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INTRODUCTION

THE PROBLEM OF THE VALID UNDERSTANDING
OF SPINOZA'S PRESCRIPTION OF FAITH

The problem of this thesis 1s one of understan-
ding. We wish to umderstand the meaning behind Spinoza'sl
notion of faith. Moreso, this understanding must look to
the fact of his prescribing this faith. The necessity for
such an understanding should first be considered, along with

reasons why a pre-occupation with the Tractatus Theologico-

Politicus (1670) should engender validity from such research

We look to the Tractatus for two reasons. PFirst,
the thougnt or presentation to be found in this work can be
considered representative of the mature Spilnoza.While the
Ethics was not finished until a few years after the annony-

2
mous publication of the Tractatus, authors note that the

1. 3Benedict de Spinoza (Baruch) 1632-1677. There is a
discrepancy in the recording of his Birth date. The
greatest number of his biographers agree on 1632.
The best source of this matter is "The Life of
Benedict de Spinoza by John Colerus, a contempo=-
rary of Spinoza, London, D.L. Press, 1706 - found
in appendix to Sp%goza: His Life and Philosogh%
by Sir Frederick Pollock, London, Duckworth & Co.,
2 ed. 1899.

2. Elwes R.H.M., cf. intro. (p. xvi) to his transla-
tion of the Iractatus; also cf. Pollock, Spinoza...,
p. 339.
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Ethics was being thought out and written both before and

alongslde the writing of the Tractatus. With the exception
of his Ireatise on the Improvement of the Understanding,

h
all his other major works cronologically preceded the Trac-

tatus. Therefore, we primarily concentrate on the develop-
ment wlthin the Tractatus because 1t shall better give us
vantage over thought antecedent to its conclusions.

Secondly, we look to the Tractatus because the
instance of prescription is more pronounced than in any othexg
of his works. Many authors, it seems, have pretended that’
pronouncement can be made as regards the religious system
of Spinoza without consideratinn of this work. Correspon-
disiy; the study of the status of faith in Spinoza has bheen
hampefed through unfamiliarity or at best, neglect of treat-
ment, as regards the work in which its status is most openly
explicitated. Admittedly, the valld understanding of his
prescription can never be attained without proper regard
given to each of his writings, but 1t is certain that major
emphasis should be given to this work.

It might be alleged that a third reason for con-
centrating upon the Iractatus is also at hand. The master
of Spinoza died in 1677 with Spinoza. Because of the extre-
me animosity which followed this author throughout the days
of his life, little time for dialogue was afforded him.

Only his correspondence will help the student gain some

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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insight, from outside his works, into the rationale behind
his thougnt. Also, two important works were left unfinished.

(Improvement of the Understanding and the Political Tracta-

tus) These reasons for obscurity leave Spinoza the only
true master of himself. Hence, the one who pretends that a
year of reflection and research on this man can give to him
the valid total perspective of Spinoza's compendium of
thought is indeed mistreating the possibilities of philoso-
phy's ever being recognized as a science.

Why attempt to define or understand the prescrip-
tion of faith which Spinoza endorses? Two conditions stimu-
late such research. The first lies within the texts of
thought prepared by Spinoza. The second lies within the
texts of commentary upon the thought of Spinoza.

It would seem, (and it is the task of this thesis
to rightfully uncover the possibility of validity in this
matter) that Spinoza's notion of faith is a mainstreanm foundaL
tion throughout the development of his thought. The faith-
ful man must be contemplated, in his system, if his theory
of knowledge, political propositions, and many more areas of
thought are to be understood in thelr full context. Corres-
pondiéﬁly, the status of faith is within a ground-work posi-
tion in his thought. All of man's situations do refer to
the embrace of this haslc condltion.

Quantitatively considered, the prescription of

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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faith i1s articulated sparingly 1in all works save the Tracta-
fus. However, the prescription once being uttered in this
work, a return to all other texts finds one with greater
facility at understanding the significance of the falthful
union man embraces in intuitive knowledge of the fourth

provaedeuvtic

mode. The basic condition prepederedie to perfectlon is
thereby seen as the condition of faith in man. This faith
is not that of mere formal assent to knowledge of essence,
but necessarily does it also entail the existential commit-
ment of obedience proper to that self same union. Despite,
therefore, the sparse usage of the term "faith" in other
works than the Tractatus, we should see, without any forced
presuppositions, that much of Spinoza's precccupation within
these works demands an understanding of the meaning and pla-
ce of falth in his thought.

The second reason for an attempt at understanding
Spinoza's prescription of faith, stems from both the scarci-
ty of commentary given over to this notion, and the radical-
ly divergent interpretations that are given within the com-
mentaries that have been made in reference to this subject

matter. First of all, the student has found no one work

which explicitely bears on the notion of falilth in Spinoza.

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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An examination of the great bibliographies ’ should bear
out the truth of this matter.

Secondly, a reading of authors who treat of Spi-
noza's personality, religious thought, political suggestions
and ethical theory, turns up contradictory affirmations as
to the valldity of his thought. In many cases, an understan-
ding of faith ln Spinoza would obviously have altered, (or
at the least, tempered) many such affirmations.

Concerning the status of faith itself, we do dis-
cover two puzzles that tempt us to look more closely at
what Spinoza means by faith and with what importance he es-
teems this meaning in his system.

The first puzzle arises from the fact that for
many the study of Spinoza's notion of faith is an impossibi-
1lity imposed by paradox. For Spinoza has been, and still
is, considered by many as a "man whonm theSDevil has hired" *

and, as the prime inovator of "atheism". And so, we are

puzzled that a2 man who speaks of faith and who attempts to

3. 1 refer specifically to the work of Adolph S. 0KO of
Columbia who for 43 years complled over 20,000 entries
into his The Spinoza Bibliography, (published under
the ausplces of the Columbia University Libraries
by G.X. Hall & Co., 70 Lincoln Street, Boston, 1964)

4. Dummer, Joseph, Baruch Spinoza and Western Democracy,
Philosophical Library, New York, 1955, p. 27.

5. Pollock, Spinoza... p. 403.
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correct our notlon of religlon so as to bring us closer to
the One, might be signified with such vindictive categoriza-
tlion.

The second puzzle arises from the fact that, for
many, Spinoza is considered as "the holy, the rejected Spi-
noza". ° And it 1s Novalls 'who celebrated him as the man
intoxicated with God". ! We have found it odd,then, that
the understanding of Spinoza's conception of faith has not,
at least by some of this contingent, been undertaken as a
separate study.

Finally, 1f headway could be made towards the re-
concliliation of these divergent stands, (as regards the
contribution of Spinoza), perhaps its beginning may lie in
that area which has received too little attention - the area
of faith.

With this in mind, the procedure of research into
this matter shall follow this path. First, the "what" or
the evidence of prescription shall be laid forth. This evi-
dence will be, for the most part, taken from the Tractatus.
Secondly, the beginning of our understanding shall be made
wlth a backtracking through his works to find possible

grounds for his notion of faith and swbsequent prescription.

6. Elwes, intro. p. viii in The Chilf Works of Benedict
de Spinoza, Dover Publications, New York, Vol. I,
1"'12"'""'95 .

7. Ibid.
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Thirdly, the understanding of these grounds shall be ana-
lyzed insofar as their relation to the meaning of the satus
of faith is concerned. This consideration will dwell upon
the significant relation between faith and a) the status of
state and freedom of thought and, b) the status of scripture
and freedom of worship. PFourthly, we shall return to the
prescription itself and attempt an elaboration of the signi-
ficant role its presence plays in understanding Spinoza's
notion of the whole man, his fulfillment, and his salvation.

Controversial commentary is bred from controver-
sial thought. The thought of Spinoza has long been held in
such esteem. Yet controversy can often be located but on the
side of the commentators. Proof of this matter can only
arise of the thought is allowed to clarify itself.

It would seem, therefore, that a gateway to the
possible solution of our problem, the valid understanding
of Spinoza's prescription of faith, can only be opened if
we allow Spinoza to speak for himself. Simplicity and cla=-
rity shall also be afforded if we can rigorously attend to
Spinoza's words without undo elaboration of commentaries.
This paper 1s not meant to take issue with the validity of
interpretations so abundant in its blbliography. Rather,
thlis paper is presented as an opportunity for Spinoza to
collect and integrally re-present hils understanding of faith

and the reasons why its prescription 1is made.
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CHAPTER I
FAITH WITHIN THE TRACTATUS THEOQOLOGICO-POLITICUS

Consideration should be given the element or con-
text in whlich the prescription of faith is found. Histori-
cally, the context was an era of intense religious bigotry
and pollitical upheaval. This area of contestation struck
deep into the dignity of every individual. Consequently,

a general mistrust was in evidence. The State's use of re-
ligion and the Church®s use of politics betrayed the pro-
blem that each was miscalculating the boundaries of its own
domain.

Academically, the age of reason had come to a
point of unfortunate conflict with the world of faith.
Science and philosophical speculatinn seemed but antitheti-
cal bedfellows to faith and worship. Hostilities produced
positions from which the adherents of each seemed never to
reach consensws. In this milieu , Spinoza published the
Iractatus Theologico-Politicus. His purpose in mind was to
engender thought conéiusive to reconciling such circumstan-
ces. Actual results betrayed this intention, and his own
life came umder danger from the emotlions that ruled those

times.

8. POllOCk, §ginozaooo’ Ppo 2""‘430

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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The purpose of the work and the place of faith thereln:

We should examine more closely, therefore, the in-

tention of Spinoza's work and the place of faith and its

prescription with which we are specifically concerned.

His prefece contains primary reference to such

intentionality when we read:

I have believed that I should be undertaking
no ungrateful or unprofitable task, in demons-
trating that not only can such freedom [ each
may worship God as his own conscience dicta-
tes and freedom is esteemed before all things
dear and precious | be granted, without pre=-
judice to the public peace, but also, that
without such freedom, piety cannot flourish
nor the public peace be secure. Such is the
chief cogclusion I with to establish in this
thesis.

From the outset we see that Spinoza has as his

end the prescription of public peace and piety. This pres-

cription can only be made after insuring the possibllity of

freedom of faith. But headway can only be marked 1f reli-

gion and the notion of religion are discussed and clarified.

9.

Theologico=Political Tractatus, trans. by R.H.M. Elwes,
in Vol. I of "The Ohief Works of Benedict de Spinoza"
with bibliographical note by Francesco Cordasco, Dover
Publications, Inc., New York, 1951, p. 6. Henceforth,
any reference to thls work, unless otherwise stated,

will be according to this translation and labeled "TPT".
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And consequently, the understanding of religion, that is,
the understanding free of the many misconceptions prevalent
at that time, can be effected only if faith is properly con-
celved. Now faith, in turn, must be put in right relation
to philosophy. Spinoza himself admits this for we can un-
derstand faith better through recognition of reason and rea-
son better through recognition of faith. Hence, the right
relation between falth and philosophy being named is impor-
tant in our study particularly.

Again, Spinoza in chapter fourteen, repeats the
need to study faith, philosophy, and their relation by
saying:

In order, therefore, to establish the limits
to which individual freedom should extend,
and to decide what persons, in spite of di-
versity of their opinions, are to be looked
upon as faithful, we must define faith and

its essentials. Thils task I hope to accom-
plish in the present chapter, and also to

separate faith from philosophy, wgich is the
chief aim of the whole treatise.

Within this passage we should note the intention:
"In order ... to decide what persons, in spite of diversity
of their opinions, are to be looked upon as faithful..."
This consideration is of paramount interest for to Spinoza,

as indeed to all, there is the reoccuring problem of Jjudging

0. Ipid-, . 183, (uy underlining.)

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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falth. But by what criterion 1s it known that a faith is
true or false? Can we establish a criterion? If we cannot,
then no prescription of faith can be made. Pollock says,

"The Tractatus Thrologico-Politicus affirms that a plain man

who does not enter upon philosophy may without harm, or even
with profit, believe whatever he finds most edifying, provi-
ded he believes it sincerely and allows the llike freedom to
others." 1 While this statement must be later put within a
more specific context, the overtones certainly infer a basic
problem within the Tractatus. Given the condition of the
possibility of freedom to faith subjectively interpreted and
understood, what grounds shall establish interpretational
guldelines? - or will there be none? And if there are none,
how shall the "public peace", which Spinoza strives to en-
gender, ever be attained? Clearly, faith, as considered per-
sonalistically authenticated through sincere conviction of
interpretation shall be a problem to the grounding of public
peace in a State.

With the gate open to personalized faith on the
one hand, yet the thesis of publlc peace having to be secured

on the other, the problem of reconciliation was posed. How

11, Spinoza, His Life and Philosophy, by Sir Frederick
Pollock, 2d Edition, London: Duckworth & Co., New
York, The Macmillan Company, 1899 p. 319 in Chpt XI
"Spinoza and Theology".

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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shall the freedom of falth conform with the necessary unity
demanded by a proficient State? How shall there be valid
equilibrium attained between theology on the one hand and
politics on the other? And, especlally for our concern, how
shall the understanding of faith be made in that its pres-
cription shall insure just such an equilibrium?

Spinoza sets out also "to separate faith from phi-
losophy." ©Noting the problems of the day in respect to thoss
who allow one to be grounded and verified by the other, he
intends to establish the domains of each so that no further
misconceptions could mar possibilities of progress in either.
The question of whether reason should serve Scripture or be
its master presents itself as a major preoccupation in such
an undertaking.

At this point, I should take issue, with Leo

Strauss who says, ln his Spinoza's Qritigque of Religion.

"For in the Treatise, Spinoza addresses men who are still
believers and whom he intends to liberate from their preju-
dices so that they can begin to philosophize: +the Treatise
is Spinoza's introductlon to philosophy". 12 I take 1ssue
with this contentlon not from the standpoint of its being in-
correct, but rather incomplete. As according to Spinoza's

own words of intentionality (cited above) for the writing of

I12. Strauss, Leo, Spinoza's Critigue of Religion, Shocken
Books, New York, 1965, p. 28.

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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such 8 work, we read that he is just as much concerned to
insure the freedom of worship and the place of failth as he
is interested in positing the freedom of thought and the
place of phllosophy. Coansequently, if one is to assert that
the Tractatus is Spinoza's introduction to philosophy, he
must also acknowledge that it likewise 1s his introduction
to faith.

It is precisely the understanding of this intro-
duction to faith (as Spinoza intended it) which f£ills the
preoccupatinn of this paper. For it is this introduction
which takes on a prescriptive nature. And this prescription
of faith is made within the framework of problems treated by
the Tractatus, so as to facilitate their conquest. For if
Spinoza can say, "Faith, therefore, allows the greatest la-
titude in philosophic speculation...”, 13 then we should
understand his reasons for such conclusion. Again, we should
moreso seek his understanding of faith if he should state:

The best faith is not necessarily possessed

by him who displays the best reasons, but by
him who displays the best fruits of justice
and charity. How salutary and necessary this
doctrine is for a state, in order that men may
dwell together in peace and concord.

Clearly, the place of faith in the Tractatus is

one which demands that 1t be understood. Also, such need fox

13. Splnoza, Tractatus..., p. 189.
1%4. Ibid., p. 188.

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES
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understanding is lncreased by the fact that this place is
prescriptive, or better, instrumental, in understanding the
solutions to problem areas encompassed by this work. Ob-
viously, more evidence of this prescription must be gathered.
b. The instances of prescription within the Tractatus:

The gathering of evidence should proceed with a
basis of structure so as to insure both cohesiveness and cla-
rity. This structure would best respect objectivity if it
be composed of questions which could be addressed to the text
Although the order of questions could be calculated to deter-—
mine but one side of Spinoza's thought, it i1s with this pos-
sibility in mind, that we shall commence with the intention
to avoid such determination. The questions of address will
mean to but initiate from one side the direction that Spino-
za's thought may take with questions launched from any side.

It 1s suggested that five questions be addressed
to the text. The first of these should be the primarily ne-
cessary Ilnterrogation concerning the nature of the prescrip-
tion of faith. Secondly, we should ask how 1t is that this
faith is presceibed as opposed to other forms of faith that
are not. Thirdly, an investigatlion of the conditions which
make possible this prescribeable faith, should be conducted
throughout the text. Fourthly, becoming more specific, we
will question the relation which faith does share with Scrip-

ture. And finally, the reasons for efficacy are sought in
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directing a look at why Spinoza maintains this preseription
will help reconclle the problems treated in the Tractatus.

The following questions, therefore, are addressed
to Spinoza in his Tractatus:

l. What, precisely, is the faith that is prescribed?
What are the properties of such a faith?

r
2. Is this presceibed falth in contra-distinction
to another form in which faith may occur?
What are the properties of such a faith?

3. VWhat are the conditions of possibility to faith
in obedience?
What knowledge(s) or conviction leads to faith-
ful obedience?

4, How does personal extraction from Scripture,
via "reasonable" interpretation, condition
the fact that obedience given the product of
such interpretation is saild to be for God?
What 1s the validity of interpretation to and

through faith?

5. What efficaclousness does faith in obedience
possess in grounding piety and public peace?

The gathering of evidence, therefore, begins with
a look at the nature of that faith prescribed by Spinoza.
1. What, precisely, is the faith that is prescribed?
In Chapter Fourteen o of the Tractatus, Spinoza
makes his most formal presentation of the prescription of

faith. The following assertinns do introduce us to this

1%. "Definitions of Faith, the True Faith, and the Founda-
tions of Faith which is once for all separated from
Philosophy". T.P.T. pp. 182-190. cf. also Hallet, H,F.

Creation, Emanation and Salvation: A Spinozistic Study,
The Hague, Martinus NiJhHoif, 1962, p. %53, ft. 1.
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presentation.
““The best faith is not necessarily possessed by Him

who displays the best reasons, but by him who displays the
» 15
best fruits of Jjustice and charity.

"Faith, as we have abundantly proved, looks for
A\

nothing but obedience and piety.

t

... each man's faith must be judged pious or im-

pious only in respect of its producing obedience or obstina-
~ 17
cy...

"I will go further, and maintain that every man is
bound to adapt these dogmas to his own way of thinklng, and

to interpret them according as he feels that he can give

them his fullest and most umhesitating assent, so that he
v 18
may the more easily obey God with his whole heart.

That Spinoza speeks of faith and its validity as
being essentially linked to obedience 1s clear. "
is faithful save by obedience alone."” o Is this obedience
to be ldentified with Faith? It would appear not.20 Obe=-

ees 1O ONE

dience is the necessary counterpart to faith. It is the

15. Ibid., p. 15C.

16. Ibid., p. 189.

17. Ibld., p. 186.

18. Ibid., p. 188 (my underlining)

19. Ibid.,(my underlining)

20. cf. above quote "... each man's faith"... etc.
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practical expression of valid or sincere faith. Obedience
emanates from the faithful man as action follows being. The
commitment of faith necessarily demands respect and responsi-
bility to that object towards which faith has been extended.

This necessity is such to the extent that Spinoza may say
"no one is faithful save by obedience alone." e Not that
we are to conclude that to obey is to be faithful - rather,
to obey that in which you have faith 1s to possess a yalid
faith. The 'saying' of faith is no faith - the 'doing' of
faith posits the presence of faith.

Obviously, much more must be entailed in Spinoza's
prescription. Can we look at faith itself more closely?
What are the properties of such a faith?

"Faith consists in a knowledge of God, without
which obedience to Him would be impossible,and 22
which the mere fact of obedience to Him implies.”

Spinoza immediately follows this definition with
the assertion that, "this definition is so clear ... that
it needs no explanation.” = But Spinoza's clarity of mind
on this point is not generally reflected by commentators.

Consequently, thls notion of falth is either lost or confu-
sed with other notions such as that of Religion. Such a

21. Spinoza, Tractatus..., p. 186.
220 Ibido’ p. 1 .

23, Ipid.
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definition does need explanation if, what has been very cleai
to Spinoza, is either disregarded or confused by students
of his thought. Questions arise. What kind of a knowledge
1ls faith? Why is it necessary in order to obey God? And,

why does obedience itself imply such a knowledge?

With the need for further explanation at hand, let
us examine faith as it is considered a knowledge of God.
Three clues come to bear in reference to this consideration.
The first clue reveals a ground to this knowledge. The se-
cond indicates a criterion of faith. And the third clue
reveals the object of faith. The following assertions res-
pectively represent these clues.

... no one has knowledge or consciPusness 8£
God, except from love towards neighbor...

... Whosoever loves justice and charity we
kmow, by that fact, to be faithful...25

++. faith does not demand that dogmas sgould
be true as that they should be pious. 2
The properties of faith, then, are properties of
a knowledge or consclousness or union with God. ZEnacted
love through obedience follows as necessarily consequent

to this knowledge.

2%, 1bid., p. 185.
25. Ibid.
26. Ibid.
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This property of true faith is necessary if that faith be
ever positied "true." ("PFaith is not salutary in itself,
but only in respect to the obedience it implies". “T and,
"He who is truly obedient necessarily possessed true and
saving faith." 28) As according to the above guote, = we
see that a distinction should be made between the 'truth' of
faith' and "true faith'. That a truth criterion be sought
regarding the truth content of faithful principles and pro-
positions 1s, for Spinoza, an invalid question.

FPaith is not to be measured agalnst truth, but
against itself. The man with faith must look to his works.
If these works produce justice and charity, then that faith
which is hals, is a true one. Now justice and charity are
properties of a true faith but the measurement of these pro-
perties 1s not one performed by faith but by Reason. So
the 'truth of faith' lies not in faith but in its properties
and 'true faith' is said of faith alone. While 'true faith'
does depend on the truth of its properties, how does Spinoza
look at such a faith in its own right? He admonishes those
who treat Scripture as a philosophical text by saying, "thein
belief in the Bible 1s a formal assent rather than a living

30
faith". Faith appears as an abiding practice, an habitus

27. ibid., p. 18%.

28. Ibid.

29. ¢cf. ft. 27 "faith does not demand, etc....
30. Spinoza, Tractatus..., p. O.
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or virtue which 1is valid only in constant use. ILater on,
in the context of affirming the place of Scripture, he ass-

erts that:

"the knowledge of God, required by Him through
His prophets from everyone without exception,
as needful to be known, is simply a kEowledge
of His Divine justice and charity." >

and so,

"... we may draw the general conclusion that
an intellectual knowledge of God, which takes
cognizance of His nature is so far as it ac-
tually is, and which cannot by any manner

of living, be imitated by mankind or follo-
wed as an example, has no bearing whatever
on true rules of conduct, on falth or on

revealed religion".

In the Tractatus, Spinoza sets great emphasis on
separating the realms of Philosophy and Theology. Here
again we are told that the knowledge of falth must not be
considered to be within the speculative order. This particu-
lar knowledge or union is apart entirely from theoretical33

idea and its modes of critical clarity and distinctness.

The knowledge of falth is distinguished therefore,

1. 1bid., p. 177. (ny underlining)

320 IbId. ] po 1800
33. c¢f. also Punger, Bernhard, History of the Christian

Philogophy of Religion trans. from German by W.
Hastle, Ednbwrgh, % & T Clark, 1887, p. 409. Spea=-
king of Spinoza he says: "Between theology and
philosophy there subsists no connection or rela-
tionship, for the two differ toto coelo in their

aim and foundation."
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by its relation to true rules of conduct and revelation.
But the assent to actlion requires the use of Reason. For "

34
«+. 1s a man to assent to anything against his reason?"

The relation of Faith and Reason to conduct must bhe made
more clear. Initial evidence is gathered from the explana-
tion Spinoza puts forth as regards the interpretation of
Scripture, the body of revelation.

Scripture should be explained by Scripture so

long as we are in difficulties about the mea-

ning and intention of the prophets, but when

we have elicited the true meaning, we must

of necessity make use of our judgment and rea-

son in order to assent thereto. 22

It is evident that the knowledge of faith and the

knowledge afforded through reason must be distinguished.
While we are aware that the whole man is best in possession
of both, we are walting for the starting gun to signal a

commencement of real distinction. And obviously, this task

must be accomplished.

3%, 1bid., p. 192.

35. Ibido, ppa 191-192u

36. An observation of Pollock is noteworthy here: "This is
the burden of the Iractatus Theologico-Politicus, and
the severance of faith from philosophy there spoken
of does not mean that what 1s disbelieved as matter
of reason may be bellieved as matter of faith, but
that when the distinct objects of the two are rightly
understood no collision is possible" (op. cit., p. 318.)
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Before beginning a study of the relation which
faith shares with reason, 3 (and the other modes of knowing
in Spinoza) we should first look within faith to see if its
own mode of occurrence 1s always one and the same. If not,
such an inter-distinction must be examined.

2) Is the prescription of faith in contra-distinction to
another form in which faith may occur?

The fact that man is unable to govern all his cir-
cumstances by set rules, allows for his often being caught
in situations where rules are either '"useless" = or unknown.
Fear often besets those in such stralghts and a grasping
faith at any and all suggestions does arise as the prime
effect of such fear. Spinoza points to the many omen-filled
dogmas of superstitious religious sects and labels those who
give assent to their validity as being "very prone to credu-
lity". 7 This "faith in credulity" is clearly to be dis-
tinguished from Spinoza's idea of "faith in obedience'", the
latter of which we have seen is his prescription.

a) What are the properties of such a faith?
It is admitted that
"... superstition's chief victims are those

persons who greedily covet temporal advan-
tages; ... upbraiding Reason as blind because

37. ct. Chnapter II, p.l.
38. Spinoza, op. cit., p. 3 - preface,
39. Ibid.
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she cannot show a sure path to the shadows
they pursue, and rejecting human wisdom
as valn; but believing the phantoms of
imagination, dreams and other childish
ﬁgzggg?ﬁigg to be the very oracles of

Those who pursue such as the above, are deemed
to be, according to Spinoza, caught in a web of "quasi=-
religious sedition". . Faith in credulity is, therefore,
of a seditious nature to him and is the cause of what he
considers to be "quasi-religion". Again, we might note this
to be in opposition to the prescription of faith in obedien-
ce which is the cause of true religion.

But what is the precise property of faith in cre-
dulity that distinguishes it from faith in obedience? Spi=-
noza notes that the former is caused by superstition. And
superstition is primarily caused by fear. It 1is within
"homo-emotionalis" (who lives for his body and fears any-
thing that should threaten its well-being) that Spinoza lo-
cates the order of superstition. Superstition "... comes to
all men naturally ... it can only be maintained by hope, ha-
tred, anger and deceit since it springs, not from reason,

42
but solely from the more powerful phases of emotion".

10, Ibid., p. %.
41. Ivid., p. 5.
42, Tbid.
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Since this instance of faith does hot "spring from reason",
are we to understand that falth in obedience does? And if
s0, in what way that it may be distinghished from specula-
tive thought? Within the framework of the Tractatus, we can
see no further elaboration of graunds for distinction bet-
ween these two modes of faith. The grounds for understan-
ding the distinction are presented often in Spinoza's earliei
works. We shall look to these presently.
3) What are the conditions of possibility to faith in obe-
dience?
It was this very question that led Spinoza to an)+
3
study of the Bible "in a careful and unfettered spirit."
In the Preface to the Iractatus he lists hls conclusions
from this study.
a. Now as in the whole course of my investi-
gation I found nothing taught expressly by
Sceripture, which does not agree with our un-
derstanding.
b. I became thoroughly convinced, that the
Bible leaves reason absolutely free, that
it has nothing in common with philosophy,
in fact,that Revelation and Philosophy stand
on totally different footings.
Ce +o.. the multitude ... pays homage to the
Books of the Bible rather than to the Word of
God...
de I draw the conclusion that Revelatinn has
obedlience for its sole object and therefore,

in purpose no less than in foundatinn and me-
thod, stands entirely aloof from ordinary

43, Ibid., p. 8.
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44
knowledge.

From these conclusions we can see that an under=-
standing of the conditions of possibility to faith in obe=~
dience presupposes for Spinoza an understanding of Revela-
tion itself. Not only then does he turn upon the fact and
status of Revelation with the light of Reason, but also does
he propose to interpret the revealed. And beyond this does
he also "point out the way in which the Bible should be in-
terpreted". *5 The question may be raised, "For Spinoza,
does one judge Revelation or merely give an assent through
obedience?" From his definition of prophecy ("Prophecy, or
revelation, is sure knowledge revealed by God to man ...
prophecy really includes ordinary knowledge" 46) we under=-
stand that within Revelation there is a "knowledgeable con-
tent". This content may be analyzed under the light of rea-
son. Again, he states

Seeing then that our mind subjectively contains
in itself and partakes of the nature of God,
and solely from this cause is enabled to form
notions &xplaining natural phenomena and incul-

cating morality, it follows that we may rightly
assert the nature of the human mind (in so far

44, Ibid., P. 9 (all quotes a=d).

45, Ibid Small wonder is it that we might question the
Treasons which Collins puts forth when he locates
the Emergence of Philosophy of Religion with David
Hume.

46, Ibid., p. 13.
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as it is thus conceived) to be a primary cause of
Divine revelation. All that we clearly and dis-
tinctly understand is dictated to us, as I have
Just pointed out, by the idea and nature of God;
not indeed through words, but in a way for more
excellent and agrﬁeing perfectly with the nature
of the mind, ... 7

So, reminding ourselves of man's attributive participation
in God,we may understand Spinoza's confidence in interpreta-
tion more clearly. ZFor thls participation begets an iden-
tification of the Revelation, the revelation, and those to
whom it is revealed. All conform in the clarity and distincH
tiveness of the idea's truth content through the reality of
this participation. Spinoza claims the communism of lideas
is real, not the idea itself. This "excellent way" of re-
ception and containment of certitude with regard to Revela=-
tion is, for Spinoza, a real ground to the possibilities
of successful interpretation, thorough obedience and valid
prescription in matters of faith and morals. S0, in
that "the power of prophecy implies not a peculiarly perfect
49
mind, but a peculiarly vivid imagination" he affirms that,
"the prophets percelved nearly everything in parables and
allegories and clothed spiritual truths in bodily forms for

50
such 1s the usual method of imagination". From this we

47, Ipid., p. 1%.
48, Please refer to section IIIa of this thesis for elabora-

tion.

49. Spinoza, op. cit., p. 19.
50. Ibid., p. 25.
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may answer our question of Spinoza, "does one judge Revela=-
tion or merely give assent through obedience?" He shall
answer, "necessarily both". Yet here we must be careful not
to do injJustice to Spinoza's meaning - for here the possibi-
lity for this appears great. Spinoza does not admit that
Reason does Jjudge spiritual truths, only that spigitual
truths do not contradict the findings of Reason. >t Reason
discovers the truth in revelation, it does not constitute it.
He does not suggest that Revelation is to be understood as a
source of knowledge concerning spiritual phenomena > yet he
does agree that there is a content of "ordinary knowledge"
within the prophecies of the Bible. Spinoza sees revelation
as being conveyed through the prophets via their imagination
and not in terms of deductive speculations. Hence, while the
truth of Revelation is clearly and distinctly such, it is so
only in terms of its object, which 1is obedience. For it is
to faithful obedience that the truth of Revelation is addres-
sed. Revelation exhorts plous action and this, through the
natural uplift of the imagination. Revelation, as it con-
tains ordinary knowledge does encounter the llight of Reason.

Revelation, as it is conveyed via the imagination does come

under the light of Reason in so far as this light can "see

51. Ibid., p. 9, also p. 25.
52. Ibld., p. 27.
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through" the imaginative conceptions of the prophet. But
Revelation, as it 1s known for itself and obeyed, is grasped
not in Reason but in faith. De-mytholization then, is ingre-
diential to Reason yet quite anecdotal to faith. So, when
Spinoza says that "our mind subjectively contains in itself
and partakes of the nature of God,”53 he lays ground work to

the possibility of man's being able to see truth in Revela-

tion, for he is also a primary cause. Yet further, when he
says "God through His prophets required from men no other

knowledge of Himself than is contained in a knowledge of His
54
justice and charity" he lays the foundation for faith in

Revelation which 1s obedience accordingly performed via good
works. The ground of possibility for faith in obedlence is

therefore summed as follows:

If a man, by believing what is true, becomes
rebellious, his creed is impious; if by be=-
lieving what is false he becomes obedlent his
creed is pious; for the true knowledge of God
comes not by commandment, but by Divine gift.
God has required nothing from man but a know-
ledge of His Divine justice and charity, and
that not as necessggy to sclentific accuracy,
but to obedience.

4) How does man arrive at a knowledge of God's Divine jus-

tice and charity? Also, how doespersonal extraction from

53. Ibid., p. 1l4.
54. Ipid., p. 179.
55. Ibid., p. 181.

oo’
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Sceripture, via interpretation, condition the fact that obe-
dience given the product of such interpretation is said to
be for God? In short, what are the conditions of faithful
knowledge and, what is the validity of interpretation?

In that, for Spinoza, "the Bible must not be accoms
modated to reason, nor reason to the Bible," then the knowd
ledge which is foundation for faithful obedlence is a know-
ledge which stands apart from reason and is not able to be
pronounced '"true" or "false" by that faculty. What then,
is the certitude of this knowledge? For Spinoza, the
certitude of the people is the same as for the prophets (i.e|
"l. a distinect and vivid imagination; 2. a sign and 3. las-
tly and chiefly, a mind turned to what is just and good".
Now, the problem lies within the last element of this certi-
tude. What is the source of certitude concerning the mind's
ability to know that it 1s "turned to what is just and good"f
The following passage may give us better insight into Spino-
za's meaning:

The only reason, then, which we have for

faith in Scripture or the writings of the
prophets, is the doctrine we find therein,

56. 1ibid., p. 195.

57. Again, Spinoza states: '"we cannot perceive by the
natural light of reason that simple obedience is
the path of salvation", Ibid., p. 198.

58. Ibid., p. 196.
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and the signs by which it is confirmed. For
as we see that the prophets extol charity
and justice above all things, and have no
other object, we conclude that they did not
write from unworthy motives, but because
they really thought that men might becomegd
blessed through obedience and falth ...

We are further strengthened in our con-
clusion by the fact that the morality

they teach is in evident agreement with
reason, for it is no accidental coinci-
dence that the Word of God which we find

in the prophets coincides wilith _the Word

of God written in our hearts" 29

We may see here another head of an evidently reoc-
curing problem. We seem, within the context of Spinoza's
very own contention, to be caught in a vicious circle. He

affirms that the order of faith 1s apart from the order of
scientific or speculative thought. He also says, "we see

that the prophets extol charity and justice", %0 but by
what judgment does he say the acts and the life they pres-
cribe is charitable and Jjust? And by what judgment does he,
in turn, re-prescribe such action? From the above we may sesg
his reliance on the testimony of the prophets' lifetime exam-
ple. Also, i1t seems he finds additional Justification in
the fact that the actions which the prophets enacted and
prescribed are not in disagreement with reason. Clearly we

must look to the relation between Falth and Reason in order

)

9. ibid., p. 197.
0. Ibid.

—
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61

to understand his grounds for such justification. The,
conditions of falthful knowledge shall need reference to tge
2

conditions of knowledge in order to be better understood.
Of the validity of interpretation for Spinoza, the following

should be noted.

a. ... the method of interpreting Scripture
does not widely differ from the method of
interpreting nature - in fact, it is almost
the same.

b. Scripture very often treats of matters
which cannot be deﬁuced from principles
known to reason. ©

¢c. The universal rule, then, in interpreting
Scripture is to accept nothing as an authora-
tive Scriptural statement which we do not per-
ceive very clearly wheg we examine it in the
light of its history. ©5

d. ... We should depart as little as possible
from the literal sense ... if no second meaning
can be found, the text must be taken

61. cf. Section I1Ibl of this paper.

62. cf. Section IIIal of this paper.

63. Spinoza, op. cit., p. 99.

64. Ibid., p. 100.

6. Ibid., p. 101.

66. (What he means when he says '"perceive very clearly" is:
"I call passages clear or obscure according as their
meaning 1s inferred easily or with difficulty in
relation to the context, not according as their
truth is perceived easlily or the reverse by rea-
son. We are at work not on the truth of passa-
ges, but solely on their meaning".), Ibid.
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literally, however repugnant to reason it
it may be; and all the other passages,
though in complete accordance with reason,
must be brought into harmony with it. If
the verbal expressions would not admit of
being thus harmonized, we should have to
set them down as irreconcilable, and sus-
pend our judgment concerning them.

€. ... in order to know what statements are
set forth as laws, and what as moral pre-
cepts, it is important to be acquainted with
the life, the conduct, and the pursuits of
their author: moreover, it becomes easier
to explain a man's writings in proportion

as we have more intimatg knowledge of his
genius and tempefhent. 8

Prom the above explanation of the moments of Scripd
tural exegesis, we can readily percelve that the criterion
by which the understanding comes in certain union with the
meaning tobe found therein is by the sake of its glarity.
The assurance of clarity is, for Spinoza, grounded in the
reality of attributive participation which man shares with
God. This participation is no allusinn to a "supernatural
faculty". * Rather, the participation is exercised in a
method which "only requires the aid of natural reason'. 1

And the aid, which reason does offer, is not critical of

Seriptural truth - rather Scriptural essay (i.e. history,

7. ibid., p. 102.
68. Ibid., p. 103.
69. Ipid., p. 1l4.
70. Ibid., p. 113.
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language, custom, semantics etc.). As regards Scriptural

truth itself, reason does aid in understanding the meaning,

not judging its veracity. This is the validity of interpre-

tation -~ not that the masses will "be reduced to recelving
all their knowledge of Scripture on the authority and testi-
mony of philosophers", ' but in that "whatsoever is neces-
sary to salvation", "can be understood in any language, be-
cause it is thoroughly ordinary and usual”. r So, "the
highest power of Scriptural interpretation should be nothing
but the natural light of reason which is common to all'.
This is %ge condition of falithful knowledge - the openness
of the natural light of reason to the apparent clarity of
Seriptural Truth which "has not been revealed as a certain
number of books, but was displayed to the prophets as a sim-
ple idea of the Divine mind, namely obedience to God in sin-
gleness of heart". [
5) How does faith in obedience ground piety and public
peace?

The prescription of faith in Spinoza is made on

the basis that faith in obedience does indeed secure desired

effects in any state or society - namely, piety and public

71. Ibid., p. 1 6.
72. Ibid., p. 117.
73. ibid., p. 119.
T4. Ibid., p. 9.
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peace. Because, for Spinoza, "the whole Divine law, as
75
taught by Scripture, has come down to us uncorrupted",
and because the "higgest power of scriptural interpretation
7

is common to all", then the grounds for the certitude of
agreement between law and obedience have been foumded. In
Chapter XIII of the Tractatus, ("It is shown that Scripture
teaches only very simple doctrines, such as suffice for
right conduct"), we witness Spinoza's development of condi-
tions whereby it may be said that faithful obedience does
indeed give rise to piety. We may gain insight into Spino-
za's frame of mind concerning the simplicity of Biblical teas
ching and its open insistence that pious obedience distin-
guishes the faithful man, when he says:

I am consequently lost in wonder at the inge=-

nuity of those ... who detect in the Bible

mysteries so profound that they cannot be

explained in human language, and who have

introduced so many philosophic speculations

into religion that the Church seems like an

academy, and religion like a science, or

rather a dispute.

In accordance with this, we may note that the

"explanation" given the contents of the Bible is not, for

him, given in terms of loglc and sclence, but rather it is

given in terms of obedience and faith. The man who is plous,

5. Ibid., p. 173.
76. Ibid., p. 119.
77. Ibido, ppo 175"60

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES



UNIVERSITE DDOTTAWA ECOLE DES GRADUES

39
the man who obeys, is not the reasonable man with faith -
rather is he more the faithful man with reason. Plety de-
mands the knowledge-union of faith through obedience of what
is clearly expressed in Scripture, namely the Divine Idea of
love and justice. Man's participation in this idea, which
is his dignity, finds its perfection in the enacted expres-
sion of this idea -~ this is piety for Spinoza. The possibi-
lity of participation in idea is a possibility of man him-
self. The possibility of expression of idea in act is a
possibility of the faithful man. PFinally, the possibility
of piety is a possibility of the man faithful in obedience.

Spinoza outlines the core of Divine Idea as love
to our neighbor. 7 It is this core that grounds public
peace as being consequent to faith in obedience.

oo 1t follows that no knowledge is commended
in the Bible save that which is necessary for
enabling all men to obey God in the manner sta-
ted, and without which they would become re-
bellious ... 79

The hypocritical milieu in which Spinoza was enca-
sed, conditioned his maintaining that faith without good
works was no faith at all. How could one assert that "he

had faith" if his works did not proclaim it? Persecutions,
intrigues and rivalries all attested that peace could only

78. ... Tobedlience to God consists solely in love to our
neighvor" (Ibid., p. 176).
79. Ibid. :
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preside where obedience endured. Here we see more clearly
why Spinoza sought, within the Tractatus, to delineate the
realms of philosophy and faith. He wished to take accusa-
tions and animosities away from the realm of speculation.
("We cannot, therefpre, think that opinions taken in them-
selves without respect to actlons are either pious or im=-
pious") %0 He wished to provide philosopny with a freedom
from the shackles of personality judgment and spiritual in-
volvment. Simultaneously, he wished to purify the piety of
his age by grounding a refreshed openness to the Divine
idea in Seripture so that each man could obey in a falth
which engendered a communion of mutual respect and under=-
standing, and that would leave the public peace secure.
What he did in the latter case was not so much to prove the
clarity of Divine Idea within the Word of God as expressed
in Scripture, but more, to better unvell and allow this clad
rity to show forth so that his exhortation to faith in obe=-
dience might be the more clearly understood, His exhorta-
tion was performed for spilritual (piety) and pragmatic
(public peace) reasons. And 1t was performed so that phi-
losophy wauld be given room to work unimpaired. Yet this

exhortation was duly answered by a hypocritical milieu.

80. Ibid., p. 180.
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CHAPTER I I

NECESSARY GROUNDS TO THE UNDERSTANDING OF FAITH'S
PRESCRIPTION WITHIN THE THOUGHT OF SPINOZA

The evidence of prescription from the Iractatus
before us, we should attempt to place it within a frame-
work of coheslve understanding. PFirst, the arrangement of

evidence in diagramatic form should be helpful.

Revelation ——> Prophets — > Word of God — Man

(Divine Idea) (who expressed (in certitu- (who can
(justice & charity)via vivid imagi- de of imagi- interpret
nation) nation, sign with Scrip-

and what 1is ture sub-

just and good)servient to
reason, mag
ter of rea-

1. piety: (expression | snn, or ta-
of participation in ken for it-
God & divine idea) self)
Salvation 2. public peace: (har- l
mony in social
structure) | Faith

a. in obedience:
(as founded on

1. ignorance and im- 7 knowledge of cla-
piety: (expression rity of Divine
of self in prejudi-| Idea) (with use
Perdition ce) of reason
2. conflict: (dis- ¢b. in credulity:
cord in human (as founded on
relations based fear and supers-
on passion in pre- tition) (either
Judice) witho%t reason
or solely by rea-
- son)
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a. The Causes of Faith:
Within the Tractatus we have continuously met with
Spinoza's insistence as to the nature of faith, its enact-
ment and its effects but we are consclous of a need to ex-
rlain how faith in man does arise. The matter of interpre-
tation does give foundation or dogma to faith but is this
interpretation the very cause of falth? Can or does Spi-
noza give us some evidence whereby we may understand his
meaning behind the paradoxical situation of the following
affirmations?
Faith consists in a knowledge of God, wi-
thout which obedience to Him wuuld be im-
possible.

and, ... no one has knowledge or consciousness
of God, except from love towards neigh-
bor...

So, we are back, for a better understanding, at
the beginning of our study of hils prescription. What mo-
ments do lead to faith in the individual? Does knowledge
generate the action or action the knowledge? Or, is there
a dialectic which returns unwordly each to other so as to
generate "faithful man". Clearly, we must have an under-
standing of knowledge and will in Spinoza, in order to re=-

late the knowledge of faith and the will to obedience more

I.” Ipid., p. 1B%.
2. Ibido, p. 1850
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validly.

1. Xnowledge and 'intellectual love' in Spinoza:

In the final and unfinished work of Spinoza, we
have a clear summary of the four modes of perception or

knowledge. These are:

1. Perception arising from hearsay or from
some sign which everyone may name as he
pleases.

2. Perception arising from mere expe=-
rience - that is, from experience not yet
classified by the intellect, and only so
called because the given event has happe-
ned to take place, and we have no contra-
dictory fact to set against it, so that it
therefore remains unassailed in our mind.
3. Perception arising when the essence of
one thing is inferred from another thing,
but not adequately, this comes when from
some effect we gather its cause, or when it
is inferred from some general proposlition
that some property is always present.

4. Lastly, there is the perception arising
when a thing is perceived solely through
its essence, or throuéh the knowledge of
its proximate cause.

It is his conclusion that "the fourth mode alone

apprehends the adequate essence of a thing wlthout danger
4

of error." Now what is thils 'adequate essence' and why

does Spinoza give Importance to its understanding? In this

3. oSpinozsa, lmprovement of the Understanding, trans. from
Latin by R.H.M. Elwes, intro. by Frank Sewall, London,
M. Walter Dunne Publisher, 1901, p. 6.

4- Ibido, po 9-
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treatise, he had "resolved to ingquire whether there might be
some real good having power to communicate itself, which
would effect the migh singly, to the exclusion of all else:
whether, in fact, there might be anything of which the dis-
covery and attainment would enable me to enjoy continuous,
supreme, and unending happiness." > To note this intentio-

nality is important, because Spinoza 1s now looking for a
'highest good' and a means whereby to perfect himself to
the point of its attainment. The reason why perfection and
'adequate essence' are relatedly important is explained in
the following passage. (Attention must be pald this develop-
ment for in these words do we witness the driving nnder-
current to Spinoza's whole system of thought.And in these
words do we also find grounds to the importance of under-

standing the significance of faith and its prescription in

Spinoza)

... man conceives a human character much
more stable than his own, and sees that

there 1s no reason why he should not him-
self acquire such a character. Thus he 1s
led to seek for means which will bring hin

to this pitch of perfection, and calls
everything which will serve as such means

a true good. The chief good is that he
should arrive, together with other indivi-
duals if possible, at the possession of the
aforesaid character. What that character is
we shall show in due time, namely, that it is
the knowledge of the union existing between
the mind and the whole of nature. This, then,

5. 1bid., p. 1.
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is the end for which I strive, to attaln
to such a character myself, and to en-
gz?vgr that many should attain to it with
The essential perfection which man, of his own na-
ture, does see before him, is a conceptual character that
prescribes the manner by which any man shall go about re-~
constituting his own character and shall, through recognition
of his own possibilities, commence to "make over" his state
of perfection to the highest state of perfection which calls
from ahead. - This character is the "adequate essence' which
Spinoza says "the fourth mode (of perception) alone appre-
hends". And it is the approximation one attains in regard
to this character that establishes the "proportion" ° between
fulfillment met and highest fulfillment. Spinoza seeks the
best manner by which he, and others, can achieve a l:lratio
in such a proportion. It is interesting to note that this
study is the final work of his life and that it departs in
method from the first four parts of the Ethics. I say the
"first four parts" because I, as others, ’ have noticed that

the subject matter of the fifth Part presents a pronounced

change in emphasis and commitment from the earlier states of

L] Tbidl’ p. 4-
. Ibid., p. 9.
. T5id., p. 8.
. Pollock, op. ecit., p. 313.

\O 00—~1 ON
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the work. Although this may well be subject for another stu-
dy, I should comment on the fact that the Ethics was begun
before 1661 1o and not published until after Spinoza's death.
Now the Tractatus was published in 1670. It seems probable
that the conclusions which he reached in the Iractatus did
lactually stimulate a revised intentionality in Spinoza as he
returned to finish the Ethics. And it seems probable that
the subject matter of the Fifth Part is the consequence.
fMoreover, it seems correspondingly significant that his next
land final (perhaps even knowingly, for Spinoza was aware that
he was suffering from phthisis, "a malady which... never al=-
lowed its victims to escape" 11) work should propose to esta-
blish the grounds whereby man could "direct all sciences to
one end and aim" 12 and whereby he could achieve his highest
perfected character - "the knowledge of the union existing
between the mind and the whole of nature". 13 The high degree
of probability concerning these facts shall aid us in seeing
the significance of faith in the thought of Spinoza.

Now we are concerned with the fourth mode of percep-

tion or knowledge. We seek an nnderstanding of this mode in

particular for we wish to understand the knowledge of falth

10. Elwes, Etnics intro. by Frank Sewall, p. viii.
11. Elwes, The Chief... intro. by Elwes, p. XX.

12. Spinoza, Improvement..., p. 5.
15, Ihid., o b

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES



UNIVERSITE DDOTTAWA ECOLE DES GRADUES

47
which, in the course of gathering evidence from the Tractatus
we saw Spinoza to maintain is, "a knowledge of God without
which obedience to Him would be impossible'. o Also, we saw
that this knowledge "is bestowed and not commanded by the
Deitg", 1o and that Spinoza had "absolutely established that
thls basis of theology 1i.e. man may be saved by obedience

alone cannot be investigated by the natural light of reason.

16
and therefore, revelation was necessary". Correspondingly
it was admitted that, "... revelation is sure knowledge re-
17
vealed by God to man". Therefore, we look to the fourth

mode of knowledge, as it is understood by Spinoza, because
the other three modes of perception are contrary to that
perception whereby man unites himself with the Divine Idea of
Justice and charity as presented in the Word of God.

1. '"Perception arising from hearsay" is never

of the essenig of a thing and "must always be

uncertain'.

2. "Perception arising from mere experience" is

uncertain and indefinite because "we shall never

discover anything in natural phenomena_ by its

means, except accidental properties". 17

3. "Perception arising when the essence of one
thing is inferred from another", does only infer

14. Spinoza, Tractatus..., p. 184.
15. Ibid., p. 179.

16. Ibid., p. 195.

17. Ibid., p. 13.

18. Spinoza, Improvement..., p. 8.
190 Ibido’ po 9’
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the ldea by deduction. Bwt it does not of it~
self (of its own mode of knowing)™ put us in
possession of the perfection we aim at". 20
(We must remember that Spinoza seeks perfec-
tion through knowing-union of what is "eter-
nal and infinite... wherefore it is greatly
to be desirsg and sought for with all our
strength".

It is in relation to the fourth mode of knowing that
we shall understand the knowledge of faith. Now, Spinoza
says that "a true idea is something different than its corre-
late". =2 (The idea of circle is not the circle with circum-

ference and centre.) Then, "as it is something different froj

i1ts correlate, it is capa&le of being understood through it-

23
self". Because of thls contention, Spinoza distinguishes
the "2ctual essence" of the thing and the "subjective essen-
2
ce" the true idea of the thing. Spinoza treats this sub-

jective essence as real and understandable. Because 1t is

real and understandable, then, "certainty is nothing else
25
that the subjective essence of a thing".

Hence, again it is clear that no one can know
the nature of the highest certainty, unless
he possesses an adequate idea, or the subjec-
tive essence of a thing: for certainty ig
identical with such subjective essence. e

Continuing, he indicates that "truth needs no

20. 1bid.,

21. Ipbid., p. 3.
22, Ibid., p. 1O.
23- Ibiao ?

24, Tbid.

25, Ibid., p. 1l.
26. 1bid.
emmEm————
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27
sign". As such, it 1s sufficient to possess the subjec-
tive essence of things. The clarity of representation is
the {very adequacy whereby the truth presents itself in pos-
session of the subjective essence. As the mind is open to
all, "it follows, therefore, that ... the[@ethod [reflectiv%
knowledg%] will be more perfect ln proportion as the mind
attains to the comprehension of a greater number of objects,
and that it will be absolutely perfect when the mind gains
a knowledge of the absolutely perfect being or becomes cons-
cious thereof". 29 We should here look back to the Tracta-
tus and remind ourselves of what Spinoza sald the knowledge
given in revelation is and what it is not. PFirst the latter

Thus to suppose that knowledge of natural and

spiritual phenomena can be galined from the
prophetic books, is an utter mistake...

and,
«+e prophecy cannot afford certainty, and the
prophets were assured of God's revelation by 30
some sign, and not by the fact of revelation...
From the above we see that the certitude of prophecy
31
was 'moral', not mathematical or philosophical. But here

we speak of the knowledge of prophecy of whlch Spinoza says,

27. 1bid.

28. Ibid., p. 12.

29. Spinoza, Tractatus, p. 27.
30. Ibid., p. 2C.

31. Ibid., p. 29.
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"I shall conclude that prophecy never rendered the prophets
more learned, but left them with their former opinions, and

that we are, therefore, not at all bound to trust them in
32
matters of intellect'. His conclusion to this was:

e+ We have determined, then, that we are only
bow nd to believe in the prophetic writings,
the objJect and substance of the revelation;
with regard to the details, every one may
believe or not, as he likes...

In terms of faith in the "object and substance" of
revelation, we should, then, remind ourselves that "we can

follow with certainty the intention of Scripture in matters
34

relating to salvation and necessary to blessedness".
God clearly gave to us, as substance of Revelation and cor-

responding object of Scripture, the command of Divine Law.

That the Divine Law has come down to us un=-
corrupted, is an assertion which admits of
no dispute. For from the Bible 1ltself we
learn, without the smallest difficulty or
ambiguity, that its cardinal precept is:
7o Love God above all things, and one's
neighbor as oneself.' This cannot be a
spurious passage nor due to a hasty and
mistaken scribe, for this is the corner-

stone of religion, without which the wholg
fabric would fall headlong to the ground. 5

We have seen before that Spinoza distinguishes the

32. Ibld., p. 33.
33. Ibid.
34. Tbia. ’ po ll3u

35, Ibid., p. 172. (my underlining)
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nessage of the prophets from the meaning and/or essence of
the Divine Idea in Scripture. The prophetic message is un-
derstood and known by the imagination, by means of a sign
because the llstener or reader has his mind turned to what
is just and good. Now the meaning, or subjective essence,
by which man perfects his character runs throughout all
Scripture. And it is this meaning, or substance of Scriptu-
re that constitutes the known object in the fourth mode of
perception. For that knowledge which gives the highest per-
fection is of God and it is within the fourth mode where the
union of the knowledge of God's essence and man's mind does
occur. The knowledge of God's charity and justice is such
a knowledge. The knowledge of faith, in Spinoza, is "a
knowledge of God", 3 and he exemplifies such knowledge in
quoting from Scripture: "Hereby ... know we that we dwell
in Him and He is us because He hath given us of His Spirit".
(i.e. Love) 7 Now we may admit that there is a knowledge
in faith and that this knowledge "apprehends the adequate
essence" of God as He revealed it. But we are still no fur-
ther to answering why Spinoza agrees wilth John when he
says ..." He that saith, I know Him, and keepeth not His

38
commandments, is a liar'... It will aid us now, then, to

%6, 1bid., p. 18%4.
37. Ibid., p. 185.
38, Ibid.
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look at the Ethics and its Vth Part so that we can under-
stand an important concept in Spinoza which is that of "In-
tellectual love".

As in the Improvement of the Understanding, the

fifth Part of the Ethlcs acknowledges that 'the highest en-
deavour of the mind, and the highest virtue is to understand
things by the third kind of knowledge". 7 From the union
of this type of knowledge, "necessarily arises the intellec-
tual love of God. From this kind of knowledge arises plea=-
sure accompanied by the idea of God as cause, that..., the
Love of God; not in so far as we imagine him as present...,
but in so far as we understand him to be eternal; this is
what I call the intellectual love of God". 40 Therefore,

we undersitand Spinoza to propose the following development:
the attainment or "having'" of knowledge in the fourth mode
does generate pleasure in the knowing subject such that he
is anxious to renew this knowing constantly, - whereby this
desire to ever keep present the knowledge he possesses does

place the known in an eternal union with the knower who,

appreciative of the knowledge-union he has attained does

%9. Splnoza, Ethics, prop XXV. - note that in the Ethics
the third mode of knowledge is ldentical to the fourth

mode in the Improvement. This so because in the Ethics,
"hearsay" and i:Enowledge from mere experience" are trea-
ted as subdivisions of "knowledge from experience"
whereas in the Improvement, each 1ls treated in its own
right.

40, Ibid., Prop XXXII, Corollary.
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strive to maintain both the knowledge and the appreciation -
the striving "is intellectual love". Greater insight into
this concept can be had from the following:

The intellectual love of the mind toward God

is that very love of God whereby God loves

himself, not in so far as he 1s infinite, but

in so far as he can be explained through the

essence of the human mind regarded under the

form of eternity... 41

Understood under this light, we can now answer our

confusion as regards the words of Spinoza, ...'"no one has
knowledge"...? *2 Can we say that falth 1s such an intellect
tual love? To investigate properly our ability to make such
a predication, we should bear the following in mind: if we
do answer "yes", it shall not be to the exclusion of what
has previously been established - i.e. that faith is a know-
ledge in the fourth mode. If we say "no", we must make clea]
how intellectual love is not that property of faith which
does necessitate love towards neighbor before the faith, or
knowledge can itself be named "true". And finally, before
we make any answer we must understand "will" and its rela-
tion to "obedience" in Spinoza. For, throughout our gathe-

ring of evidence we clearly were aware that faith without

obedience is no faith at alll

LT Ipid., Prop XXXVI.
42, Spinoza, Tractatus, p. 185.
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2. The Act of Willing in Spinoza

In Proposition III of Part III of the Ethics, Spino-
za maintains that "the activities of the mind arise solely
from adequate ldeas; the passive states of the mind depend
solely on inadequate ideas". This affirmation is illus-
trated by still another preposition.

Man, in so far as he 1s determined to a par-
ticular action because he has inadequate
ideas, cannot be absolutely sald to act

in obedience to virtue; he can only be so
described, in so far as he is determined 44
for the actions, because he understands.

Man's understanding therefore does approximate the
guality of idea beknown to him. If inadequate, his activity
will be necessarily the same for action will be determined
by the presence of ignorance, and as such, true obedience
does not transpire. The highest activity of the mind is
therefore generated by the possession of the highest adequa-~
te knowledge. Since, in faith's knowledge-union we are dea-
ling with adequate ideas, we should see that obedlence in
faith shall be true obedience. But is obedience "free"?

For Spinoza the "Will cannot be called a free cause, but

only a necessary cause'.

43, Spinoza, Ethics Prop.
44, Ibid., Part IV, Prop XXIII.
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Will is only a particular mode of thinking,
like intellect: therefore... no volition

can exist, nor be conditioned to act, unless
it be conditioned by some cause other than
itself, which cause is conditioned by a third
cause, and so on to infinity. But if will be
supposed infinite, it must also be conditioned
to exist and act by God, not by virtue of his
being substance absolutely infinite, but by
virtue of his possessing an attribute which
expresses the infinite and eternal essence

of thought... Thus, however it be conceived,
whether as finite or infinite, it requires

a cause by which it should be conditioned to
exist and act. Thus... it cannot be called

a free cause, b&t only a necessary or cons-
trained cause. 2

This proof was presented almost in entirety because
its grounds so set forth are the boundaries to which the
question of the will's freedom can be pushed when one in-
terrogates the system of Spinoza. To him, adequate and ina-
cequate knowledge cause respective actions in the Mind. The
assent to such action is performed as a mode of thought.
This mode 1is dependent upon, or caused by, the type of know-
ledge which the Mind has thus far achieved concerning the
particular action. How does the mind "disobey"? - one might
ask of Spinoza. He answers such a question with the fact
that disobedience to one alternative signifies obedience to
but another. It 1s not that one assents to disobedience,

rather one obeys the strongest cause. Why some men may

%5. ibid., Part I, Prop XXXII, Proof.
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decide to obey an action contrary to the highest good is
that these men have stronger cause to act in accord with the]
emotions. The wpcoming discussion of virtue in Spinoza
shall pursue this matter further.

For now, we should see that this conception of free-
dom and the willing act is informative ground to our better
understanding of Spinoza when he should say:

oo in life it is before all things useful to
perfect the understanding, or reason, as far
as we can, and in this alone man's highest
happiness or blessedness consists, indeed
blessedness is nothing else but the content-
ment of spirit which aﬁéses from the intuiti-
ve knowledge of God...

Freedom consists as a property of the will in its
assent to adequate idea, and therefore the corresponding
perfection of the Understanding. Freedom abides 1in the lifﬂ
of reasoning through adequate idea and the possession of

adequate knowledge. Obedience, therefore, becomes the com=-

pletion ofperfection. To make over oneself as totally as

possible in act to that adequate knowledge which does and
can perfect him, is man's moral and social responsibility.
Indeed, if man does obey in act, or better, act in obe-

dience to the adequacy with which his mind shares nature,

then the validity of that adequacy 1ls thereby consummated

1%, ivid., Part IV, Appendix, heading IV.
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through commitment. The attributive participation through
thought and extension which man shares with all nature, in
the Philosophy of Spinoza, is the ground of principle which
conditions the importance of obedience to knowledge. This
will be studied at length presently. v

The will to obey in the case of the knowledge pre-
sented by faith, shall therefore, be of the highest nature
and strength. DBecause man needs God to reveal the Divine
idea in Scripture, his blessedness shall lie in embracing
it totally in mind and action (Thought and Extension). And
because the Idea revealed by God is of its very nature a
command to action, (Love Godl - Love Neighbor!), then the
validity of faith shall be commensurate with the assiduous-
ness by which man obeys throughout his daily life. To gain
better understanding into this matter , we would best go

back to Spinoza's first work, On God, Man and His Well-Bein
‘J

where he says,

Thus we see that man, being a part of the
whole of Nature, on which he depends, and
by which also he 1is governed, cannot of
himself do anytging for his happiness and
Well-being- o0 4

..+ We are servants, aye slaves to God,
and 1t is our greatest perfection to be

47. cf. Section VI of this paper.
48, Spinoza, On God, Man and His Well-Being, Edited with
intro, by Dagobert D. Runes, Wisdom Library, New

York, 1958, p. 84.
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9
such necessarﬂw;..
Shall we say that obedlence is free, then? Spinoza

wouwld refer to these words in answer.

For as we cannot perceive by the natural light

of reason that simple obedience is the path

to salvation, and are taught by revelation

only that it is so by the special Grace of

God, which our reason cannot attain, it

follows that the Bible has brought a very

great consolation to mankind. D

Clearly the manner in which Revelation was given

does seem to indicate that faith in its contents (or know-
ledge of its command) does necessitate obedience. Spinoza
looks upon the fact of obedience to the command of Scripture
as necessarily following its knowledge. The fact of diso-
bedience is not explained by a "free" will which has inclineg
towards the best (or seemingly best) alternative, but rather
the fact of disobediencet the command of Scripture is ex-
plained through the presence of a stronger cause. (such as
a 1life bent by the emotions). A "faith in obedience" is,
therefore, the highest fulfillment of possible union the
mind (Soul) of man can have with God (Nature). Han is a

"necessary being'. His mode- of being 1is always necessarily

directed to God in one degree or another. The highest

49, Ibid.
50. Spinoza, Tractatus, pp. 198-199.
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degree of necesslity designates the deepest intimacy with
God for He is the model of necessity. It is man's greatest
achievement to make-over that which is unnecessary in him-
self to a union and identification through participation in
that which is necessary in God.

Returning to our original question pertaining to
the "causes of faith", then, let us re-ask Spinoza: "Does
interpretation cause our faith?" And, "What is the status
of knowledge and the obedient act in the man who 1is obe-
diently faithful or who possesses a faith in obedience?"
The tools of interpretation are many (knowledge of Hebrew,
knowledge of History etc.) but Spinoza has told us that the
understanding of Scripture for the attainment of a valid
faith is common to all. Therefore, the highest gift of
interpreting the Bible which Spinoza says 1s also common
to all, must be that interpretation which understands the
substance of the Bible or, the Divine Idea. Now this under-
standing is not "ordinary" knowledge but rather, intuitive
knowledge of the fourth mode. The cause, or better, the
condition of faithful knowledge is therefore the ability of
each and every man to understand the essence of God's Idea
(Law) in Scripture.

The fine tools of interpretation are not every man's
And clearly the exercise of these tools occurs in the third
mode of perception - or Reasoning. While the product of

such interpretation does give the learned better insight
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into the meaning of Scripture, it does not bring them "one
wit" closer to blessedness and salvation.

Man approximates blessedness only through obedience.
So much is this so that we cannot even say 'we have the
faith" unless we do show constant obedience to its essence.
OQur two seemingly cross-contradictory statements >t may
therefore be resolved. It is not so much that we should
ask, "which comes first knowledge or obedience?" - for
clearly the knowledge is present to the mind before man pro-
ceeds to obey 1ts essence. But rather, we should see what,
in the light of Spinoza's regard for perfection through
knowledge and completion through willing, he means when he
affirms that "no one has knowledge...except from love...'".
From our study we see that acts of love do complete the va-
1id knowledge or true union. From this it follows that cha-
ritable acts must necessarily flow from such a union. Con=-
versely, only such acts do indicate or prove the presence
of true faith. The prescription which Spinoza makes must be

seen in this light. It is a prescription that each man bear

efficacy in his faith, that each man see piety lies only in

BI. "Faith consists in a knowledge of God, without which
obedience to Him would be impossible'" (Tractatus, p.
184) and, "... no one has knowledge or consciousness
of God except from love towards neighbor..." (Iractatus,

p. 185)
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participation through just and charitable works and that
the highest perfection of man is not through knowledge but
through the knowledge of faith which of its especial nature,
is not validly constituted unless obedience be proper to its
essence. At this point first mention should be made con-
cerning our ever growing awareness that the place of faith
in Spinoza is central, and that the meaning of faith in
obedience does constitute a point of synthesis wherein the
findings of Reason, the control of the emotions and the res-
pect for human dignity do find connection and direction.

b. The Habitus of faith:

We are led, therefore, to consider first, such con-
nections. The in-dwelling of faith in the mind of man does
conjure the question - What is its relation to the quantum
of findings stored in the mind as a result of Reason? What
is the relation and distinction between faith and Reason for
Spinoza? Also, we wowld like to understand better the rela-
tion which such an in-dwelling shares with Love (emotional
and intellectual). Finally, we should understand the mea-
ning of "virtue"for Spinoza and then ask if the in~dwelling
of faith is considered by him to be a virtue.

1. Faith and Reason

In his earliest work, Spinoza makes a most illustra=-
tive statement which shall aid us greatly in understanding
his concept of the power of Reason. He says in his earliest

work, ..."reasoning is not the principle thing in us...only
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a staircase'. In this light, we see Reason as a power
exercised by the mind. Reason is an active power, Reasoning
is a natural activity. It gives four effects:

1) Tt teaches us what the thing ought
to be (not what it is).

2) It brings us to a clearer unders-
tanding (makes Bﬁ more aware of our
possibilities)

3) It gives us knowledge of good agd
will (able to separate passions)

4) It enables ug to0 examine the true
and the false.

Knowledge gained through reasoning is therefore, of
the third mode of perception. Such knowledge is to be dis-
tinguished from the fourth mode of which Spinoza affirms,
"this kind of knowledge does not result from something else,
but from a direct revelation of the object 1ltself, to the
Understanding”. > Knowledge from reasoning is "consequent
knowledge" in Spinoza, while knowledge from revelation as
present to the Understanding is "immedlate knowledge" or
"intuition". > We should conclude from this, that the
knowledge of faith is to be located within the Understanding

0f the Understanding, Spinoza says:

52. Spinoza, on God..., P. L17.
53. lbid., p. 33,

54, Ibid., p. 34.

55. Ibld.

56. Ibido H p 71-

57. Ibid., p. 101.

58. Ibid., p. 102.
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Understanding... is a mere or pure passivi-
ty, that 1s, that our soul is changed in
some way that it recelves other modes of
thought, which it did not have before. 59

and,

The Understanding is that in us which must
know God, and as it stands in such immedia-
te union with Him, it is incontrovertibly
evident from this that no thing can ever
come into such close touch with the Un-
derstanding as God Himself can. It is
also impossible 88 get to know God through
something else.

If we wish to push back further and ask, "how does
this revelation of God to Man take place?" Spinoza answers
by merely pointing to the fact and saying, "As to the par-
ticular law of Nature by which the communications took pla-
ce, I confess my ignorance". o1 We must, then, look into
the status of knowledge in the understanding and see its
relation to Reason.

Referring back to the points covered in discussion
concerning the fourth mode of knowledge, we can continue
by studying a statement from the Ethics.

gﬁg endeavour or ggsire to know things by the
hird [or fourth] kind of knowledge cannot
arise from the first [or first and second] ,

but frog the second [or third] kind of know-
ledge. 3

————

59. Ibid., p. 74.

60. Ibid., p. 111.

61. Spinoza, Tractatus, p. 25.

62. Please refer to footnote (39) of this chapter for
explanation of brackets.

63. Spinoza, Ethics, Part V, Prop XXVIII.
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From this we perceive that Reasoning does not refer
us to the fragmentary and confused knowledge of hearsay, or
the expertential knowledge of accldentals of the second mode
but rather as it deals with the clear and distinct idea, so
does 1t produce in us the desire to enter upon a union that
is both necessary and immediate. As reasoning does refer
us to Understanding, so too does it also gain impetus from
the knowledge of the fourth mode. Such is the case in the
knowledge of faith. The revealed knowledge of faith does
generate in the active power of the mind, the desire to find
clarity and distinctiveness in the many details and problems
which surround it. Not that reasoning does qttempt to
ground the knowledge of faith - for this is farthest from

the intention of Spinoza. Reason does not substantiate or

establish the knowledge of faith. We must read Spinoza

carefully. We must remember that he calls upon '"the gid of
natural reason'. o The knowledge of faith in the fourth
mode, that is, the subjectlive essence of God possessed in
immediate and necessary knowledge within the Understanding
is sufficient unto itself. ("It is impossible to get to
know God through something else" 65) The aid of reason does

distinguish the truth of the dogma of falth - not the truth

8L. Spinoza, Tractatus, p. 113.
65. Spinoza, On God..., p. 1lll.
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of faith itself. ("The power of reason does not extend so
far as to determine for us that men may be blessed through
simple obedience..." ) The essential knowledge of faith
i€ given in revelation, not Reason. The dogmas of faith
are derived in theology, not Reason. The truth of fgith is
self-evident because it is of the fourth mode. The truth
of the dogmas of faith are subject to the light of Reason °9
for theolagy does prescribe dogma as commands to obedience
in terms of actions which are distinct from the actual know-
ledge of faith. The assent necessary in these actions re-
quires Reason ("... for is a man to assent to anything
against his reason?"69 ) In that, "the basis of theology
... cannot be proven by reason", 70 then theology does not
depend on reason, but on faith and its knowledge. "We
should, however, make use of our reason in order to grasp
with moral certainty what is revealed..." "

We may now look at falth and reason in the follo-

wing ways. Reason, in Spinoza, seems to be the discursive,

active power of the Mind that does constantly attempt to

66. Spinoza, lractatus, p. 194.
67. Ibid., p. 195.

68. Ibid.

69. Ibid., p. 192.

70. bE_g..o, po 195'

71. Ibid.
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critically constltute the veridical weight of all knowledge
in the third mode. PFaith, in Spinoza, seems to be an abiding
power of the Understanding - Mind that does ever re-constitut
te its own knowledge-union with Highest good through works
obedient to the meaning of that union. The relation of Rea-
son to Faith is of power to power and knowledge to knowled-
ge. The relation is not causal. It is a real relation wi-
thin the Mind. It is a relation that leaves each in its
own domain and neither subservient to the other. Reason
seeks truth, Falth seeks obedience. But neither opposes
the other. For, in fact, the findings of Reason do gid in
cultivating the Mind's perfection as regards matters of
faith and the knowledge of faith does stimulate renewed in-
terest and speculation within Reason.

We have looked at length into the status of faith
as a knowledge, but in the last paragraph, we began refer-
ring to the "power" of faith. Now nowhere do we find Spino-
za speaking of faith as a "power". Yet, only too often do
we witness his affirmation that "faith seeks nothing but
obedience". With what efficacy does faith generate such
obedience? What means does it employ? The fact of obedien-
ce, for Spinoza, does signify the presence of faith. How?
The link between man's knowledge of Divine essence and his
performance of action meant to obey it must be located in
the fact of his desire or love for that knowledge and conse-

quent action. Clearly, faith does in some way generate love,
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2. PFalth and Love

In the work, On God, Man and His Well-Belng, Spino-

za distinguishes the effects of the three general modes of
perception. From hearsay and mere experience we derlve the
passions. From the reasoning of things known through con-
viction, we derive the good desires. And from the clear
knowledge of essences we derive true and sincere love. r
Love is defined as "... nothing else than the enjoyment of
a thing and union therewith'. ~ Love has the properties of
being both impossible and necessary. By "impossible", he
means that it is not a matter of free chdce - that it
doesn't depend on us "but only on the good and useful which
we discern in the object". [ By "necessary" he memns that
love gives the solace of strength which 1s a need due to
our weak nature.
Elsewhere Spinoza affirms,in statement,a relation

that we are particularly interested in.

We have said that love is a union with the

object which our understanding judges to

be good and glorious: and by this we mean

a union whereby both the love and what 1is

loved become one and the same tp%ng: or
together constitute one whole.

72. Splnoza, On GOd...s P. 27.
730 ;_b_i-_g._-’ P- 37'
74. Ibid., p. 38.
75. Ibid., p. 39-
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That the mind is capable of understanding, then,

the union 80 constituted is good. Likewise, in revelation,
the understanding does attain an immediate and necessary
union with God, through participation in the Divine Idea of
His nature so given. In this knowledge of faith, the under-
standing is confronted with the essence of God through the
essence of His command. This union 1n knowledge is consi=-
dered as the highest perfection. He says, "if we use our
understanding aright it will be iwmpossible for us not to
love God". The fact of presence %0 this or that degree
of knowledge does stimulate a reaction in the person to the
very union in which he himself partakes. This reaction is
impossible and necessary especially so in the case of the
highest knowledge-union in the understanding of God's essen-
ce. PFaith, then, does stimulate the highest reaction of
love in regards to the knowledge which it signifies. "What-
soever we understand by the third [or fourth] kind of know-
ledge, we take delight in, and our delight 1is accompanied
by the idea of God as cause'. 77 This explanation from the
Ethics adds another dimension to the union of this knowled-

ge and 1ts subsequent effects. This mode of knowledge

fulfills our highest possibilities of proximity to the

76. 1bid., p. 40.
77. Spinoza, Ethics, Part V, Prop XXXII.
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essence which is our highest perfection. Our attribution
to the cause of such knowledge is natural in that, for Spi-
noza, we attributively participate in his essence. The
awareness of what that essence is, therefore, is naturally
attributed to cause in God. 7 Love of this attributive
participation is therefore stimulated. The loving respect
of the relation of the mind to God generates actlion which
seeks to preserve such a relation. To Spinoza the under-
standing is immutable and eternal. It is an attribute (as
general nature naturata) which depends immediately on God.79
The fact of this dependency adds to love, generated@%now-
ledge in the understanding, a quality of efficaciousness.
Love begets or effects an impossible and necessary response
to the impossible and necessary union from which it follows.
This response is obedience. Obedience is nothing but the
efficacious reflection of love in action. The quality of
obedience is as proportionate to Love as love is to know-
ledge of the fourth mode - or faith. The performance of
works just and charitable reflects, in the reverse, a love

as necessary as the knowledge from which 1t is derived. 1In

this veink, Spinoza is clear in affirming that love does not

78. "Things are conceived by us as actual in two ways:
either as existing in relation to a glven time and
place, or as contained in God and following from the
necessity of the divine nature." (Ibid., Part V,
Prop XXIX, note to proof)

79. This doctrine is clearly set forth in: Spinoza's
Ireatise On God, pp. 16-17.
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flow from the obedience - rather obedience bespeaks a love.
We know, therefore, that a man shows obedience because he hag
love, not that a man has love because he shows obedience.
"For the love of God is not a state of obedience: 1t is
a virtue wgich necessarily exists in a man who knows God
rightly". 0 We should better understand more of our ori-
ginal evidence now.

... Revelation has obedience for its sole
object and therefore, in purpose no less
1y atoot from ordinary knowiedge. SL
y aloof fr rdinary g
The purpose of revelation, which is obedience to its
essence, does bespeak a foundation and method quite apart
from the ordinary modes of knowing. Obedience bespeaks a
foundatinn in the Word of God "displayed to the prophets as
s simple idea of the Divine mind". o2 Likewise does it be-

speak a "method" of love. ("Everyone that loveth is born

of God, and knoweth God: he that loveth not, knoweth not

83
God; for God is love." )
For Spinoza, "God is the indwelling and not the
84
transient cause of all things". This he substantiates

80. Spinoza, lractatus; note 28, p. 276.

81- Ibido ’ ppo 9-10

82. Ibid., pP. 9.

83. I1bid., pp. 184-185 (8pinoza quotes John: L1 Bp. 1iv.7.)
84. Spinoza, Ethics, Part I, Prop XVII.

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES



UNIVERSITE DOTTAWA ECOLE DES GRADUES

Tl
by the fact that "all things which are, are in God and nmust
be concelived through God". %5 The nature of God, therefore,
ls most important as regards his involvment with God in the
knowledge of His Nature. Before, while lay ing forth evi-
dence, we found Spinoza to admit that the mind of man was
a primary cause of the revelation he was receiving! In
comprehending such an assertion, we nust remind ourselves
that it is the understanding which receives the knowledge
of God in revelation. Now, the understanding has for its
indwelling the presence of God. The passive readiness of
the understanding to receive intimate knowledge of God is
a readiness God-prepared. The man who receives revelation
is said to be primary cause because it is his place in God
that allows God to know Himself. God 1is not made to depend
on the mind of man for God is in the mind of man already.
God turns wpon himself through the instance of himself -
this instance is the mind of man. ("Our mind, in so far as
it knows itself and the body under the form of eternity, has
to that extent necessarily a knowledge of God, and knows
that it is in God, and is conceived through God" 86) Where-
fore, the presentation of God to Himself in the mind does
generate a love. This love pervades the understanding for

this knowledge, in this mode, is an occasion of God's infi-

85. Ibigd.
86. Ibid., Part V, Prop XXX.
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nite self-love. ("The intellectual love of the mind toward
God is that very love of God whereby God loves himself,...
the intellectual love of the mind toward God is part of the
infinite love wherewith God loves Himself".)

Is love in daily actlions to be identified with the
love about which we have been speaking? Yes, but some cla-
rifications must be made. The love in daily actions, for
Spinoza, is the obedience present in action. Obedience occuils
when one is in love. An act of love 1s an act that bespeaks
the love which prompts it. The act itself is obedient to
that nature which one knows and necessarily loves. The sub-
ject of morality shall discuss this consideration at length.

Thus for in discussing the habitus of faith, we have
seen its place to be of especial importance, in the thought
of Spinoza. ILet us briefly recapitulate. Reason cannot
prove to the fact of Revelation. Revelation had to be "gi=-
ven". The content of Revelation is knowledge of God. The
object of Revelation is obedience. The knowledge of God
occurs in the umderstanding. The understanding, as all
creation, participates in God but in an especial way for it
is a power open to the consclous awareness of the goodness
or essence of God. This consciousness stlmulates a love for

its own sake. The faithful man, therefore, is one whose

87. 1bid., Part V, Prop XXXVI.
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nature has fulfilled itself highly in knowing and loving

God, Such a habitus is reflected throughout the whole of
this man's situation in 1life - to the least significant of
daily actions. The faithful man's potentiality to the re-
ception of highest participation in Nature has been fulfil-
led. His nature, therefore, has been made over. The full-
ness of participation 1s realized in the fact that this
"making over" is an instance of God's intimacy with Himself.
Such intimacy affects action in the dwelling-place (the
thought of man) so that it ever seeks to preserve a confor-
mity with itself. Such conformity is met thru obedience.

We are therefore led to another consideration concerning the
habitus of falth and that is the relation which faith and
virtue in man do share.

3. PFaith and Virtue

Such questions that we may ask ourselves should be:
Is faith also a virtue? If not, what is virtue and its re-
lation to faith? Finally, why is it that Spinoza makes a
prescription of faith for the sake of virtue when he also
says,
... every man is bound to adapt these dog-

mas to his own way of thinking, and toSén-
terpret them according as he feels...

Taking this last question first, we are faced with

88. Spinoza, Tractatus, p. 188 (my underlining)
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8 seening paradox in the exhortation of Spinoza. If the
first ground of Divine ldea given through revelation is
"there exists a God, that is, a Supreme Being, Who loves
justice and charigy, and Who must be obeyed by whosoever
9
would be saved", how can Spinoza suggest each man to
adopt this to his own way of thinking (which sounds as if
this ground should be placed into a previously established
system which has been established by the individuals perso~
nal will) and to interpret as he feels? This paradox was
exploited by many authors. One of Spinoza's earliest bio-
graphers sums thelr interpretation and attitude as follows:
If what Spinoza affirms were true, one might
indeed very well say, that the Bible is a
Wax-Vose, which may be tarned and shaped at
one's will; a Glass thr' which every body
may exactly see what pleases his fancy; a Fool s
cap, which may be turned and fitted at one's
pleasure a2 hundred several ways. The Lordgo
confound thee, Satan, and stop thy mouthl
The immediate problem is: 1if virtue is decided by
the individual, what is not virtuous? Indeed, how can Spi-
noza ever hope to elicit a prescription that should even

suggest its path of virtue? While our understanding of

faith's relation to Scriptural interpretation shall be

89. Ipid., p. 186.
90. cf. cf. Appendix I to this paper: sheet reproduction of
p. 402,
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discussed below, we should see if the above quote con-
cerning the individual's interpretation of dogma can be
more clearly understood for its intentionality.

We see that Spinoza 1s speaking of interpreting dog-
mas. These dogmas are dogmas of faith. Now failth,as we
have seen at length, is a knowledge in love that seeks obe~
dience. The pragmatic problem of "what toobey?"in each
occasion of choice is the problem which prompts Spinoza to
the advocation of the individual's interpretation of faith's]
dogmas. The status of dogma is, therefore, important to
our understanding.

Theology tells us nothing else, enjoins on
us no command save obedlience, and has nei-
ther the will nor the power to oppose rea-
son: she defines the dogmas of faith (...)
only in so far as they may be necessary for
obedience, and leaves reason to determine
their precise truth:

Earlier we saw that Reason cannot pronounce judgment
upon the knowledge of faith. Here, however, we find that

Reason can critically determine the truth of dogma. Does

this mean that reason establishes dogma? Spinoza above teLiL

us that theology establishes dogma. Now theology seeks
obedience in derivation from faith. FEow does the knowled-
ge of Theology differ from the knowledge of faith? And how

91. Section V.
92. Spinoza, Tractatus, p. 194.
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is theology understood to establish dogmas?

By theology, I here mean, strictly speaking,

revelation in so far as it indicates the

object aimed at by Scripture - namely, the

scheme and manner of obedience, or the

true dogmas of piety and faith. This

may truly be called the Word of God...

Theology, thus understood, if we regard

its precepts or rules of life, will be

found in accordance with reason; and, if

we look to its aim and object, will be

seen to be in no wise repugnant thereto,

wherefor it is universal to all men.

I nowhere find that Spinoza ever refers to Theolo-
gy as a science or learned discipline. Theology is clearly
not to be identified with faith, and we admit its distinc-
tion from Reason. What is, therefore, Theology to be un-
derstood as? If I may take the liberty of interpreting
Spinoza, I should suggest that theology be understood, in
his framework, as a virtuous doctrine. This doctrine flows
from the fact of a specific knowledfe-union in faith. To
be seen within the central principle of faith are certain
secondary principles which are not known intuitively but do
follow from the object of Scripture in its due course of
engendering obedience. These secondary principles are deri-
ved as a necessary consequence to the intuitive knowledge in
the fourth mode. These principles are the "schema' and the

"manner" necessary to obedience. They are the dogmas of

faith. They are founded in conformity to the Divine Idea in

93. Ibid., p. 195.
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which the mind participates. The "having" of this partici-
pation is a perfection. Therefore, this is not a doctrine
of virtues « but rather, a virtuous doctrine. The princi-
ples are appropriate to the object of faith, they are not
"arrived at" through reasoning. (Now, reason can and does
pass judgment on these principles.) Spinoza says, "there
can be no doctrines in the Catholic, or universal religion,
which can give rise to controversy among good men". The
principlzs which fall outside the realm of controversy are
seven. "Jo one can deny that all these doctrines are be-
fore all things necessary to be believed, in order that
every man, wlthout exception, may be able to obey God accor=-
ding to the bidding of the Law..." 7 We should see, there-
fore, a universal theology and an individual theology in
Spinoza, This is so because the doctrine (or dogmas) of
theology have obedience for their object and not truth.
Consequently, theology is not just a doctrine but a virtuous
doctrine = or a habitus of principles in the faithful man.
They may be made over to knowledge but they are specifically
present as conditions to obedience. The individual theolo-
gy is composed of those principles which bes$ enable this
or that individual to fulfill his particular nature so,

"that he may the more easily obey God with his whole

94. Ibid., pp. 156-187.
95. Ibid., p. 187.
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heart". If "good men" do agree in doctrine it is because
they are good. Goodness is derived from virtue: - these men)
are then virtuous. Virtue flows as habitus of that which
is good. The Divine Idea of revelation and subsequent prin-
ciples are good "indwelling" the mind of man. Indeed, Spi-
noza even refers to the knowledgée of faith - the subjective
essence adequately known - as the major "doctrine". &

This, we know, is a knowledge which does not, in its own

right, become valid until the obedience which it commands,
transacts. Simple obedience is pety. Piety is a virtue.
Faith is only made valid through the habitus of virtue it

seeks.

c. The effects of faith

We are brought to study this virtuous habitus more
closely. From all that has gone before, we are led to
affirm. that falth is as dependent upon virtue for its vali-
dation as virtue is upon faith for its 1lnitiation. In an
earlier work, & Spinoza outlines the relation between
thought and passions. Of this we shall state a summary.

Thoughts elther relate to things or to the person.

Thoughts relate to things eilther in a necessary or acciden-

tal manner. Thoughts relate to the person either in a way

96. 1bid., p. 188.
o7. Ibid., p. 186.
98. Spinoza, On God..., Pp. 53-59.
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he should act to advance the thing or in a way that he
should act to prevent it. In any of the four cases, the
Passions do react in their respective ways. On the side
of the thing, if it is good, hope ensures, if bad, fear.

If the good is necessary, confidence is the passionate reac-
tion. If the bad is necessary, despair. On the side of the)
person; if something must be done but there is indecision
vacillation will folbw. If he resolves to advance it, bra-
very. If he copies it, emulation, If he knows how to ad=-
vance it but doesn't, pusillanimity. (In the extreme, there
ensues a passion of timidity) If there is anxiety from
another's enjoyment, jealousy, etc. This is discussed at
greater length in the Ethics. The more mature Spinoza of
this work states

All emotions are attributable to desire,

pleasure, or pain... But desire is each

man's nature or essence (...); therefore,

desire in one individual differs from de=-

sire in another individual, only in so far

as the nature or essence of the one differs
from the nature or essence of the other.

Further on we read:

Thus, although each individual lives content
and rejoices in that nature belonging to him
wherein he has his being, yet the life, where-
in each is content and rejolces, is nothing
else but the idea, or soul of the said

99. Spinoza, Ethics, Part III, Prop LVII, proof.
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individual, and hence the joy of ome
differs only in nature from the Joy of
another, to the extent that the essence 100
of one differs from the essence of another.
There 1s an extent of essential change in the one
who enjoys the contentment of high perfection. This effect
must certainly be effected by the life of faith in obedience

1. Credulity vs. pilety

The credulity which man is prone to extend an object
is fostered only by fear. On the side of the thing, there-
fore, there must be an aspect of bad to which man would
react with such a passion. This object, therefore stimula-
tes an obedience through fear rather than love. While this
fear may even be due t0 an unknown aspect in the object to
which a faith in credulity has been extended, this is enti-
rely against, for Spinoza, the highest form of love which
is generated by a most intimate knowledge. We obey in love
what we know well - that is the joy of obedience. In this
joy, virtue is its own reward. We should not obey in fear
what we are afraid of through ignorance and superstition.
The reward is only a temporary respite from fear and the joy
is only the negative thankfulness that no harm has come.

The indwelling of credulity effects an essential change to-
wards the passion upon which it thrives - namely fear. ot

only worship but, social relations, politics and the working

160. Ipid.,-note.
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of Reason must all be permeated with the passion that con-
ditions them. Freedom is never allowed in such a state for
theobject of decision is also conditioned by the darkness
of soul which contains the choice. Spinoza highlights this
superstition through fear as the cause of all major bigo-
tries and wars. Credulity "springs not from reason but
from the more powerful phases of emotion'. Lot

Piety or blessedness is the overall habitus - the
essential character of the man who lives with a faith in
obedience. There is, for Spinoza, an essential difference
between the man who grounds hls piety in emotion and the
man who grounds his piety in knowledge of the fourth mode.
The necessity which he describes as being between the "ve-
holding" of God and the love towards neighbor, poses a pro-
blem. If, for him, the person cannot say he has faith of
his works do not show it, does this mean that the faith is
once for all invalidated at the first act of disobedience
as regards 1ts accordance? We have no direct answer to
this question in his texts. Spinoza proposes little doc=-
trine on "sin'". He does say when speaking about remorse
and repentance:

If, however, we will get a proper insight

into them, we shall find that they are
not only not good, but that they are, on

101. Spinoza, Iractatus, p. 5.
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the contrary, peranlcious, and that they
are consequently bad. For it is obvious
that we always succeed better through Rea-
son and the love o{ Bruth than through re-
morse and sorrow. -°

Shour D
He suggests that wesaccentuate the positive rather

than dwell upon the negative in our nature. The return to
virtue and pious living is made only through a redirected
gage. This gage turns back up to the knowledge of faith, -
it should not be redirected to a emphasis of sorrow for
past. This only impedes future action and hinders ascent
to perfection of nature. The understanding of "sin" for
Spinoza is made in reference to disobedience. This disobe-
dience is performed against the habitus of faith which is
most perfectly fulfilled only in love. An act disrespect-
ful of this habitus (God-man essentially united) is sinful
as regards the perfection which knowledge of perfection im-
plies. Action necessarily follows in quality, the quality
of knowledge which is the person's indwelling. The greatest
problem is not understanding what sin is for Spinoza - but
rather, how it is possible. If man, as we studied in our
discussion of his conception of freedom, is necessarily
determined by cause to choilce, how is 1t that the presence
of the highest knowledge, onee gained, would ever allow

another cause to overrule its influence?

102. Spinoza, On God..., p. 59.
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2. Qbstinacy vs. obedience

+.+ & perfect man is moved to help his

fellow-man by sheer nigessity only, and

by no other cause.., <05

104
What are the possibilities of "obstinary"?

Obstinacy implies a stubbonness in the face of greater or
even overwhelming force. Is there some modification of in-
terpretation that Spinoza would have us make? It appears
80, = as he says:

... each man's faith must be judged pious

or impious only in respect of its producing

obedlience or obsf&gacy, and not in respect

of its truth...
If a man acts in obstinacy to a faithful knowledge he pos-
sesses, he acts to prevent it from bearing fruit. The possi
bilities to obstinacy reflect the actuality of faith's qua-
lity. As the man's works bear obstinacy to the universal
Idea in Revelation, so too, do they indicate a lack of
appropriation as concerns this Idea. If the knowledge or
habitus of that knowledge were present, obstinacy to its
principle would be impossible. So, when Spinoza speaks of

works which bespeak a lack of valid knowledge, he affirms

that that knowledge is not present or else the works would

I103. Ibid., p. 65.
104. term used in Spinoza, ¢f. especially Tractatus, p. 186.
105. Spinoza, Tractatus..., p. 186.
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be different.

Can a man disagree with the Bible? This question
is the most difficult to answer. Spinoza answers, not if
he uses his reason aright! The truthfulness of Reason to
itself implies that if used, the man will be turned to what
is just and good! Therefore, the mind if conditioned for
the reception of the core of Scripture. ("Do they think
that faith and religion cannot be upheld nnless men purpo-
sely keep themselves in ignorance, and turn their backs on
reason?" 106) The powers of the mind are, in their potency,
in accordance with the dependence they owe God. This Spi-
noza treats as self-evident. For, "how can anyone, desi-
rous of loving justice and obeying God, adore as Divine
what he knows to be alien from the Divine nature". Lot Ob~-
viously this, and other passages, presuppose that the in-
dividual is desirous. If he is not, then he has not ever
been in a valid knowledgeable contact with his own nature
or God's. But why is he not open to this contact if his
powers be as Spinoza admits they must be? We are caught in
a circle. This man, for one reason or another, is in igno-

rance. Not an ignorance of the truth of faith - but in

ignorance of true faith. If this man beglns to antagonize

~106. ibid., p. 192.
107. Ibid., p. 185.
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108
others in the true faith, he becomes "an enemy of Christ".
Some understanding comes from Spinoza's discussion
on Law. Law depends elther on natural necessity or on human

109
decree.

A law which depends on natural necessity is one
which necessarily follows from the nature, or
from the definition of the thing in question;
a law which depends on human decree, and which
is more correctly called an ordinance, is one
which men have laid down for themselves... 110
This 1s the expression of law in the abstract. Spi-
noza defines law more particularly as "being a plan of living
which men have for a certain object laid down for themsel-
111
VCERE This view of law sees 1t divided into human law
and Divine law. "By human law I mean a plan of living which
serves only to rander life and the state secure'". "By Divi-
ne Law I mean that which only regards the highest good, in
112
other words, the true knowledge of God and love". The
founding of Divine Law is the establishment of highest Good.
Obedience to the law effects highest perfection. Now, "the
intellect is the best part of our being". Therefore, we
should engender its highest perfection in order that we

should ever realize fulfillment. Continuing, all our

108. Ibid.

109. Law in the Tractatus 1s treated in Chapter IV
(pp. 57-68)

110. Ibid., p. 57.

111. Ibid., p. 59.

112. 1Ibid.
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knowledge depends "solely on the knowledge of God". (1. be-
cause without God nothing can exist and 2. because we should
remain in universal doubt concerning all our knowledge if thi
knowledge were not possessed) It follows that knowledge of
God is man's highest good. The "good" which this knowledge
of necessity is, does reflect itself in action. "Hence the
most perfect and the chief share¥ in the highest blessedness
is he who prizes above all else, and takes especlial delight
in, the intellectual knowledge of God, the most perfect

113
Being". Obstinacy, therefore, can only be exercised in
proportion to the gquality of this knowledge possessed by the
agent. We have seen Spinoza categorically refuse the possi-
bility of a man's possessing the knowledge and acting con=-
trary to its mandate. The mandate is explained as such:
Hither, then, ourhighest good and our highest
blessedness aim - namely to the knowledge and
love of God; therefore, the means demanded by
this aim of all human actions, that is, by God,
in so far as the i1dea of Him 1is in us, may be
called the commands of God, because they pro-
ceed, as it were, from God Himself, inasmuch
as He exists in our minds, and the plan of
life which has regard to this T&m may be
fitly called the Law of God. =+
Obedience to the law i€ commensurate with knowledge
of the law. If obedience 1ls not displayed, knowledge is not
present. If we return to human law, then, we see that its

security of correct legislation lies in a dependency upon

I15. Ibid. 59.

sy Po
114. ibid., p. 60.

[37]

UNIVERSITY OF OTTAWA - SCHOOL OF GRADUATE STUDIES



UNIVERSITE DOTTAWA ECOLE DES GRADUES

87
this higher knowledge. This knowledge not possessed, legis-
lation must be based on inferior knowledge (of the lst and
24 modes). The possibility to obstinacy is conditioned,
therefore, by law passed in knowledge of this nature to which
the passions have more control and the necessity of obedience
ls minimized. The following two diagrams shall hopefully
represent the causes, habitus and effects of falth as a fact.
The first represents the fact of faith as present to the
mind. The second depicts Spinoza's concept of the mind de-
void of faith.

REFER T0 NEXT PAGE FOR THE TWO DIAGRAMS.
3. Evil, Good, and morality

One last aspect concerning the effects of faith
should be considered. What 1s the status given good and evil
in Spinoza? How does this status relate to his understanding
of faith? And finally, we should ask of him, what is mora-
lity?

In his earliest essay, he states, "... the founda-
tion of all good and evil is Love bestowed on a certain ob-
ject". 5 We might ask how this foundation relates to
faith, as we understand its prescription in Spinoza. Also,

we should refer to the above two dlagrams in order to situa-

te the place of this foundatinn.

115. Spinoza, On God..., p. 68.
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4th mode Faithful knowledge: (immediately intuited
(intellect through Revelation)

or _— possession of Divine Idea.
understanding (Divine Law)

God 1s, God is Good,
- Obedience to God is Good

< O Pt
i

effects of per-
fection in Faithful love in obedience:
fourth mode habitus constituted by essen-
which conditions tial perfection of highest
all subservient — good found in highest know-
activities D ledge
e
s Faithful thought in obedience:
c virtuous habitus stimulates
e virtuous doctrine of secondary
n principles for obedience (Theo-
o logy)
3rd mo-l -
de: Reason in contact with fact of faith:
(Reason reflection upon significance
or Rea- _, of fact
soning) reflection upon virtuous doc-
o] trine
T assent to truth content
legislation of law (human)
l for person himself
L for state
k
n Experience and Hearsay Knowledge under
lst and o Tight of Reason in countact with fact of
2d modes w faith:
1l see and reflected upon in re=-
e lation to highest good
d control of passions
g otherwise unlawful response
e modiflied by reason exposed
to place of action in terms
of fact of Divine Law.
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in faith
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3rd mode:
(Reason or
Reasoning)

P —— > dBo0o0nR®

1lst and e
2d modes
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loss of highest perfection, fallure at
highest fulfillment
(loss of fruition in Understanding)

faithful love reduced to self and nevexn
extended to others or especlally to
God

virtuous doctrine imposed thru passions

_heason in contact with fact of sensi-
ble, hearsay world:

reflection in light of informatiox
pragmatic assent given to:
self-preservation thru
force
faith in credulity
reflection under hablitus of
passions

Experience and Hearsay knowledge as
informative conditions to the data of
Reason:

apparent laws of nature and hearsay
data give confused knowledge

emotions used to control the

apparent and the hearsay

otherwise unlawful response allowed
by reason exposed to World of mere
transiency and temporal self-pre=-
servation
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116

It has often been argued that Spinoza's concep-
tion of good and evil and his grounding of morality are in-
capable of founding an Ethics because his system of thought
destroys the possibilities of an "ought". Spinoza is char-
ged with the exclusion of moral value from his merality.
It does appear that the foundation we find in his Treatise
of God... leaves a path open only for an admittance to rela-
tivism. If, as he says, the bestowling of love upon an odbject
founds the good or evil therein, certainly reality becomes
relative to the minds that give it value. A.E. Taylor says,
"Though Spinoza had find things to say dout the virtue of
benevolence, he is curiously silent about the great virtue
in which the concept of a debitum is most markedly prominant,
the virtue of justice." 1

While the presentation of Spinoza's ethics 1s beyond
us here, we feel that the prescription of faith is a most
significant factor to consider in regards to this point. It
is most signlficant because its very presence contradicts

those many critics of Spinoza who claim his system is a re=-

lativistic one. Even in hls first work he is saying

116. Hallet, H.F., "Creation, Emanation, and Salvation: a
Spinozistic Study,"The Hague, Martinus Nijhoff, 1962,
¢f. Chpt. VIII, pp. 159-162.

117. Taylor, A.E., "Some Inconsistencies in Spinozism,"Mind
XLvi, ¥.S. p. 286.
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something which Taylor has just denied of him.
... 8 perfect man 1s moved to help his fellow-
man by sheer necessity only, and by no other
cause, and therefore he feels it all the more
that nis misery s naed are 5o mach sriater. I8
greater.

'The perfect man' - who is he, for Spinoza? Who is
he if there is not, in his thought, the intention to pres-
cribe action leading to his character? We have seen that
the 'character of human perfection' present to every man is,
for Spinoza, a model that calls from ahead. Our movement
through life is a dialectic glven over to fulfill the essen-
ce of that character. The essence is given in knowledge
and it is approximated, not in the knowing of the essence -
for if that were true, he would not deride those who give
‘formal assent' to the perfection and who show 1t not 1n
good works commensurate with its adequate valid possession.
The approximation of perfection is an 'ought' of the highes{
order - it is the ought of obedience. This obedience is a
debitum which arises from the virtue of justice. This vir-
tue of justice is again of the highest order for, to Spino=-
za, man's knowledge of God is part of God's knowledge of

Himself. Action in obedience to this knowledge is there-

fore, a response to the fact of belng inherent in such a

118. Spinoza, On God..., p. 65.
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union. As man becomes aware, through intuition, of the cons;
cious participation which he is with God, so must he turn
on himself with respect for who he is. This respect, or
love, is out of justice. The turning on oneself is perfor-
med by the light of reason. ("... true Belief, or Reason,
leads us to the knowledge of good and evil". 119) It is by
the very fact of obligation to the perfection of union with
God that Spiniza can say, "... our well-being is the love of
God". 120 The foundation of good and evil, therefore, has
not, in Spinoza, the relativistic footing which is alluded
when he says, "... the foundation of all good and evil is
love bestowed on a certain object'. e This statement is
meant in light of the fact of the following:

... after we have come to the understanding
of things, and have tasted the excellence

of knowledge, she natural knowledge teaches
us ethics and true virtue.

The importance of the intuition of faith in the
understanding, therefore, is central in reaching true cogen-
cy of Spinoza's explanation regarding the status of good
and evil. Their status is a relative one. It is relative

in that they are related not to the ordination of man's ima=-

gination and sensual lnclinations (for we have seen the

119. Ivbid., p. 67.
120. Ibid., p. 87.
121. Ibid., p. 68.
122, Spinoza, Tractatus, p. 67.
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place and provisions with which Spinoza treats the emotlons)
But the status of good or evil is determined necessarily by
the object which is known to be loved. The object of the
fourth mode is the essence of God as He reveals it. In this
revelation 1s contained the Divine Law. In knowing Divine
Law, man necessariy is exposed to the necesslity of obedien-
ce. Now obedience does not determine that the Law 1s good.
Rather, obedience, by its very presence in action, reflects
goodness in the law. For, we have seen Splnoza maintain
that the law, if truly known, must necessarily be truly
obeyed. Hence, he discerns wrong action in obedlence even
in those who claim to know the law. For him, the knowing
of object is an intimacy wherefrom the quality of action
cannot be found in contradictinn. The charge of relativism,
however, could seemlingly, even in the last analysls, still
be laid against Spinoza. The problem arises in our recollec
tion that he posits man as a primacy cause of Revelation.
Also, even within the Tractatus, we find him saying:

... The Divine Law, which renders men truly

blessed, and teaches them the true life, 1is

universal to all men: may, we have so inti-

mately deduced it from human nature that it

gzst ?e gs;eeﬁgd innate,iagd,lgg 1t were,
grained in the human mind.

We must qualify our previous understanding of the

Divine Law, then. We note its dependence upon the presence

123. ibid., p. 69.
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of Revelation in so far as the possibility of its whole-
some deduction can be stimulated. But we cannot say that
the content of Revelation does include this law as a bucket
contains water. Let us rather depict the overflowing con=-
tainer (of intellect) of water (revelation) which does
spill on the ground below (3rd mode of Reason) and give
condition to the proper cultivation (Reasoning) of fruit
(Divine Law). Le

Now, according to Spinoza, some few men can reach
knowledge of Divine Law through ascent via knowledge of
the first and second modes. But no man can, by the light
of natural reason, reach knowledge of the means to salva-
tion except through descent via knowledge of the fourth
mode. Consequently, the knowledge of good and evil, while
formally established within the third mode of Reasoning,is
best conditioned by the intultive knowledge of Revela-
tion. 185

Therefore, we may see more clearly that the Love
given the object of knowledge in the fourth mode (God) is
the foundation of all good and evil. Our reflective life
must revolve about the factfgg this love and knowledge,

whereby actions and objects of thoughts are deemed good or

evil, is grounded in proportionate relation to the habitus

124. cf. diagrams above.
125. Ibid.
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of highest good in its appropriated form. Morality, or the
moral aspect of action, is determined, in so far as this
highest good has been appropriated. Spinoza hands all men
the capacity and/or the responsibility of acquiring such
knowledge but he does not pagss judgment on those who perform]
acts out of ignorance except in so far as they suffer from
lack of capacity - fulfillment. The only evoked enemy of
highest good which he names openly is the one who lives in

lgnorance and who actively antagonizes the well-being of tho
se who live in the reality of union with highest good. The
morality of human action, therefore, is inherent to the ac=-
tion of he who 1is able to reasonably judge the effects of
his love. Obedience, the response to love of the object-

N
known, is,aits own right, known for the quality of action it

produces.

Spinoza'a early idea of "Regeneration", while not
presented within the Tractatus, is a condition of understan-
ding whereby we may gain further meaning from the signifi-
cance of faithful knowledge in its relation to morality.

The moments of Spinoza's explanation of idea are as fol-
126
lows:

1. There is nothing in Nature of which there
cannot ve an Idea in the Soul.

2. The Thing knows is either more or less
perfect.

3., Correspondingly, so is the union as
according to that thing with which
the Soul is united thru its Idea.

i—é6o gpil’lOza, On é.odo o sy ppo 102-105-

e
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4., Now, Nature is a whole or one substance:
a. all is united in One, or God
b. +the essence of the One is infinite.

5. The body is the first thing of which the
Soul becomes aware (the first 1dea)-so
that thing is the first cause of the Idea.

0. But, this Idea yearns to be fully explici-
tated and, as such, it must be known in its
relatinn to that without which it could
never be - or God.

7. So, the Idea becomes united with the
knowledge through Love - this is a know-
ledge of the effects of union with things
in truth.

8. In this émion by knowledge thru love, we
are "born again"' - or, regenerated:

a. first birth is the knowledge of
things

b. second birth 1s the knowledge of
the effect of union with things -
and this knowledge is one "at a
distance" which engenders love or
respect for the fact of the union
with thing and qualifies action on
behalf of it.

Although the early Spinoza here 1is still engaging
the problem of certitude within a Cartesian framework, we
can see that the mature Spinoza of the Tractatus still holds
to the limportance of re~birth, but now thru the necessity of
faithful knowledge. For regeneration of the Soul is possi-
ble only if man can put his knowledge in relation to the
presence and nature of God. The possibilities of knowing
such a relation are commensurate with his capacity for
knowing God. The knowledge of God comes through the Un-
derstending in Union with Revelation. ("It 1s impossible
to get to know God through something else" 127)

Action as regards "that other" 1s determined by

127. Ibid., p. 11ll.
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the knowledgeable awareness we have of that other. This
awareness 1s complete not just in the knowing of other, but
in being able to situate the other as regards the Whole of
Nature. Without an awareness of God, the knowledge of pla-
ce 1is impossible. With the awareness of God, does arise
better ldea of action which should befit the other in 1its
place or relation to God. The man who lives in a Unilverse
of "parts" has great difficulty in deciding upon the approach
he should make to each. The possibility of morality in hu-
man action is therefore dependent upon the knowledge one hagj
of the Whole - or God. Revelation 1s regenerative. It is
a re-birth not only in that it gives over an essential dis-
tinctiveness in knowledge of God, but also, of its own ob=-
ject, does it exhort obedience to what that knowledge im=-
plies. Spinoza prescribes to man the perspective of Whole,

afforded by faith, in the light of such a fact.
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CHAPTER III
THE PRESCRIPTION OF FAITH AND ITS INFLUENCE

We are by now brought to the distinct realization
that the notion of faith and the meaning which it extends,
through relation, to all other notions, is, in the thought
of Spinoza, of no small significance.

The substratum of faithful knowledge is a ground
wherefrom the certitude and meaning of the sciences and so-
cial living find initial security and ultimate term. Spi-
noza has a "world-view" and this vantage 1s best approached
by way of faith. The immediate knowledge which faith is
and the object of obedlience for which it strives, filters
down and permeates the whole of Nature. Man's dignity, as
most intimate revelation of Nature to Itself, is grounded
and fulfilled only through a 1life in faith. The essential
perfection of the One, reveals to Itself, through man, the
moment of truth and good which it always is. This revela-
tion is not only a Word to be known but also, it is a Word
to be. The eternal Incarnation of the One finds its essen-
tial perfection in acts of obedient Love.

Up to this point, we have been concerned with un-
derstanding what the notion and meaning of Spinoza's pres-
cription is. HNow, we shall concern ourselves with the

attempt to understand why he performs such an exhortation.
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We shall look to the political foundations which he later
establishes within the Tractatus, to see how his earlier
prescription relates to such a structure. Next, we shall
return to his explanation of the status of Scripture in or-
der to ascertain the relationship it shares with faith.
Finally, we shall examine Spinoza's notion of salvation.
Hence, in taking a look at the influences of his prescrip-
tion, we are to remain within his thought and we shall see
how such a notion conditions his theory in ancillary fields.

a) The Status of State and Freedom of Thought

We recall from our discussion on the purpose of
the Iractatus, that Spinoza wished to situate practical and
speculative thought in such a relation as they would not
hinder each other's respective domains. His solution to
such a relationship brought down upon him the cruelest forns|
of criticlsm and derogation. Although conscious of Machia-
velli's teachings, and most assuredly influenced by the
stratagem of his thought, to label Spinoza's prescriptions
concerning the founding and ruling of State as "Machiavel-

lian" is to do great injustice to the depth of his foresight

.

Yoreso, the pronouncement of such swift categorization cloudp
the importance of his own self-admlssions concerning his
theory and therefore denies one an access to understanding
the place of faith and personal piety which he also prescri-
bed must be allowed in the State he so suggests. While such

an admission on this author's part appears that he intends
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to vindicate Spinoza, the truth is that an understanding
of his notions concerning State-Hood does of itself, vindi-
cate a great deal of mis-information that has, since Spino-
za's death, been circulated against his intentionality. The
political theory of Spinoza has undergone great examination
at the hands of many honest scholars. Presentation here,
therefore, is limited to a consideration of how, in the
light of his political theory, the place of faith and per-
sonal piety is situated. PFrom this we shall gain greater
understanding as to why Spinoza's prescription of faith was
established as it was.

In discussing the foundations of a State, Spinoza
considers that the point of departure for legislation must
be made with an understandingriights due the individual.

Of these rights, he distinguishes two kinds; a) natural
rights and b) civil rights
a) By the right and ordinance of nature, I
merely mean those natural laws wherewlth we
conceive every individual to be conditioned
by nature, so as to live and act in a given
way
b) By private civil right we can only mean
the liberty every man possesses to preserve
his existence, a liberty limited by the edicts

of the sovereign gower, and preserved only
by its authority

Whether a man be foolish or wise, he has in his

T. Spinoza, Tractatus, p. 200.
2. Ibid., p. 207.
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power the right to act as hls nature dictates. The natural
right, therefore, lies not in the individual prowess of rea-
son particular to each mature, but rather, it is seated
within his "desire and power". This right of power which
flows from an ordinance of nature is that right which all
men do give over to the Sovereign ruler (to be one or many).
It is power which all men have in common, not prowess of
reason. Therefore, it is power that all men should pool in
common lest the power of some be ill-used. For, power, of
itself, desires its end quite apart from regard for force,
cunning, entreaty, decelit or other such means.

Spinoza grounds the possibilities of man's giving
over these natural rights with the following condition:
Now it 1is a universal law of human nature that
no one ever neglects anything which he judges
to be good, except with the hope of gaining
a greater good, or from the fear of a greater
evil; nor does anyone endure an evil except
for the sake of avoiding,a greater evil, or
gaining a greater good. 4
Inasmuch as this law would prevall in a state
where no ruling hand was provided, the result would be an

occasion of mistrust and suspicion. For the above law being

considered a valid predication of man's nature, (considered

dey po 201, cf. also Chpt II of Spinoza's A Political
T atise.
4, Ibld., p. 203.
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Ila

independently of individual capabilities in Reasoning)
compact 1s only made valid by its utility, without which it
becomes null and void". 5'This would be so because "men make
promises with all the appearance of good faith" ° yet, the
power of natural right in man is also one which enables him
to act deceitfully, dishonestly etc. Qua power, then,the
power of man's nature knows no moral propensities or limita-
tions. The most valid pragmatic safeguard to the misuse of
individual power and the most beneficial order to adopt so
as to secure a common power-stability 1s to establish a body

politic.

In this manner each entrust his own natural
right a society can be found without any
violation of natural right, and the covenant
can always be kept - that is, if each indi-
vidual hands over the whole of his power to
the body politic, the latter will then possess
sovereign natural right over all things; that
is, it will have sole and unquestioned domi-
nion, and everyone will be bound to obey,
under pain of the severest punishment. A
body politic of this kind is called a Demo-
cracy-

Thus, all natural right (qua power) is transferred
to the hands of the Sovereign. The Sovereign is, therefore,
given absolute dominion over all power-expendlture within

the State. The assumption is twofold: on¢ the one hand,

the sovereign is granted the trust that his power be given

, p. 20%4.

5. .
6. ZIbid.
Te d., p. 205 - my parentheses
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over to heneficlal legislation and eanforcement thereof; on
the other hand 1t is assumed that the preservation of State
is a duty primary to preservation of any individual. ('"For
reason blds us choose the least of two evils." °

This last aspect of assumption reflects Spinoza's
view of the Whole State. The accomplishment of nature's
task is performed through powef@f-{The power of nature is
the power of God, which has sovereign rights over all
things". ’ It is therefore, the power of nature which hsas
precedence over the power of any one State because Nature
must fulfill herself as a Whole - as this Whole is God. 1In
turn, the State takes precedence over the individual for,
understood within the state of nature, the individual com-
prises a very small part.

Spinoza also looks upon the individual under the
light of his civil rights and treats his dignity in marked
distinction from his consideration of man as a natural part
in a natural whole. Now, it 1s reasonable to give over one'sg
natural rights (power) for the security of the common good.
But the sovereign who 1s handed such authority may legislate
quite unreasonably. Spinoza inslsts, as above 10’ that the
reasonable cltizen must obey the unreasonable leglslation

for the good of the State. (He also volces the viewpoint

3. 1bid.
9. Ibid., p. 200.
10.  Ibid., p. 205 (gf. ref. 8.)
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that tyranny cannot long endure.) Once the compact of go-
vernment has been settled - once the natural rights of each
cltizen have been endowed to the common good, then the indi-
vidual's use of reasonin social action must be regulated as
according to the common reason of all (in the case of a de-
mocracy) or the specific reason of the ruler (in Honarchy)
ete. What about the personal conviction which the indivi-
dual owes himself? (for there is the possibility that the
popular reason in voting can be irrational and there is an
even greater possibility to irrationality when legislation
is in the hands of a few or one.)

This question gives rise to the reason for a dic-
hotomy concerning the individual's relation to himself angd
to the state. Spinoza insists that "the state of nature is,
both in nature and in time, prior to religion'. H This
means a distinction must be made between the obligation man
owes the State and the obligation which he owes his moral
and spiritual (religious) consclience together with his spe-
culations of thought. Can these obligations ever be opposed
to each other within the same individual? And if so, is the
recnnciliation of this opposition possible?

By saying that the state of nature 1s prior to
religion, Spinoza means that no one knows by nature that he
owes any obedience to God, "nor can he attain thereto by

any exercise of his reason, but solely by revelation confir-

11. 1bid., p. 2L0.
- SRR
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med by signs".

The state of nature must by no means be con-
faunded with & state of religion, but must

be concelved as without either religion or 13
law, and consequently, without sin or wrong.

Such an affirmation is fowarded under the fact
that if the Divine Law were present in the understanding of
all men as a natural endowment, then even the need for pu-
blic welfare would be dissolved. In fact, the majority of
men live guite apart from any strenuous exercise of reason
and all too many men live without faith in obedience. Be-
cause,. therefore, the knowledge of God grounds knowledge of
good and true, then, the state, which is founded on natural
right, has its authority from knowledge devoid of such
grounds. Also, because what is common to all (namely natu-
ral rights) does substantiate the order of authority in the
state, then the particular perfections of many individuals
must remain personal unto themselves. Such perfections in-
clude knowledge of God and Divine Law, and from these, know=-
ledge of good and evil, right and wrong.

To Spinoza, the danger of delegating political
authority to those involved with philosophy and religion,

is not so much in terms of harm to the state, but in terms

12. Ibid.
13. Ibid.
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of harm to pure philosophy and true religion. In the Irac-}
tatus, Spinoza is primarily interested in saving the freedom
of speculative thought and personal piety - not the welfare
of the State. This is not to say that he cares not for the
state's welfare and thus throws it fatalistically into an
order of survival of the fittest as many have charged him of
doing.

Let us look at what thought Spinoza has developed
in the Trectatus that we could see is beyond the immediate
impression gathered by others. He has begun by noting the
deplorable persecution of speculative thought and the bigo-
ted inguisitions of quasi-religions. Consequently, he sets
about to give speculative thought a freedom whereby it shall
not be a matter for political issue. Also, and this has
been our particular concern he has striven to elaborate the
meaning and significance of trwe faith and 1its love through
obedience. In each instance, he has insisted upon the ro-
les which each does play in the attalnment of personal per-
fection. Next, within the context of attempting to lay
foundations for a State that does allow full possibilities
for personal perfection, he has endorsed the opinion that
this State shall not be one of religion and that the dicta-
tes of government are without religion or law, sin or wrong.

Even does he go so far as to say,

The possessor of sovereign power whether he
be one, or many, or the whole body politic,
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has the sovereign right of imposing any
commands he pleases: and he who has

either voluntarily, or under compulsion,
transferred the right to defenéd him to
another, has, in so doing, renounced his
natural right and is therefore bound to
obey, 1in all things, the commands of the
sovereign power; and will be bound so to

do so long as the king, or nobles, or the?QO?
preserve the sovereign power which formed
the basis of f&e original transfer. I need
add no more.

It is at this point that many have attacked Spi~
noza for the object paradox of this development. How can
the reconciliation of such a paradox be attained? They
have posed this question but have not looked to Spinoza's
intentionality for the justification of allowing just such
a paradox to arise. Certainly he is aware of the problem
for he states;

We may be asked, what should we do if the
soverelgn commands anything contrary to
religion, and the obedilence which we have
expressly vowed to God? should we obey the
Divine Law or the human law? I shall treat

of this question at length hereafter, and will
therefore merely say now that God should be
obeyed before all else, when we have a ce{tain
and indisputable revelation of His will.

Why then does Spinoza hold so strongly to the sep-
aration of State and religion? Why, in giving conditions
to freedom of thought, must he subject man to the possibili-

ties of irrational rule? It appears to this student, that

14, Ibid., p. 207.
1i5. Ibid., p. 211.
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Spinoza, in his work, The Tractatus Tehologico-politicus,

was addressing a message to two people. On the one hand,
the message was addressed to those in positions of soverei-
gnety (kings and princes of the day.) On the other hand,
the message was addressed to the man who was open to the
prescription of faith which Spinoza endorsed with manifold
conviction.

Now, in the first case, the method and content of
the Tractatus was intended to awaken those in authority to
the awesome scope of absolute responsibility they owed the
welfare of those who had given over their rights. ("Either
dominion does not exist, and has no rights over its subjects
or else 1t extends over every instance in which it can pre-
vail on men to decide to obey it" 16) But, an exposure to
the scope of responsibility due subjects was not alone ad-
dressed to those in ruling positions. Beyond this awareness
was the presented fact that subjects are free within their
reason. And obedience, while external, 1s not complete, nor
is there harmony or total human fulfillment until obedience
becomes internal. ("... the firmest dominlon belongs to the
sovereigg7who has most influence over the minds of his sub-

jects." ) Thus, if the ruler wishes to attract complete

allegience of hils subjects to his commands, he must be

16, Ibid.
17. 1bid.
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assured of their internal disposition. But, and this is
further within the message, the conditions under which le-
gislation can be imposed with the certainty of total obedien
ce on the part of the subjects, are those which relate to
the regard for faith and proper use of reason. While the
sovereign has the right to expect even obedience through
fear, Spinoza's message is clear in showing that such obe-
dience cannot long endure. (... '"dominions have always been
in as much danger from their own subjects as from external
enemies". 18) The final aspect of the message given rulers,
is the fact that the exposition of the Iractatus makes each
reading ruler thereafter responsible to the considering of
its truth content. Hence, the ruler must reflect on this

notion of faith, freedom of thought, and their relation to
political activity.

In the second case, the message of Spinoza is addres
sed to the man who 1s open to the prescription of faith.
The importance of such a prescription cannot evade the gaze
of the man who is yearning to learn more of his place in
Nature, of his possibilitles, of his path to blessedness.
The importance of the prescription we have studieé. But
let us 100k at its influence upon the man who agrees to its
significance.

Pirstly, this man does seek the essential perfec-

tion of the Revealed lLaw. The love of this law is studied

18. 1Did., D- 1% .
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by reason and personal piety in obedience to the law is
cultivated. Secondly, this man, as citizen, strives to obey
the full of whatever the sovereign decrees. In this, how-
ever, he does no right or wrong but merely contributes to
conformity and harmony within Nature's course. At the same
time, he works to live in obedience to the love of essential
perfection which he is from his faithful uninn with God.

Iwo forms of obedience do arise. The first is obedience
for its own sake, o the second is obedience out of love for
God. But it often occurs that obedience in the first ins-
tance will contradlict the obedience owed God - and this wi-
thin the same act. (Let us say that the sovereign commands
that no aid shall be extended the poor members of the State
How shall this conflict of calls to obedience be reconciled?
It is precisely on behalf of the reconcilliation of
this problem that Spinoza addressed his message to both
people - not in order to reconcile (for some one force in
each particular instance must win out) but to prevent. It
is on behalf of preventing such conflict (as did pollute
the politics and religlon of his day) that Spinoza entrusts
his message to those two parties involved. For how should
he best prevent such conflict?
If he should suggest that the rulings of reason con-
trol the state, then the natural inclination of man would

often exercise the use of power to persecute those whose

19. 1pid., p. 215.
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speculations were in disagreement. If he should suggest
that the rulings of religion guide legislation, then the
way would be open to those who would use religion as a "deus
ex machina" for their decisions, hence obedience through
fear and superstition would still abide and persecution
wauld follow those who sow even nuance of contestation with
the interpretation afforded by those in power. In the first
case, freedom of thought would be lost. In the second case,
freedom of religion would be lost. In each case, the searcin
for truth wuuld be destroyed and true religion would be
abandoned. In each case, the State wauld remain in the
same confusion i1t had been for decades. Spinoza saw the
danger of placing religion and speculation in a position
whereby they might be confused and used as powers.

But if he should suggest that complete autonomy
from political power be granted speculative reason and per-
sonal piety, and that the obedience due sovereignty had to
be complete if a dominion were to succeed, then different
consequences might follow. For is it not more reasonable
to suspect that influence most validly flows from the indi-
vidual to state - rather than state to individual? If free
speculation is first adopted by the state, then the indivi-

dual, especially those deep in the life of the emotinns,
would suffer from ignorance and often react injustly. Also,
those in power are often prone to misuse the freedom and

impose on others their conclusions - which leaves citizens
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and, in turn, the State, in a confused and mistrusting si-
tuation. But, if free speculation is first left to an au-
tonomous state within the individual, and the ends and di-
gnity of speculation are made known to all, then will not
the use of such freedom be reflected within the harmony of
the state and its everyday life? Will not persecution for
contradictory speculation cease and tolerance of ideas in
dispute be given a healthy atmosphere wherefrom progress
within even the State will ensue?

Correspondingly, if personal piety is identified
with the state's prescription of faith and religion, then
will not the opportunity for blessedness be likewise obli-
terated? Also, 1f the state is given authority over Divine
law primarily, then the possibility for each individual's
enthusiasn in piety shall be diminished - for closeness to
God is the foundation of this zeal - not closeness to offi-
cial interpretation of what God has said. And what of the
possibility that those in power shall wantonly distort the
law and persecute those who refuse to give assent to such
distortion? Dischord in civil matters can be the only re-
sult. But, if freedom of personal worship is accorded each
individual, and if he be exposed to the prescription of
faith, then will not the acts of love and the subsequent reat
sonings concerning dogma of each citizen reflect itself wi=-
thin the populace and ultimately within the State? Will not

disagreement's in faith be limited to details of action,
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(which each will allow the other), rather than be located in
universal falthful assent?

Spinoza has the state in mind, but he first wishes
speculation and the individual's faith to prosper. The Sta-
te will prosper only by way of this beginning. The state of
nature proceeds its way under the power of the order of na-
ture - "that is, the God's eternal decree unknown to us". =
But the personal freedom proper to the dignity of the indi-
vidual proceeds its way first through reason under power of
itself to locate and know truth, and secondly (and most
importantly) through faith in union with the Word and expres
sed obediently in love. The best that man can do, being a
subject to the power of nature, is to first achieve a per-
sonal habitus of faith and exercise his reason soundly, and
then to allow the appropriation he has made through under-
standing and reasoning to manifest itself as often as pos=-
sible within the state of nature. The sovereign must be
aware of this option - as well as the citizen. This is why
Spinoza delivers his message in such a manner. Also, this
is why Spinoza takes such great pains to prescribe even a
form of government - for one form provides a better recep=-

tacle for the sum total of each individual's influence than

another.

I think I have now shown sufficiently clearly

E—————

20. lbid., p. 2l1.
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the basis of a democracy: I have especially
desired to do so, for I believe 1t to be
of all forms of government, the most na-
tural, and the most consonant with indi-
vidual liberty. In it no one transfers
his natural right so absolutely that he
has no further voice in affairs, he only
hands it over to the majority of a society,
whereof he is a unit. Thus all men remain,
as they were in the state of nature, equals.

This is the only form of government which
I nave treated of at length, for it is the
one most akin to my purpose of showing the
benefits of freedom in a state.

In writing such a message, Spilnoza took a gamble.
He gambled that the method he proposed would be seen in the
light of the dignity of faith he prescribed. In his own
time, he lost the gamble. For those who read saw only the
method taken by itself. They envisioned the method being
used by such men as lived with reason and religion proper
to the day. They did not see Spinoza's prescription when
they look at his notinn of sovereign. They did not think
that the life in accordance with the prescription nmight ever
reflect itself in the sovereign.

Spinoza was committed to purifying obedience. He
saw obedience in the state of nature to be ever in its pu-
rest form. Yet, he saw obedience in faith to be lost for
the sake of its misuse in power. How best to enable the
possibilities of ascent to plety through loving obedience?
And, how best +to allow each man to live in respect of all

other's performance of this task? This was his committment.

21. Ibid., p. 207.
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b. Ihe Status of Scripture and Freedom of Worship

Now that we have looked into the first major influ-
ence for which the prescription of faith is responsible, we
should turn now to consider a second major influence which
this prescription exercises. This consideration involves
the place of the Bible or the Word of God. What is the sta-
tus of this Word in that it allows itself to be freely
appropriated in so many ways as there are individuals? What
is the status of Religion? And finally, in what ways is
Worship said to be free?

That the Word of God is not a "wax nose" for Spino-
za 1is plainly evident.

But if men really believed what they verbally
testify of Scripture, they would adopt quite
a different plan of life: their minds would
not be agitated by so many cnntentions, nor
so many hatreds, and they would cease to be
excited by such a blind and rash passion for
interpreting the sacred writings, and exco=-
gitating novelties.in religion. On the con-
trary, they would not dare to adopt, as the

teaching of Scripture, anything whicg they
could not plainly deduce therefrom. 2

For Spinoza, revelation "1s the Divine Law given
23
through the prophets and Apostles to the whole human race'".
He says this for he clearly and distinctly sees that the

Divine Law is given from Scripture and not from reason.

22. 1bid., p. 90.
23. ij'._g.-u’ p' 9'
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Reason can realize what 1t 1tself cannot give by reflecting
on the nature of that which it has not given. For reason

24
knows what it can give. But the manner by which the

prophets spoke is different from the manner by which reason

utters a truth. From his historical research, Spinoza saw
the prophets as narrators of truth to nations ignorant of
sound reasoning and 'prone to credulity'. For, like Rudolf
Bultmann, Spinoza affirmed that the age of the writing of
scriptural texts was an age in search of the miraculous or
extraordinary. And for the prophets to engender faith in
the Divine law was for them to bend to the way by which man
then could have faith.

The world of Spinoza was deeply influenced by the
scientific gaze of Galileo and the mathematical gaze of Des=-
cartes. The manner by which faith could then be appropria-
ted and extended into action was distinctly different from
that nanner proper to the days of the prophets. The message
is eternally the same, but the medium 1s constantly chan-
ging. In order to uncover the eternal Word, the historical
medium must be nnderstood. Language, customs, idioms,
events - all these comprised the world of the prophets.

... a8 the prophets percelived the revelations
of God by the aid of imagination, they could

indisputably perceilve much that ls beyond the
boundary of the intellect; for many more ldeas

can be constructed from words and figures than
from the princlples and notions on which the

3%, cf. apbove Onpt III references 53-56.
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whole fabric or reasoned knowledge 1is rssted...
Thus we have a clue that the prophets perceived
nearly everything in parables and allegories,
and clothed spiritual truths in bodily forms,
for such is the usual method of the imagina-~
tion.

Therefore, the status of the Word is lodged within
the eternal truth and goodness of Divine Law. The status of
prophecy l1s seen as being true to revelation but subordina-
ted to thevivid imaginative powers of the prophet. Spinoza
urges everyone to "acknowledge the reason which God has
given you", 2 lest we submit reason to the imagination of
the prophets, for~getting that on behalf of which they spokeT
and embrace a falth in credulity.

Spinoza saw that the problem of interpreting Scrip-
ture lay in the approach one made via the natural light of
his reason. He maintained that "men, who flatly despise
reason ... lay down beforehand, as a foundation for the stu-
dy and true interpretation of Scripture, the principle that
it is in every passage true and divine". o This principle
"... is a man to assent to
anything against his reason?" 29 And, "the sphere of reason

29
is truth and wisdom'. Hence, this principle of reasoning

is one provided by reason for

is used as a premise to interpretation of Holy Writ. Yet,

25. Ibid., p. 25.

26. Spinoza, Correspondence Letter LXXIV, 1675, p. 425
of Elwes transiation of Ethics.

27. Spinoza, Tractatus, p. 8.

28. -:-[-.-b-j-&(l" P- 192.

29. Ibid., p. 194.
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Spinoza would argue, "the above doctrine should be a conclu-
sion, after scruting and comprehension of the Sacred Books
(for they stand in need of no human fictions) and it should
not be a premise". %

The "approach of reason" is initiated, therefore,
after the fect of faith. Reason does not constitute the
knowledge of faith but it does substantiate its circumstan-
ces. What if the Bible ran, in its entirety, counter to
the findings of reason? This would be a new fact, after
which reason would approach - but the question cannot even
be validly posed, regardless of whether it could be validly.
answered. The knowledge of faith is, therefore, open to the
man who does not use reason. But faith in Obedience is open
to the man who employs reason to guide the use of falth in
action. Religion, is then, a practice of faith. It neces-
sarily requires the Supreme doctrine of Scripture and the
natural light of reason. A "Universal Religion" > is pos=
sible on the level of certain basic doctrines to which each
man necessarily would give assent - had he the faith of
Scripture.

The prescription of faith which Spinoza performs,
is an exhortation to see the essential perfection within

the Word. Spinoza cannot 'give' faith, so he prescribes

that whereby other men may accomplish their own perfection

30. Llbid., P. 8. (my underlining)
31. Ibid., p. 186.
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in faith. This prescription in the Tractatus gives status
to the Word of Scripture. This status may be taught through

"eives" this knowledge. Spinozas prescrip-

teason and so he
tlon does not endorse that man approach with reason what

is not and shall not be given to reason. Use can be made of
reason only after the knowing subject has appropriated his
own participation in knowledgeable union with God. Reli=-
gion, therefore, does not begin with reflection but with
revelatinn. Yet, religion is never constituted without the
assent being given by reason.

The possibilities of conformity in religious doctri-
ne between many individuals, is grounded in the likmness of
the powers of understanding and reason, and the identity
which the Supreme doctrine has with itself. ("There exists
a God, that is, a Supreme Being, Who loves justice and cha-
rity, and Who must be obeyed by whosoever would be saved."B%
Universal doctrine 1s possible from the fact of the under-
standing and reason being universal to all, The doctrine
is possible to universality in that it remains close to the
Supr;ge doctrine. For his part, Spinoza sees seven doctri-

nes to which no man in faith and with proper use of rea-

son would hesitate to give assent.

o

32. 1bid.
33. Tbidt’ ppo 186"188.
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Finally, Worship is said to be free, not on the ba-
ds of choosing whether to have falth or not to have faith.
(For Spinoza admits that "the knowledge of God is bestowed
and not commanded by the Deity". 34) Rather, worship is
free in that the personal assent of obedience in love with
regard to everyday acts is nuanced as according to the indi-
vidual's use of reason in interpreting how his own obedience
shall best approximate the call of Divine Law. ('"he alone
is free who lives with free consent under the entire guidan-
ce of reason'. 35)

The prescription of faith influences the freedon
of Worship in that, if faith is understood as knowledge of
God without which reason cannot attain the option to obey
in love the perfection of God, then "free consent under the
entire guidance of reason” is modified to the point where
Worship is dependent upon the groping ascent which r eason
performs as it withdraws from the modes of hearsay and expe=
riential knowledge the criteria upon which it shall jJjudge
and determine its "ought". True freedom, therefore, can onlg
abide in mind wlth the knowledge of faith. We must see wmore
clearly now, how it is that Spinoza fulfills an intention
which he names in the Preface.

eeo I must flrst point out the misconceptions
which, like scars of our former bondage, still

3k, Ibid., p. L79.
5. 1Ibid., p. 206.

W
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disfigure our notion of religion, and must
expose the false views about the civil au-
thority which many have most impudently
advocated, endeavouring to turn the mind
of the people, still prone to supersti-
tion, away from its legitimate rulers6

and so bring us again Into slavery.

We must acknowledge the above outline of intentiona-
lity to be most significant to our awareness of Spinoza's
emphasis upon the purification of the notion of religion.
"Our notion of religion" must first be re-conceived, then,
we must "expose the false views about the civil authority".
If we do not know the place and importance of religion,
Spinoza is telling us, then, c¢ivil authority ill-used, shall
keep us always in "slavery". Freedom and civil order begin
with a proper notion of religion. This notion, we have
amply seen, 1is ultimately grounded upon the only valid form
of faith - faith in obedience. Our "legitimate rulers" are
the Word of God as seen through knowledge and love of his
nature, and the Word of civil authority as seen through know¢
ledge of authority's place and importance in respect to the
"whole" of man's situatinn.

Spinoza addresses this intentionality to the "Phi-

37
losophical Reader". Some interpretors claim that this is

done because it 1s only philosophy with which Spinoza is

concerned in the Iractatus. According to our research, such

36. ibid., D 6.
37. Ibid.’ p. llo
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such affirmation seems most contradictory to the content of
the Tractatus. Being true to this content, we should bettern
say that the above intentionality (and the significance of
the prescription of faith) was addressed to the philosopher
- for, if he be a philosopher, then he is in the best posi-
tion (for the most part free of hearsay and experientml
preoccupation) to acclimate himself and appropriate unto
himself the message which Spinoza puts forth. Thus, the
work is addressed, not to the "philosophy student", but to
the "philosophical reader", who may walk from any of life's
occupations to a proper understanding of what Religion in
the Iractatus means.

This paper has not the intention to pass Jjudgment
on the validity of this meaning - a task which ;222% other
author's have performed. But the performance of this task
has come to some conclusions which should here be presented.
We shall not spend time arguing over the validity of these
judgments but we shall merely allow the foregoing develop-
ment of this paper to show that one must approach these jud-
gments with a methodical doubt.
George Stewart Fullerton gives the following conclu-
sion:
I feel inclined, therefore, to sum up my dis-
cussion of the religious element in Spinoza,
by stating that there is a religious element

in Spinoza, but that there is nothi%% reli-
gious about Spinozism as a systen.

38.Fullerton,George Stewart, On Spinozistic Immortality:
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We find it strange that such an assertion can be

made in a work which does not once refer to the Theological-

Political Tractatus of Spinoza. From our own observatinns,
we must acknowledge the importance of faith's knowledge as
being paramount in conditioning the entire system of Spino=-
za. Without such knowledge, the communion with God cannot
be established, the validity of dogma is without its most
important ground, the obedience in decision loses 1its pro=-
found rationale, the Reason must grope to lower levels of
perfection, the political man is weakened from lack of right
to personal plety, and the religious man is kept from bles-
sedness and salvation. That some few can reverse all the
above solely through exercise of thelr Reason is left as a
possibility. But Spinoza depicts such a possibility in this
way:

We have seen that the way which reason teaches

is very difficult; hence those who persuade

themselves that the multitude, or men distrac-

ted to live solely according to the dictates

gf reason, are dreaming of gse poet's golden

ge or of a fabulous tale.

What the characteristics of a religious system may

be that they evade the system of Spinoza should be a matter
for long discussion. For my part, if the proposed or pres-

cribed system of his thought does begin with a dependence

upon faith (yes, even as he understands it), and 1f this

39. Spinoza, Tractatus, p. 231.
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system falls counter to hls prescription without such faith-
ful knowledge as present to the condition of Man, then 1t
would seem that to properly understand the meaning of Spi-
noza's system, one must acknowledge its profound religlous
context.

Eluer Ellsworth Powell says,

Whether Spinoza's atheism is practically
inferior or superior to religion, and
whether it is theoretically less true or
more true, are gquestions which we are not
called upon to decide; but that it is not
religion is sufficiently clear. So far from
being the religious philosopher par excellen=-
ce, which he is often supposed to be, he re-
presents the diaﬁetrically opposite spirit
and world-view. 40

The manner by which this author can arrive at such a
conclusion, can be examined within his own work. “ What
matters for our concern is that we recall Spinoza's inten-
tion to be that of correcting our notion of religion. We
also recall that Spinoza notes two types of religlon: the
external (the exercise of piety before State) and internal
(the exercise of piety before oneself. 42) Perhaps this
commentator has dwelt too exclusively to the former. Final-
ly, we recall that religlon is not to be identified with
40. Powell, Elmer Ellsworth, Spinoza and Religion, Chicago,

The Open Court Publishing_%ET—T§537-§T—§3%T——
41, Ibid., pp. 221-245,
42, Spinoza, Tractatus, p. 245,
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faith. Yet, in the course of Powell's development (which
never mentions the status of faith in Spinoza) we find such
an identification. ("We have called 'the intellectual love
of God', Spinoza's substitute for religion". 43) It is in
this framework that we also find the assertion, "There is
no escape from calling his system atheism". 44

The student has not wished to pick quote from honest
labor and decry what is but human imperfection in us all.
What has been intended above 1s but to show the importance
of understanding the place and prescription of faith in
Spinoza. There is a wide discrepancy, obviously, between
the understanding of the many readers of Spinoza. What is
suggested here is that a return to his words and a renewed
look at his notion of faith, might diminish the extremities
of such divergent interpretations and help to constitute a
new vantage from which many Jjudges may see even the entire
system of Spinoza anew. The status of State and freedom of

thought, together with the status of Scripture and freedom
of Worship seem rightly to require first the understandng

of the status of falth.

55, Powell, 5pinoza..., p. 260.
44, Ibid., p. 240,
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CHAPTER IV
FAITH AND THE FAITHFUL MAN IN THE THOUGHT OF SPINOZA

The prescription of faith that we have studied in
the Iractatus lends its most profound contribution to the
thoughts which Spinoza put forth concerning immortality, or
better, eternal life, and salvation. The need for intuitive
communion with the Whole in the knowledge of faith, is a
requirement for most men that they "become" eternal and that
their eternity be one of blessedness. The faithful man is
the man in God. The man in faith is the "God-full" man.

We should better understand his prescription to
faith in obedience, then, if we could recall why there is
a need for intuitive knowledge. Secondly, we should examine
how it is that man is eternal and the role which faith does
play in this reality. ILastly, we will look at Spinoza's
notion of salvation and comnsider his thoughts as to why kis
prescription of falth does condition the most befitting meang
to salvation.

It is important to note, in the beginning that the
fourth and fifth part of Spinoza's Ethics bear these respec-
tive title-heads. - "Of Human Bondage, or the Strength of
the Emotinns", and, "Of the Power of the Understanding, or
of Human Freedom". It is this basic distinction that

grounds the 0all to man's need of perfecting himself (freein

AvA 2
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himself from bondage to emotional vascillation) through the
knowledgeable enrichment of the mind.

Spinoza asserts that "the essence of our mind con-
gists solely in knowledge, whereof the beglnning and the
foundation is God". '

The constitution of the mind's essence finds its
most perfect term under the power of the understanding.

He says, 'The highest virtue of the mind is to know God,
or to understand things by the third or fourth kind of
knowledge, and this virtue is greater in proportion as the
mind knows things more by this said kind of knowledge". ?

Earlier on, (cf. Chapter II, "The Causes of Faith"),
we spoke in reference to this proportion. The immediate
and impossible knowledge of essence in the fourth mode does

'sub

put the knowing subject in union with an object known
specie aeterni'. The essence of the mind being knowledge,
therefore, the essence of the known does constitute the es=-
sence of the mind. If the essence be eternal, ("Eternity

is the very essence of God" 3), then too, does the constitu-

tion of the mind became self same.

1. Spinoza, Ethics, Part V, Prop XXXVI, note.

2. Ibid., Prop XXVII, proof. (my brackets: we must neces-
sarily bear in mind the two sets of numerations given
the modes of knowledge in the different works of Spino-
za) In the Ethics, the third mode corresponds to the

fourth of the Iuprovement...
3. Ibid., Prop XXX, proof.
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Hence, a knowledge of God is the highest perfective
constitution of the eternally enduring mind. What role does
faith, earlier defined as a "knowledge of God", * play in
the constitution of the eternal mind?

It has been previously established that the knowled-
ge of faith is a knowledge of the fourth mode. For, 'we
cannot percelive by the natural light of reason that simple
obedience is the path to salvation". > And, the perception
of reason constitutes knowledge of the third mode.

Consequently, the knowledge of God which is properly
called "faith", is a perfective constituent of the eternal
mind, and is perceived by the Understanding which perception
is that of the fourth mode.

This intuitive knowledge was revealed to the prophetsg
and 1s the core of Scripture passed down through history.
"This if we had not the testimony of Scripture, we should
doubt of the salvation of nearly all men'". °

Clearly, the perfection afforded the mind by the
knowledge of faith does constitute a particular determina-
tion whereby "salvation" of that mind is affected. The
faithful man, therefore, can be said to be bound to salva=-
tion. This affirmation can only be made if the faith be
that of faith in obedlence.

L. Tractatus, p. 184.
5. Ibid., p. 198.

6. Ibid., p. 199.
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The general belief of the multitude seems

to be different. Most people seem to be-
lieve that they are free, in so far as they
may obey their lusts, and that they cede
their rights, in so far as they are bound

to live according to the divine law. They
therefore believe that piety, religion and
generally, all things attributable to firm-
ness of mind, are burdens, which after death,
they hope to lay aside, and to receive the
reward for their bondage, that is, for their
piety and religion; it is not only by this
hope, but also, and chiefly, by the fear of
being horribly punished after deatn, that
they are induced to live according to the
divine commandments, so far as their feeble
and infirm spirit will carry them.

This reference to those who possess a faith in fear,
exemplies Spinoza's affirmation that the mind with a faith
in credulity is not a mind with a knowledge of God. For
the knowledge of God engenders love, not fear. Hence, the
absence of this knowledge signifies that the unfaithful man
lives by the emotionally-riddled influences of lower modes
of knowledge and is hence, in a state of bondage and not
apt to find salvation.

What then, is Spinoza's notion of salvation? And
more importantly, how does faith in obedience constitute the
blessedness whereby one is said to be 'saved'?

To the first question, he answers that, "Blessedness
consists in love toward God, which love springs from the
third kind of knowledge; therefore this love nmust be refer-

red to the mind, in so far as the latter is active; thereforg

7. Spinoza, Ethics, Prop XLI, note.
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8
it is virtue itself".

The union, through knowledge, of man and God is only
made blessed if respect or love for the perfectlon this
union bespeaks is engendered. Such a love 1s more a love in
knowledge rather than a love of knowledge. This is due to
the fact that the essential disposition of the mind in
knowing is a disposition that conforms to itself a loving
defense of what it is. This defense presents itself in the
habitual obedience of action befitting such a perfection.
Obedient action is commensurate with perfected being.

This intellectual love follows necessarily
from the nature of the mind, in so far as
the latter is regarded throuéh the nature
of God as an eternal truth.

Prom this we may derive 'wherein our salvation, or
blessedness, or freedom, consists; namely, in the constant
and eternal love toward God, or in God's love toward men".loI

Now we shouQ} consider what role the prescription
of faith, (faith in obedience), plays in constituting the
eternal state of blessedness which is man's salvation.

The most profound and foremost aspect of Divine Law

which is revealed in Scripture, understood intuitively in

the fourth mode of perception, and which is the heart of

ibid., Prop XLII, proof.
Ibid., Prop XXXVII, proof.

ovmpm—————

0.Tpid., Prop XXXVI, note.

H\O o
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the knowledge of faith is "that there exists a God, that isj
a Supreme Being, Who loves Jjustice and charity, and Who
nust be obeyed by whosoever would be saved'. H

The appropriation of this Law effects an essential
disposition of mind that seeks the implementation of that
Law. The Law ldentifies itself with the mind and vice ver-
sa. The falthful man identifies himself with God. Not
that the identification is in the order of supremacy of
being, but rather is it in that this being, aware of God
and his nature, does also seek to love what He loves and
therefore begins to obey on behalf of such identification.
In the commitment to obedience through justice and charity
does man participate in the nature of God. To the degree
(or proportion) that such participation is authenticated
in action, does man appropriate a certain eternal blessed-
ness that is most perfectly God's. 12

Spinoza cites James the apostle and quotes, "faith
without works is dead". And again he asserts through
James, "Show me thy faith without thy works and I will show
thee my faith by my works'. L3 Clearly, Faith is the em-

brace of God's law, and the embrace of a law is authentic

11. Spinoza, Tractatus..., p. 186.

12. This doctrine is not a question of a "becoming God",
but rather is it an explanation of man's becoming
God-like.

13. Spinoza, Tractatus..., p. 184.
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only when one lives in its abidance. PFaith, as a percep-

tual embrace, is explained in this way:

... Wwe cannot, except through revelation,
know whether God wishes in any way, to

be honoured as a sovereign, Again, we
have shown that the Divine rights appear
to us in the light of rights or commands,
only so long as we are ignorant of their
cause: as soon as the cause is known, they
cease to be rights, and we embrace them no
longer as rights but as eternal truths; in
other words, obedience passes into love of
God, which emanates from true knowledge as
necessarily as light emanates from the
sun. Reason then leads us to love God,
but cannot lead us to obey Him; for we
cannot embrace the commands of God as
Divine, while we are in ignorance of their
cause, neither can we rationally conceive
God as a szﬁreign laying down laws as a
sovereign.

The status and place of knowledge in the mind

of

the faithful man having been presented, we should now look

more to the whole man and attempt to depict his status and

place in the universe of Spinoza. The clearest depiction

might be afforded by looking at this man under the follo=-

wing three conditions: 1. pre-faithful man, 2. faithful

conversion of man, 3. man in faith. Thls depiction shall

be considered as summary of all previous discussions.

14. Ibid., note 28 to Chapter XVI. (Those who see Spinoza
as following Descartes in a straight line should re-

read the suggestions for limiting the universe of
rational verification inherent in this passage.)
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l. pre-faithful man:

This term 1s a predication which emphasises the
lack of knowledge of God in the understanding. This know=-
ledge 1is appropriated by the individual at whatever age he
is open to .the task of knowing God by an act of receiving
adequate knowledge of his essence. This act is a task be-
cause the perfection inherent to suck knowledge is a res-
ponsibility. A living obedience commensurate with the
similtude of God's nature which one does appropriate, 1is
a responsibility of love for that nature and a responsibi-
lity to lmprove its simulation. Therefore, pre-faithful
man is said more aptly of he who acts without an adequate
God=-ground. The God-ground is the union one begins in
knowledge. The adequate God-ground is the union one com-
pletes in the "actual" assent, through love of the respon=-
sibility to become God-like, in God.

The pre-faithful man is possible to intuitive union
with God only in so far as he is "open" to the eternal ne-
cessity of God's nature. A pre-occupation with hearsay
knowledge, opinion, prejudice and temporal satisfactions,
"ecloses" one to possible simulation because the nature of
such pre-occupation is far unlike the pre-occupation of
God. One may "open" his possibility to God's nature
through use of reason. For reason can situate the place
of inferior pre-occupations and thus ready the mind for

the reception of the most highly perfectlive knowledge.

UNIVERSITY OF OTTAWA SCHOOL OF GRADUATE STUDIES



UNIVERSITE D'OTTAWA ECOLE DES GRADUES

134
Spinoza does not insf% that this openness 1s made possible
only through reason. In fact, we have seen that he has ad-
mitted only a rare few can make the ascent to this knowledge
through reason. Further, the exact mode of communication
whereby this knowledge is given and received is not given
explanation by Spinoza for he confesses that he knows not
how it occurs.

The pre~faithful man must be disposed to the re=-
ception of that whereby he does become faithful. This dis-
position is a readiness conditioned by the nature of mind
(soul) so determined by the idiosyncratic circumstances which
surround it. The re~occurring problem of determination unto
faith and even salvation does again present itself here. I%
is a problem within Spinoza that demands much more research.

The look at faith shared in the Tractatus is a
reasonable one. Spinoza looks with his reason in order to
situate and better esteem the place of faith in man's life.
The pre=-faithful man, (as according to the prescription of
faith set by Spinoza), in looking with the author, should
hopefully (according to Spinoza's intention) realize that at
another pole lay a knowledge of God so ilmmediate and necessa-
ry that its possession demands obedient authentication fully
proper to its perfective mode. He should realize, with Spi-
noza, that the possession of this knowledge, is not asserted
through a formal assent consequent to rational deductinn.

And he should finally acknowledge that, while reason 1is able
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to look at faith, and philosophy is able to look at reli-
gion, the poles at which reason and philosophy stand on the
one hand and faith and theology on the other, are entirely
distinguishable from cne another.

2. the faithful conversion of man:

The nature of that knowledge whereby man does be-
come faithful, is such that it must be revealed, for the
source of intelligibility is that in the object which offersg
itself as intelligible. The level of intelligiblility exten-
ded by God to man is the highest source of perfective acqui-
sition available to him. For, in acquiring an intelligible
contact with the One Substance, man encounters the sum de=-
posit of what is. This encounter exceeds the scope of
change afforded only by new knowledge, for by its nature,
this encounter commands a responsibility that "makes over"
the mind or soul of man. If one is given charge to keep
watch over the possessions of a friend, the knowledge of
this charge induces ("leads into") a respect for its res-
ponsivility. This respect, or love, is the awareness of
self in charge. A conversion of interest is made. One
turns from previous pre-occupation to action devoted on be-
half of a new life position. This being "born again" is

the "regenerative" aspect of the falthful conversion of
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15
man.

The actual conversion, then, as one beglins to enga-
ge In the faithful encounter, is necessarily a re-birth of
one's very nature. But what steps do lead from the confron-
tation by revelation to the regeneration of faithful conver-
sion? Certainly, we cannot formulate a dialectic that does
not reflect what we have studied in Spinoza's thought. But
we can re-examine the status of scripture from the stand-
point of 1ts efficaciousness in conditioning such a conver-
sion. ZEvidently, the content of Scripture, for Spinoza,
does bear a knowledge that is, of its own significance, ca-
pable of converting all men open to its account. This
account is given through the prophets, the apostles and
Christ. We might gain more understanding on this matter,
then, if we look at the status of each account so that the
approach to Scripture, made by all men desirous of salva-
tion, can be better situated in Spinoza's context.

Of the prophet's account of this knowledge, Spino-
za says,

... the knowledge of God, required by Him
through His prophets from everyone without

exception, as needful to be known, is smply 16
a knowledge of His Divine Justice and charity.

15. cf. the notion of re-birth and regeneration which
Spinoza presents most explicitly in hls Treatise
on God..., pp. 102=103,

16. Spinoza, Tractatus..., p. 177.
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The account of God rendered through the prophets
was made on behalf of a revelation that does not submit
itself to rational scrutinization as to its authority.

("wWe kngw that they possessed a knowledge above the ordina-
7
TVaes" ) So, Spinoza asserts,

The authority of the prophets does not sub-
mit to discussion for whosoever wishes to
find rational ground for his arguments, by
that very wish subméts them to everyone's
private judgment.

Of the Apostleb account of faith in obedience, he
says,

Furthermore, if we examine the manner in
which the Apostles give out evangelical
doctrine, we shall see that it differs
materially from the method adopted by the
prophnets. The Apostles everywhere reason
as 1f they were arguing rather than pro-
phesying; the prophecies, on the other hand,
contain only dogmas and commands.

The vocation of Apostles is, therefore, to be dis-
tinguished from the task of the prophet. The Apostles '"we-

re granted not only the faculty of prophecy, but also the

20
authority to teach". In Chapter Eleven of the Tracta-
21
tus, Spinoza explains the latter aspect of the Apostle's
17. Ibid., p. 159.
18. Ibid., p. 158.
19. Ibid.

20. Ibid., p. 161.
21. T0f the Apostolic Mission"
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vocation.

s« the Apostles, from what they saw and
heard, and from what was revealed to them,
were enabled to form and elicit many con-
clusions which they would have been ab%g to
teach to men had it been permissable.

Now the teaching performed by the Apostles was
23
"solely by the light of natural reason." But they were

able to instruct on matters outside the scope of natural
knowledge. Teaching was a rational act. But reason spoke
on behalf of a "revealed". The revealed gave to them their
gift of prophecy or insight. This insight 1s best described

in a letter of 1675 to Henry Oldenburg.

I will tell you that I do not think it ne-
cessary to salvation to know Christ accor-
ding to the flesh: but with regard to the
Eternal Son of God, that 1s, the Eternal
Wisdom of God, which has manifested itself
in all things and especially in the human
mind, and above all in Christ Jesus, the
case is far otherwise. For without this
no one can come to a state of blessedness,
inasmuch as 1t alone teacunes, what is true
or false, good or evil. And, inasmuch as
this wisdom was made especially manifest
through Jesus Christ, as I have saild, his
disciples preached it in so far as it was
revealed to them through him, and thus
showed that they could rejoice in that
spirit of ghrist more than the rest of
manking. 2

27. Spinoza, Tractatus..., p. 162.
23, Ibid., p. 161.

24, Spinoza, Letter XXI, located in Correspondence of Elwes
translation of improvement... and HBLRLCS, P. 303.
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The insight which is taught by the Apostles is
then, the "Eternal Wisdom of God" as it was existentially
embodied before them for three years through the example of
Christ. This especial manifestation was the revelation
wherefrom their prophecy could follow. The command to "go
and teach" was the command that gave them their especial
vocation as apostles. The path to salvation,as it is to be
realized in the faithful conversion of man, must necessarily
lead open to the reasoned teachings of the Apostles. For
these teachings are grounded in the particular revelation
given to them by Christ.

The account, or revelation, which is rendered by
Christ to the man open to faithful conversion is the highest
expression of the Eternal Wisdom that is God. Christ gilves,

25
"by his life and death a matchless example of holiness"

For, as John says, Jjustice and charity are
the one sure sign of the true Catholic faith,
and the true fruits of the Holy Spirit.
Wherever they are found, there in truth is
Christ; wherever they are absent, Christ

is absent also. For only by the spirit

of Christ can we be led to the love of
justice and charity.

An openness to the Word of God in Scriptural reve-
lation is the proper ground which conditions for pre-faith-

ful man, his faithful conversion. This Word is given

!

bid., Letter XXIIT, p. 307.

25.
26. Ibid., Letter LXXIV, p. 422,

Samp—
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through three accounts. Each account addresses itself on
behalf of this Word. The faithful knowledge revealed to the
prophets and apostles and embodied in Christ, is that reve-
lation, through each of these, that 1s carried forth to
the reader of Scripture. Each account conditions the con-
version to one's appropriation of faith, by its own specifid
approach. The Presence of the Word is understood in each
approach. This Presence pervades the imaginative exhorta-
tions of the prophets, the moral teechings of the apostles
and the law of love exemplified by the life of Christ.

Fach is conformative to the other in that very Presence of
Divine essence. All were, "in God", through falithful know=
ledge. The expression of this participation was uttered in
distinguishable accounts. But that which was shared is alsd
distingulshable. The core of revelation runs throughout
Scripture. The core of revelation is the knowledge of
faith. All the prophets, apostles and Christ possessed a
faith in obedience.

3. man in faith:

The understanding of Spinoza's notion of faith has
brought us to see that his prescription 1s made out of an
attempt to ground freedom in and between faithful and phi-
losophical matters. Also, the prescription is meant to
condition healthy relations in and between +the world of

speculation and politics. Finally, we have seen that the
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prescription to a falth in obedience conditions, for Spino-
za, the best possibilities for personal piety and public
peace.

The covenant of God with man is the intimate ground
they share in belng One. The articulation of this covenant
is performed by God in revelation and by man in true faith.

Reason can never predicate totally such a covenant,
We have seen Spinoza to admit this: The one who attempts
to understand this notion in Spinoza, therefore, must ac-
knowledge such a limitation. This paper, however, has
attenpted to understand faith in Spinoza under the premise
that this notion warrants much greater study than it has
been given in the past. °

The man in faith 1s the man in possession of God
and himself. Possession here denotes a responsible aware-

ness. For the possession of God must be understood in
terms only of the mind's knowledge of His essence. "In a
way", this knowledge is a possession. The possession of
oneself advances through the call to obedience. The dis-
cipline of oneself in the Presence of God, is the responsi-

ble awareness of one's relation to and place before such

27. Por example, cf. the definitlion of faith given in
Runes, D.D., The Spinoza Dictionary, New York,
The Philosophical Library, 1951, p. 79.
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Presence.

Perhaps the notions of beatific vision and hell
could be seen in Spinoza in the light of such an understan-
ding. The pursult of such notions shall not begin here.
For, the understanding of his prescription of faith does
now find its term. Perhaps such understanding as has been
cultivated should be considered introductory. Whatever the
matter, faith in Spinoza, and the faith of Spinoza, should
be a concern, perhaps even an "ultimate concern" to many
as the years ahead will unfold the true depth of his thoughi.

... God's eternal Word and covenant, no less
than true religion, is Divinely inscribed in
human hearts, that is, in the human mind,
and this is the original of God's covenant,
stamped with His own seal, namely the idea

of Himself, ag it were, with the image of
His Godhood. 28

28. Spinoza, Tractatus..., p. 165.
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400 SPINOZA: HIS LIFE AND PHILOSOPHY

Doctrine is built upon the Principles, which Hobdes made use of in hijs
Leviathan.

Monsieur Bayle tells us, that the Style, Principles and Design
of Antistius’s Book were like that of Spinesa, which is entituled,
Tractatus Theologico-Politicus ; but this does not prove that Spinsse was
the Author of it. Tho’ the first Book came out just at the same time
that S§pinosa began to write his; and tho’ the Zracratus Theologico.
Politicus was published soon after; yet it is not a proof neither, that
the one was the fore-runner of the other, It may very well be, that
two Men will undertake to write and advance the same impious things ;
and tho’ their Writings shou’d come out much about the same time, it
cow’d not be inferred from thence, that they were written by one and
the same Author. 8pimosa himself being asked by a Person of great
Consideration, whether he was the Author of the first Treatise, denied
it positively ; [ have it from very good Hands. The Latin of those
two Books, the Style, and the Expressions are not so like neither, as 'tis
pretended : The former expresses himself with a profound respect, when
he speaks of God : he calls him often Deum ter Optimum Maximum.
But T find no such Expressions in any part of the writings of Spinssa.

Several Learned Men have assured me, that the impious Book
Printed in 1666 in Quarts, and entituled, T#e Holy Scripture explained
by Philosophy : Philosophia Sacree Scipture interpres, and the above-men-
tioned Treatise were both written by one and the same. Author, viz.
L. M. and tho the thing seems to me very likely, yet I leave it to the

\judgment of those who may be better informed.

It was in the year 1670 that Spinesa published his Tractatus Thes-
logico-Politicus. He who translated it into Dutch, thought fit to entitle
it, Tte judicious and political Divine; De Regtzenninge) Ttheologant, of
Godgeleerde Staathunde. Spinosa does plainly say, that he is the Auth‘or
of it in his 1gth Letter, directed to Mr. O/denburgh: He desires him
in that same Letter, to send him the Objections, which Learned Men
raised against his Book ; for he design’d then to get it Reprinted, and
to add some remarks to it. If we believe the Title Page of that Book,
it was printed at Hamburg, by Henry Conrad. But it is certain, that
the Magistrates, and the Reverend Ministers of Hambarg had never
permitted, that so many impious things shou’d have been Printed and
publickly sold in their City.

There is no doubt but that Book was Printed at Amsterdam by

1 Si.
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Christopter Conrad. Being sent for to Amsterdam in 1679 for some
Business, Conrad himself brought me some Copies of that Treatise, and
presented me with them, not knowing that it was a very pernicious
Book.

"The Datrh Translator was also pleased to honour the City of Bremen
with so noble a Production : as if his Translation had come from the
Press of Hans Furgel Vander Weyl, in the year 1694. But what is said
of those Impressions of Bremen and Hamburg is equally false : and they
would have met with the same difficulties in either of those Towns, if
they had undertaken to Print and Publish such Books therein. PAifs-
pater, whom we have already mentioned, does openly say in the con-
tinuation of his Life, pag. 231, that old Fobn-Hendrikzen, Glasemaker,
whom I knew very well, was the Translator of that Book : and he
assures us at the same time, that he had likewise Translated into Dutch
the Posthumous Works of Spinosa, Published in 1677. He values and
extols so much that Treatise of §pinosa, that one would think the World
never saw the like. The Author, or at least the Printer, of the con-
tinuation of Péhilspater’s Life, Aard Wolsigryk, heretofore 1 Bookseller
at Amsterdam, in the corner of Rosmaryn-Steeg, was punish’d for his
Insolence, as he deserv’d, and confin’d to the House of Correction, to
which he was condemn’d for some years. I wish, with all my heart,
he may have repented of his fault during the stay he made in that place ;
I hope he came out of it with a better mind, and that he was in such
a disposition, when I saw him here (at the Hague) last Summer, whither
he came to be paid for some Books, which he had Printed herctofore,
and deliver'd to the Booksellers of this Town.

To return to Spimose and his Zractatus Theologico- Politicus, 1 shall
say what I think of it, after I have set down the judgment, which two
famous Authors made of it, one whereof was of the Confession of Aus-
burg,t and the other Reformed. The firstis Spitzelins, who speaks of it
thus, in his Treatise entituled Infelix Literator? p. 363. ¢ That impious
‘¢ author (§pinssa) blinded by a prodigious presumption, was so impudent
“and so full of Impiety, as to maintain that Prophecies were only
“grounded upon the fancy of the Prophets ; and thatthe Prophets and the
“ Apostles wrote naturally according to their own light and knowledge,
‘“ without any Revelation or Order from God : That they accommodated
¢ Religion, as well as they cou’d, to the Genius of those who lived at
“that time, and established it upon such Principles as were then well

1 S, % Van der Linde, Bibliogr. No, 358, n.
2D
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“known, and commonly received. Irreliogissimus® Author stupenda sui
fidentia plane fascinatus, eo progressus impudentie &S impietatis fuit, ut pro-
phetiam dependisse dixerit a fallaci imaginatione prophetarum, eosque pariter
ac Apostolos non ex Revelatione & Divino mandate Scripsisse, sed tantum ex
ipsorummet naturali judicio ; accommedavisse insuper Religionem, quo ad
fieri potuit, hominum sui temparis ingenio, illamgue fundamentis tum temporis
maxime notis & acceptis super @dificasse.  Spinesa pretends in his Tyrac-
tatus Theologico-Politicus, that the same Method may and ought to be
observed still for explaining the Holy Scripture ; for he maintains,
amongst other things, that, as the Scripture, when it was first publisted,
was fitted to the established opinions, and ro the capacity of the People, so every
Body is free to expound it according to his Knowledge, and make it agree
with his own opinions.

If this was true, good Lord! What respect cou’d we have for the
Scripture ? How cou’d we maintain that it is Divinely inspired ?
That it is a sure and firm Prophecy ; that the holy Men, who are the
Authors of it, spoke and wrote by God's order, and by the inspiration
of the Holy Spirit ; that the same Scripture is most certainly true, and
that it gives a certain Testimony of its Truth to our Consciences ; and
lastly, that it is 2 Judge, whose Decisions ought to be the constant and
unvariable Rule of our Thoughts, of our Faith, and of our Lives. If
what Spinesa affirms were true, one might indeed very well say, that
the Bible is a Wax-Nose, which may be turned and shaped at one’s
will 5 a Glass, thro’ which every Body may exactly see what pleases
his fancy ; a Fool’s Cap, which may be turned and fitted at one’s
pleasure a hundred several ways. The Lord confound thee, Satan,
and stop thy mouth ! -

Spitzelius is not contented to say what he thinks of that permcious
Book ; but he adds to the judgment he made of it, that of Mr de
Manseveld heretofore Professor at Utrecht, who speaks of it thus, in @
Book Printed at Amsterdam, in 1674, My opinion is, that that Treatise
ought to be buried for ever in an mternal oblivion: Tractatum bﬂﬂ[.ﬂﬂ
eternas damnandum tenebras, &c. Which is very judiciously said ; seeing
that Wicked Book does altogether overthrow the Christian Religion,
by depriving the Sacred Writings of the Authority, on which it is solely
grounded and established.

The second Testimony I shall produce is, that of Mr. William van
Blyenburg of Dordrect,? who kept a long correspondence with Spinesa,

1 Sic, 2 Sic.
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and who in his 31st Letter to him, (See Spinosa’s Posthumous Works
pag- 476) says, speaking of himself, that he had embraced ne Profession;-
and that he lived by an honest Trade, Liber sum nulli adstrictus profes-
Sioni, honestis mercaturis me alo. ‘That Merchant, who is a learned Man,
in the Preface of a Book entituled, 7% truth of the Christian Religion,
Printed at Leyden, in 1674, gives his judgment about the Treatise of
Spinosa in these words. It is a Book, says he, full of curious, but abomin-
able discoveries, the Learning and Inguiries whereof must needs bave been
Jetcked from Hell.  Every Clristian, nay, every Man of Sense, ought to
abbor such a Book., The Author endeavours to overthrow the Christian
Religion, and baffle all our hopes, which are grounded upon it: In the roam
whereof he introduces Atheism, or at most, a Natural Religion forged
according to the humour or interests of the Soveraigns. The wicked shall be
restrained only by the fear of Punishment ; but a Man of no Conscience, who
neither fears the Executioner mor the Laws, may attempt anything to satisfy
Fimself, &c.

I must add, that I have read that Book of Spinese with application
from the beginning to the end ; but I protest at the same time before
God, that I have found no solid arguments in it, nor anything that
cou'd shake, in the least, my belief of the Gospel. Instead of solid
reasons, it contains mecer suppositions, and what we call in the School,
petitiones principii, ‘The things which the Author advances, are given
for Proofs, which being denied and rejected, the remaining part of his
Treatise will be found to contain nothing but Lies and Blasphemies.
Did he think that the World wou'd believe him blindly upon his word,
and that he was not obliged to give good reasons and good proofs for
what he advanced ?

Lastly, several Writings, which Spinssa left after his death were
Printed in 1677, in which year he also died. They are called his
Posthumous Works, Opera Posthuma. ‘These three Letters B. D. S.
are to be found in the Title of the Book, which contains five several
works. The first, is a Treatise of Morals demonstrated Geometrically,
Ethica more Geometrico demonstrata, ‘The second, is about Politicks.
The third, treats of the Understanding, and of the means of rectifying
it, De emendatione Intellectus. The fourth, is a Collection of Letters,
and Answers to them, Epistole & Responsiones. The fifth, is an
Abridgement of the Hebrew Grammar, Compendium Grammatices
Lingne Hebrzz, The Printer’s name and the place wherein that Book
was Printed, are not mention’d in the Title-page ; which shews that

-
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