיםrighteous, whose Merits outweighed their
demerits: Whereas on the other side the perfectly wicked in their sense
were such as had no Merits at all; and those simply  רשעיםwicked, whose
demerits made the weightiest scale: And the Middle sort were such as
their good deeds and evil deeds equally balanc’d one another. Of this
First sort of Men, viz. the perfectly righteous, they supposed there might
be many; and such the Pharisees seem to have been in their own esteem,
in our Saviours time. And according to his Notion our Saviour may seem
to have shaped his answer to that Young man in the Gospel, who asked
him, What shall I doe to inherit eternal life? To which our Saviour anhas more sins than mitzvot] good is not done to him, his days are not prolonged, and he
does not inherit the land.” Kiddushin, 1.10.
10 “ ] צדיקם נמוריםsaintly or righteous person”
10 “ ] רשעים נמוריםevil person or criminal”
14 “ ] צדיקיםpious or moral”
16 “ ] רשעיםevil, criminal”
23 What shall I doe to inherit eternal life? ] Matthew 19, 16: “And behold, one came and
said vnto him, Good master, what good thing shall I do, that I may haue eternall life?”
4–5 expounded by Maimonides ] locate comment on Kiddushin 1.10 and provide translation
8–9 the Jewish Doctors are wont to distinguish Three sorts of Men ] cf. Maimonides,
Mishneh Torah, Teshuvah, 3.1: “Each and every person has merits and sins. A person
whose merits exceed his sins is [termed] righteous. A person whose sins exceed his
merits is [termed] wicked. If [his sins and merits] are equal, he is termed ’an intermediate
one’.”
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swers, Keep the Commandments; which our Saviour propounds to him in
so great a latitude, as thereby to take him off from his self-conceit, and
that he might be convinced upon reflexion on himself, that he had fallen
short of Eternal life, in failing of a due performance of the Divine law. But
he insisting upon his own Merit in this respect, enquires of our Saviour
whether there be yet any one thing wanting to make him a צדיקם נמורים
one perfectly righteous. To this our Saviour replies, If thou wilt be perfect, goe and sell that thou hast, &c. The meaning of which Reply may,
as I conceive, be this, to convince him of his imperfect Obedience to, and
compliance with, the law of God. But secondly, for the Medii, or those that
were in the middle rank of men, the Jewish Doctors had divers Rules, as,
1. In case mans Evil works and Good works were equal, the addition of
one either way might determine them to Eternal life or misery. 2. That in
case a mans Evil works should preponderate and weigh down his Good,
yet he may cast the scale by Repentance,if he will; or in the other world by
chastisements and punishments he may make expiation for them. These
& the like ways they have found out, lest any of their fraternity should miscarry. To all which we must take in this Caution which they are pleased to
deliver us, viz. That Mens Works have their different weight; some Good
works being so weighty that they may weigh in the balance against many
Evil works, and vice versâ.
All which we shall find largely set down by R. Albo, l de fundamentis
ﬁdei, and partly by R. Saadia: but especially by Maimonides in his Treatise
of Repentance, chap.3. who also tells us of other Expedients provided by
their Law for the securing of Merit and Happiness, which I shall not here
1 Keep the Commandments; ] Matthew 19, 17: “And he said vnto him, Why callest thou
me good? there is none good but one, that is God: but if thou wilt enter into life, keep
the commandements.”
6–7 whether there be yet any one thing wanting to make him a  צדיקם נמוריםone perfectly
righteous ] Matthew 19, 20: “The young man saith vnto him, All these things haue I kept
from my youth vp: what lacke I yet?”
7–8 If thou wilt be perfect, goe and sell that thou hast, &c. ] Matthew 19, 21: “Iesus said
vnto him, If thou wilt be perfect, goe and sell that thou hast, and giue to the poore, and
thou shalt haue treasure in heauen: and come and follow me.”
10 Medii ] “men in the middle”
11 the Jewish Doctors had divers Rules ] Smith’s summary reflects R. Simeon b. Yohai’s comments in Kiddushin, 1.10.
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mention. And indeed in fine they have found out so many artifices to entail
a Legal righteousness and Eternal happiness upon all the Israelites, that (if
it be possible) none might be left out of Heaven: as may partly appear by
that Question captiously proposed to our Saviour, Master, are there few
that shall be saved? whereby they expected to ensnare him, they themselves holding a General Salvation of all the Jews by virtue of the Law,
however their wickedness might abound. Which we find expressly set
down by Maimonides in the fore-named place, כל הרשעים שעונותיהם מרובים
וכו, All wicked ones whose Evil deeds exceed their Good deeds, shall be
judged according to the Measure of their Evil deeds so exceeding; and afterwards shall have a portion in the World to come; שכל ישראל יש להם חלק
לעולם הבא, for that all Israelites have a portion in the World to come, אף על
פי שחטאו, and this notwithstanding their Sins. Now that Maxime of their, All
Israelites have a portion in the world to come, is taken out of the Mishnah
l. Sanhedr. c.11. where it is put down as the most Authentick opinion of
the Jewish Doctors; only some Few there are there recited who are excepted from this happiness; otherwise their greatest Malefactors are not
excepted from it: for so Obadias de Bartenora unfoldeth their meaning,
אפילו אלו שנתחייבו מיתה וכו, even such as are judged by the great Synedrium
worthy of death for their wickednesse, these have a portion  בעולם הבאin
the world to come. I know here that the Notion of The World to come is
differently represented by Nachmanides and Maimonides, and their fol4–5 Master, are there few that shall be saved? ] Luke 13, 23-4: “’Then said one vnto
him, Lord, are there few that be saued? And he said vnto them, Striue to enter in at the
strait gate: for many, I say vnto you, will seeke to enter in, and shall not be able.”
8–9 “ ] כל הרשעים שעונותיהם מרובים וכוall wicked persons whose iniquities exceed their merits are judged according to their sins, and have a portion in the world to come; for all
Israelites, notwithstanding that they have sinned, have a portion in the life hereafter;”
Mishneh Toreh, Teshuva 1.5
11–12 “ ] שכל ישראל יש להם חלק לעולם הבאall Israel has a part in the world to come”
12–13  ] אף על פי שחטאוeven including their many sins
19 “ ] אפילו אלו שנתחייבו מיתה וכוeven those convicted of the death penalty”
20 “ ] בעולם הבאin the next world”
14–15 Mishnah l. Sanhedr. c.11. ] The statement opens Sanhedrin 11.1, which then
goes on to list the few exceptions.
19 Synedrium ] the court of the Sanhedrin
21–22 the Notion of The World to come is differently represented by Nachmanides and
Maimonides ] Basically, Nachmanides argued for the resurrecton of an eternal body,
opposing Maimonides’ belief in an ultimately incorporeal afterlife.
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lowers. But whether Maimonides his sect or the other prevail in this point,
it is not much material as to our present business, seeing both sides conclude that this Seculum futurum or World to come, points out such a state
of happiness, as should not revolve or slide back again into Misery.
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And by the way we may observe what a Lean and Spiritless Religion
this of the Jews was, and how it was nothing else but a Souleless and
Liveless form of External performances, which did little or nothing at all
reach the Inward man, being nothing but a mere Bodily kind of drudgery
and servility: and therefore our Saviour when he modells out Religion
to them Matth.5. he points them out to Something fuller of inward life
and spirit, and such a one as might make them Perfect, as their Father in
heaven is Perfect. Such dull heavy-spirited Principles as this Talmudical
doctrine we have quoted affordeth us, is very like began to possess the
Chair in Antigonus his time, who therefore put in this Caution against part
of it, That God was not to be served so much upon the account of Merit
and for hope of Wages, as out of Love; though his Disciples Sadoc and
Baithus, the founders of the sect of the Sadduccees, straining that sober
Principle too far, might more strengthen that Mercenary belief amongst
the other Doctors which they had before entertained.
But before I leave this Argument, it may not be amiss to examine
also what the Cabbalistical Jewes thought concerning this matter in hand;
which in summe is, That the Law delivered upon Mount Sinai was a Device
God had to knit and unite the Jews and the Shechinah or Divine presence
together. Therefore they are pleased to stile it in the Book Zohar (which is
one of the ancientest monuments we have of the Jewish learning) גנוזי דחיי,
11–12 Perfect, as their Father in heaven is Perfect ] Matthew 5, 48: “Be yee therefore
perfect, euen as your father, which is in heauen, is perfect.”
15–16 That God was not to be served so much upon the account of Merit and for hope
of Wages, as out of Love ] “Antignos of Socho received the tradition from Shimon the
Righteous. He would say: Do not be as slaves, who serve their master for the sake of
reward. Rather, be as slaves who serve their master not for the sake of reward. And
the fear of Heaven should be upon you.” Pirke Avoth, 1.3.
25  ] גנוזי דחייperhaps “ גנזי דמייthe treasuries of life”
14 Antigonus ] Antigonus of Soko was a scholar from the third century BC associated
with the origin of the Pharisees, and through his supposed disciples, Tzadok or Saduc
and Simon of Boethus, the Saduccees. The maxim quoted by Smith is his only surviving
statement.
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the Treasures of life. And as if the living God could be united to the Souls
of men by such a dead letter as this was, (as it is stiled by the Apostle,
2 Cor.3.) they are pleased to make this External administration the great
Vinculum Dei & hominis. And to this purpose R. Simeon ben Jochai (the
Compiler of the fore-quoted Book, which is a mystical Comment upon the
Pentateuch) discourseth upon those words Deut.30.20. He is thy life, and
the length of thy days upon which he grounds this Observation, שכינחא לא
 מתישבא אלא עם תורהThe Schechinah or Divine Presence is no where established but by the Mediation of the Law: and a little after he thus magnifies
the study of the Law, כל מאן רשתרל אוריחא וכו, Whosoever doth exercise himself in the Law, doth merit the possession of the upper inheritance which
is in the holy kingdome above; and doth also merit the possession of an
inheritance here below in this World. Where by the way we may take
notice that the ancient Jews looked upon the Inheritances of the land of
Canaan as being Typical and significative of an higher inheritance in the
kingdome of heaven; both which they supposed to be the due rewards of
mens works:and therefore they talk so much in the same place of Guardian Angels which are continually passing to and fro between Heaven and
Earth, as the Heralds and Messengers of Mens good works to God in
Heaven. And further upon those words in Levit.18.5. Ye shall keep my
statutes and judgements; which if a man doe, he shall live in them he tells
us, That the portion of Israel is meritorious, because that the Holy Blessed
4 Vinculum Dei & hominis ] “tie between God and man”
6 Deut.30.20 ] Deuteronomy 30, 20: “That thou maiest loue the Lord thy God, and that
thou mayest obey his voyce, and that thou mayest cleaue vnto him: for he is thy life,
and the length of thy dayes, that thou mayest dwell in the land, which the Lord sware
vnto thy fathers, to Abraham, to Isaac, and to Iacob, to giue them.”
7–8 “ ] שכינחא לא מתישבא אלא עם תורהthe holy spirit is not settled but only with the law”
10  ] כל מאן רשתרל אוריחא וכוtranslate and locate
20 Levit.18.5. ] Leviticus 18, 5: “Yee shall therefore keepe my statutes, and my iudgements: which if a man doe, hee shall liue in them: I am the Lord.”
2–3 (as it is stiled by the Apostle, 2 Cor.3.) ] again recalling 2 Corinthians 3, 6
4–6 R. Simeon ben Jochai (the Compiler of the fore-quoted Book, which is a mystical
Comment upon the Pentateuch) ] Simeon ben or bar Yohai or Yochai (c.100 - 160 AD)
was a famous sage and teacher, to whom the Zohar was attributed by Moses de Leon
(c.1250 -1305), who may well have been its real author. Only the first part of the Zohar
constitutes a commentary on the Pentateuch.
10  ] כל מאן רשתרל אוריחא וכוHGW notes that “Similar expressions to the above occur frequently in the Zohar, though they are not found in the part referred to.”
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One delighteth in them above all the Idolatrous Nations; and out of his favour and goodness to them gave them נימוסן דקשוט, the laws of Truth, and
planted amongst them the Tree of life; and the Schechinah was with them.
Now what doth all this signiﬁe? Thus much, That since the Israelites are
signed with the Holy seale in their ﬂesh, they are thereby acknowledged
for the Sons of God: as on the contrary, They that are not sealed with this
mark in their ﬂesh, are not the Sons of God, but are the children of uncleanness: Wherefore it is not lawful to contract familiarity with them, or
to teach them the Words of the Law. Which afterwards is urged further by
another of their Masters, Whosoever instructeth any uncircumcised person  אפי את ועירא דאוריתאthough but in the least precepts of the Law, doth
the same as if he should destroy the World, and deny the name of the Holy
Blessed One.
All which plainly amounts to thus much (as we had before out of the
Talmudists,) That the Law was given unto the Israelites for this purpose,
To enrich them with good works, and to augment their Merits„ & so to
establish the foundations of Life & Blessedness amongst them; and to
make it a Medium of the Union between God and Men, as R. Eliezer in the
same Book speaketh of the near Union between these Three, the Holy
Blessed One, the Law, and Israel.
There is one Passage more in our fore-named Author R. Simeon ben
Jochai, at the end of Parashah Jethro, which (though it be more Mystical
then the rest, yet) may be well worth our observing, as more fully hinting
the Perfection of the Law, & setting that forth as an absolute and complete Medium of rendring a man Perfect; upon which R. Jos. Albo in his
third Book de fundamenteis hath spent two or three Chapters. Thus therefore, as if the Law was the great Magazine and Store-house of Perfection,
2  ] נימוסן דקשוטtranslate and locate
11  ] אפי את ועירא דאוריתאtranslate and locate
18 R. Eliezer ] i.e. Rabbi Eliezer ben Hurcanus.
18–19 in the same Book ] i.e. the Zohar
22 Parashah Jethro ] Parashah Jethro is seventeenth weekly portion of the Torah, comprising Exodus 18, 1 - 20, 23.
25–26 upon which R. Jos. Albo in his third Book de fundamenteis hath spent two or three
Chapters ] identify chapters in Sefer ha-Ikkarim.
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our foresaid Author there telleth us, That when the Israelites stood upon
Mount Sinai they saw God עינא כעינא, eye to eye, or face to face, and understood all Secrets of the Law, and all the arcana superna & inferna, &c. and
then he adds„ That the same day in which the Israelites stood upon Mount
Sinai,  אעכר זוהמא מניהיןall uncleanness passed away from them, and all their
Bodies did shine in brightness like to the Angels of heaven when they put
on their bright shining Robes to ﬁt themselves for the Embassy upon which
they are sent by God their Lord. And a little after, thus: And when their
uncleanness passed away from them, the bodies of the Israelites became
shining and clear without any deﬁlement; and their Bodies did shine כזוהרא
 דרקיעאas the brightness of the Firmament. And thus concludeth all, When
the Israelites received the Law upon Mount Sinai,  אתכשם עלםאthe world
was then perfum’d with a most aromatick smell, and Heaven and Earth
were established, and the Holy Blessed One was known above and below,
and he ascended in his glory above all things.
By all which Mystical and Allegorical Expressions our Author seems to
aim at this main Scope„ viz. To set forth the Law as that which of it self was
sufficient, without any other Dispensation from God, for the perfecting of
those to whom it was dispensed; and to make them Comprehensours of
all Righteousness here and Glory hereafter: Which they are wont to set
forth in that transcendent state of Perfection which the Israelites were in at
the receiving of the Law; whence it hath been an ancient Maxime amongst
them, In Statione montis Sinai Israelitae erant sicut Angeli ministerii.
And thus we have endeavoured to make good that which we first propounded, namely, to shew That the grand Opinion of the Jews concerning
the way of Life and Happiness was this, viz.
2  ] עינא כעינאtranslate
3 arcana superna & inferna, ] “celestial and infernal secrets”
5  ] אעכר זוהמא מניהיןtranslate
10–11  ] כזוהרא דרקיעאtranslate
12  ] אתכשם עלםאtranslate
23 In Statione montis Sinai Israelitae erant sicut Angeli ministerii ] “On the station of
Mount Sinai the Israelites were like the ministering angels”; cf. Vorstius’ translation of
Pirke Rabbi Eliezer, 41 in Vorstius, Capitula R. Elieser: p.111: “Tota ista generatio, quae
audivit vocem Sancti ben. in monte Sinai, promerita fuit fieri velut angeli ministerii” (“all
that generation which heard the voice of the Holy One (blessed be he) on Mount Sinia,
were worthy to become like ministering angels”)
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That the Law of God externally dispensed, and only furnished out to
them in Tables of Stone and a Parchment-roll, conjoined with the power of
their own Free-will, was suﬃcient both to procure them acceptance with
God, and to acquire Merit enough to carry them with spread sails into the
Harbour of Eternal rest and blessedness.
So that by this time we may see that those Disputes which S. Paul
and other Apostles maintain against the Jews touching the Law and Faith,
were not merely about that one Question, Whether Justiﬁcation formally
and precisely respects Faith alone; but were of a much greater latitude.
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Having done with the First Enquiry, we now come to the Second, which
was this, What the Evangelical Righteousness or the Righteousness of Faith
is which the Apostle sets up against that of the Law, and in what Notion the
Law is considered by the Apostle: Which in summe was this, viz. That the
Law was the Ministry of death, and in it self an External and Liveless thing,
neither could it procure or beget that Divine life and spiritual Form of Godliness in the Souls of men, which God expects from all the heirs of Glory,
nor that Glory which is only consequent upon a true Divine life. Whereas
on the other side the Gospel is set forth as a mighty Eﬄux and Emanation
of life and spirit freely issuing forth from an Omnipotent source of Grace
and Love, as that true God-like vital influence whereby the Divinity derives
it self into the Souls of men, enlivening and transforming them into its own
likeness, and strongly imprinting upon them a Copy of its own Beauty and
Goodness: Like the Spermatical vertue of the Heavens, which spreads
it self freely upon this Lower world, and subtly insinuating it self into this
benummed feeble earthly Matter, begets life and motion in it. Briefly, It is
that whereby God comes to dwell in us, and we in him.
But that we may the more distinctly unfold the Difference between
That Righteousness which is of the Law, & That which is of Faith, & so the
better shew how the Apostle undermines that fabrick of Happiness which
25–26 It is that whereby God comes to dwell in us, and we in him ] 1 John 4, 13: “Hereby
know wee that we dwell in him and he in vs, because hee hath giuen vs of his Spirit.”
23 Like the Spermatical vertue of the Heavens ] note required
25 benummed ] cf. earlier uses of the word
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the Jews had built up for themselves; we shall observe First in general,
That the main thing which the Apostle endeavours to beat down was,
that proud and arrogant conceit which they had of Merit, and to advance
against it the notion of the Divine grace and bounty as the only Fountain of
all Righteousness and Happiness. For indeed that which all those Jewish
notions, which we have before taken notice of, aim principally at, was
the advancing of the weakened Powers of Nature into such an height of
Perfection as might render them capable of Meriting at Gods hands: and
that Perfection which they speak so much of (as is clear from what hath
been said) was nothing else but a mere sublimation of their own Natural
Powers and Principles, performed by the strength of their own Fancies.
And therefore these Contractors with Heaven were so pleased as to look
upon Eternal life as a fair Purchase which they might make for themselves
at their own charge; as if the spring and rise of all were in themselves: their
eyes were so much dazled with those foolish fires of Merit and Reward
kindled in their own Fancies, that they could not see that light of Divine
grace and bounty which shone about them.
And this Fastus and swelling pride of theirs (if I mistake not) is that
which S. Paul principally endeavours to chastise in advancing Faith so
much as he doth in opposition to the works of the Law. For which purpose
he spends the First and Second Chapters of this Epistle to the Romans in
drawing up a charge of such a nature both against Gentiles and Jews, but
principally against the Jews, who were the grand Justiciaries, that might
make them bethink themselves of imploring Mercy, and of laying aside
all plea of Law and Justice; and so chap.3.27. he shuts up all with a
severe check to such presumptuous arrogance, ποῦ οὖν ἡ καύχησις; Where
then is boasting? This seems then to be the main End which S. Paul
every where aims at in opposing Faith to the works of the Law, namely to
establish the Foundation of Righteousness and Happiness upon the Free
mercy and grace of God: the glorifying and magnifying of which in the real
25 chap.3.27 ] Romans 3, 27: “Where is boasting then? It is excluded. By what Law?
Of works? Nay: but by the Law of faith.”
26 ποῦ οὖν ἡ καύχησις; ] “where then [is] the boasting”
15 foolish fires ] cf. the “foolish fires hat fetch their birth from terrene exudations” of
p.16
18 Fastus ] again
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manifestations of it he holds forth upon all occasions, as the designe &
plot of the Gospel-administration; seeing it is impossible for men by any
Works which they can perform to satisfie God’s Justice for those Sins
which they have committed against him, or truly to comply with his Divine
will, without his Divine assistance. So that the Method of reconciling men
to God, and reducing of straying Souls back to him, was to be attributed
wholy to another Original then that which the Jews imagined. But
Secondly, That Righteousness of Faith which the Apostle sets up against
the Law, and compares with it, is indeed in its own nature a Vital and Spiritual administration, wherein God converseth with Man; whereas the Law
was merely an External or Dead thing in it self, not able to beget any true
Divine life in the Souls of Men. All that Legal Righteousness which the
Jews boasted so much of, was but from the Earth, earthly; consisting
merely in External performances & so falling extremely short of that Internal & God-like frame of Spirit which is necessary for a true conjunction
and union of the Souls of Men with God, and making them capable of true
Blessedness.
But that we may the more distinctly handle this Argument, we shall endeavour to unfold the true Diﬀerence between the Law and the Gospel, as
it seems evidently to be laid down every where by S. Paul in his Epistles:
and the Difference between them is clearly this, viz. That the Law was
merely an External thing, consisting in such Precepts which had only an
Outward administration; but the Gospel is an Internal thing, a Vital Form
and Principle seating it self in the Minds and Spirits of Men. And this is the
most proper and formal Diﬀerence between the Law and Gospel, that the
one is considered only as an External administration, and the other as an
Internal. And therefore the Apostle 2 Cor.3.6,7. calls the Law διακονίαν
27 2 Cor.3.6,7. ] 2 Corinthians 3, 6-7: “Who also hath made vs able ministers of the
New Testament, not of the letter, but of the spirit: for the letter killeth, but the spirit
giueth life. But if the ministration of death written, and ingrauen in stones, was glorious,
so that the children of Israel could not stedfastly beholde the face of Moses, for the glory
of his countenance, which glorie was to be done away:”
27–1 διακονίαν γράμματος ] “the ministry of the letter”; adapted from 2 Corinthians 3, 6.
6 reducing ] in the latinate sense of “leading back”
13 from the Earth, earthly ] recalling 1 Corinthians 15, 47: “The first man is of the earth,
earthy: The second man is the Lord from heauen.”
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γράμματος and θανάτου, the ministration of the law and of death, it being
in it self but a dead letter; as all that which is without a mans Soul must
needs be. But on the other side he calls the Gospel (because of the Intrinsecal and Vital administration thereof in living impressions upon the Souls
of men) Διακονίαν πνεύματος the Ministration of the Spirit, and Διακονίαν
τῆς δικαιοσύνης , the Ministration of righteousness. By which he cannot
mean the History of the Gospel, or those Credenda propounded to us to
believe; for this would make the Gospel it self as much an External thing
as the Law was, and according to the External administration as much a
killing or dead letter as the Law was: and so we see that the preaching
of Christ cruciﬁed was to the Jews a Stumbling-block, and to the Greeks
Foolishness. But indeed he means a Vital eﬄux from God upon the Souls
of men, whereby they are made partakers of Life and Strength from him:
and therefore (ver.7.) he thus Exegetically expounds his own meaning of
that short description of the Law, namely that it was διακονία τοῦ θανάτοῦ
ἐν γράμμασιν, ἐντετυπωμένη ἐν λίθοις· which, I think, may be fitly translated,
it was a dead (or liveless) administration (for so sometimes by an Hebraisme the Genitive case in regimine is put for the Adjective) or else an administration of death exhibited in letters, and engraven in tables of Stone:
and therefore he tells us (ver.6.) what the Eﬀect of it was in those words,
Τὸ γράμμα ἀποκτείναι, The letter killeth, as indeed all External precepts
which have not a proper vital radication in the Souls of men, whereby
they are able to secure them from the transgression of them, must needs
doe. Now to this dead or killing letter he opposeth (ver.8.) a quickning
28 θανάτου ] “of death”; adapted from 2 Corinthians 3, 6.
32 Διακονίαν πνεύματος ] “the ministry of the spirit”; adapted from 2 Corinthians 3, 8.
32–33 Διακονίαν τῆς δικαιοσύνης ] “the ministry of righteousness”; adapted from 2 Corinthians 3, 9.
34 Credenda ] “things which are to be believed”
42–43 διακονία τοῦ θανάτοῦ ἐν γράμμασιν, ἐντετυπωμένη ἐν λίθοις· ] lit. “ministry of death
in letters having been engraven on stones”; 2 Corinthians 3, 7.
45 in regimine ] Latin for “in a construct relation”
48 Τὸ γράμμα ἀποκτείναι ] “the letter kills”; adapted slightly from 2 Corinthians 3. 6.
30–31 Intrinsecal ] Blount’s gloss on “intrinsick” is “inward, secret, occult”.
44–45 sometimes by an Hebraisme the Genitive case in regimine is put for the Adjective ] In Hebrew, when two or more nouns should be taken together, they are said to be
in a “construct relation”, which expresses possession; Smith’s point is that θανάτοῦ (“of
death”) functions as an adjective (“dead”).
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Spirit, or the Διακονία τῆς δικαιοσύνης, the ministration of righteousness,
that is, the Evangelical administration. So that the Gospel or Evangelical
administration must be an Internal impression a vivacious and Energetical Spirit and Principle of Righteousness in the Souls of men, whereby
they are inwardly enabled to express a real conformity thereto. Upon this
Ground the Apostle further pursues the Eﬀects of both these from the 14.
verse to the end.
By all which the Apostle means to set forth to us How vast a Difference there is between the External manifestations of God in a Law of
Commandments, and those Internal appearances of God whereby he
discovers the mighty power of his Goodness to the Souls of men.
Though the History and outward Communication of the Gospel to us
in scriptis, is to be always acknowledged as a special mercy & advantage,
and certainly no less Privilege to Christians then it was to the Jews to be
the Depositaries of the Oracles of God: yet it is plain that the Apostle,
where he compares the Law and the Gospel, and in other places, doth by
the Gospel mean something which is more then a piece of Book-learning,
or an Historical narration of the free love of God in the several contrivances of it for the Redemption of mankind. For if this were all that is
meant properly by the Gospel, I see no reason why it should not be counted as weak and impotent a thing, as dead a letter as the Law was, (as we
intimated before;) and so there would be no such vast Diﬀerence between
them as the Apostle asserts there is; the one being properly an External
declaration of Gods will, the other an Internal manifestation of Divine life
upon mens Souls: and therefore Gal.3.21. he so distinguisheth between
this double Dispensation of God, that this Evangelical dispensation is a
1 Διακονία τῆς δικαιοσύνης ] “ministry of righteousness”; 2 Corinthians 3, 9.
13 in scriptis ] “in writing”
25 Gal.3.21. ] Galatians 3, 21: “Is the Lawe then against the promises of God? God
6–7 the Eﬀects of both these from the 14. verse to the end ] The verses deal with the
removal of the “vaile” over the readings of the Jews, and the “open face” with which
Christians see “the glorie of the Lord”.
14–15 then it was to the Jews to be the Depositaries of the Oracles of God ] recalling
Romans 3, 1-2: “What aduantage then hath the Iew? or what profit is there of Circumcision? Much euery way: chiefly, because that vnto them were committed the Oracles
of God.”
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vital and quickening thing, able to beget a Soul and Form of Divine goodness upon the Souls of men; which because the Law could not doe, it
was laid aside, as being insufficient to restore man to the favour of God,
or to make him partaker of his righteousness. If there had been a Law
which could have given life, ὄντως ἂν ἐκ νόμον ἥν ή δικαιοσύνη, verily Righteousness should have been by the Law; where by δικαιοσύνη he seems
to mean the same thing which he meant by it when in his Epistle to the
Corinthians he calls the Oeconomy of the Gospel διακονίαν δικαιοσύνης
the minstration of righteousness, or as  זכיתis taken among the Jewish
writers for acceptance with God, and that Internal form of Righteousness
that qualifies the Soul for Eternal life: and so he takes it in a far more large
and ample sense then that External righteousness of Justiﬁcation is: and
indeed it seems to express the Just state of those who are renewed by
the Spirit of God, and made partakers of that Divine life which is emphatically called the Seed of God. For this δικαιοσύνη Righteousness, which he
here speaks of, is the proper result of an enlivening and quickening Law,
which is this New Law of the Gospel in opposition to that Old Law which
was administred only in scriptis: and therefore this New Law is called in
the Epistle to the Hebrews, chap.8.6. &c. κρέιττων διαθήκη the better Covenant, whereas the Old was faulty. In which place this is put down as
the Formal difference between the Legal and Evangelical administration,
or the Old and New Covenant, That the Old Covenant was only externally
forbid: for if there had beene a Lawe giuen which could haue giuen life, verily righteousnesse should haue bene by the Law.”
5 ὄντως ἂν ἐκ νόμον ἥν ή δικαιοσύνη ] lit. “indeed anyhow from out of [the] law would have
emerged righteousness”; the Greek is a slight misquotation.
6 δικαιοσύνη ] “righteousness”
8–9 διακονίαν δικαιοσύνης ] “the ministry of righteousness”; 2 Corinthians 3, 9.
9  ] זכיתlit. “success”
18 in scriptis: ] “in writing”
19 Epistle to the Hebrews, chap.8.6. ] Hebrews 8, 6: “But now hath he obtained a more
excellent ministerie, by how much also he is the Mediatour of a better Couenant, which
was established vpon better promises.”
19 κρέιττων διαθήκη ] “better covenant”; slightly adapted from Hebrews 8, 6.
8 Oeconomy ] recalling 1 Corinthians 9, 17, where οἰκονομίαν is translated in 1611 as
“dispensation”.
15 the Seed of God ] recalling the language of Galatians 3, 16: “Now to Abraham and
his seede were the promises made. He saith not, And to seeds, as of many, but as of
one, And to thy seed, which is Christ.”
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promulgated and wrapt up as it were in Ink and Parchment, or, at best, engraven upon tables of Stone; whereas this new Covenant is set forth in living characters imprinted upon the Vital powers of men Souls, as we have
ver.10, 11. This is the Covenant that I will make, &c. I will put my Laws into
their Minds, and write them in their Hearts: and therefore the Old Covenant is v.7. said not to be ἄμεμπτος an unblameable or faultless thing,
because it was not able to keep off transgressions, or hinder the violation
of it self, no more then an Inscription upon some Pillar or Monument is
able to inspire life into those that read it and converse with it: the Old Law
or Covenant being in this respect no other then all other Civil Constitutions are, which receive their efficacy merely from the willing compliance
of men Minds with them, so that they must be enlivened by the Subject
that receives them, being dead things in themselves. But the Evangelical
or New Law is such a thing as is an Eﬄux of life and power from God
himself the Original thereof, & produceth life whersoever it comes. And
to this double Dispensation, viz. of Law and Gospel, doth S. Paul clearly
refer 2 Cor.3.3. You are the Epistle of Christ, ministred by us, written not
with ink, but with the Spirit of the living God, not in tables of Stone: which
last words are a plain Gloss upon that mundane kind of adminstring the
Law in a mere External way, to which he opposeth the Gospel. And this
Argument he further pursues in the 7 and 8 chapters of the Epistle to the
Romans, in which last chap. v.2. he stiles the Gospel νόμον τοῦ πνεύματος
τῆς ζωῆς the Law of the spirit of life, which was able to destroy the power
1–2 engraven upon tables of Stone ] 2 Corinthians 3, 7 again
4 ver.10, 11. ] Hebrew 8, 10: “For this is the Couenant that I will make with the house
of Israel after those dayes, saith the Lord: I wil put my Lawes into their minde, and write
them in their hearts: and I will be to them a God, and they shalbe to me a people.”
5–6 the Old Covenant is v.7. said ] Hebrews 8, 7: “For if that first Couenant had bene
faultles, then should no place haue bene sought for the second.”
6 ἄμεμπτος ] “faultless” or “blameless”; cf. Philippians 3, 6.
22 in which last chap. v.2. ] Romans 8, 2: “For the law of the spirit of life, in Christ Iesus,
hath made me free from the law of sinne and death.”
22–23 νόμον τοῦ πνεύματος τῆς ζωῆς ] “the law of the spirit of life”
10–12 being in this respect no other then all other Civil Constitutions are, which receive
their efficacy merely from the willing compliance of men Minds with them ] Perhaps an
indication of Smith’s republican leanings.
16–17 doth S. Paul clearly refer 2 Cor.3.3. ] 2 Corinthians 3, 3: “Forasmuch as yee are
manifestly declared to be the Epistle of Christ ministred by vs, written not with inke, but
with the spirit of the liuing God, not in tables of stone, but in fleshy tables of the heart.”
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We read in Iamblichus and others, of the many preparatory Experiments used by Pythagoras to try his Scholars whether they were fit to
receive the more sublime and sacred pieces of his Philosophy; and that
he was wont to communicate these only to Souls in a due degree purified and prepared for such doctrine, μετὰ ψυχῆς μυήσεις καὶ καθαρμούς· and
what did all this signifie but only this, that he might by all these Methods
work and mold the Minds of his Hearers into such a fit Temper, as that he
might the better stamp the Seal of his more Divine Doctrine upon them,
and that his Discourses to them περὶ δικαίων τε καὶ καλῶν καὶ ἀγαθῶν of
things just and lovely and good might be written τῷ ἔντι ἐν ψυχῆ truly and
really in the Soul, that I may use Plato’s words in his Phaedrus, where he
commends the Impressions of Truth which are made upon mens Souls
above all outward Writings, which he therefore compares to dead pictures. By this we see what the wisest and best Philosophers thought of
this Internal writing; But it peculiarly belongs to God to write the Laws of
Goodness in the Tables of mens hearts. All the outward Teachings of
9 μετὰ ψυχῆς μυήσεις καὶ καθαρμούς· ] “after initiations and purifications of the soul”; cf.
Arcerius, Iamblichu Chalkideōs ... logoi dyo, p.79.
13 περὶ δικαίων τε καὶ καλῶν καὶ ἀγαθῶν ] “about justice and beauty and goodness”; Plato,
Phaedrus 278a.
14 τῷ ἔντι ἐν ψυχῆ ] “really written in a soul”; Phaedrus 278a.
5 We read in Iamblichus and others ] The principal account of Pythagoras’ initiation of
his students is in Iamblichus’ Vita Pythagorae, XVII; cf. Arcerius, Iamblichu Chalkideōs
... logoi dyo, pp. 76 -83.
13–14 of things just and lovely and good ] Smith’s translation recalls Philippians 4, 8:
“Finally, brethren, whatsoeuer things are true, whatsoeuer things are honest, whatsoeuer things are iust, whatsoeuer things are pure, whatsoeuer things are louely, whatsoeuer things are of good report: if there bee any vertue, and if there bee any praise,
thinke on these things:” This was one of Whichcote’s favourite texts: see Whichcote,
Works, IV, pp. 1-155.
15–18 where he commends ... to dead pictures ] summarising Socrates’ contrast between
the “majestic silence” of paintings and the “living speech” which is “written in the soul of
the learner”, in Phaedrus 275d - 276a.
18 the wisest and best Philosophers ] that is to say, Plato.
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men are but dead things in themselves. But God’s imprinting his Mind
and Will upon mens hearts is properly that which is called the Teaching of
God, and then they become living Laws written in the living Tables of men
Hearts fitted to receive and retain Divine impressions. I shall only adde
that speech of a Chymist not impertinent in this place, Non tam discendo
quàm patiendo divina perﬁcitur Mens humana.
And that we may come a little nearer to these words upon which all this
present Discourse is built, this seems to be the Scope of his argument in
this place, where this νόμος δικαιοσύνης Law of righteousness may fairly be
parallel’d with that which before he called νόμον πνεύματος the law of the
spirit, and which he therefore call δικαιοσύνην πίστεως the righteousness
5–6 Non tam discendo quàm patiendo divina perﬁcitur Mens humana ] “The human
mind is perfected not so much by learning as by experiencing (or suffering) the divine”;
Croll, Osvvaldi Crollii Basilica Chymica: Pluribus selectis & secretissimis propria manuali
experientia approbatis descriptionibus, & usu remediorum chymicorum selectissimorum
aucta, p.39; Pinnell translates as “the mind of man is perfected and compleated by a
passive reception of Divine things” Pinnell and Croll, Philosophy Reformed & Improved
in Four Profound Tractates: The I. Discovering the Great and Deep Mysteries of Nature,
p.49.
9 νόμος δικαιοσύνης ] “a law of righteousness”; Romans 9, 31
10 νόμον πνεύματος ] “a law of the spirit”; adapted from Romans 8, 2: “For the law of the
spirit of life, in Christ Iesus, hath made me free from the law of sinne and death.”
11 δικαιοσύνην πίστεως ] “righteousness of faith”; adapted from Romans 9, 30: “What
shall wee say then? That the Gentiles which followed not after righteousnesse, haue
3 Tables ] i.e. tablets
5 Chymist ] marginal note: Crollius Oswald Croll (c.1563 - 1609), professor of medicine
at the University of Marburg, was a famous Paraclesian and proponent of iatrochemistry,
described by Hugh Trevor-Roper as “a founding father of modern chemistry” TrevorRoper, Europe’s Physician: The Various Life of Sir Theodore de Mayerne, p.85.
5–6 Non tam discendo quàm patiendo divina perﬁcitur Mens humana ] HGW objects
to Smith’s use of the quotation, in which, he argues, Croll’s “real sense is … quite perverted” He interprets the context as an assertion of “the Platonic theory” that “all knowledge
was possessed by the human intellect ... before it was united to the body.” Croll says
that all knowledge “is subject to forgetfulnesse and will vanish” except “Essential instrinsicall knowledge”, which comes not from study, experience or age, nor from words
and the “wrangling of reason, but the mind of man is perfected and compleated by a
passive reception of divine things” (Pinnell and Croll, Philosophy Reformed & Improved
in Four Profound Tractates: The I. Discovering the Great and Deep Mysteries of Nature,
p.49), which Pinnell glosses, perhaps misleadingly, as “not by study and paines, but by
patience and submission.”
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of faith, because it is received from God in a way of believing. For I cannot
easily think that he should mean nothing else in this place but merely the
Righteousness of Justification, as some would perswade us, but rather
that his Sense is much more comprehensive, so as to include the state
of Gospel-dispensation, which includes not only Pardon of sins, but an
inward spirit of Love, Power, and of a sound Mind, as he expresseth it 2
Tim.1.7. And this he thus opposeth to the Law, Rom.10.6., &c. But the
Righteousness of Faith speaketh on this wise; Say not in thy heart, Who
shall ascend into heaven? &c. or, Who shall descend into the deep? But
what saith it? The Word is nigh thee, even in thy mouth, and in thy heart,
that is, the word of faith which we preach. In which words Cunæus in his
De Repub. Hebr. would have us to understand some Cabbala or Tradition
amongst the Jews for this meaning of that place, Deut.30.12. from which
these words are borrowed, which as they there stand, seem not to carry
that Evangelical sense which here S. Paul expounds them into; though yet
Cunæus hath not given us any reason for this opinion of his. But indeed
the Jewish writers generally, who were acquainted with the principles of
attained to righteousnesse, euen the righteousnesse which is of faith:”
6–7 2 Tim.1.7. ] 2 Timothy 1, 7: “For God hath not giuen vs the spirit of feare, but of
power, of loue, and of a sound minde.”
7 Rom.10.6., &c. ] Romans 10, 6-8: “But the righteousnesse which is of faith, speaketh
on this wise: Say not in thine heart, Who shall ascend into heauen? That is to bring
Christ down from aboue. Or, Who shall descend into the deepe? That is to bring vp
Christ againe from the dead. But what saith it? The word is nigh thee, euen in thy
mouth, and in thy heart, that is the word of faith which we preach,”
12–13 De Repub. Hebr. would have us to understand some Cabbala or Tradition amongst
the Jews for this meaning of that place ] Cunaeus says not only that the Jews had a cabbalistic tradition, but that Paul was aware of it when he cited Deuteronomy in the Epistle
to the Romans; no rabbinical or others texts are cited in support of this view. Cunaeus,
Petri Cunaei De republica Hebraeorum, libri III: Hebraea & Graeca omnia verbo tenus
reddita Latine sunt: aut, postquam relata abunde sententia corum est apponuntur: ut
tardare haec res lectorem non possit, III. 8, pp. 384 - 6.
13 Deut.30.12. ] Deuteronomy 30, 12: “It is not in heauen, that thou shouldest say, Who
shal goe vp for vs to heauen, and bring it vnto vs, that wee may heare it, and doe it?”
11 Cunæus ] Petrus Cunaeus or Peter van de Kun (1586 - 1638) was a Dutch scholar,
and professor of Latin, politics and jurisprudence at Leyden. “The Hebrew Republic”
was “the most powerful statement of republican theory in the early years of the Dutch
Republic” Tuck, Philosophy and Government 1572 - 1651, p.169. For an account of the
man and the work, see Cunaeus, Eyffinger, and Wyetzner, The Hebrew Republic, pp.ix
-lxxvi.
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the Cabbala, commenting upon that place do wholly refer it to the times
of the Messiah, making it parallel with that place of Jeremy which defines
the New Covenant to be a writing of the Law of God in mens hearts. And
thus that Life and Salvation that results from the Righteousness of Faith is
all, as Faith it self is, deriving from God gratuitously dispensing himself
to the Minds of men: Whereas if Life could have been by the Law, its
Original and Principal must have been resolved into men themselves who
must have acted that dead matter without them, and have produced that
Virtue and Energy in it, by their exercising themselves therein, which of it
self it had not; as the Observance of any Law enables that Law it self to
dispense that Reward which is due to the observance of it: and therefore
the Righteousness of the Law was so defin’d, that he that did those things
should live in them. And thus the New Testament every where seems to
present to us this twofold Dispensation or Oeconomy, the one consisting
in an External and written law of Precepts, the other in Inward life and
power. Which S.Austin hath well pursued in his Book de Litera & Spiritu,
from whom Aquinas (who endeavours to tread in his foot-steps) seems
to have taken first of all an occasion of moving that Question, Utrum Lex
nova sit lex scripta, vel lex indita; and thus resolves it, That the New Law or
Gospel is not properly lex scripta, as the Old was, but Lex indita: and that
2–3 Jeremy which defines the New Covenant to be a writing of the Law of God in mens
hearts ] Jeremiah 31, 33: “But this shall be the couenant, that I will make with the house
of Israel, After those dayes, saith the Lord, I will put my law in their inward parts, and
write it in their hearts, and wil be their God, and they shall be my people.”
16 de Litera & Spiritu ] “On the Letter and the Spirit”, an anti-Pelagian work dating from
412.
18–19 Utrum Lex nova sit lex scripta, vel lex indita ] “whether the new law should be a
written law or an imparted law”
20 lex scripta ] “a written law”
20 Lex indita ] “an imparted law”
10–11 as the Observance of any Law enables that Law it self to dispense that Reward
which is due to the observance of it ] stuff to explain
16 S.Austin ] i.e. St Augustine
17 Aquinas (who endeavours to tread in his foot-steps) ] In Summa Theologiae IIa, quaestio 106a, 1 conclusio, Aquinas answers his question whether the new law of the Gospel
is “a written law, or is instilled in the heart” (quaestio 106), by referring to St Augustine,
De Spiritu et Litera, xxiv, where he says that “as the law of deeds was written on tables
of stone, so is the law of faith inscribed on the hearts of the faithful”. Aquinas concludes
that “principaliter nova lex est lex indita” (“the new law is in the first place a law that is
inscribed on our hearts”).
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Now from all this we may easily apprehend how much the Righteousness of the Gospel transcends that of the Law, in that it hath indeed a true
command over the inward man which it acts and informs; whereas the
Law by all its menaces and punishments could only compell men to an External observance of it in the outward man; as the Schoolmen have well
observed, Lex vetus ligat manum, Lex nova ligat animum.
And herein S. Paul every where magnifies this Dispensation of the
free mercy & grace of God, as being the only soveraign remedy against
all the inward radicated maladies of sin and corruption, as that Panacea or
Balsamum vitae which is the universal restaurative of decayed & impotent
Nature. So he tells us Rom.6. Sin shall not have dominion, because we
are not under the law, but under grace. And this is that which made him
so much extol his acquaintance with Christ in the Dispensation of grace,
1 foris scripta ] “written externally”
1 intus scripta ] “written internally”
8 Lex vetus ligat manum, Lex nova ligat animum ] “The old law binds the hands, the
new law binds the soul”
11 Panacea ] “an Universal Medicine, or a Medicine that cures all Diseases in al circumstances, Ages and Constitutions, of which divers are to be met with in Books of
Chymistry.” Blount, Glossographia; the panacea amwaldina of Georg am Wald (15541616) was one of the best known.
12 Balsamum vitae ] “balm of life”
13 Rom.6. ] Romans 6, 14: “For sinne shall not haue dominion ouer you, for yee are
not vnder the Law, but vnder Grace.”
8 Lex vetus ligat manum, Lex nova ligat animum ] In Summa Theologiae IIa, quaestio
108a, 1 argumentum 3, Aquinas objects the difference between the old and the new law
is that “vetus lex cohibet manum, sed lex nova cohibet animum” (“the old law restrains
the hand, whereas the new law restrains the soul”).
11 radicated ] Blount glosses: “rooted, or that has taken root.” Blount, Glossographia
12–13 the universal restaurative of decayed & impotent Nature ] The idea of a panacea or balsamum vitae is much medical as alchemical, associated particularly with
Paracelsus and the iatrochemists, like Croll and van Helmont. Smith’s copy of van Helmont’s Ortus Medicinae (1648) is in his bequest to Queens’. For Cudworth’s metaphor
of “a Sovereigne and Medicinall” gospel, see Cudworth, A Sermon Preached before the
Honourable House of Commons, at Westminster March 21, 1647, p.43.
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and to despise all things as loss, Philip.3. where among his other Jewish
privileges having reckoned up his blamelessness in all points touching
the Law, he undervalues them, and counts all loss διὰ τὸ ὑπερέχον τῆς
γνώσεως, for the excellency of the knowledge of Christ Jesus. In which place
the Apostle doth not mean to disparage a real inward righteousness and
the strict observance of the Law; but his meaning is to shew how poor
and worthless a thing all Outward observances are in comparison of a
true Internal conformity to Christ in the renovation of the Mind and Soul
according to his Image and likeness; as is manifest from v.9, 10. &c.:
in which he thus delivers his own meaning of that knowledge of Christ
which he so much extoll’d, very emphatically, That I may be found in him,
not having mine own righteousness which is of the Law, but that which
is through the faith of Christ, the righteousness which is of God by faith.
Where by the way we may further notice what this δικαιοσύνην πίστεως
and δικαιοσύνη θεοῦ, the righteousness of faith and the righteousness of
God (which we have already spoke much of) is according to his own true
meaning, as he expounds himself, viz. a Christ-like Nature in a mans
Soul, or Christ appearing in the Minds of men by the mighty power of his
Divine Spirit, and thereby deriving a true participation of himself to them:
so we have it v. 10. That I may know the power of his resurrection, and the
fellowship of his suﬀerings, being made conformable unto his death. And
thus Christ and Moses are opposed, as Christ is the Dispenser of Grace
1 Philip.3. ] Philippians 3, 8: “Yea doubtlesse, and I count all things but losse, for the
excellencie of the knowledge of Christ Iesus my Lord: for whom I haue suffered the
losse of all things, and doe count them but doung, that I may win Christ,”
3–4 διὰ τὸ ὑπερέχον τῆς γνώσεως ] “because of the excelling knowledge”; Philippians 3,
8.
11–13 That I may be ... of God by faith ] Philippians 3, 9: “And be found in him, not
hauing mine owne righteousnesse, which is of the Law, but that which is through the
faith of Christ, the righteousnesse which is of God by faith:”
14 δικαιοσύνην πίστεως ] “righteousness of faith”
15 δικαιοσύνη θεοῦ, ] “righteousness of God”
20–21 That I may ... unto his death ] Philippians 3, 10: “That I may know him, and the
power of his resurrection, and the fellowship of his sufferings, being made conformable
vnto his death”
9 v.9, 10. &c. ] Philippians 3, 9-10
17–19 Christ-like Nature in a mans Soul, or Christ appearing in the Minds of men by the
mighty power of his Divine Spirit, and thereby deriving a true participation of himself to
them ] required
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But it may perhaps be questioned whether the same Internal dispensation of God was not as well under the Law, as since our Saviour’s coming,
and so consequently that the Jews were equally partakers thereof; and
so it could be no new thing to them.
To all which I might reply, That this Dispensation of grace was then a
more Mystical thing, and not so manifested to the world as it hath been
since our Saviours coming. Secondly, This dispensation of Free grace
was not that which properly belonged to the Nation of the Jews, but only
a Type and shadow it.
For the fuller understanding of which and all that hath been spoken, we
must know, That before our Saviour’s coming the great Mysteries of Religion being wrapt up in Hieroglyphicks and Symbolical rites, (the unfolding
of which was reserved for him who is the great Interpreter of Heaven and
Master of Truth) God was pleased to draw forth a Scheme or Copy of all
that divine Oeconomy and Method of his commerce with mankind, and to
make a draught of the whole artifice thereof in External matter: and therefore he singled out a Company and Society of men of the same common
Extraction, marked out from all other sorts of men by a character of Genealogical Sanctity (for so Circumcision was) collected and united together
by a common band of Brotherhood; and this he set up as an Emblem of
a divine and holy seed or society of men which are all by way of Spiritual
generation descended from himself. And hence it is that the Jews (the
whole Jewish nation universally considered) who were but a mere Representative of this Spiritual fraternity & congregation, are called the Holy
seed or the Holy people. Then afterwards amongst these he erects a Government & Politie, & rules over them in the way & manner of a Political
prince, as hath been long since well observed by Josephus, who therefore properly calls the Jewish government θεοκρατίαν, a Theocracy, or the
Government of God himself.
30 θεοκρατίαν ] “rule by God”
30 θεοκρατίαν ] The term comes from Josephus’ Contra Apion, where he says “our legislator (i.e., Moses) had no regard to any of these forms (monarchy, oligarchy, republic),
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And thus in a Scheme or Figure he shadows forth that Spiritual kingdome and government which he would establish amongst that Divine society of men, in reference to which we have so much mention made of
the Kingdome of heaven in the Gospel, which is not generally and solely
meant of the State of glory, much less of any outward Church-rites, but
mainly of that Idea and Exemplar of which the Jewish Theocracy was an
imitation. Lastly, as a Political Prince God draws forth a Body of laws as
the Political Constitutions and Rules of this Government which he had
set up, chusing Mount Sinai for the Theatre whereon he would promulge
those Laws by which all his Subjects should be governed. And so I doubt
not but that Preface by which the Law is usher’d in, Exod.20. which
speaks of God’s mercy in delivering them from the Egyptian thraldome,
may very well be allegorized and mystically expounded. And all this was
to signifie and set forth that Law which was to goe forth from mount Sion,
the promulgation whereof was to be in a Vital and Spiritual way among
the Subjects of this Spiritual Kingdom. To all which we may add those
Temporal inheritances which he distributed to the Jewish families, in imitation of that Eternal blessedness and those Immortal inheritances which
he shares out amongst his Spiritual Sons and Subjects in Heaven. And
this I the rather add, because here the Jews are much perplex’d about untying this knot, namely, what the Reason should be that their Law speaks
so sparingly of any Eternal reward, but runs out generally in promises of
Mundane and Earthly blessings in the land of Canaan. But by this we may
see the true Reason of that which the Apostle speaks concerning them, 2
Cor.3.14. Until this day τὸ αὐτὸ κάλυμμα the same vail in the reading of the
11 that Preface by which the Law is usher’d in, Exod.20. ] Exodus 20, 2: “I am the Lord
thy God, which haue brought thee out of the land of Egypt, out of the house of bondage:”
24–25 2 Cor.3.14. ] 2 Corinthians 3, 14: “But their mindes were blinded: for vntill this
day remaineth the same vaile vntaken away, in the reading of the old testament: which
vaile is done away in Christ.”
25 τὸ αὐτὸ κάλυμμα ] “the same veil”
but he ordained our government to be what, by a strained expression, may be termed a
Theocracy, by ascribing the authority and the power to God, and by persuading all the
people to have a regard to him” (2.17.165). Smith’s source may well be Cunaeus, Petri
Cunaei De republica Hebraeorum, libri III: Hebraea & Graeca omnia verbo tenus reddita
Latine sunt: aut, postquam relata abunde sententia corum est apponuntur: ut tardare
haec res lectorem non possit, p.4.
9 promulge ] “to noise abroad, to publish or proclaim” Blount, Glossographia
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Old Testament μένει μὴ ἀνακαλυπτόμενον remaineth untaken away. That
Vail which was on Moses his face was an Emblem of all this great Mystery: and this Vail was upon the face of the Jews in their reading the Old
Testament; they dwelling so much in a carnal converse with these Sacramental Symbols which were offered to them in the reading of the Law, that
they could not see through them into the thing signified thereby, and so
embraced Shadows in stead of Substance, and made account to build up
Happiness and Heaven upon that Earthly Law to which properly the Land
of Canaan was annex’d: whereas indeed this law should have been their
School-master to have led them to Christ whose Law it prefigured; which
that it might doe the more effectually, God had annexed to the breach
of any one part of it such severe Curses, that they might from thence
perceive how much need they had of some further Dispensation. And
therefore this state of theirs is set forth by a state of bondage or πνεῦμα
δουλείας . For all External precepts carry perpetually an aspect of austerity
and rigour to those Minds that are not informed by the internal sweetness
of them. And this is it only which makes the Gospel or the New Law to
be a Free, Noble and Generous thing , because it is seated in the Souls
of men: and therefore Aquinas out of Austin hath well observed another
1 μένει μὴ ἀνακαλυπτόμενον ] “remains not being lifted”
10 School-master to have led them to Christ ] Galatians 3, 24: “Wherefore the Law was
our Schoolemaster to bring vs vnto Christ, that we might be iustified by Faith.”
14–15 πνεῦμα δουλείας ] “a spirit of bondage”; Romans 8, 15: “For ye haue not receiued
the spirit of bondage againe to feare: but ye haue receiued the spirit of adoption, whereby
we cry, Abba, father.”
1–2 That Vail which was on Moses ] Exodus 34, 33-35 tells of how Moses would veil his
face when speaking to the people, but remove the veil when he “went in before the Lord
to speake with him.”
18 a Free, Noble and Generous thing ] A phrase reminiscent of Whichcote; cf. where
he speaks of “The free, noble, and generous notions of divine and heaven-born truth.”
Whichcote, Works, III, p. 257
19–1 therefore Aquinas out of Austin hath well observed another difference between the
Law and Gospel ] In Summa Theologiae IIa, quaestio 107, art1, arg 2, Aquinas says:
“Praeterea, Augustinus dicit, in libro contra Adamantum Manich. Discip., quod brevis
differentia legis et Evangelii est timor et amor” (“Further, Augustine says in the book
against Adamantum, the disciple of Manichaeus that there is little difference between
the Law and Gospel - fear and love”), citing Contra Adimantum Manichaei Disciplumum,
17. Augustiine’s actual words are: “Nam haec est brevissima et apertissima differentia
duorum Testamentum, timor et amor: illud ad veterem, hoc ad novum hominem per-
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difference between the Law and Gospel, Brevis diﬀerentia inter Legem &
Evangelicum est Timor & Amor. This I the rather observe, because the
true meaning of that Spirit of Bondage which the Apostle speaks of is frequently mistaken. We might further (if need were) for a confirmation of
this which we have spoken concerning the Typicalness of the whole Jewish Oeconomy appeal to the third and fourth chapters of the Epistle to the
Galatians, which cannot well be understood without this Notion, where
we have the Jewish Church, as a Type of the true Evangelical Church,
brought in as a Child in it’s Minority in servitude under Tutors and Governours, shut up under the Law till the time of that Emphaticall revelation
of the great Mysterie of God shall come, till the Day should break, and all
the shadows of the Night flee away.
That I may return from this Digression to the Argument we before pursued, this briefly may be added, That under the Old Covenant and in the
time of the Law there were amongst the Jews some that were Evangelised,
that were re, non nomine Christiani; as under the Gospel there are many
that Judaize, are of as Legal and Servile Spirits as the Jews, children of
20–21 Brevis diﬀerentia inter Legem & Evangelicum est Timor & Amor ] “the short difference between the Law and the Gospel is Fear and Love.”
30–31 till the Day should break, and all the shadows of the Night flee away ] Song of
Solomon 2, 17: “Until the day break, and the shadows flee away, turn, my beloved, and
be thou like a roe or a young hart upon the mountains of Bether.” or 4, 6: “Untill the day
breake, and the shadowes flee away, I will get mee to the mountaines of myrrhe, and to
the hill of frankincense.
35 re, non nomine Christiani ] “in fact, though not in name, Christians”
tinet” (“For this is the briefest and most evident difference between the two testament,
fear and love: the one belongs to the old, the other to the new man”) Migne, Patrologiae cursus completus: sive biblioteca universalis,integra uniformis, commoda, oeconomica, omnium SS. Patrum, doctorum scriptorumque eccelesiasticorum qui ab aevo
apostolico ad usque Innocentii III tempora ﬂoruerunt ... [Series Latina, in qua prodeunt
Patres, doctores scriptoresque Ecclesiae Latinae, a Tertulliano ad Innocentium III], 42,
159. They support Smith’s interpretation, which is close to Donne’s: “Brevissima diﬀerentia Testamentorum, Timor & Amor; This distinguishes the two Testaments, The Old
is a Testament of fear, the New of love.” Donne, Sermons, 6. p.112.
25–26 the third and fourth chapters of the Epistle to the Galatians ] Smith is thinking
particularly of Galatians 3, 23-29 and Galatians 4, 21 - 31.
29 Emphaticall ] “Emphatical, spoke with Earnestness or Emotion of Mind” Blount, Glossographia
36–1 children of the Bond-woman ] alluding again to Galatian 4,21-31.
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From what hath hitherto been discoursed, I hope the Difference between
both Covenants clearly appears, and that the Gospel was not brought in
only to hold forth a new Platform and Model of Religion; it was not brought
in only to refine some Notions of Truth, that might formerly seem discoloured and disfigured by a multitude of Legal rites and ceremonies; it was
not to cast our Opinions concerning the Way of Life and Happiness only
into a New mould and shape them in a Pedagogical kind of way: it is not
so much a System and Body of saving Divinity, but the Spirit and vital
Inﬂux of it spreading it self over all the Powers of mens Souls, and quickening them into a Divine life: it is not so properly a Doctrine that is wrapt
up in ink and paper, as is it a Vitalis Scientia, a living impression made
upon the Soul and Spirit. We may in a true sense be as Legal as ever
the Jews were, if we converse with the Gospel as a thing only without us;
and be as far short of the Righteousness of God as they were, if we make
the Righteousness which is of Christ by Faith to serve us only as an Outward Covering, and endeavour not after an Internal transformation of our
Minds and Souls into it. The Gospel does not so much consist in Verbis
as in Virtute: Neither doth Evangelical dispensation therefore please God
so much more then the Legal did, because, as a finer contrivance of his
Infinite understanding, it more clearly discovers the Way of Salvation to
the Minds of men; but chiefly because it is a more Powerful Efflux of his
Divine goodness upon them, as being the true Seed of a happy Immortality continually thriving and growing on to perfection. I shall adde further,
The Gospel does not therefore hold forth such a transcendent priviledge
and advantage above what the Law did, only because it acquaints us that
Christ our true High Priest is ascended up into the Holy of holies, and
there in stead of the bloud of Bulls and Goats hath sprinkled the Ark and
Mercy-seat above with his own bloud: but also because it conveys that
50 Vitalis Scientia ] “a living knowledge”
56 in Verbis ] “in words”
57 in Virtute ] “in virtue”; an adequate translation for “virtus” is difficult, it encompasses
even more than Blount’s definite of the English word: “Virtue, Efficacy, Power, Force,
Quality, Property” Blount, Glossographia.
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bloud of sprinkling into our defiled Consciences, to purge them from dead
works. Farr be it from me to disparage in the least the Merit of Christ’s
bloud, his becoming obedient unto death, whereby we are justified. But
I doubt sometimes some of our Dogmata and Notions about Justification
may puff us up in far higher and goodlier conceits of our selves then God
hath of us; and that we profanely make the unspotted righteousness of
Christ to serve only as a Covering to wrap up our foul deformities and
filthy vices in; and when we have done, think our selvs in as good credit
and repute with God as we are with our selves, and that we may become Heaven’s darlings as much as we are our own. I doubt not but the
Merit and Obedience of our Saviour gain us favour with God, and potently
move down the benign influences of Heaven upon us: But yet I think we
may sometimes be too lavish and wanton in our imaginations, in fondly
conceiting a greater change in the Esteem which God hath of us then becomes us, & too little reckon upon the Real and Vital Emanations of his
favour upon us.
Therefore for the further clearing of what hath been already said, and
laying a ground upon which the next part of our Discourse (viz. Concerning the Conveiance of this God-like righteousness to us by Faith) is to
proceed, We shall here speak something more to the business of Justification and Divine Acceptance, which we shall dispatch in two Particulars.
Our first Proposition is that. The Divine judgement and estimation of
every thing is according to truth of the thing; and Gods acceptance or
disacceptance of things is suitable and proportionable to his judgement.
1 bloud of sprinkling ] Hebrews 12, 24: “And to Iesus the mediatour of the new Couenant, and to the blood of sprinckling, that speaketh better things then that of Abel.”
4 Dogmata ] “teachings”, here with a critical sense.
6–7 the unspotted righteousness of Christ ] cf. the metrical translation in the Scottish
Book of Common Prayer of Psalm 112, 3: “With Riches, Wealth shall ever be within
his House in Store: and his unspotted Righteousness, endures for evermore” Scotland,
The book of common-prayer, and administration of the sacraments; and other parts of
divine service for the use of the Church of Scotland. With a paraphrase of the Psalms in
metre by King James the VI., p.398. KJV reads: “Wealth and riches shalbe in his house:
and his righteousnesse endureth for euer.” Later uses of the phrase are usually amongst
non-conformists.
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Thus S. Peter plainly tells us Act.10. God is no respecter of persons; But
every one that worketh righteousness is accepted of him. And God himself posed Cain (who had entertained those unworthy and ungrounded
suspitions of his partiality) with that Question, If thou doest well, shalt
thou not be accepted? Wheresoever God finds any stamps and impressions of Goodness, he likes and approves them, knowing them well to be
what they indeed are, nothing else but his own Image and Superscription. Whereever he sees his own Image shining in the Souls of men, and
a conformity of life to that Eternal Idea of Goodness which is himself, he
loves it and takes a complacency in it, as that which is from himself, and is
a true Imitation of himself. And as his own unbounded Being & Goodness
is the Primary and Original object of his Immense and Almighty Love: so
everything that partakes of him, partakes proportionably of his Love; all
Imitations of him and Participations of his Love and Goodness are perpetually adequate and commensurate the one to the other. By so much
the more acceptable any one is to God, by how much the more he comes
to resemble God. It was a common Notion in the old Pythagorean and Platonick Theology, Τὸν Δία μετασχηματισθέντα εἰς τὸν ἔρωτα &c. as Proclus
phraseth it, That the Divinity transformed into Love, and enamour’d with
it’s own unlimited Perfections and spotless Beauty, delighted to copy forth
and shadow out itself as it were in created Beings, which are perpetually
embraced in the warm bosome of the same Love, which they can never
swerve nor apostatize from, till they also prove apostate to the estate of
their Creation. And certainly it is true in our Christian divinity, that that
Divine light and goodness which flows forth from God, the Original of all,
upon the Souls of men, never goes solitary and destitute of Love, Com1 Act.10. ] Acts 10, 34-5: “Then Peter opened his mouth, and said, Of a trueth I perceiue
þt God is no respecter of persons: But in euery nation, he that feareth him, and worketh
righteousnesse, is accepted with him.”
2–4 God himself posed ... that Question ] Genesis 4, 7: “If thou doe well, shalt thou not
be accepted? and if thou doest not well, sinne lieth at the doore: And vnto thee shall be
his desire, and thou shalt rule ouer him.”
18 Τὸν Δία μετασχηματισθέντα εἰς τὸν ἔρωτα &c. ] “The God metamorphosed into that
love”; adapted from Proclus, Commentary on the Timaeus, 156a, where, after citing the
Chaldean Oracles on the unity of “all things … woven together intellectually in the all the
light of the father” through love, he writes: “And perhaps looking to this Pherecydes said
that Zeus when he was about to fabricate, was changed into Love” T. Taylor, The Commentaries of Proclus on the Timaeus of Plato, II. p.55; cf. Proclus, In Platonis Timaeum
commentaria, II. p. 54.
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placency and Acceptation, which is alwaies lodg’d together with it in the
Divine Essence. And as the Divine Complacency thus dearly and tenderly
entertains all those which bear a similitude of true Goodness upon them;
so it alwaies abandons from its embraces all Evil, which never doth nor
can mix it self with it: The Holy Spirit can never suffer any unhallowed or
defiled thing to enter into it or to unite it self with it. Therefore in a sober
sense I hope I may truly say, There is no perfect or through reconciliation
wrought between God and the Souls of men, while any defiled or impure
thing dwells within the Soul, which cannot truly close with God, nor God
with that. The Divine Love according to those degrees by which it works
upon the Souls of men in transforming them into its own likeness, by the
same it renders them more acceptable to it self, mingleth it self with and
uniteth it self to them: as the Spirit of any thing mixeth it self more or less
with any Matter it acts upon, according as it works it self into it, and so
makes a way and passage open for it self.
Upon this account I suppose it may be that S. James attributes a kind
of Justiﬁcation to Good works, which unquestionably are things that God
approves and accepts, and all those in whom he finds them, as seeing
there a true conformity to his own Goodness and Holiness. Whereas on
the other side he disparageth that barren, sluggish and drowsie Belief,
that a lazy Lethargy in Religion began in his times to hugg so dearly, in
reference to acceptation with God. I suppose I may fairly thus gloss at his
whole Discourse upon this Argument: God respects not a bold, conﬁdent
and audacious Faith,, that is big with nothing but its own Presumptions.
It is not because our Brains swim with a strong Conceit of God’s Eternal
love to us, or because we grow big and swell into a mighty bulk with airy
fancies and presumptions of our acceptance with God, that makes us ere
the more acceptable to him: It is not all our strong Dreams of being in
favour with Heaven that fills our hungry souls ere the more with it: It is not
a pertinacious Imagination of .our Names being enrolled in the Book of
16–17 S. James attributes a kind of Justiﬁcation to Good works ] Smith is thinking of
James 2, 17 - 26, where he argues from the position that “faith, if it hath not works, is
dead being alone” to affirm that “by workes a man is iustified, and not by faith only.”
30 pertinacious ] “Pertinacious, (Lat.) (i.e. that holds fast) obstinate, stubborn, or stiff
in Opinion” Blount, Glossographia
30–1 our Names being enrolled in the Book of life, ] “The names of the Elect are said to
be written in the Book of life, by an usuall metaphor: for we commonly write down the
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life, or of the Debt-books of Heaven being crossed, or of Christ being ours,
while we find him not living within us, or of the washing away of our sins
in his bloud, while the foul and filthy stains thereof are deeply sunk in our
own Souls; it is not, I say, a pertinacious Imagination of any of these that
can make us ere the better: And a mere Conceit or Opinion as it makes us
never the better in reality within our selves; so it cannot render us ere the
more acceptable to God who judges of all things as they are. No, it must
be a true Compliance with the Divine Will, which must render us such as
the Divinity may take pleasure in. In Christ Jesus neither Circumcision nor
Uncircumcision availeth any thing (nor any Fancy built upon any other
External privilege) but the keeping of the Commandments of God. No,
but if any man does the will of God, him will both the Father and the Son
love; they will come in to him and make their abode with him. This is
the Scope and Mark which a true Heaven-born Faith aims at; and when
it hath attain’d the End, then is it indeed perfect and compleat in its last
accomplishment. And by how much the more ardency and intention Faith
levels at this mark of inward goodness and divine activity, by so much the
more perfect and sincere it is. This is that which God justiﬁes it being
just and correspondent to his own good pleasure: and in whomsoever
he finds this, both it and they are accepted of him. And so I come to the
second Particular.
39–40 In Christ Jesus neither Circumcision nor Uncircumcision availeth any thing ] Galatians 6, 15: “ For in Christ Iesus neither circumcision auaileth any thing nor vncircumcision, but a new creature.”
41 but the keeping of the Commandments of God ] 1 Corinthians 7, 19: “Circumcision
is nothing, and vncircumcision is nothing, but the keeping of the Commandements of
God.”
42–43 if any man does the will of God, him will both the Father and the Son love; they
will come in to him and make their abode with him ] John 14, 23: “ Iesus answered, and
saide vnto him, If a man loue mee, he will keepe my wordes: and my Father will loue
him, and wee will come vnto him, and make our abode with him.”
names of such who are deare to unto us, that we may continually remember them: so
God, having in his eternall counsell elected some to salvation, hath written their names
in the Book of life: … The metaphor also may be understood of the Sonship of the Elect,
so that to be written in the Book of life, shews that they are heires of glory.” Pareus, A
Commentary Upon the Divine Revelation of the Apostle and Evangelist John, p.302. cf.
Cudworth’s comments on “peeping into those hidden Records of Eternity,to see whether
our names be written there in golden characters” Cudworth, A Sermon Preached before
the Honourable House of Commons, at Westminster March 21, 1647, p.11
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God’s justifying of Sinners in pardoning and remitting their sins carries
in it a necessary reference to the sanctifying of their Natures; without which
Justiﬁcation would rather be a glorious name then a real privilege to the
Souls of men. While men continue in their wickedness, they do but vainly
dream of a device to tie the hands of an Almighty Vengeance from seizing
on them: No, their own Sins, like so many armed Gyants, would first or
last set upon them, and rend them with inward torment. There needs no
angry Cherub with a flaming Sword drawn out every way to keep their unhallowed hands off from the Tree of Life : No, their own prodigious Lusts,
like so many arrows in their sides, would chase them, their own Hellish
natures would sink them low enough into eternal death, and chain them
up fast enough in fetters of darkness among the filthy fiends of Hell. Sin
will alwaies be miserable; and the Sinner at last, when the empty bladders
of all those hopes and expectations of an aiery mundane Happiness, that
did here bear him up in this life, shall be cut, will find it like a Talent of Lead
weighing him down into the bottomless gulf of Misery. If all were clear towards Heaven, we should find Sin raising up storms in our own Souls. We
8–9 angry Cherub ... Tree of Life ] as in Genesis 3, 24: “So he droue out the man: and
he placed at the East of the garden of Eden, Cherubims, and a flaming sword, which
turned euery way, to keepe the way of the tree of life.”
6–7 like so many armed Gyants, would first or last set upon them, and rend them with
inward torment ] perhaps recalling the myth of the origin of the Spartoi, who sprang
as armed men from the dragons’ teeth sown by Cadmus, or Polyphemus in Odyssey
XIII. For an overview of Renaissance views of giants, see Brumble, Classical Myths and
Legends in the Middle Ages and Renaissance: A Dictionary of Allegorical Meanings, pp.
138 -9.
10 like so many arrows in their sides ] Perhaps recalling Psalms 38, 2: “ For thine arrowes sticke fast in me; and thy hand presseth me sore.” Arrows are more commonly
a metaphor for divine chastisement, though cf. the discussion of Donne’s use of it by
Covington, Wounds, Flesh, and Metaphor in Seventeenth-Century England, pp.146-7.
11–12 chain them up fast enough in fetters of darkness ] recalling 2 Peter 2, 4: “For if
God spared not the Angels that sinned, but cast them downe to hell, and deliuered them
into chaines of darkenesse, to be reserued vnto iudgment:”
15 a Talent of Lead ] recalling Zechariah 5, 7-8: “And behold, there was lift vp a talent
of lead: and this is a woman that sitteth in the midst of the Ephah. And he said, This is
wickednesse, and he cast it into the midst of the Ephah, and he cast the weight of lead
vpon the mouth thereof.”
17–1 We cannot carry Fire in own bosoms, and yet not be burnt. ] as in Proverbs 6, 27:
“Can a man take fire in his bosome, and his clothes not be burnt?”
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cannot carry Fire in own bosoms, and yet not be burnt. Though we could
suppose our selves the greatest Serenity without us, if we could suppose
our selves nere so much to be at truce with Heaven, and all divine displeasure laid asleep; yet would our own Sins, if they continue unmortified,
first or last make an Ætna or Vesuvius within us. Nay those Sun-beams of
Eternal Truth, that by us are detained in unrighteousness, would at last
in those hellish vaults of vice and darkness that are within us kindle into
an unquenchable fire. It would be of small benefit to us, That Christ hath
triumph’d over the principalities and powers of darkness without us, while
Hell and Death, strongly immur’d in a Fort of our own Sins and Corruptions, should tyrannize within us: That his Blood should speak peace in
heaven, if in the mean while our own Lusts were perpetually warring and
fighting in and against our own Souls: That he hath taken off our guilt
and cancell’d that hand-writing that was against us, which bound us over
to Eternal condemnation; if for all this we should continue fast sealed up
in the Hellish dungeon of our own filthy Lusts. Indeed we could not expect any relief from Heaven out of that misery under which we lie, were
not Gods displeasure against us first pacified and our Sins remitted: But
should the Divine Clemency stoop no lower to us then to a mere pardon
of our sins and an abstract Justification, we should never rise out of that
Misery under which we lie. This is the Signal and Transcendent benefit of
our free Justification through the Bloud of Christ, that God’s offence justly
conceived against us for our sins (which would have been an eternal bar
and restraint to the Efflux of his Grace upon us) being taken off, the Divine grace and bounty may freely flow forth upon us. The Fountain of the
Divine grace and love is now unlock’d and opened, which our Sins had
shut up; and now the Streams of holiness and true goodness from thence
freely flow into all gasping Souls that thirst after them. The warm Sun of
22 Vesuvius ] There had been a major eruption in 1631; for an account of which, see
Cocco, Watching Vesuvius: A History of Science and Culture in Early Modern Italy, pp.
52 - 78.
26 the principalities and powers of darkness ] as in Ephesians 6, 12: “For wee wrestle
not against flesh and blood, but against principalities, against powers, against the rulers
of the darknes of this world, against spirituall wickednes in high places.”
27 strongly immur’d in a Fort ] The imagery of internal strife which runs through the
passage cannot but have a particular resonance in a time civil war.
30–31 That he hath taken off our guilt and cancell’d that hand-writing that was against
us ] recalling Colossians 2, 14: “Blotting out the handwriting of ordinances, that was
against vs, which was contrary to vs, and tooke it out of the way, nayling it to his Crosse:”
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the Divine love, when it breaks through and scatters the thick Cloud of our
iniquities that had formerly separated between God & us, it immediately
breaks forth upon us with healing in its wings; it exerciseth the mighty
force of its own light and heat upon our dark and benummed Souls, begetting in them a lively sense of God, and kindling into sparks of Divine
goodness within us. This Love, when once it hath chased away the thick
Mist of our Sins, it will be as strong as Death upon us, as potent as the
Grave: many Waters will not quench it, nor the Floods drown it. If we
shut not the windows of our Souls against it, it will at last enlighten all
those Regions of darkness that are within us, and lead our Souls to the
Light of Life, Blessedness and Immortality. God pardons mens Sins out
of an Eternal designe of destroying them; and whenever the sentence
of death is taken off from a Sinner, it is at the same time denounced
against his Sins. God does not bid us be warm’d and be fill’d, and deny
us those necessaries which our starving and hungry Souls call for. Christ
having made peace through the bloud of his cross, the Heavens shall
be no more as Iron above us: but we shall receive freely the vital dew
of them, the former and the later Rain in their season, those Influences
from above, which Souls truly sensible of their own Misery and Imperfection uncessantly gape after, that Righteousness of God which drops from
above from the unsealed Spring of Free goodness which makes glad the
city of God. This is that Free Love and Grace which the Souls of Good
3 healing in its wings ] Malachi 4, 2: “But vnto you that feare my Name, shall the Sunne
of righteousnesse arise with healing in his wings, and shall goe foorth and grow vp as
calues of the staule.”
7–8 as strong as Death upon us, as potent as the Grave: many Waters will not quench
it, nor the Floods drown it ] recalling Song of Solomon 8, 6-7: “Set mee as a seale vpon
thine heart, as a seale vpon thine arme: for loue is strong as death, iealousie is cruel
as the graue: the coales thereof are coales of fire, which hath a most vehement flame.
Many waters cannot quench loue, neither can the floods drowne it: if a man would giue
all the substance of his house for loue, it would vtterly be contemned.”
16–17 the Heavens shall be no more as Iron above us ] as in Leviticus 26, 19: “And I
will breake the pride of your power, and I will make your heauen as yron, and your earth
as brasse:”
18 the former and the later Rain ] as in Hosea 6, 3: “Then shal we know, if we follow
on to know the Lord: his going forth is prepared, as the morning; & he shall come vnto
vs, as the raine; as the latter and former raine vnto the earth.”
21 the unsealed Spring ] recalling Song of Solomon 4, 12: “A garden inclosed is my
sister, my spouse: a spring shut vp, a fountaine sealed.”
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men so much triumph in; This is that Justification which begets in them
lively Hopes of an happy Immortality in the present Anticipations thereof
which spring forth from it in this life. And all this is that which we have
called sometimes the Righteousness of Christ, sometimes the Righteousness of God; and here, the Righteousness which is of Faith. In Heaven it is
a not-imputing of sin; in the Souls of men it is a reconciliation of rebellious
Natures to Truth and Goodness. In Heaven it is the lifting up the light of
God’s countenance upon us, which begets a gladsome entertainment in
the Souls of men, holy and dear reflections and reciprocations of Love:
Divine Love to us, as it were by a natural emanation, begetting a Reflex
love in us towards God, which, like that Ἔρως and Ἀντερως spoken of by
the Ancients, live and thrive together.
We come now to the last part of our Discourse, viz. To shew the Way by
which this God-like and Gospel-righteousness is conveighed to us; and that
is by Faith. This is that powerful Attractive which by a strong and divine
Sympathy draws down the virtue of Heaven into the Souls of men, which
strongly and forcibly moves the Souls of good men into a conjunction with
that Divine goodness by which it lives and grows: This is that Divine Impress that invincibly draws and sucks them in by degrees into the Divinity,
and so unites them more and more to the Centre of Life and Love: It is
something in the hearts of men which, feeling by an Occult and inward
sensation the mighty insinuations of the Divine goodness, immediately
complies with it, and with the greatest ardency that may be is perpetually
11 Ἔρως ] “Love”
11 Ἀντερως ] “counter-Love”
11–12 by the Ancients ] specifically, Pausanias, I,xxx,i and Plato, Phaedrus 255. Also
invoked at the end of the first discourse.
7–8 the lifting up the light of God’s countenance upon us ] recalling Psalms 4, 6: “ There
be many that say, Who wil shew vs any good? Lord lift thou vp the light of thy countenance vpon vs.”
15 that powerful Attractive ] Blount’s gloss makes clear the extent to which Smith’s use
of the term is metaphorical: “Attraction, is the drawing of one thing to another; in natural Philosophy it signifies that universal Tendency which all Bodies have towards one
another, from which a great many of the surprizing Phenomena of Nature may be easily
accounted for.” Blount, Glossographia.
21 Occult ] in the sense of “hidden”
22 insinuations ] Blount again: “a winding one’s self in by degree, a getting into Favour
by degrees; also an Intimation or slight touch of thing.” Blount, Glossographia
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rising up into conjunction with it; and being first begotten and enlivened
by the warm Beams of that Goodness, it alwaies breaths and gasps after
it for its constant growth and nourishment. It is then fullest of life and vivacity, when it partakes most freely of it; and perpetually languisheth when it
is in any measure deprived of that sweet and pure nourishment it derives
from it.
But that we may the more clearly unfold this business, How Gospelrighteousness come to be communicated through Faith we shall lay it forth
in 2 Particulars.
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20

First, The Gospel lays a strong foundation of a chearfull dependance
upon the Grace and Love of God, and aﬃance in it. We have the greatest
security and assurance that may be given us of God’s readiness to relieve
such forlorn and desolate creatures as we are: That there are no such
dreadful Fates in Heaven as are continually thirsting after the bloud of
sinners, insatiably greedy after their prey, never satisfied till they have devoured the Souls of men. Lest we should by such dreadful apprehensions
be driven from God, we are told of the Bloud of sprinkling that speaks better things, for us; of a mighty Favourite solliciting our Cause with perpetual
intercessions in the Court of heaven; of a new and living way to the Throne
of grace and to the Holy of holies which our Saviour hath consecrated
through his ﬂesh: We are told of a great and mighty Saviour able to save
to the utmost all that come to God by him: We heare of the most compassionate and tender Promises that may be from the Truth it self, that
17–18 Bloud of sprinkling that speaks better things ] referring again to Hebrew 12, 24
19 a new and living way ] Hebrews 10, 20: “By a new and liuing way which hee hath
consecrated for vs, through the vaile, that is to say, His flesh:”
21–22 able to save to the utmost ] Hebrews 7, 25: “Wherefore he is able also to saue
them to the vttermost, that come vnto God by him, seeing hee euer liueth to make intercession for them.”

14–15 dreadful Fates in Heaven as are continually thirsting after the bloud of sinners,
insatiably greedy after their prey ] Smith is thinking rather of the Erinyes of Aeschylean
drama, the vengeful furies, rather than the Moira, the “apportioners” or Fates. cf.Cudworth,
A Sermon Preached before the Honourable House of Commons, at Westminster March
21, 1647, p. 3b
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Whosoever comes to him he will in no wise cast out; that They that believe
on him, out of them should ﬂow streams of living water: We hear of the
most gracious invitations that Heaven can make to all weary and heavyladen sinners to come to Christ, that they may find rest: The great Secrets
of Heaven and the Arcana of Divine Counsells are revealed, whereby we
are acquainted that Glory to God in the highest, Peace on earth, Good will
towards men, are sweetly joined together in Heavens harmony, and happily combin’d together in the composure of it’s Ditties: That the Glory of
the Deity and Salvation of men are not allaied by their union one with another, but both exalted together in the most transcendent way, that Divine
love and bounty are the supreme rulers in Heaven and Earth, καὶ φθόνος
ἔξω ἵσταται τοῦ χόρον There is no such thing as sowre Despight and Envy
lodged in the bosome of that ever-blessed being above, whose name
is LOVE, and all whose Dispensations to the Sons of men are but the
dispreadings and distended radiations of his Love, as freely flowing forth
from it through the whole orbe and sphear of its creation as the bright light
from the Sun in the firmament, of whose benign influences we are then
only deprived when we hide and withdraw our selves from them. We are
taught that the mild and gentle breathings of the Divine Spirit are moving
up and down in the World to produce life, and to revive and quicken the
Souls of men into a feeling sense of a blessed Immortality. This is that
mighty Spirit that will, if we comply with it, teach us all things, even the
1 Whosoever comes to him he will in no wise ] John 6, 37: “All that the Father giueth
mee, shall come to mee; and him that commeth to me, I will in no wise cast out.”
1–2 They that believe on him, out of them should ﬂow streams of living water ] John 7,
38: “He that beleeueth on me, as the Scripture hath saide, out of his belly shall flow
riuers of liuing water.”
3–4 all weary and heavy-laden ] Matthew 11, 28: “Come vnto me all yee that labour,
and are heauy laden, and I will giue you rest.”
6–7 Glory to God in the highest, Peace on earth, Good will towards men ] Luke 2, 13
-14: “And suddenly there was with the Angel a multitude of the heauenly hoste praising
God, and saying, Glory to God in the highest, and on earth peace, good wil towards
men.”
11–12 καὶ φθόνος ἔξω ἵσταται τοῦ χόρον ] “ill-will or jealousy stands outside the heavenly
choir”; adapted from Phaedrus, 247a
22 teach us all things ] John 14, 26: “ But the Comforter, which is the holy Ghost, whom
the Father wil send in my name, he shal teach you al things, & bring al things to your
remembrance, whatsoeuer I haue said vnto you.”
12 sowre Despight and Envy ] Smith’s translation of φθόνος.
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hidden things of God; mortifie all the lusts of rebellious Flesh, and seal us
up to the day of redemption. We are taught that with all holy boldness
we may in all places lift up holy hands to God, without wrath or doubting, without any sowre thoughts of God, or fretfull jealousies, or harsh
surmises. We can never distrust enough in our selves, nor ever trust too
much in God. This is the great Plerophory, and that full confidence which
the Gospel every where seems to promote: and should I run through all
the Arguments and Solicitations that are there laid down, to provoke us
to an entertainment thereof, I should then run quite through it from one
end to another: it containing almost nothing else in the whole Complex
and Body of it but strong and forcible Motives to all Ingenuous addresses
to God, and the most effectual Encouragement that may be to all chearfull dependance on him, and conﬁdent expectation of all assistance from
him to carry on our poor endeavours to the atchievement of Blessedness,
and that in the most plain and simple way that may be, sine fraude & fuco,
without any double mind or mental reservation; Heaven is not acquainted
so feelingly with our wicked arts and devices. But it is very strange that
where God writes Life so plainly in fair Capital letters, we are so often apt
to read Death; that when he tells us over and over, that Hell & destruction
arise from our selves, that they are the workmanship of our own hands,
we will needs understand their Pedigree to be from Heaven, and that they
were conceived in the Womb of Life and Blessedness. No, but the Gospel tells us we are not to come to Mounts of burning, nor unto blackness
and darkness and tempest, &c. Hebr.12.v.18. Certainly a lively Faith in
1–2 seal us up to the day of redemption ] Ephesians 4, 30: “And grieue not the holy
Spirit of God, whereby yee are sealed vnto the day of redemption.”
3–4 in all places lift up holy hands to God, without wrath or doubting ] 1 Timothy 2, 8:
“I will therefore that men pray euery where, lifting vp holy handes without wrath, and
doubting.”
6 Plerophory ] “assured persuasion” or “full assurance”, reflecting the word πληροφορίᾳ
in Hebrews 10, 22: “Let vs drawe neere with a true heart in full assurance of faith, hauing
our hearts sprinkled from an euill conscience, and our bodies washed with pure water.”
15 sine fraude & fuco ] “without deceit and without colouring”
24 Hebr.12.v.18. ] Hebrews 12, 18: “For yee are not come vnto the mount that might
be touched, and that burned with fire, nor vnto blacknesse, and darknes, and tempest,”
1 mortifie all the lusts of rebellious Flesh ] recalling Colossians 3, 5: “Mortify therefore
your members which are upon the earth; fornication, uncleanness, inordinate affection,
evil concupiscence, and covetousness, which is idolatry:”
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this Love of God, and a sober converse with his Goodness by a cordial
entertainment and through perswasion of it, would warm and chafe benummed Minds, and thaw our Hearts frozen with Self-love; it would make
us melt and dissolve out of all Self-consistencie, and by a free and noble
Sympathie with the Divine love to yield up our selves to it, and dilate and
spread our selves more fully in it. This would banish away all Atheisme
and ireful slavish Superstition ; it would cast down every high thought
and proud imagination that swells within us, and exalts it self against this
soveraign Deity; it would free us from all those poor, sorry, pinching and
particular Loves that here inthrall the Souls of men to Vanity and Baseness; it would lead us into the true liberty of the sons of God, filling our
Hearts once enlarged with the sense of it with a more generous and universal love, as unlimited and unbounded as true Goodness it self is. Thus
Moses-like conversing with God in the Mount, and there beholding his
glory shining thus out upon us in the face of Christ, we should be deriving
a Copy of that Eternal beauty upon our own Souls, and our thirstie and
hungry spirits would be perpetually sucking in a true participation and image of his glory. A true divine Love would wing our Souls, and make them
take their flight swiftly towards Heaven and Immortality. Could we once
be throughly possess’d and mastered with a full confidence of the Divine
love, and God’s readiness to assist such feeble, languishing creatures as
we are, in our assays after Heaven and Blessedness, we should then,
finding our selves borne up by an Eternal and Almighty strength, dare
to adventure courageously and confidently upon the highest designes of
Happiness, to assail the kindgome of heaven with a holy gallantry and
violence, to pursue a course of well-doing without weariness; knowing
that our labour shall not be in vain in the Lord, and that we shall receive
our Reward, if we faint not: We should work out our salvation in the most
industrious manner, trusting in God as one ready to instill strength and
6–7 all Atheisme and ireful slavish Superstition ] A pattern reversed in the later catechetical discourses.
14 Moses-like conversing with God in the Mount ] recalling 2 Corinthians 3, 18: “But we
all, with open face beholding as in a glasse the glory of the Lord, are changed into the
same image, from glorie to glorie, euen as by the spirit of the Lord.”
14–15 his glory shining thus out upon us in the face of Christ ] recalling 2 Corinthians
4, 6: “For God who commaunded the light to shine out of darkenes, hath shined in our
hearts, to giue the light of the knowledge of the glory of God, in the face of Iesus Christ.”
25–26 to assail the kindgome of heaven with a holy gallantry and violence ] Again,
Smith uses language with a topical resonance.
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power into all the vital faculties of our Souls: We should press towards
the mark, for the prize of the high calling of God in Christ Jesus, that we
may apprehend that for which also we are apprehended of Christ Jesus. If
we suffer not our selves to be robb’d of this Confidence and Hope in God
as ready to accomplish the desires of those that seek after him, we may
then walk on strongly in the way to Heaven and not be weary; we may
run and not faint. And the more the Souls of men grow in this blissfull perswasion, the more they shall mount up like Eagles into a clear Heaven,
finding themselves rising higher and higher above all those filthy mists,
those clouds and tempests of a slavish Fear, Despair, Fretfulness against
God, pale Jealousies, wrathfull and embittered Thoughts of him, or any
strugling or contests to get from within the verge of his Power and Omnisciency, which would mantle up their Souls in black and horrid Night.
I mean not all this while by this holy Boldness and Conﬁdence and
Presence of Mind in a Believer’s converse with the Deitie, that high pitch
of Assurance that wafts the Souls of good men over the Stygian lake of
Death, and brings them to the borders of life; that here puts them into
an actual possession of Bliss, and reestates and reestablishes them in
Paradise: No, That more general acquaintance which we may have with
God’s Philanthropy and Bounty, ready to relieve with the bowells of his
tender compassions all those starving Souls that call upon him, (for surely
he will never doe less for fainting and drooping Souls then he doth for the
young Ravens that cry unto him) that converse which we are provoked
by the Gospel to maintain with God’s unconfined love, if we understand
1–2 press towards the mark, for the prize of the high calling of God in Christ Jesus, ]
Philippians 3, 14: “I presse toward the marke, for the price of the high calling of God in
Christ Iesus.”
5–7 we may then walk ... and not faint ] Isaiah 40, 31: “But they that waite vpon the
Lord, shall renew their strength: they shall mount vp with wings as Eagles, they shal
runne and not be weary, and they shall walke, and not faint.”
8 they shall mount up like Eagles ] ibid.
13 mantle ] in the sense of “conceal” or “cloak”
22–23 for the young Ravens that cry unto him ] recalling Psalms 147,9 : “He giueth to
the beast his foode: and to the yong rauens which crie.”; and Luke 12, 24: “Consider
the rauens, for they neither sow nor reape, which neither haue storehouse nor barne,
and God feedeth them: How much more are yee better then the foules?”
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it aright, will awaken us out of our drowsie Lethargy, and make us aske
of him the way to Sion with our faces thitherward: This will be digging up
fresh fountains for us while we goe through the valley of Baca, whereby
refreshing our weary Souls we shall goe on from strength to strength until
we see the face of our loving, and ever-to-be-loved, God in Sion. And so I
come to the next Particular wherein we shall further unfold how this Godlike righteousness we have spoken of, is conveighed to us by Faith: and
that is this,
A true Gospel-faith is no lazie or languid thing, but a strong ardent
breathing for and thirsting after divine Grace and Righteousness: it doth
not only pursue an ambitious project of raising the Soul immaturely to
the condition of a darling Favourite with Heaven, while it is unripe for it,
by procuring a mere empty Pardon of sin; it desires not only to stand upon
clear terms with Heaven by procuring the crossing of all the Debt-books of
our sins there; but it rather pursues after an Internal participation of the
Divine nature. We often hear of a Saving Faith; and that, where it is, is not
content to wait for Salvation till the world to come; it is not patient of being
an Expectant in a Probationership for it untill this Earthly body resignes
up all it’s worldly interest, that so the Soul might then come into its room:
No, but it is here perpetually gasping after it, and effecting of it in a way
of serious Mortiﬁcation and Self-denial: it enlarges and dilates it self as
much as may be according to the vast dimensions of the Divine love, that
it may comprehend the height and depth, the length and breadth thereof,
and fill the Soul, where it is seated, with all the fullness of God: it breeds a
strong and unsatiable appetite where it comes after true Goodness. Were
1–2 aske of him the way to Sion with our faces thitherward: ] Jeremiah 50, 5: “They
shall aske the way to Zion with their faces thitherward, saying, Come, and let vs ioyne
our selues to the Lord, in a perpetuall Couenant that shall not be forgotten.”
4 goe on from strength to strength ] Psalms 84, 7: “They goe from strength to strength:
euery one of them in Zion appeareth before God.”
23 the height and depth, the length and breadth ] Ephesians 3, 18: “May be able to
comprehend with all Saints, what is the breadth, and length, and depth, and height:”
24 with all the fullness of God: ] Ephesians 3, 19: “And to know the loue of Christ, which
passeth knowledge, that yee might bee filled with all the fulnesse of God.”
3 the valley of Baca ] as in Psalms 84, 6: “Who passing through the valley of Baca,
make it a well: the raine also filleth the pooles.”
14–15 the crossing of all the Debt-books of our sins ] again recalling Colossians 2, 14
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I to describe it, I should doe it no otherwise then in the language of the
Apostle; It is that whereby we live in Christ, and whereby he lives in us;
or, in the dialect of our Savour himself, Something so powerfully sucking
in the precious influences of the Divine Spirit, that the Soul where it is,
is continually flowing with living waters issuing out of it self. A truelybelieving Soul by an ingenuous affiance in God and an eager thirst after
him is alwaies sucking from the full breasts of the Divine love; thence
it will not part, for there, and there only, is its life and nourishment; it
starves and faints away with grief and hunger, whensoever it is pull’d
away from thence; it is perpetually hanging upon the arms of Immortal
Goodness, for there it finds its great strength lies; and as much as may
be armes it self with the mighty Power of God, by which it goes forth like
a Gyant refreshed with wine to run that race of Grace & Holiness that
leads to the true Elysium of Glory, and that heavenly Canaan which is
above. And whensoever it finds it self enfeebled in its difficult Conflict
with those fierce and furious Corruptions,those tall sons of Anak , which
arising from our terrene and sensual affections, doe here encounter it in
the Wilderness of this world; then turning it self to God, and putting it self
under the conduct of the Angel of his presence, it finds it self presently out
of weakness to become strong, enabled from above to put to flight those
mighty armies of the aliens. True Faith, (if you would know it by its rise
and pedigree) it is begotten of the Divine bounty and fulness manifesting
it self to the Spirits of men, and it is conceived and brought forth by a

5 continually flowing with living waters issuing out of it self ] as in John 7, 38: “He that
beleeueth on me, as the Scripture hath saide, out of his belly shall flow riuers of liuing
water.”
7 sucking from the full breasts ] cf. Smith’s assertion earlier of the “restless motion” in
the soul that “nothing will satisfie it but the full breasts”
12–13 like a Gyant refreshed with wine ] From Coverdale’s translation of Psalms 78,
65: “So the Lord awaked as one out of sleep : and like a giant refreshed with wine.”
(KJV 1611 reads: “Then the Lord awaked as one out of sleepe: and like a mighty man
that shouteth by reason of wine.”)
16 those tall sons of Anak ] The sons of Anak, the Anakim, are mentioned several times
in the Old Testament, always emphasising their size and strength , e.g. Numbers 13,
33: “And there we saw the giants, the sonnes of Anak, which come of the giants: and
wee were in our owne sight as grashoppers, and so wee were in their sight.”
20–21 enabled from above to put to flight those mighty armies of the aliens ] like Caleb
in Joshua 15, 13-14.
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deep and humble sense of Self-indigency and Poverty. Faith arises out of
Self-exinanition, seating and placing it self in view of the Divine plenitude
and Allsufficiency; and thus (that I may borrow those words of S. Paul)
we received the sentence of death in our selves, that we should not trust
in our selves but in him. The more this Sensual, Brutish and Self-central
life thrives and prospers, the more divine Faith languisheth; and the more
that decays, and all Self-feeling, Self-love, and Self-suﬃciency pine away,
the more is true Faith fed and nourished, it grows more vigorous: and as
Carnal life wasts and consumes, so the more does Faith suck in a true
divine and spiritual life from the Αὐτοζωὴ who hath life in himself, and freely
bestowes it to all those that heartily seek for it. When the Divinity united it
self to Humane nature in the person of our Saviour, he then gave mankind
a pledge and earnest of what he would further doe therein, in assuming of
it into as near a conjunction as might be with Himself, and in dispensing
and communicating himself to Man in a way as far correspondent and
agreeable as might be to that first Copy. And therefore we are told of
Christ being formed in us, and the Spirit of Christ dwelling in us; of our
being made conformable to him, of having fellowship with him, of being
1 Self-indigency ] “a lack or want within the self”
2 Self-exinanition ] “an emptying of the self”; 1660 reads “self-examination”, corrected
in the errata.
4–5 we received ... but in him ] 2 Corinthians 1, 9: “But we had the sentence of death
in our selues, that we should not trust in our selues, but in God which raiseth the dead.”
10 Αὐτοζωὴ ] “self-life”
17 Christ being formed in us ] recalling Galatians 4, 19: “My litle children, of whom I
trauaile in birth againe, vntill Christ bee formed in you:”
17 the Spirit of Christ dwelling in us; ] perhaps recalling Romans 8, 11: “But if the spirit
of him that raised vp Iesus from the dead, dwell in you: he that raised vp Christ from the
dead, shall also quicken your mortall bodies, by his spirit that dwelleth in you.”
17–18 of our being made conformable to him ] perhaps recalling Philippians 3, 10:
“That I may know him, and the power of his resurrection, and the fellowship of his sufferings, being made conformable vnto his death,”
18 of having fellowship with him ] recalling 1 John 1, 3: “That which wee haue seene
and heard, declare we vnto you, that ye also may haue felowship with vs; and truely our
fellowship is with the Father, and with his Sonne Iesus Christ.”
18–1 of being as he was in this world ] recalling 1 John 4, 17: “Herein is our loue made
perfect, that wee may haue boldnesse in the day of Iudgement, because as hee is, so
are we in this world.”

450

5

10

15

20

A CHAPPEL-EXERCISE

as he was in this world, of living in him and his living in us , of dying, and
rising again, and ascending with him into Heaven, and the like: because
indeed the same Spirit that dwelt in him, derives it self in its mighty Virtue
and Energy through all believing Souls, shaping them more and more into
a just resemblance and conformitie to him as the first Copy & Pattern:
Whence it is that we have so many waies of unfolding the Union between
Christ and all Believers set forth in the Gospel. And all this is done for
us by degrees through the efficacy of the Eternal spirit, when by a true
Faith we deny our selves and our own Wills, submit our selves in a deep
sense of our own folly and weakness to his Wisdome and Power, comply
with his Will, and by a holy affiance in him subordinate our selves to his
pleasure: for these are the Vital acts of a Gospel-Faith.
And according to this which hath been said I suppose we may fairly
gloss upon S. Paul’s Discourses which so much prefer Faith above Works.
We must not think in a Gyant-like pride to scale the walls of Heaven by
our own Works, and by force thereof to take the strong Fort of Blessedness, and wrest the Crown of Glory out of God’s hands whether he will or
no. We must not think to commence a suit in Heaven for Happiness upon
such a poor and weak plea as our own External compliance with the Old
Law is. We must not think to deal with God in the Method of Commutative
Justice, and to challenge Eternal life as the just Reward of our great Merits,
and the hire due to us for our labour and toil we have took in God’s Vineyard. No, God resists the proud, but gives grace to the humble: it must be
41 resists the proud, but gives grace to the humble: ] James 4, 6: “But he giveth more
grace. Wherefore he saith, God resisteth the proud, but giveth grace unto the humble.”
19 of living in him and his living in us ] recalling 1 John 4, 16: “And we haue knowen
and beleeued the loue that God hath to vs. God is loue, and hee that dwelleth in loue,
dwelleth in God, and God in him.”
33 Gyant-like pride ] perhaps recalling Orgoglio (“pride”) in Spenser’s The Faerie Queene,
I.7.
33–36 scale the walls ... take the strong Fort ... wrest the Crown ... whether he will or
no ] It is difficult to avoid relating Smith’s language to the politics of his time.
38–39 Commutative Justice ] commutative justice is concerned with the mutual dealings
between two persons of equal or nearly equal status. The term originates with Aquinas,
Summa Theologiae, IIa, IIae, 61.1
40–41 the hire due to us for our labour and toil we have took in God’s Vineyard ] alluding
to the parable in Matthew 20, 1-16.
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an humble and Self-denying address of a Soul dissolved into a deep and
piercing sense of its own Nothingness and unprofitableness, that can be
capable of the Divine bounty: he ﬁlls the hungry with good things, but the
rich he sends empty away. They are the hungry and thirsty Souls, alwaies
gasping after the living springs of Divine grace, as the parched ground in
the desert doth for the dew of Heaven, ready to drink them in by a constant dependance upon God; Souls that by a living, watchfull and diligent
Faith spreading forth themselves in all obsequious reverence and love of
him, wait upon him as the Eyes of an handmaid wait upon the hand of her
Mistress: These are they that he delights to satiate with his goodness.
Those that being master’d by a strong sense of their own indigency, their
pinching and pressing povertie, and his All-sufficient fulness, trust in him
as an Almighty Saviour, and in the most ardent manner pursue after that
Perfection which his grace is leading them to; those that cannot satisfie
themselves in a bare performance of some External acts of righteousness, or an External observance of a Law without them, but with the most
greedy and fervent ambition pursue after such an acquaintance with his
Divine Spirit as may breath an inward life through all the powers of their
Souls, and beget in them a vital form and soul of Divine goodness; These
are the spiritual seed of faithful Abraham, the sons of the Free-woman
3–4 he ﬁlls the hungry with good things, but the rich he sends empty away ] Luke 53, 1:
“He hath filled the hungry with good things; and the rich he hath sent empty away.” cf.
Psalms 107, 9.
9–10 as the Eyes of an handmaid wait upon the hand of her Mistress ] Psalms 123, 2:
“Beholde, as the eyes of seruants looke vnto the hand of their Masters, and as the eyes
of a maiden, vnto the hand of her mistresse: so our eyes waite vpon the Lord our God,
vntill that he haue mercy vpon vs.”
20 spiritual seed of faithful Abraham ] Galatians 3, 16: “Now to Abraham and his seede
were the promises made. He saith not, And to seeds, as of many, but as of one, And to
thy seed, which is Christ.”
20 the sons of the Free-woman ] Galatians 4, 22-24: “For it is written, that Abraham
had two sons, the one by a bondmaid, the other by a freewoman. But he who was of the
bondwoman was born after the flesh; but he of the freewoman was by promise. Which
1 humble and Self-denying address ] Is this an echo of the “Self-denying Ordinance”,
first moved in late 1644 and passed in April the following year, suggesting the date of
this work?
9–10 as the Eyes of an handmaid wait upon the hand of her Mistress ] cf. Culverwel’s
use of the same verse in a different context. Both men use the same translation, which
is neither that of 1611, nor that the Book of Common Prayer.
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and heirs of the promises, to whom all are made Yea and Amen in Christ
Jesus; These are they which shall abide in the house for ever, when the
sons of the Bond-woman, those that are only Arabian proselytes, shall be
cast out.
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For the further illustration of some things especially in the latter part
of this Discourse, it may not be amiss in some Particulars (which might
easily be enlarged) to shew How the Undertaking of Christ (that Great
Object of Faith) is greatly advantageous and available to the giving full
relief and ease to our Minds and Hearts, and also to the encouraging us
to Godliness, or a true God-like righteousness.
In the General therefore we may consider, That full and evident assurance is given hereby to the world, That God doth indeed seek the saving
of that which is lost; and men are no longer to make any doubt or scruple
of it. Now what can we imagine more available to carry on a Designe of
Godliness, and to rouze dull and languid Souls to an effectual minding
of their own Salvation, then to have this News sounding in their Ears by
men that (at the first promulgation thereof) durst tell them roundly in the
things are an allegory: for these are the two covenants; the one from the mount Sinai,
which gendereth to bondage, which is Agar.”
1 heirs of the promises ] Galatians 3, 29: “And if yee be Christs, then are ye Abrahams
seed, and heires according to the promise.”
2 These are they which shall abide in the house for ever ] conflating 1 John 2, 17: “And
the world passeth away, and the lust thereof, but hee that doeth the will of God, abideth
for euer.”, John 8, 35: “And the seruant abideth not in the house for euer: but the Sonne
abideth euer.” and Psalms 23, 6: “Surely goodness and mercy shall follow me all the
days of my life: and I will dwell in the house of the LORD for ever.”
2–4 the sons of the Bond-woman ... shall be cast out ] Galatians 4, 30: “Neuerthelesse,
what saith the Scripture? Cast out the bondwoman and her sonne: for the son of the
bondwoman shall not bee heire with the son of the freewoman.”
12–13 seek the saving of that which is lost ] Luke 19, 10: “For the sonne of man is come
to seeke, and to saue that which was lost.”
3 Arabian proselytes ] referring to Acts 2, 10-11, which mentions the presence proselytes and Arabs at the Pentecostal gift of tongues, in the list of those who heard the
apostles speak in their own language.
5 For the further illustration ] Worthington describes what follows as “An Appendix to
the foregoing Discourse.” It may well represent a later comment by Smith on what he
had written.
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Kingdome of grace was now apparent; and that he was not only willing,
but it was his gracious designe to save & recover his lost Sinners who
had forsaken his Goodnesse?
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Particularly, That the whole business of Christ is very advantageous
for this purpose, and highly accommodate thereto, may appear thus:
1. We are fully assured that God hath this forementioned designe
upon lost men, because here is one (viz. Christ) that partakes every
way of Humane Nature, whom the Divinity magnifies it self in, and carries
through this World in Humane infirmities and Sufferings to Eternal glory: a
clear manifestation to the World that God had not cast off Humane Nature,
but had a real mind to exalt and dignifie it again.
2. The way into the Holy of holies or to Eternal happiness is laid as
open as may be by Christ, in his Doctrine, Life, and Death: in all which
we may see with open face what Humane Nature may attain to, and how
it may by Humility, Self-denial and divine Love, a Christ-like life, rise up
above all visible heavens into a state of Immortal glory and bliss.
3. Here is a manifestation of Love given, enough to thaw all the iciness
of mens hearts which Self-love had quite frozen up: For here is One who
in Humane Nature most heartily every where denying himself, is ready
to doe any thing for the good of Mankind, and at last gives up his life for
the same purpose; and that according to the good will and pleasure of
that Eternal love which so loved the World, that he gave this beloved and
23–2 so loved the World, that he gave this beloved and his only-begotten Son, that whosoever believeth in him, should not perish, but have everlasting life ] John 3, 16: “ For
God so loued þe world, that he gaue his only begotten Sonne: that whosoeuer beleeueth
in him, should not perish, but haue euerlasting life.”
15 with open face ] recalling 2 Corinthians 3, 18: “But we all, with open face beholding
as in a glasse the glory of the Lord, are changed into the same image, from glorie to
glorie, euen as by the spirit of the Lord.”
16–17 rise up above all visible heavens ] recalling Ephesians 4, 10: “He that descended, is the same also that ascended vp far aboue all heauens, that he might fill all
things.”
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his only-begotten Son, that whosoever believeth in him, should not perish,
but have everlasting life.
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4. Whereas every Penitent Sinner carries a sense of Guilt upon his
own Conscience, is apt to shrink with cold chill fears of offended Majesty,
and to dread the thoughts of violated Justice: He is assured that Christ
hath laid down his life, and thereby made propitiation & atonement for
sin; That He hath laid down his life for the Redemption of him; and so
in Christ we have Redemption through his bloud, even the forgiveness of
sins. Thus may the Hearts of all Penitents, troubled at first with sense of
their own guilt, be quieted, and fully establisht in a living Faith and Hope
in an Eternal goodness; seeing how their Sins are remitted through the
bloud of Jesus that came to die for them and save them, and through his
bloud they may have free access unto God.
5. Seeing Sin and Guilt are apt continually to beget a jealousie of
God’s Majesty and Greatness, from whom the Sinner finds himself at a
vast distance, he is made acquainted with a Mediator through whom he
may address himself to God without this jealousie or doubting; for that
this mediator likewise is one of Humane Nature that is highly beloved
and accepted of God, he having so highly pleased God by performing his
Will in all things. Certainly it is very decorous and much for the Ease of a
Penitent’s mind, (as it makes also for the disparagement of Sin) that our
Addresses to God should be through a Mediator. The Platonists wisely
observ’d that between the Pure Divinity and Impure Sinners as there is
no Union, so no Communion: it is very agreeable every way and upon all
account, that they who in themselves are altogether unworthy and under
demerit, should come to God by a Mediator.
31–32 Christ we have Redemption through his bloud, even the forgiveness of sins ] Ephesians 1, 7: “ In whom wee haue redemption through his blood, the forgiuenesse of
sinnes, according to the riches of his grace,”
45–47 The Platonists ... no communion ] The ultimate source of this idea is Phaedo
67b (“it is not permitted to the impure to attain the pure”), but Smith might equally have
derived it from any number of intermediaries, such as Proclus’ Commentary on the Timaeus, 65d T. Taylor, The Commentaries of Proclus on the Timaeus of Plato, I. p.212, or
Iamblichus’ Theurgia 6.14, where he says that “no communion occurs between the pure
and its opposite” Iamblichus et al., Iamblichus, De Mysteriis, p.283. Smith, of course,
puts it in distinctly Christian terms.
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Thus the Scripture every where seems to represent and hold forth
Christ in the forenamed Particulars, (without descending into Niceties and
Subtilties, such as the School-men and others from them have troubled
the World with) in a very full and ample manner, that so the Minds of
true Believers (that are willing to comply with the Purpose of God for their
own Eternal peace) might in all Cases find something in Christ for their
relief, and make use of him as much as may be to encourage and help
on Godliness: for by this whole Undertaking of Christ manifested in the
Gospel God would have to be understood Full relief of Mind and Ease of
Conscience, as also all Encouragement to Godliness, and Disparagement
of Sin. And indeed the whole business of Christ is the greatest Blow to Sin
that may be; For the World is taught hereby, that there is no Sinning upon
cheap and easie terms: men may see that God will not return so easily into
favour with Sinners; but he will have his Righteousness acknowledged,
and likewise their own Demerit. And this Acknowledgement he is once
indeed pleased to accept of in the person of our Saviour: yet if men will
not now turn to him, and accept his favour, they must know that there is
no other Sacrifice for Sin.
By these Particulars we have briefly touch’d upon (to name no more) it
may appear, That when we look into the Gospel, we are taught to believe
that Christ hath done, according to the good pleasure of God, every thing
for us that may truly relieve our Minds, and encourage us to Godliness, a
10 all Encouragement to Godliness ] Perhaps a recollection of the 1559 Injunctions,
which said that “all ministers and readers of public prayers, chapters, and homilies shall
be charged to read leisurely, plainly, and distinctly; and also such as are but mean readers shall peruse over before, once or twice, the chapters and homilies, to the intent they
may read to the better understanding of the people, and the more encouragement to
godliness.” (Injunction 53).
22 may truly relieve our Minds ] “relieve” is one of Whichcote’s favourite verbs; cf. “the
primary internal, impulsive motive to God, to relieve and compassionate us” Whichcote,
Works, II, p.78; our duty “to relieve, to pity, to compassionate any one in misery”, p.220;
“let us revenge ourselves on our enemies as God doth us; that is, relieve, help and
compassionate them”, p.250; “thus is God further moved, and inclined toward us, to
relieve, compassionate, and pardon us … Christ … is ready to relieve us”, p. 265; “the
internal disposition of the mind, that is religion itself … a readiness to compassionate,
to relieve, help and supply: these are vital acts of religion”, p. 392.
22 encourage us to Godliness ] Another favourite verb of Whichcote’s: cf. “it is the won-
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God-like Righteousness far exceeding the righteousness of the Scribes
and Pharisees.

derful grace of God to fortify and encourage our minds to come to him” Whichcote,
Works, I, p.112; “he that endeavours to purify himself shall not want the divine assistance
to encourage and assist him”, p.194-5; “It is a matter of heart’s ease and satisfaction,
and doth encourage us to make application unto God” Whichcote, Works,, II, p.49-50;
“if we take notice of the riches of his grace or promises, they will encourage us”, p.187;

Other Discourses
The Shortness of a Pharisaick Righteousness
The Shortness and Vanity of A Pharisaick Righteousness, Discovered in
a Discourse upon Matthew 19. 20, 21.
The young man saith unto him, All these things have I kept from my youth
up: what lack I yet?
Jesus saith unto him, If thou wilt be perfect, go and sell that thou hast, and
give it to the Poor, and thou shalt have treasure in Heaven: and come and
follow me.
8 As there is no kind of Excellency more generally pretended to then
Religion, so there is none less known, or wherein men are more apt to
delude themselves. Every one is ready to lay claim, and to plead a Right
in it; (like the Bat in the Jewish fable, that pretended the Light was hers,
1 8 ] This marks the start of Worthington’s Eighth Discourse, on which Worthington comments at the end: “Thus far the First Part of this Discourse, which was designed (according to the Method propounded) to give a particular account of mens Mistakes about
Religion. The other part was intended to discover the reason of these Mistakes. But
whether the Author did finish that part, it appears not by any Papers of his which yet
came to my hands. If he did, and the Papers should be in others hands (for the Author
was communicative) if they (or any other Papers of the Authors) be sent to Mr William
Morden, Bookseller in Cambridge, the like care shall be taken for the publishing of them
as hath been for this Collection.”
4–1 like the Bat in the Jewish fable, that pretended the Light was hers, and complain’d
of the unjust detainment thereof from her ] Perhaps based on a misunderstanding or
mis-recollection of Sanhedrin, 11, 36, 98b: “R. Simlai expounded: What is meant by,
Woe unto you, that desire the day of the Lord! To what end is it for you? The day of the
Lord is darkness, and not light? This may be compared to a cock and a bat who were
hopefully waiting for the light [i.e., dawn]. The cock said to the bat, ’I look forward to the
light, because I have sight; but of what use is the light to thee?’” cf. Coccejus, Duo Tituli
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and complain’d of the unjust detainment thereof from her;) but few there
are that understand the true worth and pretiousness of it. There are some
Common Notions and a Natural instinct of Devotion seated in the Minds
of men, which are ever and anon roving after Religion; and as they casually and fortuitously start up any Models and Ideas of it, they are presently
prone to believe themselves to have found out this onely Pearl of price:
the Religion of most men being indeed nothing else but such a Strain and
Scheme of Thoughts and Actions, as their Natural propensions, sway’d by
nothing else but an Inbred belief of a Deity, accidentally run into; nothing
else but an Image and Resemblance of their own Fansies which are ever
busie in painting out themselves; which is the reason why there are as
many Shapes and Features of Religion painted forth in the Minds of men,
as there are various Shapes of Faces and Fansies. Thus men are wont
to fashion and limne out their Religion to themselves in a strange and
uncouth manner, as the Imaginations of men in their Dreams are wont
to represent monstrous and hideous shapes of things that no where else
appear but there. And though some may seem to themselves to have
ascended up above this Low Region, this Vulgar state of Religion; yet I
doubt they may still be wrap’d up in Clouds and darkness, they may still
be but in a Middle region, like wandring Meteors that have not yet shak’d
off that gross and earthly Nature which will at last force them again downwards. There may be some who may arrive at that Book skill and learning
in Divine Mysteries, that with a Pharisaick pride looking down upon the
rude and vulgar sort of men, may say, This people that knows not the Law
are cursed; who themselves yet converse onely with an aiery Ghost and
shadow of Religion: though the Light of divine truth may seem to shine
upon them, yet by reason of their dark and opacous hearts, it shines not
into them: They may, like this dark and dull Earth, be superficially guil28–29 This people that knows not the Law are cursed ] John 7, 49: “But this people who
knoweth not the Law, are cursed.”
Thalmudici Sanhedrin et Maccoth... p.360.
7–8 Natural instinct ... roving after Religion ] cf. “a Natural Sense of God that lodges
in the minds of the lowest and dullest sort of vulgar men, which is alwaies roving after
him,”; above, page 149.
10 Pearl of price ] cf. the earlier use of Matthew 13, 45-6, above page 237.
30–32 the Light of divine truth ... into them ] cf. “they cannot see that Sun of Divine Truth that shines about them, but never shines into any unpurged Souls”, above
page 99.
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ded, and warmed too, with its beams, and yet the impressions thereof
doe not pierce quite through them. There may be many fair Semblances
of Religion where the Substance and Power of it is not. We shall here
endeavour to discover some of them which may seem most specious, and
with which the weak Understandings of men (which are nowhere more
lazy and sluggish then in matters of Religion) are most apt to be deluded;
and then discover the Reason of these Mistakes.
For which purpose we have made choice of these Words, wherein
we find a young Pharisee beginning to swell with a vain conceit of his
good estate towards God, looking upon himself as being already upon
the Borders of Perfection, having from his youth up kept on a constant
course in the way of God’s Commandments; he could not now be many
miles from the land of Canaan, if he were not already passed over Jordan;
he thought himself to be already in a state of Perfection, or at least within
sight of it: and therefore making account he was as lovely in our Saviour’s
eyes as he was in his own, asks him, What lack I yet?
For the understanding of which we must know the Jews were wont to
distinguish Righteous men into two sorts  צרקיםaַ nd צרקים גמורים, to which
this Quere of his seems to refer, as if he had said, Having kept all God’s
commandments, sure my Good deeds cannot onely over-balance my Evil,
no, but they rather fill both the scales of the Divine ballance; I have no Evil
deeds to weigh against them: what therefore can I want of the end and
scope of the Divine Law, which is to make men perfect, seeing I have
guided my whole life from my youth up by the Precepts of it? To which
our Saviour replies; If thou wilt be perfect, go and sell that thou hast, and
18 “ ] צרקיםrighteous”
18 “ ] צרקים גמוריםperfectly righteous”
8–9 these Words, wherein we find a young Pharisee ] i.e. Matthew 19, 20-21; cf. the
discussion above page 409, which I take to precede this one.
13 the land of Canaan ] cf. the interpretation of Canaan above, p. page 413.
13 Jordan ] i.e. into Canaan.
17–18 the Jews were wont to distinguish Righteous men into two sorts ] Building on
the categories outlined previously at page 409: “Those they are wont to call perfectly
righteous, who had no transgression or demerits that might be counted fit to be put into
the balance against their Merits; and those they call’d simply  צדיקיםrighteous, whose
Merits outweighed their demerits:”
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give to the poor, and thou shalt have treasure in heaven: and come and
follow me. Which words I can neither think to be spoken as Consilium
perfectionis in the Papal sense, nor yet onely as a particular and special
Precept; but rather by way of Conviction; So that the full sense and importance of our Saviours speech seems to be this, viz. A meer Conformity
of the Outward man to the Law of God is not sufficient to bring a man to
Eternal life; but the Inward man also must deeply receive in the stamp
and impression of the Divine Law, so as to be made like to God. True
Perfection is not consistent with any Terrene loves or Worldly affections:
This Mundane life and spirit which acts so strongly and impetuously in this
lower world, must be crucified: The Soul must be wholly dissolved from
this Earthly body which it is so deeply immerst in, while it endeavours to
enlarge its sorry Tabernacle upon this material Globe, and by a holy abstraction from all things that pinion it to Mortality, withdraw it self and retire
into a Divine solitude. If thou therefore wert in a state of Perfection, thou
wouldest be able at the first call from God to resign up all Interest here
below, to quitt all claim, and to dispose of thy self and all worldly enjoyments according to his pleasure without any reluctancy; and come and
follow me. And this I think was the true Scope of our Saviours answer;
2–3 Consilium perfectionis ] “counsel of perfection”
3 in the Papal sense ] Robert Bellarmine, the Jesuit, explained “consilium perfectionis
vocamus opus bonum, à Christo nobis non imperatum, sed demonstratum; non mandatum sed commendatum” (“we call a counsel of perfection a good work, not ordered
to us by Christ, but demonstrated [to us by him]; not mandated, but commended”). Bellarmino, Disputationes Roberti Bellarmini ... De controuersiis christianae ﬁdei, aduersus
huius temporis haereticos: tribus tomis comprehensae ... : [tomus primus-primi tomi
pars altera], II, 7, p.450. It has come to mean advice which is ideal, rather than feasible.
3–4 particular and special Precept ] i.e. one intended only for the individual in question.
14 withdraw it self ] cf. “The more deeply our Souls dive into our Bodies, the more will
Reason and Sensuality run one into another, and make up a most dilute, unsavourie,
and muddie kind of Knowledge. We must therefore endeavour more and more to withdraw our selves from these Bodily things, to set our Souls as free as may be from its
miserable slavery to this base Flesh”, (above page 114) and, “that Mental faculty and
power whereby we judge and discern things, is so far from being a Body, that it must
retract and withdraw it self from all Bodily operation whensoever it will nakedly discern
Truth.” (above page 182).
14–15 retire into a Divine solitude ] Although the notion of a “retirement” is elsewhere
seen negatively in Smith (cf. page 466, for example), here he looks towards the Neoplatonic “solitude”, which lies behind Plotinus’ φυγὴ μόνου πρὸς μόνον (“escape in solitude
to the solitary”) Enneads, VI.9.11; Plotinus, Enneads, VII, p.344.
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which proved a real Demonstration, as it appears in the sequel of the
Story, that this confident Pharisee had not yet attained to those mortified
affections which are requisite in all the Candidates of true Blessedness;
but onely cheated his own Soul with a bare External appearance of Religion, which was not truly seated in his Heart: and I doubt not but many
are ready upon as slight Grounds, and with as much confidence, to take
up his Quere, What lack I yet?

10

We shall therefore in the first place, according to what we promised,
inquire into some of those false Pretences which men are apt to make to
Happiness, and shew in four Particulars how Religion is mistaken.

15

The First is, A Partial obedience to some Particular Precepts of Gods
Law. That arrogant Pharisee that could lift up a bold face to heaven, and
thank God he was no Extortioner, nor unjust, nor guilty of any Publicansins, found it easie to perswade himself that God justified him as much as
he did himself.

20

It was a vulgar Rule given by the Jewish Doctors, which I fear too
many live by, That men should single out some one Commandment out
of Gods law, and therein especially exercise themselves, that so they might
make God their friend by that, least in others they should too much displease him. Thus men are content δεκάζειν, to pay God their Decimæ,
12 lift up a bold face to heaven ] recalling, perhaps, Ezra 9, 6: “And said, O my God, I
am ashamed, and blush to lift vp my face to thee, my God: for our iniquities are increased
ouer our head, and our trespasse is growen vp vnto the heauens.”
13 thank God he was no Extortioner ] Luke 18, 11: “The Pharisee stood and prayed
thus with himselfe, God, I thank thee, that I am not as other men are, extortioners,
vniust, adulterers, or euen as this Publicane.”
13–14 Publican-sins ] recalling Luke 18, 13: “And the Publicane standing afarre off,
would not lift vp so much as his eyes vnto heauen: but smote vpon his breast, saying,
God me mercifull to mee a sinner.”
20–21 Decimæ, and Septimæ ] “tenths” and “sevenths”
20–1 to pay God their Decimæ, and Septimæ ] Smith refers to tithes (the payment of a
tenth of one’s income to the church) and the keeping of the Sabbath. Smith’s copies of
Selden’s “The Historie of Tithes that Is, the Practice of Payment of Them: The Positiue
Laws Made for Them. The Opinions Touching the Right of Them”, and Montague’s
“Diatribae Upon the First Part of the Late History of Tithes” are amongs the books he
left to Queens’. The whole question was controversial.
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and Septimæ of their lives too, if need be, so that they may without fear
of sacriledge, or purloining, as they suppose, from him, enjoy all the rest
to themselves: But they are not willing to consecrate their whole lives to
him, they are afraid lest Religion shoud incroach too much upon them,
and too busily invade their own rights and liberties, as their Selfish Spirit
calls them.
There are such that it may be think themselves willing that God should
have his due, so be it he will also let them enjoy their own without any lett
or molestation; but they are very jealous least he should encroach too
much upon them, and are carefull to maintain a Meum and Tuum with
Heaven it self, and to set bounds to God’s prerogative over them, least it
should swell too much, and grow too mighty for them to maintain their own
Privileges under it. They would fain understand themselves to be freeborn under the dominion of God himself, and therefore ought not to be
compelled to yield obedience to any such laws of his as their own private
seditious Lusts and Passions will not suffer them to give their consent
unto.
There are such who perswade themselves they are well-affected to
God, and willing to obey his Commandments, but yet think they must not
be uncivil to the World; nor so base and cowardly as not to maintain their
own credit and reputation, with a due revenge upon those that seem to
impair it; or so much forget themselves, as not to comply with the guise
and fashion of this world so far as that it may make for their own emolument or preferment. Such as these, that are no fast friends to Religion,
can easily find some Postern-dore to slip out by into this World: and while
they either doe some constant homage to Heaven in the exercise and
performance of some Duties of Religion, or abstain from such Vices as
the common opinions of men brand with infamy, or can fansie themselves
28 lett ] “hindrance” or “obstacle”
30 Meum and Tuum ] “mine” and “thine”
28–29 without any lett or molestation ] the legal phrase introduces a sequence of legal
and political terms which resonate with the politics of the time.
30 Meum and Tuum ] The legal term was so current that it was incorporated in the title
of Henry Peacham’s picaresque fiction, A merry discourse of Meum and Tuum (1629)
45 Postern-dore ] a secondary or back entrance and exit
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to be marked out with some of those Characters which they have learned
from Books and Pulpit-discourses to be the Notes of God’s Children and
justified persons; they grow big with Self-conceit, and can easily find out
some handsome piece of Sophistry and cunning Topick to delude themselves by, in indulging some beloved Lust or other: They can sometimes
beat down the price of other mens religion, to inhance the value of their
own; or it may be by a burning and fiery zeal against the Opinions and
deportments of others that are not of their own Sect, they may loose the
sense of all their own guiltiness. The Disciples themselves had almost forgotten the mild and gentle spirit of Religion, in an over-hasty heat calling
for Fire down from heaven upon those whom they deemed their Master’s
enemies.
Sometimes a Partial spirit in Religion, that spends it self onely in some
Particulars, mistakes the fair complexions of Good nature for the true face
of Vertue; and a good Bodily temperament will serve it, as a flattering
glass, to bestow beauty upon a deformed and mis-shapen Mind, that it
may seem vertuous. But it is not a true Spirit of Religion, whatsoever
those wanton wits may call it, that is thus Particular and conﬁn’d. No,
that is of a subtile and working nature, it will be searching through the
whole man, and leave nothing uninformed by it self: as it is with the Soul
that runs through all the portions of Matter and every member of the Body.
Sin and Grace cannot lodge together, they cannot divide and share out
between them two several Dominions in one Soul.
What is commonly said of Truth in general, we may say more especially of true Goodness, magna est, & prævalebit: it will lodge in the Souls
2 Notes ] i.e “distinguishing signs or tokens”
25 magna est, & prævalebit ] “it is great and shall prevail”; adapted from the Vulgate
version of 1 Esdras 4, 41: “et desiit loquendo. et omnis populus clamaverunt et dixerunt:
10–11 in an over-hasty heat calling for Fire down from heaven ] recalling Luke 9, 54:
“And when his disciples, Iames and Iohn sawe this, they said, Lord, wilt thou that wee
command fire to come downe from heauen, and consume them, euen as Elias did?”
15–17 will serve it ... may seem vertuous ] cf. “making the Divinity nothing else but as
it were a flattering Glass that might reflect and set off to them the beauty of their own
Wit and Parts the better” above, page 395
22 Sin and Grace cannot lodge together ] cf. “Goodness and Wisdome lodge together”,
above page 201.
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of men, like that mighty, though gentle, Heat which is entertained in the
Heart, that alwaies dispenseth warm Bloud and Spirits to all the members
in the Body: it will not suffer any other Interest to grow by it: it will be so
absolute as to swallow up all our carnal freedom, and crush down all our
fleshly liberty: as Moses his Serpent did eate up all the Serpents of the
Egyptian Magicians, so will it devour all that viperous brood of iniquity,
which our Magical Self-will by her witchcraft and enchantments begets
within us: like a strong and vehement Flame within us, it will not only
singe the hair, or scorch and blister the skin, but it will go on to consume
this whole Body of death: it is compared by our Saviour to Leaven that
will ferment the whole mass in which it is wrap’d up: it will enter into us
like the Reﬁner’s ﬁre, and the Fuller’s Soap: like the Angel of God’s presmagna veritas et praevalet” (“and he stopped speaking, and all the people shouted out
and said: truth is great and is very powerful”), which 1611 translates: “And with that he
held his peace, and al the people then shouted and said, Great is trueth, and mightie
aboue all things.” The change from “praevalet” (present tense) to “praevalebit” (future
tense) is now commonplace.
10–11 compared by our Saviour to Leaven that will ferment the whole mass in which it is
wrap’d up ] as in Matthew 13, 33: “Another parable spake he vnto them, The kingdome
of heauen is like vnto leauen, which a woman tooke, and hid in three measures of meale,
till the whole was leauened.” cf. Luke 13, 20-21.
12 the Reﬁner’s ﬁre, and the Fuller’s Soap: ] Malachi 3, 2-3: “But who may abide the
day of his comming? and who shall stand when he appeareth? for he is like a refiners
fire, and like fullers sope. And he shall sit as a refiner and purifier of siluer: and he shall
purifie the sonnes of Leui, and purge them as gold & siluer, that they may offer vnto the
Lord an offring in righteousnes.”
1–3 that mighty, though gentle, Heat which is entertained in the Heart, that alwaies
dispenseth warm Bloud and Spirits to all the members in the Body ] The physiology is
again Cartesian; cf. “C’est aussi cela [’le pouls ou battement du coeur’] seul qui donne
au sang son mouvement, & fait qu’il coule sans cesse tres-viste en toutes les arteres &
les venes’ Au moyen de quoy il porte la chaleur, qu’il acquiert dans le couer, à toutes
les autres parties du corps” Les Passions de L’ame, 1.9.; “It is also this [’that pulse of
palpitation of the heart’] alone which gives motion to the blood, and causeth it to run very
swiftly in all the arteries and veines; by means whereof it conveyes the heat acquired in
the heart, to all other parts of the body” Descartes, The Passions of the Soule, p.9. For
an account of Descartes’ physiology and its differences from Harvey, see Fuchs and
Grene, The Mechanization of the Heart: Harvey and Descartes.
5–6 Moses his Serpent did eate up all the Serpents of the Egyptian Magicians ] recalling
Exodus 7, 8-12, where Aaron’s rod devours the snakes of “the Magicians of Egypt”.
12 Fuller’s Soap ] An alkaline compound used to clean cloth during its manufacture.
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ence that he promised to send along with the Israelites in their journey
to Canaan, it will not pardon our iniquities, nor indulge any darling lust
whatsoever: it will narrowly pry into all our actions, and be spying out all
those back-waies and dores whereby Sin and Vice may enter.
5

10

15

That Religion that runs out only in Particularities, and is overswayed
by the prevailing power of any Lust, is but only a dead carkass , and not
indeed that true living Religion which comes from Heaven, and which will
not suffer it self to be conﬁn’d; that will not indent with us, or article upon
our tearms and conditions, but Sampson-like will break all those bonds
which our fleshly and harlot-like wills would tie it with, and become every
way absolute within us. And so I pass to the Second thing wherein men
are apt to delude themselves in taking an Estimate of their own Religion,
viz.
A Meer compliance of the Outward man with the Law of God. There is
an ὁ ἔξω and an ὁ ἔσω ἄνθρωπος that Philosophy hath acknowledged as
well as our Christian Divinity: and when Religion seats it self in the Centre
of mens Souls, it acts there most strongly upon the Vital powers of it, and
first brings the Inward man into a true and chearfull obedience to the law
9–10 Sampson-like will break all those bonds which our fleshly and harlot-like wills would
tie it with ] The story is told in Judges 16.
15 ὁ ἔξω ] “the outer [man]”
15 ὁ ἔσω ἄνθρωπος ] “the inner man”; the phrase occurs at Romans 7, 22: “For I delight
in the Lawe of God, after the inward man”, and at Ephesians 3, 16: “That he would grant
you according to the riches of his glory, to bee strengthened with might, by his Spirit in
the inner man”.

1–2 that he promised to send along with the Israelites in their journey to Canaan ] as,
for example, at Exodus 23, 20: “Behold, I send an Angel before thee to keepe thee in
the way, and to bring thee into the place which I haue prepared.” cf. Exodus 32, 34.
4 back-waies and dores ] cf. the “Postern-dore” mentioned earlier.
6 a dead carkass ] perhaps recalling Matthew 24, 28: “For wheresoeuer the carkeise
is, there will the Eagles bee gathered together.”
8 indent with us ] “contract or bind itself legally with us”
8–9 article upon our tearms and conditions ] “enter a treaty or agreement with stipulations on our terms and conditions.”
9 bonds ] punning on both the legal and the biblical meanings.
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of God, before all the seditious and rebellious motives of the External or
Animal man be quite subdued. But a Superﬁcial Religion many times intermeddles only with the Circumference and Outside of men, it only lodges
in the suburbs and storms the outworks, but enters not the main Fort of
mens Souls, which is strongly defended by inward Pride, Self-will, particular and mundane Loves, fretting and self-consuming Envy, Popularity
and Vain-glory, and such other Mental vices, that when they are beaten
out of the visible behaviours and conversations of men by Divine threats
or promises (which may be too potent to be conroll’d) retreat and secure
themselves here as in a strong Castle. They may be many who dare
not pursue Revenge, and yet are not willing to forgive injuries; who dare
not murther their enemy, that yet cannot love him; who dare not seek
for preferment by Bribery, who yet are not morified to these and many
other mundane and base-born affections: they are not willing that the Divine prerogative should extend it self beyond the Outward man, and that
Religion should be too busie with their Inward thoughts and passions:
if they may not by proud boasting set off their own sorry commodities
upon the publick stage, and there read out their own Panegyricks; yet
they will inwardly applaud themselves, and commit wanton dalliance with
their own Parts and Perfections; and not feeling the mighty power of an
Higher good, they will endeavour to preserve an unhallowed Autæsthesie
and feeling sense of themselves; and by a sullen melancholy Stoicisme,
when Religion would deprive and bereave them of the sinfull glory and
pleasures of this Outward world, they then retire and shrink themselves
up into a Centre of their own, they collect and contract themselves into
themselves. Thus when this low life of mens Souls is chased out of the
External vices and vanities of this World by the chastisements of their own
21 Autæsthesie ] “self-feeling”
1 seditious and rebellious ] introducing another sequence of political and military metaphors (lodges in the suburbs and storms the outworks .. the main Fort ... defended ...
beaten out of ... retreat ... secure ... strong Castle etc.)
21 Autæsthesie ] cf. More’s use of the term in “A Platonick Song of the Soul”, 2,25 and
26: “Two mighty Kingdomes hath this Psychany, /The one self-feeling Autæsthesia …
/... King of Autæsthesy /Is that great Giant who bears mighty sway, /Father of Discord,
Falshood, Tyranny …” More, Philosophical Poems: 1647, p.23.
24–26 retire and shrink themselves up into a Centre of their own, they collect and contract themselves into themselves ] The movement is opposite to the Plotinian retirement
referred to above, which centres itself on God.
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Consciences, or many times by bodily oppressions, it presently retires
into it self, and by a Self-feeling begins more to grasp and dearly embrace
it self. When these External loves begin to be starved and cooled, yet
men may then fall into love with and courting of themselves by Arrogancy,
Self-conﬁdence and dependence, Self-applause and gratulations, Admiration of their own perfections; and so feed that dying life of theirs with
this Speculative wantonness, that it may as strongly express it self within
them, as before it did without themselves. Men may by inward braving of
themselves sacrilegiously steal God’s glory from him, and erect a Selfsupremacy within, exerting it self in Self-will and particular loves, and
so become Corrivals with God for the Crown of Blessedness and Selfsufficiency, as I doubt many of the Stoicks endeavoured with a Giant-like
ambition to doe.
But alas, I doubt we generally arrive not to this pitch of Religion, to
deny the world, and all the pomp and glory of this largely-extended train
of Vanity; but we easily content our selves with some External forms of
Religion. We are too apt to look at a garish dress and attire of Religion, or
to be enamoured rather with some more specious and seemingly-spiritual
Forms, then with the true Spirit and Power of Godliness and Religion it
self. We are more taken commonly with the several new fashions that
the luxuriant Fancies of men are apt to contrive for it, then with the real
power and simplicity thereof: and while we think our selves to be growing
in our knowledge, and moving on towards a state of Perfection, we do but
turn up and down from one kind of Form to another; we are as apt still
to draw it down into as low, worldly and mundane Rites and Ordinances,
as ever it was before our Saviour made that glorious Reformation therein,
which took away these Material crutches made up of carnal Observances
which Earthly minds lean so much upon, and are fain to underprop their
Religion with, which else would tumble down and fall to nothing: except
we can cast it into such a certain Set of duties and System of Opinions,
that we may see it altogether from one end to another, we are afraid lest
it should become too abstruse a thing and vanish away from us.
12–13 Giant-like ambition ] cf. Beaumont and Fletcher: “Cleopatra. O giantlike Ambition! married to /Cymerian darknesse! inconsiderate foole, /(Though flatter’d with selve
love) could’st thou beleeve, /Were all Crownes on the earth, made into one, /And that
(by Kings) set on thy head: all Scepters, /Within thy grasp …” The False One, V.iv.94ff.
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I would not be misunderstood to speak against those Duties and Ordinances which are necessary means appointed by God to promote us
in the waies of Piety: But I fear we are too apt to sink all our Religion
into these, and so to embody it, that we may as it were touch and feel it,
because we are so little acquainted with the high and spiritual nature of it,
which is too subtile for gross and carnal minds to converse with. I fear our
vulgar sort of Christians are wont so to look upon such kind of Models of
Divinity and Religious performances, which were intended to help our dull
minds to a more lively sense of God and true Goodness, as those things
that claim the whole of their Religion: and therefore are too apt to think
themselves absolved from it, except at some solemn times of more especial addresses to God; and that this wedding garment of holy Thoughts
and divine Affections is not for every days wearing, but onely then to be
put on when we come to the Marriage-feast and Festivals of Heaven:
as if Religion were fast lock’d and bound up in some sacred Solemnities, and so incarcerated and incorporated into some divine Mysteries, as
the superstitious Heathen of old thought, that it might not stir abroad and
wander too far out of these hallowed Cloisters, and grow too busie with
us in our Secular imploiments. We have learned to distinguish too subtilly
I doubt in our lives and conversations inter sacrum & profanum, our Religious approaches to God and our Worldly affairs. I know our conversation
and demeanour in this world is not, nor can well be, all of a piece, and
there will be several degrees of Sanctity in the lives of the best men, as
there were once in the land of Canaan: but yet I think a Good man should
alwaies find himself upon Holy ground, and never depart so far into the
affairs of this life, as to be without either the call or compass of Religion;
he should alwaies think wheresoever he is, etiam ibi Dii sunt, that God
and the blessed Angels are there, with whom he should converse in a
way of Purity. We must not think that Religion serves to paint our Faces,
to reform our Looks, or only to inform our Heads, or instruct and tune our
Tongues; no, nor only to tie our Hands, and make our Outward man more
demure, and bring our Bodies and bodily actions into a better decorum:
But its main business is to purge and reform our Hearts and all the Elicit
actions and motions thereof. And so I come to a Third particular wherein
we are apt to misjudge our selves in matters of Religion.
20 inter sacrum & profanum ] “between the the sacred and the profane”
27 etiam ibi Dii sunt ] “there the Gods are”
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Another Particular wherein men mistake Religion, is A constrained
and forced obedience to God’s Commandments. That which many men
(amongst whom some would seem to be most abhorrent from Superstition) call their Religion, is indeed nothing else but a δεισιδαιμονία*, that I
may use the word in its ancient and proper sense, as it imports such an
apprehension of God as renders him grievous to men, and so destroys all
free and chearfull converse with him, and begets in stead thereof a forc’d
and dry devotion, void of inward Life and Love. Those Servile spirits which
are not acquainted with God and his Goodness, may be so haunted by the
frightfull thoughts of a Deity, as to to scare and terriﬁe them into some
worship and observance of him. They are apt to look upon him as one
clothed with austerity, or, as the Epicurean Poet hath too truly painted
out their thoughts, as a sævus Dominus, that is, in the language of the
unprofitable servant in the Gospel, an hard Master; and therefore they
think something must be done to please him, and to mitigate his severity
towards them: and though they cannot truly love him, having no inward
sense of his Loveliness, yet they cannot but serve him so far as these
rigorous apprehensions lie upon them; though notwithstanding such as
these are very apt to perswade themselves that they may pacifie him and
purchase his favour with some cheap services, as if Heaven it self could
become guilty of Bribery, and an Immutable Justice be flattered into Partiality and Respect of persons. Because they are not acquainted with God,
and know him not as he is in himself, therefore they are ready to paint him
forth to themselves in their own shape: and because they themselves
are full of Peevishness and Self-will, arbitrarily imposing and prescribing
to others without sufficient evidence of Reason, and are easily inticed by
Flatteries; they are apt to represent the Divinity also to themselves in the
13 sævus Dominus ] “a harsh or severe master”; not found in Lucretius.
13–14 the unprofitable servant in the Gospel ] recalling the parable of the talents in
Matthew 25, 14-30; cf. Matthew 25, 30: ”And cast yee the vnprofitable seruant into
outer darkenesse, there shall be weeping and gnashing of teeth.”
14 an hard Master ] cf Matthew 25, 24: ”Then he which had receiued the one talent,
came & said, Lord, I knew thee that thou art an hard man, reaping where thou hast not
sowen, & gathering where thou hast not strawed:”
4 δεισιδαιμονία* ] Worthington’s marginal note: “See the Tract of Superstition”.
5–8 it imports ... void of inward Life and Love ] cf. Smith’s words above page 123.
12 Epicurean Poet ] Lucretius
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same form, and think they view the true pourtraiture and draught of their
own Genius in it; and therefore that they might please this angry Deity
of their own making, they care not sometimes to be lavish in such a kind
of Service of him as doth not much pinch their own corruptions; nay and
it may be too, will seem to part with them sometimes, and give them a
weeping farewell, if God and their own awakened Consciences seem to
frown upon them; though all their Obedience arise from nothing else but
the Compulsions and necessities which their own sowre and dreadfull apprehensions of God lay upon them: and therefore in those things which
more nearly touch their own beloved Lusts, they will be as scant and sparing as may be; here they will be as strict with God as may be, that he may
have no more then his due, as they think, like that Unproﬁtable servant in
the Gospel, that, because his Master was an austere man, reaping where
he had not sown, and gathering where he had not scattered, was content
and willing he should have his own again, but would not suffer him to have
any more.
This Servile spirit in Religion is alwaies illiberal and needy in the Magnalia Legis, the great and weighter matters of Religion, and here weighs
out Obedience by drams and scruples: it never finds it self more shrivell’d
and shrunk up, then when it is to converse with God; like those creatures
that are generated of slime and mud, the more the Summer-sun shines
upon them, and the nearer it comes to them, the more is all their vital
strength dried up and spent away: their dreadfull thoughts of God, like a
12 that Unproﬁtable servant ] Still, Matthew 25, 30.
17–18 Magnalia Legis ] “the great things of the law”; cf. “Scripsi ei magnalia legis meæ,
sed (ea) reputata sunt ceu alienum quid” in Munster’s Biblia Hebraica, Munster, Hebraica
Biblia latina planeque nova ... translatione, p.1069, translating Hosea 8, 12: “I have
written to him the great things of my law, but they were counted as a strange thing.”
(KJV).
13–16 that, because his Master was an austere man, reaping where he had not sown,
and gathering where he had not scattered, was content and willing he should have his
own again, but would not suffer him to have any more ] Again, the context is the story
is told in Matthew 25, 14-30
20–23 like those creatures that are generated of slime and mud, the more the Summersun shines upon them, and the nearer it comes to them, the more is all their vital strength
dried up and spent away ] note on spontaneous generation - Aristotle to Cardan, Licetus,
Scaliger
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cold Eastern wind, blasts all their blossoming affections, and nips them
in the bud: these exhaust their native vigour, and make them weak and
sluggish in all their motions toward God. Their Religion is rather a Prison
or a piece of Penance to them, then any voluntary and free compliance
of their Souls with the Divine will: and yet because they bear the burden
and heat of the day, they think, when the evening comes, they ought to
be more liberally rewarded; such slavish spirits being ever apt inwardly
to conceit that Heaven receives some emolument or other by their hard
labours, and so becomes indebted to them, because they see no true
gain and comfort accruing from them to their own Souls; and so because
they doe God’s work and not their own, they think they may reasonably
expect a fair compensation, as having been profitable to him. And this I
doubt was the first and vulgar foundation of Merit: though now the world
is ashamed to own it.
But alas, such an ungodlike Religion as this can never be owned by
God: the Bond-woman and her son must be cast out. The Spirit of true
Religion is of a more free, noble, ingenuous and generous nature, arising
out of the warm beams of the Divine love which first hatch’d it and brought
it forth, and therefore is it afterwards perpetually bathing it self in that
sweetest love that first begot it, and is alwaies refresh’d and nourish’d
by it. This Love casteth out fear, fear which hath torment in it, and is
therefore more apt to chase away Souls once wounded with it from God,
rather then to allure them to God. Such fear of God alwaies carries in it
a secret Antipathy against him, as being λυπηρὸν καὶ βλαβερὸν, as Plut21 Love casteth out fear, fear which hath torment in it ] 1 John 4, 18: “ There is no feare
in loue, but perfect loue casteth out feare: because feare hath torment: hee that feareth,
is not made perfect in loue.”
24 λυπηρὸν καὶ βλαβερὸν ] “harmful and distressing”; adapted from Plutarch, non posse
suaviter, 1093b., where he speaks of “a story that hath in it nothing that is troubling and
afflictive”.
5–7 because they bear the burden and heat of the day, they think, when the evening
comes, they ought to be more liberally rewarded ] recalling the labourers in the vineyard
in Matthew 20, 1-16, who complained (12), “Saying, These last haue wrought but one
houre, and thou hast made them equall vnto vs, which haue borne the burden, and heat
of the day.”
16 the Bond-woman and her son must be cast out ] alluding again to Galatians 4, 30:
“Neuerthelesse, what saith the Scripture? Cast out the bondwoman and her sonne: for
the son of the bondwoman shall not bee heire with the son of the freewoman.”
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arch speaks, one that is so troublesome that there is no quiet or peaceable living with him. Whereas Love by a strong Sympathy draws the Souls
of men, when it hath once laid hold upon them by its powerfull insinuation,
into the nearest conjunction that may be with the Divinity; it thaws all those
frozen affections which a Slavish fear had congeal’d and lock’d up, and
makes the Soul most chearfull, free, and nobly resolved in all its motions
after God. It was well observed of old by Pythagoras, βέλτιστοι γινόμεθα
πρὸς τοὺς θεοὺς βαδίζοντες., we are never so well as when we approach
to God; when in a way of Religion we make our addresses to God, then
are our Souls most chearful. True Religion and an Inward acquaintance
with God discovers nothing in him but pure and sincere Goodness, nothing that might breed the least distaste or disaffection, or carry in it any
semblance of displeasingness; and therefore the Souls of good men are
never pinching and sparing in their affections: then the Torrent is most
full and swells highest, when it empties it self into this unbounded Ocean
of the Divine Being. This makes all the Commandments of God light and
easie and far from being grievous. There needs no *Law to compel a
Mind acted by the true spirit of divine love to serve God or to comply with
his Will. It is the choice of such a Soul to endeavour to conform it self to
him, and draw from him as much as may be an Imitation of that Goodness
and Perfection which it finds in him. Such a Christian does not therefore
obey his Commands only because it is God’s Will he should doe so, but
because he sees the Law of God to be truly perfect, as David speaks:
his nature being reconciled to God finds it all holy, just and good, as S.
7–8 βέλτιστοι γινόμεθα πρὸς τοὺς θεοὺς βαδίζοντες. ] “we reach our best when we draw
near to the gods”; Plutarch reports Pythagoras’ saying in de superstitione 169e.
23 he sees the Law of God to be truly perfect, as David speaks ] Psalms 19, 7: “The Law
of the Lord is perfect, conuerting the soule: the testimonie of the Lord is sure, making
wise the simple.”
24–1 holy, just and good, as S. Paul speaks ] Romans 7, 12: “Wherefore the Law is
holy, and the Commandement holy, and iust, and good.”
2 Sympathy ] note on previous uses
17 *Law ] marginal note: Quis legem det amantibus? Major Lex Amor est sibi. Boetius
l.3. de Consol. Philosoph. (In Vaughan’s words, “what laws can Lovers awe?/ Love is
it self the greatest Law!” L.C.Martin, Henry Vaughan: Poetry and Selected Prose, p.423.);
Boethius, Consolatio Philosophiae, III, 12. cf. Cudworth’s citation at Cudworth, A Sermon
Preached before the Honourable House of Commons, at Westminster March 21, 1647,
p. 76, where he comments: “Love is at once a Freedome from all Law, a State of purest
Liberty, and yet a Law too, of the most constraining and indispensable Necessity.”
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Paul speaks, and such a thing as his Soul loves, sweeter then the honey
or the honey-comb; and he makes it his meat and drink to doe the Will of
God, as our Lord and Saviour did. And so I pass to the Fourth and last
particular wherein Religion is sometimes mistaken.
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The Fourth and last Particular wherein men misjudge themselves, is,
When a meer Mechanical and Artiﬁcial Religion is taken for that which is
a true Impression of Heaven upon the Souls of men, and which moves
like an Inward nature. True Religion will not stoop to Rules of Art, nor
be confin’d within the narrow compass thereof: No, where it is, we may
cry out with the Greek Philosopher, ἐστὶ τίς Θεὸς ἔνδον· God hath there
kindled as it were his own Life which will move and act only according to
the Laws of Heaven. But there are some Mechanical Christians that can
frame and fashion out Religion so cunningly in their own Souls by that
Book-skill they have got of it, that it may many times deceive themselves,
as if it were a true living thing. We often hear that meer Pretenders to
Religion may go as far in all the External acts of it as those that are best
acquainted with it: I doubt not also but many times there may be Artiﬁcial
imitations drawn of that which onely lives in the Souls of good Men, by
the powerfull and wily Magick of exalted Fancies; as we read of some
Artificers that have made such Images of living creatures, wherein they
have not only drawn forth the outward shape, but seem almost to have
copied out the life too in them. Men may make an Imitation as well of
those things which we call the Internals of Religion, as of the Externals:
There may be a Semblance of inward Joy in God, of Love to him and his
25–26 sweeter then the honey or the honey-comb ] Psalms 19, 10: “More to bee desired
are they then gold, yea, then much fine gold: sweeter also then hony, and the hony
combe.”
26–27 his meat and drink to doe the Will of God ] John 4, 34: “Iesus saith vnto them,
My meat is, to doe the will of him that sent mee, and to finish his worke.”
34 ἐστὶ τίς Θεὸς ἔνδον ] “god is within”; adapted from Epictetus, Discourses, 1.14. Hieronymus
Wolf, Epicteti Stoici Philosophi Encheiridion ... Hieronymo Wolﬁ Interprete, p.61; cf.
Tillotson, The works of the most reverend Dr. John Tillotson, I, p. 601. for a more
extensive citation.
26–27 his meat and drink to doe the Will of God ] Perhaps “meat and drink” is suggested
by Romans 14, 17: “ For the kingdome of God is not meat and drinke; but righteousnes,
and peace, and ioy in the holy Ghost.”
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Precepts, of Dependance upon him, and a ﬁlial Reverence of him; which
by the contrivance and power of Fancie may be represented in a Masque
upon the Stage of the Animal part of a mans Soul. Those Christians
that fetch all their Religion from pious Books and Discourses, hearing
of such and such Signs of Grace and Evidences of Salvation, and being
taught to believe they must get those, that so they may go to Heaven;
may presently begin to set themselves on work, and in an Apish imitation
cause their Animal Powers and Passions to represent all these; and Fancie
being well acquainted with all those several Aﬀections in the Soul that at
any time express themselves towards Outward things, may, by the power
it hath over the Passions, call them all forth in the same Mode and fashion,
and then conjoin with them some Thoughts of God and Divine things,
which may serve thus put together for a handsome Artifice of Religion
wherein these Mechanicks may much applaud themselves.
1–3 which by the contrivance ... of a mans Soul ] The same metaphor and psychology
as Smith developed above, page 326.
5 Signs of Grace and Evidences of Salvation, ] The Thirty Nine Articles said that the
sacraments are “effectual signs of grace and Gods will towards us”, but the phrase had
come to be applied to indications that someone was amongst the elect. For a passage
which suggests an indebtedness to Smith’s words here, cf. “If religion be a principle,
a new nature in the soul, then it is not a mere mechanism, a piece of art … I need not
tell you how all the external acts and shootings forth of religion, may be dissembled and
imitated by art, and be acted over by a mimical apish Pharisee, who finds nothing at all
of the gentle and might heart, nor the divine and noble life of it in his own soul … But
it is possible … for men that are somewhat more convinced, enlightened, and affected,
to imitate the very power and spirit of religion, and to deceive themselves too … and
herein they exceed the most exquisite painters. Now, this may be done by the power of
a quick and raised fancy; men hearing such glorious things spoken of heaven … may be
carried out by the power of self-love, to wish themselves there, being mightily taken with
a conceit of the place. But how shall they come at it? Why, they have seen in books, and
heard in discourses, of certain signs of grace, and evidences of salvation; and now they
set their fancies on work to find or make some such things in themselves. Fancy is well
acquainted with the several affections of love, fear, joy, grief, which are in the soul, and
having a great command over the animal spirits, it can send them forth to raise up these
affections, even almost when it listeth … and then these look like a handsome platform
of true religion drawn in the soul, which they present view, and fall in love with, and think
they do even taste of the powers of the world to come, when indeed it is nothing but
a self-fulness and sufficiency that they feed upon.” Shaw, Immanuel, Or, A Discovery
of True Religion: As it Imports a Living Principle in the Minds of Men. With a Discourse
Concerning Communion with God, pp. 68-9. Shaw was an undergraduate at St John’s
from 1650, and published Immanuel in 1667.
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I doubt not but there may be such who to gain credit with themselves,
and that glorious name of being the Children of God (though they know
nothing more of it but that it is a Title that sounds well) would use their
best skill to appear such to themselves, so qualified and molded as they
are told they must be. And as many times Credit and Reputation among
men may make them pare off the Ruggedness of their Outward man, and
polish that; so to gain their own good opinion, and a reputation with their
own Consciences which look more inwardly, they may also endeavour to
make their Inward man look at some times more smooth and comely: and
it is no hard matter for such Chamæleon-like Christians to turn even their
insides into whatsoever hue and colour shall best please them, and then
Narcissus-like to fall in love with themselves: a strong and nimble Fancie
having such command over the Animal spirits, that it can send them forth
in full troops which way soever it pleaseth, and by their aid call forth and
raise any kind of Passion it listeth, and when it listeth allay it again, as
the Poets say Æolus can doe with the Winds. As they say of the force
of Imagination, that Vis imaginativa signat fœtum; so Imagination may
stamp any Idea that it finds within it self upon the Passions, and turn them
17 Vis imaginativa signat fœtum ] “the force of the imagination seals the foetus”; the
source of Smith’s axiom is unidentified. Could be Magi Naturalis.
10 such Chamæleon-like Christians ] cf. “The Chameleon is said to be the most fearful
of all Creatures, and doth therefore turn himself into so many colours, to avoid danger,
which yet will not be” (John Trappy, Solomonis panaretos J. Trapp, Solomonis panaretos:
commentarie upon the books of Proverbs, Ecclesiastes, and the Song of Songs,p.343.)
cf. Cudworth’s “aiery and Chameleon-like Christian” who “feeds upon mere notions in
Religion” Cudworth, A Sermon Preached before the Honourable House of Commons, at
Westminster March 21, 1647, p.17.
11–12 then Narcissus-like to fall in love with themselves ] The story is told in Ovid’s
Metamorphoses, III, 342ff. For Cudworth’s assertion that “it is no wonder if men seem
naturally more devoutly affected toward such an Imaginary God ... since it is nothing
but an Image of themselves, which Narcissus-like they fall in love with”, see Cudworth,
A Sermon Preached before the Honourable House of Commons, at Westminster March
21, 1647, p. 25.
15–16 as the Poets say Æolus can doe with the Winds ] From Homer (Odyssey 10, 1ff) to
Ovid (Metamorphoses,1, 262ff; 14, 223ff, etc.) and Vergil (Aeneid 1, 50ﬀ ), for example.
17 Vis imaginativa signat fœtum ] The idea of the vis imaginativa goes back to Aristotle
and Galen, and the power of the imagination to affect the foetus had a long history
of attestation, including Ficino (Theologia Platonica, XIII.1,for example). For its role in
natural magic, see D. Walker, Spiritual and Demonic Magic: From Ficino to Campanella,
pp.76ff., but it also had significant support in medical theory.
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as it pleases to what Seal it will set upon them, and mold them into any
likeness; and a man looking down and taking a view of the Plot as it is
acted upon the Stage of the Animal powers, may like and approve it as a
true Platform of Religion. Thus may they easily deceive themselves, and
think their Religion to be some Mighty thing within them, that runs quite
through them and makes all these transformations within them; whereas
the Rise and Motion of it may be all in the Animal and Sensitive powers of
the Soul; and a wise observer of it may see whence it comes and whither
it goes: it being indeed a thing which is from the earth, earthy, and not
like that true Spirit of Regeneration which comes from Heaven, and begets a Divine life in the Souls of good men, and is not under the command
of any such Charms as these are, neither will it move according to those
Laws, and Times, and Measures that we please to set to it: but we shall
find it manifesting its mighty supremacy over the Highest powers of our
Souls. Whereas we may truly say of all Mechanicks in Religion, and our
Mimical Christians, that they are not so much actuated and informed by
their Religion, as they inform that; the power of their own Imagination
deriving that Force to it which bears it up and guides all its motions and
operations. And therefore they themselves having the power over it, can
new mold it as themselves please, according to any new Pattern which
shall like them better then the former: they can furnish this domestick
Scene of theirs with any kind of matter which the history of other mens
religion may afford them; and if need be, act over all the Experiences of
that sect of men to which they most addict themselves so to the life, that
they may seem to themselves as well experienc’d Christians as any others; and so, it may be, soar so aloft in Self-conceit, as if they had already
made their nests among the stars, and had viewed their own mansion in
9 from the earth, earthy ] 1 Corinthians 15, 47-8: “ The first man is of the earth, earthy:
the second man is the Lord from heaven. As is the earthy, such are they also that are
earthy: and as is the heavenly, such are they also that are heavenly.”
26–27 as if they had already made their nests among the stars ] Obadiah 1, 4: “ Though
thou exalt thy selfe as the eagle, and though thou set thy nest among the starres, thence
will I bring thee downe, saith the Lord.”
15 Mechanicks in Religion ] That is to say, those who are religious automata, as it were.
16 Mimical ] “apish, given to Imitate”; Blount, Glossographia.
27–1 viewed their own mansion in Heaven ] glancing at John 14, 2: “In my Fathers
house are many mansions; if it were not so, I would haue told you: I goe to prepare a
place for you”
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But besides, lest their Religion might too grossly discover it self to
be nothing else but a piece of Art, there may be sometimes such Extraordinary motions stirred up within them which may prevent all their
own Thoughts, that they may seem to be a true operation of the Divine
life; when yet all this is nothing else but the Energy of their own Self-love
touch’d with some Fleshly apprehensions of Divine things, and excited by
them. There are such things in our Christian Religion that, when a Carnal
and unhallowed mind takes the Chair and gets the expounding of them,
may seem very delicious to the fleshly appetites of men: Some doctrines
and notions of Free-Grace and Justification; the magnificent Titles of Sons
of God and Heirs of Heaven; ever-flowing streams of Joy and Pleasure
that blessed Souls shall swim in to all eternity; a glorious Paradise in the
world to come, alway springing up with well-sented and fragrant Beauties;
a New Jerusalem paved with Gold and bespangled with Stars, comprehending in its vast circuit such numberless varieties, that a busie curiosity
29 ὁ βίος ὑπόληψις, ] “this life [is] opinion”; for Smith’s earlier use of the phrase, see
above page 117.
28 Stoick ] Marcus Aurelius
31 lest their Religion ... shines in him ] In 1746, Jonathan Edwards, the New England
theologian, quoted this whole passage in his A treatise concerning religious aﬀections,
Edwards and J.E. Smith, Religious Aﬀections, p.271ff.
38 takes the Chair and gets the expounding of them ] The language is suggestive of
non-conformist discussions, perhaps such as those envisaged by Richard Baxter in The
Saints Everlasting Rest, 4.1.5.,Baxter, Saints Everlasting Rest: Or, a Treatise of the Blessed
State of the Saints in Their Enjoyment of God in Glory. Wherein is Shewed Its Excellency
and Certainty; the Misery of Those that Lose It, the Way to Attain It, and Assurance of It;
and how to Live in the Continual Delightful Foretasts of it, p.675.
40–41 Sons of God ] recalling, for example, John 1, 12: “But as many as receiued him,
to them gaue hee power to become the sonnes of God, euen to them that beleeue on
his Name:” and Romans 8, 14: “For as many as are led by the spirit of God, they are
the sonnes of God.”
44 a New Jerusalem paved with Gold ] recalling Revelations 21, 21: “21 And the twelue
gates were twelue pearles, euery seuerall gate was of one pearle, and the streete of the
city was pure golde, as it were transparent glasse.”
44–45 comprehending in its vast circuit such numberless varieties ] again, recalling
Revelations, 21.
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may spend it self about to all eternity. I doubt not but that sometimes the
most fleshly and earthly men, that fly their ambition to the pomp of this
world, may be so ravish’d with the conceits of such things as these, that
they may seem to be made partakers of the powers of the world to come;
I doubt not but that they may be as much exalted with them, as the Souls
of crazed and distracted persons seem to be sometimes, when their Fancies play with those quick and nimble Spirits which a distempered frame
of Body and unnatural heat in their Heads beget within them. Thus may
these blazing Comets rise up above the Moon, and climb higher then the
Sun; which yet, because they have no solid consistencie of their own,
and are of a base and earthly allay, will soon vanish and fall down again,
being only born up by an External force. They may seem to themselves
to have attain’d higher then those noble Christians that are gently mov’d
by the natural force of true Goodness; they may seem to be pleniores
Deo then those that are really inform’d and actuated by the Divine Spirit,
and do move on steddily and constantly in the way towards Heaven; as
the Seed that was sown in the thorny ground, grew up and lengthened
out its blade faster then that which was sown in the good and fruitful soil.
And as the Motions of our Sense, Fancy and Passions, while our Souls
4 the powers of the world to come ] Hebrews 6, 5: “And haue tasted the good word of
God, and the powers of the world to come;”
14–15 pleniores Deo ] “filled more by God”
8–10 Thus may these blazing Comets rise up above the Moon, and climb higher then
the Sun ] The “traditional”, i.e. peripatetic, view was that comets were exhalations from
the earth; Smith’s comment reflects views which had come out of the controversy surrounding the three comets of 1618, that comets were celestial, rather than sublunary
phenomena, and that they were substantial objects. He implicitly rejects Chiaramonti’s
view, expressed in de sede sublunari Cometarum, that they were sub-lunar, and Galileo’s that they were optical phenomena, in favour of the theory advanced by Brahe
and supported by others. See further Heidarzadeh, A History of Physical Theories of
Comets, From Aristotle to Whipple, esp. pp.56-61. Smith owned works by Chiaramonti,
Galileo, Le Pois, Camillo Glorioso, Bartholini dealing with the issues arising from the
observations made in 1618.
11 allay ] In the sense of the modern ”alloy”
16–18 as the Seed that was sown in the thorny ground, grew up and lengthened out its
blade faster then that which was sown in the good and fruitful soil ] recalling the parable
of the sower, related in Matthew 13, 3 - 23, and Mark 4, 2 - 20. The seed Smith describes
is that sown on “stony ground”, rather than which “fell among thorns.”
19–4 while our Souls ... animal perceptions ] cf. above page 114.
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are in this mortal condition sunk down deeply into the Body, are many
times more vigorous and make stronger impressions upon us then those
of the Higher powers of the Soul, which are more subtile and remote from
these mixt and animal perceptions; that Devotion which is there seated
may seem to have more Energy and life in it then that which gently and
with a more delicate kind of touch spreads it self upon the Understanding, and from thence mildly derives it self through our Wills and Aﬀections.
But howsoever the Former may be more boisterous for a time, yet This is
of a more consistent, spermatical and thriving nature: For that proceeding indeed from nothing else but a Sensual and Fleshly apprehension of
God and true Happiness, is but of a flitting and fading nature; and as the
Sensible powers and faculties grow more languid, or the Sun of Divine
light shines more brightly upon us, these earthly devotions like our Culinary fires will abate their heat and fervour. But a true Celestial warmth
will never be extinguish’d, because it is of an Immortal nature; and being
once seated vitally in the Souls of men, it will regulate and order all the
motions of it in a due manner, as the natural Heat radicated in the Hearts
of living creatures hath the dominion and Oeconomy of the whole Body
under it, and sends forth warm Bloud and Spirits and Vital nourishment
to every part and member of it. True Religion is no piece of artiﬁce ; it is
no boiling up of our Imaginative powers nor the glowing heats of Passion;
though these are too often mistaken for it, when in our juglings in Religion
we cast a mist before our own eyes: But it is a new Nature informing the
Souls of men: it is a God-like frame of Spirit, discovering it self most of all
in Serene and Clear Minds, in deep Humility, Meekness, Self-denial, Universal love of God and all true Goodness, without Partiality and without
Hypocrisie; whereby we are taught to know God, and knowing him to love
him, and conform our selves as much as may be to all that Perfection
which shines forth in him.

The Excellency and Nobleness of True Religion
The Excellency and Nobleness of True Religion.
Proverbs 15.24.
36–39 as the natural Heat ... every part and member of it ] alluding again to Cartesian
physiology; cf. above page 464.
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9 In this whole Book of the Proverbs we find Solomon, one of the Eldest
Sons of Wisdom, alwaies standing up and calling her blessed: his Heart
was both enlarg’d and fill’d with the pure Influences of her beams, and
therefore was perpetually adoring that Sun which gave him light. Wisdom
is justiﬁed of all her Children; though the brats of darkness and children
of folly see no beauty nor comeliness in her, that they should desire her,
as they said of Christ, Esay 53. τὶς σύνεσις γένοιτο τοῖς μὴ ἐφαπτομένοις
; That Mind which is not touch’d with an inward sense of Divine Wisdom,
cannot estimate the true Worth of it. But when Wisdom once displays its
own excellencies and glories in a purified Soul, it is entertained there with
the greatest love and delight, and receives its own image reflected back to
it self in sweetest returns of Love and Praise. We have a clear manifestation of this sacred Sympathy in Solomon, whom we may not unfitly call
4–5 Wisdom is justiﬁed of all her Children ] Luke 7, 35: “But wisedome is iustified of all
her children.”
7 τὶς σύνεσις γένοιτο τοῖς μὴ ἐφαπτομένοις ] “what knowledge could arise if we did not
touch it”; adapted from Enneads, 3.7.7., where Armstrong translates, “For what understanding could there be [of eternity] if we were not in contact with it?” Plotinus, Enneads,
III, p.319.
1 9 ] This marks the start of Worthington’s Ninth Discourse.
1 Solomon ] Solomon was still regarded as the author of Proverbs, Ecclesiastes and The
Song of Solomon.
2 Sons of Wisdom ] recalling, perhaps, the Douai Rheims translation of Ecclesiasticus
3, 1: “The sons of wisdom are the church of the just: and their generation, obedience
and love.”
2 standing up and calling her blessed ] like the “vertuous woman” in Proverbs 31, 28:
“Her children arise vp, and call her blessed; her husband also, and he praiseth her.”
5 brats of darkness ] see above ??; cf. Shaw’s use of the phrase in Shaw, Immanuel,
Or, A Discovery of True Religion: As it Imports a Living Principle in the Minds of Men. With
a Discourse Concerning Communion with God, p.180.
7 as they said of Christ, Esay 53. ] recalling the Suffering Servant in Isaiah 53, 2: “For
he shall grow vp before him as a tender plant, and as a root out of a drie ground: hee
hath no forme nor comelinesse: and when wee shall see him, there is no beautie that
we should desire him.”
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Sapientiæ Organum, an Instrument which Wisdom herself had tuned to
play her divine Lessons upon: his words were  ִדְבֵרי ֵחֶפץeverywhere full of
Divine sweetness matched with strength and beauty, πολὺν νοῦν ἔχοντες
ἔνδον· or, as himself phraseth it, like apples of gold in pictures of Silver.
The mind of a Proverb is to utter Wisdom in a Mystery, as the Apostle
sometime speaks, and to wrap up Divine Truth in a kind of Ænigmatical
way, though in vulgar expressions. Which method of delivering Divine
doctrine (not to mention the Writings of the ancient Philosophers) we find
frequently pursued in the Holy Scripture, thereby both opening and hiding at once the Truth which is offered to us. A Proverb or Parable being
once unfolded, by reason of its aﬃnity with the Phancy, the more sweetly
insinuates it self into that, and is from thence with the greater advantage
transmitted to the Understanding. In this state we are not able to behold
Truth in its own Native beauty and lustre; but while we are vail’d with mor1 Sapientiæ Organum ] “the implement or instrument of wisdom”
2 “ ] ִדְבֵרי ֵחֶפץacceptable words”; from Ecclesiastes 12, 10: “The preacher sought to finde
out acceptable words, and that which was written was vpright, euen wordes of trueth.”
3–4 πολὺν νοῦν ἔχοντες ἔνδον· ] “many bearing sense within”; perhaps recalling Symposium, 222a (where Plato uses the expression νοῦν ἔχοντας ἔνδον, in saying that Socrates’ arguments “are the only speeches which have any sense in them”.
4 like apples of gold in pictures of Silver ] Proverbs 25, 11: “ A word fitly spoken is like
apples of gold in pictures of siluer.” Contemporary citations often focus on the timeliness
of the words rather than the power of the words.
5–6 to utter Wisdom in a Mystery, as the Apostle sometime speaks ] 1 Corinthians 2, 7:
“But wee speake the wisedome of God in a mysterie, euen the hidden wisedome which
God ordeined before the world, vnto our glory.”
2 Lessons ] in the musical sense of a piece to be performed
4 himself ] i.e. Solomon
7 vulgar ] “common, trivial” Blount, Glossographia.
11–13 by reason of its aﬃnity with the Phancy ... Understanding ] cf. John Favel’s
Pneumatologia: “Truth is now forced in compliance with our weakness, and distance
from the Fountain, to descend from Heaven under Vails, Shadows, and Umbrages,
thereby to contract some kind of Affinity with out Fancies and exterior Senses first, that
so it may with more advantage transmit itself to our Understandings. It must come under
some vail or other to us, whilst we are vailed with Mortality, because the Soul cannot
behold it in its native lustre, nor converse otherwise with it.” Flavel, Pneumatologia: A
Treatise of the Soul of Man: Wherein the Divine Original, Excellent and Immortal Nature
of the Soul are Opened ... p.197. On Flavel, see Cosby, John Flavel: Puritan Life and
Thought in Stuart England.
12 insinuates ] in the sense of “winding ones self in by degree” Blount, Glossographia,
without a perjorative tone.
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tality, Truth must vail it self too, that it may the more freely converse with
us. S. Austin hath well assign’d the reason why we are so much delighted
with Metaphors, Allegories, &c. because they are so much proportioned
to our Senses, with which our Reason hath contracted an intimacy and
familiarity. And therefore God to accommodate his Truth to our weak capacities, does as it were embody it in Earthly expressions; according to
that ancient Maxim of the Cabbalists, Lumen Supernum nunquam descendit sine indumento; agreeable to which is that of Dionysius Areop. not
seldom quoted by the School-men, Impossibile est nobis aliter lucere radium Divinum, nisi varietate sacrorum velaminum circumvelatum. His
7–8 Lumen Supernum nunquam descendit sine indumento ] “The light from above never
comes down without some covering.” For Smith’s earlier citation see above page 266,
and note.
9–10 Impossibile est nobis aliter lucere radium Divinum, nisi varietate sacrorum velaminum
circumvelatum. ] “It is impossible for the divine ray to shine upon us, unless it is enveloped by a variety of sacred coverings”; from Pseudo-Dionysius, De coelesti hierarchia,
1.2.; the formulation is indeed that cited by St Thomas Aquinas (e.g. Summa Theologiae,
1a.1.9; 1.12.13; 1.111.3 etc.) rather than the Latin of the editions of Pseudo-Dionysius
by Ambrosius Traversarius (1546) or Peter Lansellius (1615).
2 S. Austin hath well assign’d the reason ] Smith has in mind the view stated in St. Augustine’s Letters, 55.11.21, where he says: “All these things, however, that are presented to us in figures pertain somehow to nourishing and fanning the fire of love by which
we are carried upward or inward to rest as if by a weight. For they arouse and kindle
love more than if they were set forth bare without any likeness of the sacraments. The
reason for this is difficult to state. But it is, nonetheless, a fact that something presented in allegorical meaning arouses more, delights more, and is appreciated more than
if it were said in full openness with the proper terms. I believe that, as long as it is still
involved with the things of earth, the feeling of the soul is set afire rather slowly, but if it
is confronted with bodily likenesses and brought from there to spiritual realities that are
symbolized by those likeness, it is strengthened by this passage, and is set aflame like
the fire in a coal when stirred up, and is carried with a more ardent love toward rest.”
Saint Augustine, Rotelle, and Teske, Letters 1-99, p.226.
2–5 why we are so much delighted ...an intimacy and familiarity ] Flavel again: “And
hence it was that Augustin made his rational Conjecture, Why Men us to be so much
delighted with Metaphors, because they are so much proportioned to our Senses, with
which our reason in this embodied state hath contracted such an Intimacy and Familiarity:” Flavel, Pneumatologia: A Treatise of the Soul of Man: Wherein the Divine Original,
Excellent and Immortal Nature of the Soul are Opened ... p.197.
7–8 Lumen Supernum nunquam descendit sine indumento ] also cited by Flavel, Pneumatologia: A Treatise of the Soul of Man: Wherein the Divine Original, Excellent and
Immortal Nature of the Soul are Opened ... p.197.
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words in the Greek are these,* οὐδὲ δυνατὸν ἑτέρως ἡμιν ἐπιλάμψαι τὴν
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Thus much by way of Preface or Introduction to these words, being
one of Solomon’s excellent Proverbs, viz. The way of life is above to the
wise. Without any mincing or mangling of the Words, or running out into
any Critical curiosities about them, I shall from these Words take occasion
to set forth The Nobleness and Generous Spirit of True Religion, which
I suppose to be meant here by [The way of life.] The word  ְּלַמְעָלהhere
rendred [above] may signifie that which is divine and heavenly, high and
excellent, as the word ἄνω does in the New Testament, τῆς ἄνω κλήσεως,
1–3 οὐδὲ δυνατὸν ἑτέρως ἡμιν ἐπιλάμψαι τὴν θεαρχικὴν ἀκτῖνα, μὴ τῇ ποικιλία τῶν ἱερῶν
παραπετασμάτων ἀναγωγικῶς περικεκαλυμμένην. ] “For it is not possible that the supremely Divine Ray should otherwise illuminate us, except so far as it is enveloped, for
the purpose of instruction, in variegated sacred veils”; Lansellius, Sancti Dionysii areopagitae opera omnia quae extant una cum ejusdem vitae scriptoribus nunc primum...
edita. Accesserunt S. Maximi scholia... et Georgii Pachymerae paraphrasis in epistolas.
Omnia studio et opera Petri Lansselii... pp. 2-3.
9 “ ] ְּלַמְעָלהabove, upwards”
11 ἄνω ] “above”
11 τῆς ἄνω κλήσεως ] “of the upward calling”

1 these,* ] Marginal note: “In lib. de Cœlest. Hierar. cap.1.”
6 Without any mincing or mangling of the Words ] Referring pejoratively to the word by
word exegesis of a text, sometimes associated with higher Anglican preaching. The
locus classicus is Herbert’s observation in A Priest to the Temple: “The Parsons Method
in handling of a Text, consists of two parts; first, a plain and evident declaration of the
meaningof the text; and secondly, some choice Observations drawn out of the whole
text, as it lies entire, and unbroken in the Scripture it self. This he thinks natural, and
sweet, and grave. Whereas the other way of crumbling a text into small parts, as, the
Person speaking, or spoken to, the subject, and object, and the like, hath neither in it
sweetness, nor gravity, nor variety, since the words apart are not Scripture, but a dictionary, and may be considered alike in all the Scripture” Herbert and Oley, A Priest to
the Temple: The Country Parson His Character, and Rule of Holy Life, pp. 22-3. Amongst
many discussions, see C.A. Patrides, “The experience of Otherness: theology as a way
of life” in Patrides and Waddington, The Age of Milton: Backgrounds to Seventeenthcentury Literature, esp. pp.185-8; Wolberg, ”All Possible Art”: George Herbert’s The
Country Parson, pp.43ff.; and Neuman, Jeremiah’s Scribes: Creating Sermon Literature
in Puritan New England, p.144ff.
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Phil.3.14. τὰ ἄνω φρονεῖτε, Col.3.2. S Austin supposeth the things of
Religion to be meant by τὰ ἄνω, superna, for this reason, quòd merito
excellentiæ longè superant res terrenas. And in this sense I shall consider
it, my purpose being from hence to discourse of the Excellent and Noble
spirit of true Religion, (whether it be taken in abstracto, as it is in it self;
or in concreto, as it becomes an inward Form and Soul to the Minds and
Spirits of Good men;) and this in opposition to that low and base-born
spirit of Irreligion, which is perpetually sinking from God, till it couches to
the very Centre of misery, ְׁשאֹול מָטה, the lowermost Hell.
In discoursing upon this Argument, I shall observe this Method; viz. I
shall consider the Excellency and Nobleness of true Religion.
1. In its Rise and Original.
2. In its Nature and Essence.
3. In its Properties and Operations.
4. In its Progress.
5. In its Term and End.
We begin with the First, viz. True Religion is a Noble thing in its Rise
and Original, and in regard of its Descent. True Religion derives its pedigree from Heaven, is βλάστημα τοῦ οὐρανοῦ, it comes from Heaven and
constantly moves towards Heaven again: it’s a Beam from God, as every
good and perfect gift is from above, and comes down from the Father of
1 τὰ ἄνω φρονεῖτε ] “set your minds on the things above”
2 superna, ] “celestial or heavenly things”
2–3 quòd merito excellentiæ longè superant res terrenas ] “because by the merit of their
excellence they far surpass earthly things”; St. Augustine, Letters 245.1
5 in abstracto ] “in an abstract sense”
6 in concreto ] “in a concrete sense”
9 “ ] ְׁשאֹול מָטהfrom Sheol (or hell) beneath”; from Proverbs 15, 24.
20 βλάστημα τοῦ οὐρανοῦ ] “the offspring of heaven”; unidentified.
21–2 every good and perfect gift ... as S. James speaks ] James 1, 17: “Euery good
1 Phil.3.14. ] Philippians 3, 14: “ I presse toward the marke, for the price of the high
calling of God in Christ Iesus.”
1 Col.3.2. ] recalling Colossians 3, 2: “ Set your affection on things aboue, not on things
on the earth.”
1 S Austin ] St Augustine
5 in abstracto ] for an earlier use of the distinction, see above page 187.

THE EXCELLENCY AND NOBLENESS OF TRUE RELIGION

5

10

15

485

lights, with whom is no variableness nor shadow of turning, as S. James
speaks. God is the First Truth and Primitive Goodness : True Religion
is a vigorous Eﬄux and Emanation of Both upon the Spirits of men, and
therefore is called *a participation of the divine Nature. Indeed God hath
copyed out himself in all created Being, having no other Pattern to frame
any thing by but his own Essence; so that all created Being is umbratilis
similitudo entis increati, and is, by some stamp or other of God upon it, at
least remotely allied to him: But True Religion is such a Communication of
the Divinity, as none but the Highest of created Beings are capable of. On
the other side Sin and Wickedness is of the basest and lowest Original, as
being nothing else but a perfect degeneration from God and those Eternal
Rules of Goodness which are derived from him. Religion is an Heaven born
thing, the seed of God in the Spirits of men, whereby they are formed to a
similitude and likeness of himself. A true Christian is every way of a most
noble Extraction, of an heavenly and divine pedegree, being born ἄνωθεν
from above, as it is express’d Joh.3. The line of all earthly Nobility, if it
were followed to the beginning, would lead to Adam, where all the lines
of descent meet in One; and the Root of all Extractions would be found
planted in nothing else but *Adamah red Earth: But a Christian derives his
gift, and euery perfect gift is from aboue, & commeth downe from the Father of lights,
with whom is no variablenesse, neither shadow of turning.”
6–7 umbratilis similitudo entis increati ] “the shadowy likeness of uncreated being”
15 ἄνωθεν ] “from above, from a higher place”, or “again”.
2 Primitive Goodness ] i.e. first or primal goodness;
4 *a participation of the divine Nature. ] marginal note: “2 Peter 1.”; 2 Peter 1, 4:
“Whereby are giuen vnto vs exceeding great and precious promises, that by these you
might bee partakers of the diuine nature, hauing escaped the corruption that is in the
world through lust.”
6–7 umbratilis similitudo entis increati ] Although the terminology is scholastic, the phrase
does not appear in Aquinas.
13 the seed of God ] recalling, perhaps, 1 John 3, 9: “Whosoeuer is borne of God, doth
not commit sinne: for his seede remaineth in him, and he cannot sinne, because he is
borne of God.” See also below, page 582.
16 from above, as it is express’d Joh.3 ] Smith has in mind the phrase ἄνωθεν γεννηθῆναι,
which occurs in John 3, 3 and 7, where KJV translates it as “borne againe”.
19 *Adamah ] marginal note: “Genesis 2.” referring to Genesis 2, 7: “And the LORD
God formed man of the dust of the ground, & breathed into his nostrils the breath of life;
and man became a liuing soule.”
19 red Earth ] The word used for man is ( ָֽהאָ ָ֖דםhā·’ā·ḏām), which commentators re-
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line from Christ, who is the Only-begotten Son of God, the shining forth
of his glory, and the Character of his person, as he is stiled Heb.1. We
may truly say of Christ and Christians, as Zebah and Zalmunna said of
Gideon’s brethren, As he is, so are they (according to their capacity) each
one resembling the children of a king.Titles of Worldly honour in Heavens
heraldry are but only Tituli nominales; but Titles of Divine dignity signifie
some Real thing, some Real and Divine Communications to the Spirits
and Minds of men. All Perfections and Excellencies in any kind are to be
measured by their approach to that Primitive Perfection of all, God himself; and therefore Participation of the Divine nature cannot but entitle a
Christian to the highest degree of dignity: Behold what manner of love
the Father hath bestowed upon us, that we should be called the Sons of
God, 1 Jo. 3.1.
Thus much for a more general discovery of the Nobleness of Religion
as to its Fountain and Original; We may further and more particularly take
notice of this in reference to that Twofold fountain in God, from whence
1–2 the shining forth of his glory, and the Character of his person, as he is stiled Heb.1. ]
KJV translates Hebrews 1, 3 as: “Who being the brightnesse of his glory, and the expresse image of his person, and vpholding all things by the word of his power, when
hee had by himselfe purged our sinnes, sate down on the right hand of the Maiestie on
high”; Smith’s rendering retains the literal meaning of ἀπαύγασμα (“shining forth”) and
χαρακτὴρ (“precise image”).
3 as Zebah and Zalmunna said ] Judges 8, 18: “Then said he vnto Zebah and Zalmunna, What maner of men were they whom ye slew at Tabor? And they answered,
As thou art, so were they, ech one resembled the children of a king.”
6 Tituli nominales ] “nominal titles”
11–13 Behold what manner of love the Father hath bestowed upon us, that we should
be called the Sons of God, 1 Jo. 3.1. ] 1 John 3, 1: “Beholde, what manner of loue the
Father hath bestowed vpon vs, that wee should be called the sonnes of God: therfore
the world knoweth vs not, because it knewe him not.”
lated to ( אדמהadamah) or “earth”, and to ( אדםadam) or “red”. So John Trapp can
state unequivocally that “Man had his name Adam of the red earth, of which he was
taken.” J. Trapp, Solomonis panaretos: commentarie upon the books of Proverbs, Ecclesiastes, and the Song of Songs, p.282. Smith may have known the roots from Guichart,
L’Harmonie Etimologique des Langues, pp.30-34. His copy is still in Queens’. As Almond observes of the claim, “It was a commonplace in the sixteenth and seventeenth
centuries.” Almond, Adam and Eve in Seventeenth-Century Thought, p.17.
4 Gideon’s brethren ] marginal note: Judges 8.
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1. The Immutable Nature of God. From thence arise all those Eternal
Rules of Truth and Goodness which are the Foundation of all Religion, and
which God at the first Creation folded up in the Soul of man. These we
may call the Truths of Natural inscription; understanding hereby either
those Fundamental principles of Truth which Reason by a naked intuition
may behold in God, or those necessary Corollaries and Deductions that
may be drawn from thence. I cannot think it so proper to say, That God
ought infinitely to be loved because he commands it, as because he is indeed an Inﬁnite and Unchangeable Goodness. God hath stamp’d a Copy
of his own Archetypall Loveliness upon the Soul, that man by reflecting
into himself might behold there the glory of God, intra se videre Deum,
see within his Soul all those Ideas of Truth which concern the Nature
and Essence of God, by reason of its own resemblance of God; and so
beget within himself the most free and generous motions of Love to God.
Reason in man being Lumen de Lumine, a Light flowing from the Fountain
and Father of Lights, and being, as Tully phraseth it, participata similitudo Rationis æternæ (as the Law of Nature, the νόμος γραπτὸς , the Law
13 intra se videre Deum ] “see God within him”
17 Lumen de Lumine ] “light from light”; from the Nicene Creed.
18 Father of Lights ] as in James 1, 17: “Euery good gift, and euery perfect gift is from
aboue, & commeth downe from the Father of lights, with whom is no variablenesse,
neither shadow of turning.”
18–19 participata similitudo Rationis æternæ ] “a shared likeness of eternal reason”; for
Smith’s earlier citation of this adaptation from Aquinas (not Cicero), see above, page 158
19 νόμος γραπτὸς ] “written law”; as in Romans 2, 14-15: “ For when the Gentiles which
haue not the Law, doe by nature the things contained in the Law: these hauing not the
Law, are a Law vnto themselues, Which shew the worke of the Law written in their hearts,
their conscience also bearing witnesse, and their thoughts the meane while accusing,
or else excusing one another:”

18 Tully ] i.e. Cicero
18–19 participata similitudo Rationis æternæ ] In view of the repeated misattribution of
the phrase, it is tempting to suggest that “as Tully phraseth it” may be an intrusion from
Worthington.
19 νόμος γραπτὸς ] something on natural law
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written in mans Heart, is participatio Legis æternæ in Rationali creatura)
it was to enable Man to work out of himself all those Notions of God which
are the true Ground-work of Love and Obedience to God, and conformity
to him: and in molding the inward man into the greatest conformity to the
Nature of God was the Perfection and Efficacy of the Religion of Nature.
But since Mans fall from God, the inward virtue and vigour of Reason is
much abated, the Soul having suffered a πτεροῤῥύησις , as Plato speaks,
a deﬂuvium pennarum : those Principles of Divine Truth which were first
engraven upon mans Heart with the finger of God are now, as the Characters of some ancient Monuments, less clear and legible then at first.
And therefore besides the Truth of Natural inscription.
2. God hath provided the Truth of Divine Revelation, which issues forth
from his own free Will, and clearly discovers the way of our return to God,
from whom we are fallen. And this Truth, with the Effects and Productions
of it in the Minds of men, the Scripture is wont to set forth under the name
of Grace, as proceeding meerly from the free bounty and overflowings
of the Divine Love. Of this Revealed Will is that of the Apostle to be
1 participatio Legis æternæ in Rationali creatura ] “a participation of the eternal law in
the rational creature”; from Aquinas, Summa Theologica, II.1.91.2, where he says “lex
naturalis dicitur” (“it is called the natural law”).
7 πτεροῤῥύησις ] “moulting”
8 deﬂuvium pennarum ] “falling off of wings”; the phrase may be from a Latin translation
of Phaedrus. It is neither that of Ficino (1588), nor that of Jean de Serres (1578).

1 participatio Legis æternæ in Rationali creatura ] cf. Culverwel: “For, as Aquinas does
very well tell us, the Law of Nature is nothing but participatio Legis aeternae in Rationali
creatura, the copying out of the eternal Law, and the imprinting it upon the breast of
a Rational being, that eternal Law was in a manner incarnated in the Law of Nature”
Culverwel, An Elegant and Learned Discourse of the Light of Nature, p.35., where his
source is Suarez, De Legibus (1612).
7 as Plato speaks ] alluding to Phaedrus 246c, where Socrates tells how a soul “that
has shed its wings (ἡ δὲ πτερορρήσασἀ) sinks down until it can fasten on something
solid, and settling there it takes to itself an earthy body which seems by reason of the
soul’s power to move it self.”
8 deﬂuvium pennarum ] cf. “You may hear them complaining of an ἀπτήρι & πτεροῤῥυσις,
a deﬂuvium pennarum.” Culverwel, An Elegant and Learned Discourse of the Light of
Nature, p.123.
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understood, τὰ τοῦ θεοῦ οὐδεὶς οἶδεν, None hath known the things of God;
οὐδεὶς, None, neither Angel nor Man, could know the Mind of God, could
unlock the Breast of God, or search out the Counsels of his Will. But God
out of the infinite riches of his Compassions toward mankind is pleas’d
to unbosom his Secrets, and most clearly to manifest the way into the
Holiest of all, and bring to light life and immortality, and in these last
ages to send his Son, who lay in his bosom from all Eternity, to teach us
his Will and declare his Mind to us. When we look unto the Earth, then
behold darkness and dimness of anguish, that I may use those words of
the Prophet Esay: But when we look towards Heaven, then behold light
breaking forth upon us, like the Eye-lids of the Morning, and spreading its
wings over the Horizon of mankind sitting in darkness and the shadow of
death, to guide our feet into the way of peace.
But besides this Outward revelation of God’s will to men, there is also
an Inward impression of it on their Minds and Spirits, which is in a more
special manner attributed to God. We cannot see divine things but in a
divine light; God only, who is the true light, and in whom there is no darkness at all, can so shine out of himself upon our glassie Understandings,
1 τὰ τοῦ θεοῦ οὐδεὶς οἶδεν ] “no one knows the things of God”; Smith follows Stephanus’
(1550) text of 1 Corinthians 2, 11.
1 None hath known the things of God ] 1 Corinthians 2, 11, where KJV reads: “For what
man knoweth the things of a man, saue the spirit of man which is in him? Euen so the
things of God knoweth no man, but the Spirit of God.”
8–9 look unto the Earth, then behold darkness and dimness of anguish ] Isaiah 8, 22:
“And they shall looke vnto the earth: and behold trouble and darkenesse, dimnesse of
anguish; and they shall be driuen to darkenesse.”
12–13 sitting in darkness and the shadow of death, to guide our feet into the way of
peace ] Luke 1, 79 :“ To giue light to them that sit in darknes, and in the shadow of
death, to guide our feet into the way of peace.”
5–6 the way into the Holiest of all ] recalling Hebrews 9,8: “The holy Ghost this signifying, that the way into the Holiest of all, was not yet made manifest, while as the first
Tabernacle was yet standing:”
6 bring to light life and immortality ] recalling 2 Timothy 1, 10: “But is now made manifest by the appearing of our Sauiour Iesus Christ, who hath abolished death, and hath
brought life and immortalitie to light, through the Gospel:”
10 Esay ] i.e. Isaiah
11 like the Eye-lids of the Morning ] recalling Job 41, 18: “By his neesings a light doth
shine, and his eyes are like the eye-liddes of the morning.”
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as to beget in them a picture of himself, his own Will and Pleasure, and
turn the Soul (as the phrase is in Job 38.) ְכחֶמר חוָתםlike wax or clay to the
Seal of his own light and love. He that made our Souls in his own image
and likeness, can easily find a way into them. The Word that God speaks
having found a way into the Soul, imprints it self there as with the point
of a diamond, and becomes λόγος ἐγγεγραμμένος ἐν τῇ τοῦ μανθάνοντος
ψυχῇ, that I may borrow Plato’s expression. Men may teach the Grammar and Rhetorick, but God teaches the Divinity. Thus it is God alone
that acquaints the Soul with the Truths of Revelation: and he also it is that
does strengthen and raise the Soul to better apprehensions even of Natural Truth: God being that in the Intellectual world which the Sun is in the
Sensible, (ὅπερ ἐν τοῖς αἰσθητοῖς ὁ ἥλιος, τοῦτο ἐν τοῖς νοητοῖς ὁ θεὸς) as
some of the ancient Fathers love to speak, and the ancient Philosophers
too, who meant God by their Intellectus Agens, whose proper work they
supposed to be not so much to enlighten the Object, as the Faculty.
2 “ ] ְכחֶמר חוָתםas clay [to a] seal”; from Job 38, 14, where KJV reads “It is turned as clay
to the seale, and they stand as a garment.”
6–7 λόγος ἐγγεγραμμένος ἐν τῇ τοῦ μανθάνοντος ψυχῇ ] “a word engraved on the soul
of the learner”; adapted slightly from Phaedrus 276a.; λόγος ἐγγεγραμμένος may be a
recollection of Phaedrus 258a.
12 ὅπερ ἐν τοῖς αἰσθητοῖς ὁ ἥλιος, τοῦτο ἐν τοῖς νοητοῖς ὁ θεὸς ] “that which the sun
is in the perceptible, the deity is in the intellectual world”; St John Damascene, Fragmenta in Matthaeum, Migne, Patrologiae cursus completus: seu bibliotheca universalis,
integra, uniformis, commoda, oeconomica, omnium SS. Patrum, doctorum scriptorumque ecclesiasticorum, sive latinorum, sive graecorum, qui ab aevo apostolico ad tempora Innocentii III (anno 1216) pro latinis et ad concilii Florentini tempora (ann. 1439)
pro graecis ﬂoruerunt. Series graeca, in quo prodeunt patres, doctores scriptoresque
ecclesiae graecae a S. Barnaba ad Bessarionem, col.1409A.
14 Intellectus Agens ] “active intellect”
12 ὅπερ ἐν τοῖς αἰσθητοῖς ὁ ἥλιος, τοῦτο ἐν τοῖς νοητοῖς ὁ θεὸς ] The Platonic analogy
goes back ultimately to The Republic, VII, 509ff., but has very widespread currency.
CAP cites an example from Philo, Quis rerum divinarum haeres sit, LIII, 263: “what the
reasoning faculty is in us, the sun is in the world, since both of them are light-bringers,
one sending forth to the whole world the light which our senses perceive, the other
shedding mental rays upon ourselves through the medium of apprehension.”
14–15 whose proper work they supposed to be not so much to enlighten the Object,
as the Faculty ] As in Aristotle, de anima, III. 5. 430a, where he compares the “active intellect”: “For in a certain way, light makes colours existing in potentiality colours
in actuality.” Perhaps Smith recalls St Thomas Aquinas: “Unde oportet dicere quod in
ipsa sit aliqua virtus derivata a superiori intellectu, per quam possit phantasmata illustrare. … Et ideo Aristoteles comparavit intellectum agentem lumini, quod est aliquid
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We have done with the first Head, and come now to discourse with
the like brevity on another (our purpose being to insist most upon the third
Particular, viz. The Nobleness of Religion in its Properties, after we have
handled the Second) which is The Excellency and Nobleness of Religion in
regard of its Nature, whether it be taken in abstracto or in concreto; which
we shall treat of promiscuously, without any rigid tying of our selves to
exact rules of Art: and so we shall glance at it in these following Notions,
rising as it were step by step.
1. A Good man, that is actuated by Religion, lives above the World and
all Mundane delights and excellencies. The Soul is a more vigorous and
puissant thing, when it is once restored to the possession of its own Being,
then to be bounded within the narrow Sphere of Mortality, or to be streightned within the narrow prison of Sensual and Corporeal delights; but it will
break forth with the greatest vehemency, and ascend upwards towards
Immortality: and when it converses more intimately with Religion, it can
scarce look back upon its converses (though in a lawfull way) with Earthly
things, without a being touch’d with an holy Shame-fac’dness and a modest Blushing; and, as Porphyry speaks of Plotinus ἐῴκει μὲν αἰσχυνομένῳ
ὅτι ἐν σώματι εἴη, it seems to be ashamed that it should be in the Body.
It is only True Religion that teaches and enables men to dye to this world
and to all Earthly things, and to rise above that vaporous Sphere of Sensual and Earthly pleasures, which darken the Mind and hinder it from
18–19 ἐῴκει μὲν αἰσχυνομένῳ ὅτι ἐν σώματι εἴη ] “seemed ashamed of being in the
body”; from the opening sentence of Porphyry’s Vita Plotini; Plotinus, Enneads, I, p.3.
receptum in aere. Plato autem intellectum separatum imprimentem in animas nostras,
comparavit soli; ut Themistius dicit in commentario tertii de anima. Sed intellectus separatus, secundum nostrae fidei documenta, est ipse Deus, qui est creator animae, et in
quo solo beatificatur, ut infra patebit. Unde ab ipso anima humana lumen intellectuale
participat, secundum illud Psalmi IV, signatum est super nos lumen vultus tui, domine.”
(“Wherefore we must say that in the soul is some power derived from a higher intellect,
whereby it is able to light up the phantasms. … For this reason Aristotle compared the
active intellect to light, which is something received into the air: while Plato compared
the separate intellect impressing the soul to the sun, as Themistius says in his commentary on De Anima iii. But the separate intellect, according to the teaching of our faith, is
God Himself, Who is the soul’s Creator, and only beatitude; as will be shown later on.
Wherefore the human soul derives its intellectual light from Him, according to Ps. 4:7,
”The light of Thy countenance, O Lord, is signed upon us.” )Summa Theologica, I.79.4.
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enjoying the brightness of Divine light; the proper motion of Religion is
still upwards to its first Original. Whereas on the contrary the Souls of
wicked men ὑποβρύχιαι συμπεριφέρονται, as Plato somewhere speaks,
being moistned with the Exudations of their Sensual parts become heavy
and sink down into Earthly things, and couch as near as may be to the
Centre. Wicked men bury their Souls in their Bodies: all their projects and
designes are bounded within the compass of this Earth which they tread
upon. The Fleshly mind never minds any thing but Flesh, and never rises
above the Outward Matter, but alwaies creeps up and down like Shadows
upon the Surface of the Earth: and if it begins at any time to make any
faint assays upwards, it presently finds it self laden with a weight of Sensuality which draws it down again. It was the Opinion of the Academicks
that the Souls of wicked men after their death could not of a long season
depart from the Graves and Sepulchres where their Mates were buried;
but there wandred up and down in a desolate manner, as not being able
to leave those Bodies which they were so much wedded to in this life.
2. A Good man, one that is actuated by Religion, lives in converse
with his own Reason; he lives at the height of his own Being. This a great
Philosopher makes the Property of a Good man, μόνος ὁ τὴν ἀρετὴν ἔχων
ἑαυτῶν συγγίνεσθαι δύναται, καὶ στέργειν ἑαυτόν’. He knows how to converse with himself, and truly to love and value himself: he measures not
3 ὑποβρύχιαι συμπεριφέρονται ] “are carried around together below the surface”; from
Phaedrus 248a where Socrates explains how the soul “which best follows after God and
is most like him” is raised aloft whilst another “sometimes rises and sometimes sinks”,
and how “other souls follow after, all yearning for the upper region but unable to reach
it, and are carried round beneath” [my emphasis], scrambling unsuccessfully for a sight
of truth: “and after much toil they all go away without gaining a view of reality, and when
they have gone away they feed upon opinion.”
19–20 μόνος ὁ τὴν ἀρετὴν ἔχων ἑαυτῶν συγγίνεσθαι δύναται, καὶ στέργειν ἑαυτόν’ ]
“only one who possesses virtue is strong enough to converse with and feel affection for
himself”; adapted from Proclus, Commentary on the “Timaeus”, 173c; Proclus (1903),
II, p.110.
12 Academicks ] i.e. those who followed the teaching of Plato’s Academy.
13–16 the Souls of wicked men ... so much wedded to in this life ] deriving ultimately
from Phaedo 81. b-e, where Socrates explains that “the corporeal is heavy, oppressive,
earthly and visible. So the soul which is tainted by its presence is weighed down and
dragged back into the visible world, through fear, as they say, of Hades or the invisible,
and hovers about tombs and graveyards.”
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himself, like the Epicure, by his inferior and Earthly part, but by an Immortal Essence and that of him which is from above; and so does ἐπι τὴν
ἐν ἑαυτῷ ἀρχὴν ἀναβαίνειν, climb up to the height of that Immortal principle which is within him. The Stoicks thought no man a fit Auditor of their
Ethicks till he were dispossess’d of that Opinion, That man was nothing
but συμπλοχὴ ψυχῆς καὶ σὼματος, as professing to teach men how to live
only κατὰ λόγον, as they speak. Perhaps their Divinity was in some things
too rigid; but I am sure a Good man acts the best of this their doctrine in
the best sense, and knows better how to reverence himself, without any
Self-flattery or admiration, then ever any Stoick did. He principally looks
upon himself as being what he is rather by his Soul then by his Body: he
values himself by his Soul, that Being which hath the greatest affinity with
God; and so does not seek himself in the fading Vanities of this life, nor in
those poor and low delights of his Senses, as wicked men doe; but as the
Philosopher doth well express it, ὅση δύναμις φεύγειν ἀπὸ τοῦ σώματος
βούλεται, καὶ ἀπὸ τῶν σωματικῶν παθῶν εἰς ἑαυτὸν συννεύειν, and when
the Soul thus retires into it self, and views its own worth and Excellency,
it presently finds a chast and Virgin-love stirr’d up within it self towards
it self, and is from within the more excited and obliged εἰς τὴν φυλακὴν
2–3 ἐπι τὴν ἐν ἑαυτῷ ἀρχὴν ἀναβαίνειν ] “mount up to the first principle in one’s self”;
adapted slightly from Plotinus, Enneads, 6.9.3.
6 συμπλοχὴ ψυχῆς καὶ σὼματος ] “a coming together of soul and body”
7 κατὰ λόγον ] “according to reason”; cf. Diogenes Laertius’ Lives of Eminent Philosophers, VII.86, where he reports the Stoic view that “when reason by way of a more perfect
leadership has been bestowed on the beings we call rational, for them life according to
reason (κατὰ λόγον) rightly becomes the natural life.”
15–16 ὅση δύναμις φεύγειν ἀπὸ τοῦ σώματος βούλεται, καὶ ἀπὸ τῶν σωματικῶν παθῶν
εἰς ἑαυτὸν συννεύειν ] “how much the faculty wishes to flee from the body, and to converge upon itself away from the the bodily passions”; Simplicius’ Commentary on Epictetus; H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus,
p.4.; cf. “such a person wants, in so far as possible, to flee from the body and from bodily
emotions, and to withdraw into himself” Brittain and Brennan, Simplicius: On Epictetus
Handbook 1-26, p.38.
19–1 εἰς τὴν φυλακὴν τοῦ οἰκείου ἀξιώματος ] “to begin guarding its own honour”; Simplicius’ Commentary on Epictetus; H. Wolf, Simplicii Commentarius In Enchiridion Epicteti:
Ex Libris veteribus emendatus, p.3.; cf. “to the maintenance of its proper value” Brittain
and Brennan, Simplicius: On Epictetus Handbook 1-26, p.38.
10–11 looks upon himself ] marginal note: “κατὰ τὴν λογικὴν ζωὴν οὐσιωμένος, Simplic.
in Epictet.”; the citation, “essentially according to the logical life”, is from Simplicius’
Commentary on Epictetus. See above page 117.
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τοῦ οἰκείου ἀξιώματος , as Simplicius speaks, to mind the preserving of its
own dignity and glory. To conclude this Particular, A Good man endeavours to walk by Eternal and Unchangeable Rules of Reason; Reason in a
Good man sits in the Throne, and governs all the Powers of his Soul in
a sweet harmony and agreement with it self: whereas Wicked men live
only ζωὴν δοξαστικὴν, being led up and down by the foolish fires of their
own Sensual apprehensions. In wicked men there is a Democracy of wild
Lusts and Passions, which violently hurry the Soul up and down with restless motions. All Sin and Wickedness is στάσις καὶ ὕβρις τῆς ψυχῆς, a
Sedition stirred up in the Soul by the Sensitive Powers against Reason.
It was one of the great Evils that Solomon saw under the Sun, Servants
on horseback and Princes going as servants upon the ground. We may
find the Moral of it in every wicked man, whose Souls are only as Servants
to wait upon their Senses. In all such men the whole Course of Nature is
turned upside down, and the Cardinal points of Motion in this little world
are changed to contrary positions: But the Motions of a Good man are
Methodical, Regular and Concentrical to Reason. It’s a fond imagination
that Religion should extinguish Reason; when as Religion makes it more
illustrious and vigorous; and they that live most in the exercise of Religion, shall find their Reason most enlarged. I might add, that Reason in
relation to the capacitating of Man for converse with God was thought by
some to be the Formal Diﬀerence of Man. Plutarch after a large debate
whether Brutes had no Reason in them as well as Man, concludes it negatively upon this ground, Because they had no knowledge and sense of the
Deity, οἷς οὐκ ἐγγίνεται θεοῦ νοήσις. In Tully’s account this Capableness
25 ζωὴν δοξαστικὴν ] “a life of opinions”, i.e. of uncertain conjecture; cf. above page 117.
28 στάσις καὶ ὕβρις τῆς ψυχῆς ] “sedition and wanton violence of the soul”
30–31 Servants on horseback and Princes going as servants upon the ground. ] Ecclesiastes 10, 7: “ I haue seene seruants vpon horses, and princes walking as seruants
vpon the earth.”
44 οἷς οὐκ ἐγγίνεται θεοῦ νοήσις ] “they have no knowledge of God”; Plutarch, Bruta
animalia ratione uti, 1.10.992e
33–36 In all such men ... Concentrical to Reason ] The blend of scientific and astronomical language with the almost cabalistical (“this little world”) is characteristic of Smith. The
ballad, “The World Turned Upside Down”, was published in April 1646.
41 Formal Diﬀerence ] In the scholastic sense of the defining difference
44–1 In Tully’s account this Capableness of Religion seem’d to be nothing different from
Rationality ] Perhaps Smith has in mind the discussion in de legibus 1, 24 - 25, where
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of Religion seem’d to be nothing different from Rationality, and therefore
he doubts not to give this for the most proper Characterism of Reason,
That it is Vinculum Dei & Hominis. And so with them (not to name others
of the same apprehensions) animal Rationale & animal capax Religionis
seem’d to be of the like importance; Reason as enabling and fitting Man
to converse with God by knowing and loving him, being a character most
unquestionably differencing Man from Brute creatures.
3. A Good man, one that is informed by True Religion, lives above
himself, and is raised to an intimate Converse with the Divinity. He moves
in a larger Sphere then his own Being, and cannot be content to enjoy
himself, except he may enjoy God too, and himself in God.

47 Vinculum Dei & Hominis ] “the bond between God and man”; as CAP comments,
“The phrase is of course one of the great commonplaces of Western thought.” The
phrase is not to be found in Cicero, but Smith perhaps uses it to summarise Cicero’s
view that, “Est igitur, quoniam nihil est ratione melius, eaque <est> et in homine et in
deo, prima homini cum deo rationis societas” (“There is, therefore, since nothing is better than reason, and it is in both man and god, a primary fellowship of reason between
man and god”). de legibus, 1, 23.
48 animal Rationale ] “a rational living being”
48 animal capax Religionis ] “a living being capable of religion”
Cicero says that “ex tot generibus nullum est animal praeter hominem quod habeat
notitiam aliquam dei” (“of all the sorts of creatures, there is no animal except man who
has the idea of some divinity”), and that “Est autem uirtus nihil aliud, nisi perfecta et ad
summum perducta natura: est igitur homini cum deo similitudo” (“virtue is nothing else
than a nature perfect in itself, and developed in all its excellence: there exists, therefore,
a similitude between God and man”).
48 animal Rationale ] The definition of man as “animal rationale” goes back to Porphyry’s Commentary on the Categories of Aristotle, VI, where we find, “nam hominem
esse animal rationale, mortale, mentis & scientiae capax” (“for we say that man is
a rational animal, mortal, capable of mind and knowledge”) in Feliciano’s translation
Porphyry, Porphyrii in Aristotelis praedicamenta per interrogationem et responsionem
breuis explanatio, nunc primum in Latinam linguam conuersa, atque in lucem edita,
p.14. Perhaps Smith recalls St Thomas Aquinas’ use of it in Summa Theologica, for example at 1.29.4.4.: “ut cum quaeritur, quid est homo? Et respondetur, animal rationale
mortale” (“as when we ask, what is man? And we answer, a rational mortal animal”).
48 animal capax Religionis ] So characteristic of the Cambridge Platonists is the idea
that man is an animal capable of religion, that Micheletti took it as the title of his book
M. Micheletti, Animal capax religionis: da Benjamin Whichcote a Shaftesbury.
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This we shall consider two ways.
1. In the Self denial of Good men; they are content and ready to deny
themselves for God. I mean not that they should deny their own Reason,
as some would have it; for that were to deny a Beam of Divine light, and
so to deny God, in stead of denying our selves for him. It is better resolved
by some Philosophers in this point, that ἕπεσθαι λόγω to follow Reason
is ἕπεσθαι θεῷ to follow God; and again, λόγῳ δὲ ὀρθῷ πείθεσθαι καὶ
θεῷ, ταυτόν ἐστι. But by Self-denial I mean, the Soul’s quitting all its own
interest in it self, and an entire Resignation of it self to him as to all points
of service and duty: and thus the Soul loves it self in God, and lives in
the possession not so much of its own Being as of the Divinity; desiring
only to be great in God, to glory in his Light, and spread it self in his
Fulness; to be fill’d alwaies by him, and to empty it self again into him;
to receive all from him, and to expend all for him; and so to live not as
its own, but as God’s. The highest ambition of a Good man is to serve
the Will of God: he takes no pleasure in himself nor in any thing within
himself further then he sees a stamp of God upon it. Whereas wicked
men are imprisoned with the narrow circumference of their own Beings,
and perpetually frozen into a cold Self-love which binds up all the Innate
vigour of their Souls, that it cannot break forth or express it self in any
noble way. The Soul in which Religion rules, saies as S. Paul did, I live;
and yet not I, but Christ liveth within me. On the contrary, a Wicked man
swells in his own thoughts, and pleaseth himself more or less with the
imagination of a Self-suﬃciency. The Stoicks, seeing they could not raise
themselves up to God, endeavour to bring down God to their own Model,

6 ἕπεσθαι λόγω ] “to follow reason, or the divine order”
7 ἕπεσθαι θεῷ ] “to follow God”
7–8 λόγῳ δὲ ὀρθῷ πείθεσθαι καὶ θεῷ, ταυτόν ἐστι ] “to obey sound Reason, and to obey
God, are the same thing” Dacier and Rowe, The life of Pythagoras: with his Symbols and
Golden verses. Together with the life of Hierocles, and his commentaries upon the verses.
Collected out of the choicest manuscripts, and tr. into French, with annotations, p.284.;
from Hierocles’ Commentarius in Aurea Carmina, XIV. Hierocles of Alexandria (fl.430
AD) was a Greek Neoplatonist, whose only complete extant work is his commentary on
the “Golden Verses” traditionally atrributed to Pythagoras.
21–22 I live; and yet not I, but Christ liveth within me ] Galatians 2, 20: “I am crucified
with Christ. Neuertheles, I liue, yet not I, but Christ liueth in me, and the life which I
now liue in the flesh, I liue by the faith of the sonne of God, who loued mee, and gaue
himselfe for me.”
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imagining the Deity to be nothing else but some greater kind of Animal,
and a Wise man to be almost one of his* Peers. And this is more or less
the Genius of Wicked men, they will be something in themselves, they
wrap up themselves in their own Being, move up and down in a Sphere
of Self-love, live a professed Independency upon God, and maintain a
Meum & Tuum between God and themselves. It’s the Character only of
a Good man to be able to deny and disown himself, and to make a full
surrender of himself unto God; forgetting himself, and minding nothing
but the Will of his Creator; triumphing in nothing more than in his own
Nothingness, and in the Allness of the Divinity. But indeed this his being
Nothing is the only way to be all things; this his having nothing the truest
way of possessing all things.
2. As a Good man lives above himself in a way of Self-denial, so he
lives also above himself as he lives in the Enjoyment of God: and this
is the very Soul and Essence of True Religion, to unite the Soul in the
nearest intimacy and conjunction with God, who is πηγὴ ζωῆς, πηγὴ νοῦ,
ῥιζα ψυχῆς, as Plotinus speaks. Then indeed the Soul lives most nobly,
when it feels itself to live and move and have its Being in God; which
though the Law of Nature makes the Common condition of all created
Being, yet it is onely True Religion that can give us a more feeling and
comfortable sense of it. God is not present to Wicked men, when his
6 Meum & Tuum ] “mine” and “thine”; cf. above page 462.
16–17 πηγὴ ζωῆς, πηγὴ νοῦ, ῥιζα ψυχῆς ] “the spring of life, the spring of intellect, the
root of the soul”; adapted from Plotinus, Enneads VI,9.9.
18 to live and move and have its Being ] Acts 17, 28: “For in him we liue, and mooue,
and haue our being, as certaine also of your owne Poets haue said, For we are also his
offspring.” cf. above, page 253.
1 Animal ] in the sense of “living being”, as used above.
2 his* ] marginal comment: “Sapiens cum Diis ex pari vivit, Deorum socius, non supplex,
Sen, in Ep.52, & 31.” (“the wise man lives as an equal with the God”, from Seneca,
Epistles, 59,14; and “a partner of the God, not a suppliant” from 31,8.)
3 Genius ] “a good or evil Angel; also a Man’s Nature, Fancy or Inclination” Blount,
Glossographia, the latter sense being relevant here.
16–17 πηγὴ ζωῆς, πηγὴ νοῦ, ῥιζα ψυχῆς ] cf. Cudworth’s view that “the Spirit of God
is ... either the very self same thing with Reason, or else such a thing as Aristotle ...
somewhere calls λόγου τι κρεῖττον a certain Better and Diviner thing than Reason, and
Plotinus ῥιζαν λόγου the Root of Reason.” Cudworth, The true intellectual system of the
Universe, p.134.
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Almighty Essence supports them and maintains them in Being; ἀλλ‘ ἔστι
τῷ δυναμένῳ θίγειν παρόν, but he is present to him that can touch him,
hath an inward feeling knowledge of God, and is intimately united to him;
τῷ δὲ ἀδυνατοῦντι οὐ πάρεστι, but to him that cannot thus touch him he
is not present.
Religion is Life and Spirit, which flowing out from God who is that
Αὐτοζωὴ, that hath life in himself, returns to him again as into its own
Original, carrying the Souls of Good men up with it. The Spirit of Religion
is alwaies ascending upwards, and spreading it self through the whole
Essence of the Soul, loosens it from a Self-confinement and narrowness,
and so renders it more capacious of Divine Enjoyment. God envies not his
people any good, but being infinitely bountifull is pleased to impart himself
to them in this life, so far as they are capable of his Communications: they
stay not for all their happiness till they come to heaven. Religion alwaies
carries its reward along with it, and when it acts most vigorously upon the
Mind and Spirit of man, it then most of all fills it with an inward sense of
Divine sweetness. To conclude To walk with God is in Scripture made the
Character of a Good man, and its the highest perfection and priviledge of
Created Nature to converse with the Divinity. Whereas on the contrary
Wicked men converse with nothing but their Lusts and the Vanities of this
fading life, which here flatter them for a while with unhallowed delights
and a meer Shadow of Contentment; and when these are gone, they find
both Substance and Shadow too to be lost Eternally. But true Goodness
1–2 ἀλλ‘ ἔστι τῷ δυναμένῳ θίγειν παρόν ] “but is present to anyone who is able to touch
it”; adapted slightly from Plotinus, Enneads, VI.9.7. Plotinus is speaking of “the Good”.
4 τῷ δὲ ἀδυνατοῦντι οὐ πάρεστι ] “but is not present to the one who is unable”; following
on directly from the previous citation.
7 Αὐτοζωὴ ] “self-life”
7 Αὐτοζωὴ ] CAP describes the term as “an adaptation of Plotinus’ adjective αὐτοζῶν,
’self-living’” from Plotinus, Enneads III.8.8. But Smith would have met αὐτοζωή in PseudoDionysius, de divinins nominibus, XI, “ Περὶ εἰρήνης, καὶ τί βούλεται αὐτῶ τὸ αὐτοεῖναι,
τίς ἡ αὐτοζωή, τίς ἡ αὐτοδύναμις καί τὰ οὕτως λεγόμενα.” (“About peace, and what is by
meant by self-being, self-life, self-power and similar terms”) and elsewhere.
17–18 To walk with God is in Scripture made the Character of a Good man ] as, for a
single example, at Micah 6, 8: “ Hee hath shewed thee, O man, what is good; and what
doeth the Lord require of thee, but to do iustly, and to loue mercy, and to walke humbly
with thy God?”
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brings in a constant revenue of solid and substantial Satisfaction to the
Spirit of a good man, delighting alwaies to sit by those Eternal Springs
that feed and maintain it: the Spirit of a Good man (as it is well expressed
by the Philosopher) ἀκινέτως ἐνίδρυται ἐν οὐσίᾳ τῆς θείας ἀγαθότητος,
and is alwaies drinking in Fountain-Goodness, and fills it self more and
more, till it be filled with all the fulness of God.
Having discoursed the Nobleness of Religion in its Original and Nature;
we come now to consider the Excellency of Religion in its Properties, its
proper Eﬀects and vital Operations. In treating of this Third Particular
we shall, (as formerly we have done) without tying our selves precisely
to any strict Rules of Art and Method, confound the Notions of Religion
in abstracto and in concreto together, handling them promiscuously. As
Religion is a noble thing, 1. in respect of its Original, 2. in respect of its
Nature; so also 3. in respect of its Properties and Eﬀects.
The First Propertie and Eﬀect of True Religion whereby it expresseth
its own Nobleness is this, That it widens and enlarges all the Faculties of
the Soul, and begets a true Ingenuity, LIberty and Amplitude, the most free
and Generous spirit, in the Minds of Good men. Those in whom Religion
rules are הורים בני, there is a true Generous Spirit within them, which
shews the Nobleness of their Extraction. The Jews have a good Maxim
to this purpose, אין כן חו רין אלא מי שעוסק בתורה, None truly Noble, but he that
4 ἀκινέτως ἐνίδρυται ἐν οὐσίᾳ τῆς θείας ἀγαθότητος ] “settled immoveably in the immutable reality of the goodness of god”; adapted from Simplicius, Commentary on Epictetus,
1.1., which reads ἀκινήτως ἐνιθρυσθαι ἐν τῇ ὑπάρξει τῇς θείας ἀγαθότητοH. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.11. CAP
translates the latter as “fixed in God’s essential goodness”;
19 “ [ הורים בניthe sons of nobles”; adapted from Ecclesiastes 10, 17: “ Blessed art
thou, O land, when thy king is the sonne of nobles, and thy princes eate in due season,
for strength, and not for drunkennesse.”
21 “ ] אין כן חו רין אלא מי שעוסק בתורהnone is free but he who studies the Torah”; adapted
from Pirkei Avot, 6.2. Daquin, Sententiae et Proverbia Rabbinorum, p.134.
4 ἀκινέτως ἐνίδρυται ἐν οὐσίᾳ τῆς θείας ἀγαθότητος ] cf. “the first of the things produced
by the First Good, because they are similar in nature to it, did not deviate from goodness.
Unmovable and unchangeable, having their foundation in the same eternal blessedness,
they are not deficient in goodness, because they are goodnesses-in-themselves.” Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.43.
21  ] אין כן חו רין אלא מי שעוסק בתורהmarginal note: “Pirke Avoth cap.6.”
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applies himself to Religion and a faithfull observance of the Divine Law.
Tully could see so much in his Natural Philosophy as made him say, Scientia Naturæ ampliat animum, & ad divina attollit: But this is most true
of Religion, that in an higher sense it does work the Soul into a true and
divine amplitude. There is a living Soul of Religion in Good men, which,
spreading it self through all their Faculties, spirits all the Wheels of motion,
and enables them to dilate and extend themselves more fully upon God
and all Divine things, without being pinched or streightned within themselves. Whereas wicked men are of most narrow and conﬁned Spirits,
they are so contracted by the pinching Particularities of Earthly and created things, so imprisoned in a dark dungeon of Sensuality and Selﬁshness, so streightned through their Carnal designs and Ends, that they cannot stretch themselves nor look beyond the Horizon of Time and Sense.
The nearer any Being comes to God, who is that Infinite fulness that
fills all in all, the more vast and large and unbounded it is; as the further
it slides from him, the more it is streightned and conﬁned: as Plato hath
long since concluded concerning the condition of Sensual men, that they
live ὀστρέου δίκην, like a Shel-ﬁsh, and can never move up and down
but in their own prison, which they ever carry about with them. Were I
to define Sin, I would call it The sinking of a Mans Soul from God into a
Sensual Selﬁshness. All the Freedom that wicked men have, is but (like
that of banished men) to wander up and down in the wilderness of this
world from one den and cave to another.
The more high and Noble any Being is, so much the deeper radication have all its Innate vertues and Properties within it, and are by so
much the more Universal in their issues and actings upon other things:
and such an inward living principle of vertue and activity further heightned
2–3 Scientia Naturæ ampliat animum, & ad divina attollit ] “the knowledge of nature
extends the mind and raises it to the divine”; not to be found in Cicero.
18 ὀστρέου δίκην, ] “in the manner of an oyster”; adapted from Phaedrus 250c, where
Socrates speaks of a time when we were “not entombed in this which we carry about
with us and call the body, in which we are imprisoned like an oyster in its shell.”
6 spirits all the Wheels of motion ] recalling Ezekiel 1, 20: “Whithersoeuer the spirit
was to goe, they went, thither was their spirit to goe, and the wheeles were lifted vp ouer
against them: for the spirit of the liuing creature was in the wheeles.”
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and united and informed with Light and Truth, we may call Liberty. Of this
truly-noble and divine Liberty Religion is the Mother and Nurse, leading
the Soul to God, and so impregnating that inward vital principle of activity and vigour that is embosom’d in it, that it is able without any inward
disturbance and resistance from any controlling Lusts to exercise it self,
and act with the greatest complacency in the most full and ample manner
upon that First, Universal and Unbounded Essence which is God himself.
The most generous Freedom can never be took in its full and just dimensions and proportion, but then when all the Powers of the Soul exercise
and spend themselves in the most large and ample manner upon the Infinite and Essential Goodness, as upon their own most proper Object. If
we should ask a Good man, when he finds himself best at ease, when he
finds himself most free; his answer would be, When he is under the most
powerfull constraints of divine Love. There are a sort of Mechanical Christians in the world, that not finding Religion acting like a living form within
them, satisfie themselves only to make an Art of it, and rather inform and
actuate it, then are informed by it; and setting it such bounds and limits
as may not exceed the short and scant measures of their own home-born
Principles, then they endeavour to fit the Notions of their own Minds as so
many Examples to it: and it being a Circle of their own making, they can
either ampliate or contract it accordingly as they can force their own Minds
and Dispositions to agree and suit with it. But true Religion indeed is no
Art, but an inward Nature that conteins all the laws and measures of its
motion within it self. A Good man finds not his Religion without him, but
as a living Principle within him; and all his Faculties are still endeavouring
to unite themselves more and more in the nearest intimacy with it as with
their proper Perfection. There is that amiableness in Religion, that strong
Sympathy between the Soul and it, that it needs carry no Testimonials or
Commendations along with it. If it could be supposed that God should
plant a Religion in the Soul that had no affinity or alliance with it, it would
grow there but as a strange slip. But God when he gives his Laws to men,
does not by virtue of his Absolute dominion dictate any thing at randome,
and in such an arbitrarious way as some imagine; but he measures all by
his own Eternal Goodness. Had God himself been any thing else then
21 ampliate ] Ampliation (Lat.) an Enlargement; Blount, Glossographia.
31 slip ] in the horticultural sense.
33 arbitrarious ] cf. “Arbitrary (Lat.) that which is voluntary or left to our will” Blount,
Glossographia.
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the First and Greatest Good of man, then to have loved him with the full
strength of all our Faculties should not have been the First and Greatest
Commandment, as our Saviour tells us it is. Some are apt to look upon
God as some Peevish and Self-will’d thing, because themselves are such:
and see that their own Absolute and naked Wills are for the most part the
Rules of all their actions and the impositions which they lay upon others;
they think that Heaven’s Monarch is such an arbitrary things too, as being govern’d by nothing else but by an Almighty Absolute Will. But the
Soul that is acquainted most intimately with the Divine Will, would more
certainly resolve us, that God’s Unchangeable Goodness (which makes
the Divinity an Uniform thing and to settle together upon its own Centre,
as I may speak with reverence) is also the Unchangeable Rule of his Will;
neither can he any more swerve from it, then he can swerve from himself.
Nor does he charge any Duty upon man without consulting first of all with
his Goodness: which being the Original and adequate Object of a Good
man’s Will and affections, it must needs be that all the issues and effluxes
from it be entertain’d with an answerable complacency and chearfulness.
This is the hinge upon which all true Religion turns, the proper Centre
about which it moves; which taking a fast and sure hold of an innate and
correspondent Principle in the Soul of man, raiseth it up above the confines of Mortality, and in the day of its mighty power makes it become a
free-will-Offering unto God.
The Second Property or Eﬀect of Religion, whereby it discovers its
own Nobleness (and it is somewhat a-kin to the former Particular, and
will help further to illustrate and enforce it) is this, That it restores a Good
man to a just power and dominion over himself and his own Will, enables
him to overcome himself, his own Self-will and Passions, and to command
himself and all his Powers for God. ’Tis only Religion that restores that
2–3 the First and Greatest Commandment, as our Saviour tells us it is ] Matthew 22,
37-8: “ Iesus sayd vnto him, Thou shalt loue the Lord thy God with all thy heart, and with
all thy soule, and with all thy minde. This is the first and great Commandement.”

22 free-will-Offering ] a spontaneous or voluntary sacrifice, as opposed to one which
has been promised, or is to expiate some sin etc.; reflecting the the Hebrew term nĕdabah.
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αὐτεξούσιον which the Stoical Philosophy so impotently pretended to; it is
this only that enthrones man’s deposed Reason, and establisheth within
him a just Empire over all those blind Powers and Passions which so
impetuously rend a man from the possession and enjoyment of himself.
Those turbulent and unruly, uncertain and unconstant Motions of Passion and Self-will that dwell in degenerate Minds, divide them perpetually
from themselves, and are alwaies molding several factions and tumultuous combinations within them against the dominion of Reason. And the
only way to unite man firmly to himself is by uniting him to God, and establishing in him a firm amity and agreement with the First and Primitive
Being.
There is nothing in the World so boisterous as a man’s own Self-will,
which is never guided by any fixt or steddy Rules, but is perpetually hurried to and fro by a blind and furious impetus of Pride and passions issuing from within it self. This is the true source and Spring of all that
Envy, Malice, Bitterness of Spirit, Malecontentedness and Impatiency, of
all those black and dark Passions, those inordinate desires and lusts, that
reign in the hearts and lives of wicked men. A man’s own Self-will throws
1 αὐτεξούσιον ] “free will” or “power of self-determination”
14 impetus ] in both the latinate sense of an “attack or assault”, and the scientific current
at the time, akin to “momentum” .
1 αὐτεξούσιον ] Smith would have met the characteristically Stoic term principally in
Epictetus and Simplicius (for example in Commentary on Epictetus, 13, where he praises
it ἡ αὐτεξούσιος as a powerful force for good’, H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.98.; for a list of occurences, see Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.155 ), but it is also used
by Plotinus (Enneads, VI.8.3). For Cudworth’s use of the term, and its relationship with
τὸ ἡγημονικὸν, the “ruling principle” of Stoicism, see Cudworth, A treatise of Freewill, pp.
18, 32, 42, 46, 47, 63, 65, 77. See also Sellars, “Stoics Against Stoics In Cudworth’s A
Treatise of Freewill”.
2–8 that enthrones ... the dominion of Reason ] Once again Smith’s language has a
strong political resonance.
8 combinations ] “ Combination (Lat.) a joyning together, a Conspiracy” Blount, Glossographia.
14 impetus ] the military association perhaps suggests “issuing from within”; but the
scientific one recalls Smith’s descriptions of the chaotic movement of atoms. He would
have been familiar with the term from his reading of writers from Galileo to Nye.
16 Malecontentedness ] “Malecontent, (Lat.) discontented, now often apply’d to Rebels,
to factious or seditious People” Blount, Glossographia.
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him out of all true enjoyment of his own Being: therefore it was our Saviours counsell to his disciples, In patience possess your Souls. We may
say of that Self-will which is lodged in the heart of a wicked man, as the
Jews speak of the  הרע יצרﬁgmentum malum so often mention’d in their
Writings, that is is המות שר, the Prince of death and darkness which is at
continual enmity with Heaven, and  הנחש זוהמאthe filthiness and poison
of the Serpent. This is the Seed of the Evil Spirit which is perpetually at
enmity with the Seed of God and the Heaven-born Nature: It’s design
and scope is with a Giant-like pride to climb up into the Throne of the
Almighty, and to establish an unbounded Tyranny in contradiction to the
Will of God, which is nothing else but the Issue and Efflux of his Eternal
and Unbounded Goodness. This is the very Heart of the old Adam that is
within men. This is the Hellish Spirit of Self-will: it would solely prescribe
laws to all things; it would fain be the source and fountain of all affairs
and events; it would judge all things at its own Tribunal. They in whose
Spirits this principle rules, would have their own Fancies and Opinions,
their perverse and boisterous Wills to be the just Square and Measure
of all Good and Evil; these are the Plumb-lines they apply to all things to
find out their Rectitude or Obliquity. He that will not submit himself to, nor
comply with the Eternal and Uncreated Will, but in stead of it endeavours
to set up his own will, makes himself the most real Idol in the world, and
exalts himself against all that is call’d God and ought to be worshipp’d.
2 In patience possess your Souls ] Luke 21, 19: “In your patience possesse ye your
soules.”
4 “ [ הרע יצרevil impulse”
4 ﬁgmentum malum ] “evil creation”
5 “ [ המות שרthe minister of death”
6 “ [ הנחש זוהמאthe foulness of the serpent”

4  [ הרע יצרCAP points to Baba Bathra, 16a, which reads “Resh Lakish said: Satan, the
evil prompter, and the Angel of Death are all one.” The phrase “evil prompter” translates
 יצר.הרע
4 ﬁgmentum malum ] see above page 353.
12 the old Adam ] on this phrase see Hamlin, The Bible in Shakespeare, pp. 127-8.
17 Square and Measure ] anticipating the metaphor of the plumb-line.
18 Plumb-lines ] Perhaps recalling Amos 7, 7-8, the image obviously depends on the
ambiguities of “rectitude” and “obliquity”.
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To worship a graven image, or to make cakes and burn incense to the
Queen of heaven, is not a worse Idolatry then it is for a man to set up
Self-will, to devote himself to the serving of it, and to give up himself to a
complyance with his own will as contrary to the Divine and Eternal Will.
When God made the World, he did not make it meerly for the exercise of
his Almighty power, and then throw it out of his hands, and leave it alone
to subsist by it self as a thing that had no further relation to him: But he
derived himself through the whole Creation, so gathering and knitting up
all the several pieces of it again; that as the first production and the continued Subsistence of all things is from himself, so the ultimate resolution
and tendency of all things might be to him. Now that which first endeavoured a Divorce between God and Creation, and to make a Conquest of
it, was that Diabolical Arrogancy and Self-will that crept up and wound it
self Serpent-like into apostate Minds and Spirits. This is the true strain of
that Hellish nature, to live independently of God, and to derive the Principles from another Beginning, and carry on the line of all motions and
operations to another End, then God himself, by whom and to whom and
for whom all things subsist.
From what hath been said concerning this powerfull and dangerous
Enemy that wars against our Souls and against the Divine Will, may the
Excellency and Noble Spirit of True Religion appear, in that it tames the
impetuousness and turbulency of this Self-will. Then indeed does Religion
perform the highest and bravest conquests, then does it display the greatness of its strength and the excellency of its power, when it overcomes
1 a graven image ] Exodus 20, 4: “Thou shalt not make vnto thee any grauen Image,
or any likenesse of any thing that is in heauen aboue, or that is in the earth beneath, or
that is in the water vnder the earth.”
1–2 make cakes and burn incense to the Queen of heaven ] recalling Jeremiah 7, 18:
“The children gather wood, and the fathers kindle the fire, & the women knead their
dough to make cakes to the Queene of heauen, and to powre out drinke offerings vnto
other gods, that they may prouoke me to anger”, and Jeremiah 44, 18: “But since we
left off to burne incense to the queene of heauen, and to powre out drinke offrings vnto
her, we haue wanted all things, and haue beene consumed by the sword, and by the
famine.”
5–9 When God made the world ... knitting up all the several pieces of it again ] cf. above
page 245 for another version of this assertion.
14 apostate Minds and Spirits ] cf. above page 254, where Smith speaks of “Apostate
Spirits that know not to return to the Originall of their Beings”
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this great Arimanius, that hath so firmly seated himself in the very Centre
of the Soul.* ’גבור מ, Who is the man of Courage and Valour? את הכובש
יצרו, it is he that subdues his Concupiscence, his own Will; it is a Jewish
Maxim attributed to Ben Zoma, and a most undoubted truth. This was
the grand Lesson that our great Lord and Master came to teach us, viz.
To deny our own Wills; neither was there anything that he endeavour’d
more to promote by his own Example, as he tells us of himself, I came
down from heaven, not to doe mine own will, but the will of him that sent
me; and again, Lo, I come (in the volume of the Book it is written of me)
to do thy will, O God, yea thy Law is within my heart: and in his greatest
agonies, with a clear and chearfull submission to the Divine will, he often
repeats it, Not my will, but thy will be done: and so he hath taught us to
2 * ’“ [ גבור מwho is a hero or courageous or strong man”
2–3 “ [ יצרו את הכובשhe that conquers his instinct or urges”; from Pirke Avoth, 4.1. For
Smith’s other citation of this, see above page 353.
7–9 I came down from heaven, not to doe mine own will, but the will of him that sent
me ] John 6, 38: “For I came downe from heauen, not to doe mine owne will, but the will
of him that sent me.”
9–10 Lo, I come (in the volume of the Book it is written of me) to do thy will, O God, yea
thy Law is within my heart ] Psalms 40, 7-8: “Then said I, Lo, I come: in the volume of
the book it is written of me, I delight to do thy will, O my God: yea, thy law is within my
heart.” cf. Hebrews 10, 7 for Christ’s reference to the verses.
12 Not my will, but thy will be done ] Luke 22, 42: “Saying, Father, if thou be willing,
remooue this cup from me: neuerthelesse, not my will, but thine be done.” and Mark 14,
36 “And he said, Abba, father, all things are possible vnto thee, take away this cup from
me: Neuerthelesse, not that I will, but what thou wilt.”
1 Arimanius ] The name exists in several different forms. Cudworth uses this one when
discussing Zoroasterianism: after relating Plutarch’s testimony (de Iside et Osiride, 46)
that “the ancient Persians” had “Two Gods, the Good and the Evil, or Oromasdes and
Arimanius,” he identifies “the Evil Daemon of the Persians, as being the very same with
the Devil: all which was under the immediate Presidency or Government of that God,
called by them Arimanius” Cudworth, The true intellectual system of the Universe, p.290291. De Jong comments that “Whenever Ahreman is interpreted in terms of a Greek
divinity, he is equated with Hades, lord of the underworld. In some passages he is
introduced as ’the devil daimon’, ’Satan’, or ’the worst spirit.’” De Jong, Traditions of the
Magi: Zoroastrianism in Greek and Latin Literature, pp.313-4. Smith’s interest in Persia
is well attested in his library.
2 * ’ [ גבור מmarginal note: “Pirke Avoth cap.4.”
4 Ben Zoma ] Simeon ben Zoma was a teacher in the early second century, famous for
his scholarship and exegesis of Genesis, to whom the saying is attributed in Pirke Avoth,
4.1.
12–1 so he hath taught us to pray ] as in the Lord’s prayer: Matthew 6, 10: “Thy king-
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pray and so to live. This indeed is the true life and spirit of Religion, this
is Religion in its Meridian altitude, its just dimensions. A true Christian
that hath power over his own Will, may live nobly and happily, and enjoy
a perpetually-clear heaven within the Serenity of his own Mind. When the
Sea of this World is most rough and tempestuous about him, then can he
ride safely at Anchor within the haven, by a sweet complyance of his will
with God’s Will. He can look about him, and with an even and indifferent
Mind behold the World either to smile or frown upon him; neither will he
abate of the least of his Contentment, for all the ill and unkind usage he
meets withall in this life. He that hath got Mastery over his own Will, feels
no violence from without, finds no contests within; and like a strong man,
keeping his house, he preserves all his Goods in safety: and when God
calls for him out of this state of Mortality, he finds in himself a power to
lay down his own life; neither is it so much taken from him, as quietly and
freely surrendred up by him. This is the highest piece of prowess, the
noblest atcheivement, by which a man becomes Lord over himself, and
the Master of his own Thoughts, Motions and Purposes. This is the Royal
prerogative, the high dignity conferred upon Good men by our Lord and
Saviour, whereby they overcoming this both His and their Enemy, their
Self-will and Passions, are enabled to sit down with him in his Throne, as
he overcoming in another way, is set down with his Father in his Throne;
as the phrase is Revelat.3.
Religion begets the most Heroick, Free and Generous motions in the
Minds of Good men. There is no where so much of a truly Magnanimous and raised Spirit as in those who are best acquainted with the power
of Religion. Other men are Slaves and Captives to one Vanity or other:
but the truly Religious is above them all, and able to command himself
and all his Powers for God. That bravery and gallantness which seems
34 Revelat.3. ] Revelation 3, 21: “To him that ouercommeth, will I graunt to sit with mee
in my throne, euen as I also ouercame, and am set downe with my Father in his throne.”
dome come. Thy will be done, in earth, as it is in heauen.” and Luke 11,2.
14 Meridian altitude ] An astronomical term. Blount explains that the “Meridian Altitude
of the Sun or Star, is the Altitude of of the Sun or Star when they are in the Meridian of
the Place, or an Ark of the Meridian intercepted between the Horizon and the Sun or
Star.” Blount, Glossographia.
19–20 an even and indifferent Mind ] cf. above, page 253.
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to be in the great Nimrods of this world is nothing else but the swelling of
their own unbounded pride and vain-glory. It hath been observed of the
greatest Monarchs of the world, that in the midst of their Triumphs they
themselves have been led Captives to one Vice or another. All the Gallantry and Puissance which the Bravest Spirits of the world boast of, is but
a poor conﬁned thing, and extends it self only to some Particular Cases
and Circumstances: But theValour and Puissance of a Soul impregnated
by Religion hath in a sort an Universal Extent, as S. Paul speaks of himself, I can doe all things through Christ which strengtheneth me; it is not
determined to this or that Particular Object or Time or Place, but πάντα all
things whatsoever belong to a Creature fall under the level thereof. Religion is by S. Paul described to be πνεῦμα δυνάμεως the Spirit of power in
opposition to the Spirit of fear. 2 Tim.1. as all Sin is by Simplicius well described to be ἀδυναμία impotency & weakness. Sin by its deadly infusions
into the Soul of man wasts and eats out the innate vigour of the Soul, and
casts it into such a deep Lethargy, as that it is not able to recover it self:
But Religion, like that Balsamum vitae, being once conveighed into the
9 I can doe all things through Christ which strengtheneth me ] Philippians 4, 13: “3 I can
do all things through Christ, which strengtheneth me.”
10 πάντα ] “all things”; the first word of Philippians 4,13.
12 πνεῦμα δυνάμεως ] “spirit of power”; adapted from 2 Timothy 1, 7: πνεῦμα δειλίας
ἀλλα δυνάμεως, “[not] a spirit of timidity, but of power”.
14 ἀδυναμία ] “incapacity” or “lack of strength”; Simplicius, Commentary on Epictetus,
1.1.; H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus
p.28; cf. “For every sort of badness comes about through lack of power, given that power
is a good thing” Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.52.
17 Balsamum vitae ] “balm of life”; see above, page 427 and note.
1 Nimrods ] Nimrod was the “mighty one in the earth”, the proverbial “mighty hunter
before the Lord” of Genesis 10, 8-9. Traditionally, he is the instigator of the Tower of
Babel. According to Josephus, “He persuaded them [the Hebrews] not to ascribe it to
God, as if it were through his means they were happy, but to believe that it was their own
courage which procured that happiness. He also gradually changed the government into
tyranny, seeing no other way of turning men from the fear of God, but to bring them into
a constant dependence on his power. ” (Histories, 1.113). Cudworth also associated
Nimrod with giant-like opposition to the divine will: “it is the pranck of a Nimrod, of a
mighty Hunter thus rudely to deal with God, and to force heaven and happinesse before
his face whether he will or no.” Cudworth, A Sermon Preached before the Honourable
House of Commons, at Westminster March 21, 1647, p.10. For some mid-century views
of Nimrod, see Hill, The English Bible and the seventeenth-century revolution, pp.217ff.
12–13 the Spirit of power in opposition to the Spirit of fear ] 2 Timothy 1, 7: “ For God
hath not giuen vs the spirit of feare, but of power, of loue, and of a sound minde.”
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Soul, awakens and enlivens it, and makes it renew its strength like an
Eagle, and mount strongly upwards towards Heaven; and so uniting the
Soul to God, the Centre of life and strength, it renders it undaunted and invincible. Who can tell the inward life and vigour that the Soul may be fill’d
with, when once it is in conjunction with an Almighty Essence? There is a
latent and hidden virtue in the Soul of man which then begins to discover
it self when the Divine Spirit spreads forth its influences upon it. Every
thing the more Spiritual it is, and the higher and nobler it is in its Being,
the more active and vigorous it is; as the more any thing falls and sinks
into Matter, the more dull and sluggish and unwieldy it is. The Platonists were wont to call all things that participated most of Matter ὄντως μὴ
ὄντα. Now nothing doth more purifie, more sublimate and exalt the Soul
then Religion, when the Soul suffers God to sit within it as a reﬁner and
puriﬁer of Silver, and when it abides the day of his coming; for he is like a
reﬁner’s ﬁre and like fuller’s sope, Mal.3. Thus the Soul being purified and
spiritualiz’d, and changed more and more into the glorious Image of God,
1–2 makes it renew its strength like an Eagle, and mount strongly upwards towards
Heaven ] Isaiah 40, 31: “But they that waite vpon the Lord, shall renew their strength:
they shall mount vp with wings as Eagles, they shal runne and not be weary, and they
shall walke, and not faint.”
11–12 ὄντως μὴ ὄντα ] “beings without real existence”; Plotinus, Enneads, III.6.13.
13–14 to sit within it as a reﬁner and puriﬁer of Silver, ] Malachi 3, 3: “And he shall sit
as a refiner and purifier of siluer: and he shall purifie the sonnes of Leui, and purge them
as gold & siluer, that they may offer vnto the Lord an offring in righteousnes.”
14–15 abides the day of his coming; for he is like a reﬁner’s ﬁre and like fuller’s sope ]
Malachi 3, 2: “But who may abide the day of his comming? and who shall stand when
he appeareth? for he is like a refiners fire, and like fullers sope.”
5–7 There is a latent and hidden virtue in the Soul of man which then begins to discover
it self when the Divine Spirit spreads forth its influences upon it ] The phrasing may
be suggestive of Smith’s reading of Samuel Ward’s Magnetis redvctorivm theologicvm
tropologicvm: in quo ejus novvs, vervs et svpremvs vsvs indicatvr (1640), in which Ward
drew upon magnetism as a source of spiritual analogies. Smith’s copy is still in Queens’.
9–10 as the more any thing falls and sinks into Matter, the more dull and sluggish and
unwieldy it is ] cf. “Matter being the most sluggish, inert and unwieldy thing that may
be, having no power from it self nor over it self”, above page 230.
12 more purifie, more sublimate and exalt ] the chemical terminology anticipates the
references to Malachi.
16 changed more and more into the glorious Image of God ] perhaps recalling 2 Corinthians 3, 18: “But we all, with open face beholding as in a glasse the glory of the Lord,
are changed into the same image, from glorie to glorie, euen as by the spirit of the Lord.”
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its Divine vigour and activity, and shews itself to be a Noble and Puissant
Spirit, such as God did at first create it.

5

10

15

20

The Third Property or Eﬀect whereby Religion discovers its own Excellency, is this, That it directs and enables a man to propound to himself
the Best End and Scope of life, viz. The Glory of God the Highest Being,
and his own assimilation or becoming like unto God.
That Christian in whom Religion rules powerfully, is not so low in his
ambitions as to pursue any of the things of this world as his Ultimate End:
his Soul is too big for earthly designs and interests; but understanding
himself to come from God, he is continually returning to him again. It is
not worth the while for the Mind of Man to pursue any Perfection lower
then its own, or to aim at any End more ignoble then it self is. There is
nothing that more streightens and conﬁnes the free born Soul then the
particularity, indigency and penury of that End which it pursues: when
it complies most of all with this lower world, τότε μάλιστα τὸ αὐτεξουσιον
ἀμφισβητήσιμον ἔχει, as is well observed by an excellent Philosopher,
the true Nobleness and Freedom of it is then most disputable, and the
Title it holds to true Liberty, becomes most litigious. It never more slides
and degenerates from it self, then when it becomes enthrall’d to some
Particular interest: as on the other side it never acts more freely or fully,
then when it extends it self upon the most Universal End. Every thing is
16–17 τότε μάλιστα τὸ αὐτεξουσιον ἀμφισβητήσιμον ἔχει ] “then most of all the freedom
of the will turns out to be in question”; adapted from Simplicius, Commentary on Epictetus, 1.1. H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus
emendatus, p.20.
1 able to doe all things ] cf. the reference to Phiippians 4,13 above.
1 out of weakness is made strong ] echoing Hebrews 11, 34 where righteous figures in
the Old Testament are said to have: “Quenched the violence of fire, escaped the edge
of the sword, out of weakenesse were made strong, waxed valiant in fight, turned to
flight the armies of the aliens.”
16–17 τότε μάλιστα τὸ αὐτεξουσιον ἀμφισβητήσιμον ἔχει ] cf. “When it surrenders itself
to bodies, and to the irrational lives of the body, it believes that their deficiency is its own,
and it desires along with them as though necessitated. This is the desire of the soul in
which its self-determination is a matter of dispute.” Brittain and Brennan, Simplicius: On
Epictetus Handbook 1-26, p.48.
19 litigious ] in the sense of “open to dispute, or question.”
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so much the more Noble, quò longiores habet ﬁnes, as was well observ’d
by Tully. As low Ends debase a mans spirit, supplant & rob it of its birthright; so the Highest and Last End raises and ennobles it, and enlarges it
into a more Universal and comprehensive Capacity of enjoying that one
Unbounded Goodness which is God himself: it makes it spread and dilate
it self in the Infinite Sphere of the Divine Being and Blessedness, it makes
it live in the Fulness of Him that fills all in all.
Every thing is most properly such as the End is which is aim’d at: the
Mind of man is alwaies shaping it self into a conformity as much as may be
to that which is his End; and the nearer it draws to it in the atchievement
thereof, the greater likeness it bears to it. There is a Plastick Vertue, a
Secret Energy issuing forth from that which the Mind propounds to it self
as its End, to mold and fashion it according to its own Model. The Soul
is alwaies stamp’d with the same Characters that are engraven upon the
End it aims at; and while it converses with it, and sets it self before it, it is
turned as wax to the Seal, to use that phrase in Job. Man’s Soul conceives
all its Thoughts and Imaginations before hisEnd, as Laban’s Ewes did
their young before the Rods in the watering troughs. He that pursues
any worldly interest or earthly thing as his End, becomes himself also
γεώδης Earthly: and the more the Soul directs it self to God, the more
it becomes θεοιεδὴς God-like, deriving a print of that glory and beauty
upon it self which it converseth with, as it is excellently set forth by the
1 quò longiores habet ﬁnes ] “the more distant the ends it has”; “fines” may mean limits
or boundaries, or ends in the sense of aims or purposes, as Smith uses it here.
15–16 it is turned as wax to the Seal ] Job 38, 14: “It is turned as clay to the seale, and
they stand as a garment.”
20 γεώδης ] “earth-like”; perhaps recalling Plato’s use of the word in Phaedo 81c, referred to above page 492.
21 θεοιεδὴς ] “god-like”; perhaps recalling Plotinus’ assertion that “You must become
first all godlike (θεοιεδὴς) and all beautiful if you intend to see God and beauty” in Enneads, 1,6,9.; cf. Pseudo-Dionysius’ On the Divine Names, IV.11.708D where he speaks
of “our intelligent powers, which, when the soul becomes god-like, concentrate sightlessly and through an unknowing union on the rays of ’unapproachable light’.” See above
page 95.
1–2 as was well observ’d by Tully ] I have been unable to find where.
17–18 Laban’s Ewes did their young before the Rods in the watering troughs ] The story
of how “the flockes conceiued before the rods, and brought forth cattell ringstraked,
speckled and spotted,” to Jacob’s benefit, is told in Genesis 30, 25-43.
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Apostle, But we all with open face, beholding as in a glass the glory of the
Lord are changed into the same image, from glory to glory. That Spirit of
Ambition and Popularity that so violently transports the Minds of men into
a pursuit of Vain-glory, makes them as vain as that Popular air they live
upon: the Spirit of this world that draws forth a mans designs after worldly
interests, makes him as unstable, unconstant, tumultuous and perplex’d
a thing as the world is. On the contrary, the Spirit of true Religion steering
and directing the Mind and Life to God, makes it an Uniform, Stable and
quiet thing, as God himself is: it is only true Goodness in the Soul of man
guiding it steddily and uniformly towards God, directing it and all its actions
to the one Last End and Chief Good, that can give it a true consistency
and composedness within it self.
All Self-seeking and Self-love do but imprison the Soul, and conﬁne it
to its own home: the Mind of a Good man is too Noble, too Big for such
a Particular life; he hath learn’d to despise his own Being in comparison
of that Uncreated Beauty and Goodness which is so infinitely transcendent to himself or any created thing;he reckons upon his choice and best
affections and designs as too choice and precious a treasure to be spent
upon such a poor sorry thing as himself, or upon any thing else but God
himself.
This was the life of Christ, and is in some degree the life of every
one that partakes of the Spirit of Christ. Such Christians seek not their
own glory, but the glory of him that sent them into this world: they know
they were brought forth into this world not to set up or drive a trade for
themselves, but to serve the will and pleasure of him that made them, and
to finish that work which he hath appointed them. It were not worth the
while to have been born or to live, had it been only for such a penurious
End as our selves are: it is most God-like and best suits with the Spirit of
Religion, for a Christian to live wholly to God, to live the life of God, having
his own life hid with Christ in God; and thus in a sober sense he becomes
1–2 But we all ... from glory to glory ] 2 Corinthians 3, 18: “But we all, with open face
beholding as in a glasse the glory of the Lord, are changed into the same image, from
glorie to glorie, euen as by the spirit of the Lord.”
29–30 having his own life hid with Christ in God ] Colossians 3, 3: “For yee are dead,
and your life is hid with Christ in God.” For Smith’s allusion to the preceding verse, see
above page 484.
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Deiﬁed. This indeed is such a Θέωσις Deiﬁcation as is not transacted
meerly upon the Stage of Fancy by Arrogance and Presumption, but in the
highest powers of the Soul by a living and quickning Spirit of true Religion
there uniting God and the Soul together in the Unity of Aﬀections, Will and
End.
I should now pass from this to another Particular; but because many
are apt to misapprehend the Notion of God’s glory, and flatter themselves
with their pretended and imaginary aiming at the Glory of God, I think it
may be of good use, a little further and more distinctly to unfold the Design
that a Religious mind drives on in directing it self and all its actions to
God. We are therefore to consider, that this doth not consist in some
1 Θέωσις ] “making divine”.
1 Deiﬁcation ] CAP commented that “The deification of man is one of the most thoroughly Greek ideas espoused by the Cambridge Platonists” Patrides, The Cambridge
Platonists, p.19. Smith would have met the term in Plato and Plotinus, as well Origen,
Gregory of Nyssa and Pseudo-Dionysius, with a range of meanings, from a mystical
union with the divine to likeness of God. Writing of how Christ “doth repair the ruined
nature of man”, Whichcote clarified his use of the term: “Now, let us look for the explication of this, in ourselves; in our nativity from above; in mental transformation, and
deiﬁcation. Do not stumble at the use of the word. For, we have authority for the use of
it, in scripture, 2 Pet.i.4. Being made partakers of the divine nature; which is in effect our
deiﬁcation.” Whichcote, Works, IV, p.188. Cudworth made a direct connection between
the verse and Athanasius’ declaration that (in Cudworth’s words) “God was therefore incarnated and made man, that he might Deiﬁe us” Cudworth, A Sermon Preached before
the Honourable House of Commons, at Westminster March 21, 1647, p.26. See further
Patrides, The Cambridge Platonists, pp.19-21, and Collins, Partaking in Divine Nature:
Deiﬁcation and Communion, esp. pp.154-7; also, amongst a wide literature, Newey,
“The Form of Reason: Participation in the Work of Richard Hooker, Benjamin Whichcote,
Ralph Cudworth and Jeremy Taylor”, Bartos and Ware, Deiﬁcation in Eastern Orthodox
Theology, Finlan and Kharlamov, Theosis: Deiﬁcation in Christian Theology.
1–2 transacted meerly upon the Stage of Fancy by Arrogance and Presumption ] see
above page 326 and page 474.
6–7 many are apt to misapprehend the Notion of God’s glory ] CAP: “For an argument
parallel to Smith’s here, see Whichcote, Discourses, III, 303ff. (reiterated in IV, 31).” cf.
Whichcote’s assertions that “The proper work and use of religion, is this, to sanctify a
man’s soul in this state, and to save his soul in the future; and by these two, to glorify
God. … we serve God best, the more effectual course we take to bring ourselves to
happiness; we do the greatest honour and service to God, when we purify our minds,
when we save our souls: for then we are most subservient to his bring about his gracious
intention.” Whichcote, Works, IV, pp.368-9
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Transient thoughts of God, and his Glory as the End we propound to our
selves in any Undertakings: a man does not direct all his actions to the
Glory of God by forming a Conception in his Mind, or stirring up a strong
Imagination upon any Action, That that must be for the Glory of God: it
is not the thinking of God’s glory that is glorifying of him. As all other
parts of Religion may be apishly acted over by Fancy and Imagination,
so also may the Internal parts of Religion many times be acted over with
much seeming grace by our Fancy and Passions; these often love to be
drawing the pictures of Religion, and use their best arts to render them
more beautifull and pleasing. But though true Practical Religion derives
its force and beauty through all the Lower Powers of a mans Soul, yet it
hath not its rise nor throne there: as Religion consists not in a Form of
Words which signifie nothing, so neither doth it consist in a Set of Fancies
or Internal Apprehensions. Our *Saviour hath best taught what it is to live
to God’s glory, or to glorifie God, viz. to be fruitfull in all holiness, and to
live so as that our lives may shine with his grace spreading it self through
our whole man.
We rather gloriﬁe God by entertaining the Impressions of his Glory
upon us; then by communicating any kind of Glory to him. Then does a
Good man become the Tabernacle of God wherein the Divine Shechinah
does rest, and which the Divine glory fills, when the frame of his Mind
and Life is wholly according to that idea and *Pattern which he receives
from the Mount. We best glorifie him when we grow most like to him:
and we then act most for his glory, when a true Spirit of Sanctity, Justice,
Meekness, &c. runs through all our actions; when we so live in the World
as becomes those that converse with the great Mind and Wisdom of the
whole World, with that Almighty Spirit that made, supports and governs all
20 Shechinah ] “the divine presence”; see also discourse 6, passim.
21 which the Divine glory fills ] recalling Exodus 40, 35: “And Moses was not able to
enter into the tent of the congregation, because the cloud abode thereon, and the glory
of the LORD filled the tabernacle.”
14 *Saviour ] marginal note: Joh.15.8. Herein is my Father gloriﬁed, that ye bear much
fruit. John 15, 8: “Herein is my Father glorified, that ye beare much fruit, so shall ye bee
my Disciples.”
22 *Pattern ] marginal note: “As it is said of the Material Tabernacle, Exodus 25.” Exodus 25, 9: “According to all that I shew thee, after the patterne of the Tabernacle, and
the patterne of all the instruments thereof, euen so shall ye make it.”
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things, with that Being from whence all good flows, and in which there is
no Spot, Stain or Shadow of Evil; and so being captivated and overcome
by the sense of the Divine loveliness and goodness, endeavour to be like
him, and conform our selves as much as may be to him.
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When God seeks his own Glory, he does not so much endeavour any
thing without himself. He did not bring this stately fabrick of the Universe
into Being, that he might for such a Monument of his mighty Power and
Beneficence gain some Panegyricks or Applause from a little of that fading breath which he had made. Neither was that gracious contrivance of
restoring lapsed men to himself a Plot to get himself some Eternal Hallelujahs, as if he had so ardently thirsted after the layes of glorified spirits,
or desired a Quire of Souls to sing forth his praises. Neither was it to let
the World see how Magniﬁcent he was. No, it is his own Internal Glory
that he most loves, and the Communication thereof which he seeks: as
Plato sometimes speaks of the Divine love, it arises not out of Indigency,
as created love does, but out of Fulness and Redundancy; it is an overflowing fountain, and that love which descends upon created Being is a
free Efflux from the Almighty Source of love: and it is well pleasing to him
that those Creatures which he hath made should partake of it. Though
God cannot seek his own Glory so as if he might acquire any addition
to himself, yet he may seek it so as to communicate it out of himself. It
was good Maxim of Plato, τῳ Θεῷ οὐδεις φθόνος. which is better stated
22 τῳ Θεῷ οὐδεις φθόνος ] “in god is no jealousy or grudging”; adapted from Phaedrus,
13–14 it is his own Internal Glory that he most loves, and the Communication thereof
which he seeks ] see above page 241.
15 Plato sometimes speaks of the Divine love ] CAP appositely quotes Cornford’s observation that there is “not the slightest warrant in Greek though of the pre-Christian
centuries for the notion of ’over-flowing love’, or love of any kind, prompting a god to
make a world” Patrides, The Cambridge Platonists, p. 169.
15–16 it arises not out of Indigency, as created love does, but out of Fulness and Redundancy ] In Symposium 203b ff, Diotima tells Socrates how Πενία (“Need” or “Penury”)
conceives Ἔρως (“Love”) from Πορός (“Resource”); the myth has a long history of Neoplatonic and Christian interpretation, especially when combined with the water imagery
of Phaedrus 255c, and the assertion that “the creator made this world of generation”
because he “was good, and the good can never have jealousy of any thing. And being
free from jealousy, he desired that all things should be as like himself as they could be”
in Timaeus, 29e. The line runs through Plotinus, Origen, Gregory of Nyssa, PseudoDionsyius and Ficino, amongst many.
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by S. James, God giveth to all men liberally, and upraideth not. And by
that Glory of his which he loves to impart to his Creatures, I understand
those stamps and impressions of Wisdom, Justice, Patience, Mercy, Love,
Peace, Joy, and other Divine gifts which he bestows freely upon the Minds
of men. And thus God triumphs in his own Glory, and takes pleasure in
the Communication of it.
As God’s seeking his own Glory in respect of us, is most properly the
flowing forth of his Goodness upon us: so our seeking the Glory of God
is more properly our endeavouring a Participation of his Goodness, and
an earnest uncessant pursuing after Divine perfection. When God becomes so great in our eyes, and all created things so little, that we reckon
upon nothing as worthy of our aims or ambitions but a serious participation of the Divine Nature, and the Exercise of divine Vertues, Love, Joy,
Peace, Long-suﬀering, Kindness, Goodness, and the like; When the Soul
beholding the Infinite beauty and loveliness of the Divinity, and then looking down and beholding all created Perfection mantled over with darkness, is ravish’d into love and admiration of that never-setting brightness,
and endeavours after the greatest resemblance of God in Justice, Love
and Goodness; When conversing with him ἐν ἡσύχῳ ἐπαφῇ, by a secret
feeling of the vertue, sweetness and power of his Goodness, we endeavour to assimilate our selves to him: Then we may be said to gloriﬁe him
indeed. God seeks no glory but his own; and we have none of our own
to give him. God in all things seeks himself and his own glory, as finding
nothing Better then himself; and when we love him above all things, and
endeavour to be most like him, we declare plainly that we count nothing
Better then He is.
247a, φθόνος γὰπ ἔξω θείου χοροῦ (“for jealousy has no place in the choir of the divine”);
cf. Plotinus’ allusion to it in Enneads, 2.9.17.
1 God giveth to all men liberally, and upraideth not ] James 1, 5: “If any of you lacke
wisedome, let him aske of God, that giueth to all men liberally, and vpbraideth not: and
it shalbe giuen him.”
19 ἐν ἡσύχῳ ἐπαφῇ ] “in quiet understanding” or “in gentle contact”; recalling Plotinus,
Enneads, 6.9.9.: “life in that realm is the active actuality of Intellect; and the active actuality generates gods in quiet contact (ἐν ἡσύχῳ ... ἐπαφῇ) with that Good, and generates
beauty, and generates righteousness, and generates virtue. It is these the soul conceives when filled with God, and this is its beginning and end; its beginning because it
comes from thence, and its end because its good is there”.
25 we declare plainly ] recalling those who “died in faith” and “confessed that they were
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I doubt we are too nice Logicians sometimes in distinguishing between
the Glory of God and our own Salvation. We cannot in a true sense seek
our own Salvation more then the Glory of God, which triumphs most and
discovers it self most effectually in the Salvation of Souls; for indeed this
Salvation is nothing else but a true Participation of the Divine Nature.
Heaven is nothing without us, nor is Happiness any thing distinct from a
true Conjunction of the Mind with God in a secret feeling of his Goodness and reciprocation of affection to him, wherein the Divine Glory most
unfolds it self. And there is nothing that a Soul touch’d with any serious
sense of God can more earnestly thirst after or seek with more strength
of affection then This. Then shall we be happy, when God comes to be
all in all in us. To love God above our selves is not indeed so properly to
love him above the Salvation of our Souls, as if they were distinct things;
but it is to love him above all our own sinfull aﬀections, and above our
particular Beings, and to conform our selves to him. And as that which is
*Good relatively, and in order to us, is so much the Better, by how much
the more it is commensurate and conformed to us: So on the other side,
that which is good absolutely and essentially, requires that our Minds and
Affections should, as far as may be, be commensurate and conform’d to
it: and herein is God most glorious, and we made Happy. As we cannot truly love the First and Highest Good while we serve a design upon
it, and subordinate it to our selves: so neither is our own Salvation consistent with any such sordid, pinching and particular love. We cannot be
compleatly blessed, till the idea Boni, or the Ipsum Bonum, which is God
exercise its Soveraignty over all the Faculties of our Souls, rendring them
as like to it self as may consist with their proper Capacity.
24 idea Boni ] “the idea of the good”
24 Ipsum Bonum ] “the good itself”
strangers and pilgrims on earth”, in Hebrews 11, 14: “For they that say such things,
declare plainly that they seeke a countrey.”
12 all in all ] cf. 1 Corinthians 15, 28: “And when all things shall bee subdued vnto him,
then shal the Sonne also himselfe bee subiect vnto him that put all things vnder him,
that God may be all in all.”
16 *Good relatively, and in order to us ] marginal note: “See the Discourse Of the Existence and Nature of God. Chap.9.” (here, page 255 ff.)
24 the idea Boni, or the Ipsum Bonum ] More or less synonymous terms extensively
used in Platonic and Neoplatonic thought, and beyond.
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The Fourth Property and Eﬀect of True Religion wherein it expresseth
its own Nobleness is this, That it begets the greatest Serenity, Constancy
and Composedness of Mind, and brings the truest Contentment, the most
satisfying Joy and Pleasure, the purest and most divine Sweetness and
Pleasure to the Spirits of Good men. Every Good man, in whom Religion
rules, is at peace and Unity with himself, is as a City compacted together.
Grace doth more and more reduce all the Faculties of the Soul into a perfect Subjection and Subordination to it self. The Union and Conjunction
of the Soul with God, that Primitive Unity, is that which is the alone Original and Fountain of all Peace, and the Centre of Rest: as the further any
Being slides from God, the more it breaks into discords within it self, as
not having any Centre within it self which might collect and unite all the
Faculties thereof to it self, and so knit them up together in a sweet confederacy amongst themselves. God only is such an Almighty Goodness as
can attract all the Powers in man’s Soul to it self, as being an Object transcendently adequate to the largest capacities of any created Being, and
so unite man perfectly to him self in the true enjoyment of one Uniform
and Simple Good.
It must be one Last End and Supream Good that can ﬁx Man’s Mind,
which otherwise will be tossed up and down in perpetual uncertainties,
and become as many several things as those poor Particularities are
which it meets with. A wicked man’s life is so distracted by a Multiplicity of Ends and Objects, that it never is nor can be consistent to it self,
nor continue in any composed, settled frame: it is the most intricate, irregular and confused thing in the world, no one part of it agreeing with
another, because the whole is not firmly knit together by the power of
8 a City compacted together ] Psalms 122, 3: “Jerusalem is builded as a city that is
compact together:”
1–2 See more of this ... ] Worthington’s note; here, see page 240 ff.
9 reduce ] perhaps suggested by the military sense applied to “city”, but also, more
literally, “lead back”.
26 intricate ] “intangled, perplexed, difficult” Blount, Glossographia.
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some One Last End running through all. Whereas the life of a Good man
is under the sweet command of one Supream Goodness and Last End.
This alone is that living Form and Soul, which, running through all the
Powers of the Mind and Actions of Life, collects all together into one fair
and beautifull System, making all that Variety conspire into perfect Unity;
whereas else all would fall asunder like the Members of a dead Body
when once the Soul is gone, every little particle flitting each from other.
It was a good Maxim of Pythagoras quoted by Clemens Alexandrinus Δεῖ
καὶ τὸν ἄνθρωπον ἕνα γενέσθαι Oportet etiam hominem unum ﬁeri. A divided Mind and a Multiform Life speaks the greatest disparagement that
may be: it is only the intermediation of One Last End that can reconcile
a man perfectly to himself and his own happiness. This is the best temper and composedness of the Soul, ὅταν εἰς ἕν καὶ εἰς μίαν ὁμολογίαν
ἑνωθῇ, as Plotinus speaks, when by a Conjunction with One Chief Good
and Last End, it is drawn up into an Unity and Consent with it self; when
all the Faculties of the Soul with their several issues and motions, though
never so many in themselves, like so many lines meet together in one
and the same Centre. It is not one and the same Goodness that alwaies
acts the Faculties of a Wicked man; but as many several images and pictures of Goodness as a quick and working Fancy can represent to him;
which so divide his affections, that he is no One thing within himself, but
tossed hither and thither by the most independent Principles & Imaginations that may be. But a Good man hath singled out the Supream Goodness which by an Omnipotent sweetness draws all his affections after it,
8 It was a good Maxim of Pythagoras quoted by Clemens Alexandrinus ] Clement of
Alexandria, Stromata, IV, 23: μυστικῶς οὖν ἐφ’ ἡμῶν καὶ τὸ Πυθαγόρειον ἐλέγετο ἕνα
γενέσθαι καὶ τὸν ἄνθρωπον δεῖν (“Accordingly that Pythagorean saying was mystically
uttered respecting us, ’that man ought to become one’.”)
8–9 Δεῖ καὶ τὸν ἄνθρωπον ἕνα γενέσθαι ] “there is a need for man to become a single
unit”
9 Oportet etiam hominem unum ﬁeri ] “for it behoves man to become one”; recalling
Victorius’ translation: “oportere hominem quoque fieri unum” (“to behove man also to become one”). Alexandrinus, Opera praece et latine, quae extant. Daniel Heinsius textum
graecum recensuit (etc.) p.390.
13–14 ὅταν εἰς ἕν καὶ εἰς μίαν ὁμολογίαν ἑνωθῇ ] “[the soul has virtue] when it is unified
into one thing and one agreement”; Plotinus, Enneads, 6.1.9.
15–18 when all the Faculties ... meet together in one and the same Centre ] for Smith’s
use of this image from Plotinus, Enneads, IV.7.6., see above page 183.
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and so makes them all with the greatest complacency conspire together
in the pursuit and embraces of it. Were there not some Inﬁnite and Selfsuﬃcient Goodness, and that perfectly One, ἀρχικὴ μονας, (as Simplicius
doth phrase it) Man would be a most miserably-distracted creature. As
the restless appetite within Man after some Infinite and Soveraign Good
(without the enjoyment of which it could never be satisfied) does commend unto us the Notion of a Deity: so the perpetual distractions and divisions that would arise in the Soul upon a Plurality of Deities, may seem no
less to evince the Unity of that Deity. Were not this Chief Good perfectly
One, were there any other equal to it; man’s Soul would hang in æquilibrio, equally poised, equally desiring the enjoyment of both, but moving to
neither; like a piece of Iron between two Loadstones of equal vertue. But
when Religion enters into the Soul, it charms all its restless rage and violent appetite, by discovering to it the Universal Fountain-fulness of One
Supream Almighty Goodness; and leading it out of it self into a conjunction therewith, it lulls it into the most undisturbed rest and quietness in the
lap of Divine enjoyment; where it meets with full contentment, and rests
adequately satisfied in the fruition of the Infinite, Uniform and Essential

3 ἀρχικὴ μονας ] “primal monad” or “original One”
10–11 in æquilibrio ] “in balance”

1 complacency ] “Complacency, (Lat.), a taking Delight in a thing” Blount, Glossographia.
3–4 (as Simplicius doth phrase it) ] cf. Simplicius’ Commentary on Epictetus, 27, where
he says that “there is necessarily an originative monad” Brittain and Brennan, Simplicius:
On Epictetus Handbook 27-53, p.37; the original reads εἰ ἀναγκη πρὸ πάσης ἰδιότητος
ἀρχικὴν εἶναι μονάδα H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris
veteribus emendatus, p. 163. cf. Cudworth: “For the Supreme Deity was by these
Ancient Philosophers styled, First τὸ ἓν and μονὰς a Unity and Monad, because they
conceived, that the First and most Perfect being and the beginning of all things, must
needs be the most Simple. Thus Eudorus in Simplicius declares their sense … These
Ancients aﬃrmed, that the One or Unity, was the ﬁrst Principle of All, Matter it self as well
as other things being derived from it, they meaning by this One, that Highest or Supreme
God, who is over all.” Cudworth, The true intellectual system of the Universe, p. 385
(citing Simplicius, Commentary on Aristotle’s Physics, 1).
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Goodness and Loveliness, the true Αὐτόκαλον, that is not πῇ μὲν καλὸν,
πῇ δὲ οὐ καλὸν, ἀλλ‘ ὅλον δι‘ ὅλου καλὸν, as a noble Philosopher doth
well express it.

5

10

The Peace which a Religious Soul is possessed of is such a Peace as
passeth all Understanding: the Joy that it meets with in the ways of Holiness is unspeakable and full of glory. The Delights and Sweetnesses
that accompany a Religious life are of a purer and more excellent Nature
then the Pleasures of Worldly men. The Spirit of a Good man is a more
pure and refined thing then to delight it self in the thick mire of Earthly and
Sensual Pleasures, which Carnal men rowl and tumble themselves in with
so much greediness: Non admittit ad volatum Accipitrem suum in terra
1 Αὐτόκαλον ] “ideal or absolute beauty”, “the beautiful itself”; Simplicius, Commentary on Epictetus, 38; H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris
veteribus emendatus, p.229.
1–2 πῇ μὲν καλὸν, πῇ δὲ οὐ καλὸν, ἀλλ‘ ὅλον δι‘ ὅλου καλὸν ] “beautiful in one way,
and not beautiful in another, but wholly beautiful as a whole”; Brittain and Brennan,
Simplicius: On Epictetus Handbook 27-53, p.71. cf. H. Wolf, Simplicii Commentarius In
Enchiridion Epicteti: Ex Libris veteribus emendatus, p.229.
4–5 a Peace as passeth all Understanding ] Philippians 4, 7: “And the peace of God
which passeth all vnderstanding, shall keepe your hearts & minds through Christ Iesus.”
11–1 Non admittit ad volatum Accipitrem suum in terra pulverulenta ] “he does not allow his swift hawk on the dust-covered earth”; adapted from “Ne admitte ad volatum
acciptrem tuum in puluerulenta. Id est, Ne proiicias sapientiam coram stultis & impiis.”
(“Do not let your swift (or flying) hawk in the dust. That is, Do not throw down wisdom in
the face of the foolish and impious”); in Kitab al-’amtal, seu proverbiorum arabicorum
1 Αὐτόκαλον ] Worthington also uses it as another term for God, speaking of “the Love
of Him who is Beauty it self, *the Original Beauty; the First-Fair, as well as the First-Good
(margin:*Αὐτόκαλον)” in Worthington, Select Discourses, p.91. cf. Plotinus’ use of the
term in Enneads, 1.8.13: “We said that virtue was not absolute beauty (αὐτοκαλὸν) or
absolute good because absolute beauty (αὐτοκαλὸν) and absolute good are prior to it
and transcend it; it is good and beautiful by some kind of participation.”
1–2 πῇ μὲν καλὸν, πῇ δὲ οὐ καλὸν, ἀλλ‘ ὅλον δι‘ ὅλου καλὸν ] The context is: “The
beauty in the soul, however, is a pure reason, since it is freed from all of these material
things; it is no longer an image of beauty but the beautiful itself: not beautiful in one
way, and not beautiful in another, but wholly beautiful as a whole.” Brittain and Brennan,
Simplicius: On Epictetus Handbook 27-53, p.71.
2 noble Philosopher ] Obviously, Simplicius.
6 unspeakable and full of glory ] recalling 1 Peter 4, 8: “Whom hauing not seene, yee
loue, in whom though now ye see him not, yet beleeuing, ye reioyce with ioy vnspeakeable, and full of glory,”
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pulverulenta, as the Arabick Proverb hath it. It speaks the degeneration
of any Soul whatsoever, that it should desire to incorporate it self with any
of the gross, dreggy, sensual delights here below. But a Soul purified by
Religion from all Earthly dregs, delights to mingle it self only with things
that are most Divine and Spiritual. There is nothing that can beget any
pleasure or sweetness but in some harmonical Faculty which hath some
kindred and acquaintance with it. As it is in the Senses, so in every other
Faculty there is such a Natural kind of Science as whereby it can single
out its own proper Object from every thing else, and is better able to define
it to it self then the exactest Artist in the world can; and when once it hath
found it out, it presently feels it self so perfectly fitted and matched by
it, that it dissolves into secret joy and pleasure in the entertainment of it.
True Delight and Joy is begotten by the conjunction of some discerning
faculty with its proper object. The proper Objects for a Mind and Spirit are
Divine and Immaterial things, with which it hath the greatest affinity, and
therefore triumphs most in its converse with them; as it is well observed
by *Seneca, Hoc habet argumentum divinitatis suæ, quod illum divina decenturiae duae, I.XLV, Erpenius and Scaliger, Kitab al-’amtal, seu proverbiorum arabicorum centuriae duae ... cum interpretatione latina et scholiis Josephi Scaligeri et
editoris. - Leidae, Oﬃcina Raphelengiana 1614, p. 34. Smith’s copy is still in Queen’s.
28–1 Hoc habet argumentum divinitatis suæ, quod illum divina delectant; nec ut alienis
interest, sed ut suis: ] “It [the soul] has this proof of its divinity, that divine things delight
it; nor is it present to them as another’s things, but as its own”; Seneca et al., L. Annaei
12 degeneration ] For Blount, to degenerate is “to grow out of kind, to forsake the vertuous Steps of our Ancestours” Blount, Glossographia.
14–16 a Soul purified by Religion from all Earthly dregs, delights to mingle it self only
with things that are most Divine and Spiritual ] cf. “Now mind and spirit are of so pure
a complexion that they cannot mingle, save only with unbodied and immaterial things”
Whichcote, Works, IV, p.313
18–23 so in every other Faculty ... in the entertainment of it ] cf. “In every faculty there
is a kind of natural science in respect of its own proper object; whereby it singles out
its own proper objects and can better define it than any artist; and in conjunction with it,
hath satiety and delight:” Whichcote, Works, IV, p. 313.
24–25 True Delight and Joy is begotten by the conjunction of some discerning faculty
with its proper object. ] cf. “And all true delight and joy is begotten by a conjunction of
some discerning faculty with its proper object: I say, all true joy and delight arises from
a conjunction with it proper object” Whichcote, Works, IV, p.313.
25–26 The proper Objects for a Mind and Spirit are Divine and Immaterial things ] for
God as the “proper object” of the mind, seeWhichcote, Works, IV, pp. 72-3, 140-1, 196,
263, 312, 353, 365, and 418.
28–1 Hoc habet argumentum divinitatis suæ, quod illum divina delectant; nec ut alienis
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lectant; nec ut alienis interest, sed ut suis: and when it converseth most
with these high and noblest Objects, it behaves it self most gracefully,
and lives most becoming it self; and it lives also most deliciously, nor can
it any where else be better provided for, or indeed fare so well. A Good
man disdains to be beholding to the Wit or Art or Industry of any Creature
to find him out and bring him in a constant revenue and maintenance for
his Joy and Pleasure: the language of his Heart is that of the Psalmist,
Lord,lift thou up the light of thy countenance upon me. Religion alwaies
carries a sufficient Provision of Joy and Sweetness along with it to maintain
it self withall; All the ways of Wisdom are ways of pleasantness, and all her
paths are peace. Religion is no sullen Stoicism or oppressing Melancholy,
it is no enthralling tyranny exercised over those noble and vivacious affections of Love and Delight, as those men that were never acquainted
with the life of it may imagine; but it is full of a vigorous and masculine
delight and joy, and such as advanceth and ennobles the Soul, and does
not weaken or dispirit the life and power of it, as Sensual and Earthly joys
doe, when the Soul, unacquainted with Religion, is enforc’d to give entertainment to these gross and earthly things, for the want of enjoyment of
some better Good. The Spirit of a Good man may justly behave it self with
a noble disdain to all Terrene pleasures, because it knows where to mend
its fare; it is the same Almighty and Eternal Goodness which is the Happiness of God and of all Good men. The truly-religious Soul affects nothing
primarily and fundamentally but God himself; his contentment even in the
midst of his Worldly employments is in the Sun of the Divine favour that
Senecae M. F. Philosophi Opera, p.253. Smith’s copy of the 1613 edition is in Queen’s.
36 Lord,lift thou up the light of thy countenance upon me ] Psalms 4, 6: “There be many
that say, Who wil shew vs any good? Lord lift thou vp the light of thy countenance vpon
vs.”
38–39 All the ways of Wisdom are ways of pleasantness, and all her paths are peace ]
Proverbs 3, 17: “ Her wayes are wayes of plesantnesse: and all her pathes are peace.”
interest, sed ut suis: ] Whichcote’s use of the same reference provides a gloss: “It is an
admirable saying of Seneca; this argument the mind of man hath of its divine original and
off-spring, and of its cognation and kind to God, that it delights in divine and immaterial
things; and doth not converse with them as things that are foreign, but as things that are
proper, things that are its own. This argument the mind of man hath of its divinity, its
divine original, that it is remarkably from God himself, that the things of God delight it,
and take with it; and spiritual things it converse withal, not as things that are foreign and
strange, but as things that are natural to it.” Whichcote, Works, IV, pp.312-3.
39 sullen Stoicism or oppressing Melancholy ] cf. above page 466.
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shines upon him: this is as the Manna that lies upon the top of all outward blessings which his Spirit gathers up and feeds upon with delight.
Religion consists not in a toilsome drudgery about some Bodily exercises
and External performances; nor is it onely the spending of our selves in
such attendances upon God and services to him as are onely accommodated to this life, (though every employment for God is both amiable
and honourable:) But there is something of our Religion that interests us
in a present possession of that joy which is unspeakable and glorious;
which leads us into the Porch of heaven, and to the confines of Eternity.
It sometimes carries up the Soul into a mount of Transfiguration, or to the
top of Pisgah, where it may take a prospect of the promised land; and
gives it a Map or Scheme of its future inheritance: it gives it sometimes
some anticipations of Blessedness, some foretasts of those joys, those
rivers of pleasure which run at God’s right hand for evermore.
I might further add as a Mantissa to this present Argument, the Tranquillity and Composedness of a Good man’s spirit in reference to all External molestations. Religion having made a through-pacification of the
Soul within it self, renders it impregnable to all outward assaults: So that it
is at rest and lives securely in the midst of all those boysterous Storms and
Tempests that make such violent impressions upon the spirits of wicked
men. Here the Stoicks have stated the case aright, that all Perturbations
of the Mind arise not properly from an Outward but an Inward cause: it is
not any outward Evil but an inward Imagination bred in the womb of the
13–14 those joys, those rivers of pleasure which run at God’s right hand for evermore ]
Psalms 16, 11:“Thou wilt shewe me the path of life: in thy presence is fulnesse of ioy,
at thy right hand there are pleasures for euermore.”
1 Manna ] The story is told in Exodus 16, 14ff. See above, page 111.
8 joy which is unspeakable and glorious ] alluding again to 1 Peter 4, 8.
10 a mount of Transfiguration ] Christ’s transfiguration on “an high mountaine apart” is
related in Matthew 17, 1-9, Mark 9, 2-8 and Luke 9, 28-36
10–11 the top of Pisgah ] The high point from which Moses was to be shown the promised land in Deuteronomy 3, 27 and 34, 1.
15 Mantissa ] see above page 258.
19 securely ] in the root sense of “without care or worry”
23–1 the womb of the Soul ] a phrase perhaps suggested by Origen, Commentary on
the Song of Songs, Prologue 1 (Origen, The Song of Songs: Commentary and Homilies,
p.28) or Philo, On the Migration of Abraham, 34.
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Soul it self that molests and grieves it. The more that the Soul is restored
to it self, and lives at the height of its own Being, the more easily may
it disdain and despise any design or combination against it by the most
blustering Giants in the world. A Christian that enjoys himself in God, will
not be beholding to the worlds fair and gentle usage for the composedness of his mind; No, he enjoys that Peace and Tranquillity within himself
which no creature can bestow upon him, or take from him.
But the Stoicks were not so happy in their notions about the way to
true Rest and composedness of Spirit. It is not (by their leave) the Souls
collecting and gathering up it self within the Circumference of it’s own
Essence, nor is it a rigid restraining and keeping in its own issues and
motions within the confines of its own natural endowments, which is able
to confer upon it that ἀταραξία and Composedness of mind which they
so much idolize as the supream and onely bliss of man, and render it
free from all kind of perturbations: (For by what we find in Seneca and
others, it appears, that the Stoicks seeking an Autarchy within themselves,
and being loth to be beholden to God for their Happiness, but that each
of them might be as God, self-sufficient and happy in the enjoyment of
himself, endeavoured by their sowre doctrine and rigid discipline over the
Souls, their severities against Passions and all those restless motions in
the Soul after some Higher Good, to attain a compleat ἀταραξία and a full
contentment within themselves.) But herein they mist of the true method
of finding Rest to themselves, it being the Union of the Soul with God,
that Uniform, Simple and unbounded Good, which is the sole Original of
all true inward Peace. Neither were it an Happiness worth the having for
36 ἀταραξία ] “impassivity, calmness”; see above page 236.
39 Autarchy ] rendering the Greek ἀυτάρκεια, “self-sufficiency, independence”; see above
page 236.
44 ἀταραξία ] “impassivity, calmness”
32–35 It is not ... own natural endowments ] cf. Whichcote: “That composedness of
mind, which is essential to happiness and a main ingredient in it; it arises not from the
soul’s collecting and gathering itself within the circumference of its own essence, and
living upon its own issues and motions, improvement of its own natural endowments and
possibilities: but it depends upon its union with the first and primitive unity, which is the
center of rest” Whichcote, Works, IV, p.302-3.
48–4 Neither were it ... be to it self ] cf. Whichcote: “It would be a happiness too scant
and narrow for the mind to be separate from all things else by a recession into itself,
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a Mind, like an Hermit sequestred from all things else, by a recession into
it self, to spend an Eternity in self converse and the enjoyment of such
a Diminutive superficial Nothing as it self is and must necessarily be to
it self. It is onely peculiar to God to be happy in himself alone; and God
who has been more liberal in his provisions for man, hath created in man
such a spring of restless motion, that with the greatest impatiency forceth
him out of himself, and violently tosseth him to and fro, till he come to
fix himself upon some solid and Self-subsistent Goodness. Could a man
find himself withdrawn from all terrene and Material things, and perfectly
retired into himself; were the whole World so quiet and calm about him,
as not to offer to make the least attempt upon the composedness and
constancy of his Mind; might he be so well entertain’d at his own home,
as to find no frowns, no sowre looks from his own Conscience; might he
have that security from Heaven, that God would not disquiet his fancied
Tranquillity by embittering his thoughts with any dreadful apprehensions;
yet he should find something within him that would not let him be at rest,
but would rend him from himself, and toss him from his own foundation
so to spend itself to all eternity in self-converse without enjoymentof God: a diminutive,
narrow superficial nothing it is, and must necessarily be so in itself.” Whichcote, Works,
IV, p.303.
53–56 hath created in man ... Self-subsistent Goodness ] cf. Whichcote: “This we find
in ourselves (if we know ourselves and are acquainted with our own desires,) that God
hath planted in man a spring of constant motion, which with invincible impatience forces
a man out of himself, violently tossing him to and fro till he fix upon some solid and
self-substantial good.” Whichcote, Works IV, p.303.
58–60 were the whole World so quiet and calm about him, as not to offer to make the
least attempt upon the composedness and constancy of his Mind ] cf. Whichcote: “Were
the whole world so quiet, as not in the least to attempt upon the composure or consistency of man’s mind, he could not be at rest;” Whichcote, Works IV, p. 304
61–63 might he have that security from Heaven, that God would not disquiet his fancied
Tranquillity by embittering his thoughts with any dreadful apprehensions ] cf. Whichcote:
“Had a man even security from heaven, that God would not disturb him, by imbittering
his thoughts, or raising in him horrid and dreadful apprehensions; he could not be at
rest;” Whichcote, Works IV, pp. 304-5
64–1 yet he should find something within him that would not let him be at rest, but
would rend him from himself, and toss him from his own foundation and consistency ] cf.
Whichcote: “If a man were privileged in all these ways, and secure from these dangers,
yet a man would find something within himself that will rend and tear him from himself and
toss him from his own foundation; viz. an unsatiable desire in man’s soul, not satisfied
in himself or any thing that is founded in his own goodness:” Whichcote, Works, p.305.
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and consistency. There is an insatiable appetite in the Soul of man, like
a greedy Lion hunting after his prey that would render him impatient of
his own pinching penury, and could never satisfie it self with such a thin
and spare diet as he finds at home. There are Two principall faculties
in the Soul which, like the two daughters of the Horsleach, are always
crying, Give, Give: these are those hungry Vultures which, if they cannot
find their prey abroad, return and gnaw the Soul it self: where the carkass
is, there will the Eagles be gathered together. By this we may see how
unavailable to attaining of true Rest and Peace that conceit of the Stoicks
was, who supposed the onely way and method hereto was this, To confine
the Soul thus Monastically to its own home. We read in the Gospel of
such a Question of our Saviours, What went you out into the wilderness
to see? we may invert it, What do you return within, to see? A Soul
confined within the private and narrow cell of its own particular Being?
Such a Soul deprives it self of all that Almighty and Essential Glory and
Goodness which shines round about it, which spreads it self through the
whole universe; I say it deprives it self of all this, for the enjoying of such
a poor petty and diminutive thing as it self is, which yet it can never enjoy
truly in such a retiredness.

1–2 like a greedy Lion hunting after his prey ] perhaps recalling Psalms 17, 12: “ Like
as a lyon that is greedie of his pray, and as it were a yong lyon lurking in secret places.”
5–6 like the two daughters of the Horsleach, are always crying, Give, Give ] Proverbs
30, 15: “The horse-leach hath two daughters, crying, Giue, giue. There are three things
that are neuer satisfied, yea foure things say not, It is enough:”
7–8 where the carkass is, there will the Eagles be gathered together ] Matthew 24, 28:
“For wheresoeuer the carkeise is, there will the Eagles bee gathered together.”
12–13 What went you out into the wilderness to see? ] Matthew 11, 7: “And as they
departed, Iesus began to say vnto the multitudes concerning Iohn, what went ye out into
the wildernesse to see? a reede shaken with the winde?
6 hungry Vultures ] cf. Pliny’s view of “Percnopterus … fashioned like to a Geire or
Vulture … she hath a greedie and hungrie worm alwaies in her gorge and craw, and
never is is content, but whining and grumbling” (Historia Naturalis, 10.3.).
17–19 I say it deprives ... such a retiredness. ] cf. Whichcote: “It would be a happiness
too scant and narrow for the mind to be separate from all things else by a recession into it
self, so to spend itself to all eternity in self-converse without enjoyment of God: a diminutive, narrow, superficial nothing it is, and must necessarily be so in itself.” Whichcote,
Works, IV, p.303.
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We have seen the Peacefull and Happy state of the truly-religious: But
it is otherwise with wicked and irreligious men. There is no peace to the
wicked; but they are like the troubled Sea, when it cannot rest, whose waters cast up mire and dirt; as it is expresst by the Prophet Esay. The mind
of a wicked man is like the Sea when it roars and rages through the striving
of severall contrary winds upon it. Furious lusts and wild passions within,
as they warr against Heaven and the more noble and divine part of the
Soul, so they warr amongst themselves, maintaining perpetual contests
and contending which shall be the greatest: Scelera dissident. These indeed are the Cadmus-brood rising out of the Serpent’s teeth, ready arm’d
one against another: whence it is that the Soul of a wicked man becomes
a very unhabitable and incommodious place to it self, full of disquietness
and trouble through the many contests and civil commotions maintained
within it. The minds of wicked men are like those disconsolate and desolate spirits which our Saviour speaks of Matth. 12. which being cast out
of their habitation, wander up and down through dry and desert places,
seeking rest but finding none. The Soul that finds not some solid and selfsufficient Good to centre it self upon, is a boisterous and restless thing:
and being without God, it wanders up and down the world, destitute, afflicted, tormented with vehement hunger and thirst after some satisfying
Good: and as any one shall bring it tidings, Lo here, or Lo there is Good, it
presently goes out towards it, and with a swift and speedy flight hastens
2–4 There is no peace ... mire and dirt ] combining Isaiah 57, 21 and 20: “But the
wicked are like the troubled sea, when it cannot rest, whose waters cast vp myre and
dirt. There is no peace, sayth my God, to the wicked.” For Whichcote’s use of the same
verses, cf. Whichcote, Works, IV, pp. 262, 403.
9 Scelera dissident ] “vices are at war with one another”; adapted from Seneca, de beata
vita, VIII: “vitia dissident” (“vices are at oddes amongst themselves” in Lodge’s translation); Seneca et al., L. Annaei Senecae M. F. Philosophi Opera, p. 204, where it appears
near the start of Chapter IX.
16–17 wander up and down through dry and desert places, seeking rest but finding
none ] Matthew 12, 43: “When the vncleane spirit is gone out of a man, hee walketh
thorow dry places, seeking rest, and findeth none.”
4–5 The mind of a wicked man is like the Sea ] cf. above page 507.
10–11 the Cadmus-brood rising out of the Serpent’s teeth, ready arm’d one against
another ] The legend of how Cadmus killed the Drakon sacred to Ares, the war god, and
sowed its teeth, which grew into men and fought each other, is told to explain the origins
of the Spartans (“seed-grown”) by a number of sources, including Ovid, Metamorphoses,
III, 101ff..
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after it. The sense of an inward indigency doth stimulate and enforce it to
seek its contentment without it self, and so it wanders up and down from
one creature to another; and thus becomes distracted by a multiplicity of
Objects. And while it cannot find some One and Onely object upon which,
as being perfectly adequate to its capacities, it may wholly bestow it self;
while it is tossed with restless and vehement motions of Desire and Love
through a world of painted beauties, false glozing Excellencies; courting
all, but matching no where; violently hurried every whither, but finding
nowhere objectum par amori; while it converseth onely with these pinching Particularities here below, and is not yet acquainted with the Universal Goodness; it is certainly far from true rest and Satisfaction, from a fixt,
composed temper of spirit: but being distracted by multiplicity of Objects
and Ends, there can never be any firm and stable peace or friendship at
home amongst all its Powers and Faculties: nor can there be a firm amity
and friendship abroad betwixt wicked men themselves, as Aristotle in his
Ethicks does conclude, because all Vice is so Multiform and inconsistent
a thing, and so there can be no true concatenation of Aﬀections and Ends
between them. Whereas in all Good men Vertue and Goodness is one
Form and Soul to them all, that unites them together, and there is the
One, Simple and Uniform Good, that guides and governs them all. They
9 objectum par amori ] “an object equal to love”; perhaps recalling Aquinas, Summa
Theologiae IIa, q.27, where he says: “Amoris autem proprium obiectum est bonum, quia,
ut dictum est, amor importat quandam connaturalitatem vel complacentiam amantis ad
amatum; unicuique autem est bonum id quod est sibi connaturale et proportionatum.
Unde relinquitur quod bonum sit propria causa amoris.” (“Now the proper object of love
is the good; because, as stated above, love implies a certain connaturalness or complacency of the lover for the thing beloved, and to everything, that thing is a good, which is
akin and proportionate to it. It follows, therefore, that good is the proper cause of love.”)
15–16 Aristotle in his Ethicks does conclude ] Aristotle says that “wicked men have no
steadfastness (for they do not remain even like to themselves), but become friends for
a short time because they delight in each other’s wickedness” in Nichomachean Ethics,
VIII, 8. For his view that “Goodness is simple, badness manifold”, see Nichomachean
Ethics, II, 6.
20–2 They are not as a Ship tossed in the tumultuous Ocean of this world without any
Compass at all to stear by ] Smith’s interest in navigation and seamanship is reflected
in his library, which included John Blagrave’s “The Mathematical Jewel” (1585), Edward
Wright’s “Certain Errours in Navigation” (1610), Edmund Gunter’s “The Description and
Use of the Sector, Crosse-Staff, and other Instruments” (1636), Samuel Foster’s “The
Art of Dialling” (1638), “The Sea-Man’s Kalender”by John Tapp and Henry Bond (1647).
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are not as a Ship tossed in the tumultuous Ocean of this world without
any Compass at all to stear by; but they direct their course by the certain
guidance of the One Last End, as the true Pole-star of all their motion.
But while the Soul lies benighted in a thick Ignorance (as it is with wicked
men,) and beholds not some Stable and Eternal Good to move toward;
though it may, by the strength of that Principle of Activeness within it self,
spend it self perpetually with swift and giddy motions; yet it will be always
contesting with secret disturbances, and cannot act but with many reluctancies, as not finding an object equall to the force and strength of its vast
affections to act upon.
By what hath been said may appear the vast difference between the
ways of Sin and of Holiness. Inward distractions and disturbances, tribulation and anguish upon every Soul that doth evil: But to every man that
worketh good, glory, honour and peace, inward composedness and tranquillity of spirit, pure and divine joys far excelling all sensual pleasures;
in a word, true Contentment of spirit and full satisfaction in God, whom
the pious Soul loves above all things, and longs still after a nearer enjoyment of him. I shall conclude this Particular with what Plotinus concludes
his Book, That the life of holy and divine men is βιος ἀνήδονος τῶν τῇδε,
φυγὴ μόνου πρὸς μόνον, a life not toucht with these vanishing delights of
Time, but a flight of the Soul alone to God alone.
32–34 tribulation and anguish upon every Soul that doth evil: But to every man that
worketh good, glory, honour and peace ] Romans 2, 9-10: “Tribulation, and anguish
vpon euery soule of man that doeth euill, of the Iew first, and also of the Gentile. But
glory, honour, and peace, to euery man that worketh good, to the Iew first, and also to
the Gentile.”
39–40 βιος ἀνήδονος τῶν τῇδε, φυγὴ μόνου πρὸς μόνον ] “a life which takes no delight
in the things of this world, escape in solitude to the solitary”; Plotinus, Enneads, 6.9.11.
23 as the true Pole-star of all their motion ] cf. “And in this, our love resembles the point
of the needle in the Sea-mans Card … which, though it be ever moving, and as it were,
casting about to severall parts, yet it still returns, and retains its whole setled course to
the true pole star … God” Fonseca, Theion Enōtikon, a Discourse of Holy Love: By which
the Soul is United Unto God. Containing the Various Acts of Love ... p.55
39 his Book ] The Enneads, which concludes “This is the life of gods and of godlike and
blessed men, deliverance from the things of this world, a life which takes no delight in the
things of this world, escape in solitude to the solitary”. Smith’s application is, of course,
far from any that may have been intended by Plotinus.
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The Fifth Property or Eﬀect whereby True Religion discovers its own
Nobleness and Excellency is this, That it advanceth the Soul to an holy
boldness and humble familiarity with God, as also to a well-grounded
Hope and comfortable Conﬁdence concerning the Love of God toward it,
and its own Salvation. The truly religious Soul maintains an humble and
sweet familiarity with God; and with great alacrity of spirit, without any
Consternation and Servility of spirit, is enabled to look upon the Glory
and Majesty of the most High; But Sin and Wickedness is pregnant with
fearfulness and horrour. That Trembling and Consternation of Mind which
possesses wicked men, is nothing else but a brat of darkness, an Empusa
begotten in corrupt and irreligious Hearts. While men walk in darkness,
and are of the night, (as the Apostle speaks,) then it is onely that they are
vext with those ugly and gastly Mormos that terrifie and torment them.
But when once the Day breaks, and true Religion opens her self upon the
Soul like the Eye-lids of the Morning, then all those shadows and frightfull
Apparitions flee away. As all Light and Love and Joy descend from above
from the Father of Lights: so all Darkness and Fearfulness and Despair
are from below; they arise from corrupt and earthly minds, and are like
those gross Vapors arising from this Earthly globe, that not being able to
11 walk in darkness ] recalling John 8, 12: “Then spake Jesus again unto them, saying,
I am the light of the world: he that followeth me shall not walk in darkness, but shall have
the light of life.”; 1 John 1, 6: “If we say that we have fellowship with him, and walk in
darkness, we lie, and do not the truth:”; and 1 John 2, 11: “But he that hateth his brother,
is in darknesse, and walketh in darknesse, and knoweth not whither hee goeth, because
that darknesse hath blinded his eyes.”
12 are of the night ] 1 Thessalonians 5, 5: “Yee are all the children of light, and the
children of the day: we are not of the night, nor of darkenesse.”
16–17 descend from above from the Father of Lights ] James 1, 17: “ Euery good gift,
and euery perfect gift is from aboue, & commeth downe from the Father of lights, with
whom is no variablenesse, neither shadow of turning.”
10 a brat of darkness ] see above page 232.
10 Empusa ] see above, page 131.
12 the Apostle ] if, as usually is the case, this is St Paul, it can refer only to the latter
allusion.
13 Mormos ] see above page 131.
14–16 when once the Day breaks .. and frightfull Apparitions flee away ] see above
page 432.
18–19 arise from corrupt and earthly minds, and are like those gross Vapors arising
from this Earthly globe ] see above, page 148.

532

5

10

15

20

25

OTHER DISCOURSES

get up towards Heaven, spread themselves about the circumference of
that Body where they were first begotten, infesting it with darkness and
generating into Thunder and Lightning, Clouds and Tempests. But the
higher a Christian ascends ἐκ τοῦ σπηλαίου above this dark dungeon of
the Body, the more that Religion prevails within him, the more then shall
he find himself as it were in a clear heaven, in a Region that is calm and
Serene; and the more will those black and dark affections of Fear and
Despair vanish away, and those clear and bright affections of Love and
Joy and Hope break forth in their strength and lustre.
The Devil, who is the Prince of darkness and the great Tyrant, delights
to be served with gastly affections and the most dismal deportments of
trembling and astonishment; as having nothing at all of amiableness or
excellency in him to commend himself to his worshippers. Slavery and
servility (that γλωττόκομον τῆς φυχῆς , as Longinus truly calls it) is the
badge and livery of the Devil’s religion: hence those φρικτὰ μυστήρια of
the Heathens perform’d with much trembling and horror. But God, who
is the supream Goodness and Essential both Love and Loveliness, takes
most pleasure in those sweet and delightful aﬀections of the Soul, viz.
Love, Joy and Hope, which are most correspondent to his own nature.
The ancient superstition of the Heathens was always very nice and curious in honouring every one of their Gods with Sacrifices and Rites most
agreeable to their natures: I am sure there is no Incense, no offering
we can present God with, is so sweet, so acceptable to him as our Love
and Delight and Conﬁdence in him; and when he comes into the Souls of
men, he makes these his Throne, his place of rest, as finding the greatest
agreeableness therein to his own Essence. A Good man that finds himself made partaker of the Divine nature, and transform’d into the image
of God, infinitely takes pleasure in God, as being altogether Lovely, ac4 ἐκ τοῦ σπηλαίου ] “out of the cave”; see above page 109.
14 γλωττόκομον τῆς φυχῆς ] “cage of the soul”; Longinus, On the Sublime, XLIV, 5
15 φρικτὰ μυστήρια ] “awful mysteries”, “mysteries to be shuddered at”; CAP glosses,
“i.e.,the Orphic and other sacred religious rites”.
14 Longinus truly calls it ] Longinus says that “all servitude (though it be most righteous)
the cage of the soul and a public prison-house.”
16 trembling and horror. ] marginal note: “The words for false Gods and Idols, עצכים
and . אימיםimport Trouble and Terrour and Frightful passions in their worshippers.”
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cording to that in Cant.5. ַח ַמ ִ֑דּים ֻכלּ֖וֹ
ֲ  מTotus ipse est desideria; and his
Meditation of God is sweet unto him, Ps.104. S. John that lay in the bosome of Christ who came from the bosome of the Father, and perfectly
understood his Eternal Essence, hath given us the fullest description that
he could make of him, when he tells us that God is love, and he that dwells
in God, dwells in love; and reposing himself in the bosome of an Almighty
Goodness, where he finds nothing but Love and Loveliness, he now displays all the strength and beauty of those his choicest and most precious
affections of Love and Joy and Conﬁdence; his Soul is now at ease, and
rests in peace, neither is there any thing to make afraid: He is got beyond all those powers of darkness which give such continual alarms in this
lower world, and are always troubling the Earth: He is got above all fears
and despairs; he is in a bright clear region, above Clouds and Tempests,
infra se despicit nubes. There is no frightfull terribleness in the supream
1 ַח ַמ ִ֑דּים ֻכלּ֖וֹ
ֲ “ [ מhe is altogether lovely”; Song of Solomon, 5, 16. “His mouth is most
sweet: yea, he is altogether lovely. This is my beloved, and this is my friend, O daughters
of Jerusalem.”
1 Totus ipse est desideria ] Perhaps recalling the Vulgate translation of Song of Solomon, 5, 16: “Guttur illius suavissimum, et totus desiderabilis.” (“His throat most sweet,
�
and he is all lovely”). The same wording is found in Buxtorf’s entry for :ת ֲמד
ְ “ ֲמm. desiderium, 1 Reg.XX.6. plur.  ֻכלּ֖וֹ,ַח ַמ ִ֑דּים
ֲ  מtotus ipse est desideria, id est desideratissimus,
Cant. V.16 (object of longing 1 Kings 20, 6, plural, he altogether [is] lovely, he himself
is entirely things to be desired, that is, most desirable, Song of Solomon, 5,16.”). See
J. Buxtorf, Joannis Buxtorﬁ Lexicon hebraicum et chaldaicum complectens voces omnimodas quae in Sacris Bibliis exstant ... p.138.
1–2 his Meditation of God is sweet unto him, Ps.104. ] Psalms 104, 34: “My meditation
of him shalbe sweete: I will be glad in the Lord.”
5 God is love ] 1 John 4, 8: “Hee that loueth not, knoweth not God: for God is loue.”
5–6 he that dwells in God, dwells in love ] 1 John 4, 16: “And we haue knowen and
beleeued the loue that God hath to vs. God is loue, and hee that dwelleth in loue,
dwelleth in God, and God in him.”
14 infra se despicit nubes ] “he looked down on the clouds beneath him”; from the commentary by Lactantius Placidus (a fourth century grammarian) on Statius’ Thebaid, II, 356, describing a peak which “looks down serene on winds and rain” (“stat sublimis apex
uentosque imbresque serenus /despicit”). Placidus, Lactantii Placidi in Statii Thebaida
commentum: Anonymi in Statii Achilleida commentum [u.a.] p.98.
2–3 S. John that lay in the bosome of Christ ] John 13, 23: “Now there was leaning on
Iesus bosome one of his disciples, whom Iesus loued.”
3 the bosome of the Father ] John 1, 18: “No man hath seene God at any time: the
onely begotten Sonne, which is in the bosome of the Father, he hath declared him.”
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Majesty. That men apprehend God at any time in such a dismayed manner, it must not at all be made an argument of his nature, but of our sinfulness and weakness. The Sun in the heavens always was and will be a
Globe of Light and brightness, howsoever a purblind Eye is rather dazled
then enlightned by it. There is an Inward sense in Mans Soul, which,
were it once awaken’d and excited with an inward tast and relish of the
Divinity, could better define God to him then all the world else. It is the
sincere Christian that so tasts and sees how good and sweet the Lord
is, as none else does: The God of hope ﬁlls him with all joy and peace
in believing, so that he abounds in hope, as the Apostle speaks Rom.15.
He quietly reposes himself in God; his heart is ﬁxed, trusting in the Lord;
he is more for a solid peace and settled calm of spirit, then for high Raptures and feelings of Joy or Extraordinary Manifestations of God to him:
he does not passionately desire nor importunately expect such things; he
rather looks after the Manifestations of the Goodness and Power of God
within him,in subduing all in his Soul that is unlike and contrary to God,
and forming him into his image and likeness.
Though I think it worthy of a Christian to endeavour the Assurance of
his own Salvation; yet perhaps it might be the safest way to moderate his
curiosity of prying into God’s Book of life, and to stay a while untill he sees
himself within the confines of Salvation itself. Should a man hear a Voice
from Heaven or see a Vision from the Almighty, to testifie unto him the
Love of God towards him, yet methinks it were more desireable to find
a Revelation of all from within, arising up from the Bottome and Centre
of a mans own Soul, in the Reall and Internal impressions of a Godlike
nature upon his own spirit; and thus to find the Foundation and Beginning
of Heaven and Happiness within himself: it were more desirable to see the
crucifying of our own Will, the mortifying of the meer Animal life, and to see
9–10 The God of hope ... Rom. 15. ] Romans 15, 13: “Nowe the God of hope fill you
with all ioy and peace in beleeuing, that yee may abound in hope through the power of
the holy Ghost.”
11 his heart is ﬁxed, trusting in the Lord ] Psalms 112, 7: “He shall not be afraid of euill
tidings: his heart is fixed, trusting in the Lord.”
4 purblind ] “defective or partially blind”
8–9 tasts and sees how good and sweet the Lord is ] recalling Psalms 34,8: “O taste
and see that the LORD is good: blessed is the man that trusteth in him.” cf. above
page 97.
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a Divine life rising up in the room of it, as a sure Pledge and Inchoation
of Immortality and Happiness, the very Essence of which consists in a
perfect conformity and chearfull complyance of all the Powers of our Souls
with the Will of God.
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The best way of gaining a well-grounded assurance of the Divine love
is this, for a man to overcome himself and his own Will: To him that overcomes shall be given that white stone, and in it the new name written,
which no man knoweth but he that he receives it. He that beholds the
Sun of righteousness arising upon the Horizon of his Soul with healing in
its wings, and chasing away all that misty darkness of his own Self-will
and Passions; such a one desires not now the Star-light to know whether
it be Day or not, nor cares he to pry into Heaven’s secrets and to search
6–8 To him that overcomes ... but he that receives it ] Revelation 2, 17: “Hee that hath
an eare, let him heare what the Spirit saith vnto the Churches. To him that ouercommeth
will I giue to eate of the hidden Manna, and will giue him a white stone, and in the stone
a new name written, which no man knoweth, sauing hee that receiueth it.”
9–10 with healing in its wings ] Malachi 4, 2: “But vnto you that feare my Name, shall
the Sunne of righteousnesse arise with healing in his wings, and shall goe foorth and
grow vp as calues of the staule.” cf. above, page 440.
1 Inchoation ] “a beginning any Work” Blount, Glossographia.
6–8 To him that overcomes ... but he that receives it ] marginal note: “Revel.1.” The
“white stone” is a token of the assurance of a believer’s salvation. cf. Culverwell’s The
White Stone, a chapel exercise, in Culverwel, An Elegant and Learned Discourse of the
Light of Nature, pp. 97 - 172.
8–11 He that beholds ... and Passions ] see above page 389 and page 439.
11 the Star-light ] Star-light was often associated with the weakness of human reason;
so Hooker said that the church should “follow the direction of Scripture onely, and not any
star light of mans reason” (Of the Lawes of Ecclesiastical Politie, Hooker, Of the Lawes of
Ecclesiastical Politie: Suivi de Certain Divine Tractates ; Puis de Two Sermons Upon Part of
S. Judes Epistle, p.122; whilst Samuel Rutherford claimed that “we dispute from diversity
of star-light, and day-light” Rutherford, The Due Right of Presbyteries: Or, A Peaceable
Plea for the Government of the Church of Scotland, “To the Reader”; and Culverwel
pointed out that even “Angelical Starlight is but Lumen Aristocraticum; it borrows and
derives its glory from a more vast, and majestical Light … Yet ’tis far above … that Light
which appears unto the Sons of men, ’tis above their … poor, and contemptible Lights”
Culverwel, An Elegant and Learned Discourse of the Light of Nature , p.158.
12–2 nor cares he ... plot of his Salvation ] cf. “We have no warrant in Scripture, to
peep into these hidden Rolls and Volumes of Eternity, and to make it our first things that
we do when we come to Christ, to spell out our names in the starres, and to perswade
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into the hidden rolls of Eternity, there to see the whole plot of his Salvation; for he views it transacted upon the inward stage of his own Soul,
and reflecting upon himself he may behold a Heaven opened from within,
and a Throne set up in his Soul, and an Almighty Saviour sitting upon
it, and reigning within him: he now finds the Kingdom of Heaven within
him, and sees that it is not a thing meerly reserved for him without him,
being already made partaker of the sweetness and efficacy of it. What
the Jews say of the Spirit of Prophesie, may not unfitly be applyed to the
Holy Ghost, the true Comforter dwelling in the minds of good men as a
sure Earnest of their Eternal inheritance,  על אלא שורה נכואה אין, גיכורThe
Spirit resides not but upon a man of Fortitude, one that gives proof of
this Fortitude in subduing his own Self-will and his Affections. We read
of Elisha, that he was fain to call for a Musical instrument and one to play
before him to allay the heat of his Passions, before he could converse
with the Prophetical Spirit. The Holy Spirit is too pure and gentle a thing
to dwell in a Mind muddied and disturb’d by those impure dreggs, those
thick fogs and mists that arise from our Self-will and Passions; our prevailing over these is the best way to cherish the Holy Spirit, by which we
may be sealed unto the day of redemption.
22  על אלא שורה נכואה אין, [ גיכורtranslate and locate
24–26 We read of Elisha, that he was fain to call for a Musical instrument and one to
play before him ] 2 Kings 3, 15: “But now bring me a minstrell. And it came to passe
when the minstrell played, that the hand of the Lord came vpon him.”
our selves that we are certainly elected to everlasting happiness: before we see the
image of God, in righteousnesse and true holinesse, shaped in our hearts.” Cudworth,
A Sermon Preached before the Honourable House of Commons, at Westminster March
21, 1647, pp. 8-9.
13 plot ] anticipating the dramatic metaphors to come.
14–16 for he views it transacted upon the inward stage of his own Soul, and reflecting
upon himself he may behold a Heaven opened from within, and a Throne set up in his
Soul ] perhaps as in a masque; see above page 326 and page 474.
22  על אלא שורה נכואה אין, [ גיכורsee above, page 352.
23–24 one that gives proof of this Fortitude in subduing his own Self-will and his Affections ] see above page 353.
24–26 We read of Elisha, that he was fain to call for a Musical instrument and one to
play before him ] For the discussion, see above, page 357.
27–29 The Holy Spirit is too pure and gentle a thing to dwell in a Mind muddied and
disturb’d by those impure dreggs, those thick fogs and mists that arise from our Self-will
and Passions ] For the Rabbinical maxim behind this idea, see above, page 354.
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To conclude this Particular: It is a venturous and rugged guess and
conceit which some men have, That in a perfect resignation of our Wills to
the Divine will a man should be content with his own damnation, and to be
the Subject of Eternal Wrath in Hell, if it should please God. Which is as
impossible as it is for him that infinitely thirsts after a true Participation of
the Divine Nature, and most earnestly endeavours a most inward Union
with God in Spirit, by a denial of himself and his own will, to swell up
in Self-love, Pride and Arrogancy against God; the one whereof is the
most substantial Heaven, the other the most real Hell: whereas indeed
by conquering our selves we are translated from Death to Life, and the
kingdom of God and Heaven is already come into us.
The Sixth Property or Eﬀect wherein Religion discovers its own Excellency is this, That it Spiritualizes Material things, and so carries up the
Souls of Good men from Earthly things to things Divine, from this Sensible
World to the Intellectual.
God made the Universe and all the Creatures contained therein as so
many Glasses wherein he might reflect his own Glory: He hath copied
forth himself in the Creation; and in this Outward World we may read
the lovely characters of the Divine Goodness, Power and Wisdom. In
some Creatures there are darker representations of God, there are the
Prints and Footsteps of God; but in others there are clearer and fuller
1–4 It is a venturous and rugged guess ... if it should please God ] cf.Henry More’s
conclusion whilst a boy at Eton: “If I am one of those that are predestinated unto Hell,
where all Things are full of nothing but Cursing and Blasphemy, yet will I behave my self
there patiently and submissively towards God; and if there be any one Thing more than
another, that is acceptable to him, that will I set my self to do with a sincere Heart, and
to the utmost of my Power.” R. Ward, The life of the learned and pious Dr. Henry More,
late fellow of Christ’s college in Cambridge: To which are annex’d divers of his useful and
excellent letters, p.6.
8–9 the one whereof is the most substantial Heaven, the other the most real Hell: ] cf.
Whichcote: “For, heaven, and hell, are not so much a place, as a state. They that are
reconciled to God, in the frame and temper of their minds, and that live according to the
law of heaven, the everlasting and immutable rules of goodness, righteousness, and
truth; may truly be said to have begun heaven while they are upon earth. But, they who
confound the difference of good and evil; and who care not to approve themselves to
God; but do without difference of distinction: these are partakers of the devilish nature;
and are in the hellish state”. Whichcote, Works, IV, pp.238-9.
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representations of the Divinity, the Face and Image of God; according to
that known saying of the Schoolmen, Remotiores Similitudines Creaturæ
ad Deum dicuntur Vestigium; propinquiores verò Imago. But how to find
God here and feelingly to converse with him, and being affected with the
sense of the Divine Glory shining out upon the Creation, how to pass out
of the Sensible World into the Intellectual, is not so effectually taught by
that Philosophy which profess’d it most, as by true Religion: that which
knits and unites God and the Soul together, can best teach it how to ascend and descend upon those golden links that unite as it were the World
to God. That Divine Wisdom that contrived and beautified this glorious
Structure, can best explain her own Art, and carry up the Soul back again
in these reflected Beams to him who is the Fountain of them. Though
Good men, all of them, are not acquainted with all those Philosophical
notions touching the relation between Created and the Uncreated Being;
yet may they easily find every Creature pointing out to that Being whose
image and superscription it bears, and climb up from those darker resemblances of the Divine Wisdom and Goodness shining out in different
degrees upon several Creatures, ὥσπερ ἀναβάθμοις τισὶ, as the Antients
2–3 Remotiores Similitudines Creaturæ ad Deum dicuntur Vestigium; propinquiores verò
Imago ] “the more remote resemblances of creatures to God are called ’vestiges’; the
closer ones the true ’Image’”; the wording can be found in Abraham Calov, Systema
locorum Theologicorum, IV, p.594. (NOT PUBLISHED UNTIL 1655; check Theologia
Naturalis et Revelata, 1646, in Queens’.) cf. Schubert, Das Ende der Sünde: Anthropologie und Erbsünde zwischen Reformation und Aufklärung, p.118.
18 ὥσπερ ἀναβάθμοις τισὶ ] “as if by some steps”; probably recalling Plotinus, Enneads,
6.7.36, where he says that we learn about the Good through “knowledge of the things
that come from it, and certain methods of ascent by degrees” Plotinus, Enneads, VII, p.
199. cf. “the philosopher tells us, that by the creatures, the mind of man doth climb up
to God as by so many steps or stairs”, Whichcote, Works, IV, p. 306.
9–10 those golden links that unite as it were the World to God ] The “golden chain” linking earth and heaven derives ultimately from Iliad, VIII, 19, but was the subject of much
Neoplatonic re-interpretation throughout antiquity and the middle ages, often conflated
with the “chain of being” and Jacob’s ladder (in Genesis 28, 12); “Variations on this idea
in the Renaissance are legion” Wells, Elizabethan Mythologies: Studies in Poetry, Drama
and Music p.92. See, for example, “Aurea Catena Homeri”, in Notes and Queries, Notes
and Queries, pp. 63-5 and 81-4; and Edelstein, Selected philosophical papers, pp. 42ff.
15–16 whose image and superscription it bears ] recalling Mark 12, 16 (“And they brought
it: and he saith vnto them, Whose is this image and superscription? And they said vnto
him, Cesars.”) and Luke 20, 24 (“Shew me a peny: whose image and superscription
hath it? They answered, and said, Cesars.”).
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speak, till they sweetly repose themselves in the bosom of the Divinity:
and while they are thus conversing with this lower World, and are viewing the invisible things of God in the things that are made, in this visible
and outward creation, they find God many times secretly flowing into their
Souls, and leading them silently out of the Court of the Temple into the
Holy Place. But it is otherwise with Wicked men; they dwell perpetually
upon the dark side of the Creatures, and converse with these things only
in a gross, sensual, earthly and unspiritual manner; they are so encompass’d with the thick and foggy mists of their own Corruptions, that they
cannot see God there where he is most visible: the Light shineth in darkness, but darkness comprehends it not: their Souls are so deeply sunk
into that House of Clay which they carry about with them, that were there
nothing of Body or bulky Matter before them, they could find nothing to
exercise themselves about.
But Religion, where it is in truth and in power, renews the very Spirit
of our Minds, and doth in a manner Spiritualize this outward Creation to
us, and doth in a more excellent way perform that which the Peripateticks
3 the invisible things of God in the things that are made ] Romans 1, 20: “For the inuisible things of him from the Creation of the world, are clearely seene, being vnderstood
by the things that are made, euen his eternall Power and Godhead, so that they are
without excuse:”
10–11 the Light shineth in darkness, but darkness comprehends it not ] John 1, 5: “And
the light shineth in darknesse, and the darknesse comprehended it not.”
1 the bosom of the Divinity ] cf. John 1, 18: “No man hath seene God at any time: the
onely begotten Sonne, which is in the bosome of the Father, he hath declared him.”
3 the invisible things of God in the things that are made ] For Whichcote’s preaching on
this text, see Whichcote, Works, III, p.159ff.
4–5 secretly flowing into their Souls ] cf. “They who are in any degree spiritual or intellectual, and are not altogether sunk down into a brutish spirit and sensual affection, find
and feel within themselves divine suggestions, motions and inspirations, that there are
foreign suggestions and whispers, that do direct him better, and carry him beyond his
own mind and resolves.” Whichcote, Works, III, p.180.
5–6 the Court of the Temple into the Holy Place ] The metaphor is based on the temple
at Jerusalem, in which outer courts surrounded a sanctuary containing the “holy place”
(  היכלor “great house”) and the “holy of holies”.
12 that House of Clay which they carry about with them ] perhaps recalling Job 4, 19:
“Howe much lesse on them that dwell in houses of clay, whose foundation is in the dust,
which are crushed before the moth.”
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are wont to affirm of their Intellectus agens, in purging Bodily and Material
things from the feculency and dregs of Matter, and separating them from
those circumstantiating and streightning conditions of Time and Place, and
the like; and teaches the Soul to look at those Perfections which it finds
here below, not so much as the Perfections of This or That Body, as they
adorn This or That particular Being, but as they are so many Rays issuing
forth from that First and Essential Perfection, in which they all meet and
embrace one another in the most close Friendship. Every Particular Good
is a Blossom of the First Goodness; every created Excellency is a Beam
descending from the Father of lights: and should we separate all these
Particularities from God, all affection spent on them would be unchast,
and their embraces adulterous. We should love all things in God, and
God in all things, because he is All in all, the Beginning and Original of
Being, the perfect Idea of their Goodness, and the End of their Motion. It
is nothing but a thick mist of Pride and Self-love that hinders mens eyes
from beholding that Sun which both enlightens them and all things else:
But when true Religion begins once to dawn upon mens Souls, and with
its shining light chases away their black Night of Ignorance; then they
behold themselves and all things else enlightned (though in a different
way) by one and the same Sun, and all the Powers of their Souls fall
down before God and ascribe all glory to him. Now it is that a Good
1 Intellectus agens ] “active intellect”; cf. above
1 Intellectus agens ] Aristotelean scholasticism regarded the “active intellect” as the instrument of abstract thought; cf. Aquinas: “nihil prohibet unam et eandem animam,
inquantum est immaterialis in actu, habere aliquam virtutem per quam faciat immaterialia in actu abstrahendo a conditionibus individualis materiae, quae quidem virtus dicitur
intellectus agens;” (“nothing prevents one and the same soul, inasmuch as it is actually
immaterial, having one power by which it makes things actually immaterial, by abstraction from the conditions of individual matter: which power is called the ’active intellect’;”)
Summa Theologica, I, q.79, art.4.resp.4.
2 feculency ] “Feculent, full of dregs” Blount, Glossographia; cf. Culverwel, An Elegant
and Learned Discourse of the Light of Nature, p. 153 and More’s “the Soul of man had
quite forgot his Creatour, being fully plunged and immersed into the very feculency of
the Material world” More, The Grand Mystery of Godliness, p. 56.
4–7 those Perfections which it finds here ... that First and Essential Perfection ] “These
several distinct excellencies and perfections, are the ornaments and endowments of
human nature … They are so many rays and beams of the infiniteness of the divine
knowledge and wisdom; the flourishes of God’s liberal and bountiful creation.” Whichcote, Works, IV, p. 127.
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man is no more sollicitous whether This or That good thing be Mine, or
whether My perfections exceed the measure of This or That particular
Creature; for whatsoever Good he beholds any where, he enjoys and
delights in as much as if it were his own, and whatever he beholds in
himself, he looks not upon it as his Property but as a Common good; for all
these Beams come from one and the same Fountain and Ocean of light
in whom he loves them all with an Universal love: when his affections
run along the stream of any created excellencies, whether his own or
any ones else, yet they stay not here, but run on till they fall into the
Ocean; they do not settle into a fond love and admiration either of himself
or any others Excellencies, but he owns them as so many Pure Effluxes
and Emanations from God, and in a Particular Being loves the Universal
Goodness. Si sciretur à me Veritas, sciretur etiam me illud non esse, aut
illud non esse meum, nec à me.
Thus may a Good man walk up and down the World as in a Garden
of Spices, and suck a Divine Sweetness out of every flower. There is
a Twofold meaning in every Creature, as the Jews speak of the Law, a
Literal and a Mystical, and the one is but the ground of the other: and as
they say of divers pieces of their Law, דבר למטה רמר למצלה, so a Good
13–14 Si sciretur à me Veritas, sciretur etiam me illud non esse, aut illud non esse meum,
nec à me. ] “if the truth were known by me, it also would be known that I am not it, or
at least that it is not mine, or from me”; slightly adapted from Theologia Germanica, V,
Castellion, Theologia Germanica... p. 9. The anonymous Theologia Germanica was first
published by Luther in 1516 and became more widely known through the editions of
Sebastien Castellio. Suspect in the eyes of both Calvinists and Catholics, it put forward
the view that union with God was possible by following a path of perfection. From the
latter half of the 1630s it had a profound influence on Henry More; for his comments on
”that Golden little book”, see R. Ward, The life of the learned and pious Dr. Henry More,
late fellow of Christ’s college in Cambridge: To which are annex’d divers of his useful
and excellent letters, p.12ff.; see also S. Hutton and Crocker, Henry More (1614–1687)
Tercentenary Studies: With a Biography and Bibliography by Robert Crocker, p.140ff.
and R.M. Jones, Spiritual Reformers in the 16th and 17th Centuries, 1914, Chapter XIII.
19 “ [ דבר למטה רמר למצלהwhat is here below is a hint of what is above”; CAP comments
that, “The idea is a cabbalistic commonplace”. cf. Nahmanides’ “Know that in a true
15–16 a Garden of Spices ] Perhaps recalling the imagery of Song of Solomon 5, 13:
“ His cheekes are as a bed of spices, as sweete flowers: his lippes like lillies, dropping
sweete smelling myrrhe.” and 6, 2: “My beloued is gone downe into his garden, to the
beds of spices, to feede in the gardens, and to gather lillies.”
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man sayes of every thing that his Senses offer to him, it speaks to his
lower part, but it points out something above to his Mind and Spirit. It is
the drowsie and muddy spirit of Superstition which, being lull’d asleep in
the lap of worldly delights, is fain to set some Idol at its elbow, something
that may jogg it and put it in mind of God. Whereas true Religion never
finds it self out of the Infinite Sphere of the Divinity, and whereever it finds
Beauty, Harmony, Goodness, Love, Ingenuity, Wisdom, Holiness, Justice,
and the like, it is ready to say Here and There is God: wheresover any
such Perfections shine out, an holy Mind climbs up by these Sun beams
and raises it self up to God.
And seeing God hath never thrown the World from himself, but runs
through all created Essence, containing the Archetypal Ideas of all things
in himself, and from thence deriving and imparting several prints of Beauty
and Excellency all the world over; a Soul that is truly θεοειδὴς God-like,
a Mind that is enlightned from the same Fountain, and hath its inward
Senses affected by the sweetest relishes of Divine Goodness, cannot but
every where behold it self in the midst of that Glorious Unbounded Being
who is indivisibly every where. A Good man finds every place he treads
upon Holy ground; to him the World is God’s Temple; he is ready to say
with Jacob, Gen.28. How dreadfull is this place! this is none other but the
House of God.
To conclude, It was a degenerous and unworthy Spirit in that Philosophy which first separated and made such distance between Metaphysical Truths and the Truth of Nature; whereas the First and most ancient
Wisdom amongst the Heathens was indeed a Philosophical Divinity, or
sense Scripture speaks of lower matters and alludes to supernal matters” (Commentary
on Genesis, 1,5.)
14 θεοειδὴς ] “godlike”; see above page 95.
20 Gen.28. ] Genesis 28, 17: “And he was afraid, and said, How dreadful is this place?
this is none other, but the house of God, and this is the gate of heauen.”
11–14 And seeing God hath ... all the world over ] This needs a commentary
22 degenerous ] “Degenerous, Degenerated, Base, Vile, Infamous” Blount, Glossographia.
22–24 that Philosophy which first separated and made such distance between Metaphysical Truths and the Truth of Nature; ] CAP sees this as a possible reference to
Bacon.
25–1 a Philosophical Divinity, or a Divine Philosophy ] i.e. a prisca theologia.
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a Divine Philosophy; which continued for divers ages, but as men grew
worse, their queazy stomachs began to loath it: which made the trulywise Socrates complain of the Sophisters of that Age which began now
to corrupt and debase it; whereas heretofore the Spirit of Philosophy was
more generous and divine, and did more purifie and ennoble the Souls
of men, commending Intellectual things to them, and taking them off from
settling upon Sensible and Material things here below, and still exciting
them to endeavour after the nearest resemblance of God the Supream
Goodness and Loveliness, and an intimate Conjunction with him; which,
according to the strain of that Philosophy, was the true Happiness of Immortal Souls.
The Seventh and last Property or Eﬀect wherein True Religion expresseth its own Nobleness and Excellency is this, That it raiseth the Minds of
Good men to a due observance of and attendance upon Divine Providence, and enables them to serve the Will of God, and to acquiesce in it.
Wheresoever God hath a Tongue to speak, there they have Ears to hear;
and being attentive to God in the soft and still motions of Providence,
they are ready to obey his call, and to say with Esay, Behold, here am I,
41 they have Ears to hear ] recalling the many variations in the New Testament on
Matthew 11, 15: “Hee that hath eares to heare, let him heare.” Perhaps suggested by
the context of Isaiah 6, 10; “lest they see with their eyes, and heare with their eares, and
vnderstand with their heart, and conuert and be healed.”
43–1 to say with Esay, Behold, here am I, send me ] Isaiah 6, 8:“Also I heard the voyce
of the Lord, saying; Whom shall I send, and who will goe for vs? Then I saide; Heere
am I, send me.”
27–28 the truly-wise Socrates complain ] “that gallant philosopher and martyr” as Whichcote called him Whichcote, Works, II, p.110. cf. Cudworth, The true intellectual system
of the Universe, p.398.
28–29 the Sophisters of that Age which began now to corrupt and debase it ] Sophists
were professional teachers of rhetoric and philosophy. Socrates himself was charged
with sophism and corrupting the young. At the end of Sophist, the Aleatic Stranger says
that “The art of contradiction making, descended from an insincere kind of conceited
mimicry, of the semblance-making breed, derived form image making, distinguished as
a portion, not divine but human, of production, that presents a shadow play of words such are the blood and lineage which can, with perfect truth, be assigned to the authentic
Sophist” (268d).
42 soft and still motions of Providence ] perhaps recalling 1 Kings 19, 12: “ And after
the earthquake, a fire, but the Lord was not in the fire: and after the fire, a still small
voice.”
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As this Consideration quiets the Spirit of a Good man who is no idle
Spectator of Providence, and keeps him in a calm and sober temper in the
midst of all Storms and Tempests; so it makes him most freely to engage
himself in the service of Providence, without any inward reluctancy or disturbance. He cannot be content that Providence should serve it self of him
as it doth even of those things that understand it least; but it is his holy
ambition to serve it. ’Tis nothing else but Hellish pride and Self-love that
makes men serve themselves, and to set up themselves as Idols against
God: But it is indeed an argument of true Nobleness of Spirit for a man
to view himself (not in the narrow Point of his own Being, but) in the Unbounded essence of the First Cause, so as to be ὅλως τοῦ κρείττονος,
and to live only as an Instrument in the hands of God who worketh all
things after the counsel of his own will. Optarem id me esse Deo quod est
mihi manus mea, was the expression of an holy Soul.
To a Good man to serve the Will of God, it is in the truest and best
sense to serve himself, who knows himself to be nothing without or in opposition to God; Quò minùs quid sibi arrogat homo, eò evadit nobilior,
clarior, divinior. This is the most divine life that can be, for a man to act
58 ὅλως τοῦ κρείττονος ] “wholly belonging to the almighty”; adapted from Simplicius
cf.H. Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus,
p.4; Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.38; cited above
page 120.
60–61 Optarem id me esse Deo quod est mihi manus mea ] “I should wish to be to God
what my hand is to me”; adapted from Theologia Germanica, X: “Optarem me aeterno
bono id esse, quod homini sua manus est” (“I should wish to be to the eternal good,
what a man’s hand is to him”) Castellion, Theologia Germanica... p.14.
64–65 Quò minùs quid sibi arrogat homo, eò evadit nobilior, clarior, divinior ] “the less
a man appropriates to himself, by that the more noble, glorious and divine he comes to
be”; adapted from Theologia Germanica, V: “Nam quò minùs haec sibi arrogat homo,
eò evadit nobilior, clarior, ac divinior: & quò magis ea sibi arrogat, eò sit stupidior, vilior
46–47 not to doe their own Wills but the Will of him that sent them ] recalling John 6,
38: “For I came downe from heauen, not to doe mine owne will, but the will of him that
sent me.”
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in the world upon Eternal designs, and to be so wholly devoted to the Will
of God, as to serve it most faithfully and entirely. This indeed bestows a
kind of Immortality upon these flitting and Transient acts of ours, which
in themselves are but the Off-spring of a moment. A Pillar or Verse is a
poor sorry Monument of any Exploit, which yet may well enough become
the highest of the worlds bravery. But Good men, while they work with
God and endeavour to bring themselves and all their actions to a unity
with God, his Ends and Designs, enroll themselves in Eternity. This is
the proper Character of holy souls; Their Wills are so fully resolv’d into
the Divine Will, that they in all things subscribe to it without any murmurings or debates; they rest well satisfied with, and take complacency
in, any passages of Divine dispensation, *ὡς ὑπὸ τῆς ἀριστης γνώμης
ἐπιτελουμένοις , as being ordered and disposed by a Mind and Wisdom
above according to the highest rules of Goodness.
The best way for a man rightly to enjoy himself, is to maintain an universal, ready and chearfull complyance with the Divine and Uncreated
Will in all things; as knowing that nothing can issue and flow forth from
the fountain of Goodness but that which is good: and therefore a Good
man is never offended with any piece of Divine dispensation, nor hath
he any reluctancy against that Will that dictates and determines all things
by an Eternal rule of Goodness; as knowing, That here is an unbounded
and Almighty Love, that without any disdain or envy freely communicates
it self to every thing he made; that feeds even the young Ravens that call
upon him; that makes his Sun to shine, and his Rain to fall, both upon the
& imperfectior.” (“For the less a man appropriates these things to him, the more noble,
glorious and divine he comes to be by that; and the more he appropriates those things
to himself, by that he is the more stupid, worthless and imperfect.”) Castellion, Theologia
Germanica... p.9.
12–13 *ὡς ὑπὸ τῆς ἀριστης γνώμης ἐπιτελουμένοις ] “as if governed by the best will or
intelligence”; adapted from Epictetus, Encheiridion, 31; chapter 38 in old texts; cf. H.
Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus, pp.
212-3.
12–13 *ὡς ὑπὸ τῆς ἀριστης γνώμης ἐπιτελουμένοις ] marginal note: “Epictet. cap.38.”
23–24 that feeds even the young Ravens that call upon him ] cf. Luke 12, 24: “Consider
the rauens, for they neither sow nor reape, which neither haue storehouse nor barne,
and God feedeth them: How much more are yee better then the foules?”
24–1 that makes his Sun to shine, and his Rain to fall, both upon the just and the unjust ]
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just and the unjust; that always enfolds those in his everlasting arms who
are made partakers of his own Image, perpetually nourishing and cherishing them with the fresh and vital influences of his Grace; as knowing
also, That there is an All-seeing Eye, an unbounded Mind and Understanding, that derives it self through the whole Universe, and sitting in all
the wheels of motion, guides them all and powerfully governs the most
excentrical motions of Creatures, and carries them all most harmoniously
in their several orbes to one Last End. Who then shall give Law to God?
Where is the wise? where is the scribe? where is the disputer of this world?
Where is he that would climb up in to that המעלה של דין בית, the great Consistory in heaven, and sitting in consultation with the Almighty, instruct the
Infinite and Incomprehensible Wisdom? Shall vain man be wiser then his
maker? This is the hellish temper of wicked men, they examine and judge
of all things by the line and measure of their own Self-will, their own Opinions and Designs; and measuring all things by a crooked rule, they think
nothing to be strait; and therefore they fall out with God, and with restless
impatience fret and vex themselves: and this fretfulness and impatiency
in wicked men argues a breach in the just and due constitution of their
Minds and Spirits.
33 Where is the wise? where is the scribe? where is the disputer of this world? ] 1 Corinthians 1, 20: “Where is the wise? where is the Scribe? where is the disputer of this
world? Hath not God made foolish the wisedome of this world?”
34 “ [ המעלה של דין ביתexcellent house of law or judgement”; the “heavenly court” of
Rabbinical Judaism; see Missouri, Tree of Souls : The Mythology of Judaism: The Mythology of Judaism, pp.208-9.
cf. Matthew 5, 45: “That yee may be the children of your father which is in heauen: for
he maketh his sunne to rise on the euill and on the good, and sendeth raine on the iust,
and on the vniust.”
34–35 Consistory ] “Consistory, the Court Christian, or Spiritual Court, held formerly in
the Nave of the Cathedral Church, or in some Chappel, Isle or Portico belonging to it,
in which the Bishop presided, and had soe of his Clergy for Assessors and Assistants”
Blount, Glossographia.
35–36 instruct the Infinite and Incomprehensible Wisdom? ] the questions recalls, perhaps, 1 Corinthians 2, 16: “For who hath knowen the mind of the Lord that he may
instruct him? But we haue the mind of Christ.” and Job 40, 2: “Shall hee that contendeth with the Almightie, instruct him? he that reproueth God, let him answere it.”
42 constitution ] One of Whichcote’s favourite terms, as in “Holiness, it was the constitution of our natures; and it is the true complexion of grace” Whichcote, Works, IV, p.
77.
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But a Good man, whose Soul is restored to that frame and constitution
it should be in, has better apprehensions of the ways and works of God,
and is better affected under the various disposals of Providence. Indeed
to a superficial observer of Divine Providence many things there are that
seem to be nothing else but Digressions from the main End of all, and to
come to pass by a fortuitous concourse of Circumstances; that come in
so abruptly and without any concatenation or dependance one upon another, as if they were without any Mind or Understanding to guide them.
But a wise man that looks from the Beginning to the End of things, beholds them all in their due place and method acting that part which the
Supream Mind and Wisdom that governs all things hath appointed them,
and to carry on one and the same Eternal design, while they move according to their own proper inclinations and measures, and aim at their
own particular Ends. It were not worth the while to live in the world κενῷ
Θεοῦ καὶ προνοίας devoid of God and Providence, as it was well observed
by the Stoick: And to be subservient unto Providence is the holy ambition
and great endeavour of a Good man, who is so perfectly overpower’d with
the love of the Universal and Infinite Goodness, that he would not serve
any Particular Good whatsover, no not himself, so as to set up in the world
and trade for himself, as the men of this world doe who are lovers of their
own selves, and lovers of pleasures more then lovers of God.
We have consider’d the Excellency of True Religion, 1. in regard of its
Descent & Original; 2. in regard of its Nature; 3. in regard of its Properties
and Eﬀects. We now proceed to a Fourth Particular, and shall shew
14–15 κενῷ Θεοῦ καὶ προνοίας ] “without god and providence”; adapted from Marcus
Aurelius, de seipso, 2.11.1. For Smith’s other citation, see above page 153.
20–21 lovers of their own selves ] 2 Timothy 3, 2: “For men shall bee louers of their owne
selues, couetous, boasters, proude, blasphemers, disobedient to parents, vnthankfull,
vnholy,”
21 lovers of pleasures more then lovers of God ] 2 Timothy 3, 4: “Traitours, heady, high
minded, louers of pleasures more then louers of God,”
1–2 that frame and constitution it should be in ] cf. Whichcote’s language again: “man
bears the image of God in the goodness and purity of his mind; and this lies in his temper,
constitution and frame of spirit” Whichcote, Works, IV, p.58.
6 fortuitous concourse of Circumstances ] like so many atoms; cf. above page 167.
16 the Stoick ] Again, Marcus Aurelius.
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That Religion is a generous and noble thing in regard of its Progress:
it is perpetually carrying on that Mind in which it is once seated toward
Perfection. Though the First appearance of it upon the Souls of good
men may be but as the Wings of the Morning spreading themselves upon
the Mountains, yet it is still rising higher and higher upon them, chasing
away all the filthy mists and vapours of Sin and Wickedness before it,
till it arrives to its Meridian altitude. There is the strength and force of
the Divinity in it; and though when it first enters into the Minds of men, it
may seem to be sowen in weakness, yet it will raise it self in power. As
Christ was in his Bodily appearance, he was still increasing in wisdom
and knowledge and favour with God and man, untill he was perfected
in glory: so is he also in his Spiritual appearance in the Souls of man;
and accordingly the New Testament does more then once distinguish of
Christ in his several ages and degrees of growth in the Souls of all true
Christians. Good men are always walking on from strength to strength,
till at last they see God in Zion. Religion though it hath its infancy, yet it
hath no old age: while it is in its Minority, it is always in motu; but when
it comes to its Maturity and full age, it will always be in quiete, it is then
always the same, and its years fail not, but it shall endure for ever. Holy
and religious Souls being once toucht with an inward sense of Divine
Beauty and Goodness, by a strong impress upon them are moved swiftly
9 sowen in weakness, yet it will raise it self in power ] 1 Corinthians 15, 43: “It is sowen
in dishonour, it is raysed in glorie: it is sowen in weakenesse, it is raysed in power:”
15–16 from strength to strength, till at last they see God in Zion ] Psalms 84, 7: “They
goe from strength to strength: euery one of them in Zion appeareth before God.”
17 in motu ] “always in motion”
18 in quiete ] “at rest”
19 its years fail not ] Hebrew 1, 12: “ And as a vesture shalt thou fold them up, and they
shall be changed: but thou art the same, and thy years shall not fail.”
4 Wings of the Morning ] recalling Psalms 139, 9: “ If I take the wings of the morning:
and dwell in the vttermost parts of the Sea:”
7 Meridian altitude ] marginal note: “Prov.4.18. The path of the just is as the shining
light, that shineth more and more unto the perfect day.”
17 in motu ] for Aquinas’ use of the opposition between “in motu” and “in quiete” when
discussing the soul’s discursive understanding, see Quaestiones Disputata de Anima,
7.3.
19 shall endure for ever ] perhaps recalling occurances of the phrase through the Psalms.
20 toucht with an inward sense ] See above page 96.
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after God, and (as the Apostle expresses himself) forgetting those things
which are behind, and reaching forth unto those things which are before,
they press toward the Mark, for the prize of the high calling of God in
Christ Jesus; that so they may attain to the resurrection of the dead.
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Where a Spirit of Religion is, there is the Central force of Heaven it self
quickening and enlivening those that are informed by it in their motions
toward Heaven. As on the other side all unhallowed and defiled minds
are within the attractive power of Hell, and are continually hastening their
course thither, being strongly pressed down by the weight of their Wickedness. εί τινας ἔχει κινήσεις ἡ φύσις, as Plutarch hath well observ’d, Every
nature in this world hath some proper Centre which it is always hastening to. Sin and Wickedness does not hover a little over the bottomless
pit of Hell, and onely flutter about it; but it’s continually sinking lower and
lower into it. Neither does true Grace make some feeble assaies toward
Heaven, but by a mighty Energy within it self it’s always soaring up higher
and higher into heaven. A good Christian does not onely court his Happiness, and cast now and then a smile upon it, or satisfie himself meerly
to be contracted to it; but with the greatest ardours of Love and Desire he
pursues the solemnity of the just Nuptialls, that he may be wedded to it
and made one with it. It is not an aiery speculation of Heaven as a thing
(though never so undoubtedly) to come, that can satisfie his hungry desires, but the real* possession of it even in this life. Such an Happiness
1–4 forgetting those things which are behind, and reaching forth unto those things which
are before, they press toward the Mark, for the prize of the high calling of God in Christ
Jesus ] Philippians 3, 13-14: “Brethren, I count not my selfe to haue apprehended: but
this one thing I doe, forgetting those things which are behinde, and reaching forth vnto
those things which are before, I presse toward the marke, for the price of the high calling
of God in Christ Iesus.”
4 attain to the resurrection of the dead ] Philippians 3, 11: “If by any meanes I might
attaine vnto the resurrection of the dead.”
10 εί τινας ἔχει κινήσεις ἡ φύσις ] “things always flow back to their origin”; unidentified;
check translation.
1 the Apostle ] St Paul
22 real* ] marginal note: “So we read Joh.6.54. hath eternal life; & 1 Ep.Joh. ch.5.11,
15.” John 6, 54: “Whoso eateth my flesh, and drinketh my blood, hath eternal life; and I
will raise him up at the last day.” and 1 John 5, 11, 15: “And this is the record, that God
hath given to us eternal life, and this life is in his Son. ... And if we know that he hear
us, whatsoever we ask, we know that we have the petitions that we desired of him.”
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I wish there be not among some such a light and poor esteem of
Heaven, as makes them more to seeκ after Assurance of Heaven, onely in
the Idea of it as a thing to come, then after Heaven it self ; which indeed
we can never well be assured of, untill we find it rising up within our selves
and glorifying our own Souls. When true Assurance comes, Heaven it self
will appear upon the Horizon of our Souls, like a morning light chasing
away all our dark and gloomy doubtings before it. We shall not need then
to light up our Candles to seek for it in corners; no, it will display its own
lustre and brightness so before us, that we may see it in its own light,
and our selves the true possessours of it. We may be too nice and vain
in seeking for signs and tokens of Christ’s Spiritual appearances in the
Souls of men, as well as the Scribes and Pharisees were in seeking for
them at his First appearance in the World. When he comes into us, let us
expect till the works that he shall doe within us may testifie of him; and
be not over-credulous, till we find that he doth those works there which
none other could doe. As for a true well-grounded Assurance, say not so
much, Who will ascend up into heaven, to fetch it down from thence? or
who shall descend into the deep, to fetch it up from beneath? for in the
Growth of true internal Goodness and in the Progress of true Religion it
will freely unfold it self within us. Stay till the grain of Mustard-seed it self
breaks forth from among the clods that buried it, till through the descent
of the heavenly dew it sprouts up and discovers it self openly. This holy
Assurance is indeed the budding and blossoming of Felicity in our own
Souls; it is the inward sense and feeling of the true life, spirit, sweetness
and beauty of Grace powerfully expressing its own Energy within us.
19 Who will ascend up into heaven ] Romans 10, 6: “But the righteousnesse which is
of faith, speaketh on this wise: Say not in thine heart, Who shall ascend into heauen?
That is to bring Christ down from aboue.”
20 who shall descend into the deep ] Romans 10, 7: “Or, Who shall descend into the
deepe? That is to bring vp Christ againe from the dead.”
22 the grain of Mustard-seed ] For the parable of the mustard seed, see Mark 4, 2ff;
Mathew 13, 31-2; Luke 13, 18-19.
26 it is the inward sense and feeling ] as Whichcote observed, “states are not known
by notion and description, but by sense and feeling, and by being in the very state it self”
Whichcote, Works, IV, p.253.
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Briefly, True Religion in the Progress of it transforms those Minds in
which it reigns from glory to glory; it goes on and prospers in bringing all
enemies in subjection under their feet, in reconciling the Minds of men
fully to God; and it instates them in a firm possession of the Supream
Good. This is the Seed of God within Holy Souls, which is always warring against the Seed of the Serpent, till it prevail over it through the Divine strength and influence. Though Hell may open her mouth wide and
without measure, yet a true Christian in whom the seed of God remaineth,
is in a good and safe condition; he finds himself born up by an Almighty
arm, and carried upwards as upon Eagles wings; and the Evil one hath
no power over him, or, as S. John expresseth it, ὁ Πονηρὸς οὐχ ἅπτεται
αὐτοῦ, the Evil one toucheth him not, 1. Ep. chap.5.v.18.
We come now to the Fifth and Last Particular, viz. The Excellency of
Religion in the Term and End of it, which is nothing else but Blessedness it
self in its full maturity. Which yet I may not here undertake to explain, for
11–12 ὁ Πονηρὸς οὐχ ἅπτεται αὐτοῦ ] “the evil [one] does not touch him”; 1 John 5, 18.
12 the Evil one toucheth him not, 1. Ep. chap.5.v.18. ] 1 John 5, 18: “We know that
whosoeuer is borne of God, sinneth not: but hee that is begotten of God, keepeth himselfe, and that wicked one toucheth him not.” “1 Ep.” abbreviates “First Epistle.”

2 from glory to glory ] recalling 2 Corinthians 3, 18: “But we all, with open face beholding
as in a glasse the glory of the Lord, are changed into the same image, from glorie to
glorie, euen as by the spirit of the Lord.”
3 in subjection under their feet ] recalling Hebrews 2, 8: “Thou hast put all things in
subiection vnder his feete. For in that he put all in subiection vnder him, hee left nothing
that is not put vnder him. But now wee see not yet all things put vnder him.”
5–6 This is the Seed of God within Holy Souls, which is always warring against the Seed
of the Serpent ] based on Genesis 3, 15: “And I will put enmitie betweene thee and the
woman, and betweene thy seed and her seed: it shal bruise thy head, and thou shalt
bruise his heele.” For the metaphor and its connection with deiformity, see Patrides, The
Cambridge Platonists, p.20 and notes.
8 a true Christian in whom the seed of God remaineth ] recalling 1 John 3, 9: “Whosoeuer is borne of God, doth not commit sinne: for his seede remaineth in him, and he
cannot sinne, because he is borne of God.”
9–10 he finds himself born up by an Almighty arm, and carried upwards as upon Eagles
wings ] recalling Exodus 19,4: “ Ye haue seene what I did vnto the Egyptians, and how
I bare you on Eagles wings, and brought you vnto my selfe.”
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it is altogether ἄῤῥητόν τι, nor can it descend so low as to accommodate
it self to any humane style. Accordingly S. John tells us, it does not yet
appear what we shall be; and yet that he may give us some glimpse of it,
he points us out to God, and tells us, ὅμοιοι αὐτῷ ἐσόμεθα, we shall be
like him, for we shall see him as he is. Indeed the best way to get a discovery of it, is to endeavour as much as may be to be Godlike, to live in a
feeling converse with God and in a powerfull exercise and expression of
all Godlike dispositions: So shall our inner man be best enabled to know
the breadth and length, the depth and height of that Love and Goodness
which yet passeth all knowledge. There is a State of Perfection in the life
to come so far transcendent to any in this life, as that we are not able
from hence to take the just proportions of it, or to form a full and comprehensive notion of it. We are unable to comprehend the vastness and
fulness of that Happiness which the most purified Souls may be raised
to, or to apprehend how far the mighty power and strength of the Divinity
deriving it self into created Being, may communicate a more Transcendent life and blessedness to it. We know not what latent powers our Souls
1 ἄῤῥητόν τι ] “something inexpressible”; not necessarily a quotation, but perhaps recalling 2 Corinthians 12, 4: “How that he was caught up into paradise, and heard unspeakable words [ἄρρητα ῥήματα], which it is not lawful for a man to utter.”
4 ὅμοιοι αὐτῷ ἐσόμεθα ] “we will be like him”; 1 John 3, 2.
4–5 we shall be like him, for we shall see him as he is ] 1 John 3, 2: “Beloved, now are
we the sons of God, and it doth not yet appear what we shall be: but we know that, when
he shall appear, we shall be like him; for we shall see him as he is.”
8–9 to know the breadth and length, the depth and height ] Ephesians 3, 18: “May
be able to comprehend with all saints what is the breadth, and length, and depth, and
height;”
10 which yet passeth all knowledge ] Ephesians 3, 19: “And to know the love of Christ,
which passeth knowledge, that ye might be filled with all the fulness of God.”
7 converse with God ] cf. “in converse there is a communion, per quam omnes transeunt in unitatem quandam, whereby all pass into a kind of union, communion and
mutual participation of converse.” Whichcote, Works, IV, p.413.
17–2 We know not what latent powers our Souls may here contain within themselves,
which then may begin to open and dilate themselves ] cf. “And in this state we ourselves
do not know, what latent powers our souls may have in themselves, which may open
and unfold themselves we come nearly and intimately to converse with God. We do not
know in this state, till we make a nearer approach to God, but that there may be new
powers that are now latent, that may explicate themselves at a nearer approach of God
to us.” Whichcote, Works, IV, p. 312. and “I am apt to think, that in the heavenly state
hereafter, when God shall otherwise declare himself unto us, than now he doth; those
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may here contain within themselves, which then may begin to open and
dilate themselves to let in the full streams of the Divine Goodness when
they come nearly and intimately to converse with it; or how Blessedness
may act upon those Faculties of our Minds which we now have. We know
not what illapses and irradiations there may be from God upon Souls in
Glory, that may raise them into a state of Perfection surpassing all our
imaginations.
As for Corporeal Happiness, there cannot be any further added to the
Pleasure of our Bodies or Animal part, then a restoring it from disturbing
Passion and Pain to its just and natural constitution; and therefore some
Philosophers have well disputed against the opinion of the Epicureans that
make Happiness to consist in Bodily pleasure, ὅτι πολλαπλάσιον ἔχει τὸ
λυπὴρον προηγούμενον‘ and when the molestation is gone, and the just
constitution of Nature recovered, Pleasure ceaseth. But the highest Pleasure of Minds and Spirits does not onely consist in the relieving of them
from any antecedent pains or grief, or in a relaxation from some former
molesting Passion: neither is their Happiness a meer Stoical ἀταραξία‘
as the Happiness of the Deity is not a meer Negative thing, rendring it
free from all disturbance or molestation, so that it may eternally rest quiet
within it self; it does not so much consist in Quiete as in Actu & vigore.
29–30 ὅτι πολλαπλάσιον ἔχει τὸ λυπὴρον προηγούμενον‘ ] “that it contains many times
as much pain” Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.44 ; Simplicius, Commentary on the Encheiridion of Epictetus, 1; H. Wolf, Simplicii Commentarius
In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.14.
34 ἀταραξία ] “impassivity, calmness”; see above page 236.
37 in Quiete ] “in repose”
37 in Actu & vigore ] “in doing and strength”
latent powers which now we have, may open and unfold themselves; and thereby we
may be made able to act in a far higher way, then we are at present.” Whichcote, Works,
IV, p. 196.
22 illapses ] According to Nathan Bailey, “a gentle falling, or sliding in or upon” (An Universal Etymological English Dictionary, London 1675); usually used of the infusion of the
divine spirit. It was one of the terms used by Parker in his censure of the Platonists:
“And if we will be reflect upon our own Thoughts, we must confess that we cannot perceive the Ideas of Beings that are not placed with the Horizon of Sense, and those that
pretend to a discovery of them, had better pretend to Orcacles, Prophesies, Illapses and
Divinations, then to the sober and steady Maximes of Philosophie.” Parker, A Free and
Impartial Censure of the Platonick Philosophie, pp.82-3.
22 irradiations ] “Irradiation, (Lat.) an enlightening” Blount, Glossographia.
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A Mind and Spirit is too full of activity and energy, is too quick and potent a thing to enjoy a full and compleat Happiness in a meer Cessation;
this were to make Happiness an heavy Spiritless thing. The Philosopher
hath well observed, that τῷ ἀληθινῷ ἀγαθῷ συνέστιν ἡ ἀληθινη ἡδονὴ,
there is infinite power and strength in Divine joy, pleasure and happiness
commensurate to that Almighty Being and Goodness which is the Eternal
source of it.
As Created Beings, that are capable of conversing with God, stand
nearer to God or further off from him, and as they partake more or less of
his likeness; so they partake more or less of that Happiness which flows
forth from him, and God communicates himself in different degrees to
them. There may be as many degrees of Sanctity and Perfection, as there
are of States and Conditions of Creatures: and that is properly Sanctity
which guides and orders all the Faculties and Actions of any Creature
in a way sutable and correspondent to that rank and state which God
hath placed it in: and while it doth so, it admits no sin or defilement to it
self, though yet it may be elevated and advanced higher; and accordingly
true Positive Sanctity comes to be advanced higher and higher, as any
Creature comes more to partake of the life of God, and to be brought
into a nearer conjunction with God: and so the Sanctity and Happiness of
Innocency it self might have been perfected.
Thus we see how True Religion carries up the Souls of Good men
above the black regions of Hell and Death. This indeed is the great
ἀποκατάστασις of Souls, it is Religion it self, or a real participation of God
and his Holiness, which is their true restitution and advancement. All
that Happiness which Good men shall be made partakers of, as it cannot
4 τῷ ἀληθινῷ ἀγαθῷ συνέστιν ἡ ἀληθινη ἡδονὴ ] “the true pleasure accompanies the
true good” Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.44 ; Simplicius, Commentary on the Encheiridion of Epictetus, 1; H. Wolf, Simplicii Commentarius
In Enchiridion Epicteti: Ex Libris veteribus emendatus, p.13.
24 ἀποκατάστασις ] “restoration”; cf. Acts 3, 21, which speaks of “the times of restitution [ἀποκαταστάσεως] of all things”. Smith’s use of the term carries resonances of
Clement of Alexandria, Origen and the Greek fathers. See further Ramelli, The Christian
Doctrine of Apokatastasis: A Critical Assessment from the New Testament to Eriugena,
esp. Chapter 1.
3 The Philosopher ] Simplicius, again.
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be born up upon any other foundation then true Goodness and a Godlike
nature within them; so neither is it distinct from it. Sin and Hell are so
twined and twisted up together, that if the power of sin be once dissolv’d,
the bonds of Death and Hell will also fall asunder. Sin and Hell are of the
same kind, of the same linage and descent: as on the other side True
Holiness or Religion and True Happiness are but two several Notions of
one thing, rather then distinct in themselves. Religion delivers us from
Hell by instating us in a possession of True Life and Bliss. Hell is rather a
Nature then a Place: and Heaven cannot be so truly defined by any thing
without us, as by something that is within us.
Thus we have done with those Particulars wherein we considered the
Excellency and Nobleness of Religion, which is here exprest by  ַאֹרח ַחייםThe
way of life, aַ nd elsewhere is stiled by Solomon  עץ ַחייםA tree of life: true
Religion being an inward Principle of life, of a Divine life, the best life, that
which is Life most properly so called: accordingly in the Holy Scripture a
life of Religion is stiled Life, as a life of Sin and Wickedness is stiled Death.
In the ancient Academical Philosophy it was much disputed whether that
Corporeal and Animal life, which was always drawing down the Soul in
to Terrene and Material things, was not more properly to be Stiled Death
then Life. What sense hereof the Pythagoreans had may appear by this
12 “ ] ַאֹרח ַחייםthe way of life”; Proverbs 15, 24.
13 “ ] עץ ַחייםa tree of life”; Proverbs 3, 18: “She [wisdom] is a tree of life, to them that
lay hold vpon her: and happy is euery one that retaineth her.”

8–9 Hell is rather a Nature then a Place ] see above page 537.
12 here ] i.e. in Proverbs 15, 24
17 Academical Philosophy ] i.e. that of Plato’s Academy.
17–20 it was much disputed ... Stiled Death then Life ] cf. Cudworth’s citation of Plato’s
Gorgias 492e: “Moreover the same Philosopher [Plato] acquaints us, that some of those
Ancients were not without suspicion, that what is now called Death, was to Men more
properly a Nativity or Birth into Life, and what is called Generation in Life, was comparatively rather to be accounted a sinking into Death; the former being the Soul’s Ascent
out of these Gross Terrestrial Bodies, to a Body more Thin and Subtil, and the Latter its
Descent from a purer Body to that which is more Crass and Terrestrial. τίς ὀιδεν εἰ τὸ
ζωήν μέν ‘στι κατθανεῖν , τὸ κατθανεῖν καὶ ζωήν Who knows whether that which is called
Living be not indeed rather Dying, and that which is called Dying, Living?” Cudworth, The
true intellectual system of the Universe, p.42
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practise of theirs, They were wont to set up κενοτάφια Empty coffins in
the places of those that had forsaken their School and degenerated from
their Philosophy and good Precepts, as being Apostates from life it self,
and dead to Vertue and a good life, which is the true life and therefore fit
only to be reckoned among the dead.
For a Conclusion of this Discourse; The Use which we shall make of
all shall be this, To awaken and exhort every one to a serious minding
of Religion: as Solomon doth earnestly exhort every one to seek after
true Wisdom, which is the same with Religion and Holiness, as Sin is with
Folly; Prov.4.5. Get Wisdom, get understanding; and v.7. Get Wisdom,
and with all thy getting get understanding. Wisdom is the principal thing.
This is the sum of all, the Conclusion of the whole matter, Fear God, and
keep his Commandments; for this is the whole (duty, business and concernment) of man. Let us not trifle away our time and opportunities which
God hath given us, wherein we may lay hold upon Life and Immortality, in
doing nothing, or else pursuing Hell and Death. Let us awake out of our
vain dreams; Wisdom calls upon us, and offers us the hidden treasures
of Life and Blessedness: Let us not perpetually deliver over our selves
to laziness and slumbering. Say not, There is a lion in the way; say not,
1 κενοτάφια ] “empty tombs”
10 Get Wisdom, get understanding ] Proverbs 4, 5: “Get wisedome, get vnderstanding:
forget it not, neither decline from the wordes of my mouth.”
10–11 Get Wisdom, and with all thy getting get understanding. Wisdom is the principal
thing ] Proverbs 4, 7: “Wisedome is the principall thing, therefore get wisedome: and
with all thy getting, get vnderstanding.”
12–14 the Conclusion of the whole matter, Fear God, and keep his Commandments; for
this is the whole (duty, business and concernment) of man ] Ecclesiastes 12, 13: “Let vs
heare the conclusion of the whole matter: Feare God, and keepe his commandements,
for this is the whole duetie of man.”
19 There is a lion in the way ] Proverbs 26, 13: “The slothfull man sayth, There is a lion
in the way, a lion is in the streets.”
1–5 They were wont to set up ... reckoned among the dead ] See, for example, Iamblichus, de vita Pythagorica, XVII, or Origen, Contra Celsum, III.51: “Now the venerable
school of the Pythagoreans used to erect a cenotaph to those who had apostatized from
their system of philosophy, treating them as dead; but the Christians lament as dead
those who have been vanquished by licentiousness or any other sin, because they are
lost and dead to God.”
9 Wisdom, which is the same with Religion ] As Whichcote observed of Solomon, “wisdom is religion in his sense” Whichcote, Works, IV, p. 148.
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Though Religion be good, yet it is unattainable: No, but let us intend all
our Powers in a serious resolv’d pursuance of it, and depend upon the
assistance of Heaven which never fails those that soberly seek for it. It
is indeed the Levity of mens spirits, their heedlessness and regardlessness of their own lives, that betrays them to Sin and Death. It is the
general practice of men, αὐτοσχεδιάζειν τὸν βίον, extempore vivere, as
the Satyrist speaks, they ordinarily ponderate and deliberate upon every
thing more then how it becomes them to live, they so live as if their Bodies had swallowed up their Souls: their lives are but a kind of Lottery: the
Principles by which they are guided are nothing else but a confused multitude of Fancies rudely jumbled together. Such is the life of most men,
it is but a meer Casual thing acted over at peradventure, without any fair
and calm debates held either with Religion, or with Reason which in it
self, as it is not distorted and depraved by corrupt men, is a true Friend
to Religion, and directs men to God and to things good and just, pure,
lovely and praise-worthy; and the directions of this Inward guide we are
not to neglect. Unreasonableness or the smothering and extinguishing
6 αὐτοσχεδιάζειν τὸν βίον ] “to act out their life unadvisedly”;
6 extempore vivere ] “to live on the spur of the moment”; adapted from Persius, Satires
III, 61-2: “an passim sequeris corvos testaque lutoque, /securus quo pest ferat, atque ex
tempore vivis” (“Or are you just taking random shots at crows with clods and potsherds,
not caring whither your feet are taking in, and living from one moment to the next?”)
Meric Casaubon’s note on the line begins: “Atque ex tempore vivis?] quod Græci dicunt
αὐτοσχεδιάζειν τὸν βίον, vivere ex tempore, heic est vivere sine propositio, & ultimo fine,”
(“And are you living from one moment the next?] which the Greeks call αὐτοσχεδιάζειν
τὸν βίον, to live on the spur of the moment, this is to live without a purpose, and final
end”), in Casaubon, Satyrae cum scholiis... et commentariis... fere omnium eruditorum
ut I. Grangaei, J. Britannici, N. Rigaltii... Accedit A. Persii Flacci satirarum liber. Isaacus
Casaubonus recensuit... Editio novissima... cura et opera M. Casauboni... [N. Rigaltii de
Sat, p.122.

7 the Satyrist ] Persius; for Smith’s earlier citation from Satires III, see above page 164.
15–16 to things good and just, pure, lovely and praise-worthy ] recalling Philippians 4,
8: “Finally, brethren, whatsoeuer things are true, whatsoeuer things are honest, whatsoeuer things are iust, whatsoeuer things are pure, whatsoeuer things are louely, whatsoeuer things are of good report: if there bee any vertue, and if there bee any praise,
thinke on these things”; for his extensive preaching on the text, see Whichcote, Works,
IV.
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the Candle of the Lord within us is no piece of Religion, nor advantageous to it: That certainly will not raise men up to God, which sinks them
below men. There had never been such an Apostasie from Religion nor
had such a Mystery of iniquity (full of deceiveableness and imposture)
been revealed and wrought so powerfully in the Souls of some men, had
there not first come an Apostasie from sober Reason, had there not first
been a falling away and departure from Natural Truth.
It is to be feared our nice speculations about a τὸ ἐφʼἡμῖν in Theology
have tended more to exercise mens Wits then to reform their lives, and
that they have too much descended into their practice, and have tended
rather to take men off from minding Religion, then to quicken them up
to a diligent seeking after it. Though the Powers of Nature may now be
weakened, and though we cannot produce a living form of Religion in our
own Souls; yet we are not surely resolved so into a sluggish Passiveness,
as that we cannot, or were not in any kind or manner of way to seek after
it. Certainly a man may as well read the Scriptures as study a piece of
Aristotle, or of Natural Philosophy or Mathematicks. He that can observe
any thing comely and commendable, or unworthy and base, in another
man, may also reflect upon himself, and see how face answers to face,
1 the Candle of the Lord ] Proverbs 20, 27: “The spirit of man is the candle of the Lord,
searching all the inward parts of the belly.”
8 τὸ ἐφʼἡμῖν ] “something in our power”; for the distinction fundamental to Epictetus’
thought, see above page 156 and page 190.
19 face answers to face ] Proverbs 27, 19: “As in water face answereth to face: so the
heart of man to man.”
1 the Candle of the Lord ] One of Whichcote’s favourite texts, cited throughout his sermons.
4 a Mystery of iniquity ] recalling 2 Thessalonians 2, 7: “For the mysterie of iniquitie
doth alreadie worke: onely he who now letteth, will let, vntill he be taken out of the way.”
8 our nice speculations ] As always, “speculation” is a pejorative term for Smith: ratiocination without experience.
16–17 Certainly a man may as well read the Scriptures as study a piece of Aristotle, or
of Natural Philosophy or Mathematicks. ] Might this reflect Smith’s reading of Theologia
Germanica? cf. “Nemo se putet ad hanc veram lucem, veramque scientiam, aut ad
Christi vitam pervenire posse, multis quaestionibus, aut auditionibus, aut legendo, aut
studendo, aut excellentibus arduisque scientiis, et eruditione, aut excellenti naturala
ratione.” (“No one should think himself able to come to this true light and true knowledge,
or to the life of Christ, through much questioning, or listening, or reading, or studying, or
by excellent and difficult knowledge, and learning, or by excellent natural reasoning.”)
Theologia Germanica, XVII in Castellion, Theologia Germanica... p.22.
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as Solomon speaks Proverbs 27.19. If men would seriously commune
with their hearts, their own Consciences would tell them plainly, that they
might avoid and omit more evil then they doe, and that they might doe
more good then they doe: and that they do not put forth that power which
God hath given them, nor faithfully use those Talents nor improve the
advantages and means afforded them.
I fear the ground of most mens Misery will prove to be a Second fall,
and a Lapse upon a Lapse. I doubt God will not allow that Proverb, The
Fathers have eaten sowre grapes, and the childrens teeth are set on edge,
as not in respect of Temporal misery, much less will he allow it in respect
of Eternal. It will not be so much because our First parents incurred God’s
displeasure, as because we have neglected what might have been done
by us afterwards in order to the seeking of God, his face and favour, while
he might be found.
Up then and be doing; and the Lord will be with us. He will not leave
us nor forsake us, if we seriously set our selves about the work. Let us
8–9 The Fathers have eaten sowre grapes, and the childrens teeth are set on edge ]
Ezekiel 18, 2-4: “What meane ye that yee vse this prouerbe concerning the land of
Israel, saying, The fathers haue eaten sowre grapes, and the childrens teeth are set on
edge? As I liue, saith the Lord God, yee shall not haue occasion any more to vse this
prouerbe in Israel. Behold, all soules are mine, as the soule of the father, so also the
soule of the sonne is mine: the soule that sinneth, it shall die.” cf. Jeremiah 31, 29-30.
15 Up then and be doing; and the Lord will be with us ] 1 Chronicles 22, 16: “Of the
gold, the siluer, and the brasse, and the yron, there is no number. Arise therefore, and
be doing, and the Lord be with thee.”
1–2 commune with their hearts ] As Whicote observed, “The heart is the principle of
action” Whichcote, Works, IV. p. 220.
5 nor faithfully use those Talents ] recalling the parable of the talents, Matthew 25, 14ff.
7–8 a Second fall, and a Lapse upon a Lapse ] cf. “The ground of man’s Misery is not
the ﬁrst Fall, but the second Fault; a Lapse upon a Lapse: for the second Sin, is not
only Another of the same kind; but a consummation of the First.” Whichcote, Moral and
religious aphorisms, no. 525.
8–9 The Fathers have eaten sowre grapes, and the childrens teeth are set on edge ]
Whichcote noted of it, “how amply and abundantly, and in several particulars, doth God
answer and disprove this proverbial saying.” Whichcote, Works, IV, p. 428-9.
15 Up then and be doing; and the Lord will be with us ] A verse much quoted in the
1640s on both sides of the conflict. It was often associated with a more muscular attitude
than that of the Cambridge Platonists. cf. John Preston, Master of Emmanuel from 1622
to 1628: “As it was said of Gideon, up and be doing, and the Lord will be with thee:
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endeavour to acquaint our selves with our own lives, and the true Rules
of life, with this which Solomon here calls the Way of Life: let us inform our
Minds as much as may be in the Excellency and Loveliness of Practicial
Religion; that beholding it in its own beauty and amiableness, we may the
more sincerely close with it. As there would need nothing else to deter and
affright men from Sin but its own ugliness and deformity, were it presented
to a naked view and seen as it is:so nothing would more effectually commend Religion to the Minds of men, then the displaying and unfolding the
Excellencies of its Nature, then the true Native beauty and inward lustre
of Religion it self: οὐθ‘ ἕσπερος , οὐθ‘ ἑῶος οὕτω θαυμαστός. neither the
Evening nor the Morning-Star could so sensibly commend themselves to
our bodily Eyes and delight them with their shining beauties, as True Religion, which is an undefiled Beam of the uncreated light, would to a mind
capable of conversing with it. Religion, which is the true Wisdom, is (as
*the Author of the Book of Wisdom speaks of Wisdom,) a pure inﬂuence
ﬂowing from the glory of the Almighty, the brightness of the Everlasting
light, the unspotted mirrour of the power of God, and the image of his
10 οὐθ‘ ἕσπερος , οὐθ‘ ἑῶος οὕτω θαυμαστός ] “neither evening nor morning star is
so wonderful”; Aristotle, Ethica Nichomacea, 5.5 (1129b), quoting Euripides’ lost play
Melanippe, fragment 486.
15–1 a pure inﬂuence ﬂowing from the glory of the Almighty, the brightness of the Everlasting light, the unspotted mirrour of the power of God, and the image of his Goodness: ]
Wisdom of Solomon 7, 25 -6: “For she is the breath of the power of God, and a pure
influence flowing from the glory of the Almighty: therefore can no defiled thing fall into
her. For she is the brightness of the everlasting light, the unspotted mirror of the power
of God, and the image of his goodness.”
so I say to everyone, up and be doing, and the Lord shall be with you;that is, though
perhaps you doe not find that vigour, that servency and livelynesse of spirit, yet be doing
notwithstanding, it is your wisest way, for that doing will increase the graces within you.
Exercise increaseth health, as well as health enables to exercise; so the use of grace will
will increase grace and other abilities: motion causeth heat, as well as all motion cometh
from heat; so every good action proceedeth from grace, and good actions intend grace,
and therefore still be acting, and judge of your selves by that; for what is grace, what is
that you call Christianity else, but to do that which another man cannot doe?” Preston,
The breast-plate of faith and love. pp. 229 - 230.
2 here ] i.e. Proverbs 15, 24.
15 *the Author of the Book of Wisdom ] marginal note: “Chap.7.” The traditional attribution of the apocryphal Book of Wisdom (perhaps written in Alexandria in the 1st century
AD) to Solomon was questioned by writers as early as St. Jerome.
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Religion is no such austere, sowre and rigid thing as to affright men
away from it: No, but those that are acquainted with the power of it, find
it to be altogether sweet and amiable. An holy Soul sees so much of the
glory of Religion in the lively impressions which it bears upon it self as both
woes and winns it. We may truly say concerning Religion to such Souls as
S. Paul spake to the Corinthians, Needs it any Epistles of Commendation
to you? Needs it any thing to court your affections? Ye are indeed its
Epistle, written not with ink, but with the Spirit of the living God.
Religion is not like the Prophet’s roll, sweet as honey when it was in
his mouth, but as bitter as gall in his belly. Religion is no sullen Stoicisme,
no sowre Pharisaism; it does not consist in a few Melancholy passions, in
some dejected looks or depressions of Mind: but it consists in Freedom,
Love, Peace, Life and Power; the more it comes to be digested into our
lives, the more sweet and lovely we shall find it to be. Those spots and
wrinkles which corrupt Minds think they see in the face of Religion, are
indeed no where else but in their own deformed and misshapen apprehensions. It is no wonder when a defiled Fancy comes to be the Glass, if
you have an unlovely reflection. Let us therefore labour to purge our own
Souls from all worldly pollutions; let us breath after the aid and assistance
1–2 she is more beautifull then the Sun, and above all the order of Stars;being compared
with the light, she is found before it ] Wisdom of Solomon, 7, 29: “For she is more
beautiful than the sun, and above all the order of stars: being compared with the light,
she is found before it.”
8–9 Needs it any Epistles of Commendation to you? ] 2 Corinthians 3, 1: “Doe wee begin
againe to commend our selues? or need wee, as some others, Epistles of commendation to you, or letters of commendation from you?”
9–10 Ye are indeed its Epistle, written not with ink, but with the Spirit of the living God ]
2 Corinthians 3, 3: “Forasmuch as yee are manifestly declared to be the Epistle of Christ
ministred by vs, written not with inke, but with the spirit of the liuing God, not in tables of
stone, but in fleshy tables of the heart.”
11–12 the Prophet’s roll, sweet as honey when it was in his mouth, but as bitter as gall
in his belly ] Revelations 10, 9: “And I went vnto the Angel, and said vnto him, Giue me
the little booke. And he sayd vnto me, Take it, and eat it vp, and it shall make thy belly
bitter, but it shall bee in thy mouth sweete as hony.” cf. above page 309.
12 sullen Stoicism ] cf. above, page 466.
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of the Divine Spirit, that it may irradiate and inlighten our Minds, that we
may be able to see Divine things in a Divine light: let us endeavour to live
more in a real practice of those Rules of Religious and Holy living commended to us by our ever-Blessed Lord and Saviour: So shall we know
Religion better, and knowing it love it, and loving it be still be more and
more ambitiously pursuing after it, till we come to a full attainment of it,
and therein of our own Perfection and Everlasting Bliss.

A Sermon
A Christians Conflicts and Conquests Represented in a Discourse upon
James 4.7.

Resist the Devil, and he will ﬂee from you.

5

10

It hath been an ancient Tradition received by the Gentile Philosophers,
That there are Two main Principles that spend and spread their influence
through the whole Universe: The one they call’d The Principle of Good, the
other they call’d The Principle of Evil: and that these Two maintain a continual contest and enmity the one with the other. The Principle of Goodness, which is nothing else but God himself, who derives himself in clear
and lovely stamps and impressions of Beauty and Goodness through the
whole Creation, endeavours still to assimilate and unite it to himself. And
on the other side The Principle of Evil, the Prince of darkness, having once
stained the Original beauty and glory of the Divine workmanship, is con1 ] The sermon was delivered at All Saints, Huntingdon, as one of a series of sermons
instituted by Sir Henry Cromwell following the trials of the witches of Warboys in 1593.
The sermons, preached by a member of Queens’, continued until 1814. For accounts of
the events and their aftermath, see Man and Winnington, The Most strange and admirable discoverie of the three witches of Warboys, arraigned, conducted and executed at
the last Assises at Huntingdon, for the bewitching of the ﬁve daughters of Robert Throckmorton Esquire, and divers other persons, with sundry Devellish and grievious torments:
And also for the betwitching to death of Lady Crumwell, the like hath not been heard of
in this age. Bede, “”The Witches of Warboys and the Huntingdon Sermon against Witchcraft”” and Almond, The Witches of Warboys: An Extraordinary Story of Sorcery, Sadism
and Satanic Possession. For More’s awareness of the sermons, see More, A Collection
of Several Philosophical Writings, p.96.
9 Prince of darkness ] A traditional name for the devil, translating princeps tenebrarum.
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tinually striving to mold and shape it more and more into his own likeness.
And as there is such a perpetual and active Enmity between God and the
Evil Spirit: so whatsoever is from God is perpetually opposing and warring against that which arises from the Devil. The Divine Goodness hath
put enmity between whatsover is born of him or flowes forth from it self,
and the Seed of the Serpent. As at the beginning he divided between the
Night and the Day, between Light and Darkness, so that they can never
intermingle or comply one with another, or be reconciled one to the other:
so neither can those Beams of Divine light and love which descend from
God upon the Souls of men be ever reconciled to those foul and filthy
Mists of Sin and Darkness which ascend out of the bottomless pit of Hell
and Death. That Spirit is not from God, who is the Father of lights and in
whom there is no darkness, as the Apostle speaks, which endeavours to
compound with Hell, and to accommodate between God and the Devil.
God himself hath set the bounds to darkness and the shadow of death.
Divine Truth and Goodness cannot contract themselves with any thing
is from Hell, or espouse themselves to any Brat of darkness: as it was
set forth in the Emblem under the Old Law, where none of the Holy seed
might marry with the people of any strange God. Though that Rule, Touch
not, tast not, handle not be abolished in the Symbolical rites, yet it hath
an immutable Mystery in it not subject to the laws of changes of Time.
12–13 God, who is the Father of lights and in whom there is no darkness ] James 1,
17: “Euery good gift, and euery perfect gift is from aboue, & commeth downe from the
Father of lights, with whom is no variablenesse, neither shadow of turning.”
19–20 Touch not, tast not, handle not ] Colossians 2, 21: “Touch not, taste not, handle
not:”
4–6 hath put enmity between whatsover is born of him or flowes forth from it self, and
the Seed of the Serpent ] recalling Genesis 3, 15: “And I will put enmitie betweene thee
and the woman, and betweene thy seed and her seed: it shal bruise thy head, and thou
shalt bruise his heele.”
13 the Apostle speaks ] James
13–14 to compound with Hell ] in the sense of “to come to an Agreement, especially
with Creditors for Debt”Blount, Glossographia.
14 to accommodate ] in the sense of “to compose a Difference” Blount, Glossographia.
17 any Brat of darkness ] See above page 232.
18–19 the Old Law, where none of the Holy seed might marry with the people of any
strange God ] recalling Malachi 2, 11: “ Iudah hath dealt treacherously, and an abomination is committed in Israel and in Ierusalem: for Iudah hath prophaned the holinesse
of the Lord which he loued, and hath maried the daughter of a strange God.”
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He that will entertain any correspondence with the Devil, or receive
upon his Soul his image or the number of his name, must first devest and
strip himself of all that which hath any alliance with God or true Goodness within him: He must transform his Mind into the true likeness and
similitude of those foul Fiends of darkness, and abandon all relation to
the Highest and Supreamest Good. And yet though some men endeavour to doe this, and to smother all those Impressions of Light and Reason
which God hath folded up in every mans Being, and destroy all that which
is from God within them, that so they may reconcile themselves to Sin
and Hell’ yet they can never make any just peace with them: There is no
peace to the wicked, but they are like the troubled Sea when it cannot rest,
whose waters cast up mire and dirt. Those Evil spirits are alwaies turbulent and restless; and though they maintain continually a War with God
and his kingdom, yet are they alwaies making disquietings and disturbances in their own kingdom; and the more they contest with God and are
deprived of him, the more full they are of horror and tumultuous commotions within. Nothing can stand firm and sure, nothing have any true and
quiet establishment, that hath not the Everlasting arms of true Goodness
under it to support it. And as those that deliver over themselves most to
the Devil’s pleasure, and devote themselves to his service, cannot doe
it without a secret inward Antipathy against him or dreadfull thoughts of
him: so neither can those impure spirits stand before the Divine glory:
but being filled with trembling and horrour continually endeavour to hide
themselves from it, and flee away before it as the Darkness flies away
before the Light. And according as God hath in any Places in an Ages
of the world made any manifestations of himself to men, so have those
Evil spirits been vanquished, and forced to quit their former Territories;
as is especially very observable in the ceasing of all the Græcian Oracles
soon after the Gospel was promulgated in those parts, when those des2 the number of his name ] alluding to the phrasing of Revelation 13, 17: “And that
no man might buy or sell, save he that had the mark, or the name of the beast, or the
number of his name.”
10–12 There is no peace to the wicked, but they are like the troubled Sea when it cannot
rest, whose waters cast up mire and dirt ] Isaiah 57, 20-1: “But the wicked are like the
troubled sea, when it cannot rest, whose waters cast vp myre and dirt. There is no
peace, sayth my God, to the wicked.”
29–2 when those desolate spirits with horrid and dismal groans resigned up their habita-
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as Plutarch hath recorded of them .
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Our Saviour hath found by good experience, how weak a thing the
Devil’s kingdom is when he spoiled all the Principalities and Powers of
darkness, and made a shew of them openly, triumphing over them in (or,
by) it, that is, his Cross, as the Apostle speaks: and if we will resolutely
follow the Captain of our Salvation, and fight under his banner, as good
Souldiers of Jesus Christ, we have full security given us for the same success; Resist the Devil, and he will ﬂee from you.
In these words [Resist the Devil, and he will ﬂee from you] we shall take
notice First of what is evidently implied, viz. That the Devil is continually
busie with us. This may be considered under a double notion. 1. By the
Devil we are to understand that Apostate Spirit which fell from God, and
is always designing to hale down others from God also. The old Dragon
(mentioned in the Revelation) with his tail drew down the third part of
the Stars of heaven and cast them to the Earth. As true Goodness is
33–35 when he spoiled ... triumphing over them ] Colossians 2, 15: “And hauing spoyled
principalities and powers, he made a shew of them openly, triumphing ouer them in it.”
36 the Captain of our Salvation ] Hebrews 2, 10: “For it became him, for whom are all
things, and by whom are all things, in bringing many sonnes vnto glory, to make the
Captaine of their saluation perfect through sufferings.”
44–45 with his tail drew down the third part of the Stars of heaven and cast them to the
Earth ] Revelation 12, 4: “And his taile drew the third part of the starres of heauen, and
did cast them to the earth: ”
tions, as Plutarch hath recorded of them ] in De Defectu Oraculorum, 419B-E, Plutarch
relates how when Thamus announced, “The great Pan is dead”, “He had no sooner
spoken the word but there was heard a mighty noise, not of one but of many together,
who seemed to groane and lament, and withall to make a great wonder.” (Holland’s
translation.)
35 the Apostle ] St. Paul
36–37 as good Souldiers of Jesus Christ ] recalling 2 Timothy 2, 3: “Thou therefore indure
hardnesse, as a good souldier of Iesus Christ.”
39 [Resist the Devil, and he will ﬂee from you] ] The square brackets indicate Worthington’s clarification.
43 hale ] “to hale at sea is the same as to pull a-shore” Blount, Glossographia.
43 old Dragon ] recalling Revelation 12, 9: “And the great dragon was cast out, that old
serpent, called the deuill and Satan, which deceiueth the whole world: hee was cast out
into the earth, and his angels were cast out with him.”
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not content to be happy alone; so neither can Sin and Wickedness be
content to be miserable alone. The Evil Spirit told God himself what his
imployment was,viz, To go to and fro in the earth, and to walk up and
down in it: he is always walking up and down through dry places (where
no Divine influences fall to water it) as our Saviour speaks, seeking rest,
though always restless. The Philosophy of the Ancients hath observed
That every man that comes into this world hath a good and an evil Genius
attending upon him. It were perhaps a vain curiosity to inquire whether the
number of Evil spirits exceed the number of Men: but this is too too certain,
that we can never want the secret and latent attendance of them. The
Devil is not onely a word or a name made to affright and scare timorous
men with; neither are we then onely in danger of him, when he presents
himself to us in some Corporeal form: it is nothing else but a superstitious
weakness to be afraid of him onely then when he appears embodyed,
and to neglect that unseen and insensible influence which his continual
converse with us as an unbodyed spirit may have upon us. Those Evil
spirits are not yet cast out of the world into outer darkness, though it be
prepared for them: the bottomless pit hath not yet shut its mouth upon
them. They fell from God not so much by a Local descent, as by a Mental
apostasie and dissimilitude to God: and they are now in libera custodia,
3–4 To go to and fro in the earth, and to walk up and down in it ] Job 1,7: “And the Lord
said vnto Satan, Whence commest thou? Then Satan answered the Lord, and sayde,
From going to and fro in the earth, and from walking vp and downe in it.”
4 through dry places ] Matthew 12, 43: “When the vncleane spirit is gone out of a man,
hee walketh thorow dry places, seeking rest, and findeth none.”
5 seeking rest ] ibid.
20 in libera custodia ] “in free custody”; i.e. with one’s freedom constrained within relatively generous limits.
6–8 The Philosophy of the Ancients hath observed That every man that comes into this
world hath a good and an evil Genius attending upon him ] Henry More concurred: “The
Pythagoreans were of opinion that every man has two Genii, a good one and bad one.”
More, A Collection of Several Philosophical Writings, p.130. For an interesting collection
of citations supporting the view that “the ancient allotted to every man two genii, a good
and bad one“, see Moyle, The Gentleman’s Magazine, p.580f.
17 cast ... into outer darkness ] echoing Matthew 25, 30: “And cast yee the vnprofitable
seruant into outer darkenesse, there shall be weeping and gnashing of teeth.”.
18 the bottomless pit ] alluding to Revelation 9, 1-12, and 20, 1-3.
18–19 shut its mouth upon them ] recalling Psalm 69, 15: “Let not the water flood ouerflow me, neither let the deepe swallow mee vp, and let not the pit shut her mouth vpon
me.”
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having all this habitable world for their Rendezvous, and are stiled by the
Apostle Spiritual wickednesses in high places. Wheresoever there are any
in a disposition to sin against God, wheresover there are any capable of
a Temptation or Diabolical impression, here and there are they. A man
needs not dig into the chambers of death, or search among the shadows
of darkness to find them; he needs not to go down into hell to seek them,
use any Magical charms to raise them up from thence: No, those wicked
and impure spirits are always wandring up and down amongst us, seeking
whom they may devour. As there is a Good Spirit conversant in the world,
inviting and alluring men to Vertue and Goodness; so there is an Evil
spirit, perpetually tempting and inticing men to Sin and Vice. Uncloathed
and unbodyed natures may converse with us by secret illapses, while
we are not aware of them. I doubt not but there are many more Divine
impressions made upon the Minds of men, both Good and Bad, from the
Good Spirit of God, then are ordinarily observed; there are many soft and
silent impulses, gentle motions, like our Saviours putting in his hand by
the hole of the door, as it is in he Canticles, solliciting and exciting men to
Religion and Holiness; which they many times regard not, and take little
notice of.
There are such secret messages often brought from Heaven to the
Souls of men by an unknown and unseen hand, as the Psalmist speaks;
2 Spiritual wickednesses in high places ] Ephesians 6, 12: “For wee wrestle not against
flesh and blood, but against principalities, against powers, against the rulers of the
darknes of this world, against spirituall wickednes in high places.”
16–17 putting in his hand by the hole of the door ] Song of Solomon, 5, 4: “My beloued
put in his hand by the hole of the dore, and my bowels were moued for him.”
1–2 the Apostle ] St. Paul
8–9 seeking whom they may devour ] recalling 1 Peter 5, 8: “Be sober, be vigilant:
because your aduersary the deuill, as a roaring Lion walketh about, seeking whom he
may deuoure.”
12 illapses ] See above page 553.
16–17 putting in his hand by the hole of the door ] Smith’s interpretation of the verse
is not unusual; cf. “Christ is said to put in his hand by the hole of the door, when he
puts his spirit, which is the power & finger of God, into the hearts of his people, whereby
they are enlightened to know him better, and stirre up men honestly to seek after him.”
Cotton, A brief exposition of the whole book of Canticles, or Song of Solomon, p. 148.
17 he Canticles ] i.e. The Song of Solomon.
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Once, yea twice have I heard it, that power belongeth unto God. And as
there are such divine irradiations sliding into the Souls of men from God:
so there are no question many and frequent suggestions to the Fancies
and Imaginations of men arising fromthe Evil Spirit; and a watchfull observer of his own heart and life shall often heard the voice of Wisdom &
the voice of Folly speaking to him: he that hath his eyes opened , may
see both the visions of God falling upon him, and discern the false and
foolish fires of Satan that would draw away his mind from God. This is
our unhappiness, that the Devil is so near us and we see him not; he
is conversant with us, and yet we are not aware of him. Those are the
most desperate designs and the likeliest to take effect, that are carried on
by an unseen and unappearing enemy: and if we will provide our selves
against the Devil, who never misseth any opportunity that lies in his way
to tempt us, nor is ever failing in any plot, we must then have our Senses
exercised to discern both good and evil, we must get our Minds awakened
with clear and evident Principles of Light; we must get our Judgments and
Consciences well informed with sober and practical Truth, such as tends
to make us most like to God, and to reconcile our natures more perfectly to
Divine goodness. Then shall we know and discover that Apostate Spirit in
all his Stratagems, whereby he seeks to bereave us of our happiness: we
shall know him as well when he cloathes himself like an Angel of Light, as
when he appears in his own nakedness and deformity. It is observed by
some, That God never suffered the Devil to assume any humane shape,
but with some Character whereby his Body might be distinguished from
the true Body of a man: and surely the Devil cannot so exactly counterfeit
an Angel of light, but that by a discerning mind he may be distinguished
from him; as they say a Beggar can never act a Prince so cunningly but
that his behaviour sometime sliding into the course way and principles of
1 Once, yea twice have I heard it, that power belongeth unto God ] Psalms 62, 11: “God
hath spoken once; twice haue I heard this, that power belongeth vnto God.”
14–15 Senses exercised to discern both good and evil ] Hebrews 5, 14: “But strong
meate belongeth to them that are of full age, euen those who by reason of vse haue
their senses exercised to discerne both good and euil.”
21 an Angel of Light ] 2 Corinthians 11, 14: “And no marueile, for Sathan himselfe is
transformed into an Angel of light.”
6 he that hath his eyes opened ] A resonant phrase, recalling Adam and Eve (Genesis
3, 5: “then your eyes shalbee opened: and yee shall bee as Gods, knowing good and
euill”), the blind man in John 9, and the two blind men in Matthew 20.
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his Education, will betray the meanness of his pedigree to one of a true
noble extraction. A bare Imitation will always fall short of the Copy from
when it is taken; and though Sin and Errour may take up the mantle of
Truth and cloath themselves with it, yet he that is inwardly acquainted
with Truth, and an ingenuous lover and pursuer of it, will be able to find
out the Imposture, he will be able to see through the vail into the naked
deformity of them.
When we say, The Devil is continually busie with us, I mean not onely
some Apostate spirit as one particular Being, but that spirit of Apostasie
which is lodged in all mens natures; and this may seem particularly to be
aimed at in this place, if we observe the context: as the Scripture speaks
of Christ not onely as a Particular person, but as a Divine Principle in holy
Souls.
Indeed the Devil is not onely the name of one particular thing, but
a nature; He is not so much one particular Being designed to torment
Wicked men in the world to come, as a hellish and diabolical nature seated
in the minds of men. He is not onely one Apostate Spirit fallen down from
heaven out of the lap of Blessedness; but also a Spirit of Apostasie, a
degenerate and depraved nature. Could the Devil change his foul and
impure nature, he would neither be a Devil nor miserable: and so long
as any man carries about him a sinfull and corrupt nature, he can neither
be in perfect favour with God, nor blessed. Wickedness is the Form and
Entelech of all the wicked spirits: it is the diﬀerence of a name rather then
any proper difference of natures that is between the Devil and Wicked
men. Wheresoever we see Malice, Revenge, Pride, Envy, Hatred, Self-will
and Self-love, we may say Here, and There is that Evil spirit. This is indeed
that Venenum Serpentis, the poyson and sting too of that Diabolical nature.
23 Entelech ] “Entelechia, (Gr.) an inward Soul or Power, to move or act” Blount, Glossographia; Smith alludes to Aristotle’s use of the term ἐντελέχεια (entelecheia) in de
anima, II, to mean the actuality or form of a thing, perhaps recalling Plotinus’ discussion
in Enneads, IV.7.85 .
27 Venenum Serpentis ] poison of a serpent; perhaps recalling the Vulgate’s translation
of Psalms 139,4: “acuerunt linguam suam sicut serpentis venenum aspidum sub labiis
eorum diapsalma ”
27 Venenum Serpentis ] cf, KJV Psalms58, 4: “Their poison is like the poyson of a serpent; they are like the deafe adder that stoppeth her eare”.
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As the Kingdom of Heaven is not so much without men as within, as our
Saviour tells us: so the Tyranny of the Devil and Hell is not so much in
some External things, as in the Qualities and Dispositions of mens Minds.
And as the enjoying of God and conversing with him consists not so much
in a change of place, as in the participation of the Divine nature, and in our
assimilation unto God: so our conversing with the Devil is not so much by
a mutual local presence, as by an imitation of a wicked and sinfull nature
derived upon mens own Souls. Therefore the Jews were wont to style that
Original pravity that is lodged in mens spirits  מלאך המותthe Angel of death
and fiend of darkness. Those filthy Lusts and Corruptions which men
foment and entertain in their Minds, they are the noisome Vapours that
ascend out of the bottomless pit; they are thick mists and fogs of Hellish
darkness arising in their Souls, as a Preface and Introduction of Hell and
Death within. Where we find Uncleanness, Intemperance, Covetousness,
or any such impure or unhallowed behaviour, we may say, Here Satan’s
throne is.
This sinfull and corrupt nature being the true issue of Hell it self, is
continually dragging down mens Souls thither. All Sin and Wickedness in
man’s Spirit hath the Central force and Energy of Hell in it, and is perpetually pressing down towards it as towards its own place. There needs no
Fatal necessity or Astral impulses to tumble wicked men down forcibly into
Hell: No, for Sin it self, hastned by the mighty weight of its own nature,
carries them down thither with the most swifty and headlong motion. As
they say of true Holiness and Christianity, Christi sarcina pennas habet,
9 “ ] מלאך המותthe messenger or angel of death”; malak hammaveth, the angel of death;
i.e. one who had the power of separating the soul from the body, when God decreed
that the person should die.
24 Christi sarcina pennas habet ] “the burden or weight of Christ has wings”; St Augustine, in psalmum LIX ennaratio, 8. On St Augustine’s use of sarcina, see Poque, Le
langage symbolique dans la prédication d’Augustin d’Hippone: Texte, pp.64-6.
1–2 as our Saviour tells us ] recalling Luke 17, 21: “Neither shall they say, Loe here, or
loe there: for behold, the kingdome of God is within you.”
15–16 Here Satan’s throne is ] recalling, perhaps, Revelation 2, 13: “I know thy works,
and where thou dwellest, even where Satan’s seat is: and thou holdest fast my name,
and hast not denied my faith, even in those daæys wherein Antipas was my faithful
martyr, who was slain among you, where Satan dwelleth.”
19 Energy ] Smith’s choice of word perhaps reflects Aristotle’s use of ἐνέργεια (energeia) as a near synonym for ἐντελέχεια in de anima, II.
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Christ’s burden, which is nothing else but true Godliness, is a winged
thing, and bravely bears it self upwards upon its own wings soaring aloft
towards God: so we may say of all Impiety, Diaboli sarcina pondus habet;
the Devilish nature is alwaies within the Central attractions of Hell, and its
own weight instigates and accelerates its motion thither. He that allows
himself in any sin, or useth an unnatural dalliance with any vice, does
nothing else in reality then entertain an incubus Dæmon ; he prostitutes a
wanton Soul, and forceth it to commit lewdness with the Devil himself. Sin
is nothing better then a Brat of darkness and deformity; it hath no other
extraction or pedigree then may be derived from those unclean spirit that
are nestled in Hell. All men in reality converse either with God or with the
Devil, and walk in the Confines either of Heaven or of Hell: They have
their fellowship either with the Father and the Son, as S. John speaks; or
else with the Apostate and evil Angels.
I know these Expressions will seem to some very harsh and unwelcome: But I would beseech them to consider what they will call that spirit
of Malice and Envy, that spirit of Pride, Ambition, Vain glory, Covetousness,
Injustice, Uncleanness, &c. that commonly reigns so much, and acts so
violently in the Minds and Lives of men. Let us speak the truth, and call
things by their own Names; let us not flatter our selves, or paint our filthy
3 Diaboli sarcina pondus habet ] “the burden of the devil has weight”
7 incubus Dæmon ] “a demonic incubus”; an incubus (with the implication of something
that lies on top of one) was a demon which had sexual relations with someone sleeping;
cf. St. Augustine, de civitate dei, 15, 23. Smith would have found Weyer’s chapter de
incubi dæmoniaci illusione in Wierus, De Praestigiis Daemonum et et Incantationibus ac
Veneﬁciis Libri V, III. 18, p.281.
12–13 They have their fellowship either with the Father and the Son, as S. John speaks ]
1 John 1, 3: “That which we have seen and heard declare we unto you, that ye also may
have fellowship with us: and truly our fellowship is with the Father, and with his Son
Jesus Christ.”
7 incubus Dæmon ] The sexual implication affects all the surrounding language: “dalliance, prostitutes, wanton, lewdness” etc.
9 a Brat of darkness ] See above page 232.
17–18 Malice and Envy ... Uncleanness, &c. ] Perhaps recalling Colossians 3, 5: “Mortifie therefore your members which are vpon the earth: fornication, vncleannesse, inordinate affection, euill concupiscence, and couetousnesse, which is idolatrie:”
20–1 paint our filthy sores ] in the sense of concealing them with cosmetics.
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sores: so much as there is of Sin in any man, so much there is of the
old man so much there is of the Diabolical nature. Why do we defie the
Devil so much with our Tongues, while we entertain him in our Hearts?
But indeed men do but quarrel with him in the name and notion of him,
while yet their Hearts can readily comply with all that which the Devil is:
that Antipathy which is ordinarily expressed against him, like those natural Antipathies which the Philosophers speak of, being nothing else but
Occult qualities, or Natural instincts, which as they arise not from any
principle of Reason or Understanding, so neither are they guided or governed by it. As mens Love to God is ordinarily nothing else but the meer
tendency of their Natures to something that hath the notion or name of
God put upon it, without any clear or distinct apprehensions of him; so
their Hatred of the Devil is commonly nothing else but an inward displicency of nature against something entitled by the Devil’s name. Or else
at best, Corrupt minds do nothing else but fashion out a God and a Devil,
a Heaven and a Hell, to themselves, by the power of their own Fancies:
and so they are to them nothing else but their own Creatures, sustained
and supported by the force of their own Imaginations which first raised
them. And as they commonly make a God like to themselves, such a one
as they can best comply with and love; so they make a devil most unlike
to themselves, which may be any thing but what they themselves are, that
so they may most freely spend their Anger and Hatred upon him: just as
they say of the Ethiopians, who use to paint the Devil white, because they
themselves are black. This is a strange merry kind of Madness, whereby
men sportingly bereave themselves of the Supreamest Good, and insure
themselves as much as may be to Hell and Misery: They may thus cheat
21–22 the old man ] Colossians 3, 9: “Lie not one to another, seeing that yee haue put
off the old man with his deedes:”
33–34 displicency ] aversion or dissatisfaction, from displicentia.
45 sportingly ] i.e. by way of amusement, without serious reflection
22–23 defie the Devil ] Perhaps an unconscious echo of Sir Toby’s “What, man defie
the divell: consider, he’s an enemy to mankinde”, in Twelfth Night?
26–28 like those natural Antipathies which the Philosophers speak of, being nothing
else but Occult qualities, or Natural instincts ] note rquired
32 clear or distinct apprehensions ] An echo, perhaps, of Descartes’ “clear and distinct”
ideas.
43–44 the Ethiopians, who use to paint the Devil white, because they themselves are
black ] source required
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themselves for a while, but the Eternal foundation of the Divine Being is
immutable and unchangeable. God is but One, and his Name One, as the
Prophet speaks, (howsoever the several Fancies of men may shape him
out diversly;) and where we find Wisdom, Justice, Loveliness, Goodness,
Love and Glory, in their highest elevations and most unbounded dimensions, That is He: and where we find any true participations of these,
there is a true Communication of God; and a defection from these is the
Essence of Sin and the Foundation of Hell.
Now if this be rightly considered, I hope there will an Argument strong
enough appear from the Thing is self to enforce S. James his Exhortation,
Resist the Devil: endeavour to mortifie and crucifie the Old man with all
the corrupt lusts and affections of the Flesh.
We never so truly hate Sin, as when we hate it for its own Ugliness and
deformity: as we never love God so truly , as when we love him for his
own beauty and excellency. If we calculate aright, as we shall find nothing
Better then God himself, for which we should love him; so neither shall we
find any thing Worse then Sin it self, for which we should hate it. Our assimilation to God and conformity to him, instates us in a form possession
of true Happiness, which is nothing else but God himself, who is all Being and Blessedness; and our dissimilitude to God and Apostastie from
him, involves us in our own Misery, and sets us at the greatest enmity
to what our unsatiable desires most of all crave for, which is the enjoyment of True and Satisfying Good. Sins are those fiery Snakes which
will eternally lash and torment all damned Spirits. Every mans Hell arises
from the bottom of his own Soul; as those stinking Mists and tempestuous Exhalations that infest the Earth, have their first original from the
Earth it self. Those streams of fire and brimstone ordained for the tor2–3 One, and his Name One, as the Prophet speaks ] Zechariah 14, 9: “And the LORD
shall be king over all the earth: in that day shall there be one LORD, and his name one.”
11 mortifie ] perhaps suggested by Colossians 3, 5.
11–12 crucifie the Old man with all the corrupt lusts and affections of the Flesh ] recalling Galatians 5, 24: “And they that are Christs, haue crucified the flesh with the affections
and lustes.”
23 fiery Snakes ] Perhaps recalling the  ָׂשָ֥רףor “fiery serpents” of Deuteronomy 8, 15
and Isaiah 14, 29, fiery snakes are part of the traditional landscape of hell.
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ment of all damned spirits, are rather the exsudations of their own filthy
and corrupt nature then any external thing. Hell is not so much induced,
as educed out of mens filthy Lusts and Passions. I will not here dispute
what external Appendixes there may be of Heaven or Hell; but methinks
I no where find a more Graphical description of the true Properties and
Operations of them, though under other names, then in those Characters
of the Flesh and Spirit in Galat. 5. ver. 19, 20, 21, 22, 23. Eternal death
is begotten and brought forth out of the womb of lust, and is little else but
Sin consummated and in its full growth, as S. James intimates chap.1.
Would wicked men dwell a little more at home, and descend into the
bottom of their own Hearts, they should soon find Hell opening her mouth
wide upon them, and those secret fires of inward fury and displeasure
breaking out upon them, which might fully inform them of the estate of
true Misery, as being a short anticipation of it. But in this life wicked men
for most part elude their own Misery for a time, and seek to avoid the
dreadfull sentence of their own Consciences, by a tergiversation and flying from themselves into a converse with other things, Ut nemo in sese
6–7 those Characters of the Flesh and Spirit in Galat. 5. ver. 19, 20, 21, 22, 23. ] Galatians 5, 19-23: “ Nowe the workes of the flesh are manifest, which are these, adulterie,
fornication, vncleannesse, lasciuiousnesse, 20 Idolatrie, witchcraft, hatred, variance,
emulations, wrath, strife, seditions, heresies, 21 Enuyings, murthers, drunkennesse, reuellings, and such like: of the which I tell you before, as I haue also tolde you in time
past, that they which do such things shall not inherite the kingdome of God. 22 But the
fruit of the spirit is loue, ioy, peace, long suffering, gentlenesse, goodnesse, faith, 23
Meekenesse, temperance: against such there is no law.”
9 S. James intimates chap.1. ] James 1, 15: “Then when lust hath conceiued, it bringeth
forth sinne: and sinne, when it is finished, bringeth forth death.”
17–1 Ut nemo in sese tentat descendere ] “so that no man tries to descend into himself”;
Persius, Satires IV, 23. See above page 164.
2–3 induced, as educed ] The opposition rests upon the root meanings of induco and
educo, to bring in and to bring out.
9 consummated ] In the sense of “to Fulfil, Finish or make Perfect” Blount, Glossographia.
11–12 Hell opening her mouth wide upon them ] Perhaps recalling Isaiah 5, 14: “Therefore hell hath enlarged herself, and opened her mouth without measure: and their glory,
and their multitude, and their pomp, and he that rejoiceth, shall descend into it.” (“Her
mouth” because sheol or שׁאוֹל
ְ is feminine in Hebrew.)
16 tergiversation ] Tergiversation, (Lat.) i.e. turning the Back; a bogging, shuffling, or
flinching; a fetch or shift Blount, Glossographia.
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tentat descendere; else they would soon find their own home too hot for
them. But while mens Minds are perpetually rambling all the world over in
a pursuit of worldly designs, they are unacquainted with the affairs of their
own Souls; and know not how deeply a Self-converse and reflection upon
their own prodigious deformities would pierce their Souls with anguish:
how vastly they would swell with Fury, Rage, Horrour, Consternation and
whatsoever is contrary to that ineffable Light and Love and Peace which
is in Heaven, in natures fully reconciled and united to true Goodness? As
true Goodness cannot borrow Beauty from any external thing to recommend it self to the Minds and Affections of Good men, seeing it self is the
very Idea and true life of all Beauty and Perfection, the source of Bliss
and Peace to all that partake of her: so neither can Sin and Wickedness
to an enlightned Soul appear more Ugly, loathsom and hatefull, in any
other shape then its own.
From these words, Resist the Devil, we may take notice of the Warfare
of a Christian life, of that Active life and valour which Good men express
in this world. A true Christian spirit is masculine and generous: it is no
such poor, sluggish, pusillanimous thing as some men fansie it to be,
but active and noble. We ﬁght not, saith the Apostle, against ﬂesh and
bloud, but against principalities and powers, and spiritual wickedness in
high places. True Religion does not consist in a meer Passive capacity, in
a sluggish kind of doing nothing, that so God himself might doe all; but
it consists in life and power within: therefore it is called by the Apostle,
The spirit of power, of love, and of a sound mind; it’s called the law of
36–38 We ﬁght not, saith the Apostle, against ﬂesh and bloud, but against principalities
and powers, and spiritual wickedness in high places ] Ephesians 6, 12: “For wee wrestle
not against flesh and blood, but against principalities, against powers, against the rulers
of the darknes of this world, against spirituall wickednes in high places.”
41 The spirit of power, of love, and of a sound mind ] 2 Timothy 1, 7: “For God hath not
giuen vs the spirit of feare, but of power, of loue, and of a sound minde.”
41–2 the law of the spirit of life, strongly enabling Good men against the law of Sin and
Death ] Romans 8, 2: “For the law of the spirit of life, in Christ Iesus, hath made me free
from the law of sinne and death.”
29–31 so neither can Sin ... other shape then its own ] cf. sin “which is malignity and
deformity, and in itself loathsome and abominable”; “That which we call moral evil is a
thing of the greatest ugliness and deformity in the world. The filthiness of sin is express’d
in scripture under the names of those things that are of the greatest lothsomeness [sic]
and deformity.” Whichcote, Works, IV, pp. 115, 156-7.
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the spirit of life, strongly enabling Good men against the law of Sin and
Death True Wisdom as the Wise man hath well stiled it, is the unspotted mirrour of the power of God, and a pure inﬂuence ﬂowing from the
glory of the Almighty; neither can any deﬁled thing enter into it: it goes in
and out in the strength of God himself: and as is the heavenly, such are
they also that are heavenly. Every thing as it partakes more of God, and
comes nearer to him, so it becomes more active and lively, as making the
nearer approaches to the Fountain of life and virtue. A Good man doth
not only then move when there is some powerfull impression and impulse
upon him; but he hath a Spring of perpetual motion within. When God
restores men to a new and divine life, he doth not make them like so many
dead Instruments, stringing and fitting them, which yet are able to yield
no sound of themselves; but he puts a living Harmony within them. That
is but a Mechanical religion which moves no longer then some External
weights and Impulses are upon it, whether those be (I think I may safely
say) from some Worldly thing or from God himself, while he acts upon
men from without them and not from within them. It is not a Melancholy
43–44 the unspotted mirrour of the power of God ] Wisdom of Solomon 7, 26: “For
shee is the brightnesse of the euerlasting light: the vnspotted mirrour of the power of
God, and the Image of his goodnesse.”
44–45 and a pure inﬂuence ﬂowing from the glory of the Almighty; neither can any deﬁled thing enter into it ] Wisdom of Solomon 7, 25: “For she is the breath of the power
of God, and a pure influence flowing from the glory of the Almighty: therefore can no
vndefiled thing fall into her.”
46–47 as is the heavenly, such are they also that are heavenly ] 1 Corinthians 15, 48:
“As is the earthy, such are they that are earthy, and as is the heauenly, such are they
also that are heauenly.”
43 the Wise man hath well stiled it ] Smith seems not to accept the traditional ascription of this apocryphal work (which probably dates from the end of the first century) to
Solomon.
49 the Fountain of life ] cf. Proverbs 13, 14: “The lawe of the wise is a fountaine of life,
to depart from the snares of death.”
51 he hath a Spring of perpetual motion within ] cf. Whichcote’s declaration that “God
hath planted in man a spring of constant motion” Whichcote, Works, IV, p.303. Although
perhaps suggested by the previous fountain imagery, this “spring” seems rather to suggest an awareness of a world of mechanics, where movement implies some “impression
and impulse” from without.
54–55 That is but a Mechanical religion ] See above page 473 and page 501.
58–2 It is not a Melancholy kind of sitting still, and sloathfull waiting, that speaks men
enlivened by the Spirit and Power of God ] “They are ignorant persons … that do rep-
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kind of sitting still, and sloathfull waiting, that speaks men enlivened by
the Spirit and Power of God. It is not Religion to stifle and smother those
Active powers and principles which are within us, or to dry up the Fountain of inward life and virtue. How say some amongst us, That there is no
resurrection from the dead? no spirit or life within; but all our motions in
Religion are meerly from some assisting Form without? Good men do not
walk up and down the world meerly like Ghosts and Shadows, or like dead
Bodies assumed by some Spirit, which are taken up and laid down again
by him at his pleasure: But they are indeed living men, by a real participation from him who is indeed a quickning Spirit. Were our Religion so
much a Thing without us as some men would seem to fansie it, were we
so dead and liveless as that we could never move but from an External
impetus; as our Religion could never indeed be called Ours, so neither
could we ever have the inward sense of that Bliss and Peace which goes
along with it; but must be like so many heavy loggs or dull pieces of Earth
in Heaven and Happiness. That is a very earthly and flat Spirit in Religion which sinks like the lees to the bottom; or rather it is like that Terra
damnatawhich the Chymists speak of, having no vigour, life or activity left
in it, is truly dead to God, and is reprobate to any thing of Heaven. We
know the Pedigree of those Exhalations that arise no higher then a meer
external force from the Sun’s heart weigheth them up, to be but base and
earthly; and therefore having no natural warmth or energy within themselves imparted to them, they sink down again to the Earth from whence
they came. The Spirit which is from Heaven is alwaies, out of an inbred
Nobleness which bears it up, carried upwards again towards Heaven from
whence it came,powerfully resisting all things that would deprive it of God
or hinder it from returning to its Original: it is alwaies moving upwards in
an even and steady way towards God from whence it came,leaving the
dark Regions of Hell and Death under it: it resists Hell and Darkness by
75–76 Terra damnata ] “condemned earth”; “Damnata Terra, is the same with the Caput
Mortuum of the Chymists, being only the Earth or Mass which remains in the Retort, after
the other Principles are forced out by the Fire” Blount, Glossographia.
78 Exhalations ] “Exhalation, is whatever is raised up from the Surface of the Earth or
Water, by means of the Heat of the Sun, Subterraneal Fire, &c.” Blount, Glossographia.
resent the ways of religion and conscience, as melancholy, because men are kept with
the compass of reason and sobriety”, says Whichcote Whichcote, Works, III, p.231
76 the Chymists ] More properly, “alchemists”; cf. Ben Jonson, The Alchemist, II, 5, 9.
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We do not alwaies resist the Devil then when we bid deﬁance to him, or
when we declame most zealously against him; neither does our Resisting
and Opposing of Sin and Wickedness consist in the violence of some Feminine passions which may sometimes be raised by the power of Fancy in
the Minds of men against it: But it consists rather in a mature and sedate
resolution against it in our own Souls, arising from a clear judgement of
the foul and hatefull nature of Sin it self, and him who is the Patron of
it; in a constant and serious endeavour of settling the government of our
own Souls, and establishing the principality of Grace and Peace within
our selves. There is a pompous and popular kind of tumult in the world,
which sometimes goes for Zeal to God and his kingdome against the Devil;
whenas mens own Pride and Passions disguise themselves under the notions of a Religious fervencie. Some men think themselves the greatest
Champions for God and his Cause, when they take the greatest liberty
to quarrel with every thing abroad, and without themselves, which is not
shaped according to the mould of their own Opinions, their own Self-will,
Humour and Interest: Whereas indeed this Spiritual warfare is not so
much maintained against a forrein enemy, as against those domestick
rebellions that are within: neither is it then carried on most successfully,
17 fervencie ] “Fervency, (Lat.) Heat, Vehemency, Zeal.” Blount, Glossographia.
1–2 the armour of light ] recalling Romans 13, 12: “The night is farre spent, the day is
at hand: let vs therefore cast off the workes of darkenesse, and let vs put on the armour
of light.”
13 the principality of Grace and Peace ] alluding to Christ as the “Prince of peace” in
Isaiah 9,6.
21 Spiritual warfare ] The phrase is commonplace, usually developed with reference to
Ephesians 6, 10-7. cf. “What is the spirituall warfare? The daily exercise of our spirituall
strength and armour against our adversary, with assured confidence of victory; for the
state of the faithfull in this life is such, that they are sure in Christ, and yet fight against
sin, there being joyned with repentance a continuall fighting and strugling against the
assaults of a mans owne flesh, against the motions of the Devill, and enticements of the
world.” Ussher, A body of divinitie: or the summe ... of christian religion, p.333. Usher
then cites Ephesians 6.
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when men make the greatest noise and most of all raise the dust. That impetuous violence and tempestuousness with which men are acted in pretensions of Religion arises ordinarily, I doubt, from unquiet and disturbed
Minds within: whereas it is indeed the outward conflicts and commotions,
sin and vice, and not a holy zeal for God, which discompose the Minds
of men. Sin, where it is entertained, will indeed breed disturbance, and
break the peace of a mans own spirit; but a true resisting and opposing of
it is the restoring of the Soul to its just Consistency, Freedom and Serenity
again. As God’s kingdom is set up, so the Devil’s kingdom may be pulled
down, without the noise of axes and hammers. We may then attain to
the greatest achievements against the gates of Hell and Death, when we
most of all possess our own Souls in patience, and collect our Minds into
the most peacefull, composed and united temper. The motions of true
Practical Religion are most like that of the Heavens, which though most
swift, is yet most silent. As Grace and true Religion is no lazy or sluggish thing, but in perpetual motion; so all the motions of it are soft and
gentle: While it acts most powerfully within, it also acts most peacefully.
The kingdom of heaven comes not with observation, that men may say,
Lo here or Lo there; it is not with the devouring ﬁre coming after it, or whirlwind going before it The fight and contest with Sin and Satan is not to be
known by the ratling of the Chariots, or the sound of an alarm: it is indeed
18 The kingdom of heaven comes not with observation ] Luke 17, 20: “ And when hee
was demanded of the Pharises, when the kingdome of God should come, hee answered
them, and said, The kingdome of God commeth not with obseruation.”
18–19 that men may say, Lo here or Lo there ] Luke 17, 21: “Neither shall they say, Loe
here, or loe there: for behold, the kingdome of God is within you.”
19 devouring ﬁre ] recalling, perhaps, verses such as Isaiah 29, 6: “Thou shalt bee
visited of the Lord of hostes with thunder, and with earthquake, and great noise, with
storme and tempest, and the flame of deuouring fire.” cf. Exodus 24, 17; Isaiah 30, 27
and 30; Isaiah 33, 14 etc.
19–20 whirlwind going before it ] Another frequent image from the Old Testament, as
in Isaiah 66, 15: “For, behold, the LORD will come with fire, and with his chariots like a
whirlwind, to render his anger with fury, and his rebuke with flames of fire.”
21 the ratling of the Chariots ] recalling, perhaps, Joel 2, 5: “Like the noise of charets
on the tops of mountaines shall they leape, like the noise of a flame of fire that deuoureth
the stubble, as a strong people, set in battell aray.”
21 the sound of an alarm ] perhaps suggested by Joel 2, 1: “Blow yee the trumpet in
Zion, & sound an alarme in my holy mountaine: let all the inhabitants of the land tremble:
for the day of the Lord cōmeth, for it is nie at hand;”
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alone transacted upon the inner stage of mens souls and spirits; and is
rather a pacifying and quieting of all those riots and tumults raised by Sin
and Satan; it is rather a reconciling the minds of men to Truth, Justice and
Holiness; it is a captivating and subjecting all our Powers and Faculties
to God and true Goodness, through the effectual working of a divine Love
and Humility: and this Resistance is alwaies attended with Victory and
Triumph waits upon this Fight; which is the Third and last Observation we
shall make upon these Words.
The Certainty of Success to all those that resist the Devil; Resist the
Devil, and he will ﬂee from you. He cannot stand, when opposed in the
strength of God, he will fall down as swift as lightning; he cannot bear the
glory of God shining in the Souls of men. Here it is no more but Stand,
and Conquer; Resist, and Vanquish.
For First of all, The Devil and Sin in themselves considered are but weak
and impotent; they cannot prevail over that Soul which yields not to them:
the Evil spirit then onely prevails over us, when we our selves consent to
his suggestions; all his strength lies in our treachery and falseness to our
own Souls. Though those wicked spirits be perpetually so near us, yet
they cannot bow or bend our Wills: there is a place of defence in the Souls
of men into which they cannot enter: they may stand at a distance, allure
and entice them; but they cannot prevail over them, except they willfully
and shamefully deliver over their strength into the Enemies hand. It is
indeed nothing else but Hell it self in the Souls of men that gives the Devil
such free entertainment there: the Wills of men stamped with a Diabolicall
12 no more but ] i.e. “only”
9 The Certainty of Success to all those that resist the Devil; ] Perhaps an editorial intrusion from Worthington’s synopsis.
11 he will fall down as swift as lightning ] recalling Luke 10, 18: “ And he said vnto them,
I beheld Satan as lightning fall from heauen.”
16 consent ] Consent is a critical factor for Whichcote, too: “Withhold the mind’s consent from evil, and evil will be strangled in its own birth”; “virtue and vice are constituted
by the consent of the mind”; “to consent to sin, iniquity and folly … is unnatural, and contrary to our interest”; “Carefully with-hold your consent from known iniquity”; Whichcote,
Works, IV, pp. 79, 200, 306, 341. cf. Proverbs 1, 10: “My sonne, if sinners entise thee,
consent thou not.” For Whichcote’s citation, see Whichcote, Works, IV, p. 331.
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form, and bearing the Devil’s image and inscription upon them, declare his
right over them. Men are therefore so much captivated by him because
they take his yoke upon them. Could we, or would we, resist Sin and
Satan, they could not hurt us. Every thing is weak and impotent according
to the distance it stands from God who is the onely Fountain of life and
power: and therefore it was well resolved by the Philosopher, πᾶσα κακία
διὰ ἀδυνσμίας συμβαίνει, Sin in it self is a weak and impotent thing, and
proceeds from weakness; it consists not properly in any native power and
strength which it hath within it self, but in an impotency, and privation of all
true Being and Perfection; and therefore wheresoever any thing of God
appears, it will destroy it. He that is born of God, shall overcome the
World, the Devil and Sin; for the seed of God remaineth in him .
Let us endeavour to get our Minds enlightned with Divine Truth, clear
and Practical Truth, let us earnestly endeavour after a true participation
of the divine nature, and then shall we find Hell and Death to flee away
before us. Let us not impute the fruit of our own sluggishness to the power
of the Evil spirit without, or to God’s neglecting of us: Say not, Who shall
stand against those mighty Giants? No; arm thy self with the mind of
Christ, a fixt resolution to serve the will and pleasure of the Almighty; and
then fear not what Sin and Hell can do against thee. Open thy windows,
6–7 πᾶσα κακία διὰ ἀδυνσμίας συμβαίνει ] “all vice comes about through incapacity or
lack of strength”; slightly adapted from Simplicius, Commentary on Epictetus, 1.1.; H.
Wolf, Simplicii Commentarius In Enchiridion Epicteti: Ex Libris veteribus emendatus p.28;
cf. “For every sort of badness comes about through lack of power” Brittain and Brennan, Simplicius: On Epictetus Handbook 1-26, p.52. See Smith’s allusion to the same
passage above, page 508.
12 the seed of God remaineth in him ] 1 John 3, 9: “Whosoeuer is borne of God, doth
not commit sinne: for his seede remaineth in him, and he cannot sinne, because he is
borne of God.”
18–19 the mind of Christ ] 1 Corinthians 2, 16: “For who hath knowen the mind of the
Lord that he may instruct him? But we haue the mind of Christ.”

1 bearing the Devil’s image and inscription ] Perhaps recalling the “image and superscription” on Caesar’s penny in Matthew 22, 20, Mark, 12:16 and Luke 20, 24. The
image of the king was removed from English coinage in April 1649.
11–12 the World, the Devil and Sin ] The triplet perhaps echoes that of the litany in the
Book of Common Prayer, “the world, the flesh and the devil.”
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thou Sluggard, and let in the beams of Divine light that are there waiting upon thee till thou awake out of thy Slothfulness; then shalt thou find
the shadows of the night dispell’d and scattered, and the warm beams of
Light and Love enfolding of thee, which the higher they arise upon the Horizon of thy Soul, the more fully they will display their native strength and
beauty, transforming thee more and more from darkness to light, from the
similitude of Satan into a participation of the Divine image. The Devil is
not to be kept off from us by setting any Spell about us, or driven away
from us by any Magical charms. We need not to go and beat the air to
drive away those Evil spirits from us, as Herodotus reports the Caunians
once to have beaten out the strange Gods from amongst them: but let
us turn within our selves, and beat down that Pride and Passion, those
Holds of Satan there, which are therefore strong, because we oppose
them weakly. Sin is nothing else but a degeneration from true Goodness,
conceived by a dark and cloudy Understanding, and brought forth by a
corrupt Will; it hath no consistency in it self, or foundation of its own to
support it. What the Jews have observed of Errour is true of all Sin, ַשקר
אין לו רגלים, Mendacium hon habet pedes, it hath no feet, no Basis of its
own to subsist and rest it self upon. Let us withdraw our Will and Affections from it, and it will soon fall into nothing. It was the fond Errour of the
Manichees, That there was some solid Principium mali, which having an
10–11 as Herodotus reports the Caunians once to have beaten out the strange Gods
from amongst them ] for Smith’s other citation of Herodotus I,172, see above page 136.
17–18 “ ] ַשקר אין לו רגליםuntruth has no legs”; a proverbial Hebrew saying, probably originating in Midrash Osios DeRabbi Akiva; cf. Tikunei haZohar, 475
18 Mendacium hon habet pedes ] “falsehood has no feet”; probably from Buxtorf’s entry
for ( רגלןleg or foot) in his Lexicon hebraicum et chaldaicum: “Apud Rabinnos השקר אק
 לו רגלםMendacium non habet pedes, id est, inconstans & evanidum est.” (“Amongst
the Rabbis, ’untruth has no legs’, falsehood does not have feet, that is, is uncertain
and vanishing.”) J. Buxtorf, Johannis Buxtorﬁi P. Lexicon chaldaicum, talmudicum et
rabbinicum ... col 2203.
21 Principium mali ] “principle or initiator of evil”
1 thou Sluggard ] Surely recalling Proverbs 6, 9: “ How long wilt thou sleepe, O sluggard? when wilt thou arise out of thy sleepe?”
3 the shadows of the night dispell’d and scattered ] echoing the Song of Solomon 2, 17
and 4, 6 again; see above page 432.
6 transforming ] The choice of word depends for its effect on 2 Corinthians 2, 14: “ And
no marueile, for Sathan himselfe is transformed into an Angel of light.”
20–21 the Manichees ] Manicheanism was a gnostic religion of Middle Eastern origin
founded in the third century, which taught a dualistic struggle between good and evil.
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Eternal existence of its own, had also a mighty and uncontrollable power
from within it self, whereby it could forcibly enter and penetrate into the
Souls of men; and seating it self there, by some hidden influences irresistably incline and inforce them to evil: which Errour I wish were as well
confuted by the lives and practices of men, as it hath been by the Writings
both of Fathers and Philosophers. But it’s too apparent that men maintain
that Lie by a complyance with the Diabolical powers: We our selves hold
up that kingdom of darkness, which else would tumble down and slide
into that nothing from whence it came to be. All Truth and Goodness are
of an Eternal nature, they are One, and Unchangeable, subsisting upon
the strength of Omnipotency: But all Sin and Vice is our own creature; we
onely give life to them which indeed are our death, and would soon wither
and fade away did we substract our concurrence from them.
Secondly, We have a further Ground for our expectation of Victory
in all contests with Sin and Satan, from the powerfull assistance of God
himself, who is never wanting to those that seek after him, and never
fails those that engage in his quarrels. While we strive against Sin, we
may safely expect that the Divinity it self will strive with us, and derive
that strength and power into us that shall at last make us more then Conquerors. God hath not forsaken the earth: but as his Almighty essence
runs through all things, sustaining and upholding the frame of the whole
Universe; so more especially does it bear up in its Almighty arms those
things that are more nearly related to himself, always cherishing them
with his own Goodness. Wheresoever God beholds any breathings after
himself, he gives life to them, as those which are his breath in them. As
he who projects wickedness, shall be sure to find Satan standing at his
right hand ready to assist him in it; so he that pursues after God and Holiness, shall find God nearer to him then he is to himself, in the free and
13 substract ] “withdraw”
19–20 more then Conquerors ] Romans 8, 37: “ Nay in all these things wee are more
then conquerours, through him that loued vs.”
5–6 the Writings both of Fathers and Philosophers ] There were a number of patristic
works refuting Manichean beliefs, most notably by St Augustine (himself a former adherent). Smith may also have had in mind Simplicius’ arguments against Manicheanism
in his Commentary on the Encheiridion of Epictetus, 71ff., on which see also Oort and
Berg, In Search of Truth. Augustine, Manichaeism and Other Gnosticism: Studies for
Johannes Van Oort at Sixty.
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liberal communications of himself to him. He that goes out in God’s battels, fighting under our Saviour’s banner, may look upwards, and opening
his eyes may see the mountains full of horses and chariots of fire round
about him. God hath not so much delight in the death and destruction of
men, as to see them strugling and contending for life, and himself stand
by as a looker on. No, but with the most tender and fatherly compassion his bowels yern over them, and his Almighty arm is stretched forth
for them; and in his strength they shall prevail; they shall be born up, as
upon Eagles wings; they shall walk in the might of his strength who is
able to save, and not faint. Where there is any serious and sober Resolution against Sin, any reall motion towards God, there is the blessing of
Heaven in it; he that planted it, will also water it, and make it to bud and
blossome and bring forth fruit .
Wherefore to shut up this Discourse by way of Application, Let us
make use of this as a further Argument to enforce the Apostles Exhortation upon our selves, Be Strong in the Lord and in the power of his might;
and, as the Psalmist speaks of his Enemies, so let us say of our spiritual
Enemies, They compass me about, they compass me in on every side; but
in the name of the Lord I will destroy them Let us set our selves with all our
2–4 opening his eyes may see the mountains full of horses and chariots of fire round
about him. ] 2 Kings 6, 17: “ And Elisha prayed, and sayde, Lord, I pray thee, open his
eyes that he may see. And the Lord opened the eyes of the young man, and hee saw:
and behold, the mountaine was full of horses, and charets of fire round about Elisha.”
16 Be Strong in the Lord and in the power of his might ] Ephesians 6, 10: “Finally, my
brethren, be strong in the Lord, & in the power of his might.”
18–19 They compass me about, they compass me in on every side; but in the name of
the Lord I will destroy them ] Conflating Psalm 118, 11 (“They compassed mee about,
yea they compassed mee about: but in the Name of the Lord, I will destroy them.”) with
6–7 with the most tender and fatherly compassion his bowels yern over them ] perhaps
recalling the imagery of Joseph’s brotherly feeling in Genesis 43, 30: “And Ioseph made
haste: for his bowels did yerne vpon his brother: and he sought where to weepe, and
hee entred into his chamber, & wept there.”
8–10 they shall be born up, as upon Eagles wings; they shall walk in the might of his
strength who is able to save, and not faint ] Perhaps recalling both Exodus 19, 4 (“Ye
haue seene what I did vnto the Egyptians, and how I bare you on Eagles wings, and
brought you vnto my selfe.”) and Isaiah 40, 31: “But they that waite vpon the Lord, shall
renew their strength: they shall mount vp with wings as Eagles, they shal runne and not
be weary, and they shall walke, and not faint.”
10–11 Resolution ] A word characteristic of Whichcote’s writings.
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might to mortifie the old man & to crucifie all the affections of the Flesh:.
Let us lay aside every weight, and the sin which so easily besets us, and run
with patience the race that is set before us; Looking unto Jesus the author
and ﬁnisher of our faith, who is set down at the right hand of the throne
of God, as a great and mighty Conqueror, who will declare the perfection
of his own power in our weakness, if we lay hold of his strength. Though
we are not able to change our own natures, or to rise above the source of
our Animal and Selfish Beings, by our own power; yet let us endeavour to
subdue all those External vices of Luxury and Wantonness, of Injustice,
Revenge and the like; let us withdraw the fewel of Pride, Malice, Vainglory and whatsoever holds us in captivity to Hell, and with confidence
apply our selves to him who is an Almighty Saviour; and when he joyns
his Almighty strength with us, we need not fear any thing: He shall tread
down Satan under our feet, and we shall one day tread upon the Lion
and Adder, the young Lion and the Dragon shall we trample under our
feet: we shall break the Serpent’s head, though he may bruise our heel.
Though God may suffer him so far to serve his own rage and the hellish
malice of such as are in league with him, as to pull down with violence
Luke 19, 43: “(For the dayes shall come vpon thee, that thine enemies shall cast a trench
about thee, and compasse thee round, and keepe thee in on euery side”).
2–5 Let us lay aside ... right hand of the throne of God ] Hebrews 12, 1-2: “Wherefore,
seeing wee also are compassed about with so great a cloude of witnesses, let vs lay
aside euery weight, & the sinne which doth so easily beset vs, and let vs runne with
patience vnto the race that is set before vs, Looking vnto Iesus the Authour and finisher
of our faith, who for the ioy that was set before him, endured the crosse, despising the
shame, and is set down at the right hand of the throne of God.”
13–14 tread down Satan under our feet ] Romans 16, 20: “And the God of peace shal
bruise Satan vnder your feete shortly. The grace of our Lord Iesus Christ be with you.
Amen.” marginal note, “Or, tread” (reflecting Tyndale’s translation.
14–16 tread upon the Lion and Adder, the young Lion and the Dragon shall we trample
under our feet ] Psalm 91, 13: “Thou shalt tread vpon the Lion, and adder: the yong
Lion and the dragon shalt thou trample vnder feete.”
1 to mortifie the old man & to crucifie all the affections of the Flesh: ] cf. above, page 574.
16 we shall break the Serpent’s head, though he may bruise our heel ] recalling Genesis
3, 15: “And I will put enmitie betweene thee and the woman, and betweene thy seed and
her seed: it shal bruise thy head, and thou shalt bruise his heele.” The use of “break thy
head” goes back to Wycliff’s translation. Whichcote repeated the idea that, “Our Saviour
he is said to come to undo the design of the devil, which is the explication of the words,
to break the serpent’s head, i.e. frustrating and evacuating the design of the devil, that
he contrived against man” Whichcote, Works IV, p. 102; cf. also pp. 294, 297, 331, 345.
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I should now conclude all, and leave you with this General application,
but that the present Occasion hath drawn it down for me to a particular
case. Did we not live in a world of professed wickedness, wherein so
many mens Sins go in open view before them to judgement, it might be
thought needless to perswade men to resist the Devil when he appears
in his own colours to make merchandise of them, and comes in a formal
way to bargain with them for their Souls; that which human nature (however enthrall’d to Sin and Satan in a more mysterious way) abhors, and
none admit but those who are quite degenerated from humane kind. That
which I shall further add, shall be by way of Caution onely to suggest two
things which are the forerunners to such Diabolical contracts, and put
temptations into the hands of the Tempter.

15

1. Those Hellish passions of Malice, Envy and Revenge, which are the
black Form and Image of the Devil himself; these when they are once
ripened, fit men for the most Formal converse with the Devil that may be:
That nature cannot easily abhor him, which is so perfectly conformed to
him.

20

2ly . The use of Arts, Rites or Ceremonies not understood, of which we
can give no Rational or Divine account; this indeed is nothing else but a
kind of Magick which the Devil himself owns, and gives life to, though he
may not be corporeally present, or require presently any further Covenant from the users of them. The Devil no question is present to all his
own Rites and Ceremonies, though men discern him not; and may upon
the use of them secretly produces those Eﬀects which may gain credit to
them. Among these Rites we may reckon Insigiﬁcant forms of words, with
their several modes and manner of pronunciation, Astrological arts, and
whatsoever else pretends to any strange Eﬀects which we cannot with
good reason either ascribe to God or Nature. As God will onely be con-

25

30

1 our earthly Tabernacles ] recalling 2 Corinthians 5, 1: “For we know, that if our earthly
house of this Tabernacle were dissolued, wee haue a building of God, an house not
made with hand, eternall in the heauens.”
1–2 we are conquerors over him ] recalling Romans 8, 37: “ Nay in all these things wee
are more then conquerours, through him that loued vs.”
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vers’d withall in a way of Light and Understanding; so the Devil loves to
be convers’d with in a way of Darkness and Obscurity.

Appendices
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Appendix 1: John Smith’s Will
[This is a transcript of Cambridge University Library, Baker MSS, Mm.1.37,
215.]
August 1652 Ingr./Regist:
my will is
That smal land which my father left me in Aychurch after my decease
should pass unto my mother my estate in presston1 this to be dispos’d of
6ti p.an. to be paid out of it by my cousin Orton2 of Oundle to my mother,
the remainder to give to him at present & to his heirs & after my mother’s
decease ye 6ti p.an. likewise.
All those books in my study which are not in the library my will is should
be given out of my study into ye Colledg Library.
Mr. Cradock I appoint to be ye executor of this my wil.
This he read & said he was well pleased with it as his will therof we are
witnesses3
Symon Patrick
William Gore
This will abovewritten of John Smith late whilst he lived Mr . of Arts and
ffellow of Queens Colledge in the University of Cambridge deceased was
proved the twelfth day of August 1652. before the Right worth: Tho: Hill4
Doc of Divinitie and the lawfull constituted deputy of the Right worthy Sam
Bolton5 Doc of Divinity and Vicechancellor of the university of Ca afore1

I take this to be either Preston Capes or Preston Deanery, both in Northamptonshire.
2
Perhaps the Thomas Orton who was baptised in Wadenhoe on 24th August, 1600.
3
This sentence is written in Simon Patrick’s hand.
4
Thomas Hill (d.1653) was a former fellow of Emmanuel and a member of the Westminster Assembly. A fierce Calvinist, he had been appointed Master of Trinity in 1645.
His funeral sermon was delivered by Anthony Tuckney.
5
Samuel Bolton (1606-1654) was another member of the Westminster Assembly,
who had been given the mastership of Christ’s in 1645.
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said. Symon Patrick Mr . of Arts, and William Gore Batchelour of Arts
both fellows of the aforesaid colledge being first personally sworne in due
form of Law, deposed, that the will abovewritten, was read by the deceased John Smith in their presence and that the deceased John Smith
was well pleased with it, as his will. And administration of all and singular the goods creditts, and chattells of the deceased were committed
and graunted unto Samuel Cradock Batchelour of Divinitie and fellow of
Emmanuel Colledge in the university aforesaid, the sole Executor, nominated, and constituted in the aforesaid will, being first personally sworne
in due forme of law. In witness whereof wee have caused our seale of
Office to be hereunto annexxed Given at Cambridge the day month and
yeare above written.
Wee asked him whether his mother should dispose yt land att Aychurch.his
answer was he did not know whether shee should dispose of it discreetly.this
we are assured of & all agree in. we asked him further who should have
it after her decease and whether his cousin orton. his answer to our best
remembrance was yt I think he had as good have it, though he hath but
a little kindred wither.6

6

This paragraph is written in Simon Patrick’s hand.
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