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PHILOSOPHICAL NOTES

258 Outline of These Notes. The address published in this 
issue of New Philosophy deals with variety as it appears in the 
philosophy of Swedenborg. This is only one aspect of that 
philosophy. In these notes I shall extend the treatment of that 
aspect to include infinite variety, where infinite applies to what is 
in creation, not to The Infinite. It will be evident as we go along 
that since infinite variety is only one aspect, many other things 
are suggested. This is only a symptom of the richness of and 
possibilities in Swedenborg’s philosophy.

Our regard for this philosophy is not so much for it as 
philosophy per se, but for its telling of the story of Swedenborg’s 
preparation. That philosophy is important, but it is not of prime 
importance, and it is doubtful whether any of us would be studying 
it were it not for the theological writings.

The notes begin with some references to the- use of the term 
“infinite” in the Principia.

Then, after a note on the use of the same term in the work 
The Infinite, we enter a discussion depending almost entirely on 
the section entitled “Human Soul” in The Economy of the Animal 
Kingdom, Vol. II.

Temptations to include related material from later works are 
resisted except in one or two cases where it seemed useful to 
include some evidence that Swedenborg’s thought continued to 
develop.

Finally, in the last number of this series, a new subject is 
introduced arising in the variety of free choice and leading to a 
philosophy of the moral man, a subject that is open for extended 
development.

259 About Some Missing Things and Two Questions Related to 
These Notes. In the notes which follow, a number of things are 
said which require explanation.

One of these is the basis for much that is said about variety. 
Variety exists in something that is made of substance. There is 
variety in matter, in the brain and in the soul. The relation of 
these is treated of by the doctrine of forms; and the structure of 
the brain, the blood vessels, and the fibres are all treated of at 
length by Swedenborg. None of this appears in these notes. 
Yet for a full understanding of what is said, a knowledge of this
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background is necessary. And yet even without the anatomical 
details we can be at least introduced into the subject. This 
might not happen if we waited for those details.

And now for the two questions.
Question 1. In the final note of this series it is pointed out 

that Swedenborg turned from his search for the soul to a study 
of the operation of the mind leading to free choice and hence 
to the moral man. Does this mean that Swedenborg failed in his 
search ?

Question 2. As one learns more and more about the develop
ment of the philosophical doctrines and other things in Sweden
borg’s philosophy, one asks the question: What then do the 
Writings have to offer that is not already present in the philo
sophical works? That is, are not these works on a level of 
importance with the Writings ?

. I do not have to point out to the reader that each of these 
questions is loaded, one suggesting failure, the other success 
beyond what is possible to philosophy.

Discussion of these two questions and of the missing material 
on anatomy, etc. would involve much more space than is available 
now.

260 Infinite versus infinite. Sometimes readers of Swedenborg 
have objected to the use of the word “infinite” in other ways 
than to refer to God the Creator. This is what the term “the 
Infinite” means in the Principia. Recently, as a result of a con
versation on this point, I began to scan the philosophical works to 
see when “infinite” was applied to that which is created, that is, 
which is not the same as the Infinite.

An example occurs on the fourth page of Chapter I of the 
Principia. Swedenborg has just referred to the nature of ex
perience and knowledge derived a posteriori. (Incidentally, by 
error this is written a priori in the Clissold edition. It is cor
rected in the New Philosophy reprint of January 1968 and is 
also correct in the Tansley edition.) Of the quantity of such 
knowledge Swedenborg says:

“. . . (this) experience . . . will go on progressively increasing, till such 
a store of information is amassed as will supply us with phenomena cal
culated to elucidate any part or any series of the operations of nature.” 
(Principia, Clissold edition, vol. I, p. 4)
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Swedenborg, having expressed the desire to go beyond that 
accumulation of knowledge, says,

“The sciences, which have now for some thousand years been adding to 
our experience, may at this day be said to have so far advanced that the 
enquiry into the secret and invisible operations of nature need no longer be 
deferred. For an infinity of phenomena are already known which are capable 
of leading us up to this point. . . .” (Ibid.)

What is this point? This point is the task to be taken up in 
the Principia, the task of describing the ladder of creation and its 
parts, which later become known in the work as the series of 
finites and of the elementaries or atmospheres.

However we may come to understand this ladder, its descrip
tion serves as a basis for understanding other ladders that are 
described not only in the later philosophical works, but also in 
the Writings. For example: the ladder of psychology appears in 
the search for the soul; the degrees of the naturaL man appear in 
the Rational Psychology; the degrees of the mind of the spiritual 
man are revealed in the Writings.

As we finish reading The Economy of the Animal Kingdom 
series, we will realize the tremendous amount involved in the 
expression “infinity of phenomena” potentially available to man 
through science. It will also be apparent that what is involved 
goes beyond mere cognitative realities and applies to realities of 
being. The reader may gain some feeling for what is involved in 
these remarks by jumping ahead to 2 Econ. 312. But in these 
notes I will fill in some things from intervening remarks by 
Swedenborg, taken from the Principia and The Infinite.

261 Something about infinite variety. Swedenborg describes how, 
throughout history, science opens our minds to an infinity of 
phenomena. This only describes the range of possibilities open to 
the mind. It does not describe what the mind does encompass. If 
the mind should devote itself to an infinite variety, it would function 
as accumulator only. There would be no time, even in an eternity 
of time, for the mind to function in any other maimer. There 
would be no degree of the mind other than the memory. Sweden
borg, speaking as the practical man that he was, says,

“Indeed it does not appear that there is any occasion for that infinite 
variety of phenomena which some deem necessary, in order to acquire a 
knowledge of natural things; we have need only of the more important; of
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such as bear directly and proximately upon the point, and not diverge too 
obliquely and remotely from the aeries of our mechanical world and its 
powers.” (Principia, Clissold edition, Vol. I, p. 5)

262 As we approach infinity in the world. In the process of 
creation described in the Principia, variety occurs because of 
what is called “contingency.” Although there is determination 
in every step of creation through cause and effect relations, as 
more and more gross composites are formed there appear varia
tions from a single path in creation. Each variation can sub
sequently lead to still further variations. There is no single 
and unique way but rather a multiplicity of possible ways, ever 
increasing in variety from the Infinite down to the most ulti
mate things. Swedenborg describes the final creation of worlds 
as resulting from many changes in the composite form of the 
elements and the atmospheres. Then he says,
“Suppose the world went through a thousand changes before arriving at its 
perfection; (that it actually passed through many a thousand will be 
demonstrated in the sequel;) now if, in one among these thousand changes, 
then existed even but a single variety, it would from this time progress to 
a kind of perfection different from what it otherwise would; for this variety 
would give rise to another series of things, different from the one otherwise 
existing. Hence were these thousand changes, etc. . . .” (Principia, 
Clissold ed., vol. II, p. 245)

These varieties appear in the world in the mineral kingdom, the 
plant kingdom, and the animal kingdom. This kind of variety 
results in an infinite variety of things. But there are other 
representations or notions about the world that are associated 
with infinity: infinity of space, and eternity.

All these infinities are in the world, and in a sense are inde
pendent of man.

Now there are also infinities within unities. This is illustrated 
by the infinitude of numbers that are between zero and one. Or to 
put it another way, there is an infinitude of points within a line 
of unit length—or far that matter within any fractional part of that 
unit length of line. So within man there are infinities.

26S How do we approach the meaning of infinite? Marias, the 
Spanish writer on philosophy, makes a distinction between the 
Greeks and Christianity by the way in which each regard infinity.
"For a Greek, to be infinite was a defect in a thing; it was, precisely, a 
lack of limits. To have limits, to be something determined, was a positive
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quality. On the other hand, Christianity attribute* infinity to God a* the 
highest value; finiteness it felt to be a limitation, something negative; 
but the finitude of created being, man and the world, it always emphasized.’’ 
(History of Philosophy, p. 200)

This is an interesting observation. Christianity it seems has 
given the world of thought the concept of infinity as a viable 
tool. See for example how the infinite enters mathematics. (Ref
erence the real number continuum and Cantor’s transfinite 
numbers) .

One way we approach infinity in creation is through the way 
of the Principia. The other way is as it appears in the Economy. 
In the former case there is an infinity in the world outside man— 
or independent of man as man. In the latter case we approach in
finity within man.

264 The infinite in the work The Infinite. In that work we 
read,

“I say that as the end of creation is purely divine and infinite, and as it 
is realized nowhere but in the ultimate effect, which is man, so it follows in all 
reason, that there must be something divine or receptive of the divine, in man; 
otherwise the end is not obtained.'’ (The Infinite, XII)

Whatever is of the Infinite in the first stages of creation remains 
in all succeeding stages of creation, even to the most ultimate and 
lowest degree. This is known as the universal. All that is so 
described is in nature, but not man. The proceeding from the 
Infinite is also present everywhere, yet there is not as yet any 
living created thing.

In The Infinite and in The Mechanism of the Intercourse Be
tween the Soul and the Body, two small works written at the 
same time as or immediately after the Principia, Swedenborg 
defines living man as the end of creation.

What is man? Man is a composite of the elements and the 
atmospheres, so constituted as to receive the proceeding of the 
Infinite. Thus man is a receptacle. But each man is a receptacle 
distinct from every other man. In what does this distinctness 
consist ?

In every degree of creation there is a representation of the 
Infinite, or what is analogous. How does this infinite appear? 
We noted above that it appears in the geometrical line or in the 
mathematical continuum.
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In the quotation just given, there is the phrase “there must be 
something divine, or receptive of the divine, in man.” We learn in 
the later works of Swedenborg that “influx is according to re
ception.” So the receptacle itself is constituted of elements and 
atmospheres which have within each of them the universal principle 
from the Infinite.

Further there is ever present Proceeding, as well as the universal 
in all things, but these do not yet account for man. Man is a 
very special receptacle. In some way he has a character of his own 
that is of the divine, yet which is not the divine. Later, in the 
Writings, this is called the “as of self,” which is a cosmological 
reality, a being.* It is not just a way of speaking when we say 
“as of self.”

This leads us to ask how man is described here in the Economy. 
Within man there is an infinite. That infinite consists in possi
bilities. Of all the infinite variety that is available potentially in 
the formation of any one man, choices appear that lead to the 
making of one man different from all others. This infinite 
variety brings together everything of freedom, choice, will, under
standing, love, wisdom, and many other things that exist only com- 
positely in the end of creation which is man. Let us proceed to 
the Economy.

265 The infinite variety within man. In earlier notes mention 
was made of the use of the term “infinite” referring to the great 
variety in the world. But in man’s soul there is also an infinite 
variety. This is of special significance to the individuality of man, 
and as will be noted, to his freedom and morality.

In the Economy the soul is described as made of what is called 
the spirituous fluid. How this is so we cannot go into here. 
Swedenborg says of this fluid, “The spirituous fluid is thoroughly 
adapted and ready to take upon it infinite variety, and to undergo 
infinite changes of state.” (2 Econ. 312)

The great variety of modes taken on by air is an example on a 
lower plane. All the harmony of the sounds of speech can be 
carried in the air, and much more.

Then follows this passage:

"The higher auras exceed the lower almost in the proportion of myriads of 
myriads to one; for in their susceptibility of variety, and in their change 
of state, their chief perfection consists: this produces perfection of forces
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and modifications and enables them to serve as the causes of infinite 
varieties in the posterior or consequent sphere.” (Ibid.)

Enormous numerical ratios are suggested to show how much 
greater variety there is in higher auras than in lower ones. (2 
Econ. 291) One can gain some idea of what Swedenborg had in 
mind by comparing the variety of modes in the ether, that is, in the 
electromagnetic spectrum, with the variety of modes in the air.

266 Relation of the universal aura to the spirituous fluid. In the 
preceding note it was stated that the soul is the spirituous fluid. 
Some idea of the immense variety of activity in higher auras can 
be gained by comparing activities in the ether and air. What 
does the variety in aura have to do with the spirituous fluid ?

. The spirituous fluid is composed of the universal or highest aura, 
but in a special way. The spirituous fluid is spoken of as being 
“the richest progeny” of the universal aura. (2 Econ. 313) So 
the activity in the universal aura accounts for the variety in the 
spirituous fluid. “. . . that all the . . . perfection is transferred 
into this fluid by its parent aura, for what in the animal kingdom 
can be conceived more fluid than it? What more modifiable? 
What more accommodated to assume every form?” (Ibid.)

Furthermore, the spirituous fluid may undergo a change called 
metamorphosis “by which from being perfectly fluid it can be so 
fixed as to form a coherent tunic.” (Ibid. 296) It is this tunic 
together with spirituous fluid that remains fluid, that is acted upon 
from below. It is such action that, by communication through the 
fibres, causes a mutation in the spirituous fluid. The detailed 
account is given of the form of the fibres and how they become 
the means of communication, in volume III of the Economy, called 
the Fibre.

What is the difference between these modulations in the aura 
and the mutations in the spirituous fluid? The aura is an atmo
sphere. The spirituous fluid is a receptacle, and as a receptacle it 
can change its form according to the activity received through the 
fibre.

“. . . that those things that are impressed upon the spirituous fluid, inhere 
in it; or that the parts in the fibres put on the state that principles procure 
for them, as is evident from our remembrance and understanding of things; 
but not so in the first aura, which is inanimate, and relapses at once into its 
natural state, after the assailant force has ceased.” (2 Econ. 314)
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267 Mutations. Swedenborg uses this word in the Economy in 
three ways:

1. Accidental or natural mutations
2. Real or essential mutations
3. Superior essential mutations

Accidental mutations occur in a form, yet do not change the use 
or nature of the form. The motion that expands and contracts the 
lungs is an example. The variety of changes in the auras and 
also in the spirituous fluid that result in motion and activity are 
other examples. Accidental mutations may come and go in 
cyclical manner, 6r they may be transient. In the case of the 
spirituous fluid it is said,
“Wherefore this accidental mutation of this fluid is its veriest perfection, 
and derogates in no respect from its form, and takes nothing from its 
essence and attributes. For instance, the lungs are not the less perfect because 
they respire; nor the brain, because it animates; nor the heart and 
arteries because they beat.” (2 Econ. 313)

Real or essential mutations are changes of form that change or 
even destroy the use or the species. The form that makes the soul 
to be a soul has a certain nature which if changed would change 
the soul from being a soul, that is, would change it to a non-soul. 
The soul is protected from undergoing such mutations.

Superior essential mutations occur as a result of a special selec
tion from the infinite variety of these mutations. This selection 
is what makes man to be the individual man that he is. This 
specific set of mutations, Swedenborg says, is made present in man 
through his will. His will develops as a result of a series of free 
choices. The nature of his will is also one characteristic of what 
makes him to be the man he is. But more on this later.

Although it is impossible to picture these mutations in the soul, 
they can be represented on a lower plane in a man’s face. Each 
of the mutations named above is represented there. There are the 
accidental mutations: smiles, frowns, and the like. There is the 
form we recognize as the form of a human face. This is the 
essential mutation. There are other essential mutations in matter 
that make stones to be stones, trees to be trees, human faces to be 
human faces, etc. respectively. Then there are forms that give 
character to faces. These latter illustrate superior essential 
mutations.
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The kind of infinite variety out of which a certain unique arrange
ment of the superior essential mutations is formed, that is the 
individual man, the unique man, the only man that is as he is.

268 Essential mutations of the soul. Before speaking of the 
mutations of the soul which form the character of man, the sort 
called “essential mutations” are first discussed. These essential 
mutations have to do with the soul’s principles of motion, and are 
the forms which receive life. No change in these mutations can 
take place. “If any mutation happened with regard to its principle 
of motion, the soul might cease to be the order, truth, law, and 
representation of its universe; but no such mutation takes place. 
. . (2 Econ. 314)

Thus the essential mutations must be inviolate from effects from 
below, that is, from the mind, the animus, or the world. In the 
Rational Psychology it is stated that the highest degree of the 
mind, called the pure intellect, is inviolate from effects of the 
world or from the lower degrees of the mind. Man can destroy 
his body or be destroyed as to his body. His animus and rational 
mind can suffer damaging changes. But in order for him to 
remain man, there must be that in the soul which is not destroyed 
nor even changed, but which remains in the order of creation.

26$) Superior essential mutation. Swedenborg writes,

“But it is a plain truth declared by daily experience, that mutations do 
happen to souls in regard to their reception of life. For we well know 
that we have the power to reflect, infringe, diminish, and intercept the 
rays of its wisdom; to oppose them with our mists, to bring ourselves 
into darkness, and again to emerge into light; nay, to reject the better 
truths, and to embrace what is repugnant to wisdom, and to turn the mind 
from probabilities to either extreme; and thus from wisdom to pass to 
insanity, and from insanity to wisdom: there being therefore as many souls 
as men, because as many minds, rational and animal; or what amounts to 
the same thing, as many heads. But this mutation is not an essential 
mutation, like that described above; but still it is a real mutation higher than 
the essential, in the spirituous fluid itself, and it renders this fluid either 
better or worse fitted for receiving wisdom. Life itself is impassive, and 
inflows in one only manner according to the modified character and 
capacity of the subject. . . . This mutation therefore deserves to be 
called a superior essential mutation, the cause of which affects the fluid 
itself, since the fluid is the soul, capable of intelligence, and is the spirit. 
(2 Econ. 315)
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Since the soul is between the influx of the life from above and 
communication from the degrees of the mind from below, there 
are two kinds of mutations in the soul, serving two distinct uses. 
One preserves the soul intact in the order of its creation so that 
it can receive life. The other receives modifications from below 
which form the nature of the soul, that is, makes it have its in
dividuality.

Certain difficulties in explaining these matters are clearly acknow
ledged by Swedenborg. The complete subject involves too much 
to include in these notes. Furthermore, there are things that are 
not clear to me. At any rate, it is clear that Swedenborg intends 
superior essential mutations as being effected through free choice.

270 Why superior essential mutation? Why does Swedenborg 
designate “superior” that mutation in the soul that results from 
man’s exercise of free choice? One might expect that in some way 
what is essential, without a modifier, would be the highest. What 
can be more essential than essential? Or why is that mutation 
not the highest which manifests the life of the soul and is called 
“accidental mutation ?”

Actually each is necessary. Without one of them the very notion 
of the soul disappears. The soul must be a soul essentially. Also 
it must live. And last, but not at all less importantly, it must 
be the particular soul that it is. This is the man. This is the 
superior essential mutation that it is, that is the receptacle. Of 
the soul Swedenborg says, “it can only undergo the superior 
essential mutation which has reference to its reception of wisdom.” 
(2 Econ. 350)

Perhaps this is the sense in which it is superior. It is this 
mutation, the particular combination of mutations from the infinite 
variety of possibilities, that makes the man what he is. He is the 
end of creation. That is the sense of superiority. The superior 
mutation is the form that receives wisdom in the special way 
wisdom is received by a specific man.

271 Superior essential mutations, the end of the search for 
the soul? It is these mutations in the soul which make the soul to 
be individual. They are what make the man to be the man he is as 
the end of creation. They are what make the form that is the 
peculiar receptacle of influx. Influx is according to reception,
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we learn in the Writings. Somehow the soul is a soul as to its 
essential mutation. Called the spirituous fluid in the Economy, 
it is defined as to its endowments there in such a way “that a fluid 
with such endowments is absolutely safe from harm by aught that 
can befall in the sublunary region.” (2 Econ. 350; see also 348.)

Furthermore, as mentioned elsewhere, those mutations called 
“accidential mutations” are the activities or changes brought about 
by life. This makes the living soul, just as the lungs expand and 
contract.

But the superior essential mutations are what make a particular 
soul to be the individual soul that it is. If we can jump to the 
Writings for a moment, it is what results through reformation 
and regeneration. By relating what happens to the soul in reforma
tion and regeneration, one can recognize that there must be a change 
of form, without necessarily understanding how this change takes 
place.

The Economy series had as its purpose the search for the soul. 
Now we are at the soul. Swedenborg was soon to bring the writing 
of his Rational Psychology to a close. As this was done, he 
began to feel dissatisfied. He was to begin again with a new series 
—the Animal Kingdom series. We can assume that had he not 
changed from philosopher to revelator, this new beginning would 
have led to renewed descriptions of these mutations. But that did 
not happen.

This does not detract from the value of the Economy and the 
Rational Psychology. They provide the means for understanding 
form and substance in creation as the basis for the degrees of the 
mind, their activities, and their successive opening in regeneration.

272 Free choice. The reader of Swedenborg’s works has a great 
variety of sources in which to study the meaning of free choice. 
There are, for example, several large sections in the Writings: a 
chapter in True Christian Religion, “Concerning Man’s Freedom,” 
Arcana Coelestia numbers 2870 to 2893, and the treatment of 
freedom and rationality in Divine Providence, not to mention 
numerous other places, especially those where regeneration is dis
cussed. But in these notes our attention is focussed on the 
Economy, and especially on its relation to the use of the term 
“infinite” in regard to created things. In this regard we come upon 
the definition of free choice,
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"Thus we may understand what tree choice is: namely, that the mind has 
the power to elect whatever it desires in a thought directed to an end: 
hence to determine the body to act; whether according to what the 
animus wishes or whether the contrary.” (2 Econ. 317)

‘‘Whatever it desires” implies a variety. But free choice is re
lated to the will. What is the will? Here again, limiting our
selves to the Economy, we discover the will as the end result of a 
series of discrete operations:

to think 
 to judge

to conclude
What is meant by each of these is explained in 2 Econ. 317, but 

what is important here is the third step—“to conclude.” For it is 
said, what “is concluded, or to will, amounts to the same thing.” 
Then follows the statement that

“The nature of the will may be better understood by comparing it with 
conatus or effort. It is manifest from physiological laws that motion is 
perpetual effort or endeavor; and in effort lie all the essentials of motion.” 
(2 Econ. 318)

Then later,

“. . . action is perpetual will; and why all the essentials of action lie in 
the will; and why action is estimated according to the will.” {Ibid.)

“But let us still pursue the subject of the will, as the best means to illustrate 
the nature of free choice.” {Ibid. 319)

Note how variety begins to enter:

“A single will or a single conclusion is formed of as many wills or 
conclusions as there are means, that is, intermediate ends leading to 
that which is regarded as the ultimate end; and not one of these wills 
comes forth openly into action unless resistance be removed, and then 
only in the degree in which it is removed.” {Ibid. 319)

Wherever there are possibilities, and what is more wonderful, 
even when there are apparent impossibilities, free choice may 
come into play, leading to what is called determination. “. . . 
the mind regards impossibility and degrees of impossibility, as a 
subject exercising effort or endeavor regards resistance and its 
degrees.” (Ibid.)

This is summed up, relating will to free choice as follows:

“What then is the free choice or liberty that is attributed to the will? 
From the very definition of the will it is perfectly clear to everyone,
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that the liberty of willing is as great as the liberty of thinking and 
judging, and that the extent of judging is as great as the faculty and 
measure of understanding: showing that the will proceeds pari passu 
with the understanding. In order to enable any one to admit essentials 
from the sphere of the thoughts into the conclusion, he must of course 
know and understand what to admit, and what he can bring in. Thus 
the more intelligent the man, the more free his will.” {Ibid. 320)

Variety in free choice, hence in will, hence in determination, may 
be more various for many reasons. Consider one reason—the 
intelligence for example. “Thus the more intelligent the man, the 
more free his will.” (Ibid.)

Of what does this intelligence consist? As noted above, there 
are three stages in intelligence, namely, to think, to judge, and to 
conclude.

The development of each of these stages involves great variety— 
a variety that can increase with man according to his practice in 
thinking, judging, and concluding.

We hasten to note that the understanding of more and more 
bases increases the sources of variety the further we pursue the 
subject. For example, even within the philosophical works we 
learn that the number of stages increases as we go from the 
Economy to the Rational Psychology. This increase involves 
a change from three operations of the mind to six. Each of these 
contributes variety. The six activities are: thinking, judging, 
choosing, concluding, willing, and acting conformably. (RPsych. 
147) (Compare RPsych 360 and in fact the whole of chapters 
XVII and XVIII in that work, where the subject of free decision 
is discussed in detail.) When we go to the Writings we discover 
that this subject grows enormously. For there we must consider 
not only the operations named above, but must also pursue the 
subject through the stages of regeneration. In each stage of 
regeneration there is repeated a series of steps, each of which 
contributes its own enormous number of possibilities. This 
eventually leads to the infinite variety of uses that continually adds 
to the perfection of the Grand Man of Heaven. But remaining on 
the philosophical level, it might be useful to illustrate further how 
enormous variety is shown on the external plane.

Already we noted the example of the human face. It is com
mon knowledge or assumption that no two faces in all time are 
exactly the same. Let us illustrate how each of the steps in the 
series from the Rational Psychology may add to variety, using
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only the two extremes of that series, thinking and acting, 
respectively.

Consider thinking first. What can we think about? We can 
think about nature, for example. Already we have noted the 
variety that is in nature, independent of man. This was described 
as resulting from contingencies in the Principia theory of creation. 
If thought has an infinite variety of source materials in the three 
kingdoms of nature, and if thinking is the first stage in intellection 
leading to determination, then perforce there can be an infinite 
number of possible initial determinations.

Determination, in the Rational Psychology series listed, ends 
with “acting confo'rrrfably” (147) or “determined into act” (360) 
—that is according to will. Let us illustrate variety in act. Sup
pose the will is directed to muscular action of the body. What 
variety is possible? One has only to recall the great variety of 
actions manifest in the sports, especially in those sports where the 
individual is free from physical contact so that his determination 
is free to go into act as an individual; diving, dancing, skating, 
and the like. Figure posing has been a challenge for innumerable 
representations for artists in all the time during which their work 
has been preserved.

Through reading about free choice in the philosophical works 
and relating what is said there to variety, I believe we begin to 
appreciate meanings of the term “free choice” not available in any 
other philosophies. This basis further adds to our preparation for 
what is said in the Writings about freedom.

273 Variety in the soul—How related to other varieties'? From 
the Hieroglyphic Key. Since these notes began in the early 
part of Swedenborg’s career as a philosopher by reference to the 
Principia, I thought it would be interesting to note how varieties 
reappear in one of the last things Swedenborg wrote near the end of 
his philosophical period. Varieties in the soul are related to other 
varieties; varieties in nature and in the spiritual world.

The author of our philosophy was successively scientist, philoso
pher, and theologian. At a time in his life when he was turning 
from philosophy to theology, his interest shifted from the Animal 
Kingdom to the study of the Scriptures.

During this period he wrote a small work entitled A Hieroglyphic 
Key to Natural and Spiritual Arcana By Way of Representations 
and Correspondences.
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Later, after he changed from student of the Scriptures to 
revelator in writing the Arcana Coelestia, the meaning of rep
resentations and correspondences was applied specifically to dis
tinguishing and relating the literal, historical, and spiritual senses 
of the Word.

But at the moment when he began the Hieroglyphic Key, as 
he wrote the first of twenty-one examples, he applied his own 
perspective as scientist, philosopher, and theologian, to the meaning 
of being or of reality on each of the three levels—science, philosophy, 
and religion, respectively. In applying this perspective he drew 
up a list of correspondences between things scientific, philosophical 
and religious. Here is the example:

“1. As long as motion endures so long does conatus endure; for 
conatus is the motive force of nature. But conatus alone is a dead force.

As long as action continues so long does will continue; for will is the 
human mind’s conatus to action. From will alone no action follows.

The divine operation is as perpetual as His providence; for providence is 
the divine will to operate. But from providence alone no operation follows.” 
(Psych. Trans., p. 157)

Note the several correspondences in these three parallel state
ments. From science we study motion in nature. In philosophy 
we think of activity in man, for example, activity of the mind. 
From religion we know of operation—divine operation.

In nature there is time sequence, and so “motion endures” 
Already in the mind we are beyond time, yet activity does have a 
sequence, and so “action continues.” The divine operation is 
“perpetual.”

What is the power behind a manifest act ?
In nature it is called conatus or motive force; in man, will; in 

God it is providence or divine will.
Unless there is something for this power to act against, to over

come, or to be received in, no end results.
In nature conatus is a dead force. Note that the physicist de

fines work as force times distance. Even a huge force operating 
through zero distance results in no work. Motion must result for 
work to be done. In the philosophy of mind, will must result in an 
act which conforms to it, or else “from will alone no action 
follows.” The operation of divine providence requires an end 
of creation. That end is man. Man is the receptacle of the 
operation of providence.
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Other examples in the Hieroglyphic Key give parallel state
ments relating, by correspondence, what is in nature, the human 
mind, and God.

The way in which all things in creation are related through 
correspondence is itself a variety. It consists of a variety of series 
and a variety of series within series.

In an earlier note I referred to the varieties in creation, specif
ically in nature, that are independent of man. But as these 
notes come to a close we see that that was an emphasis of the 
moment only. We now see that all varieties are in some way 
related to the variety in the soul, or rather to the variety that is 
the end of creation, namely, man.

Nominalistic and simplistic and monistic and dualistic scientists 
or philosophers or theologians will throw out all that was said in 
these notes as too complicated. But Swedenborg’s doctrine of 
series and degrees, which leads naturally to the subject of varie
ties, has in it the possibility of relating science, philosophy, and 
religion, while leaving to each its own non-reducible nature. The 
source of science is in nature through the senses; the source of 
philosophy is in man through the operation of the higher degrees 
of his mind; the source of religion is in revelation.

274 A turning point in Swedenborg’s philosophy. Our main 
references have all come from that part of the Economy series which 
is devoted to the search for the soul. We ask how that search is 
concluded. As noted in the paper published in this issue of New 
Philosophy, Swedenborg made a new beginning in the Animal 
Kingdom series. He was not satisfied with the Economy series.

But even in the Economy series there is already strong evidence 
that Swedenborg’s mind is turning to other things. There is a 
remarkable concentration of this evidence in 2 Econ. 323. This 
number is longer than most, and it will be useful to quote a part of 
it here. I shall comment on this quotation at length because of its 
many interesting statements.
“Consequently we know nothing at all of the modification of the spirituous 
fluid, the proper modification of the soul, but only of its common modifica
tion in the mind, when the little fibrillary stamina are conjointly modified 
by their appropriate causes. Now hence it follows, that we are more 
capable of understanding what is true than of willing it, and that the 
liberty of acting or the wife, is very easily divorced from the understanding, 
or the husband. And this separation in the marriage-bed of the mind 
is often more complete in the intelligent than in the simple-minded, for
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the former persuade themselves by various intellectual reasons to take the 
part of the lower senses, and speciously cloak the merest vices under the garb 
of virtues. But let us rightly consider the cause of this equilibration, and 
what it is that turns the scale. Nothing is acceptable or grateful that does 
not proceed from free choice: what is done from necessity has no merit. In 
order for us to be judged from our will, the motives that operate from 
below must necessarily appear stronger than those that operate from 
above. Victory is estimated according to the number and valor of the 
enemy; and on our part, according to the effort we make, and our power, as 
measured by our degree of intelligence. Wherefore everything is re
moved from us that might compel us to will; such as the exhibition of 
miracles, the visible presence of angels and the dead: for blessed are they 
who see not and yet believe. [John xx: 29] There is then an internal 
man, and an external; and the two fight against each other.”

When one comes upon this passage after much reading in 
chronological order, its effect is considerable. There are six steps 
involved in this quotation which very powerfully trace a turning of 
Swedenborg’s thought from anatomical and psychological to moral 
and possibly even spiritual things. Each of these steps appears 
significant in this turning away from the anatomical and psycho
logical toward what is more properly man!

1. The first step is contained in the statement beginning 
“Consequently we know nothing at all of the modifications of the 
spirituous fluid. . . .” We feel the importance of this when we 
stop to think of the intensity with which Swedenborg had begun 
his search for the soul and the amount of detailed preparatory 
work he had devoted to that search. How can we characterize an 
effort such as this that ends with the words “we know nothing at 
all. . . .”? But our philosopher does not give us time to take 
stock, much less to weep, for immediately there is the implied 
question: “What now?”

2. The answer follows: “Now hence it follows, that we are more 
capable of understanding what is true than of willing it. . . .” 
The subject is changed. Why not turn from that about which “we 
know nothing” to something else? And from knowing nothing 
what would be better than to turn to the understanding itself? 
That seems natural enough. So the change of subject is not what 
really surprises us. What is really surprising is that the new 
subject is not understanding only, but will and understanding, 
where the understanding leads the will. What is unexpected is 
that this thought appears at this place in Swedenborg’s published 
works.
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3. And then follows mention of a relation bringing the will and 
understanding into equilibrium. But an equilibrium, as long as it 
remains an equilibrium, cannot produce a change.

4. And so we come to this question: “and what is it that turns the 
scale?” This is a new question! After hundreds of pages—and 
there are many more to follow—devoted to the search for the soul, 
a new question has been introduced. What turns the scale ? When 
the understanding goes ahead, how come? And when the will 
follows to catch up with the understanding, why is that ? Are we 
not really involved in a change of discourse? From concern for 
what changes in the soul and how, we are now concerned with a 
tug-of-war between will and understanding, the outcome of which 
leads to a change in the soul.

5. We have come a long way from science, geometry, and 
reason in the Principia, through anatomy and psychology in the 
Economy, with more to follow about form in another volume 
(Volume III, The Fibre). Let us introduce an observation that 
is related, yet which at first may seem to be off on a tangent. We 
will see later how it is relevant.

Throughout the Principia, and the Economy there is one philo
sophical doctrine that is present in almost every number. It is the 
doctrine of series and degrees. But here too there is a change, 
though not a turning. It is a change of emphasis. From a 
ladder composed of many steps, there is beginning to appear more 
and more a limitation that places emphasis upon one step or degree 
of that ladder. This emphasis is upon what affects that step from 
the degree above and from the degree below.

Although it is secondary in importance to the topic of this note, 
let us not be too hasty in passing over this point as if it were not 
at all important. It will become more important as we read 
further into Swedenborg’s works. The ladder of creation includes 
many steps composed of many elements and elementaries. Like
wise, the ladder of psychology has many steps. Not only are there 
ladders of such a nature as these which can be regarded by man as 
objects outside himself, but also there are ladders on which man 
can feel himself climbing from one degree to another, so to speak.

Since the ladders of creation and of psychology might otherwise 
take all our attention as objects, let us take special note of the 
example of a ladder that describes man. When man finds him
self on one of these ladders, he can have regard for his subjective
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self. There is for example, “the ladder by which every operation 
and affection of the soul and body descends and ascends.” (2 
Econ. 287) After some details concerning the descending and 
ascending, we read,

“Now when we thus ascend we necessarily ascend to truths, consequently 
to the very sciences themselves, or to the soul, which is order, truth, 
science, art, rule, and law; and from these the ascent is then easy to life 
itself, which is wisdom, or above the truths and sciences of nature; for 
then (wisdom) itself conspires as with a subject accommodated to the 
reception of life. Thus to ascend is to ascend above ourselves; for then 
the love of self stands far below; and above it stands the love of country; 
and above this the love of God.” (Ibid.)

Even the love of self seems to have its ladder (2 Econ. 322). 
Furthermore, there is a ladder, not of loves as loves, but rather 
of intermediate ends recognized as desires, ambitions, affections, 
human delights; not yet arranged in an explicit hierarchy, yet 
there they are. But, “In fact, in order to recognize them in the 
higher degree, we sometimes have to climb above them to a degree 
higher still; and so by its means to explore the intermediate.” 
(Ibid. 324) And now we arrive at the faculty of man referred to 
earlier; it is his faculty or responsibility of choosing: “It follows 
then that it is left to the choice of the mind to regard these heats 
of life either as vehicles of means, or as ends. . . .” {Ibid) I 
emphasize this statement by putting it into italics. What do we 
see in it? We see “choice.” And although the word “affection” 
is not used (nor “passions”) we note “heats of life.” We are pre
sented with the question: Are the heats of life ends? or are they 
means?

By centering our attention on only one degree of the ladder and 
noting how what happens in that degree is affected by what flows 
in both from above and from below, we begin to understand what 
was said above about the importance of the new emphasis upon a 
single degree rather than a ladder. Later, in the Writings, such 
a concentration from degree to degree is followed through as 
spiritual freedom is described.

Return from this observation to our fifth point in the turning. 
This is brought out by the question, “What is it that turns the 
scale?” Is this not really more important than the search for the 
soul? In that search we were confronted with what might easily 
become an impossible abstraction in our effort to follow distinctions 
between accidental, essential, and superior essential mutations.
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But here we are faced with a question that has at least some 
answers that are down to earth! What is man? Man is begin
ning to appear in choice, free choice—“Nothing is acceptable or 
grateful that does not proceed from free choice.” (See quotation 
from 2 Econ. 323)

Choice is made somehow between two. Between two what? 
Here it is between soul and animus, and takes place in the mind. 
Here appears the explicit emphasis upon a single degree in which 
something takes place as a result of influxes. Our attention is 
directed from a whole ladder to one of its steps (or degrees).

Let us skip over many examples to where man finds himself as 
to his spirit. What is man in this case ? Man in this case, we are 
taught, is a spirit in freedom between two influxes—the influx 
from Heaven and the influx from Hell. And here we might 
pursue the analogy with the question from the Economy, “What 
is that which turns the scale”? It still makes good sense on the 
spiritual plane. It is recalled in the Writings in somewhat dif
ferent words over and over again when regeneration is treated of. 
We return to our philosophy where there remains one point to 
consider in our quotation.

6. To have free choice means that there is no persuasion, it says, 
by miracles or by visible presence of angels. The full responsibility 
of free choice is manifest within man. How ? The passage answers 
by speaking of an “internal man” and an “external man,” and the 
“two fight against each other.”

Need we say more? The turning is complete. True, many 
questions arise. Many will never be answered by philosophy. 
Those who read the paper published in this issue of New Philos
ophy will note that there was a turning from the ladder of creation 
toward man, that is, toward the ladder of psychology in the Inter
course Between Soul and Body. Now there is a different turning 
toward man who now has both an external and an internal. The 
basis is laid for what in the Writings is extended to include the 
natural man and the spiritual man.

Perhaps sometime in these notes we can return to see what 
happens in the Economy as a result of the turning remarked on in 
this note. However, the reader may read for himself. See the 
section on “The Human Soul” in Volume II. (Section X et seq.)

E. F. A.
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