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later, it may be true that the mind can be so distraught that judg
ment is entirely suspended within it. As we shall see, the mind 
only thinks within certain limits and by a kind of permission from 
the universe. The universe can press in on my body to the point 
of distorting my being as a man and completely turning me over 
to disorder. But when circumstances have subme:rged me to such 
an extent, I am as if released from myself. In a hospitable environ
ment which is not excessively upsetting wonder should be only 
the first awakening of the power of judgment. This power is in 
principle its master. According to a suggestive coincidence of 
words, the one who judges is called upon to consider only when 
the body is distrained. But the judgment is up to him. This is why 
Descartes, having described passion as a physician, concludes as 
a moralist. He does not in the least douht that it is within our 
power to "supply its defect by a special reflection and attention 
to which our will can always oblige our understanding if we judge 
that the thing is worth the trouble." 44 

b. Affective anticipation as an emotion. Astonishment, in the
modern sense of the ward, is in its purity only an alerting of 
knowledge. Emotion is rarely cerebral: it generally affects our 
body, social, intellectual, spiritual, and other interests. Hope, fear, 
worry, rage, or ambition trouble us only in terms of an anticipated 
or represented good or evil. Here lies the second function of emo
tion, that of echoing and amplifying in the body a rapid, implicit 
value judgment. 

Under the topic of motivation we have already considered af
fective apprehension of good and evil, but we have left the natural 
dynamogenesis of this anticipation in suspension. Similarly, we 
have been able to reduce the will provisionally to a kind of vision 
which sometimes considers, at other times turns away. But emo
tion introduces into all valuation a visceral, motive element which 
in turn means that all decision is tinged with some bodily effort. 
To choose means to hold the assemblage of muscles pressing for 
an act at an arm's length while I consider motives. 

Emotion consists not only in affective, but also in motive an
ticipation of goods and evils. But love and hate, in Descartes' 
sense, are still only a more visceral aspect rather than the motor 
of emotion. Descartes gives their fine, familiar definition: "Love 
is an emotion of the soul caused by the movement of the spirits 
which incites it to unite itself willingly with objects which seem 
desirable to it. And hate is an emotion caused by spirits which 
incite the soul to desire to be separated from objects which appear 

44. Descartes, Treatise on Passions, art. 76.
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noxious to it." 45 What is remarkable about this defmition is the 
distinction which it introduces between this emotion and desire: 
it very fortunately isolates a non-militant emotion which is in 
some sense contemplative. This is the emotive dimension of imag
ination by which I foresee myself in a situation which the will, 
impelled by desire, is to bring about or to avoid. "Finally by the 
word 'will' I do not mean here to speak of desire, which is a 
distinct passion related to the future, but of consent, by which 
man considers himself in the present united with that which he 
loves, so that he imagines a whole of which he believes himself 
but a part while the beloved object is the other part. Similarly, 
by contrast, in hate a man considers himself a whole, completely 
separate from that to which he has an aversion." 46 Thus to under
stand this emotion correctly we have to grasp it this side of desire, 
in that unmoving evocation of an absent good and evil. This 
anticipation goes far beyond anticipated need related solely to 
nourishment or a sexual object. lt covers all possible aspects of 
human good and evil: love of glory, of money, of reading, etc. are 
forms of love. lt is no langer an illusion in which I take the unreal 
for the real, but a living representation of that which is not. But, 
we might say, to imagine a good or an evil with which I would 
like to be united or from which I consider myself separate is not 
the same as being moved by love or aversion. Precisely, the emo
tion is distinguished from simple intellectual anticipation by its 
host of organic concomitants. I love music or even God with 
all my body. While it is false that love could proceed directly from 
an external situation without passing through consciousness, it is 
still true that the body magnifies the initial judgment of suitability 
and seems in all respects to precede and prepare the fully de
veloped judgment by heightened pulse, heat in the ehest ("soft 
warmth" in the case of love, "sharp, pointed heat for hate," says 
Descartes). 47 My body is the fullness and the flesh of anticipation 
itself. 

We have to distinguish the circular process which leaves some 
sort of initiative to the body from the infinitely more discrete 
presence of the body absorbed entirely in the matter of an imag
inative intention. In what sense can we actually say that an image 

45. Ibid., art. 79. Love and hate, as emotions of wonder, are thus simpler than 

the passionate emotions of the same name: the former is an intermittent stirring 
of the latter. In addition, Descartes' attempt to discover love and hate beyond 
desire is significant because all the passionate emotions are highly complex deriv

atives of desire, the principle of all emotions. 
46. Ibid., art. So.
47. Ibid., arts. 97-gS. 










