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1. Writing histories of scientific experience

In recent decades historians of science and philosophy have brought to the fore
the historicity of scientific facts, truth, objectivity, evidence, probability and experience.1
These categories, previously held to be beyond the purview of history, have
been exposed as dramatically moulded by historical context.2 Scholars have
explored the techniques regulating the manufacturing of facts and truths in the
1

The history of scientific facts and truth has been studied at some length by Steven Shapin and
Simon Schaffer. See: Simon Schaffer, “Making Certain,” Social Studies of Science 14, no. 1 (1984):
137–52; Steven Shapin and Simon Schaffer, Leviathan and the Air-Pump: Hobbes, Boyle, and the Experimental Life (Princeton: Princeton University Press, 1985); Steven Shapin, A Social History of
Truth: Civility and Science in Seventeenth-Century England (Chicago: University of Chicago Press, 1994);
Steven Shapin, Never Pure: Historical Studies of Science as If It Was Produced by People with Bodies, Situated in Time, Space, Culture, and Society, and Struggling for Credibility and Authority (Baltimore: Johns
Hopkins University Press, 2010).
The emergence of scientific facts has also been charted by Barbara Shapiro: Barbara J.
Shapiro, A Culture of Fact: England, 1550–1720 (Ithaca, NY: Cornell University Press, 2000).
Christian Licoppe has examined the notion of scientific evidence: Christian Licoppe, La formation
de la pratique scientifique: le discours de l’expérience en France et en Angleterre, 1630-1820, Textes à l’appui.
Série Anthropologie des sciences et des techniques (Paris: La Découverte, 1996).
Lorraine Daston and Peter Galison have charted objectivity from the mid-nineteenth century
until the present in: Lorraine Daston and Peter Galison, Objectivity (New York: Zone Books,
2007). See also: Lorraine Daston, “Objectivity and the Escape from Pespective,” Social Studies of
Science 22, no. 4 (1992): 597–618. Daston has also edited a volume on scientific observation:
Lorraine Daston, “The Empire of Observation, 1600–1800,” in Histories of Scientific Observation, ed.
Lorraine Daston and Elizabeth Lunbeck (Chicago: The University of Chicago Press, 2011).
Ian Hacking has studied the history of statistics and probability: Ian Hacking, The Emergence of
Probability: A Philosophical Study of Early Ideas about Probability, Induction and Statistical Inference, 2nd ed.
(Cambridge: Cambridge University Press, 2006).
Peter Dear has looked at the concept of experience in the early modern period: Peter Dear,
“Totius in Verba: Rhetoric and Authority in the Early Royal Society,” Isis 76, no. 2 (1985): 144–
61; Peter Dear, “Jesuit Mathematical Science and the Reconstruction of Experience in the Early
Seventeenth Century,” Studies in History and Philosophy of Science 18, no. 2 (1987): 133–75; Peter
Dear, “From Truth to Disinterestedness in Seventeenth Century,” Social Studies of Science 22, no. 4
(1992): 619–31; Peter Dear, Discipline and Experience: The Mathematical Way in the Scientific Revolution,
Science and Its Conceptual Foundations (Chicago: The University of Chicago Press, 1995); Peter
Dear, “The Meanings of Experience,” in The Cambridge History of Science Volume 3: Early Modern
Science, ed. Katharine Park and Lorraine Daston (Cambridge: Cambridge University Press, 2006);
Peter Dear, The Intelligibility of Nature: How Science Makes Sense of the World (Chicago: The University
of Chicago Press, 2006).
2
Recent historians of science have tended to move from “concepts” to “categories”. In so doing
they underline that the phenomena they study must be approached as essentially social and practical rather than just theoretical. Following his line of thought, throughout this dissertation I refer
to epistemic categories such as scientific experience, or, more specifically, inner experience, living
experience and the like.
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laboratory and in the field, as well as the ways in which these were reproduced
and circulated in the larger community. As part of this focus, a number of
ground-breaking studies have shed light on the role of experience in scientific
knowledge production.3
Steven Shapin and Simon Schaffer have studied British experimental philosophy, and thus drawn attention to the way in which natural philosophers in the
early modern period gathered to observe how new facts were forced out of
nature in so-called experimental situations.4 Other scholars, such as Peter Dear,
Katharine Park and Lorraine Daston, have analysed long-term transformations,
focusing particularly on the transition from Aristotelian-scholastic to experimental experience.5 While these lines of analysis have provided valuable insights, one striking tendency still remains: regardless of the variety and scope of
the studies, scientific experience has been analysed primarily in terms of experiments and observations of things in nature.
In this study I explore a rather different facet of scientific experience by focusing on the case of the Prussian university town of Halle from the late seventeenth until the mid-eighteenth century. Here philosophers, theologians and
physicians such as Christian Wolff, Hermann Francke, Alexander Baumgarten,
Georg Ernst Stahl, Friedrich Hoffmann and others became preoccupied with
categories such as inner senses, inner experience, living experience, psychological experiments and psychometrics.6 These hitherto overlooked categories take us away from
things in nature towards the internal organisation of experience and to completely internal objects of experience, thereby calling for a revision of some of
the scholarly assumptions regarding the scope and limits of early modern scientific experience.
The aim of this study is thus to analyse early modern scientific experience by focusing on
categories such as inner senses, inner experience, living experience, psychological experiments
and psychometrics.7 Rather than seeing these categories as abstract theoretical con3

Dear, “Totius in Verba”; Dear, “Jesuit Mathematical Science”; Dear, “From Truth to Disinterestedness”; Dear, Discipline and Experience; Dear, “The Meanings of Experience.”
4
Shapin and Schaffer, Leviathan and the Air-Pump; Shapin, A Social History of Truth.
5
Dear, “The Meanings of Experience”; Dear, Discipline and Experience; Dear, “From Truth to
Disinterestedness”; Dear, “Jesuit Mathematical Science”; Dear, “Totius in Verba”; Katharine
Park, “Observation in the Margins, 500–1500,” in Histories of Scientific Observation, ed. Lorraine
Daston and Elizabeth Lunbeck (Chicago: The University of Chicago Press, 2011); Daston, “The
Empire of Observation.”
6
Here it is again worth remarking that I work in the tradition of the historical analysis of epistemic categories. Approaching these as “categories” rather than “concepts” is a way of acknowledging that scientific knowledge production is essentially social and practical.
7
This study analyses early modern scientific experience. As such it should be seen as a contribution to the recent historisation of epistemic categories such as truth, objectivity and the like. This
means that it has little to do with the phenomenological analysis of lived experience (which has
nothing to do with living experience) and life-worlds, and with the related attempt to analyse subjective experience throughout history. For the phenomenological approach see for instance: Wolfgang Müller-Funk, Erfahrung und Experiment: Studien zu Theorie und Geschichte des Essayismus (Berlin:
Akademie-Verlag, 1995).
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tributions to an early modern epistemological project or as embryonic attempts
at modern scientific disciplines, I analyse them in terms of spiritual exercise and
cultura animi. The cultura animi tradition featured a broad spectrum of discourses
providing analyses of the faculties of the soul as well as practical exercises regarding how to cultivate, educate, train, govern, discipline and cure the mind
from the passions. In this dissertation I claim that the cultura animi tradition
provides a key for how to understand categories such as inner senses, inner
experience, living experience and the like. Before turning to the more specific
meaning and context of the cultura animi tradition, however, I will briefly account for the delimitations of the study.
Geographically and chronologically the study is delimited to Halle and to the
period from the late seventeenth until the mid-eighteenth century. With the
foundation of the new university in 1694, the town became the home of some
of Germany’s most reform-oriented and radical theologians, philosophers and
physicians. The combination of different interests and approaches gave rise to
an extraordinarily rich intellectual culture that dominated the German intellectual landscape throughout the first half of the eighteenth century. In this culture
intellectuals strived to experience, understand and articulate the soul, often by
using terms and phrases such as inner experience, living experience and the like.
After the 1750s, however, the Hallean discussion of the soul would, if not disappear, at least change in ways that means it falls outside the scope of this dissertation.
Thematically the study spans a broad spectrum of fields and disciplines such
as philosophy, rhetoric, medicine and theology. A challenge here has been to
identify and integrate different scholarly discussions in the analysis. This includes, for example, the analysis of scientific observations and experiments
within the history of science, the analysis of imagination and the use of vivid
images within the history of rhetoric, the analysis of imaginary illness and the
role of imagination within the history of medicine and the analysis of the internal senses within Pietism studies. Throughout the dissertation I use these analyses, which often exist separately without much interdisciplinary overlap, to
reconstruct and shed light on categories such as inner experience and inner
senses. In this sense the study is to be regarded as interdisciplinary.
The geographical, chronological and thematic delimitations raise questions
of generalisation. While the study focuses on Halle in the period from the late
seventeenth until the mid-eighteenth century, my ambition is to shed light on
larger epistemic structures and processes. Ideally, my study will thus open up a
window towards and encourage further study of these structures and processes.
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Towards a new understanding of early modern philosophy
and science
In recent decades an increasing number of scholars have pushed for a new
history of early modern philosophy and science. Questioning the predominating line of exegetic and epistemological readings, these scholars have broken
new ground by analysing early modern philosophy and science in terms of practice, spiritual exercise and cultura animi. In this section I argue for the necessity of
adopting a similar reading when analysing categories such as inner senses, inner
experience and living experience.
For the last two centuries the history of philosophy has been characterised
by what Knud Haakonssen has referred to as the epistemological paradigm, that is,
the idea that the theory of knowledge has been and should be at the core of all
sound philosophy.8 Guided by this idea, historians of philosophy have tended
to write the history of philosophy as a series of more or less successful attempts
to solve epistemological problems. According to Haakonssen this tendency
predominated almost universally until the so-called new history gained ground
during the course of the 1970s and 1980s.9 At the core of this new history was a
pronounced contextual awareness that led historians of philosophy to
acknowledge the importance of placing different philosophical problems in the
contexts in which they were written. This not only contributed to a more accurate historical understanding but also offered a unique and necessary historical
perspective on philosophy and philosophical problems.10 One historian of philosophy who has been pivotal for my own study and who pushed strongly for
the contextual approach was Pierre Hadot.11 Hadot broke with the tradition of
epistemological readings, which had often depicted ancient philosophy as inconsistent and embryonic, and argued that ancient philosophy was a radically
different activity than what we recognise as philosophy today. Rather than being a merely theoretical activity, ancient philosophy mingled theory and practice
in an attempt to affect the entire human organism. To be engaged in philosophy was a way of life, a way of improving and perfecting one’s own self
through regular spiritual exercises. Hadot’s radical reinterpretation of ancient
philosophy has become an eye-opener for a generation of historians of philosophy. Of particular interest is the recent tendency to also apply this perspective
8

Haakonssen Knud, “The Idea of Early Modern Philosophy,” in Teaching New Histories of Philosophy: Proceedings of a Conference, University Center for Human Values, Princeton University, April 4-6, 2003,
ed. J. B. Schneewind (Princeton, NJ: Princeton University, 2004).
9
Ibid.
10
Mark Larrimore, “Evil and Wonder in Early Modern Philosophy: A Response to Susan
Neiman,” in Teaching New Histories of Philosophy: Proceedings of a Conference, University Center for Human
Values, Princeton University, April 4-6, 2003, ed. J. B. Schneewind (Princeton, NJ: Princeton University, 2004).
11
Pierre Hadot, Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault, ed. Arnold I.
Davidson, trans. Michael Chase (Malden: Blackwell, 1995); Pierre Hadot, What Is Ancient Philosophy?, trans. Michael Chase (Cambridge, MA: Harvard University Press, 2002).
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on early modern philosophy. The case of Descartes has especially captured the
interest of scholars who have analysed in some detail his education in Christian
spiritual exercises at the Jesuit school at La Flèche.12 As part of the daily routine, these exercises aimed at training and directing the mind towards God. It
was this experience of therapeutic self-practices that eventually fuelled and
nourished Descartes’ methodological project, with its emphasis on the cultivation of the mind.13
In parallel to reconsidering the epistemological paradigm, historians of science
have similarly broken with the twentieth century history of science and especially with the idea of “the scientific revolution.”14 Dissatisfied with this analysis
they have rejected both the idea of any singular temporally and spatially located
scientific revolution and the idea of any unified science whatsoever. Instead,
they agree that there was an array of different cultural practices aimed at understanding, controlling and explaining nature. The focus on scientific practices
went hand in hand with the view of scientific knowledge as a social product,
something that in turn aroused an interest in the more precise ways in which
scientific facts and truths were produced by people in concrete situations. In
the previously mentioned study Leviathan and the Air-Pump, Shapin and Schaffer
examine the way in which scientific knowledge was produced in experimental
situations.15 These situations were often public events where people gathered in
order to witness how hitherto unknown facts were forced out of nature
through the use of experimental devices such as air-pumps and microscopes. At
the core of these situations were a number of epistemic techniques. These included frequent replications of experiments, scrupulous note-taking and the use
of a number of reliable witnesses, preferably gentlemen from the upper classes.
Taken together these techniques served to establish new facts of nature, which
were then circulated and spread to the larger community. This process relied on
what has been referred to as virtual witnessing, meaning that the larger community could later virtually witness the experiments being conducted by reading
rigorous literal descriptions and illustrations of the experiments. In its entirety,
the whole process, from the actual performance of the experiment to the circulation of the new knowledge to the larger community, points to the essentially
social character of early modern knowledge production.
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For a more detailed discussion of such readings see the next chapter.
For this particular claim see: Arthur Thomson, “Ignace de Loyola et Descartes: L’influence des
exercices spirituels sur les oeuvres philosophiques de Descartes,” Archives de philosophie 35 (1972):
61–85; Walter John Stohrer, “Descartes and Ignatius Loyola: La Flèche and Manresa Revisited,”
Journal of the History of Philosophy 17, no. 1 (1979): 11–27; Gary Hatfield, “The Senses and the
Fleshless Eye: The Meditations as Cognitive Exercises,” in Essays on Descartes’ Meditations, ed.
Amélie Oksenberg Rorty (Berkeley: University of California Press, 1986); Bradley Rubidge, “Descartes’s Meditations and Devotional Meditations,” Journal of the History of Ideas 51, no. 1 (1990):
27–49.
14
Steven Shapin, The Scientific Revolution (Chicago: University of Chicago Press, 1996), 3.
15
Shapin and Schaffer, Leviathan and the Air-Pump.
13
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Continuing along the same line of analysis, Shapin has further cultivated the
social track in A Social History of Truth, arguing that early modern experimental
philosophy relied on relations of trust.16 In early modern British experimental
philosophy trust was embodied in the gentleman, the early modern paradigm of
the kind of person one could trust to speak the truth. As a member of the British elite the gentleman was a trustworthy representative for disinterested reason, a man of his word, able to control interferences from lower impulses and
passions. As such he served as a basic constituent in natural philosophy as a
system of knowledge production both by working as a trustworthy agent within
the system and by being identified as a warrantor for truth by the larger community. By highlighting the central role of the gentleman Shapin shows that
people served a much more profound and integral part in the production of
scientific truths than just being the performers of the experiments.
Peter Harrison acknowledges Shapin and Schaffer’s interpretation that the
solutions to the problems of knowledge were also the solutions to the problem
of social order. The reason why this is true, however, is that the problems of
knowledge and of social order in the Middle Ages and the early modern period
had a common origin in the more deep-seated problem of human sin. In The
Fall of Man and the Foundations of Science Harrison argues that the myth of the Fall
of man informed the problem of knowledge and influenced the discussion of
method in early modern nascent natural philosophy.17 According to the myth,
Adam had been in possession of perfect knowledge in paradise. With his Fall
came the deprivation of knowledge and the hopeless regression of reason and
the senses to the level where all knowledge was fragmentary and incomplete.
Harrison’s story of the new science is not the story of an optimistic belief in
human reason and its capacities, but the story of the deprived condition of the
human intellect and of the attempts to find ways to compensate for this deficiency. Harrison makes the interesting case that the new scientific practice
emerged as a direct response to the problem of the Fall. As a social practice the
new experimental philosophy dealt with the Fall by securing knowledge
through collaboration. The epistemic techniques that Shapin and Schaffer have
presented as characteristic for experimental philosophy were thus ways of ensuring truth despite the deficiency of the individual intellect.
While historians of philosophy and science struggled with similar problems
and brought forth similar shifts in perspective quite independently, one recent
tendency is the conflation of Hadot’s analysis and the new social history of
science.18 This is especially relevant in terms of the conflation of analytical con-
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Shapin, A Social History of Truth.
Peter Harrison, The Fall of Man and the Foundations of Science (Cambridge: Cambridge University
Press, 2007).
18
Ian Hunter, Rival Enlightenments: Civil and Metaphysical Philosophy in Early Modern Germany (Cambridge: Cambridge University Press, 2001); Matthew L. Jones, The Good Life in the Scientific Revolution: Descartes, Pascal, Leibniz, and the Cultivation of Virtue (Chicago: The University of Chicago Press,
17
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cepts such as spiritual exercises, scientific practices and scientific personhoods or personas. Fused together these concepts have brought about a revaluation of early
modern philosophy. In the study Francis Bacon and the Transformation of EarlyModern Philosophy, Stephen Gaukroger argues that Bacon reformed both the
practice and the practitioners of philosophy by effecting a fundamental transformation of philosophy from a contemplative discipline exemplified in the
persona of the moral philosopher, to a communal enterprise exemplified in the
persona of the experimental philosopher.19 What replaced the contemplatively
and esoterically oriented moral philosopher was thus the experimental philosopher, a person who planted his observations and experiments firmly in the
public realm.
A second study following a similar line of analysis is Matthew L. Jones’ The
Good Life in the Scientific Revolution.20 Jones depicts the triptych of Descartes, Pascal and Leibniz, showing how they all envisioned their scientific work as useful
for cultivating virtue and pursuing a good life. While Shapin, Schaffer and others have emphasised the importance of gentlemanly virtues in the production
of scientific knowledge in the early modern age, Jones examines mathematics
and philosophy as spiritual exercises pursued for the purpose of realising a
good virtuous life. What Descartes, Pascal and Leibniz saw in mathematics and
philosophy were thus ways of exercising and perfecting reason. Siding with
recent historians of science and philosophy, Jones breaks with the epistemological reading by revealing early modern mathematics and philosophy not as
merely theoretical attempts to solve the problem of knowledge, but as socially
inclined therapeutic practices where the pursuers explored different ways of
cultivating and perfecting the mind.
A third treatise that further supports Hadot’s perspective is Sorana Corneanu’s excellent study Regimens of the Mind.21 Corneanu rejects the view of the
early modern experimental philosopher as a practitioner of a science based on
an impersonal method that required the suspension of personal virtues. To put
it more clearly, she rejects the reading of the British experimental philosopher
as a representative for a disengaged objective attitude. In this regard, Corneanu
levels criticism at Gaukroger, Harrison and Shapin. “According to Peter Harrison, objectivity was a feature of the external dependability of impersonal methods, meant to placate individual corruption. According to Stephen Gaukroger,
objectivity was an outcrop of the value of intellectual honesty that went into the
making of the new persona of the natural philosopher.”22 Likewise, Shapin and
Schaffer have recognised objectivity as “a moral value that comes into play at
2006); Sorana Corneanu, Regimens of the Mind: Boyle, Locke, and the Early Modern Cultura Animi
Tradition (Chicago: The University of Chicago Press, 2011)
19 Stephen Gaukroger, Francis Bacon and the Transformation of Early-Modern Philosophy (Cambridge:
Cambridge University Press, 2001).
20
Jones, The Good Life in the Scientific Revolution.
21
Corneanu, Regimens of the Mind.
22
Ibid., 11.
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the level of the community. But it is also the case that, as such, it remains exterior to the person and is thus indifferent to the question of the cultivation of
self-transforming virtues.”23 In contrast to these views Corneanu understands
the features of “objectivity” as “virtuous dispositions acquired by disciplines
meant to transform the “temper” of the philosophers’ minds.”24 By interpreting
British experimental philosophy as a deeply therapeutic self-transformative
moral practice, Corneanu raises the importance of what she refers to as the
cultura animi tradition. At the core of this tradition was the genre of texts dealing
with the human soul and its faculties. These texts approached their subject as
fundamentally paideia or askesis rather than purely theoria. That is, they offered
not only analysis of the psyche and its faculties but also prescriptions for how
to remedy, cultivate, educate and train the mind. As this tradition funnelled into
natural philosophy, already existing practices for how to exercise the faculties of
judgement and will, or how to master passions and affects, merged with the
new interest in scientific method. To exercise one’s own ability to think methodologically was to exercise and cultivate one’s moral character.
Another study that usefully conjoins Hadot’s notion of spiritual exercises
with Shapin and Schaffer’s social history of science is Ian Hunter’s reading of
Leibniz in Rival Enlightenments.25 Hunter draws on the concept of persona to show
that Leibniz’s philosophy relied on exercises of abstraction aimed at forming a
certain kind of self. Treating empirical objects as confused perceptions of quasidivine clear and distinct ideas, Leibniz’s Principes de la philosophie ou monadologie
(The Principles of Philosophy, or Monadology, 1714) was designed to cause a turn
from the outer to the inner world. Hunter criticises the usual epistemological
reading of Leibniz and argues that Leibniz’s method of abstraction should be
understood as a speculative practice performed by the philosopher on himself.26
What was the overall purpose of this exercise? Drawing on Renaissance neoPlatonism, Leibniz understood virtue to be the habit of acting in accordance
with wisdom. Wisdom, which Leibniz defined as the “science of felicity”, was
not just theoretical, but resulted from the exercise in which the philosopher
perfected his own understanding of the world. By perfecting his cognition of
the world the philosopher also perfected his own being as a philosopher.
Hunter’s analysis does not stop at placing Leibniz in the context of spiritual
exercises. On the contrary, he shows that Leibniz managed to tap into the cultural authority of the Schulmetaphysik and channel it into a new conception of
philosophy and the philosopher. This undertaking should be understood
against the background of the civil philosophers’ attempt to extirpate the whole
genre of natural theology. In contrast to civil philosophers such as Samuel Pufendorf and Christian Thomasius, Leibniz rechanneled natural theology rather
23
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Ibid., 109.
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than extirpate it. Hunter argues that Leibniz was in fact “attempting to transfer
the philosophical meditation of the Christian faith – together with all the power
and prestige attached to it – from the custodianship of confessional theologians
to that of rationalist metaphysicians.”27 According to Hunter, we see here the
emergence of a philosophical persona that would be advanced by many eighteenth century German philosophers, from Leibniz to Wolff and Kant.
Having accounted for some of the recent readings of early modern philosophy and science I will now highlight three principal features that have inspired
the present study. The first and maybe most salient feature is the shift from
abstract theories to concrete practices and exercises. With practice as the new
catchword, historians of science have explored the many ways in which scientific knowledge was produced in concrete situations, by whom it was produced
and how it was communicated. Similarly, historians of philosophy have replaced the picture of philosophy as theory with that of philosophy as practice
and spiritual exercise.
The second feature is the acknowledgement of philosophy as moral education and cultura animi. Shapin has for instance argued that British experimental
philosophy was intimately linked to the gentleman as a trustworthy truth-teller.
While Shapin thus sees the gentleman as an important cog in the wheel of
knowledge production, Jones instead sees scientific knowledge production as a
cog in the creation of a moral self. Following a similar line of analysis Corneanu
argues that British experimental philosophy was pursued as a regimen of the
mind aimed at temperance and control. Similarly, Hunter charts Leibniz’s philosophy as a systematic exercise in how to perfect the mind, thereby realising
the persona of the metaphysical sage as the embodiment of virtue and wisdom.
The third feature is the tendency to analyse philosophical personhoods or personae. While the analytical concept of persona has been ascribed various meanings,
recent historians of philosophy and science have often used it to capture the
manifestation and representation of an office.28 While Gaukroger has argued
that Bacon effected a transition from the persona of the moral philosopher to
that of the experimental philosopher, Hunter sees in Leibniz’s texts the persona
of the metaphysical sage. When I analyse various personhoods or personae in this
study I lean against this kind of social constructivist usage of persona.
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Ibid., 115.
For the usage of persona as an analytical category within history see: Conal Condren, “The
Persona of the Philosopher and the Rhetorics of Office in Early Modern England,” in The Philosopher in Early Modern Europe: The Nature of a Contested Identity, ed. Stephen Gaukroger, Ian Hunter,
and Conal Condren (Cambridge: Cambridge University Press, 2009); Stephen Gaukroger, “The
Persona of the Natural Philosopher,” in The Philosopher in Early Modern Europe: The Nature of a
Contested Identity, ed. Conal Condren, Stephen Gaukroger, and Ian Hunter (Cambridge: Cambridge
University Press, 2006); Lorraine Daston and Otto H. Sibum, “Introduction: Scientific Personae
and Their Histories,” Science in Context 16, no. 1–2 (2003): 1–8.
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In this study the reading of early modern philosophy as practice, spiritual exercise and cultura animi provides the key to categories such as inner experience.
That is, only by acknowledging early modern philosophy and science as practical cultures occupied equally with the soul and its faculties as with the world
and its phenomena, can we hope to understand the early modern preoccupation with the internal side of experience. Another way of expressing this would
be to say that the failure to acknowledge the cultura animi has laid the ground for
an analysis of experience as something restricted to the external senses and the
external world. This dissertation is an attempt to break with this narrow focus.
It should by now be clear that the cultura animi provides the key to categories
such as inner experience. But what do I mean by cultura animi more precisely,
and how will I use it throughout the analysis? Corneanu uses cultura animi to
capture a broad and trans-disciplinary spectrum of discourses, coming from
various fields such as philosophy, psychology, rhetoric, theology etc.29 Uniting
these discourses was the analysis of the faculties of the mind as well as prescriptions for how to practically cultivate, educate, train, govern, discipline and cure
the mind. By accentuating the common features of these discourses, Corneanu
refers to the cultura animi tradition. In line with Corneanu’s usage, I refer to the
cultura animi tradition, or just to cultura animi or culture of the soul throughout this
dissertation. Sometimes, however, I further subdivide this tradition into different cultura animi discourses, such as the philosophical cultura animi discourse, the
medical cultura animi discourse and the religious cultura animi discourse. This involves
singling out and focusing on a specific discipline, genre or discourse. The reason I use this further subdivision is that I am interested in how categories have
taken form at the intersection between different cultura animi discourses. This, in
turn, is important for my overall argument that early modern scientific experience must be understood in relation to a broad spectrum of discourses and
practices that at first glance might seem to have little to do with scientific experience.

Material, method and translations
This study takes into account a wide range of sources. The bulk of the material
consists of extensive academic textbooks, often over 500 pages long. In most
cases these textbooks were written to present and teach a certain school, discipline or topic to Hallean students. As they are written for an educational purpose, the textbooks provide unique information regarding how to experience.
For instance, they often include detailed instructions in how to observe, experiment etc. After the textbooks my source materials have included a large number of dissertations and other academic treatises. While being typically shorter
and written in Latin rather than German, the dissertations have proved useful
29
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especially when it comes to the analysis of more technical topics such as the
relation between the different internal senses. A third, less central, category of
source materials has been dictionaries. In this dissertation I have used dictionaries to trace the impact and spread of concepts. In addition to textbooks, dissertations and dictionaries, I have also used a rather disparate collection of complementary sources such as biographies, correspondence, pamphlets, lecture
catalogues and matriculation registers. These more peripheral sources have in
some cases provided key information regarding how to understand and contextualise categories such as inner experience and living experience. This is for
instance the case with Francke’s biographical discussion of how living experience
and knowledge played a vital role in his life. When categories such as these are
discussed in private correspondence and personal notes – and here of course it
remains to be determined how private these were – they can sometimes be
successfully juxtaposed against the claims made in published texts.
Closely connected to the sources is the question of method. How do I analyse the selected sources? Firstly, I have identified texts containing terms and
phrases such as inner experience, inner senses, living experience, psychometrics, psychological
experiment etc. Secondly, I have analysed the meaning and functions of these
terms and phrases. This analysis has not happened prior to the reconstruction
of the cultural context. Rather, the cultural context is, so to say, extracted together with the meaning of terms and phrases. Throughout this dissertation I
refer to this cultural context as the cultura animi tradition or sometimes as just
cultura animi or culture of the soul.
My analysis differs from the typical line of epistemological reading on two
principal counts. Firstly, whereas the epistemological reading tends to focus on
a narrow selection of often highly abstract philosophical texts, I reconstruct
categories such as inner senses and inner experience in a broad span of discourses taken from fields as varied as philosophy, rhetoric, medicine and theology. Secondly, whereas the epistemological reading has approached terms and
phrases as abstract theories, I have put much effort in reconstructing not only
the theoretical but also the practical function of categories such as the inner
senses. To realise that the inner senses must be understood not only in terms of
theories but also as practices and exercises, we only need to take a brief look at
the role of memory and imagination in philosophical and scientific demonstrations, in medical therapies, in rhetorical exercises such as the production of
vivid images, or in religious exercises such as penance or passion meditation. It
is thus by taking into account several discourses belonging to various fields, and
by approaching these equally as practical and theoretical, that it becomes possible to reconstruct categories such as internal senses and inner experience.
To summarise, the method revolves around the identification and reconstruction of a broad spectrum of discourses and practices. In particular the
analysis of how inner senses, inner experience etc., were meant to work as practices and exercises, and in the longer run as integral parts of the early modern
cultura animi, separates this study from the typical line of conceptual analysis that
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characterises many of the traditional readings of Wolff, Francke and Baumgarten. These readings, I argue, tend to misunderstand the overall project of which
these categories were part.
Most of the quotes in this dissertation are translations from German or Latin. In some cases I have used critical English editions. In other cases I have
translated either from critical German editions or simply directly from the
German or Latin originals. In order to make my analysis as transparent as possible I have chosen to always provide the original quotes in the footnotes.

Disposition
This dissertation is divided into four empirical chapters. The first chapter, The
Wolffian ladder of experience, charts Christian Wolff’s philosophy. In the first section of the chapter I focus on the quartet of Descartes, Leibniz, Tschirnhaus
and Wolff. I particularly highlight the notion of clear and distinct ideas, concepts and definitions, placing these in the context of the early modern cultura
animi tradition. In the second section I analyse the meaning and function of
scientific experience as an integral part of this cultura animi. The main argument
is that Wolff relied on an understanding of experience that revolved more
around the internal processing and refinement of perceptions stored in memory
than actual observations of things in nature. In the third section I complicate
this picture by examining Wolff’s engagement in experimental philosophy. The
section raises principal questions regarding the relation between singular observations made in experimental situations and the kind of internal operation that
Wolff relied on.
The second chapter, Francke and the living experience of God charts the Hallean
theologian Hermann Francke and his notion of living experience. In the first
section I analyse religious experience. Drawing on recent scholarly studies, I
argue that early modern religious experience was typically inner, affectual and
pursued through spiritual exercises such as prayer and meditation. Against this
background the category of the living, and in particular Francke’s notions of
living experience, knowledge and faith, appear as specific, local manifestations
of religious experience. In the last part of the section I finally show that the
living played a crucial role in the kind of pedagogy that Francke himself referred to as cultura animi, a pedagogy that formed the backbone of the largescale Hallean institution known as the Orphanage. In the second section I add
complexity to the picture of living experience as a development of the larger
category of early modern religious experience. More specifically, I argue that it
also took form in connection with the philosophical and rhetorical discourses
on vividness and vivid images. Taking this into account, Francke’s notion of
living experience appears as the joint product of both religious and scientific
experience. These forms of experience, to varying extents and in contrast to
scholarly assumptions, both revolved around the inner.
22

The third chapter, Baumgarten and the aesthetic experience, analyses the meaning
and function of experience in Alexander Baumgarten’s aesthetics. In the first
section I place Baumgarten’s aesthetics in the context of philosophy as cultura
animi and spiritual exercises, thus opposing typical epistemological and disciplinary readings of aesthetics as a theory of knowledge or as an attempt to found a
modern scientific discipline. In the second section I analyse aesthetic experience, here arguing that it, much like Francke’s notion of living experience, gravitated towards the inner and the affectual. In support of this reading I problematise the dominating assumption that early modern experience was essentially
about observing external things with the external senses. In the third and last
section I argue that aesthetic experience took form as the joint product of scientific, rhetorical and religious discourses on experience, which, in turn, reflect
the two overall forms of scientific and religious experience. Thus seen, aesthetics appears as yet another example of an essentially inner and affectual experience, fuelled by both scientific and religious experience.
In the fourth and last chapter, Medicina cultura animi and experimental psychology,
I analyse the meaning and function of experience in the medicine of Georg
Ernst Stahl and Friedrich Hoffmann and their followers. In the first section I
analyse medical experience, focusing especially on the relation to early modern
scientific experience. The main argument is that medical experience both reflects and differs from the kind of early modern scientific experience brought
forth by recent historians of science. In the second section I analyse the meaning and function of experience in Stahlian medicine. In addition to underscoring the role of scientific observations and experiments, I draw attention to the
way in which the Stahlian discourse also drew on the larger category of religious
experience. Thus seen, the Stahlian discourse appears as yet another example of
how scientific experience revolved around the inner and affectual. In the third
section I focus on Hoffmann, and on the second generation of physiologists
and their attempt to measure the human soul and to launch an experimental
psychology. In relation to the Stahlian case, I draw attention to the way in
which Hoffmann and his followers advanced an ideal of disinterested reason.
For them the soul was just another object of scientific study, subordinated to
the mechanical laws of nature. In the last part of the section I discuss how to
understand this ideal in relation to the cultura animi and to the modern ideal of
an objective, value-free science. The main argument is that eighteenth-century
Halle provides key information regarding the process that turned philosophy
and science from an essentially moral project to an enterprise relying on the
ability to abstain from subjective emotions and values.
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Figure 1. Die Stadt Halle. Ansicht von Süden, 1720, engraving, Archiv und Bibliothek der
Franckeschen Stiftungen.
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Figure 2. Hall in Sachsen, 1667, engraving, Archiv und Bibliothek der Franckeschen Stiftungen.
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Figure 3. Abbildung der vornemsten Prospecten der Königl. Preussisch-Magdeb. und des Saal-Craises HauptStadt Halle, 1715, engraving, Archiv und Bibliothek der Franckeschen Stiftungen.
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2. The Wolffian ladder of experience

In his Lebensbeschreibung (Biography, 1841) Christian Wolff describes his arrival in
Halle late in 1706.30 Encouraged and supported by Leibniz, his expectations of
the recently founded university were high. As the engine of an on-going university reform, the University of Halle had quickly established itself as the most
modern and progressive university in Germany, in large part due to its focus on
a curriculum tailored for the education of public officials.31 Thus profiled, the
University of Halle seemed to be the right place for Wolff to elaborate his vi30

This introduction is based on Wolff’s own account as presented in his Lebensbeschreibung (published by Heinrich Wuttke in 1841) and should thus not be seen as my own celebratory history of
Wolff’s triumphs. Christian Wolff, “Christian Wolffs eigene Lebensbeschreibung herausgegeben
mit einer Abhandlung über Wolff von Heinrich Wuttke,” in Christian Wolff Biographie, ed. Hans
Werner Arndt, Christian Wolff Gesammelte Werke, Abt. 1, Deutsche Schriften, Bd. 10 (Hildesheim: Olms, 1980), 146; Johann Christoph Gottsched, “Historische Lobschrift des Weiland
hoch- und wohlgebohrnen Herrn Christians, des H.R.R. freyherrn von Wolf,” in Christian Wolff
Biographie, ed. Hans Werner Arndt, Christian Wolff Gesammelte Werke, Abt. 1, Deutsche Schriften, Bd. 10 (Hildesheim: Olms, 1980), 29. In addition to Wolff’s Lebensbeschreibung and Gottsched’s
Lobschrift the Christian Wolff Biographie also contains Friedrich Christian Baumeister’s Vita, fata et
scripta Christiani Wolfii philosophi. Taken together the three writings provide the principal sources
on Wolff’s life.
Although this dissertation revolves round intellectuals in the Prussian univeristy town Halle, I
will keep the discussion of the town to a minimum. For the history of early modern Halle see:
Thomas Müller-Bahlke and Holger Zaunstöck, eds., Das Ansehen der Stadt: Halle in historischen
Ansichten (Halle: Verlag der Franckeschen Stiftungen, 2009); Werner Freitag, Andreas Ranft, and
Katrin Minner, Geschichte der Stadt Halle (Halle: Mitteldeutscher Verlag, 2006); Werner Freitag,
Halle 806 bis 1806: Salz, Residenz und Universität: Eine Einführung in die Stadtgeschichte (Halle: Mitteldeutscher Verlag, 2006); Holger Zaunstöck, ed., Halle zwischen 806 und 2006: Neue Beiträge zur
Geschichte der Stadt (Halle: Mitteldeutscher Verlag, 2001).
31
This point has been made by both Notker Hammerstein and Günter Mühlpfordt who in addition to the connection to the Prussian state also render the Univeristy of Halle a central role in
the emerging German Enlightenment. See: Notker Hammerstein, “Halles Ort in der deutschen
Universitätslandschaft der Frühen Neuzeit,” in Aufklärung und Erneuerung: Beiträge zur Geschichte der
Universität Halle im ersten Jahrhundert ihres Bestehens (1694–1806), ed. Günter Jerouschek and Arno
Sames (Hanau: Verlag Werner Dausien, 1994); Notker Hammerstein, “Die deutschen Universitäten im Zeitalter der Aufklärung,” Zeitschrift für historische Forschung 10 (1983): 73–89; Günter
Mühlpfordt, Halle-Leipziger Aufklärung: Kernstück der Mitteldeutschen Aufklärung, ed. Günter
Mühlpfordt (Halle: Mitteldeutscher Verlag, 2011); Günter Mühlpfordt, “Halle-Leipziger Aufklärung – Kern der Mitteldeutschen Aufklärung, Führungskraft der Deutschen Aufklärung, Paradigma in Europa (Zur ersten und zweiten Blüte der Universität Halle),” in Aufklärung und Erneuerung: Beiträge zur Geschichte der Universität Halle im ersten Jahrhundert ihres Bestehens (1694-1806), ed.
Günter Jerouschek and Arno Sames (Hanau: Verlag Werner Dausien, 1994). For a detailed history of the Univeristy of Halle see also Schrader’s classical two-volume study: Wilhelm Schrader,
Geschichte der Friedrich-Universität zu Halle (Berlin, 1894).
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sion of a new useful and all-encompassing philosophy. Once established as a
professor in mathematics, however, Wolff soon encountered problems. Mathematics turned out to be a largely neglected discipline that attracted few students, while Christian Thomasius dominated philosophy in a way that left little
room for competitors.32 Additionally, Wolff notoriously had a poor relationship
with the university’s theologians. Being thus stuck in an unrewarding position
and surrounded by opponents, few circumstances seemed to point towards a
breakthrough. However, this was soon to change as Wolff was unexpectedly
offered the opportunity to take over teaching experimental philosophy from
the physician Friedrich Hoffmann, who left Halle to be the physician-inordinary to the King in 1709.33 After buying the right equipment Wolff thus
started to teach experimental philosophy, probably by lecturing and experimenting in his own home.34 It was through this new and fashionable discipline
that Wolff first managed to attract a larger group of students. At the same time,
he started to expand his teachings into the other domains of philosophy, something that eventually led him to writing the series of books referred to as the
German philosophy.35 In a programmatic preface Wolff boldly proclaimed that the
32

Wolff, “Christian Wolffs eigene Lebensbeschreibung,” 146–47.
Ibid.
34
Ibid., 146. In the early modern age it was not unusual for philosophers to conduct experiments
in their own homes. For the experimental site, see: Shapin, Never Pure, 59–88; Larry Owens,
“Pure and Sound Government: Laboratories, Playing Fields, and Gymnasia in the NineteenthCentury Search for Order,” Isis 76, no. 2 (1985): 182–94. Although it’s hard to prove that Wolff
conducted experiments in his home in the early eighteenth century, it is well known that he did
so as he returned to Halle and established himself in the house that today has been transformed
into a museum (Christian Wolff Haus).
35
Throughout this dissertation I will use the English shortnames in reference to Wolff’s German
philosophy. The German philosophy included the German Logic (Vernünfftige Gedancken von den
Kräften des menschlichen Verstandes und ihrem richtigen Gebrauch in der Erkenntnis der Wahrheit, 1712/13),
German Metaphysics (Vernünfftige Gedancken von Gott, der Welt und der Seele des Menschen, auch allen
Dingen überhaupt, 1719/20), German Ethics (Vernünfftige Gedancken von der Menschen Thun und Lassen
zur Beförderung ihrer Glückseligkeit, 1720), German Politics (Vernünfftige Gedancken von dem gesellschaftlichen Leben der Menschen, und insonderheit dem gemeinen Wesen, 1721), German Experimental Physics
(Allerhand nützliche Versuche, 1721–23), German Physics (Vernünfftige Gedancken von den Würckungen der
Natur, 1723), German Teleology (Vernünfftige Gedancken von den Absichten der natürlichen Dingen,
1724) and the German Physiology (Vernünfftige Gedancken von dem Gebrauche der Theile in Menschen,
Thieren und Pflanzen, 1725). For the full references see: Christian Wolff, Vernünfftige Gedancken von
den Kräften des menschlichen Verstandes und ihrem richtigen Gebrauche in Erkenntnis der Wahrheit, ed. Hans
Werner Arndt, Christian Wolff Gesammelte Werke, Abt. 1, Deutsche Schriften, Bd. 1 (Hildesheim: Olms, 1978); Christian Wolff, Vernünfftige Gedancken von Gott, der Welt und der Seele des
Menschen, auch allen Dingen überhaupt, ed. Charles A. Corr, Christian Wolff Gesammelte Werke, 1.
Abt., Deutsche Schriften, Bd. 2 (Hildesheim: Olms, 1983); Christian Wolff, Vernünfftige Gedancken
von der Menschen Thun und Lassen, zu Beförderung ihrer Glückseligkeit, den Liebhabern der Wahrheit mitgetheilet, ed. Hans Werner Arndt, Christian Wolff Gesammelte Werke, Abt. 1, Deutsche Schriften,
Bd. 4 (Hildesheim: Olms, 2006); Christian Wolff, Vernünfftige Gedancken von dem gesellschaftlichen
Leben der Menschen und insonderheit dem gemeinen Wesen zur Beförderung der Glückseligkeit des menschlichen
Geschlechts, ed. Hans Werner Arndt, Christian Wolff Gesammelte Werke, Abt. 1, Deutsche
Schriften, Bd. 5 (Hildesheim: Olms, 1996); Christian Wolff, Allerhand nützliche Versuche, dadurch zu
genauer Erkäntnis der Natur und Kunst der Weg gebähnet wird, 3 vols., Christian Wolff Gesammelte
Werke, Abt. 1, Deutsche Schriften, Bd. 20 (Hildesheim: Olms, 1982); Christian Wolff, Vernünfftige
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only rescue for a world dominated by people who are “children in reason but
men in malice” was the devoted cultivation of virtue and reason through philosophy.36 But if Wolff's proclamation may seem bold in its bombastic pomposity it was not completely without substance. It was underpinned by a massive
encyclopaedic system driven by a scrupulously elaborated method that regulated exactly how a philosopher should organise his mind in order to reach cognitive and moral perfection. To engage in this system meant to devote oneself to
hard and uncompromised mental training, that is, to engage oneself in a philosophical culture of the soul or a cultura animi. In this cultura animi, experience
was cultivated and refined through an internal operation of the mind.
This chapter draws on recent scholarly studies to place Wolff within the
context of philosophy as spiritual exercises and cultura animi.37 According to this
perspective, philosophical study was a matter of devoting oneself to the continuous practice of a number of spiritual exercises that ultimately served to perfect
the mind and realise the ideal of the philosophical sage as the embodiment of
Gedancken von den Würckungen der Natur, den Liebhabern der Wahrheit Mitgetheilet, ed. Hans Werner
Arndt, Christian Wolff Gesammelte Werke, Abt. 1, Deutsche Schriften, Bd. 6 (Hildesheim: Olms,
2010); Christian Wolff, Vernünfftige Gedancken von den Absichten der natürlichen Dinge, den Liebhabern
der Wahrheit Mitgetheilet, ed. Hans Werner Arndt, Christian Wolff Gesammelte Werke, Abt. 1,
Deutsche Schriften, Bd. 7 (Hildesheim: Olms, 1980); Christian Wolff, Vernünfftige Gedancken von
dem Gebrauche der Theile in Menschen, Thieren und Pflantzen, den Liebhabern der Wahrheit Mitgetheilet, ed.
Charles A. Corr, Christian Wolff Gesammelte Werke, Abt. 1, Deutsche Schriften, Bd. 8 (Hildesheim: Olms, 1980).
Having finished his German philosophy Wolff set out to present his philosophy to a wider
audience by writing a similar series of works in Latin, including among others a Latin Logic, Psychology, Cosmology, Physics, Ethics and Politics. Of these the most important works for this study have
been the Latin Logic or Philosophia rationalis sive Logica (1728) and the Psychologia empirica (1732). The
Latin Logic is available in three volumes in Christian Wolff Gesammelte Werke: Christian Wolff,
Philosophia rationalis sive Logica: Pars I, ed. Jean École, Christian Wolff Gesammelte Werke, Abt. 2,
Lateinische Schriften, Bd. 1.1 (Hildesheim: Olms, 1983); Christian Wolff, Philosophia rationalis sive
Logica: Pars II, ed. Jean École, Christian Wolff Gesammelte Werke, Abt. 2, Lateinische Schriften,
Bd. 1.2 (Hildesheim: Olms, 1983); Christian Wolff, Philosophia rationalis sive Logica: Pars III, ed. Jean
École, Christian Wolff Gesammelte Werke, Abt. 2, Lateinische Schriften, Bd. 1.3 (Hildesheim:
Olms, 1983). The first volume, which contains an overview of Wolff’s entire philosophy, has
been translated into English by Richard J. Blackwell. See: Christian Wolff, Preliminary Discourse on
Philosophy in General, trans. Richard J. Blackwell (Indianapolis: Bobbs-Merril, 1963). The Psychologia
empirica is, together with the Psychologia rationalis, available in Christian Wolff Gesammelte Werke.
The prolegomena to the works have also been translated into English by Robert J. Richards. See:
Christian Wolff, Psychologia empirica, methodo scientifica pertractata, qua ea, quae de anima humana indubia
experientiae fide constant, continentur et ad solidam universae philosophiae practicae ac theologiae naturalis tractationem via sternitur, Christian Wolff Gesammelte Werke, Abt. 2, Lateinische Schriften, Bd. 5 (Hildesheim: Olms, 1968); Christian Wolff, Psychologia rationalis, methodo scientifica pertractata, qua ea, quae
de anima humana indubia experientiae fide innotescunt, per essentiam et naturam animae explicantur, et ad
intimiorem naturae ejusque autoris cognitionem profutura proponuntur, ed. Jean Ecole, Christian Wolff
Gesammelte Werke, Abt. 2, Lateinische Schriften, Bd. 6 (Hildesheim: Olms, 1994); Christian
Wolff, “Christian Wolff’s Prolegomena to Empirical and Rational Psychology: Translation and
Commentary,” trans. Robert J. Richards, Proceedings of the American Philosophical Society 124, no. 3
(1980): 227–39.
36
Wolff, German Metaphysics, Vorrede. “Kinder am Verstande, aber Männer an Boßheit”.
37
For a discussion of such readings see the next section.
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virtue and wisdom. By reading Wolff in this manner, I break new ground in
two ways. Firstly, I break with the long tradition of decidedly epistemological
and exegetical readings of Wolff.38 According to such readings, the central
scholarly task is to analyse and situate Wolff within a tradition that revolves
around a number of abstract, often epistemological philosophical problems.
Secondly, I break with predominating histories of scientific experience.39 While
these histories have focused primarily on the ways in which early modern philosophers observed and conducted experiments, I’m more interested in how
they organised experience internally, and how they made completely internal
objects of experience the focal point. In this chapter the most revealing example of this inner side of scientific experience becomes Wolff’s empirical psychology, that is, the empirical science of the soul.
This chapter starts by placing the rationalist quartet of Descartes-LeibnizTschirnhaus-Wolff in the context of early modern philosophy as spiritual exercises. In particular, I highlight the notion of clear and distinct ideas, concepts
and definitions, arguing that these were the products of methodologically guided exercises rather than some epistemological criteria. Thus contextualised, the
turn towards reason appears not as an epistemological turn but as a turn to an
exercise-oriented cultura animi. The second section explores experience as an
integral part of this cultura animi. I draw on recent histories of experience to
make the case that Wolff build on an Aristotelian-scholastic understanding of experience where the internal refinement of perceptions stored in memory played
a more important role than actual observations of things in nature. In the third
section I argue that Wolff did not draw exclusively on the Aristotelianscholastic experience, but that in his experimental philosophy he leaned towards what has been labelled experimental experience. While scholars have
depicted these two forms of experience as based on opposite logics, I argue
that Wolff, true to his ambition of overbridging the gap between scholastic and
modern philosophy, incorporated experimental philosophy as an integral but
subordinated part of his overall philosophy.
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This strand of epistemological and exegetical readings has traditionally occupied a predominating role within the field of Wolff studies. A central task here has been to situate Wolff within an
epistemological tradition leading from Descartes to Kant. For good examples of such readings
see: Mariano Campo, Cristiano Wolff e il razionalismo precritico, ed. Jean Ecole, Christian Wolff
Gesammelte Werke, Abt. 3, Materialien und Dokumente, Bd. 9 (Hildesheim: Olms, 1980); Jean
École, La métaphysique de Christian Wolff, 2 vols., Christian Wolff Gesammelte Werke, Abt. 3,
Materialien und Dokumente Bd. 12.1-2 (Hildesheim: Olms, 1990); Juan Ignacio Gómez Tutor,
Die wissenschaftliche methode bei Christian Wolff, Christian Wolff Gesammelte Werke, Abt. 3, Materialien und Dokumente Bd. 90 (Hildesheim: Olms, 2004). Although scholarly thorough, these and
similar readings have completely left out the Hadotian perspective, which at present is almost
completely absent from the field.
39
See: Shapin and Schaffer, Leviathan and the Air-Pump; Dear, Discipline and Experience; Dear, “The
Meanings of Experience.”
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Figure 4. Johann Martin Bernigeroth, Christianus L. B. de Wolf, 1754, engraving, Universitätsbibliothek Salzburg.
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A philosophical cultura animi
Hadot’s reading of ancient philosophy as a way of life has doubtlessly struck a
chord within the history of philosophy. While initially restricted to the case of
ancient philosophy, recent scholars have now also started to acknowledge its
significance for early modern philosophy.40 Breaking with the epistemological
paradigm, these scholars have argues that early modern philosophy took form
in a melting pot of philosophical and religious exercises and that the ultimate
reward of these exercises did not lie in epistemology per se, but in the perfection of reason and ultimately in the realisation of the philosophical sage as the
embodiment of virtue and wisdom.41 I elaborate this idea further at the start of
this chapter by charting the notion of clear and distinct as discussed in the tradition of Descartes, Leibniz, Tschirnhaus and Wolff, focusing first on recent
readings and then contributing with my own analysis of Wolff. The principal
point that I aim to make is to show that the notion of clear and distinct, which
was at the very core of the early modern philosophical project, should be seen
against the background of philosophy as spiritual exercises. If we allow our40
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selves to look from this perspective, we will see that the turn to reason, which
has long since been regarded as a characteristic of the “rationalists”, took form
not as an epistemological doctrine but as cultura animi and spiritual exercise.
This, in turn, has repercussions for the way in which we understand early modern scientific experience and in particular Wolff’s turn to the soul and to scientific psychology.

Descartes
The impact of the Roman Catholic tradition of spiritual exercises on Descartes
has caught much scholarly attention.42 Gary Hatfield suggests that Descartes
was influenced by two particular traditions of such exercises.43 The first type
was the Ignatian tradition, the essentials of which are expressed in Ignatius of
Loyola’s Exercitia spiritualia (Spiritual Exercises, 1548).44 These exercises revolved
around three meditations aimed at the edification of the three powers of the
soul – memory, understanding and will. First, memory, including imagination,
was used to contemplate matters such as original sin, hell, and the passion of
Christ, preferably by calling forth vivid images of perdition, the suffering of
Christ and the like. From this, the understanding then drew implications regarding what to strive for and what to avoid, and lastly these implications were used
to strengthen and fortify the will. Descartes, who was fostered at the Jesuit
school at la Flèche, where the Ignatian exercises constituted a part of the daily
routine, was well familiar with this approach. The second type of spiritual exercises was present in the Augustinian tradition.45 Writers in this tradition further
elaborated the Neo-Platonic tendency of Augustine. In the early seventeenth
century this line of thought had a French proponent in the form of Eustace of
St. Paul whose Exercises Spirituels (Spiritual Exercises, 1630) was widely read and
42
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de Loyola et Descartes: L’influence des exercices spirituels sur les oeuvres philosophiques de
Descartes”; Stohrer, “Descartes and Ignatius Loyola: La Flèche and Manresa Revisited”; Hatfield,
“The Senses and the Fleshless Eye”; Rubidge, “Descartes’s Meditations and Devotional Meditations.”
For a critical edition of Descartes’s writings see Adam and Tannery’s: René Descartes, Oeuvres
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discussed in the 1620s even though it was first published in 1630. The work
made a strong impression on Descartes who first discovered it through his
contact with the Parisian oratory in the 1620s.46
As Hatfield and others have convincingly argued, the Roman Catholic tradition of spiritual exercises provided Descartes with a blueprint for his own mature philosophical project.47 When writing the Meditationes de prima philosophia
(Meditations on First Philosophy, 1641) he not only adopted a literal genre but actually structured the text as a philosophical meditation where the reader was led,
through a process of doubt, from the external world to the internal world and
all that could be clearly (clarus, clairement) and distinctly (distinctus, distinctement)
perceived.48 Following this path the reader does not simply accept an epistemological criterion but realises truth as a result of the meditative process.
Although Hatfield attaches great importance to the notion of clear and distinct ideas, he neither analyses its historical origin nor its more specific role in
the Meditationes or in Descartes’ overall philosophy.49 One scholar who does,
46
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however, is Stephen Gaukroger. Gaukroger argues that Descartes’s notion of
clear and distinct ideas has been traced back to two traditions.50 First there is
the Stoic tradition. According to the Stoics, knowledge is the result of cognitive
impressions received from the external world.51 Insofar as these impressions are
clear and distinct we can be assured of their truths. Although Descartes may
have been familiar with this doctrine from Book 7 of Diogenes Laertius’s Lives
of Eminent Philosophers, Gaukroger considers it unlikely that he simply adopted it
in its Stoic form.52 Instead, a more influential source of inspiration may have
been the Quintilian rhetorical tradition. According to Quintilian, the success of
the orator depended on his ability to create powerful psychological images that
would cause the desired effects in the minds of the listeners.53 To attain this
ability Quintilian advocated the constant practice of numerous exercises, among
which the production of vivid and clear images occupied a central role. Ideally,
these vivid and clear images were produced to completely fill the souls of the
listeners, thus making them prone to believe the orator. As a part of the overall
vision of creating a new political and spiritual elite in early modern France, the
leadership at La Flèche adopted Quintilian’s rhetoric, including its many exercises, as the principal means of educating citizen-orators. Being educated at La
Flèche, Descartes probably adopted the notions of vivid and clear images from
the rhetorical tradition, thus making it the cornerstone of his own philosophical
project.54 If Gaukroger’s hypothesis is correct, it shows that the notions of clear
and distinct were originally forged within a psychological rather than an epistemological framework.
Following along the lines of Gaukroger’s analysis, Matthew Jones argues that
Descartes drew on the Renaissance rhetorical, poetical and musical traditions.55
In these traditions Descartes saw the ideal of direct, intuitive and complete
knowledge. Appealing to sensation and imagination, orators, poets and musi50
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cians seemed to be able to affect souls in ways that far surpassed the ability of
any philosopher. Descartes was inspired by this ability to move the soul, and
applied it in his philosophical project. In particular, Jones stresses that it is in
this context that Descartes’ notions of intuition and clear and distinct ideas are
to be viewed. In Regulae ad directionem ingenii (Rules for the Direction of the Mind,
1684/1701) Descartes argued that for intuition to happen the intuited propositions must be understood clearly and distinctly and all at once rather than bit by
bit.56 The ideal example of intuitive knowledge here is mathematics, according
to Descartes. As soon as one sees a mathematical correlation or solution in
one’s inner eye, one instantly knows with perfect clarity and distinctness that
it’s true and that it cannot be otherwise. A further condition for intuition is that
it requires a pure and attentive mind. In contrast to more epistemological readings of Descartes, Jones emphasises that we need to understand that we are
dealing with properties of the mind that could and should be improved through
exercises. Fostered in the tradition of spiritual exercises at La Flèche, the ultimate key to clear and distinct knowledge did not reside in some epistemological
criterion but in devoted, diligent and frequent exercise and training.

Leibniz
Having placed Descartes’ notion of clear and distinct ideas in the context of
philosophy as spiritual exercises, Jones provides a similar reading of Leibniz.57
He points out that Leibniz was initially quite positive to the possibility of clear
and distinct knowledge of ideas themselves. However, in the course of his work
with quadrature and series, he reconsidered his position and after 1672 he levelled some serious criticism at Descartes. As Jones has pointed out, Leibniz
criticised Descartes’ notion of intuitive truths for relying on ineffable standards
for truth and falsity rather than systematic and clearly articulated criteria.58 Such
standards held little chance of producing wide assent to knowledge and thereby
ending debates. What was worse, Descartes’ notion poorly described real human knowledge of complex notions, since it falsely subsumed all knowledge
under intuitive, that is, evident and simultaneously grasped knowledge. To
avoid these pitfalls Leibniz set out to elaborate his own series of dichotomies
for classifying human knowledge: clear (clara) versus obscure (obscura), distinct
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(distincta) versus confuse (confusa).59 He proposed that if one has a clear notion,
for instance, one could enumerate sufficient marks to distinguish one thing
from another. If this notion is also distinct one can display all the features necessary for the formation of nominal definitions.60 To exemplify, notions of
colours tend to be clear and confused, meaning that they are easy to discern but
yet difficult to capture in nominal definitions. In contrast, the goldsmith, for
example, tends to have a clear and distinct conception of gold, meaning that in
addition to having a clear conception of gold, he can also discern its essential
features and wrap them up in a nominal definition.61 As suggested in this overview, the dichotomies provided Leibniz with a system for forming nominal
definitions. As Jones points out, the role of these nominal definitions was to
serve as a means in the quest for more complete knowledge. “Through forming
and defending nominal definitions one comes to more distinct knowledge of
the invariant qualities underlying phenomena and thereby can grasp and appreciate some part of the harmony behind apparent chaos.”62
Leibniz sympathised with and praised the kind of spiritual exercises that
Descartes promoted in a compendium entitled De vita beata (The Good Life,
1676).63 In the very same text Leibniz also discussed meditation as “a general
confession of one’s life to one’s self.”64 To successfully pursue such activity it
was important to write down the rules one should follow and keep a journal of
one’s progress. Elaborating further on the topic of meditation, Leibniz composed a seven-step programme, starting with mathematics and ending with
tranquillity:
1.
2.
3.

“start with mathematics”;
apply mathematics to the “laws of movement” and “to jurisprudence”;
continue with “first philosophy or the knowledge of God and the soul”;
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4.
5.
6.
7.

“establish a good morality”;
“divide the remaining time between the duties of life, conversation, the
pleasures of the senses, experiences, imaginative things, abstract
contemplations”;
“continuously practice the rules one has set for oneself”;
“pass the rest of life in profound tranquillity.”65

In composing this list, Leibniz drew on Descartes who in the Principia philosophiae (Principles of Philosophy, 1644) had stressed that mathematics provided practices for the perfection of judgment, and in the longer term, for the realisation
of a life regulated by philosophy.66 In his reading of Leibniz’s philosophy as
spiritual exercise, Jones draws a parallel to Hadot’s interpretation of Marcus
Aurelius’s Meditations.67 Just as the Meditations should be read less as a finished
philosophical treatise than as a collection of spiritual exercises composed for
one’s own usage, Leibniz’s enormous Nachlass of philosophical, mathematical
and political papers were, at least in part, products of his own project for philosophical perfection.68
Although more detailed and elaborate, Jones’s reading of Leibniz has much
in common with the analysis provided by Hunter in Rival Enlightenment.69 Focusing on Leibniz’s metaphysics, Hunter argues that Leibniz’s Principes de la philosophie ou monadologie (The Principles of Philosophy, or Monadology, 1714) was designed to
cause a turn from the outer to the inner world.70 “In fact, it is an exercise in
unifying the person around a single “I” or self – a metaphysical moral personality – whose God-likeness consists in apprehending the apparently autonomous
and differentiated historical world from a single point of a priori intellection.”71
In this project Leibniz’s two principles – the principle of contradiction and the principle of sufficient reason– played an important role. According to the former, one
65
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should judge things that involve a contradiction as false. According to the latter,
one should not regard anything as true without having sufficient reason for
doing so. One must thus always show why there are sufficient reason for things
to be one way and not the other. These principles provided Leibniz with the
important method of abstraction through which the philosopher was able to
gradually ascend from confused sensory perception – via a ladder of progressively simpler definition – until he finally arrived at a priori axioms, laws and
clear and distinct definitions. Hunter criticises the usual epistemological reading
of Leibniz and argues that Leibniz’s method of abstraction should be understood “as a speculative practice performed by the philosopher on himself.”72
What was the overall purpose of this exercise? Drawing on Renaissance NeoPlatonism Leibniz understood virtue as the habit of acting in accordance to
wisdom. Leibniz defined wisdom as “the science of felicity” and felicity as “a
lasting state of pleasure.”73 Pleasure, in turn, was “a knowledge or feeling of
perfection, not only in ourselves, but also in others.”74 Wisdom as the science
of felicity was not just theoretical, but resulted from the exercise in which the
philosopher perfected his own understanding of the world. By perfecting his
knowledge of the world the philosopher also perfected his own being as a philosopher.

Tschirnhaus
In spring 1678 Leibniz wrote a letter to his colleague, the German philosopher
and mathematician Ehrenfried Walter von Tschirnhaus, explaining how to
reach “the most distinct notions” by resolving “any idea whatsoever into those
of which it is composed.”75 The discussion of clear and distinct concepts was a
recurring topic in a correspondence that continued for many years. At least
partly as a result of the intellectual exchange with Leibniz, Tschirnhaus pub-
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lished the monumental treatise Medicina mentis in (Medicine of the Mind, 1687).76
Drawing on Descartes, Spinoza, Leibniz and many others, the Medicina mentis
was Tschirnhaus’s own attempt to fulfil the vision of a universal method based
on mathematics. In the treatise he discussed how one should proceed in order
to reach clear and distinct definitions and axioms. Much like Leibniz, he saw
such definitions and axioms as the result of an internal process of comparison
and abstraction, where confused notions were systematically refined into clear
and distinct notions that could be used in the formation of definitions and axioms.77
Traditional readings of Tschirnhaus have either been markedly epistemological or focused on scientific contributions such as, most famously, his discovery
of how to produce porcelain.78 However, a number of more recent scholars
have acknowledged the rather obvious context of the early modern cultura animi.
One example of such reading is Manuela Sanna who sees the choice of title as
an explicit reference to the cultura animi tradition.79 According to this tradition,
the goal of philosophy is to cure the soul of the diseases of the passions. Similarly, Cornelis-Anthonie van Peursen has pointed out that the “term ‘medicina’
makes clear that philosophy has to be useful for daily life, offering tranquillity,
moderation of passions, and corporal and spiritual health.”80 Peursen adds that
the phrase medicina mentis also illustrates that Tschirnhaus followed the classical
76
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tradition of understanding “method” as “road” or “way to go.”81 Drawing on
Sanna and Peursen, I wish to further highlight the context of the cultura animi.
What makes Tschirnhaus especially interesting is the way in which the work of
producing distinct concepts and definitions was explicitly connected to the
cultura animi. In the preface of the Medicina mentis Tschirnhaus stated that the
aim of the book was to “show a way…through which our intellect can be perfected in the best possible way.”82 Elaborating this claim further, he described
this method as “above all an infallible remedy by which the true and the false
can definitely be recognised and the one can be distinguished from the other.”83
Tschirnhaus linked to the cultura animi tradition in identifying the passions as
the root of evil. The passions paved the way for immoral actions by blurring
human judgement. For this reason it was of utter importance to analyse in detail how the philosopher would use his reason in order to arrive at truth and
keep the passions at bay.
Tschirnhaus is also interesting due to the fact that he played an important
role in the Hallean intellectual milieu. First, he influenced Wolff by serving as
his supervisor in the early eighteenth century. Second, he also played an important role in Hallean science more generally. This is largely due to a short
textbook entitled Gründliche Anleitung zu nützlichen Wissenschaften (Basic Guide to the
Useful Sciences, 1698).84 In this popular textbook he made an outline for how the
useful sciences could be cultivated not for its own sake but as a means of perfecting the soul, curing it from the diseases of the passions. In the introduction
to the book Tschirnhaus stressed that the goal of all humans is to “keep the
body free from pain and the soul free from distress.”85 He added that there is
not better way to reach tranquillity and peace of mind than to “devote oneself
sincerely and honestly to virtue.”86 To do this meant to seek truth, something
that in turn required “senses”, “intellect” and “faith.”87 Discussing these three
factors Tschirnhaus particularly stressed the exercise of the senses and of reason through science. While the Medicina mentis focused primarily on mathematics and logic, the Gründliche Anleitung revolved around experimental and mechanical philosophy. As Tschirnhaus saw it, the key was to present science in a
practical and interesting way. If this succeeded, the youth would “show such a
great desire that they would get up early and not be able to refrain from their
81
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study.”88 He added that it is generally known that the youth is receptive to desires and that this is true both for the harmful passions and the more virtuous
desire for knowledge. For this reason it is desirable to “excite in them an own
desire, so to speak, a passionem dominantem, through which all other harmful
passions are supressed by a stronger one.”89 By proceeding in this way, one
would systematically replace the desire for acknowledgment and fame with the
desire for truth.

Wolff
While the reading of Descartes, Leibniz and Tschirnhaus’s philosophy as spiritual exercises have now become one among a number of established readings,
the same cannot be said about Wolff.90 Instead, readings of Wolff have remained decisively epistemological.91 In contrast to such readings, I argue that
we should understand Wolff’s philosophy, including the intimate connection to
Descartes, Leibniz and Tschirnhaus, in the context of philosophy as spiritual
exercises. In so doing, we can better understand the kind of project that he was
involved in. This, in turn, sheds new light on the inward turn to the mind and
on the role of experience within it. In particular, it opens up for a reinterpretation of Wolff’s empirical psychology that takes us away from the epistemological and disciplinary readings that have often been suggested by historians of
philosophy and psychology.
When he studied philosophy at the Magdalenengymnasium in Breslau, Wolff
soon discovered Descartes’ philosophy and Tschirnhaus’ Medicina mentis.92 This
encounter spurred a prolonged interest in methods that in turn led to the writ88
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ing of a dissertation on practical philosophy in 1703, under the supervision of
Tschirnhaus.93 Leibniz praised the work, and in 1704 Wolff dedicated a second
dissertation on algebra to him.94 This became the starting point for a longstanding correspondence that had a profound influence on Wolff.95 When he
went to Halle in 1706 it was on the advice and with the support of Leibniz.96
While initially having difficulties attracting students to his lectures in mathematics, his commission as teacher in experimental philosophy in 1709 marked the
starting point for rapid career progress that culminated in the presentation of
his philosophical system in a series of books commonly referred to as his German Philosophy. The first fundamental, and probably also the most popular and
widespread, presentation of this system came with the publication of the German Logic.97 The book was published in 1713 and soon acquired status as the
main textbook on the Wolffian method. With its success followed several editions, a translation into Latin in 1730 and eventually a whole mini-genre of
Wolffian textbooks in logic.98 In the mid 1730s the book is said to have been
used at all the universities and high schools run by Wolffians.99
That the German Logic became the principal textbook in the Wolffian method
is not the only reason I have made it the focal point of this analysis. The second
reason has to do with the kind of book it constituted. When composing the
German Logic, Wolff did so in close proximity to Tschirnhaus’ Medicina mentis.100
As van Peursen has pointed out, Tschirnhaus composed his treatise within a
post medieval tradition that considered logic mainly as an applied science: a
guidance for rational thinking that ultimately served the purpose of curing the
mind from the diseases of the passions.101 Placed in this context, Wolff’s German Logic appears in a new light; it was the kind of book that exercised and perfected the soul in both a cognitive and a moral meaning. This theme appears
already in the opening sentence of the preface where Wolff emphasises that
93
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since man has received his reason as the most precious gift from God it is his
duty to preserve and perfect it.
The human being has not received anything more splendid from God than his intellect:
As soon as he loses his intellect he becomes either a child or as savage as a wild animal,
whereby he also becomes unable to honour God and to serve humans. Thus, the more
someone knows how to use his intellect, the more he can be called a human.102

Continuing along these lines, Wolff stressed that the only way to strengthen the
powers of reason is by using them.
There is thus no other means of arriving at this knowledge, than by thoroughly understanding the truths that have been demonstrated, and then investigating how they might
have been discovered, and then, whence having acquired the ability to reflect, endeavour
to search things which still are unknown to us, yes, even things which have not yet been
discovered by anyone.103

By thus emphasising the culture of reason as a moral obligation, Wolff cunningly prepared for what was to follow: a systematic and detailed instruction in how
to master the Wolffian philosophical method. At the core of this method was
the formation of clear (klar) and distinct (deutlich) concepts (Begrif) and definitions (Erklärung). Drawing on Leibniz, Wolff discussed the colour red as an
example of a clear and obscure (undeutlich) concept.104 While the human being
can clearly distinguish red as a distinct whole he is nevertheless unable to provide the criteria for how he does it. To attain a distinct concept one must distinguish the defining features, that is, all that makes a thing into this or that kind
of thing. This was best done through systematic comparison and abstraction.
Once a clear concept had been obtained it was equally important to keep it in
mind. Here Wolff gave concrete advice to the student.
To hinder that the concepts once obtained are lost, we ought to think of them oft and
beware, so that we do not confuse ourselves with too many things at once. In the sciences, it is particularly advisable that we write down clear concepts once we have obtained
them because they do not dissolve as easily on paper as they do in memory. These are
useful rules for the students, that they shall diligently repeat what they have learned, not
all at once, but that they shall deal with it all in such an order as the knowledge of one
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depends on the knowledge of another, and that they shall diligently write down what
good they hear or what they think best out of own accord.105

To form and maintain clear concepts the student was to practice both mental
techniques (attention, repetition etc.) and physical techniques (writing). These
techniques were intimately linked to the next step in the Wolffian method: the
formation of definitions. A definition was attained when all the defining features of a thing had been obtained and delimited from other features. Here one
was to take precautions not to define a thing in other equally ambiguous words
or to get stuck in circular definitions. Having spotlighted these pitfalls Wolff
continued by stressing, just as he did in the case of the concepts, the role of
comparison and abstraction. This was then followed by an exhortation.
It should not be denied that it is somewhat difficult to find the definitions of things in
the way that has been described, because it will not only require that one already knows a
lot but also that one has already been practicing reflection [Nachsinnen]. Beginners are
therefore not to make themselves any trouble.106

The stress on difficulty and the dissuasion of beginners again highlights the
importance of practice and training. Far from depicting some static ability or
knowledge, the formation of distinct definitions required the devoted and frequent practice of spiritual exercises.
Although much was achieved through the formation of clear and distinct
definitions, this did not in itself suffice for scientific knowledge.107 According to
105
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the Wolffian notion of philosophical knowledge, the final goal is not knowledge
of what occurs but knowledge of why things occur, that is, knowledge of the
causes of things.108 Ultimately, the formation of concepts and definitions served
the higher purpose of demonstrative knowledge. The role of demonstrative
knowledge is reflected in Wolff’s definition of science as “an ability of the intellect to irrevocably demonstrate everything one assumes from irrefutable principles [Gründen].”109 At the core of demonstrative knowledge was, of course, the
demonstration (Demonstration). The demonstration signified an operation of the
mind where increasingly complex truths were extracted, through syllogistic
reasoning, from a few definitions (Erklärung), axioms (Grund-Sätze) and indubitable experiences (richtige/klare Erfahrung).110 To explain the demonstrative
method for his readers Wolff turned to concrete examples:
I once made the definition: everything that makes the surrounding things visible is a light.
Now, I find from experience: the moon makes everything around me visible. Thus I conclude: The moon is a light.111
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While the definitions and axioms established the logical structure, the indubitable experience secured the connection to the empirical world by providing the
demonstration with concrete empirical content.
In the last chapter of the German Logic Wolff continued the discussion of exercises.112 In sharp contrast to those who claimed that innate logic was fully
sufficient and far superior to acquired logic, Wolff stressed the importance of
improving one’s proficiency through exercises. More specifically, he advocated
the critical study of books composed in accordance with the rules of logic. These books were to be examined in terms of their definitions, propositions
demonstrations etc.; are they clear and distinct, consistent, circular, contradictory etc. By thus scrutinising books one improved one’s own logical capacity at
the same time as one revealed the shortcomings of academic arguments and
texts.
If the German Logic was written as a practical instruction in how to organise
one’s thinking, the German Metaphysics (1719/20) and the German Ethics (1720)
implemented these exercises as part of a larger metaphysical whole. In the very
opening passage of the German Metaphysics, Wolff painted the picture of the
philosopher (Weltweiser) as the saviour in a world marked by ignorance, immorality and misery.
Intellect, virtue and health are the three foremost things for which human beings in this
world are to strive: yet on the whole nothing is held less important than these three. And
the one who considers the present unhappy times he sees how they spring from the lack
of intellect and virtue. People, who are children in reason but men in malice, plunge
many in great unhappiness and misery. 113

In the preface to the German Ethics he continued along these lines by stressing
that “The unhappy times are a fruit of the vices; the happy a fruit of the virtue…. He who wishes to lead a virtuous life must know the virtues and know
how to distinguish them from the great pretence that the vices sometimes
have.”114 The key to this vital knowledge, Wolff stressed, lay in clear and distinct definitions and in the rules of virtuous acting. Sometimes these rules prescribed concrete daily exercises:
1. When one wakes up early one shall consider what must necessarily be done during the
day, and what might go wrong if one fails to do so. 2. Thereafter, one must strain oneself
112
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to examine in what way each of these actions contributes to the perfection of our inner
and outer condition…. 3. When one wishes to go to sleep, one must consider everything
that one has done and not done during the day, and lastly, 4. examine how much we
hereby have managed to contribute to the fulfilment of our final goal. When one does
this work continuously, then the desired habit will soon be there.115

The passage illustrates the connection between knowledge and action. Once the
philosopher had obtained clear and distinct knowledge of how things are and
how he was to behave it was equally important to actually behave accordingly.
To ensure this Wolff advocated the practice of daily exercises of selfexamination in order to correct one’s behaviour and, in the long term, in order
to establish virtuous habits.
So, what was the overall purpose of Wolff’s philosophical exercises? Why
was it important to practice philosophy in this way? In his reading of Leibniz,
Hunter stresses the philosophical practice as a practice performed by the philosopher on himself.116 By engaging in this practice the philosopher perfects his
own being both cognitively and morally. This in turn makes him into a more
perfect being, thereby bringing him closer to God. In a similar manner, Wolff
saw the philosophical practice as a ladder leading towards cognitive and moral
perfection; cognitive in the sense that it revolved around the perfection of one’s
cognitive abilities (much through the formation of clear and distinct concepts
and definitions) and moral in the sense that cognitive perfection encourages
(through natural law) virtuous action.117 In failing to acknowledge these features, as most epistemological and disciplinary readings do, one not only loses
an important aspect but misunderstand what the Wolffian project was fundamentally about.

The dangerous Wolffian practice
So far I have placed Wolff in the context of early modern philosophy as spiritual
exercise and cultura animi, stressing both the frequent emphasis on concrete exercises and the way in which these exercises were presented as a means of per115
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fecting the self both cognitively and morally. In this last part of the section I
argue that the Wolffian cultura animi, far from being some abstract theoretical
ideal, played a vital role in the series of events that led to Wolff’s famous expulsion from Prussia in November 1723.
In 1720, the same year as he published both the German Metaphysics and German Ethics, Wolff was elected as the new Pro-rector of the university.118 With
this new position of power his relationship to the theologians grew increasingly
tense. In 1721 the open conflict became evident as Wolff delivered a Pro-rector
speech where he compared his own practical philosophy with that of the Chinese, stressing the possibility of achieving a sound morality through reason
alone, quite independently of revelation.119 When the theologians demanded
that the speech should be censured, Wolff responded that it did not contain
anything that was not already in his metaphysics and ethics.120 The event
spurred a heated debate that would eventually lead to Wolff’s expulsion from
Prussia on November 8, 1723.121 Soon after the expulsion the two sides began
telling their own versions of what had happened. 122 Wolff and his followers
118
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promoted a story of jealous theologians seeking revenge for lost university
chairs, while the theologians painted a picture of a heretic philosophy that lured
Hallean students away from God, plunging them into atheism and despair.123 As
time passed, however, Wolff’s expulsion and triumphal return to Halle in 1740
was inscribed in the larger story of the victory of reason and enlightenment
over religion.124 This story was well established in the nineteenth century and
continued to dominate in the twentieth century. In the 1930s a scholar referred
to the event as the “final struggle between pietism and rationalism”, and as late
as 2001 another influential scholar discussed it as the “culmination of the theological-political conflicts between Hallean pietism and enlightenment philosophy.”125 Today the Pietism-Enlightenment reading still provides the standard
narrative although there are also a number of less polarised readings, emphasising the local context and especially personal factors such as the competition for
university chairs.126 In contrast to all these readings I argue that an important
but hitherto overseen factor was the Wolffian practice itself. Having sharpened
their skills in the Wolffian practice, philosophers began to test their skills on the
theologians, thereby challenging their authority. How did they do this? What
did this challenge look like?
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In the Ausführlicher Entwurf einer vollständigen Historie der Wolffischen Philosophie
(Detailed Sketch of a Complete History of the Wolffian Philosophy, 1735-38) and the
Anleitung zur Historie der Leibniz-Wolffischen Philosophie (Introduction to the History of
the Leibniz-Wolffian Philosophy, 1737) the Wolffian authors Carl Günther Ludovici
and Georg Hartmann paint a picture of a brilliant and charismatic author and
lecturer who attracted large groups of students.127 According to Hartmann
Wolff 1) brings clarity, and teaches students 2) how to think for themselves, 3)
how to read books critically, 4) how to prepare clear and distinct presentations,
5) how to free oneself from prejudices and fanatical beliefs, 6) how to honour
divine qualities and 7) how to reach religious truth.128 In a similar way, Ludovici
discusses in detail how the Wolffian students were to read Wolff’s texts and
learn his philosophy. The students were to start with mathematics and continue
with metaphysics before proceeding to theology, natural philosophy and ethics.129 When studying they were to approach the text with an active and critical
mind, examining and scrutinising propositions and definitions as far as possible.130 When it came to the actual learning, Ludovici listed three obligations.
First, the philosophical apprentice was to learn to understand (verstehen) things
by making definitions and propositions. Second, he was to learn to comprehend (begreifen) things by making demonstrations. Third, he was to exercise the
mind in such a way that both understanding and comprehension came easily
without much effort.131 In addition to these rather individualistic exercises he
was also to practice his ability to reason and argue (disputieren) together with his
fellow students.
According to Hartmann it was such a delight to visit Wolff’s lectures that
many theological students simply didn’t want to go back to the theological lectures of Wolff’s major rival, the theology professor Joachim Lange.132 In this
context Ludovici remarks that for Lange the number of students decreased
from about 300 to 30.133 In addition to taking theology students, there are also
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indications that the Wolffian practice posed a more immediate threat to the
theologians. In the Lebensbeschreibung Wolff claims that the theologians started to
complain that students turned away from theology and that “some students
demanded better definitions and proof from them [the theologians].”134 A similar observation was made by Gottsched:
The philosophical hearers of our Mr. chancellor, came with a well prepared reason into
the lectures of others; and could generally neither find the kind of light nor the kind of
conviction that they were used to from Mr. Wolf’s lectures. Often they posed questions
and objections to their teachers; partly regarding the insufficiency of their definitions;
partly regarding some conclusions that were not sufficiently binding. Some of these
young people, who could see their teacher’s weakness in both, became braver than students in their positions should be.135

The image of the Wolffian students who used their newly acquired skills to
question and examine others’ teachings cannot be dismissed as just a Wolffian
construct. On the contrary, theologians themselves confirmed that there was
such an issue. In a text on the harmful Wolffian philosophy Lange commented
that theologians who had visited Wolff’s lectures started to doubt and question
theological truths. These students became so arrogant that “they wanted to
know everything better than others; although for some students the weakness
of their intellect was evident to all, but not to themselves.”136 Faced with the
accusation of ruining the youth Wolff did not remain silent. In one of his writings he assures readers that the theology students themselves had praised the
Wolffian philosophy for its usefulness within theology.137 In another work he
gives a direct response to Lange’s accusation by attacking Francke’s Orphanage.138 “In many places the consistorialibus have complained that students, who
have only studied in Halle [at the Orphanage], are neither capable of understanding theses nor proving them.”139 The problem with these students, Wolff
134
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continued, was that their reason was in such a bad shape, their knowledge so
obscure and confused, that they basically succumbed to atheism through pure
stupidity.
In the first section of this chapter I have painted the picture of Wolff’s philosophy as a cultura animi practice marked by diligent studies and frequent concrete exercises. While restricting the analysis to Wolff’s own textbooks, the case
of the Wolff controversy suggests that Wolff’s philosophy was not only presented as a practice but also received and used as such. The emerging picture is
that of an applied philosophy where students engaged with the Wolffian philosophy for the purpose of acquiring very specific intellectual skills. These skills
could then be used to reach truth and wisdom for the sake of one’s own happiness as well as to tear down and diminish the edifices of other intellectual fractions. In terms of the latter, the Wolffian practice sheds a new light on the conflicts leading to Wolff’s expulsion. More specifically, it directly threatened theology both by attracting theology students and by openly challenging theologians in their own lectures.
In this section I have interpreted Wolff in close proximity to recent readings
of early modern philosophy as a cultura animi marked by spiritual exercises. The
shift from epistemology to cultura animi and spiritual exercises alters our understanding of the so-called “rationalists” by showing that the turn to the clear and
distinct ideas of reason meant something different than has hitherto been assumed. The “rationalists” spearheaded a new culture of reason, rather than a
new theory of knowledge, that had as its ultimate goal the realisation of the
philosophical sage. From this perspective, the rationalist turn to reason was
practical in the sense that it revolved around the cultivation of the soul through
frequent and continuous exercises. My own contribution here has been to highlight Wolff as yet another example in this tradition. Drawing on Descartes and
Leibniz, Wolff depicted philosophy as a continuous struggle to reach moral and
cognitive perfection by systematically training oneself in the demonstrative
method.

Inner experience
While recent historians of science have charted both the long-term transformations and the local manifestations of scientific experience, one tendency
remains striking: regardless of the case in point the analysis revolves primarily
around observations of natural objects.140 In this section I complicate this picReligion und Moralität entgegen stehenden Lehren. Nebst beygefügter Hr. Hoff-R. und Prof.
Christian Wolffens Gründlicher Antwort,” 58. “Es wird ja an vielen Orten von consistorialibus
geklaget, daß Studiosi, die in Halle allein studiert, gar keine thesin verstehen, vielweniger erweisen
können.”
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ture in two ways. Firstly, focusing on the case of Wolff I reconstruct scientific
experience as a continuous scale where perceptions were first received by the
external senses and then further refined by the internal senses. Secondly, I explore the process of refining experience internally, here arguing that it should
be seen as a part of the early modern cultura animi. Thus seen, the refinement of
experience appears as an integral and logical part of the early modern project of
cultivating, educating and training the mind.

The inner senses
Historians of philosophy have examined the role of inner senses and inner
experience in Medieval and Renaissance philosophy. In contrast to the contemporary understanding of senses in terms of the five external senses, Medieval
and Renaissance philosophers typically divided them into external and internal
senses.141 This division had its origin in Latin, Arabic and Hebrew interpretations of the third book of Aristotle’s De Anima (On the Soul) and of De Memoria
(On Memory).142 In the Middle Ages this division was elaborated further within
the framework of an overall faculty psychology. One of its more famous proponents was Avicenna who listed five internal senses: common sense, imagination,
fantasy, estimation and memory.143 While the notion of internal senses was commonly accepted among philosophers in around 1200, it was widely disputed
how many there were and where they were located.144 By the mid-fourteenth
century, however, most Latin writers in the scholastic tradition held a more or
less common conceptualisation of the internal senses. In an influential textbook
written one century later, the German philosopher Gregor Reisch adopted
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Avicenna’s division of five internal senses: common sense, imagination, fantasy, estimation and memory.145 These internal senses worked in the following way. First,
common sense receives (from the external senses) and puts together the forms
of an object. Second, the forms are passed on to imagination where they are
stored for further use. Third, estimation receives intentions that are not sensed
in the senses (a sheep flees a wolf because its estimation senses the intention of
the wolf to do harm). Fourth, fantasy composes and divides both forms and
intentions in order to derive certain composite information that may not have
been sensed and that may not even exist (a two-headed man or a gold mountain, for example). Fifth, memory stores all of this information for further reference to past time; imagination stores without reference to past time. As this
model illustrates, the internal senses served the purpose of both processing
sensations received from the external senses and of actually producing new
internal objects.
While the medieval discussion of external and internal senses has caught the
attention of some scholars, the transition into the early modern period has been
poorly explored. Katharine Park has noted that in the early modern period the
nuanced models of the many interacting internal senses were either conflated
into one single sense, often imagination, or, at least those that were not attested
by Aristotle were rejected. Another trend was that sixteenth century philosophers abandoned the older abstract theories of the soul and turned instead to
classic and contemporary medicine for more precise models.146 While these
observations are certainly correct, the division between external and internal
senses and external and internal experience continued to play a role for early
modern thinkers such as Descartes, Leibniz and Locke.147 When Wolff discussed the soul in his German Methaphysics he painted the following picture.148
Things are first sensed through the five external senses. These sensations are
then passed on to imagination (Einbildungskraft) and memory (Gedächtnis). While
imagination presents non-present things, which includes both previously sensed
things and completely imaginary things such as unicorns, the role of memory is
to establish whether representations are recollections of previous sensations
and perceptions. More than a decade after the German Metaphysics Wolff pre-
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sented a more elaborate model of cognition in Psychologia empirica (1732).149 The
model was largely similar with the exception that the role of imagination (imaginatio) had been restricted to sensations, and that completely imaginary objects
(phantasmata) were produced by a separate faculty of fantasy (facultate fingendi).
The role of memory, in contrast, remained that of recognising representation as
recollections.150
Placed side by side, Avicenna and Wolff’s models of the human cognition
shared a common structure. They both answered the question of how information received through the external senses is processed internally.

Figure 5. Comparison of Avicenna and Wolff’s divisions between external and internal senses.

My point here is not that Wolff depended or drew on Avicenna, but that he
depended on and contributed to a well-established and commonly accepted
philosophical theme. In this sense Wolff was just one of many early modern
philosophers struggling to understand human cognition in terms of external
and internal senses.

Operating with the inner senses
Drawing on a long and well-established tradition, Wolff charted human cognition in terms of external and internal senses. But how did these senses actually
149
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operate? How did one acquire empirical knowledge through the external and
the internal senses?
In Wolff’s scheme, experience signified that which is known by attending to
perception (perceptio, cogitatio, Gedancke) or sensation (sensatio, Empfindung).151
When defining experience in this broader sense Wolff often used the term experientia (experience).152 “We are said to experience everything that we know after it
has been brought to our perception. But the very knowledge of these things,
which, through sole attentiveness lie open to our perception, is called experience.”153 Perception had been firmly established as the backbone of experience
in Aristotle’s notion of empeiría (experience).154 According to Aristotle, experience is the result of many singular perceptions accumulated in memory: “So
from perception there comes memory, as we call it, and from memory (when it
occurs often in connection with the same thing), experience; for memories that
are many in number form a single experience.”155 This notion of experience was
reproduced by scholastics and adopted by Wolff and many other philosophers.156
For Wolff, experience meant certain or indubitable knowledge. A good example of how such certain empirical knowledge worked is the demonstration,
which, as we saw in the last section, boiled down to one or a few definitions,
axioms and indubitable experiences. To exemplify, we return to Wolff’s pedagogical example of the moon:
I once made the definition: everything that makes the surrounding things visible is a light.
Now, I find from experience: the moon makes everything around me visible. Thus I

conclude: the moon is a light.157

An empirical proposition followed after the definition. The role of this proposition was to confirm that a certain thing in reality had a certain property stated
in the definition. To fill this function the empirical proposition had to express
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an indubitable experience, that is, an experience that simply could not be
doubted. Related to this aspect of experience was the Aristotelian-Scholastic
distinction between historical and philosophical knowledge.158 While the former
signified the mere empirical or factual knowledge of existing things, the latter
referred to the knowledge of causes. The meaning of historical knowledge here
collided with that of experience, both indicating a certain and indubitable but
yet basic factual knowledge. Drawing on the Scholastic tradition, Wolff already
distinguished between factual and causal knowledge in the German Logic
(1713).159 Fifteen years later he refined this division in the Latin Logic (1728),
thus distinguishing between historical, philosophical and mathematical
knowledge (historica, philosophica, mathematica). While the two latter categories
signified knowledge of the causes of things, the former referred to merely empirical knowledge of the world.
Knowledge of those things that are and occur either in the material world or in immaterial substances is called history. For example, historical knowledge is possessed by him
who knows from experience that the sun rises in the morning and sets in the evening,
that at the beginning of spring the buds of trees blossom forth, that animals are propagated by generation, that we desire nothing except under the aspect of good.160

Wolff’s notion of experience followed the logic of what Dear has described as
universal and evidently true experience.161 This type of Aristotelian-Scholastic
experience generally took the form of statements of how things are or how they
behave. These statements were commonly accepted either by means of everyday experience or by support from canonical texts.162 Based on such propositions much early modern science, including Wolff’s philosophy, took the form
of large-scale hierarchical and ideally impenetrable systems of universal and
indubitable truths.
So much for the Wolffian notion of experience; but what did it mean to actually consult experience? How did one arrive at universal and evidently true
propositions? Looking at the larger picture, it is clear that such propositions
158
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ultimately relied on singular perceptions or observations.163 When it came to the
production of such propositions, however, the philosopher turned to the mass
of perceptions reconstructed through imagination and memory rather than to
actual perceptions and observations.164 In the German Logic Wolff discussed
specific empirical methods for how to form clear and distinct concepts, definitions, and propositions.165 A common factor for these methods was that the
philosopher ought to use the mass of singular perceptions to discern the distinguishing features of a thing, that is, the kind of features that made a thing into a
specific kind of thing. Likewise, in the Latin Logic, written sixteen years later,
Wolff discussed reflexio as a specific method through which the philosopher
discerns and reflects on singular perceptions.166 Again, the goal was to reach
clear and distinct concept, definitions and propositions by discerning distinguishing features.
While the German and the Latin Logic primarily addressed the issue of how to
form concepts, definitions and propositions from a methodological angle, the
German Metaphysics and the Psychologia empirica explored the cognitive side of this
operation.167 In the German Metaphysics Wolff painted a picture of how perceptions are passed on from the external senses to imagination and memory. However, refining these perceptions into philosophical knowledge required the involvement of attention (Aufmerksamkeit), intellect (Verstand) and reason
(Vernunft). In the Psychologia empirica Wolff elaborated further on this chain of
information processing. Here Wolff distinguished between the inferior (inferiori)
and the superior (superiori) cognitive faculties.168 Imagination (imaginatio), fantasy
(facultas fingendi) and memory (memoria) belonged to the inferior faculties: attention (attentio), reflection (reflexio) and intellect (intellectus) belonged to the superior
faculties. While the inferior faculties processed information more or less automatically, the role of the superior faculties was to focus, select, order and evaluate.
In relation to the prevailing history of experience as observations of natural
objects made by the external senses, Wolff’s theory points in quite another
direction. According to him, to consult experience primarily meant to engage in
an internal operation of the mind. More specifically, it meant to apply particular
methods that activated the whole spectrum of cognitive faculties from imagination and memory to attention, reflection and intellect. That actual observations
163

Drawing on the Aristotelian-Scholastic tradition Wolff held it as a doctrinal fact that experience always boils down to singular perceptions. See: Kambartel, “Erfahrung.” For Wolff’s expression of this doctrine see: Wolff, German Logic, 181; Wolff, Latin Logic II, 481.
164
That scientific demonstrations seldom required actual observations has also been pointed out
by Dear: Dear, Discipline and Experience, 45.
165
See: Wolff, German Logic, 123–51, 181–89.
166
Wolff, Latin Logic II, 515–16. See also Gómez Tutor’s detailed discussion: Gómez Tutor, Die
wissenschaftliche methode bei Christian Wolff, 160–63.
167
Human cognition was discussed in the third chapter of the German metaphysics. Later on Wolff
elaborated this chapter into what became the Psychologia empirica.
168
See part one, section two and three of Wolff’s Psychologia empirica.

59

were secondary in this process was fully in accordance with the logic of the
universal and evidently true experience. In this sense Wolff followed a
commonly accepted and completely uncontroversial early modern epistemic
order.

Inner experience
So far I have argued that Wolff and many other early modern intellectuals
organised experience as a continuous and progressive scale from the external to
the internal. Furthermore, to consult experience was primarily a matter of
engaging in an internal operation of the mind rather than making actual
observations of things in nature. In this part of the section I elaborate further
on this latter aspect, arguing that experience allows equally for external and
internal objects of experience, without any difference in epistemological status.
To realise that this is the case with Wolff, one simply has to look at some of his
basic definitions of the cluster of concepts involved in experience.
We call it experience, the knowledge we have obtained by attending to our sensations and
the alterations of the soul [my italics].169
Knowledge of those things that are and occur either in the material world or in immaterial
substances [my italics] is called history.170
Everyone recognises it as true that he sensates plenty of things. But I’m saying that we
sensate something when we are aware of this thing that is present to us. Thus, we sensate
the pain, the noise, the light and our own thoughts [my italics].171
It is said that the mind perceives when it represents an object to itself. Hence, perception
is an act of the mind, through which it represents whatever object to itself. Thus, we perceive colours, odours, sounds; the mind perceives itself and the transformations of its states [my italics].172
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What these definitions of experience, historical knowledge, sensation and perception have in common is that they all indicate both external and internal objects of experience. It’s also worth noticing the way in which this is done, effortlessly without further motivation or justification. How could this be? Why
didn’t Wolff justify or even discuss possible epistemic differences between
external and internal objects of experience? The answer is both obvious and
revealing. Wolff did not discuss it because he did not need to, because at the
time it was a commonly accepted fact that no one would think of questioning.
In this light, Wolff becomes an example that illustrates the much more profound epistemic level regarding the scope and limitations of early modern experience.
Given the fact that experience referred equally to external and internal objects, what did it mean to consult experience of internal objects and to refine
these experiences into empirical propositions? To answer this question I will
now analyse Wolff’s famous demonstration of the existence of the soul. While
scholars have traditionally placed this particular argument in the context of the
Cartesian cogito, I will focus on the way in which the demonstration built on
the internal and indubitable experience of the existence of one’s own soul.173
As a first step in the demonstration Wolff set the scene by arguing that the
existence of the soul is confirmed from experience.
We experience through every movement that we are conscious of ourselves and other
things that exist outside us. There is no need of anything but attention to our perceptions, in order to be sure of this thing.174

According to Wolff, the consciousness of the self and of external things was an
example of an indubitable experience. To realise this one only needed to turn
one’s gaze inwards and attend to one’s own perceptions. Furthermore, it would
be contradictive to doubt the existence of the soul, and here Wolff draws on
173
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Descartes, simply stating that doubt presupposes thinking and therefore existence. A few pages later, in paragraph 16 of Psychologia empirica Wolff presents the
demonstration in the form of a syllogism.
Whatever being is conscious of itself and of other things outside itself through action, it
exists. And we are conscious of ourselves and of other things outside ourselves. Thus we
exist.175

Wrapped up as a syllogism Wolff’s demonstration of the existence of the soul
was based on two premises. The first was an axiom, the correctness of which
one realises in so far as one understands the words in which it is composed.
The second was an indubitable empirical proposition. The role of this proposition was to further support the axiom by invoking indubitable experience.
From this followed the conclusion that we exist.
While Dear and others have recognised that the evidently and universally
true experience seldom required actual observations, the point I wish to make
here is that the consequences to be drawn from this are far wider than has hitherto been assumed. First, since the evidently true experience is in itself a product of an internal operation of the mind that does not require actual observations, it does not require a big step to consider experiences of internal objects
such as the soul and its states. Experiences of such objects rely on the same
internal operation of the mind and are therefore not epistemologically inferior
to experiences of falling bodies or blossoming flowers. Second, rather than
being epistemologically inferior, internal objects of experience provide even
more certain and indubitable knowledge. This is because they are not susceptible to the fallibility of the external senses.

Wolff’s psychology as cultura animi
While many early modern philosophers took it for granted that one can experience things in the world as well as things in one’s own soul – thoughts, feelings,
volitions etc. – Wolff stands out by elaborating the knowledge of the soul into a
distinct science labelled empirical psychology.176 As a science devoted exclusive175
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ly to empirical knowledge of the soul and its states, empirical psychology appears as a singular large manifestation of inner experience. But what kind of
project was empirical psychology?
For historians of philosophy the answer is clear: Wolff’s empirical psychology was a contribution to epistemology.177 For historians of psychology the answer is equally clear: empirical psychology was an early attempt to found psychology as a science based on experience.178 Both groups of scholars fall pray to
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Rudolph and Jean-François Goubet, “Einleitung: Die Psychologie Christian Wolffs: Systematische Und Historische Untersuchungen,” in Die Psychologie Christian Wolffs: Systematische Und Historische Untersuchungen, ed. Oliver-Pierre Rudolph and Jean-François Goubet, Hallesche Beiträge
Zur Europäischen Aufklärung 22 (Tübingen: Niemeyer, 2004); École, La métaphysique de Christian
Wolff, 55; Wolff, “Christian Wolff’s Prolegomena”; Francois H. Lapointe, “The Origin and Evolution of the Term ‘Psychology’,” American Psychologist 25, no. 7 (1970): 640–46.
For the origin of the term “psychology” see: Fernando Vidal, The Sciences of the Soul: The Early
Modern Origins of Psychology, trans. Saskia Brown (Chicago: University of Chicago Press, 2011);
Josef M. Brozek, “From ‘Psichiologia’ to ‘Psychologia’: A Graphically Documented Archival
Study Across Three Centuries,” Journal of the History of the Behavioral Sciences 35, no. 2 (1999): 177–
80; Francois H. Lapointe, “Who Originated the Term ‘Psychology’,” Journal of the History of the
Behavioral Sciences 8, no. 3 (1972): 328–35; Lapointe, “The Origin and Evolution of the Term
‘Psychology’”; Kruno Krstic, “Marko Marulic: The Author of the Term ‘Psychology’” (Psihologijski Institut, Filozofski Fakutet, Zagreb, 1964). Before Lapointe’s articles Philipp Melanchthon was commonly held to be the person who originated the term psychology. As Lapointe
shows, however, there is no evidence that he actually used the term. Regardless who originated
the term it was used in a number of sources during the sixteenth century. In sharp contrast to
most other scholars Brozek argues that the term is of much earlier origin, and that it originated as
a transcription of a Byzantine neologism used in the thirteenth century. Unfortunately, as Brozek
also points out, there are hitherto no extensive studies devoted to this part of the history of the
term psychology.
177
This tendency can by illustrated through the disproportionate interest in Wolff’s cogito argument. See: Blackwell, “Christian Wolff’s Doctrine of the Soul”; Corr, “Cartesian themes in
Wolff’s German metaphysics”; Euler, “Untersuchungen zur Transformation des Cartesischen
‘Cogito’”; Cataldi, “Die Erkenntnis der Existenz in der Philosophie von Christian Wolff”; For the
natural theological context see: Bissinger, Die Struktur der Gotteserkenntnis; Corr, “The Existence of
God, Natural Theology, and Christian Wolff.” For other examples of epistemological readings of
Wolff’s psychology see: Gary Hatfield, “Empirical, Rational and Transcendental Psychology:
Psychology as Science and as Philosophy,” in The Cambridge Companion to Kant and Modern Philosophy, ed. Paul Guyer (Cambridge: Cambridge University Press, 2006); Gary Hatfield, “Remaking
the Science of Mind. Psychology as Natural Science,” in Inventing Human Science: Eighteenth-Century
Domains, ed. Christopher Fox, Roy Porter, and Robert Wokler (Berkeley: University of California
Press, 1995); Hans-Jürgen Engfer, “Von der leibnizschen Monadologie zur empirischen Psychologie Wolffs,” in Nuovi studi sul pensiero di Christian Wolff, ed. Sonia Carboncini and Luigi Cataldi
Madonna, Christian Wolff Gesammelte Werke, Abt. 3, Materialien und Dokumente, Bd. 31
(Hildesheim: Olms, 1992).
For an interesting reconstuction of the historical context of eighteenh century psychology
(which does not take into account the cultura animi tratidion dispite the contextualist focus) see:
Vidal, The Sciences of the Soul; Fernando Vidal, “Psychology in the 18th Century: A View From
Encyclopaedias,” History of the Human Sciences 6, no. 1 (1993): 89–119.
178
For recent examples see: Saulo de Freitas Araujo, Wundt and the Philosophical Foundations of
Psychology: A Reappraisal (Cham: Springer International Publishing, 2016); Saulo de Freitas Araujo,
“The Idea of Rational Psychology in Christian Wolff’s German Metaphysics (1720),” Universitas
Psychologica 13, no. 5 (2014): 1655–66; Alfred H. Fuchs and Katharine S. Milar, “Psychology as a

63

what Haakonssen has labelled the “epistemological paradigm”, and what
Quentin Skinner has referred to as “anticipations of later doctrines.”179 By hypostasising perennial epistemological problems or scientific disciplines, historians of philosophy and psychology tend to prioritise questions of origins and
originality at the expense of specific historical contexts.
This brings us to the next question. If empirical psychology was neither an
epistemological project nor an attempt to found a modern science, what kind of
project was it? In the last part of the section I argue that empirical psychology
constituted the very core of the Wolffian cultura animi. In order to show this I
shift focus from the details to the overall justification of empirical knowledge of
the soul and its faculties and states.
What was the purpose of empirical psychology? In the preface to the German
Metaphysics Wolff emphasised that the analysis of the nature and character of the
soul contributed to the promotion of virtue. 180 Shortly thereafter he wrote in
the preface to the German Ethics: ”He who wants to live a virtuous life must
know the virtues and be able to distinguish them from the conspicuous appearance that frequents the passions.”181 Six years later, this time in the Ausführliche
Nachrict (Extensive News, 1726), he again emphasised that virtuous action presupposes knowledge of the soul.182 In summarising Wolff’s many remarks on
the topic, a picture emerges of a war against passions and affects. How was the
philosopher to proceed in order to win this war? As a first step he was to learn
to know the enemy. This is where empirical psychology came in: its task was to
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uncover the nature and character of the soul and its faculties.183 Here it was
equally important to focus on both desires and affects – their general origins,
causes and effects – as well as on the powers of will and reasons. If cultivated
in the right way these latter faculties provided an effective safeguard against the
forces of desire. As a second step the philosopher was to actively cultivate these
faculties. This was a theme that Wolff discussed in some detail in the German
Ethics. Following the natural law tradition of his time Wolff discussed ethics in
terms of different duties (Pflichten).184 He divided the duties towards oneself
(Pflichten gegen sich selbst) into duties towards reason and will. In terms of the
duties towards reason, Wolff stressed the importance of practice. The philosopher would preferably practice reason through scientific demonstration.185 Since
perfection of reason does not come easily, the philosopher was to conduct such
exercises for a long time and with great concentration and patience. The duties
towards the will were of equal importance. The will was, through natural law,
inclined to act in accordance with reason and knowledge.186 However, it was
nonetheless important to enable this by engaging in exercises. The result of
such practice was the establishment of good habits that reinforced the natural
inclination towards good actions.187
Empirical psychology served a pivotal role in Wolff’s philosophy. Rather
than an epistemological project or an attempt to found a new scientific discipline, however, its role was that of a vital cog in the larger wheel of philosophy
as cultura animi. More specifically, it provided knowledge necessary both for its
further cultivation in general and for virtues action in particular. When this side
of Wolff’s psychology is taken into account, we reach an understanding that
takes us away from epistemology and disciplinary history towards the kind of
project that Corneanu has referred to as the cultura animi tradition. The shift in
perspective that this approach requires is not arbitrary but one that provides a
more accurate understanding of the kind of project and activity that early modern philosophy and psychology constituted. Moreover, it also provides a new
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understanding of experience as a crucial part of philosophical thinking as an
internal operation of the mind.

Experimental experience
In the previous section I argued that experience was organised as a continuity
from the external to the internal in Wolff’s philosophy. To consult experience
primarily meant to mobilise the internal spectrum of this continuity by means
of an internal operation of the mind. Does this mean that actual singular observations did not have any place at all in Wolff’s philosophy? Were they simply
without value by being restricted to the singular? On the contrary, singular observations in fact served a pivotal and very specific role in Wolff’s philosophy.
In this section I add complexity to the picture of experience by showing
first, that singular observations constituted the very core of experimental philosophy, an occupation that Wolff was sincerely engaged in from his youth and
throughout his life. Second, I argue that Wolff made experimental philosophy
an integral but subordinated part of the demonstrative system. Third, I examine
two of Wolff’s rather unusual claims connected to experimental philosophy: the
assertion that the soul can be measured, and the declaration that empirical psychology could use experiments in largely the same way as experimental physics.
What did Wolff mean by these claims? Was this, as some scholars have claimed,
the first embryonic attempt to found a modern experimental psychology? Or
should these claims instead be dismissed as rhetorical flirtations with mathematics and experimental philosophy?
Wolff’s breakthrough first came when he took the opportunity to take over
the professorship in experimental philosophy after Hoffmann.188 In addition to
attracting a great number of students, the new commission would become the
188
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starting point of a life-long practical involvement with experimental philosophy.189 The list of the different experimental studies that Wolff carried out is
long and includes: the biology of a large number of different plants and animals; the physiology of the human body; the human sense organs; the effects of
air, light and water on plants, animals and humans; the production of corn; the
use and effects of air-pumps, etc.190 Wolff’s engagement in experimental philosophy resulted in a number of publications. In the early 1720s he published
the practically oriented Allerhand Nützliche Versuche, Dadurch zu genauer Erkänntnis
der Natur und Kunst der Weg gebahnet wird (Various Useful Experiments, through which
the Way is Cleared to a More Precise Knowledge of Nature and Art, 1721–1723) in three
volumes.191 The focus of these volumes was on detailed descriptions of a wide
range of experimental studies. Following the practical treatise, his more theoretical Naturphilosophie was published in 1723–1725, also in three volumes.192 In
terms of sources of inspiration, it is clear that Wolff leaned heavily on the British tradition; the natural philosophical parts of his oeuvre is heavy with appreciative references to British philosophers such as Isaac Newton, John Locke,
Robert Boyle, Robert Hook and others. In particular, Boyle’s experiment with
the air-pump and Hook’s Micrographia (Micrography, 1665) were frequently discussed and referred to.193 During his lifetime Wolff also became an elected
member of the Royal Society, the Berlin Academy, St. Petersburg Academy and
the Paris Academy of science.194 Wolff’s references to and contact with British
experimental philosophers as well as his membership in the main European
academies clearly show that he was deeply involved in experimental philosophy.

The role of the experimental experience
As we have seen throughout this chapter, Wolff organised his philosophical
system around the demonstrative method, which was based on definitions,
189
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axioms and empirical propositions. The empirical propositions generally built
on indubitable experience in the form of historical facts. In addition to this
form of experience there was also the experiment.
In the Middle Ages the Greek empeiría was transferred to and echoed in the
Latin experientia and experimentum, two originally interchangeable terms.195
Whereas experientia remained the overall term for experience, experimentum gradually acquired a more specific meaning, and in the seventeenth century it was
often contrasted to observatio, a term originally used within medicine and astronomy.196 Francis Bacon distinguished between observatio and experimentum on the
basis of whether one intervened in the course of nature or, studied things as
they occurred without any intervention.197 Leibniz later remarked that certain
experiences that are obtained without any intervention are better referred to as
observations. By the late seventeenth century the distinction had become
common in intellectual Europe, and in the mid-eighteenth century usage in
English and German had crystalized around some form of the distinction.198
When Wolff provided his own definitions in the Psychologia empirica, he therefore
did little more than to reproduce a commonly established epistemic order.
“Observation is experience, that is centred around the facts of nature, obtained
without our intervention. Experiment is experience, that is centred around the
facts of nature, which cannot be obtained without our intervention.”199 For
Wolff observatio and experimentum conveyed a somewhat more specific meaning
than experientia, capturing the observation of and interference in the course of
nature, rather than the mere factual knowledge. In this context Wolff also made
a further subdivision of historical facts into common historical facts (cognitio
historica communis) and hidden historical facts (cognitio historica arcana).
While some facts of nature are hidden, others are so apparent that they require only attention and, of course, some acumen. The hidden facts must be brought to light by
skilled investigators, and even then they are not known unless reason gives its assistance
to the senses. As a result we distinguish between common and hidden historical
knowledge.200

While the common historical facts were directly observable without any intervention, the hidden facts were revealed through either experiments or craft
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(art).201 In the latter case, artificial situations were created in which the hidden
phenomena were disclosed. While this terminology was developed in the Latin
Logic, the distinction itself was discussed at some length already in the German
Logic.
When someone says, he knows from experience that the air is heavy, than it is not obvious for everyone what perception he has had when he recognised the heaviness of air. It
is therefore necessary that he refers to a specific case in which he recognised the heaviness of air, as for instance, that he carefully emptied the air out of a very big glasscontainer or a copper-globe, with help of the air-pump, whereupon he hung it on the
very long arm of a scale, after which it indicated a big difference in weight. Although this
signifies the actual experience, the proposition “the air is heavy” can be concluded from
it. On the contrary, when someone concludes from experience that poured out water
makes the table wet, it would be pointless if he referred to a specific case. Because it is a
thing that occurs daily, there should be no one who has never seen that happen. And if
there would be someone who has never yet seen such an event he could easily pour water
on the table and see that it becomes wet.202

According to Wolff, the proposition “poured out water makes the table wet” is
an example of an evidently true proposition. Since it is confirmed by everyday
experience it would be pointless to refer to specific cases. Instead, one only
needs to consult one’s own experience (as stored in memory) of how things
generally behave in the world. In contrast, the proposition “air is heavy” lies
beyond the reach of everyday experience. By creating artificial situations of
experimental intervention, however, it is possible to reveal such hidden phenomena of nature.

201

At the time it was common to distinguish between science (episteme/scientia) and art (techne/ars), a distinction first introduced by Aristotle. While science designated logically and empirically demonstrable knowledge of truth, art referred to the skilled practice of manipulating material things. In ancient Greece and in the Middle Ages, art was often practiced by the lesser ranked
craftsmen whereas science, of which experimental philosophy became a part, was excersised by
the social and intellectual elite. See: Dear, The Intelligibility of Nature, 8–9; Mühlpfordt, “Die organischen Naturwissenschaften in Wolffs empiriorationalistischer Enzyklopädistik,” 85; Wolff, Latin
Logic I, 11.
202
Wolff, German Logic, 181–82. “Wenn einer saget, er habe es aus der Erfahrung, daß die Luft
schwer sey; so sind nicht gleich einem jeden die Empfindungen klar, die er gehabt, als er die
Schwere der Luft erkandte. Derowegen ist nöthig, daß er einen besondern Fall anführe, da er die
Schwere der Luft erkandt hat, als, daß er eine sehr grosse gläserne oder auch küpferne Kugel
durch Hülfe der Luft-Pumpe von der Luft auf das sorgfältigste ausgeleeret, nachdem dieselbe an
den langen Arm einer Schnell-Wage gehänget, und alsdann das Gewichte, welches zuvor mit ihm
gleich inne gestanden, einen grossen Ausschlag gegeben. Denn dieses ist eigentlich zu reden die
Erfahrung, der Satz aber: die Luft ist schwer, ist daraus geschlossen worden. Hingegen wenn
einer as der Erfahrung annimmet: das ausgeschüttete Wasser mache den Tisch naß; so wäre
unnötig, wenn er einen besonderen Fall hiervon anführen wolte. Denn weil es eine Sache ist, die
sich täglich zuträget; so ist wohl niemand, der diese Erfahrung nicht vielmahl solte gehabt haben.
Und wenn ja jemand seyn solte, der solches noch nicht gesehen; so kan er leicht Wasser auf den
Tisch schütten, und sehen, wie der Tisch davon naß wird.”

69

As Dear has pointed out, experimental experience generally described specific events.203 At the same time as this enabled knowledge of unique hidden facts
of nature, reliance on singular observations made the experimental experience
especially vulnerable to the fluctuations and arbitrariness of the external senses.
In order to compensate for these shortcomings, natural philosophers developed
a number of specific techniques.204 First of all, experiments were often conducted and replicated officially in settings where they could be observed by a
number of credible witnesses, preferably from the upper classes. The use of
witnesses served as an important compensation for the fallibility of the senses.
Another way of securing evidence was to scrupulously note down everything
that happened in the experiments and to compile detailed texts that could later
be circulated to others, who, in turn, could virtually witness them being conducted.205 All these ways of accumulating evidence were in glaring contrast to
the old natural philosophy where experience referred to what everyone already
knew by virtue of daily experience or authoritative texts.
When expounding on experiments, Wolff essentially reverted to the kind of
epistemic techniques that have been described above.
It is, however, very necessary that every one who wishes to be wise from experience
should carefully write down all his experiences, which do not occur daily, and diligently
investigate them in all their circumstances. Especially when we have brought together
things in nature, which would not otherwise come to one another, that is, when we experiment, can we assure ourselves of so much more; that we can observe in detail all the
conditions under which something happens, when we repeat our experiment at another
time, or let it be repeated by another person.206

According to Wolff, the experimental philosopher was to write down and diligently examine all experiences that did not occur daily. This was particularly
relevant for experimental situations. Since the phenomena revealed in these
situations were unique it was crucial to be highly focused and attentive to whatever occurred. For the same reason, experiments were to be replicated several
times, preferably by different persons. What these techniques describe is, to
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phrase it in Dear’s words, the way in which singular experiences of unique phenomena were not evident but provided evidence.207
Given Wolff’s engagement in experimental philosophy and his acquaintance
with the British tradition, his application of “British” epistemic techniques does
not come as a surprise. In fact, the really interesting question does not lie in the
connection to the British tradition but in the way experimental philosophy was
implemented in Wolff’s own philosophical system. To understand how this was
done it is necessary to return to the example of the air-pump. Just like any other
form of experience, the experiment was subsumed under the demonstrative
system.
Definition: An expanding force is a constant effort to expand. Axiom 1: That which
starts to expand, when the resistance is removed, is constantly striving to expand. Axiom
2: What causes a bladder to expand, when the resistance is removed, must also expand itself. Empirical proposition: When you leave some air in the bladder and tie it tight so that
no air escapes and then hang it under an air-pump, and then pump out the farthest air,
then the air will cause the bladder to expand. Conclusion: Air has an expanding force.208

The example provides the key to understanding the connection between the
Wolffian demonstrative system and experimental philosophy. The relation between the two was not one of competition or exclusion but one of subordination of experimental philosophy to the demonstrative system. The role of the
experiment was to accumulate evidence that could then be formed into empirical propositions used in demonstrations. Schematically, this can be illustrated as
follows:
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Figure 6. The role of experience in the Wolffian demonstration.

As the figure illustrates the evidently true and the experimental experience both
served to provide indubitable empirical propositions.209 In this sense there was
no epistemological conflict between these two experiences although they followed different logics and corresponded to completely different scientific practices. The incorporation of the experimental practice in the overall demonstrative system reflects Wolff’s encyclopaedic vision of philosophy as a complete
system of knowledge united by one universal method, a vision that he shared
with Leibniz and many other early modern philosophers.

Measuring intensive magnitudes
In the previous section I argued that experience was organised along a continuous scale from the external to the internal. To consult experience primarily
meant to mobilise the internal spectrum of this scale, a practice with the goal of
producing empirical propositions. In this section, however, I show that Wolff
also ascribed an important role to singular observations made in experimental
situations. The role of these observations was to provide evidence of hidden
phenomena of nature. As a part of his interest in experimental philosophy
Wolff discussed the possibility of measuring and experimenting on the soul. In
the remaining parts of this section I analyse this discussion, arguing that Wolff’s
claims should be placed in the context of his philosophy of perfection and ultimately in the context of the early modern cultura animi.
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When discussing quantification and measurability in the early modern age,
philosophers had at their disposal a technical vocabulary that dated back to
Aristotle.210 Aristotle divided quantities into numerable multitudes (stones,
coins etc.) and measurable magnitudes (angles, volumes etc.).211 While all quantities permit quantification and measurement, qualities are neither numerable
nor measurable due to their lack of ratio. Despite the view that qualities could
not be counted or measured on a scale, Aristotle nevertheless acknowledged
that some qualities permitted a more or less.212 Thus, it seemed obvious that
heat or anger, for instance, varied in intensity. The Aristotelian notions of quantification and measurement, which were further discussed and elaborated by
Euclid, became an increasingly debated topic in the Middle Ages.213 As a way to
overcome the strict divisions between qualities and quantities, philosophers
subdivided magnitudes into extensive and intensive magnitudes.214 While the
classical Aristotelian magnitudes now fell into the category of extensive magnitudes (for instance straight lines, angles or volumes), qualities such as velocity
and heat were added as intensive magnitudes. These intensive magnitudes were
experienced only as “more or less”, but were nevertheless thought of as quantitative.
The discussion regarding magnitudes was not just theoretical. On the contrary, it corresponded to the attempts to transform magnitudes into real
measures. While this had already happened in the Middle Ages through what
one scholar has described as a “near frenzy” to consider the measure of everything imaginable, the process reached new heights as magnitudes such as density, velocity and temperature were turned into real measures in the early modern
210
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period.215 This, in turn, raised questions concerning the measurability of mental
magnitudes. For instance, would it be possible to measure pain and pleasure?
While the early moderns puzzled over such questions, new energy fuelled the
debate through Descartes’ metaphysical notion of the clear and distinct.216 At
the core of this notion was the assumption that ideas could be more or less
clear and distinct, something that qualified them as intensive magnitudes. With
the clear and distinct at the core of early modern philosophy a new more metaphysical discussion of magnitudes and measurability ensued.217 As I will show, it
was in this discussion that Wolff participated when launching the notion of
psychometrics, the idea that the soul can be measured.
While Wolff’s psychometrics has attracted some scholarly attention, it has
often been inscribed in a history that starts with the early modern discussion of
the measurability of the soul and that ends with its realisation through nineteenth century experimental psychology. 218 In contrast to such histories, which
tend to prioritise the understanding of the present at the expense of the past, I
focus on the way in which Wolff’s psychometrics should be seen as an integral
part of his metaphysics as a philosophy of perfection. In particular, I stress that
in this project everything, including the human soul, was organised according to
God’s great plan for a perfect and mathematically ordered universe. To make
this point I again return to the discussion of the clear and distinct.
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Psychometrics
The notion of clear (klar, clarus) and distinct (deutlich, distinctus) runs all the way
through Wolff’s philosophy, from logic to metaphysics and ethics. While thus
far I have analysed its methodological role, I will now highlight the way in
which Wolff also used the notion to scale mental phenomena, that is, to display
them as more or less clear and distinct. As a general doctrine this view permeates both the German and the Latin philosophy.219 On a more specific metaphysical level Wolff argued, here following Leibniz, that the soul is a simple,
immaterial and finite thing endowed with a single force (Kraft) of which its different variations – thoughts, desires etc. – are manifestations that vary in terms
of their clearness and distinctness.220 That the human being is able to detect the
different clarity and distinctness of thoughts meant that they somehow must be
compared for a certain time. According to Wolff, this in turn suggested that
they occur for a certain time and with a certain velocity.
§.736. Since different things must in this way occur in succession in the soul if one is to
be conscious of a thing so will consciousness require time. Since our thoughts are transformations of the soul, which we are conscious of; it follows that every thought occurs in
time, or, every thought has its apportioned time.221

§.737. Just as one unit of time can be bigger than another; so also can one thought last
longer than another. One therefore attributes a velocity to the thought. A thought can
thus have a higher velocity than another. Just as one estimates the velocity of the movement from the length of a distance over which it moves, one can estimate the velocity of
a thought from the length of the time it takes. And this has led some people to take
thoughts for the movement of a subtle liquid matter. But they have not taken into account the remaining things that are at play in every movement but that are not at play in
thoughts.222
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Although Wolff took the discussion as far as to argue for the duration and velocity of thoughts already in the German Metaphysics, he first introduced psychometrics in his Latin psychologies, published roughly a decade later.223 When
doing so however, it was in close connection to the earlier discussion. From the
assumption that pleasure (voluptas) and disgust (taedium) are graded and proportionately related to perfection (perfectio), Wolff argued that a psychometrics is
possible.
Pleasure and disgust relate to the perfection or the imperfection of which we are conscious. These theorems lead us to a psychometrics, which provide us with a mathematical
knowledge of the human soul that has hitherto been lacking.… I have made these investigations only to make it comprehendible that a mathematical knowledge of the human
soul and thus a psychometrics is possible, and that the soul also in these mathematical
truths, that is, in arithmetic and geometry, which are occupied with quantities, follows the
mathematical law: these mathematical truths are not less bound to the contingent things
in the human soul than with the material world.224

Although Wolff explicitly announced the possibility of psychometrics, he did
not provide any examples or suggestions of how the soul could actually be
measured. In fact he even admitted that the actual techniques for measuring yet
remained to be discovered. The lack of practical example and the admission of
the lack of measuring techniques have meant that scholars have tended to view
his psychometrics as an early chapter in the long history of quantification and
experimental psychology.225 In contrast to such interpretation I argue that
placed in the context of Wolff’s overall philosophy of perfection, the actual
measure of the soul was peripheral in relation to its theoretical measurability.
As Hunter has pointed out, Leibniz and Wolff saw the world as a perfect math-
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ematically ordered whole.226 By revealing and contemplating the mathematical
structure of this whole, the metaphysician perfected his own being (by increasing his knowledge), thereby contributing to the overall perfection of creation.
I argue that it is against this background that the quantification of the soul
should be viewed. If Wolff was to maintain his metaphysical view of the world
as a perfect mathematical whole, it was necessary to, at least theoretically, show
that the soul also obeyed mathematical rules. In this context, Wolff’s psychometrics depicted a psychological micro-cosmos reflecting the mathematically
ordered macro-cosmos. While this view of the soul was of vital importance for
his overall metaphysical project the actual measurement of the soul was a secondary enterprise. In fact it even appears as a somewhat peripheral project.
Therefore, it was wholly in accordance with Wolff’s motives and ambitions to
dismiss the actual measure of the soul as a practice belonging to the future.

Experimenting on the soul
In addition to his notorious remarks on psychometrics, Wolff is also known for
his references to the use of experiments in empirical psychology.227 Although
these references provide very few clues as to the practical nature of such experiments, it has not stopped scholars depicting Wolff’s empirical psychology as a
prelude to modern experimental psychology.228 In contrast to such interpretation I argue – much like in the case with psychometrics – that the references to
experiments should be understood in the context of experimental philosophy as
an integral but subordinated part of Wolff’s overall demonstrative system.
In the Latin Logic Wolff claimed that empirical psychology was equivalent to
experimental physics. “It is clear that empirical psychology corresponds to experimental physics, and thus pertains to experimental philosophy.”229 This
theme was further elaborated in Psychologia Empirica. “We have mentioned else226
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where…that empirical psychology is similar to experimental physics. For it is
also the case that experimental physics supplies principles for dogmatic physics.”230 At first, the point might seem to be to establish empirical psychology as
an experimental science alongside experimental physics. At a closer look, however, the claim seems rather to be that the similarity pertains to them both
providing principles. What this actually indicates is that both disciplines worked
by accumulating experiences, porting them into demonstrations and turning
them into principles and doctrines, such as that of the existence of the soul.
Wolf nonetheless made stronger statements that explicitly advocated the use of
experiments in empirical psychology. “Empirical psychology is similar to experimental physics; for we use experiments – either directly or by deducing something from them – to examine the tenets of dogmatic physics.”231 This passage
clearly affirms the usage of experiments within psychology. As it turns out,
however, psychology was just one of many disciplines that used experiments,
according to Wolff. In fact, experiments could be used within all philosophical
disciplines, even natural theology.
The art of experimenting consists of truths derived from experiments. Thus far almost
only the physicists have used this art. Nonetheless there is room for it in all forms of philosophy, even in natural theology. Because of this I remember that I have often urged
that there is also an experimental natural Theology, experimental philosophy can indeed
in every aspect be extended to all parts of philosophy.232

Wolff’s claim that experiments could be used in all philosophy can be understood on two levels. First, on an overall level it referred to the implementation
and employment of experimental truths in demonstrations within all branches
of philosophy, including empirical psychology and natural theology. This was
important given Wolff’s vision of philosophy as a complete whole united by
one universal method. Second, despite Wolff’s obscure discussion he nevertheless invited further reflections over the existence and nature of different kinds
of experiments. For instance, are there specifically psychological or theological
experiments? Wolff was completely silent regarding this question. The lack of
discussions of, or even references to, different kinds of experiments suggests
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that Wolff did not regard it as a high-priority matter. It is possible that he simply left it for others to discuss.
Regardless of the existence of particular psychological experiments, the idea
that the soul could be subjected to measurement and experimentation definitely
struck a chord in early eighteenth-century Halle. As Hallean intellectuals elaborated further on these themes, the result was a number of diverse and often
confusing theories.233 The lack of consensus and order was due to two factors.
First, whereas some Hallean intellectuals were simply ignorant of the difference
between experientia and experimentum or deliberately used them as synonyms,
others, to which Wolff belonged, were experienced both theoretically and practically.234 Second, if the new experimental philosophy was epistemically unstable
in the first place, this tendency was further reinforced through the selection of
the soul as the object of measurement and experimentation. After all, how
could the soul ever be measured and experimented on? Or to be more specific,
how could the soul ever be “put under the air-pump”, lending itself to observations by numerous witnesses?
233

The Wolffian philosopher Gottlieb Friedrich Hagen discussed measurement and psychological experiments in several works already in the first half of the 1730s: Gottlieb Friedrich Hagen,
Dissertatio mathematica de mensurandis viribus propriis atque alienis quam adivvante vi divina amplissimo
philosophorum ordine (Halle, 1733); Gottlieb Friedrich Hagen, Meditationes philosophicae de methodo
mathematica, Christian Wolff Gesammelte Werke, Abt. 3, Materialien und Dokumente, Bd. 82
(Hildesheim: Olms, 2002); Gottlieb Friedrich Hagen, Programma de mensurandis viribus intellectus
(Halle, 1734).
In the 1740s Johann August Unzer und Johann Gottlob Krüger discussed the measurability
of nerves and nerve-liquids: Johann Gottlob Krüger, Naturlehre zweiter theil, welcher die physiologie,
oder lehre von dem Leben und der Gesundheit der menschen in sich fasset, 2nd ed. (Halle: Carl Herrmann
Hemmerde, 1748); Johann August Unzer, Neue Lehre von den Gemüthsbewegungen, mit einer Vorrede
vom Gelde begleitet von Herrn Johann Gottlob Krügern, ed. Carsten Zelle (Halle: Hallescher Verlag,
1995). In the 1750s Krüger published a textbook on experimental psychology: Johann Gottlob
Krüger, Versuch einer Experimental-Seelenlehre (Halle: Carl Herrmann Hemmerde, 1756).
Another contributor is the somewhat mysterious person Christian Albrecht Körber, who
published a three-volume work on the measurability of simple finite things in the 1740s: Christian
Albrecht Körber, Allgemeine Gründe und Gesetze, aus welchem die Ausmessung der einfachen endlichen Dinge
überhaupt fliesset zum Behuf des Versuches von der Ausmessung menschlicher Seelen abgefasst (Halle, 1745);
Christian Albrecht Körber, Versuch einer Ausmessung menschlicher Seelen und aller einfachen endlichen
Dinge überhaupt, wie solche der innern Beschaffenheit derselben gemäß ins Werck zu richten ist, wenn man ihre
Kräffte, Vermögen un Würckungen recht will kennen lehrnen: In dreien Theilen (Halle, 1746); Christian
Albrecht Körber, Von verschiedenen Handlungs-Arten der einfachen endlichen Dinge, und ihrer Ausmessung
überhaupt Nebst einer Anwendung auf die Ausmessung der Menschlichen Seelen und ins besondere derselben
Handlungen bey ihr, nach welchen alle übrige sich richten (Halle, 1746). In addition to these extensive
treatises, shorter remarks on the topic include: Johann Heinrich Zedler, “Psychometria,” Grosses
vollständiges Universal-Lexicon aller Wissenschaften und Künste (Halle und Leipzig, 1741), 1090; Alexander Gottlieb Baumgarten, Metaphysica (Hildesheim: Olms, 2012); Alexander Gottlieb Baumgarten,
Metaphysics: A Critical Translation with Kant’s Elucidations, Selected Notes and Related Materials, trans.
Courtney D. Fugate and John Hymers (London: Bloomsbury, 2013), 263; Johann Georg Sulzer,
Kurzer Begriff aller Wissenschaften, 2nd ed. (Leipzig, 1759), 157.
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Körber appears as a metaphysician with little practical experience. Krüger had much practical
experience but advocated a wide notion of experiments that included the use of literary examples.
As we will soon see Hagen, in contrast, shaped his psychological experiments as specific experimental situations.
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One early attempt to tackle the problem of how the soul might be subjected
to experimentation was made by the Wolffian philosopher Gottlieb Friedrich
Hagen. Having studied at Jena and then at Halle in 1730 Hagen embarked on
an educational journey in 1731 during which he eventually had the opportunity
to visit Wolff in Marburg, thus beginning a friendship. When he returned to
Halle, Hagen started a series of translations of Wolff’s works.235 In 1737, Hagen
was appointed professor of philosophy at the Bayreuth Gymnasium. With his
move to Bayreuth he disappeared from the academic map of Halle.
Wolff’s project and especially his mathematical method inspired Hagen who
wrote a number of treatises on the subject. In 1733–34 he produced two short
texts, Dissertatio mathematica de mensurandis viribus propriis atque alienis (Mathematical
Dissertation on the Measure of the Specific and Common Powers, 1733) and Programma de
mensurandis viribus intellectus (Program for the Measure of the Intellectual Powers, 1734),
dealing specifically with the measurement of the soul.236 These texts were in
turn connected to a much larger treatise, Meditationes philosophicae de methodo mathematica (Philosophical Meditations on the Mathematical Method, 1734).237 At the core of
Hagen’s project was an attempt to map out the possibilities and limits of the
mathematical method. This, in turn, led him to further elaborate on Wolff’s
claims regarding the role of experiments in empirical psychology. In contrast to
Wolff, however, Hagen’s discussion revolved around the particular nature of
psychological experiments.
Hagen was well acquainted with the distinction between observations and
experiments. He defined experience as propositions formed through attentiveness to transformations (mutationes) in the world.238 According to Hagen, if these
experiences were acquired automatically and without our labour (opera) they
were called observations (observationes). If they required our labour, on the other
hand, they fell into the category of experiments (experimenta). But in contrast to
most of his predecessors, Hagen did not stop at the division between observatio
and experimentum, instead he elaborated further on both these categories. In
terms of observations he distinguished between physical (physicae), psychological
(psychologicae), historical (historicae), moral (morales), political (politicae) and literal
(litterariae) observations.239 Depending on the object of study – material bodies,
simple immaterial things, human actions in history, the moral value of human
actions, the transformation of empires, the fate of disciplines within art and
science – observations were sorted into one of these categories.
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Gottlieb Friedrich Hagen, Gesammelte kleine philosophische Schriften, vol. 1–6, Christian Wolff
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When it comes to the different forms of experiments the list is somewhat
shorter than is the case with observations. Although Hagen mentions political
and moral experiments, the main focus lies on physical and on psychological
experiments. An experiment was said to be physical if it had a physical body as
its object of study. If the object was a simple thing, on the other hand, the experiment was called psychological. Hagen defined and exemplified psychological experiments in paragraph 37:
Another class of experiments is the one that in simple things expounds transformations
produced through a voluntary act and is called psychological. Such an experiment is the
case if someone wants to frighten a person and depicts various evils that will soon threaten him and observes the effects of conversations and whether he is inclined to fear or
not.240

In contrast to Wolff, Hagen did not hesitate to proclaim the existence and specific character of psychological experiments. Adhering strictly to the distinction
between observations and experiments he did not see any difficulty with psychological experiments alongside the physical. The thing that distinguished
psychological experiments was that they had simple things or souls as their
objects of observation. In addition to this, the process of conducting the experiments was basically the same; it required some kind of intervention, as in the
example with the inflicted fear and observations of the effects caused by this
intervention. Hagen provided several examples of how psychological experiments could be conducted practically. For instance, the magnitude of attention
could be measured by assessing the number of ideas one was capable of thinking about and the time it took to contemplate and decompose them into their
parts.241 Or, the faculty of judgement could be measured by contemplating the
speed with which one discovers hidden similarities and by the “degree of concealment” of these similarities.242 But the most comprehensive example of a
psychological experiment deals with the learning capacities of two boys:
The swiftness in the operation and the number of the performed acts characterise the
measurement of the natural powers of the intellect, which will be illustrated with immediate clarity through an example. It could easily be determined in terms of the magnitude
of the natural powers two boys have to learn history. Thus carry out this examination:
any unknown fact should be narrated to both boys, with all the circumstances that are to
be attended to in history, such as proper names, dates, natural sequence, etc. And when
asked, has anything of the previously told information been learned? If not, retell the story for them both until everything has been committed to memory. Repeat this until the
whole fact has been thoroughly known, and it will be possible to determine who possess
240
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the largest intellectual powers and who has the highest ratio of attention. The measure of
the intellectual powers is given here by means of the speed of activity and the number of
individual acts accomplished: the smaller the number of repetitions, the greater the
speed. This experiment has to be repeated several times before the measure of the two
boys can be determined.243

Although there are no indications as to whether these experiments were actually
carried out, there is no doubt that Hagen constructed them as being practically
feasible. His descriptions of psychological experiments share some of the features that Shapin and Schaffer have proposed as characteristic for the experimental practice. One such feature is the detailed descriptions of experiments
that served the purpose of persuading people to the level where they could
almost witness the experiment being conducted.244 Hagen employed this technique to provide detailed descriptions of exactly how the experiments were to
be conducted. Another experimental technique that Hagen adopted was that of
replication. Since experiments revealed hidden facts of nature that were not
evident from the start, replication served the purpose of establishing facts by
accumulating evidence.
In contrast to Hagen’s discussion of psychological experiments, the Wolffian
philosopher Johann Gottlieb Krüger’s 1756 textbook in experimental psychology paints a rather different picture (Krüger will be discussed more in detail
later on in this dissertation).
One would maybe take it for a mere joke if I would say that I have taken on the task of
showing how one can understand the soul through experiments. Experiment, one would
say, can only be conducted on bodies. Could one really bring the soul under the airpump, observing its gestalt through the magnifying glass, measuring its powers? This
thought is so obvious that I think it would strike most people who would face these pages.245
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The comment is interesting for two reasons. First, it shows that the author was
familiar with and identified experimental philosophy of Boyle and the British
tradition. Second, it shows that he expected others to be so too, and that he
expected these others to level thorough criticism on the basis of this familiarity.
In fact, he expected almost everyone to be struck by the absurdity of experimental psychology. By way of defending experimental psychology, however,
Krüger fell back on the internal senses and internal experience, thus arguing
that the experience of the soul and its operation was an undeniable fact. Moreover, when discussing the nature of psychological experiments he ended up not
in the kind of experiments that Hagen suggested but in the exploration of
unique literal cases. Since this will be discussed more thoroughly in the last
chapter, using the 1756 textbook as a contrast to Hagen is sufficient at this
point. So what conclusions can be drawn from these examples? First, they show
that the soul became a particularly intricate and problematic object of experimentation. Second, they illustrate the lack of consensus regarding the practical
nature of psychological experiments. As we will see later on in this dissertation,
the lack of consensus remained as the new generation of psychologically oriented physiologists (to which Krüger belonged) took on the challenge of exploring
the soul in the 1740s and 1750s
So far I have argued that the overall role of experience in Wolff’s philosophy
was to provide indubitable empirical propositions. These propositions could be
produced in two somewhat different ways. First, they could be produced
through an internal operation of the mind where the philosopher refined numerous perceptions and experiences into empirical propositions. Second, they
could be produced by accumulating singular observations of hidden phenomena of nature made in experimental situations. While the experimental practice
thus served a crucial purpose, it was nevertheless subordinated to the demonstrative system in the sense that it provided empirical propositions. While this
was the case with the experimental practice as a whole, I have made a similar
argument when it comes to the discussion of psychological experiments and
psychometrics. Rather than launching a new experimental and quantitative psychology in the modern sense of the word, the aim was to show that the soul
obeyed the same principles and laws as the rest of nature. This, in turn, was
important for the overall metaphysical vision of the universe as God’s perfect
and mathematically structured creation.

scheinbares, daß ich glaube, er werde den meisten einfallen, welchen diese Blätter zu Gesichte
kommen.”

83

Conclusions
In this chapter I chart early modern philosophy as cultura animi. In sharp contrast to the epistemological readings, the cultura animi reading analyses early
modern philosophy as a practical project pursued for the purpose of perfecting
the soul both cognitively and morally. Adopting this perspective, I start by analysing the way in which the philosophy of the rationalist quartet of DescartesLeibniz-Tschirnhaus-Wolff revolved around spiritual exercises. In particular, I
highlight clear and distinct ideas, concepts and definitions, arguing that these
were the products of methodologically guided exercises rather than some epistemological criteria. The shift toward reason thereby can be viewed not as an
epistemological turn but as culture of the soul or cultura animi.
In the second section I analyse experience. While recent historians of science
have analysed early modern scientific experience in terms of experiments and
observations of things in nature through the external senses, I argue that the
culture of the soul or cultura animi provides important information regarding what it
meant to consult experience. Against the background of the cultura animi project
of perfecting the soul both cognitively and morally, I show that Wolff, together
with many other early modern philosophers, though of scientific experience as
a product of an internal operation of the mind where perceptions were systematically and methodically refined and perfected. Given that scientific experience
required such internal operation, it did not require a big step to consider completely internal objects of experience such as the soul and its faculties. Against
this background, empirical psychology appears as a part of the cultura animi
project of perfection rather than some abstract theory of knowledge or a modern scientific discipline.
In the third section I turn to the scholarly discussion of Aristotelianscholastic and experimental experience. In Aristotelian-scholastic science, experience took the form of universal statements about how things generally are, or
how they behave. As Aristotelian-scholastic philosophy was gradually replaced
by mechanical and experimental philosophy during the course of the seventeenth century, experience underwent an almost paradigmatic transformation.
From having been couched in terms of universally true statements about the
world, experience – now in the shape of observatio and experimentum – increasingly took the form of statements describing specific observations made in experimental situations. In relation to this story of a transition from Aristotelianscholastic to experimental experience, I argue that Wolff, true to his ambition
of bridging the gap between scholastic and modern philosophy, incorporated
experimental philosophy as an integral but subordinated part of his overall
philosophy. To consult experience was thus both a matter of observing things
in experimental situations and of refining these observations into empirical
propositions to be used in demonstrations. Similarly, I provide a reinterpretation of Wolff’s references to psychometrics and the use of experiments in psychology. Rather than seeing these as attempts to expand the mathematical dis84

cipline or to found experimental psychology as a modern scientific discipline, I
place them in the context of the cultura animi and the philosophy of perfection.
From this perspective, psychometrics appears as a part of the overall project of
establishing the human being as apart of Gods perfection. Similarly, the references to the use of experiments can be perceived as a part of empirical psychology, which, in turn, was a part of the overall cultura animi project of curing
the soul from the diseases of the passions.
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3. Francke and the living experience of God

In his Lebenslauf (Biography, 1728) the theologian August Hermann Francke reminisced of his youth as a time marked by ambitious studies in theology.246 However much he studied though, it appears that the Bible remained as dead as the
paper it was written on. The fault, he soon realised, was not to be found in the
text itself but in his own lack of living experience, knowledge and faith.247 In the
Lebenslauf he describes how due to this shortage of experience, he entered a
period of increasing religious crisis until one day in 1687 he experienced, what
was for the time and context, a typical conversion. From one moment to the
next, he went from being a doubter and a hypocrite to an energetic preacher
infused with living experience, knowledge and faith in God.248
246
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Francke’s Lebenslauf was probably written in the early 1690s.249 From then
on, living experience, knowledge and faith would reoccur and be at the core of
his sermons, theological treatises, and pedagogical writings for the next twenty
years.250 Often they were described as decisive or even the decisive factors in
Christian life. What kind of categories were they? Why were they considered so
important? What kind of project were they part of? What was the relation between these and the kind of knowledge and experience promoted by philosophers such as Leibniz and Wolff? These are the principal questions that I seek
to answer in this chapter.
The chapter is divided in two major sections. In the first section I chart religious experience. Firstly, I account for the scholarly analysis of religious experience as inner, affectual and pursued through spiritual exercises such as prayer
and meditation. Secondly, I make the case that Francke’s discourse on living
experience, knowledge and faith took form as a specific manifestation of such
inner and affectual experience. Thirdly, I show that this discourse played a crucial role in the kind of pedagogy that Francke himself referred to as cultura animi, a pedagogy that formed the spine of the large-scale Hallean institution
known as the Orphanage.
In the second section I shift focus from religious to scientific experience.
Firstly, I identify and analyse two parallel discourses: the rhetorical discourse on
how to form vivid images, and the philosophical or epistemological discourse
on clear, distinct and vivid ideas, concepts etc. Secondly, I analyse the way in
Assmann, Beiträge zur Archäologie der literarischen Kommunikation 2 (München: Wilhelm Fink,
1987).
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which these discourses funnelled into the Hallean pedagogical discussion and
influenced Francke who in his cultura animi came to acknowledge not only the
importance of acquiring living knowledge and experience through religious
exercises but also through scientific exercises such as observations and experiments. Thus seen, Francke’s discourse appears as a result of theological, philosophical and rhetorical discourses. By highlighting this conflation, I raise larger
questions concerning the importance of a broader analysis in which scientific
and religious experiences are seen as mutually overlapping and cross-fertilizing.
Such broader analysis would shed new light both on the borders and limits, and
on the very epistemic structure, of early modern scientific experience.

Religious experience
As a part of the interest in epistemic categories, historians have examined the
roles of experience in early modern science.251 Experience, they argue, revolved
around observations of things in nature.252 For these observations to work it
required the observers to discipline their senses. This entailed controlling the
senses through reason, or to be more concrete, controlling and disciplining the
senses by subordinating them to rigorous methodological rules regarding exactly how to observe.253 In this context historians of philosophy and science have
further remarked that the scientific culture of the senses and of reason involved
the purgation of the mind from the passions.254 Gaukroger has for instance
shown that the passions were seen as a potential threat to scientific accuracy.255
Another, more radical, reading is Corneanu, who argues that early modern science was essentially a way of purging the mind from the passions.256
251
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University of Chicago Press, 2011).
252
Shapin and Schaffer, Leviathan and the Air-Pump; Dear, Discipline and Experience; Dear, “The
Meanings of Experience.”
253
Shapin and Schaffer, Leviathan and the Air-Pump, 22–79.
254
That the cultivation of the senses and of reason involved the purgation of the mind from the
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pronounced form, most readings of early modern philosophy as a way of life, as well as many
readings of early modern science as a systematic culture of reason and the senses. For a selection
of studies see: Gaukroger, Francis Bacon and the Transformation of Early-Modern Philosophy; Corneanu,
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If historians of philosophy and science have analysed early modern scientific
experience as intimately connected to the external senses and as antithetical to
passion and emotion, theologians and church historians have painted an almost
reverse picture of religious experience.257 Religious experience, they argue, revolved around the internal senses and the controlled culture of emotion or
passion.258 More specifically, medieval and early modern religious experience
was primarily a matter of channelling the passions in a way that ignited the will
to act in accordance with the will of God. In this section I chart religious experience. In the first part of the section I engage with and summarise the scholarly
discussion of religious experience, focusing especially on the early modern discussion. In the second part of the section I analyse, as a specific manifestation
of religious experience, Francke’s discourse on living experience, knowledge
and faith. In the third part of the section I discuss and analyse Francke’s cultura
animi as a large-scale attempt to shape Christians according to the logic of religious experience.

Early modern religious experience
For a long time religious experience has caught the interest of theologians, historians, philosophers and social scientists.259 Within the monastic tradition,
emotion and passion played a much more important and positive role in philosophy and science
than has hitherto been acknowledged. See: Paul White, “Introduction,” Isis 100, no. 4 (2009):
792–97; Fay Alberti, “Bodies, Hearts, and Minds: Why Emotions Matter to Historians of Science
and Medicine,” Isis 100, no. 4 (2009): 798–810.
257
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Clairvaux (Tübingen: Mohr Siebeck, 1980). See also Günter Butzer’s study of self-conversation in
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religious experience referred to an operation where the monk retreated to observe and experience his own thoughts and feelings.260 Often, these inner observations incorporated the reflection on specific passages in the Bible. In the
Middle Ages theologians such as Bernard of Clairvaux connected experience to
the inner senses and to the emotions or the affects (pathos, affectus).261 Here religious experience referred to the deep, inner and essentially affectual reception
of God. Although scholastic philosophy and theology also drew on the Aristotelian more technical understanding of experience as the sum of sensations
stored in memory, the notion of religious experience as essentially inner and
affectual flourished especially within the mystical tradition.262
The Medieval notion of religious experience as inner and affectual provides
the immediate background to the Lutheran understanding of experience. Ulrich
Köpf even takes it so far as to claim that it was Luther who turned the relatively
narrow medieval notion into a principal and much more widespread theological
category.263 Regardless of whether this claim withstands historical scrutiny, it is
clear that Luther saw experience as an absolutely central concept, and that he
primarily thought of it as inner and affectual.264 In this context the theologian
Oswald Bayer has remarked that the Lutheran notion of experience is better
understood as passio.
When Luther refers to ‘experience’, he does not refer primarily to an actio but to a passio,
not primarily to the experiences that I am in charge of, but in connection with that which
I suffer. It is – to take it to the highest level – the experience that is mine in the agonizing
struggle with the Word of God.265
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This is, Bayer continues, how we should understand Luther’s famous statement
that “Experience alone makes a theologian.”266 Here it is not experience in
some diffuse, general sense that makes the theologian but experience with the
Holy Scripture. Or, more specifically, it is experience as tentatio or Anfechtung in
the sense of a continuous agonising struggle to interpret and follow the Word
of God.267 In contrast to the modern message of harmonious love, the tentatio
took the form of a painful struggle marked by intense feelings of self-contempt,
fear and despair but in the end also of hope and love. In a sense, the more intense the struggle, the more powerful the spiritual transformation. Far from
being an arbitrary struggle devoid of structure and method, the tentatio was typically realised through spiritual exercises such as specific forms of prayer and
meditation. In this context Martin Nicol has emphasised the role of the penance meditation (Bußmeditation).268 In the penance meditation the meditator went
through a process that started with the own misery (miseria nostra) and ended
with God’s mercy (misericordia Dei).269 The miseria nostra took the form of a stepwise confrontation with one’s own sinful nature and inability to appreciate God
and God’s gifts. This led to desperate prayer out of fear and sorrow, which in
turn led to a mental breakdown marked by weeping and sobbing. Once in this
position of hopelessness and despair the meditator was ready to receive the
misericordia Dei. In this phase of the meditation the practitioner imagined and
visualised a person who dies in the middle of sin and becomes condemned for
eternity. Struck by the potential of such a horrible fate he became grateful that
266

Martin Luther, “Tischreden no. 46,” in Martin Luthers Werke: Kritische Gesamtausgabe. Tischreden,
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it was not yet too late, that there was still time to be saved. In the last step of
the meditation he imagined and visualised his own rescue from damnation.270
In the first half of the seventeenth century spiritual exercises such as the
penance meditation were reproduced and further elaborated through the wave
of Lutheran and Anglican devotional writings that swept across Europe.271 In
Johann Arndt’s Wahre Christentum (True Christianity, 1605–1609), which underwent so many editions that it eventually began to overshadow even Luther’s
own writings, the author encouraged his readers to engage in spiritual exercises,
preferably by focusing on the agonizing struggle.272 By being tested in this way,
the practitioner learned patience and hope, thus strengthening his faith in God.
In the second half of the seventeenth century the notion of experience as passio
or agonising struggle fuelled the embryonic Pietism movement. 273 Wallmann
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Ibid., 107.
In Johann Arndt’s influential Wahre Christenthum (1605/10) spiritual exercises drove the transition from the old Adam to Christ, from flesh to spirit, from darkness to light and from death to
life, just to mention a few of the dichotomies that he used. Influenced by Arndt, Johann Gerhard
painted the picture of a struggle fought by means of spiritual exercises in the Schola Pietatis (1622).
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the thematic of a fierce struggle fought through spiritual exercises dominated German writings, it
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Piety (1631) Lewis Bayly painted in broad and dramatic strokes the picture of the struggle between
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to self-denial and contempt the most radical writings by far were Daniel Dyke’s The Mystery of
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des 17. Jahrhunderts, Beiträge zur historischen Theologie 91 (Tübingen: Mohr Siebeck, 1995).
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has remarked that Spener adopted the notion of agonising struggle from Luther
and Arndt.274 At the same time as he ascribed it an important role in religious
practice, he distanced himself from religious enthusiasts or schwärmer.275 In contrast to the kind of wild, ecstatic experience that distinguished the schwärmer, and
that could derive from the Devil just as well as from God, the agonising struggle revolved round methodologically cultivated and controlled experiences.276
Later on this view would receive a specific expression in Halle through the
discussion of an experimental theology (theologia experimentalis), a discipline that
at least partly built on the principles of the new science.277
So far I have made the case that religious experience was typically inner, affectual and realised through religious exercises such as prayer and meditation.
The following schema illustrates the principal differences between early modern
religious and scientific experience.

Sträter, Meditation und Kirchenreform in der lutherischen Kirche des 17. Jahrhunderts; Sträter, Sonthom, Bayly,
Dyke und Hall.
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Figure 7. Comparison of early modern religious and scientific experience.

Firstly, while religious experience typically started in the internal senses, scientific experience started in the external senses. Secondly, whereas religious experience was essentially about fuelling specific virtuous Christian emotions and
passions such as fear and love of God, scientific experience was typically antithetical to emotion and passion. Thirdly, while religious experience revolved
around Christian spiritual exercises such as prayer and meditation, scientific
experience dwelled on the kind of exercises of the senses and of reason that we
saw in the analysis of Wolff. Given these three principal differences, religious
experience might seem to be of little importance for the understanding of scientific experience. After all, it appears as an essentially different form of experience. Yet, and as I will show throughout this chapter, a number of cases suggest that the two actually overlapped and cross-fertilised at different points in
time. One such overlap was Descartes, who shaped his metaphysics in close
proximity to the kind of Christian spiritual exercises that he practiced during his
time at La Flèche. Francke was another example of this overlap. Highlighting
the specific case of Francke, I argue for a more inclusive analysis that does not
restrict scientific experience to observations of objects within natural philosophy and medicine.

Living experience
Throughout his life Francke consistently stressed the importance of living experience (lebendige/wirkliche Erfahrung).278 While most of his remarks were short and
278

Throughout this analysis I will approach living experience, living knowledge and living faith as
three intimately connected phrases that were part of the same discourse. When analysing this
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sententious, some texts provide more detailed accounts.279 In an early sermon,
Von rechtschaffenen Wachsthum des Glaubens (On the Rightful Growth of Faith, 1691),
Francke described living experience and knowledge as preconditions for living
faith.280 Hence, it was experience and knowledge of God that built and
strengthened faith. But what did these categories actually mean? What distinguished living experience from other forms of experience? Or, in other words,
what was it that made the living living? In the following part of the section I
reconstruct the category of the living, which has hitherto received little scholarly attention, from a number of key sources.
As Francke launched his notion of living experience it was as a direct development of the religious and in particular Lutheran notion of experience. Theologically, the metaphores of life and the living occupied a central role in conversion stories from those of the Gospels to those produced within early modern
theology.281 It is in this context we should understand Francke’s conversion
story as presented in the Lebenslauf. Accordingly, the sudden conversion in 1687
discourse I will sometimes refer to “living experience, knowledge and faith”, and sometimes for
the sake of simplicity, just to “the living”. Since references to living faith, knowledge and experience occur throughout Francke’s whole production, it neither makes sense nor is possible to
identify and analyse every particular reference to and use of the terms. I will instead focus on a
limited number of texts where Francke discussed these in more detail.
279
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was preceded by a miserably period of merely intellectual and dead knowledge
of theology. “I knew my theology in my head rather than in my heart, and it
was a dead science rather than a living knowledge.”282 Later on, he returned to
this topic, now providing a more detailed analysis of the living:
But when one speaks of the living faith one must not think that nothing more is required
than this: that one hears, learns, understands with the intellect, and stores in memory the
teachings of the gospels, that Christ died for our sins, that he was buried and rose again
on the third day; and that one when asked can account for, recite and support these
teachings with passages from the Holy Scripture.283

Living faith, Francke continued, required a living knowledge that touched the
heart.
If the human being is to have a true, divine and living knowledge then it must not rest on
mere knowledge in the sense that he is able to retell it as he has heard it, but God must
open his eyes…the cover must be removed from his heart, and he be thus enlightened by
the Holy Spirit so that he with uncovered face acknowledges the clarity of Jesus Christ.284

In the early modern age the discontentment with merely intellectual knowledge
was at the core of many mystical and devotional writings.285 The problem with
this knowledge was not only that it led away from God to the worldly and profane. It was problematic also for the reason that it engaged only a part of the
soul, wherefore it hindered the conversion as the complete (as opposed to
merely intellectual) spiritual transformation into a new kind of being or crea-
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ture.286 As Francke criticised merely intellectual knowledge he thus reproduced
an at the time widespread theological criticism. As I will show further on in this
chapter, however, there are reasons to believe that many early modern philosophers in fact shared the view that knowledge should engage the whole soul and
not only its intellectual parts.
If intellectual knowledge was insufficient, the key to Christian fulfilment lay
in the living. But what, more precisely, was the living? Or, to restate the initial
question, what was it that made the living living? For Francke the answer was
clear. The living was living only insofar as it engaged the whole soul and particularly the affects and the passions. The notion that the living was essentially affectual is reflected in several passages. For instance, when discussing the way in
which living experience strengthens faith, Francke encouraged his readers to
turn their gaze inwards and explore the “passions, senses and thoughts.”287 In
so doing, they would themselves witness how living experience had transformed the soul and made “Christ living.”288 In another revealing passage he
emphasised that the true turn to God required that “one experience the glory of
God” and that one “sees and acknowledges with the eyes of the passions [Gemüthes] and that one is able to observe with the holy fear of God.”289 And in
yet another passage he emphasised that it is “through such agonizing struggle”
that one reaches “the most wonderful experience and through this the strongest
strength in faith.”290 These passages point to the intimate connection between
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the living and the affects and passions. Often these were interwoven to the
extent that living became synonymous with passionate.291
So far I have argued that the living was made living through the affects and
the passions. But how was it made living? Rather than being some arbitrary state
of arousal, the living was made living primarily through Christian spiritual exercises such as prayer and meditation. Drawing on Luther, Francke emphasised
the oratio-meditatio-tentatio as constitutive for the true theologian. “Prayer, meditation and trial constitute the three parts that make a true theologian.”292 In
another text, written as an ethical guide for theology students, he again returned
to the tri-partition. “Oratio, Meditatio, Tentatio; prayer, meditation or diligence of
the soul in honestly exploring and evaluating the divine truth, and agonising struggle makes him, step by step and with the years, into a true servant of the Lord in
his House.”293
For Francke, the Lutheran division boiled down to concrete daily practice.
Each day the Christian should reserve extensive periods of time for prayer in
the morning, at midday, and in the evening.294 In time this practice would become an increasingly powerful tool. “Always believe that the more diligently
and seriously you practice prayer, the more God will come to your help with his
grace and gifts.”295 At each instance of prayer the practitioner should pray “not
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only with the mouth but with a devotional heart.”296 It was important to stay
focused and to “be observant on the manifold of experience in prayer.”297 It
was particularly important to make sure that the “passions” were “awakened
and strengthened” in the right way, and to do this “gradually with the words of
the Holy Scripture.”298
For Francke prayer was intimately connected to meditation. Following the
then contemporary view, meditation took the form of a deeper reflection on
Biblical themes such as sin, the passion of Christ and God’s mercy. Rather than
working as two separate practices prayer and meditation were intimately connected and mutually dependent. “Prayer inspires meditation, and meditation
inspires prayer.”299 And in another passage: “Prayer without meditation is a cold
and ugly thing. Meditation without prayer is sterile and completely useless.”300
As two intimately connected practices, prayer and meditation took the practitioner from states of increasing self-contempt and despair to states of gratefulness and love of God. These highly affectual states, which revolved around fear
and love of God, were referred to as tentatio or Anfechtung, translated as agonizing struggle. By thus centring on the fear and love of God, the tentatio was intimately connected to the living. In this context Francke stressed that one should
view everything bad that happens as God’s trial and that one shall cling to a
passage in the Bible and contemplate it with devotion in one’s heart. “O, what a
source of living water will it not be for you!”301 In another text Francke returned to the metaphor of living water, stressing here that one should read the
Holy Scripture with “prayer and plea for mercy…. Then more living water will
always flow into your well so that you become like a water-rich garden that
never lacks living water.”302 The metaphor of living water illustrates how the
living was connected to the tentatio and to the culture of emotion more generally. Only by systematically cultivating specific religious passions such as fear and
love of God, thereby putting oneself in states of agonising struggle, would experience, knowledge and faith in God become like living water flowing through
fleißiger und ernstlicher du das Gebet üben (453) wirst / je mehr wird dir GOtt mit seiner Gnade
und Gabe darinnen zu hülffe kommen”.
296
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and permeating the soul. Whereas philosophical and scientific exercises revolved around the control and repression of passion, the religious exercise controlled and repressed certain harmful passions while actively cultivating virtuous
passions such as fear and love of God.
In this part of the section I have analysed living experience as inner, affectual and connected to spiritual exercises such as specific forms of prayer and
meditation. Against the background of previous scholarly studies, living experience appears as a specific form of early modern religious experience. In the
following part of the section I shift focus from the theological to the pedagogical, arguing that living experience played a vital role as Francke took on the
challenge of shaping Pious Christians through a systematic and large-scale religious cultura animi. In ascribing living experience this role, I contribute a hitherto overlooked aspect to the larger scholarly endeavour to understand Francke’s
attempt to foster pious Christians.
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Figure 8. Antoine Pesne, August Hermann Francke, oil on canvas, 1725, Archiv und Bibliothek der
Franckeschen Stiftungen.
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Figure 9. Das historische Waisenhaus in Halle und Gesamtansicht der Franckeschen Stiftungen, 1749, engraving, Archiv und Bibliothek der Franckeschen Stiftungen.
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Figure 10. Der Lindenhof der Franckeschen Stiftungen mit Blick auf das Pädagogium, 1790, engraving,
Archiv und Bibliothek der Franckeschen Stiftungen.

The Orphanage cultura animi
Francke’s theological vision entered into a new phase as he took on the role of
pastor at Glaucha, an adjacent city to Halle, in 1692. In this apparently godforsaken city the plague had struck particularly hard, killing about two thirds of
the population and leaving behind broken families, orphans and collapsed social institutions.303 In addition to this, the city had an unusually high number of
pubs and inns that did not exactly contribute to godliness.304 While deterring
most state officials the city probably provided just the kind of challenge that
appealed to the newly converted Francke. Touched especially by the hardships
of the many young orphans, he gradually channelled his energy into the foundation of an orphanage. When the Orphanage was inaugurated in April 1701, it
encircled a courtyard that, in addition to purely educational units, also included
a bookstore, a bookbindery, a printing office, a pharmacy, a laboratory and an
infirmary.305 In 1727, the year of Francke’s death, over 3000 students, orphans,
teachers, administrators and artisans studied, worked and lived at the Orphan303
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age.306 The fact that Glaucha had about 600 and Halle roughly 10 000 inhabitants in the beginning of the eighteenth century gives an idea of the kind of
impact the Orphanage had.307 However, even though the Orphanage was massive in its appearance its real power lay in the vision that it embodied. Led by
the device “Weltveränderung durch Menschenveränderung” Francke’s vision
was that of a global reform movement based at the Orphanage.308 At this site
orphans and students were systematically shaped into pious Christians, disposed to the honour of God. This was to be done through what Francke referred to as cultura animi or Gemüthspflege.309 In this third and last part of the section I analyse Francke’s cultura animi or Gemüthspflege as a systematic culture of
religious experience launched for the purpose of producing a certain kind of
soul distinguished by pious feelings of fear and love of God.
Most studies of Francke’s pedagogy fall within the larger field of what is
sometimes referred to as Pietism studies.310 Within this field recent scholars
have emphasised that German Pietism must be approached as a heterogeneous
phenomenon rather than one singular and unified movement.311 As such it was
306
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intimately intertwined not only with religious but also with social, political and
cultural developments.312 For instance, several studies have drawn attention to
the intimate connection between German Pietism as a social reform movement
and the Prussian state as an administrative and educational apparatus.313 In this
context it has been made clear that Francke depended heavily on support from
the Prussian state, for which the Orphanage provided a useful tool for the education of state officials.314
Several scholars have examined the Orphanage as a place of discipline and
control. In two early dissertations Wolf Oschlies and Juliane Dittrich-Jacobi
analyse the Orphanage’s pedagogy as a way of disciplining and educating classes
and professions.315 In contrast to their class-oriented analyses, in the revised
edition of his 1969 dissertation, Peter Menck analyses the Orphanage’s pedagogy and particularly the cultura animi as a systematic attempt to shape pious
312
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Christians.316 Although Menck does not mention Foucault, the kind of mechanisms he refers to fit within the theory of a modern disciplinary power that
works through mechanisms of positive reinforcement and internalisation rather
than punishment.317 Similarly, Margarete Welp analyses the education of the will
in Francke’s pedagogy in her dissertation.318 In contrast to Menck, Welp’s analysis takes us away from the disciplinary power of the earlier Foucault to the
kind of self-technologies and spiritual exercises explored by the later Foucault.319 In terms of this latter perspective, Tanja Täubner’s previously discussed
study of meditation practices in Francke’s pedagogy explicitly builds on the
later Foucault’s self-technologies.320 Täubner argues that Francke’s pedagogy
took form as a vast class-transgressing programme for the systematic education
of pious Christians. Drawing on devotional ideals Francke established the Orphanage as a quasi-monastery facility where the daily life was strictly regulated
and structured by Christian spiritual exercises such as reading, praying and meditation. These exercises were used to educate children but also to turn teachers
into pious professionals.321 In terms of the actual exercises, Täubner’s detailed
analysis of particular types, such as the penance meditation, shows that they
worked by guiding the practitioner through a process of inner, emotional and
intellectual transformation.
In relation to these works I further elaborate Täubner’s reading of Francke’s
pedagogy as spiritual exercise and self-technology. While Täubner focuses on
the meditation exercises themselves, I am primarily interested in the kind of
inner transformation that these were meant to bring about. What kind of inner
transformation was the cultura animi supposed to accomplish? Which parts of
the soul were to be transformed and by what means? These are the questions
that guide this final part of the section.
In the programmatic Kurtzer und einfältiger Unterricht, wie die Kinder zur wahren
Gottseligkeit und Christilichen Klugheit anzuführen sind (Short and Concise Teaching on
how to Lead Children to True Piety and Christian Wisdom, 1702), Francke emphasised
316
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that the honour of God must be the goal of all education.322 The principal
means to achieve this goal, he continued, is the cultura animi or Gemüths-pflege.
“The cultura animi or the gemüths Pflege is the only means through which this
principal goal in the education of children can be reached.”323 Michael Carhart
has remarked that the ancients used cultura animi to signify the “educational
process of the individual or the individual’s own work on the self in order to
improve mental agility.”324 This meaning of cultura animi, which revolved around
the individual’s responsibility towards the self, would remain until the second
half of the eighteenth century when it was gradually replaced by the more collective and familiar cultura.325
Scholars have drawn attention to Pufendorf and Thomasius’s references to
cultura animi within the context of natural law.326 These references might suggest
that Francke adopted the phrase from natural law theory. However, I would
instead suggest a common strand of influence in the seventeenth-century pedagogical discussion of how to educate virtuous Christians, and especially in the
works of the German mathematician and educational reformer Erhard Weigel.327 In a number of influential writings Weigel advocated the foundation of
special schools in virtue.328 At these schools the pedagogy should focus on the
education of the two main faculties of will and reason through a broad spec322
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trum of exercises.329 While Weigel’s ideas impressed key persons such as Leibniz, Thomasius and Francke, there is also a more concrete link from Weigel to
Francke’s cultura animi.330 This link comes through Weigel’s student Johann
Conrad Feuerlein. In 1697 Feuerlein became the inspector at the Gymnasium
Aegidianum in his hometown of Nürnberg.331 In a miscellany in honour of the
opening of the new school building written in 1699, and titled Des aus der Asche
von Grund neuerbauten Nürnbergischen Gymnasii zu St. Egidien bisherige Fata (The Fate
of the High School of Nürnberg Rebuilt From the Ashes, to St Egidien, 1699) he presented a detailed pedagogical plan in which he explicitly referred to cultura animi.332 The education of the young, he wrote, must rest “on culturam animi, on
improvement and edification of their [the students] souls.”333 The cultura animi,
in turn, consisted of the systematic education of reason (Verstand), will (Wille)
and memory (Gedächtnis). Shortly after its publication, Feuerlein sent a copy of
Des aus der Asche to Francke. In July 1699 Francke replied with a letter in which
he expressed his appreciation of Feuerlein’s pedagogical plan.334 Three years
later Francke published the Kurtzer und einfältiger Unterricht in which he described
the cultura animi as the systematic education of the two main faculties of will and
reason. What is important here is not whether or not Francke adopted the
phrase cultura animi from Feuerlein, but that both men took part in a larger discussion of how to educate the soul cognitively and morally.
In the Kurzer und einfältiger Unterricht Francke translated cultura animi to Gemüths-Pflege. In contrast to the Latin phrase, which says little about the more
specific nature of the culture of the soul, the German Gemüths-Pflege is based on
the Gemüth, a word that was frequently used at the time, and that is often translated into soul but that also has connotations of passion. Deutsches Wörterbuch
traces the word to Luther and further back to the German ninth-century monk
329
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and poet Otfried of Weissenburg.335 If this genealogy is correct it suggests that
the word Gemüth was typically used within a theological context.
Throughout his life Francke kept coming back to the Gemüth and the Gemüths-Bewegungen with a frequency and an intensity that recalls a surgeon occupied with some complex operation.336 The surgical object here was the Gemüth
and the challenge was to cure and establish a sound Gemüth by cultivating and
channelling healthy Gemüths-Bewegungen. Against this backdrop, the Gemüths-Pflege
transpires as a large-scale, systematic attempt to shape souls by cultivating and
channelling specific Christian passions such as fear and love of God. Discussing the Gemüths-Pflege Francke emphasised the importance of breaking the “selfwill” of children, that is, the will to follow worldly desires and passions, and
replace it with the will to honour God.337 To do this, teachers were to “paint in
living colours” virtuous passions such as the “fear and love of the omnipresent
God.”338 If these passions were awoken and made constantly present, they
caused children to be “reborn in the image of God.”339 To succeed in this undertaking was something of a balancing act. For the balance to be tipped in
favour of Christian virtue, it was especially important to approach children
when their Gemüth was “fresh and jovial” and “not exhausted.”340 When exhausted “all sorts of evil affects” might take root.341 Therefore, children were to
be granted time to rest and calm their Gemüth by engaging in joyful activities.
Needless to say, these activities were to be of a kind that reinforced virtues
rather than excited evil passions and affects. Francke returned to the risks of
evil affects when discussing the use of punishment. For Francke it was necessary to awaken the fear of God by exhorting and reproaching. In some instances physical punishment was also necessary. However, if exhortations, reproaches and punishment were used too frequently and harshly they would easily have
the opposite effect, making the children “wily, mendacious and sly”, awakening
in them “hate and aversion towards all true piety and also towards the study
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itself.”342 Therefore, the teacher had to operate with the sensitivity of a surgeon,
always watchful of the children’s inner emotional reactions.
In addition to the intervention of the teacher, the children were to take
command of their own self-transformation by engaging in daily spiritual exercises such as Bible reading and prayer. After having read the Bible from cover
to cover the children were to focus on the New Testament and the Catechism.
In these they would find plenty of opportunities to exercise and strengthen
their faith by contemplating specific images such as that of Jesus and by “carrying them constantly in their memories and hearts.”343 Similarly, children were to
learn Biblical proverbs and sayings, not by imitating them as “larvas” but by
understanding them in their hearts.344 “One cannot overestimate how much
exercise is required” in order to “believe in them in the right way and use them
for the sake of love.”345 In addition to Bible reading Francke also emphasised
prayer as the “foremost part of our Christianity” that had been neglected to the
extent that “for most [children] it is in a very bad condition.”346 According to
Francke it was a problem that most children prayed “out of habit” without
really knowing the “correct” way of praying.347 To pray in a way that did not
touch the heart was meaningless. Children were therefore to learn how to pray
with devotion so that their hearts were “constantly directed towards God.”348
Here Francke stressed the importance of not awakening too much fear in children so that their prayers become dominated by fear rather than by hope and
love of God. When it came to prayer the challenge was thus to channel the
right kind of passions in the right proportions.
For Francke, the problem was not to control that children actually participated in the prescribed exercises, but to ensure that they did it in the right way.
Ensuring that religion was learned and practiced in the right way was a topic
that Francke came back to throughout his life. In the Lebenslauff he depicted his
own life as a spiritual progression going from purely intellectual book learning
to a living faith in God.349 In other texts he reminded his readers over and over
again to practice Christianity in a way that touched the heart, igniting it with a
living faith in God.350 It is in this context that we should understand Francke’s
342
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emphasis in the Kurzer und einfältiger Unterricht on a learning that touches the
heart, as well as his warnings against worldly wisdom and habitual prayer.
Francke’s almost constant concern with the realisation of the right inner, emotional constitution, not to mention his criticism of the purely external, intellectual and habitual, is hard to explain in terms of Foucaultian disciplinary power
connected to the ambitions of the Prussian state. In spite of the fact that the
Gemüths-Pflege adhered to the later Foucault’s analytics of self-technologies, it is
important to keep in mind that the Gemüths-Pflege was not only directed at the
formation of norms and values. Instead, it primarily took the form of work
with the emotional part of the soul. When viewing it as a culture of religious
experience it is exactly this aspect, the rigorous techniques for cultivating and
channelling specific religious emotions such as fear and love of God, that I
wish to capture.
Throughout this section I have analysed Francke’s discourse on living experience, knowledge and faith in relation to the scholarly analysis of early modern
religious experience. In addition to being at the core of Francke’s theological
vision of self-transformation or conversion, the living was at the core of the
Orphanage cultura animi understood as a systematic, large-scale attempt to shape
Pious Christians. In the next section I shift focus, showing that Francke’s discourse also took form in relation to scientific discourses on vivid images and on
vividness.

Scientific experience in Francke’s cultura animi
So far I have placed Francke’s discourse on living experience, knowledge and
faith in the context of religious experience. In this section I shift focus, showing
that it also took form in relation to scientific discourses, and more specifically,
in relation to the rhetorical discourse on vivid images, and to the philosophical
or epistemological discourse on clear, distinct and vivid ideas, concepts, perceptions etc. In collaborating with philosophers and scientists, Francke started to
view science, and especially scientific observations and experiments, as key
features in the educational programme that he referred to as cultura animi. Reading Francke in this way, I call for a broader analysis of the ways in which religious and scientific experience overlapped and fused.
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Scientific experience in early modern rhetoric and philosophy
The discourse on vivid images can be traced back to the Roman rhetorical tradition and even further back to Aristotle.351 In De Anima (On the Soul) Aristotle
explained how sensory perception produces images or phantasmata in the mind,
and how these are then read with the help of imagination or phantasia.352 In the
Rhetorics he elaborated this line of analysis further focusing in particular on the
way in which the orator uses phantasmata to move himself and his audience.353
In this context vividness or enargeia referred to the production of particularly
detailed and clear discourses. While several ancient philosophers used the notion of enargeia, its rhetorical meaning became particularly important within the
Roman rhetorical tradition. In the monumental Institutio Oratoria (Institutes of
Oratory), Quintilian discussed enargeia or evidentia as a means to arouse the emotions and to transfer these to his audience.354 In a revealing passage for instance,
he discussed how the orator could describe the sacking of a town in such vivid
images that the audience would almost feel like they were there.355
While a conclusive history of vivid images yet remains to be written, Stephen
Gaukroger and Matthew Jones have examined the way in which the notion
came to influence the thinking of the early Descartes.356 When only ten years
old Descartes was sent to the Jesuit school at La Flèche. Here he studied rhetoric among other things. In his fifth year of study he would have been required
to study the Institutio oratoria in depth, perhaps even memorizing parts of it. In
addition, he would have had to study Greek texts such as Aristotle’s Rhetoric and
Philostratus’s Eikones (Imagines). Rather than just reproducing these teachings,
the Jesuits had developed a distinctive rhetorical style that focused on the use
of vivid images (evidentia). The Eikones provided exemplary exercises in how to
paint imaginary pictures using language. Gaukroger and Jones have suggested
351
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that the rhetoric of vivid images might have played a critical role for Descartes’
discussion of truth in terms of clear, distinct and vivid ideas.357 If they are correct, then early modern epistemology took form in close connection to the
rhetorical discussion of vivid images.
In the early modern period philosophers discussed perceptions, ideas,
knowledge etc. in terms of their clearness and distinctness, and sometimes also
in terms of their vividness. Whereas some scholars have argued that Descartes
dismissed vividness as a criterion for truth, others have suggested that it was
absorbed by the larger category of clearness.358 According to this latter, vividness becomes the underlying criterion of clearness. Rather than delving into
this complex, technical discussion, however, it is sufficient to say here that
Descartes sometimes referred to vividness (in the form of the Latin evidentia). A
similar thing can be said about Leibniz who elaborated the criteria of clearness
and distinctness further, also adding the category of adequateness.359 Vividness,
however, remained a significant but subordinated category. In a short article
written in the early and mid 1680s Leibniz discussed how to distinguish real
from imagined phenomena.360 By way of exemplifying he juxtaposed the case of
an imagined golden mountain with that of a real mountain. The real mountain
differs from the imagined golden mountain by being more vivid (vividus). More
specifically, one experiences the real mountain through vivid impressions of
light, colour, warmth, sound, odour etc. that by far exceed the impressions of
the imagined mountain.361
The discussion of vividness was not only restricted to early modern French
and German epistemology. In a recent book Daniel Derrin has argued that
Francis Bacon composed the New Atlantis as one giant image where the readers
were served vivid images of the mythical Bensalem, of its inhabitants and of the
utopian institution Salomon’s House.362 A perhaps more concrete empirical
study is Alexander Wragge-Morley’s article on vividness in English natural his357
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tory and anatomy.363 He focuses on the early Royal Society to draw attention to
the way in which natural historians used rhetorical theory to systematically
elaborate as detailed descriptions of natural objects as possible. In so doing,
they not only hoped to provide more beautiful descriptions but actually more
accurate and truthful ones. To describe something in vivid images was thus also
to make something evident in the sense of revealing a truth.364
So far in this part of the section I have drawn attention to scientific experience in the sense of two parallel discourses on vividness. Firstly, there was the
rhetorical discourse regarding how to produce vivid images. For these images
to be vivid, it was required for them to arouse the affects of both orator and
audience. Secondly, in the seventeenth century the rhetorical discourse fuelled
and shaped what became a philosophical or epistemological discourse regarding
how to conceptualise and reach clear, distinct and vivid perceptions, concepts,
ideas etc. As I will show in the following part of the section, there is reason to
believe that both of these partly overlapping, partly separate discourses shaped
Francke’s discourse on the living as well as the Hallean pedagogical discussion
of which it was part.

Living experience in Orphanage science and cultura animi
While the Orphanage was certainly a place where young people were systematically shaped into pious Christians, recent scholars have acknowledged that –
contrary to the traditional picture of it as an environment hostile to science – it
was also a place of science and scientific knowledge production. While Peter
Menck discusses Francke’s many remarks on science on a conceptual level,
Martin Gierl, and more recently Kelly Whitmer, see the Orphanage as a place
of scientific practice or even as a scientific community.365 In this part of the
section I draw from these readings. However, rather than analysing scientific
practices as such, I am primarily interested in the more particular practice of
vivid images and vividness.
For Francke and many other early modern theologians, living experience,
knowledge and faith were intimately connected to the conversion and vision of
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a new kind of life or even a new kind of being.366 Only insofar as faith,
knowledge and experience of God was made living did one have any chance of
transforming into this new being. As Francke saw it, faith had to float through
the soul as “living water.”367 Another metaphor he used was that of living colours. In an early sermon Francke describes how Isaiah “painted with living
colours” the condition of the church.368 In another early lecture he emphasised
the importance of “painting in living colours” the meaning of the Gospels, and
of realising these teachings in everyday life through exercises.369 Further, in the
Kurzer und einfältiger Unterricht he stressed that for children to fear and love God
it was crucial to “paint with living colours for the eyes” the rebirth in the image
of God.370 Later in the same text he emphasised that teachers should know how
to paint “the virtues and vices with living colours” so that children would
choose the path of virtue and keep away from sin.371 While the metaphor of
“living water” was deeply rooted within Christian theology, the discussion of
how to influence and shape souls by painting various theological topics in “living colours” is strikingly similar to the rhetoric of vivid images. Given the fact
that Francke had studied ancient rhetoric, it is not unlikely that he drew on the
rhetoric of vivid images either directly or indirectly.372 While this connection
366
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remains a hypothesis in need of further study, the influence of the philosophical and epistemological discussion of clear, distinct and vivid knowledge is easier to trace. In the following part of the section I analyse how this discourse
shaped the discussion of how to implement science at the Orphanage.
In 1697 Francke sent his friend Heinrich Neubauer to the Netherlands to
gather information about institutional models that could be used in the construction of the Orphange.373 On his way there Neubauer stopped in Hannover
where he met Leibniz and handed him a copy of Francke’s recently published
plan for the Orphanage.374 The meeting became the starting point for a correspondence that would last until 1699, and that would then be resumed in
1714.375 In a letter written on August 7, 1697, Leibniz stressed that he had read
several of Francke’s writings and that he was “very pleased with” Francke’s
“institution for the education of the young.”376 As the two took up the correspondence again in January 10, 1714, Francke remarked that his students were
trained in both “solid science” and “Christian modesty and moderation.”377
When Leibniz answered on January 17, he stressed the intimate connection
between religion and science, describing science as something that “promotes
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Verlag der Franckeschen Stiftungen, 1998).
376
Gottfried Wilhelm Leibniz, “Leibniz an August Hermann Francke Hannover, 7. (17) 1697,” in
Sämtliche Schriften und Briefe. Reihe 1 Bd. 14: Allgemeiner politischer und historischer Briefwechsel, ed. Gerda
Utermöhlen, Sabine Sellschopp, and Wolfgang Bungies (Berlin: Akademie-Verlag, 1993). “instituto docendae juventutis valde sum delectatus.”
377
Hermann Francke, “August Hermann Francke an Leibniz 10. Januar 1714,” AFSt/H C 147: g.
“solider Wißenschaft”, “Christlichen Bescheidenheit und moderation”. The letter has been published in: Utermöhlen, “Die Rußlandthematik.”

116

and reinforces revealed religion.”378 He wrote that this was because “external
observation of God’s work evokes the inner mercy of God’s love more and
more.”379 Francke could only agree to this. In an answer written on February
17, he underscored “that the Work of the Fear of God should be, yes, must be,
united with the promotion of science.”380 The correspondence indicates that
fear and love of God was to be promoted through science and more specifically
through external observations. While Leibniz did not say exactly how these
external observations should be made, or what role vividness might play in
them, the earlier and already referred De modo distinguendi phaenomena realia ab
imaginariis (On the Method of Distinguishing Real from Imaginary Phenomena, 1683–
1685/86) provides some indications:
Let us now see by what criteria we may know which phenomena are real…. We conclude
it from the phenomenon itself if it is vivid, complex and internally coherent. It will be
vivid [vividum erit] if its qualities, such as light, colour and warmth, appear intense
enough. It will be complex if these qualities are varied and support us in undertaking
many experiments and new observations; for example, if we experience in a phenomenon
not merely colours but also sounds, odours, and qualities of taste and touch, and this
both in the phenomenon as a whole and in its various parts which we can further treat
according to causes.381

Real phenomena differ from imaginary phenomena in terms of their vividness.
The implication seems to be that real objects give rise to additional and more
vivid impressions in the soul wherefore they are also to be preferred as objects
of scientific observations. As we will soon see, this was exactly the view that
was upheld in Orphanage science.
In 1698 the plans for the inclusion of science in the Orphanage syllabus
reached a more concrete level through the involvement of the then famous
mathematician Tschirnhaus. In early January, Tschirnhaus, who was a close
friend of Leibniz and who would serve as Wolff’s supervisor in the early eighteenth century, spent two weeks in Halle together with Francke. In a letter writ378
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ten shortly after the visit he expressed his appreciation of Francke’s plan to
make mathematics and science a part of the educational program much like
Leibniz had done.382 He also indicated that he had composed a summary of his
method entitled Gründliche Anleitung zu nützlichen Wissenschaften absonderlich zu der
Mathesi und Physica (Basic Guide to the Useful Sciences, Especially Mathematics and Physics, 1697) as “a sign of special friendship and trust.”383 The Gründliche Anleitung
was a simplified version of the Medicina mentis, which, in turn, and as we have
seen, constituted a rather extreme attempt to launch science and mathematics
as a cultura animi practice with the ultimate goal of calming the mind and healing
it from the force of the passions.384 To temper the mind, Tschirnhaus recommended the cultivation of the intellect and the senses through science and particularly through mathematics. Here he stressed the importance of reaching a
“living experience” and of “guiding and leading the youth through sensual experience that excites a sense of wonder at the same time as it is of such use that it
includes the basics of the real sciences.”385 In this way they “will quickly learn to
know the truth more accurately than if they would go through I don’t know
how many logics.”386 Elaborating further on this topic he again underscored the
importance of sensual experience. “But in addition to this comes sensual experience, which excites a wonder and that also excites the natural desire for truth
that is present in all human beings.”387 Tschirnhaus thus advocated a kind of
sensual experience that excited as large a part of the soul as possible, including
not only its sensual and intellectual but also its affectual part.
In addition to Tschirnhaus’ emphasis on sensual experience, another Hallean
intellectual provides a more detailed discussion of how such sensual experience
could be structured. In 1708 the preacher and devoted mathematician Christoph Semler, who would play an important role as scientist at the Orphanage,
published a plan for the foundation of a Realschule for the teaching of the useful
sciences.388 In the plan he established a hierarchy for how to view and observe
objects.
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There are thus different grades in the understanding of visible things. For example, I can
acquire understanding of the fruit of an Indian tree from:
1.
2.

3.
4.
5.
6.

a description with words in a book. This understanding is dead, as when one sees
something at night. If the fruit
is described verbally by someone who has seen it himself, then my understanding
will become much more vivid [lebhaffter] because I can ask this person more
questions about that which I do not quite understand enough; this doesn’t work
with a book. If the fruit of the foreign tree is presented
in a copper plate engraving, or
painted with vivid [lebendigen] colours, or presented
in a model made of wax or wood, then the understanding is much brighter and
more distinct. But when it
is laid before one’s eyes in its natural state then this, of all the aforementioned
ways, is without question the highest degree of understanding, and then the soul
will be able to form the best idea of it.389

Much like Leibniz had done in the De modo distinguendi, Semler established a
progressive scale stretching from dead book learning to the experience of objects in their full material vividness. In addition to the general progression from
textual description to real objects, it is also worth noticing the reference to living colours. With this background of the rhetoric of vivid images and the theological metaphor of living colours, the “painting with vivid colours” illustrates
the way in which the same metaphors appeared in different discourses.
Having emphasised the importance of real material objects, Semler added
that “When such ocular demonstrations are combined with vivid [lebhaffter]
verbal instruction then the knowledge of the thing will imprint even deeper in
the soul.”390 To make this happen in practice, Semler constructed several models, some of which were used at the Orphanage. The most famous of these,
which has been analysed more in detail by Whitmer, was a wooden model of
Salomon’s Temple that Semler constructed and presented in a text published in
389
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1718 titled Der Tempel Salomonis (The Temple of Salomon, 1718).391 In the text Semler explained that he had constructed the model especially for use in the Orphanage. There is no better way of achieving a “distinct and vivid [lebhafte]
idea”, Semler claimed, “than when one sees the whole temple standing before
one’s eyes in the material form of a model.”392 As this happens, he said, “obscure ideas” become “light and clear” and are “deeply imprinted in the soul so
that the present observer becomes convinced of the events that once occurred
there.”393 The case of Semler and his model of Salomon’s Temple illustrate the
way in which models were used at the Orphanage to train and culture the senses. As Whitmer has remarked, these models stimulated the imagination at the
same time as they fostered new forms of “collective perception.”394
Educational plans and documents confirm that science took the form of
work with concrete practical observations and experiments.395 Whereas the
youngest pupils were to focus on basic reading, writing, counting and music,
the more mature children at the Pedagogium engaged in a broader spectrum of
activities. In addition to prayer and church visits, study included 18 hours of
Latin, 12 hours of Hebrew, Greek and French, and 22 hours divided between a
number of subjects such as arithmetic, geometry, astronomy, history, botany,
anatomy, geography, calligraphy and music.396 When it came to the subjects that
belonged to natural philosophy the so-called Naturalienkammer played an important role. At the end of the seventeenth century the possession of a collection of rare and exotic objects, a curiosity cabinet, or a Naturalienkammer, signalled status and worldliness of individuals and organisations.397 In the early
years the Naturalienkammer at the Orphanage included about 150 objects. In the
1730s the collection had grown to include more than 4000 rare objects. In the
programmatic Ordnung und Lehr-Art wie selbige in dem Paedagogio zu Glaucha an
Halle eingeführet ist (Order and Teaching as it has been Implemented at the Paedagogium in
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Glaucha at Halle, 1702) Francke emphasised the active use of the Naturalienkammer in education. Naturalien were to be:
demonstrated and explained according to their nature and qualities, use and utility. Sometimes other naturalien, which are to be found in the apothecary and that are not so familiar to everyone, can be shown instead. When this happens some physical experiments are
also demonstrated.398

In addition to the natural philosophical subjects and the rather hands-on exercises with the Naturalien, there was also regular training in craftsman skills such
as lathing, glass grinding, wood carving and engraving.399 In the context of
Leibniz, Tschirnhaus and Semler’s emphasis on vividness and living knowledge,
the Naturalienkammer and the Naturalien appear as the space and the material for
the concrete work with vivid observations that imprint in the entirety of the
soul. Francke’s own remarks on experience provide further support. For instance, in Von rechtschaffenen Wachsthum des Glaubens he discussed experience in
terms of daily, internal as well as external experiences of God’s wonders:
Next you must realise that you must not neglect the real experience of all those things
that God has promised through his word. Because one can have these daily, internally as
well as externally, and the more diligently the human being strengthens his faith through
daily experience, thereby growing in the true divine truths, the more complete he will become and the more wonderfully God’s childlikeness [Kindschaft] will be realised within
him.400

Although Francke does not refer explicitly to scientific observations, an appealing interpretation would be that the daily external experience of God’s wonder
was precisely the kind of experience that would later be systematised – through
the support of Leibniz, Tschirnhaus and others – into scientific observation at
the Orphanage. Thus seen, the passage illustrates yet another instance of overlap between religious and scientific experience, between living experience of
God’s wonder and scientific observations of things in nature. The idea that the
daily experience of real objects played a role in the active formation of souls
398
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also appeared in the Kurzer und einfältiger Unterricht. To control and reshape restless, unruly and unfocused children at the Orphanage it was first necessary to
tame and direct attention and then to establish appropriate experiences.401 One
effective way of doing this was to teach children how to learn from their mistakes. According to Francke, since mistakes and failures raised strong feelings
they also provided especially intense or vivid experiences that tended to stick in
memory. Fuelling this argument was the underlying idea that experience first
became especially intense or living when it upset the emotions or the Gemüth.
While this worked best when the students themselves made the mistakes, they
should, through a similar but less strong mechanism, learn from the mistakes of
their peers. To transform these experiences into lasting memories Francke further argued that one should teach children how to systematically recall previous
experiences in memory to the point where they were irrevocably imprinted on
the mind. By proceeding in this way, the Orphanage inspectors were to oversee
that “experience is accumulated daily and that a true wisdom grows out of it in
the course of time.”402.
In this part of the section I have drawn attention to the way in which
Francke, Tschirnhaus and Semler’s discourse on the living took form in relation
to religious and scientific experience, and more particularly in relation to three
partly overlapping, partly distinct, early modern discourses on the living. Schematically, these discourses can be illustrated as follows:

Figure 11. Model of the impact of theological, rhetorical and epistemological discourses on
Francke, Tschirnhaus and Semler’s discourses on the living.

Firstly, there was the theological discourse on the living God. At the core of
this discourse was the vision of a complete spiritual transformation in which
401
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living faith, knowledge and experience played key roles. Only insofar as one
believed in, knew and experienced the fear and love of God in one’s whole
soul, including both its cognitive and affectual parts, would one undergo this
transformation. Secondly, there was the rhetoric of vivid images, according to
which the task of the orator was to produce images so vivid that they could
almost be mistaken for the real thing. Thirdly, there was the philosophical or
epistemological discourse regarding the hierarchisation of knowledge in terms
of degrees of vividness. As a result of these three strands of influence, the Hallean discussion of the living appears as a highly eclectic discourse that combined religious and scientific theories and practices in order to observe and
know the external and the internal.

Reconciling histories of religious and scientific experience
The history of vividness and the living comes down to the intersection and
cross-fertilization of philosophical, rhetorical and religious discourses at various
places and points in history. As I have shown, early eighteenth-century Halle
was one such point of intersection. At this site, the philosophical and rhetorical
category of vividness fused with the religious discourse of the living. Why did
vividness fuse with the living and with religious experience more generally?
What did the new science and the rather technical discourse of vivid images
have to offer a theologian such as Francke? In order to answer these questions,
which have so far received no scholarly attention, I provide a reading that
breaks with the traditional picture of the opposition between faith and reason,
religion and philosophy at Halle at the same time as it also dissolves some of
the paradoxes connected to these dichotomies.
According to the traditional reading, early eighteenth-century Halle was the
place of the victory of reason over religious fanaticism. 403 It was here that philosophy, represented by Wolff, defeated religious superstition, represented by
Francke and his crisis, thereby sowing the seed of the Frühaufklärung. In supporting the reading of Francke as hostile to philosophy and science, historians
have often referred to some of his many critical remarks on science and intel-
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lectual knowledge.404 And there are in fact quite a number of such remarks. In
the Lebenslauf Francke for instance complained that he understood theology “in
the head and not in the heart” and that it therefore was more of a “dead science
than a living knowledge.”405 In Kurzer und einfältiger Unterricht, he criticised
“worldly wisdom”, drawing from St. Paul, for being “no real wisdom to speak
of.”406 In Der lebendige Glaube, he depicted “natural knowledge or science” as the
antithesis to “living knowledge.”407 Further, in Das todte Wesen des falschen, und das
lebendige Wesen des wahren Christenthums (The Dead Nature of the False, and the Living
Nature of the True Christianity, 1710) he again returned to St. Paul, interpreting his
saying that “the letter kills” as a criticism of the intellectual capability of reason.408 To trust too much in reason is “nothing else than to introduce a dead
essence in Christianity.”409 Against the intellectual and dead stood the “living
essence of the true Christianity.”410 In Idea studiosi Theologiae (Idea of a Theology
Student, 1712) he emphasised that the theology student should appreciate “a
pinch of living faith more than a centner of merely historical knowledge, and a
drop of true love as nobler than a whole sea of science of all secrets.”411 About
ten years later he would again return to the metaphor of the sea of science..
Oh yes, my dear, one drop of faith is far more wonderful than a whole sea filled with science, be it even the historical sciences of the divine word. One drop of faith is better
than to know the Bible without faith and to be able to recite it by heart and to retell a
large amount of its teachings.412

Despite Francke’s many critical remarks recent scholars have shifted focus and

managed to show that Francke actively collaborated with leading scientists, that
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he himself engaged in and implemented science in the Orphanage pedagogy. 413
Whitmer has even argued that the Orphanage was essentially a scientific community.414
While the revaluation of Francke has been convincing, the tendency has
nonetheless been to simply leave out Francke’s many critical remarks. As a
result, the reader is stuck with a paradox where Francke seems to be both an
eager proponent for and, at the same time, a harsh critic of science. In solving
this paradox, I provide a reinterpretation of Francke’s critical remarks rather
than simply leaving these out. At the core of this reinterpretation is the assumption that a closer look reveals that the opposition did not revolve so much
around scientific and intellectual knowledge as around an ideal of living
knowledge. For Francke scientific knowledge was problematic only insofar as it
was merely intellectual and dead in the sense that it did not involve the whole
of the soul, including both its intellectual, volitional and affectual parts. This
reading is in line with the distinction between false and true wisdom in the Kurzer und einfältiger Unterricht. “All wisdom, be it the false or the true, rests on two
main pillars, namely on science or knowledge, and experience. However, the
difference is that the first [false wisdom] abuses both pillars whereas the second
[true wisdom] uses both in the right way.”415 The problem with false wisdom,
Francke continued, was that it rested on dead intellectual knowledge. While
there was a theological dimension to this dead knowledge, in the sense that it
isolated the believer from God, there was also a cognitive and moral dimension.
For Francke, dead intellectual knowledge was cognitively and morally deficient
in the sense that it did not engage and thereby did not perfect the soul. In contrast, living knowledge engaged and perfected the soul, thereby bringing the
human being closer to God.
While he focused on the living rather than on science per se, Francke in fact
shared the ideal of perfection with philosophers such as Leibniz, Tschirnhaus
and even Wolff. Whereas Francke identified the honour of God as the highest
perfection, the philosophers identified wisdom as the highest goal. Despite this
difference, however, they all saw the purely intellectual as a dead knowledge
associated with worldly ambitions and immoral action. Be it Leibniz and Wolff,
or Spener and Francke, the real enemy was thus not science or religion as such
but a kind of decadent intellectual and pretentious book-learning that was driven by desire for status and worldly gains rather than by the search for truth,
wisdom and piety. I would like to suggest that it was this common idealist vi413
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sion of faith and knowledge that united people such as Leibniz, Tschirnhaus,
Francke and Spener..
Perceiving early eighteenth-century Halle as the place of reconciliation between scientific and religious experience and between science and religion adds
to three major fields of research. Firstly, it contributes to the history of experience both by calling for a more inclusive approach, focusing on the ways in
which forms of scientific and religious experience overlapped and blended, and
by showing that this actually happened at Halle. Secondly, it contributes to the
history of emotion. 416 Within this rapidly growing field, scholars have started to
question the predominating scholarly view that the passions played a primarily
negative view in early modern philosophy and science.417 The challenge in this
area has been to revaluate the classical negative view of the passions as irrational oppositions to reason by re-reading classical canonical texts.418 While this has
so far led to a revaluation of the status of the passions, very little has so far
been said of the cultures and practices of passion.419 With this background living experience appears as an example of how passion took form in concrete
practices. More specifically, living experience was about cultivating virtuous
Christian passions through methodologically structured exercises such as specific forms of prayer and meditation. Thirdly, this reading connects to the recent reassessment of the dominating story of European Enlightenment as a
gradual process of secularisation.420 While some of these scholars have pushed
416
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for the existence of several Enlightenments others have questioned the picture
of a secular Enlightenment, or even argued for a religious Enlightenment.421
Following these readings, I ally with and further elaborate the reading of early
eighteenth-century Halle as a place of reconciliation between faith and reason
and between science and religion.422

Conclusions
In the previous chapter I situated Wolff in the context of philosophy as cultura
animi, arguing that he and many other early modern philosophers thought of
experience as organised along a continuous scale from the external to the internal. In this second chapter I elaborate this reading further not by focusing on
scientific but on what scholars have referred to as religious experience. Drawing
on recent scholarly studies, I start by showing that early modern religious experience was essentially inner, affectual and connected to spiritual exercises such
as prayer and meditation. I then analyse the category of the living, and in particular Francke’s notions of living experience, knowledge and faith as specific
manifestations of this kind of experience. I particularly highlight how these
involved a turn to the inner and particularly to the cultivation of specific virtuOxford University Press, 2001). For a good review article see: Jonathan Sheehan, “Enlightenment, Religion, and the Enigma of Secularization: A Review Essay,” The American Historical Review
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verändern: August Hermann Francke: ein Lebenswerk um 1700, ed. Holger Zaunstöck, Thomas MüllerBahlke, and Claus Veltmann, Katalog der Franckeschen Stiftungen 29 (Halle: Verlag der
Franckeschen Stiftungen, 2013).

127

ous affects of fear and love of God. Regarding this latter aspect, I contribute to
and partly shed new light on the scholarly discussions of emotions and their
history. In the third and fourth parts of the section I shift focus from the theological to the pedagogical by analysing the role of living experience in Francke’s
large-scale attempt to shape pious Christians through what he explicitly labelled
a cultura animi. For Francke, the Orphanage cultura animi involved both religious
and scientific theories and practices. This, in turn, raises questions regarding the
relation between religious and scientific experience..
In the second section of the chapter I follow up these questions, arguing
that Francke’s notions of living experience, knowledge and fate took form not
only in relation to religious discourses but also in relation to scientific discourses on the living. More specifically, I argue that they took shape in relation to the
rhetorical discourse on how to form vivid images, and the philosophical discourse on vividness and how to make vivid observations. Thus seen, the example of Francke illustrates the overlap between religious and scientific discourses
on experience. This, in turn, shows why it is necessary to expand the analysis of
scientific experience to include not only the internal spectrum of experience but
also the relation to other, apparently distinct and separate forms of experience.
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4. Baumgarten and the aesthetic experience

On his deathbed the evangelical preacher Jacob Baumgarten made one last
wish: his sons were to study theology at Halle.423 Accordingly, the Baumgarten
brothers were sent to Halle where they received their education at the Orphanage in the 1720s and early 1730s. Alexander Baumgarten, the youngest of the
surviving brothers, was fostered at the very institutions created by Francke and
was systematically drilled in the Orphanage cultura animi. As part of this learning
he absorbed the scientific and theological discourses on vividness and the living. Simultaneously, however, he also delved into the Wolffian philosophy that
was banned at the time. Equipped with the Wolffian method Baumgarten returned to and activated vivid or extensively clear representations within what he
referred to as aesthetics: the science of sensual knowledge.
In this chapter I analyse Baumgarten’s aesthetics. What kind of project was
aesthetics? Baumgarten defined aesthetics as the science of sensual knowledge.
What kind of knowledge was this? How did one acquire such knowledge?
Baumgarten ascribed vivid or extensively clear representations a central function in the context of aesthetic knowledge. What was the function of these
representations? How did extensive clearness relate to the rhetorical, philosophical and theological discourses on vividness and the living? These are the questions I seek to answer in this chapter.
The chapter is divided into three main sections. In the first section I address
the overall project of aesthetics. Discussing earlier studies, I draw attention to
the way in which epistemological readings have gradually been replaced by
more inclusive readings of aesthetics as a project of moral and cognitive selfperfection. In relation to these readings I argue that we here see yet another
specific form of Hallean cultura animi. In the second section I discuss sensual
423
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knowledge. What kind of knowledge was this and how did one acquire such
knowledge? The main argument is that sensual knowledge took form as a radical kind of inner experience in which vivid or extensively clear representations
had a key role. In the third section I elaborate further along these lines by
showing that Baumgarten’s notion of extensive clearness took form in relation
to both scientific and religious experience. Much like in the analysis of Francke,
the example of Baumgarten thus further supports the call for a broader analysis
of the relations, and particularly the mutual overlaps and interdependencies,
between scientific and religious experience.

Towards a new understanding of Baumgarten’s aesthetics
Throughout this dissertation I have criticised the so-called epistemological paradigm, that is, the idea that the theory of knowledge has been and should be at
the core of all sound philosophy.424 Guided by this idea historians of philosophy have tended to write the history of philosophy as a series of more or less
successful attempts to solve epistemological problems. Following this line of
reading, Baumgarten has often been viewed as the epistemological forerunner
of Kant. In contrast to such epistemological reading, however, a number of
recent scholars have approached Baumgarten’s aesthetics as spiritual exercise
and moral education. In this section I start by accounting for these approaches.
I then continue by providing my own reading of Baumgarten’s aesthetics as yet
another example of Hallean cultura animi.

Breaking with the epistemological paradigm
Ever since the nineteenth century scholars have tended to adopt a retrospective
Kantian perspective on Baumgarten’s aesthetics.425 Accordingly, Baumgarten
and the other Wolffians were transitory authors in a linear development extending from Leibniz to Kant, Herder and Hegel.426 In the early twentieth century
the markedly teleological histories left room for more critical accounts that
nevertheless tended to see the nineteenth century as the time when aesthetics
424
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finally matured into a modern science.427 In the second half of the twentieth
century this view still tends to hold, and in a recent book the author remarks
that the pre-Kantian attempts “ultimately failed to establish an aesthetic paradigm to serve as a starting-point for productive elaborations or dissent for future generations.”428 Although views such as this stand out today, most studies
still tend to adopt a Kantian retrospective epistemological focus.429
As Haakonssen has pointed out, the epistemological paradigm predominated
until the so-called new history gained ground during the course of the 1970s
and 1980s.430 At the core of this history was a pronounced contextual awareness. Philosophical problems, it seemed, had to be understood as a part of the
context in which they ensued. Led by this view recent historians of philosophy
have argued for a more contextualist approach to Baumgarten.431 This, in turn,
has opened up for an array of new research questions and themes. One such
theme revolves around Leibniz, Wolff and Baumgarten and the context of the
Frühaufklärung.432 Another theme concerns the ethical and anthropological sides
427
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of Baumgarten’s philosophy and aesthetics.433 Ernst Cassirer has already remarked that Baumgarten’s aesthetics was first of all a “philosophical anthropology.”434 More recently Steffen Gross has spearheaded a similar ethical and anthropological reading.435 Gross argues that the tension between the rationalist
Wolffian philosophy and the more sensual Hallean Pietism created a need for a
more inclusive theory. To fill this need Baumgarten launched aesthetics not as a
distinct discipline but as an overall attempt to improve human knowledge and
cognition. “In short, Baumgarten transcends the old opposition between rationalism and sensualism. His core theme is the improvement of human
knowledge and cognition and how to reach this goal.”436 A third example of an
anthropological reading is Simon Grote’s study of aesthetics as moral education.437 Grote criticises Gross’s reading of the opposition between philosophical
rationalism and sensual Pietism. Much like Whitmer did in her study of the
Orphanage as a scientific community, Grote sees common points of interest
ens poetische Begründung der Ästhetik in den Meditationes philosophicae,” in Alexander Gottlieb
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and collaboration between theologians and philosophers.438 Moreover, and
most interestingly, Grote connects Baumgarten’s aesthetics to Francke’s discussion of aesthesis. For Francke aesthesis was at the core of a larger discussion of
moral education. By highlighting this connection Grote establishes a link between Francke’s cultura animi and Baumgarten’s aesthetics as a project of moral
education. The fourth and last example of an anthropological reading is Gabriel
Trop’s study Poetry as a Way of Life.439 Drawing on Hadot and Foucault, Trop
analyses German eighteenth-century aesthetics as askesis. In the first chapter of
the book he reads Baumgarten’s aesthetics as a systematic exercise of the sensual parts of the soul. Among other things he draws attention to the way in
which the aesthetic exercise revolved around the cultivation of perception and
of inner senses such as memory and imagination.
In short, epistemological readings of Baumgarten’s aesthetics have predominated in the last two centuries. Over the last decades, however, a small but
steadily increasing number of scholars have broken with the epistemological
paradigm by raising questions regarding the ethical and anthropological aspects
of Baumgarten’s aesthetics. While Gross sees aesthetics as an attempt to overcome the opposition between rationalism and sensualism by improving human
cognition, Grote views it as a programme for moral education intimately connected to Francke and the Pietists. Trop, in turn, draws on Hadot and Foucault
to make the case that aesthetics constituted a way of life marked by askesis and
spiritual exercise. In the following I provide my own reading of Baumgarten’s
aesthetics as spiritual exercise and cultura animi.

Aesthetics as moral education and spiritual exercise
At the core of Leibniz and Wolff’s philosophy was the concept of perfection
according to which God constituted the most perfect being of which all singular substances are manifestations. 440 While the majority of these substances
exist as singular, limited and static perfections, the human being has the ability
to acquire partial knowledge of the perfection of God and the universe. By
acquiring and by acting according to this knowledge the human being contributes to the overall perfection of the universe at the same time as he thereby also
increases his own perfection. It is in this context that the law of nature (ius naturae) comes in. According to the law of nature, the human being is inclined towards perfection (good) and disinclined towards imperfection (bad). The mechanism driving these inclinations is psychological: from perfection comes pleas438
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ure – defined as a “sense or knowledge of perfection” – and from pleasure
comes the motivation for further perfection. The inclination to further one’s
perfection through action was referred to as obligation (obligatio) or duty (officium). The human being is thus obliged to act according to the law of nature, that
is, virtuously.
Following Leibniz and the natural law tradition, Wolff formulated his own
version of the natural law in the German Ethics. “Do that which makes you and
your state of being more perfect, and avoid that which makes you and your
state of being less perfect.”441 Just like Leibniz, Wolff argued that the human
being is naturally inclined and thereby obliged to follow the law of nature, since
it is natural to seek pleasure, defined as “the perception of perfection.”442 To
perceive perception and act accordingly is thus something that humans do naturally insofar as they are not misled by the affects. Seeing the affects as potential sources of disturbance it was important to strengthen the self and particularly reason. This was preferably to be done through engagement in various
exercises. In the German Ethics Wolff for instance suggests that one was to start
every morning by reflecting on what one had to do and how the different actions contribute to and increase one’s perfection. Before going to bed in the
evening, one was then to evaluate how well one had managed to do one’s duties
during the day. By doing this regularly, virtuous acting would be transformed
into a daily habit.443 Other exercises revolved more directly around engagement
in philosophy and science, including experimental philosophy.444.
The publication of Wolff’s German Philosophy was followed by a heated debate regarding the nature of morality and obligation.445 According to Wolff, the
human being is naturally obliged to further his perfection by following his reason. For the theologians the problem with this view was that it seemed to allow
for moral perfection quite independently of revelation. That is, Wolff’s philosophy seemed to make revelation and a number of other theological cornerstones superfluous. Enraged by Wolff’s apparently heretic philosophy, the theologians attacked and eventually managed to have Wolff expelled from Prussia in
1723. After the expulsion and the subsequent ban of the Wolffian philosophy,
the debate on obligation continued to rage throughout the 1720s.446 Such was
the situation when Baumgarten came to the Orphanage in 1727, a place where
he would stay for the next three years before enrolling at the University of Hal441
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le in 1730. After his arrival at the Orphanage, it didn’t take more than a year
before his elder brother Siegmund Baumgarten introduced him to the Wolffian
philosophy.447 While their interest initially revolved around the Wolffian method, both brothers soon became interested in metaphysics and ethics.448 As a
result Siegmund published an extensive treatise entitled Theologische Moral (Theological Moral, 1736).449 The treatise, which advanced a theological moral based on
Wolffian metaphysics and ethics, immediately enraged the theologians who
accused Siegmund of plunging young theology students into atheism.450 However, after Joachim Lange, with the support of Francke’s son Gotthilf August
Francke, had been unsuccessful in their process against Siegmund, the text was
eventually published in full in 1738.451 The Theologische Moral provided detailed
practical instructions in how to become a pious theologian by engaging in a
broad spectrum of religious and philosophical exercises such as Bible reading,
prayer, meditation and self-reflection. Siegmund’s undertaking inspired Alexander who in the following years published first the Metaphysica (Metaphysics, 1739),
and then the Ethica Philosophica (Philosophical Ethics, 1740).452 Especially the Ethica
appears to have been written in close proximity to the Theologische Moral. Apart
from discussing religious exercises such as prayer and meditation in some detail,
Alexander also shared Siegmund’s interest in philosophical exercises of the self.
Here the principal moral imperative was perfect yourself (perfice te).
PERFECT YOURSELF, That is perfect yourself AS MUCH AS YOU CAN in the state of nature. In other words, in this state of nature do things which perfect you either as an end
where you yourself are the determining ground of perfection, or as a means by which,
those things make you accord with others, to the determining ground of perfection that
is placed outside yourself. DO GOOD THINGS and cease to do bad things AS MUCH AS
YOU CAN in the state of nature. In that state, DO WHAT IS BEST FOR YOU
THROUGH YOUR OWN DEEDS.453
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While knowledge of God was seen as the basis of any further knowledge,
knowledge of the self was a necessary requirement for further participation in
God’s plan for the perfection of the world. Elaborating further on selfknowledge, Baumgarten stressed the importance of identifying one’s own “perfections and imperfections as much as can be done.”454 This was preferably to
be done with the help of concrete practical exercises. Here he encouraged his
readers to use a specific template as a tool for self-reflection. According to this
template, one was to focus on the depth of one’s qualities and on the reasons
behind them. Alexander stressed the importance of systematic reflection on our
past, present and future. “Beware lest you create for yourself a state, whether of
your past, present or future, which is anything other than true, especially when
it is moral.”455 Writing diaries served as a device for such reflection:
Clearly display your past states of being that are especially moral as much as you can because if it is to become an exploration of yourself, it will be A RECONSIDERATION
OF YOUR PRECEDING LIFE. DIARIES, which are supporting material for reminiscing, should not be scorned, and the same goes for day-to-day notes of things pertaining
to you. Nor should you forget your pristine states.456

Baumgarten’s discussion of self-knowledge clearly illustrates the practical nature
of the project; above all, self-knowledge was a matter of engaging in a number
of systematic and methodologically guided exercises..
So far I have followed the philosophy of perfection from Leibniz to Wolff
and on to Siegmund and Alexander Baumgarten. At the core of this philosophy
was the view that the human being ought to participate in God’s great plan for
perfection by engaging in his own cognitive and moral perfection. To do so
meant to engage in a broad spectrum of religious and philosophical exercises.
Taken together the emphasis on and detailed instruction in these exercises suggest that the philosophy of perfection was essentially meant to work as moral
education or cultura animi. By retrospectively reducing it to epistemology one
not only misses an important aspect, but one also fails to see what this philosophy was essentially about.
The philosophy of perfection provides the immediate context of Baumgarten’s aesthetics. This becomes clear already in his dissertation, the Meditationes
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philosophicae de nonnullis ad poema pertinentibus (Reflections on Poetry, 1735).457 Here
Baumgarten referred to “the science of perception or aesthetic.”458 At the core
of this science was the formation of sensate discourses, which could be more or
less perfect. Once they reached a certain level of perfection Baumgarten referred to them as poems. Philosophical poetics therefore is “the science guiding
sensate discourse to perfection.”459 Later, in the monumental Aesthetica (Aesthetics, 1750/1758), Baumgarten further elaborated the idea of aesthetics as perfection. “The goal of aesthetics is the perfection of sensual knowledge as such.
This is beauty. And to avoid it is thus its imperfection as such. This is ugliness.”460 While paragraphs such as this might give the impression that aesthetics
took the form of a rather abstract enterprise with few connections to the kind
of practical exercises that marked the Ethica, the Aesthetica in fact provides a
detailed account of how to perfect one’s aesthetic being and become the aestheticus felix or Happy Aesthetician. In the next part of this section I will discuss this
personhood more in detail.

The Happy Aesthetician
In the Aesthetica Baumgarten emphasised that aesthetics requires the cultivation
of a certain virtuous personhood that he labelled the Happy Aesthetician.
Since the beauty of knowledge is an effect of the beautiful thoughts and neither superior
nor nobler than this living force, we first of all want to sketch…the CHARACTER OF
THE HAPPY AESTHETICIAN and compose a list all things that in a soul naturally
provides the more specific foundations for beautiful thinking.”461

Drawing on Leibniz and Wolff’s definitions of pleasure as the perception of
perfection, Baumgarten stated that the Happy Aesthetician was happy given
that he perceived sensual or aesthetic perfection. To be able to do this he was
equipped with a natural aesthetic ability (aesthetica naturalis) to know and appre457
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ciate the beautiful. This ability required the co-operation of the intellect, the
senses and the appetites. While the assumption of the cooperation of these
faculties reflected the typical early modern faculty psychology, the emphasis on
sensual or poetic knowledge, and the assumption that the affects played a vital
role in the acquisition of this knowledge, was much more controversial. Contrary to the typical early modern view of the affects as disturbances or threats to
knowledge and wisdom, Baumgarten saw them as the very motor of poetic
knowledge. In this context he emphasised what he referred to as the aesthetic
temperament (temperamentum aestheticum). By aesthetic temperament he meant “a
very big MAGNITUDE OF THE HEART” or a “drive towards the great.”462
In another passage he discussed aesthetic motion (impetus aestheticus) as the
“wonderful excitement of the soul or flaming, the inner force, delight, rage and
enthusiasm” that fuels the aesthetic mind.463 This passion-like force is also what
sets the Happy Aesthetician apart from the Wolffian philosopher. While the
latter exercised strict control over the lower appetites, the Happy Aesthetician
depended on his ability to channel his appetites into creativity. If cultivated
right, the aesthetic motion served as a creative force, guiding the Happy Aesthetician in the creation of beautiful poems. Elaborating further on aesthetic motion, Baumgarten stressed that it ensues in particular situations. Such situations
occur 1) when one is forced to take a quick decision – Now or never!, 2) when expectations of certain outcomes are low, 3) when amazement is evoked by heroic histories, music,
dance, painting etc., 4) when the muses cause emotions in the mind, 5) when the mind
experiences something wholly foreign and unknown (as in natural science), 6) when the
mind is affected by wine, 7) when the mind is affected by love, 8) when a person is
completely destitute and exposed, 9) when a person is indignant at, for instance, injustice,
10) when an already indignant person is met with scorn, 11) when minor arousals of the
soul are supressed such as in the following, 12) when tragic happenings or joyful events
are not mourned or enjoyed and, lastly, 13) in youth when the imagination of the soul is
more vivid.464 The aesthetician was to take advantage of these occasions and
channel the aesthetic motion into poetic creativity..
While aesthetic motion appears as a wild and uncontrollable force, the whole
point was to tame, control and channel it into what Baumgarten referred to as
the aesthetic discipline (disciplina aesthetica).465 The aesthetic discipline referred to
the specific theories that were to be deduced through exercises.
The aesthetic discipline should be deduced through rather severe exercises so that the
abilities of learning do not roam about either through ignorance or incertitude of rules or
their principles or that someone thinks freely or believes that everybody will see his er462
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rors, which he all the same is ignorant of himself, and through this is deterred from the
use of beautiful meditation.466

Baumgarten divided the aesthetic discipline into beautiful erudition (pulcra eruditio) and aesthetic art (ars aesthetica). Beautiful erudition provides the knowledge
from which beautiful thoughts are formed. Following Wolff, Baumgarten
stressed God, the world and the human being as the three main domains of
knowledge. On a more concrete level, however, learning corresponded to a
profound knowledge of the historical and literary tradition. For the Happy Aesthetician, it was this knowledge that allowed him to form true and beautiful
poetic representations. Here Baumgarten again stressed the importance of fortifying this knowledge through recurrent daily exercises. The second subcategory, aesthetic art referred to all the laws and rules that governed and guided the aesthetician in his striving for aesthetic knowledge. Without discussing
these rules in detail, Baumgarten hints at a mixture of Wolffian methodological
rules and the rules that, according to the literary tradition of his time, guided
the composition of verses and poems.
In addition to the general emphasis on practicing exercises Baumgarten also
discussed the topic under a separate heading. Here he warned the reader of the
dangers of neglecting exercises. “When its [natural aesthetics] capacities or abilities are not improved through regular exercises, they will gradually shrink and
stiffen, no matter how great they once were.”467 To prevent this from happening, he recommended two kinds of exercises: spontaneous lay improvisations
and learned exercises. The first type of exercise did not require any preparation
but entailed spontaneous play with poetic expressions. In this regard, Baumgarten gave the “unpolished Saturnic verse” as an example.468 To stress the
importance of this form of exercise he emphasised that an uneducated person
could possess the most delicate poetic mind. The second type of exercise was
that of devoted academic study. By diligently pursuing studies in the fine arts of
poetics it was possible to improve and perfect the aesthetic mind considerably.469
In establishing the person of the Happy Aesthetician Baumgarten distinguished the great aesthetic thought style from a number of less virtuous
Ibid., 48–49. See the whole paragraph 62: “Ad characterem felicis aesthetici generalem, requiritur Μάϑησις et DISCIPLINA AESTHETICA, theoria perfectior in materiam et formam
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visuros peccata sua putans, quae tamen ipse nesciat, ab ipso pulcrae meditationis usu deterreatur.”
467
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thought styles (cogitandi genus).470 One example was the scholastic thought style,
which either suffocated beauty in an excess of erudition or provided “the kind
of erudition that can only fool children and certain grammarians.”471 Another
example was the uncultivated and imperfect thought style associated with “foul
philosophers and physicians.”472 The problem of these persons lay in their indolence, in their inability to penetrate further into the truth of nature. Baumgarten’s criticism can be seen as an attack on the local factions of Wolffian philosophers and physicians, the latter who described the human soul in terms of lawgoverned, mechanical movements of nerves and nerve-liquids. Placed in this
context, Baumgarten’s portrait of the Happy Aesthetician was not launched as a
freestanding scientific persona but as a considerable challenge to other Hallean
personhoods.
My analysis of the Happy Aesthetician aligns closely with the recent scholarly relocation of early modern philosophy, a relocation that displays philosophy
as a practice marked by spiritual exercises and acknowledges that this practice
was essentially moral rather than epistemological. Drawing on this relocation, I
oppose the predominating tendency to read Baumgarten’s aesthetics as an abstract, spatially independent theory of beauty and knowledge.473 In contrast to
such epistemological readings, which often misunderstand what kind of activity
aesthetics was and what it meant to be engaged in this activity, I argue that
Baumgarten’s aesthetics is better understood as moral education or cultura animi.
While here sympathising with Gross, Grote and Trop, who have all advanced
similar readings, I am primarily interested in using this reading to analyse aesthetic experience.

Aesthetic experience
In this section I use the cultura animi reading to further explore scientific experience, not as external observations but as an operation of the mind where the
470
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internal senses played a pivotal role. In the chapter on Wolff I drew attention to
the refinement of experience. For Wolff, experience was scientifically valuable
only after it had been refined into clear and distinct definitions and propositions. While Baumgarten agreed that such a process of abstraction and refinement was necessary within philosophy, he saw it as highly problematic within
poetics since it seemed to reduce the poetic expression of the very richness that
defined it. How could there ever be beautiful poems without affluence in words
and expressions? To solve this problem, Baumgarten broke with some of the
fundamental assumptions of early modern epistemology. The ensuing result
was the emergence of aesthetics as a realm of knowledge that played out almost
completely within the internal sphere of experience. Thus read, Baumgarten
provides a radical example of early modern inner experience.

Aesthetic representation
In the Meditationes Baumgarten provides his own account of how he came to be
interested in aesthetics.
Since the time when the worthy co-rector of the high school which flourishes at Berlin,
the celebrated Christgau, whom I cannot name without a sense of deepest gratitude,
adroitly guided my first steps in the study of the humanities, scarcely a day has passed for
me without verse… Meanwhile, by divine will, which I honour, it happened that duty required me to tutor young men preparing for the university, in poetics, along with socalled Rational Philosophy. What in such a situation was more reasonable than, at the
first opportunity, to translate our philosophical precepts into practice?… By way of preparation I set to work to consider all those things which I had learnt in the usual way and
by the traditional method, through practice, or by imitation – if not blind, at least oneeyed – and by watching out for other possible sources of errors.474

Like many other young students Baumgarten was captivated by the beauty of
Latin literature and poetry. In contrast to his fellow students, however, his interest in Latin poetry intersected and fused with his enthusiasm for the Wolffian method. According to his own account, the encounter triggered a process of
critique, unlearning and re-learning. Led by the Wolffian method he set out to
apply the idea of certain knowledge and proof on poetry.
474
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I intend to demonstrate that many consequences can be derived from a single concept of
a poem which has long ago been impressed on the mind, and long since declared hundreds of times to be acceptable, but not once proved. I wish to make it plain that philosophy and the knowledge of how to construct a poem, which are often held to be entirely
antithetical, are linked together in the most amiable union.475

Having cherished an interest in poetry for a long time, Baumgarten saw in the
Wolffian method a way to turn aesthetics into a systematic, scientific discipline.
Doing this, however, required him to delve into and reconsider some of the
principal assumptions of early modern epistemology.
Earlier in this dissertation I discussed the way in which the clear and distinct
became an early modern epistemological fundament. Leibniz elaborated the
division, which had been introduced by Descartes, into two categories of useful
representations: clear-confused representations and clear-distinct representations. By way of exemplifying, notions of colours tend to be clear-confused,
meaning that they are easy to discern yet difficult to capture in nominal definitions. In contrast, if one has a clear-distinct notion of gold one is both able to
identify something as gold and to account for its essential features, that is, what
makes it into gold and not something else. For Leibniz and most other philosophers in the Cartesian tradition, philosophy was about forming and using clear
and distinct definitions in philosophical demonstrations.
Drawing on Leibniz, Wolff discussed the colour red as an example of a
clear-confused concept.476 He explained that while the human being could
clearly distinguish red as a distinct whole he was nevertheless unable to provide
the criteria for how he did it. According to Wolff, to attain distinct concepts
and definitions one had to distinguish the defining features, that is, everything
that makes a thing into this or that kind of thing. Once a clear and distinct definition has been acquired the next step was to put it to use in the scientific
demonstration. Only as this last step had been successfully completed could
one talk about actual philosophical and scientific knowledge.
Wolff’s methodology was intimately connected to his psychology. In his
psychology he divided the human psyche into the inferior and the superior
cognitive faculties. The inferior faculties included the external and internal
senses as well as appetites such as pleasure and disgust. The superior faculties
included attention, reflection, the intellect and superior appetites such as will.
Rather than working as two wholly separate units the inferior-superior division
composed a continuous scale along which information was processed and refined. When working successfully this scale resulted in clear-distinct concepts
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and definitions, which in turn, constituted the cornerstones of scientific
demonstrations.
Although clear-confused representations were not considered completely
worthless, they were clearly seen as inferior, unreliable and in need of further
processing. Baumgarten made two major changes in relation to this view. Firstly, he drew a distinct line between the superior and the inferior faculties. Secondly, he connected the superior faculties to the clear-distinct representation
and the inferior faculties to the clear-confused representations. The result can
be illustrated as follows:

Figure 12. Schematic illustration of the difference between extensively clear-confused and cleardistinct representations.

A separation between two different realms of knowledge followed the joining
together of faculties and representations. While the superior faculties provided
the kind of knowledge that we recognise from Wolff’s philosophy and science,
the inferior faculties introduced a new autonomous category of sensual
knowledge. With this basic but crucial division, we can now return to Baumgarten’s discussion of aesthetics.
In obscure representations there are not contained as many representations of characteristic traits as would suffice for recognizing them and for distinguishing them from others,
and as, in fact, are contained in clear representations (by definition). Therefore, more elements will contribute to the communication of sensate representations if these are clear
than if they are obscure. A poem, therefore, whose representations are clear is more perfect than one whose representations are obscure, and clear representations are more poetic than obscure ones, § 11.477
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By stressing the role of clear representations in poetry, Baumgarten contested
the view that poetry was about composing as obscure and intricate representations as possible. While being cautious of those who mistook poetry for obscurantism, he was equally eager to show that clear-distinct representations are not
poetic:
The truth of this will become evident a posteriori by an experiment. Suppose we read to
a man trained in philosophy, and at the same time not entirely a stranger to poetry, little
verses overladen with distinct representations, for example:
Refutation is the proof that others err.
No one refutes unless he proves thereby
Another’s fallacy. But if you want to prove
Such things, it’s clear you have to study logic.
When you refute, you’re sure to get it wrong
If you are a logician–by verse one.
He will scarcely let the verses go unchallenged though they are perfect in versification.
Perhaps he himself will not know for what reason they seem worthless to him, as there is
nothing to criticize either in form or in content. This is the principal reason why philosophy and poetry are scarcely ever thought able to perform the same office, since philosophy pursues conceptual distinctiveness above everything else, while poetry does not
strive to attain this, as falling outside its province.478

The passage illustrates the limitations of clear-distinct representations within
poetry, which, in turn, points to the separation of philosophy and poetry. By
establishing this separation on a more technical level Baumgarten added the
category of extension to the clear-confused distinction. “When in representation A more is represented than in B, C, D, and so on, but all are confused, A
will be said to be extensively clearer than the rest.”479 According to Baumgarten,
extension or extensive clearness captures the fullness of sensual representations.
poema, cuius repraesentationes clarae, perfectius, quam cuius obscurae, & clarae repraesentationes
magis poeticae §. 11 quam obscurae.”
478
Ibid., 42, 9. “A posteriori experiundo patescet veritas, si talibus repraesentationibus praegnantes praelegantur versiculi homini philosopho simulque poeseos non prorsus ignario: quales e.
gr.
Quum qui demonstrant alios errasse, refutent,
Nemo refutabit, nisi demonstretur ab illo
Erratum alterius: Qui demonstrare iubetur
Hunc logicam sciuisse decet, quicunque refutat
Ergo, tamen logicus non est, non rite refutat. Per vers. 1.
vix admittet eos omnibus numeris absolutos, licet ipse fortean ignoret, quam ob caussam sibi
reiiciendi videantur nec in forma, nec in materia peccantes. Haec autem est praecipua ratio, cur
philosophia et poesis vix unquam in una sede morari posse putentur, illa maximopere sectante
conceptuum distinctionem, quam haec tamen extra suos circulos ascendentem non curat.”
479
Alexander Gottlieb Baumgarten, Reflections on Poetry: Alexander Gottlieb Baumgarten’s Meditationes
Philosophicae de Nonnullis Ad Poema Pertinentibus, trans. Karl Aschenbrenner and William B. Holter
(Berkeley: University of California Press, 1954), 43, 9. “Si in repraesentatione A plura repraesen-

144

In extensively very clear representations more is represented in a sensate way than in
those less clear; therefore, they contribute more to the perfection of a poem. For this reason extensively clearer representations are especially poetic.480

And:
The more determinate things are, the more their representations embrace. In fact, the
more that is gathered together in a confused representation, the more extensive clarity
the representation has, and the more poetic it is. Therefore, for things to be determined
as far as possible when they are to be represented in a poem is poetic.481

The notion of extension or extensive clearness provides the key to Baumgarten’s aesthetics. As the creator of poems or perfect sensate discourses the poet
should use his external and internal senses – vision, smell, hearing, memory,
imagination etc. – to maximise the extensive clearness of his representations.
To do this meant to imitate and capture the beauty of nature not by reducing it
until only the clear and distinct remained, but by representing it in all its richness and perfection in such a way that it disclosed “the glory of the Creator, the
ultimate and highest theme of some immense poem.”482
To sum up, Baumgarten broke with the early modern epistemological
scheme in two ways. Firstly, he established sensual knowledge as a distinct category of knowledge connected to the inferior cognitive faculties and to the clearconfused representation. Secondly, he created a new category of extensively
clear-confused representations. What made these representations so valuable
was their richness and fullness, that is, exactly the kind of “secondary qualities”
that the philosopher so eagerly strived to abstract in order to achieve distinctness. In introducing the criteria of extensiveness Baumgarten thus radically
increased the status of sensual knowledge by claiming that it was not just an
incomplete form of knowledge in need of further refinement, but also a separate category of knowledge that possessed its own unique and irreducible quality. For the aesthetician or the poet, poetics was about exploiting this quality by
composing extensively clear-confused representations into poems or perfect
sensate discourses.

tentur, quam in B. C. D. etc. sint tamen omnes confusae, A erit reliquis EXTENSIVE CLARIOR.”
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482 Ibid., 64, 27. “creatoris gloriam, summum & ultimum thema immensi…poematis.”
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Aesthetic truth
Having introduced the idea of extensive clearness already in the Meditationes,
Baumgarten furthered the analysis in the Aesthetica by connecting it to a division
between different truths.483 Although Baumgarten fell back on the traditional
understanding of truth as the correspondence of a representation with the object it represents, he distinguished between metaphysical truth (veritas metaphysica) and subjective truth (veritas subiectiva, mentalis). The metaphysical truth is always one and the same, independent of the perceiver. The subjective truth, on
the other hand, is the metaphysical truth reflected through the perceiving subject. Regardless of whether a representation is clear-confused or clear-distinct, it
is thus always a subjective reflection of reality. This means that each individual
to some extent experiences his own subjective and individual truth. In discussing subjective truth, Baumgarten made a further sub-division between logical
truth in the strict sense (veritas logica latius dicta) and aesthetic truth (veritas aesthetica). The logical truth in the strict sense focused on a thing’s defining features.
These are thus the characteristics that were traditionally used to produce nominal definitions. The aesthetic truth, on the other hand, revolved around the
extension or fullness of things. The aesthetic truth occupied an autonomous
space in relation to the logical truth. To take an example, the physical and
mathematical features of the sun are fully irrelevant for a person who experiences the sun in its fullness. Likewise, the beauty of a poem is wholly independent of the essential features of the things and phenomena that it depicts. Adding the category of truth to the picture we end up with the following scheme.

Baumgarten, Ästhetik I, 402–22. See also: Mirbach, “Einführung zur fragmentarischen Ganzheit von Alexander Gottlieb Baumgartens Aesthetica (1750/58)”; Hans Adler, “Was ist ästhetische Wahrheit?,” in Schönes Denken: A. G. Baumgarten im Spannungsfeld zwischen Ästhetik, Logik und
Ethik, ed. Andrea Allerkamp and Dagmar Mirbach, Zeitschrift für Ästhetik und allgemeine Kunstwissenschaft Sonderheft 15 (Hamburg: Felix Meiner, 2016).
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Figure 13. Schematic illustration of the difference between aesthetic and logic truth.

The scheme illustrates the boundary that is established between the aesthetic
realm of sensation and the philosophical realm of reason. By establishing this
boundary Baumgarten claimed a unique and irreducible aesthetic territory. We
are thus not dealing with an overlap between aesthetic and philosophical
knowledge. What the aesthetician sought was rather a specific aesthetic truth, a
truth irreducible to, but likewise insufficient as, philosophical knowledge. To
seek this truth meant to engage in a practice devoted to strenuous exercise in
how to perceive, represent and compose poems or perfect sensate discourses.
In the first chapter I used the example of Wolff to illustrate the systematic
cultivation of experience into clear and distinct perceptions, concepts, definitions and empirical propositions. In this chapter I show how Baumgarten broke
with the epistemic order on which Wolff and many other early modern philosophers relied. While these philosophers dismissed clear and confused perceptions, concepts etc. on the grounds that they did not lead to scientific and philosophical knowledge, Baumgarten saw them as the key to a new kind of sensual
or aesthetic knowledge. What characterised this knowledge was exactly the kind
of fullness or extensiveness that philosophers typically wished to disregard until
only the clear and distinct remained. As Baumgarten saw it, the extensively clear
and confused representation provided the Happy Aesthetician with the material
of which poems or perfect sensate discourses are made. Freed from the fetters
of the logical truth, the Happy Aesthetician was able to use the whole range of
his inner faculties without worrying that imaginary, fantastic or fictive representations were less clear and true than other representations. In the Meditationes
and the Aesthetica this is reflected in the discussion of wonders, fictions and
predictions of the future as fully legitimate poetic representations.
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Contextualising aesthetic experience
So far I have analysed Baumgarten’s aesthetics, the science of sensual
knowledge, as a radical example of inner experience. While also depending on
actual observations of objects in nature, the real poetic work took form as an
internal operation where the aesthetician composed experiences or sensual
representations into extensively clear sensate discourses or poems. From the
perspective of the history of science one could object that the kind of inner
experience that I analyse in fact has very little to do with scientific experience.
My response to this objection is that my whole point is to provide a more inclusive analysis by taking into account a broader spectrum of traditions, genres,
discourses and practices, and by analysing the ways in which these intersected
and gave rise to new forms of scientific experience. In this last section of the
chapter I elaborate further along these lines by showing how different forms
and subforms of experience fuelled and shaped Baumgarten’s notion of aesthetic experience, and more specifically, of extensive clearness and vividness.
In the previous chapter I presented a schema of how scientific and religious
discourses shaped Francke’s discourse on vividness and the living. In this section I provide a similar reading of Baumgarten with the exception that I add the
kind of scientific/pedagogical discourse to which Tschirnhaus, Semler, Francke
and others contributed. Firstly, there was the religious discourse regarding how
to acquire living experience, knowledge and faith in God. Secondly, there was
the rhetorical discourse of how the orator should produce vivid images that
would ignite the souls of both orator and audience, thereby contributing to
persuasion. Thirdly, developing at least partly from the rhetorical discourse, was
the early modern epistemological discourse on clear, distinct and vivid perceptions, ideas etc. Fourthly, there was the pedagogical and scientific discourse
regarding vivid objects and how to observe these in order to reach vivid
knowledge. In this final section of the chapter I argue that all four discourses
funnelled into and influenced Baumgarten’s aesthetics as a specific form of
inner experience.

Epistemological and pedagogical discourses on vividness
As I pointed out in the last chapter, Descartes came into contact with the rhetoric of vivid images at the Jesuit school in La Flèche. The Jesuits had developed
a distinctive rhetorical style at this school, based on Quintilian and others, in
which the production of vivid images was crucial. According to Gaukroger, the
discussion of vivid images might have played a critical role for Descartes’s discussion of truth in terms of clear and distinct ideas.484 A similar case can be
484
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made regarding Leibniz, who discussed how to distinguish real from imagined
phenomena.485 By way of exemplifying he juxtaposed an imagined golden
mountain with a real mountain, thus claiming that the real mountain differed
from the imagined golden mountain in terms of its vividness.486
A third example in the same tradition is Wolff. Following the natural law
tradition, he depicted the human being as obliged to perfect himself by obtaining clear and distinct knowledge. Insofar as he acquires such knowledge he will
also, by virtue of natural law, act according to it. In this context Wolff remarked
that living knowledge is knowledge “which moves the will to act to either realise the good or to avoid the bad.”487 For Wolff, living knowledge thus signified
the complex phenomenon of acting virtuously by acting in accordance with
clear and distinct knowledge.
While Descartes, Leibniz and Wolff discussed vividness at various times, it
remained a peripheral category in comparison with the absolutely central criteria of clearness and distinctness. A partial explanation for this is that vividness
was seen as connected to the senses and to sensual knowledge, a category that
was at best regarded as a lower form of knowledge in need of further refinement. As we have seen, it was exactly this idea that Baumgarten opposed by
depicting sensual knowledge as a distinct category connected to the inferior
cognitive faculties and to extensively clear-confused representations. While
Wolff had admitted that representations could be more or less clear, Baumgarten elaborated further this idea into the separate category of extensiveness. In
the Meditationes he explained that, “In extensively very clear representations
more is represented in a sensate way than in those less clear; therefore, they
contribute more to the perfection of a poem.”488 Later on in the same text he
explained that, “We call something VIVID if we are allowed to perceive in it
many parts, either simultaneously or in succession.”489 In the Meditationes Baumgarten used extensiveness and vividness to advance the thesis that exactly the
kind of richness and fullness that most early modern philosophers wanted to
reduce and abstract gave sensual knowledge its own unique quality. As we have
seen, he later took it so far as to connect this richness to a specific and irreducible aesthetic truth.
As basic epistemological categories, extensiveness and vividness were not restricted to aesthetics. On the contrary they ran all through Baumgarten’s phi485
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losophy. In the Metaphysica Baumgarten discussed extensive clearness and vividness in connection to the inferior cognitive faculties. The case in point was an
example where a person perceives notes. Baumgarten referred to intensive and
extensive clarity, depending on whether the person perceived some notes more
clearly or perceived more notes.
Greater clarity due to clarity of notes can be called INTENSIVELY GREATER CLARITY, while greater clarity due to the multitude of notes can be called EXTENSIVELY
GREATER CLARITY. An extensively clearer PERCEPTION is LIVELY.490

The Metaphysica thus further establishes sensual knowledge as a specific kind of
knowledge connected to the inferior cognitive faculties and to extensively clear
and lively or vivid representations. Again it becomes clear how intimately connected extensiveness was with vividness. Yet another example is the Ethica. In
the Ethica Baumgarten distinguished what Toshiro Osawa has characterised as
four epistemic virtues.491 These were truth (veritas), clarity (claritas), certitude
(certitudo) and ardour or vividness (ardens).492 Although the relation between
these virtues is not completely easy to untangle, the basic idea was that one
should form a clear idea of the object of truth. Baumgarten again stressed that
such clear ideas could be either intensively or extensively clear.493 The third
epistemic virtue was certitude. As Baumgarten saw it truth and clarity lead to a
sense of certitude. Similarly, the fourth virtue, vividness, followed logically after
truth, clarity and certitude since, and here Baumgarten followed the Wolffian
schema, it signified a drive to act in accordance with one’s certain knowledge.
In this sense, the account in the Ethica differs from that of the Meditationes and
the Metaphysica by depicting vividness as a category distinct from that of clearness and connected to the Wolffian category of living knowledge.
Osawa has suggested that Baumgarten adopted the category of vividness
from Wolff.494 While Wolff probably constituted one source, the assumption
that he constituted the most important source is implausible for two reasons.
Firstly, vividness was more obscure in the Wolffian philosophy both in terms
of the number of references to it and the importance ascribed to these references. Secondly, while this was the case with Wolff, other Hallean intellectuals
found vividness highly interesting. In the early eighteenth century these intellectuals developed parallel discourses on vividness that, most likely, exercised a
considerable influence on Baumgarten.
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Vividness certainly occupied a position in the tradition of Descartes, Leibniz
and Wolff. However, there was also the parallel and partly overlapping partly
distinct pedagogical discussion of how vivid observations facilitated effective
learning. As we have seen one contributor to this discussion was Leibniz, who
emphasised that real objects are superior to imagined objects in terms of the
vivid impressions they give rise to. Another more local Hallean example is
Tschirnhaus, who presented a hierarchy stretching from textual learning at the
bottom to vivid observations of real objects at the top in his mathematics textbook used at the Orphanage. A third example is Semler, who worked practically
at the Orphanage with different ways of using models in teaching. Again, the
idea was that vivid observations and concrete work with practical models would
allow students to learn better. A fourth example is Francke, who emphasised
that children at the Orphanage should work practically with natural objects,
preferably by making careful observations and by learning from their practical
mistakes. With all these examples taken together, the Orphanage appears as a
place where vivid observation constituted an integral part of the pedagogical
practice. Given the fact that Baumgarten spent three formative years at the
Orphanage it is plausible that he was influenced by the discussion on vivid
observations and the practical pedagogical work with such observations. In
terms of Baumgarten’s own writings there are a number of passages pointing to
this context. In the Metaphysica for instance he discuss the impediments to external sensation.
External sensation is impeded (1) by impeding the sense organ such that it is not moved
appropriately; (2) or at least by presenting it in such a way that it is less moved (§. 537);
(3) by moving the sensible object further away, (4) or by reducing it, (5) or by absolutely
impeding it so that it does not become present; (6) by arousing stronger sensations; (7) by
distracting one’s attention by means of many other sensations or (8) perceptions, each
one of which is weaker, but which taken together nevertheless obscure the sensation that
is to be impeded (§. 542, 221).495

In a similar passage, this time in the Ethica, Baumgarten stressed the importance
of exercising the senses.
Get to know, experience and measure your senses, both external and internal. Pay attention to senses to be sharpened, conserved, intensified, and extended, as well as avoid
their blunting. Exercise the senses as much as you can by using 1) many, 2) few, 3) remote, 4) removable parts, 5) clear representations.496
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Elaborating further along these lines, Baumgarten encouraged his readers to
deepen their sense perception by being more attentive to how large, hard,
bright, and so on, an object was; how the object could be memorised, how it
related to other objects and so on. To engage in the cultivation and perfection
of these faculties was a moral duty insofar as perfection was to be realised at all
possible levels of human existence.
In this section I have charted the way in which the epistemological and scientific/pedagogical discourses on vividness influenced Baumgarten’s philosophy and aesthetics. Firstly, when presenting the criterion of extensive clearness,
Baumgarten did so in direct connection to the discussion of clear and distinct
perceptions, concepts etc. In fact, it was first with Baumgarten’s discussion that
extensiveness became an integral part of this discourse. Secondly, in addition to
the epistemological discourse, Baumgarten also shaped extensive clearness in
relation to the Hallean pedagogical and scientific discussion of vivid observations. In contrast to the epistemological discourse, this discourse revolved
around using vivid observations to learn more efficiently. Having been fostered
at the Orphanage before entering the university, Baumgarten was most probably influenced by its various theories and practices regarding how to observe.

Rhetorical and religious discourses on vividness and the living
So far I have discussed the impact of the epistemological and the pedagogical
discourses. Both of these discourses provide important clues for how to understand Baumgarten’s interest in extensive clearness and vividness. What they do
not explain, however, is why Baumgarten used extensive clearness and vividness to overthrow the very early modern epistemic order, that is, the assumption that sensual knowledge was at best an incomplete form of knowledge in
need of refinement, at worst a source of immoral action and vice. After all, it
was this order that provided the foundation of both the epistemological and the
pedagogical discourses. In this last part of the section I argue that the rhetorical
and religious discourses on vividness and the living help explain why Baumgarten made extensive clearness and vividness the epistemological criteria for a
new, distinct and unique category of sensual knowledge. More specifically, I
argue that the key lies in the way in which both discourses ascribed a unique
role to the sensual and to the affectual.
In the last chapter I discussed the concept of enargeia or evidentia in the roman
rhetorical tradition. In the monumental Institutio Oratoria, Quintilian described
enargeia or evidentia as a means to arouse the emotions and to transfer these to

hebetantia. Exercendo sensus assuefac, 1) plura, 2) minora, 3) remotiora, 4) minus mouentia
organon, 5) clarius repraesentare, quantum potes.”

152

his audience.497 While the role of the rhetorical discussion of vivid images in the
early modern age yet remains to be explored, the few available studies suggest
that it might have played in important role within a wide range of disciplines,
from philosophy to jurisprudence and theology.498 In early eighteenth-century
Halle, most university students could be expected to be familiar with Quintilian,
and probably also with the discussion of vivid images, through the Latin school
at the Orphanage and later on through the university.499 Baumgarten was certainly very familiar with Quintilian from his years at the Orphanage, during
which he distinguished himself as a particularly talented student in the classical
languages.500 His major writings on aesthetics, the Meditationes and the Aesthetica,
are filled with references to Cicero and Quintilian and, as Stephanie Buchenau
has pointed out, they also show structural affinity with the works of these authors.501 In terms of the contexts in which Baumgarten cited Cicero and Quintilian, they revolve much around how to prove and persuade listeners by appealing to both intellect and appetite. Another context in which Baumgarten
sites Quintilian is that of different thought styles. In one passage he for instance
describes the aesthetic thought style in terms of grandness, fullness and vividness.502
The numerous references to Quintilian and Cicero together with the specific
contexts of these references suggest that the rhetorical category of vividness
and vivid images fuelled Baumgarten’s aesthetics. The emphasis on the affects
and the affectual parts of the soul sets the rhetorical element of influence apart
from the philosophical and pedagogical influences. Far from reducing the affects to a potential threat, the rhetoricians ascribed them a key function in persuasion. More specifically, it was by arousing the affects in one’s own soul and
by transferring these to one’s audience that the rhetorician succeeded.
In the same way that the Quintilian tradition revolved around the culture of
the sensual and affectual parts of the soul, a similar point can be made regarding the religious discourse on the living. Typically, it relied on the culture of the
497

Bussels, The Animated Image, 87–106; Webb, Ekphrasis, Imagination and Persuasion in Ancient
Rhetorical Theory and Practice, 58–61; Eden, Poetic and Legal Fiction in the Aristotelian Tradition, 85–96.
498
Gaukroger, “Descartes’s Early Doctrine of Clear and Distinct Ideas”; Wragge-Morley, “‘Vividness’ in English Natural History and Anatomy, 1650–1700.”
499
Breymayer, “Pietismus”; Martens, “Hallescher Pietismus und Rhetorik. Zu Hieronymus Freyers Oratoria.”
500
For Baumgarten and the rhetorical tradition see: Buchenau, The Founding of Aesthetics in the
German Enlightenment, 116–21; Rüdiger Campe, “Baumgartens Ästhetik: Metaphysik und techne,”
in Schönes Denken: A. G. Baumgarten im Spannungsfeld zwischen Ästhetik, Logik und Ethik, ed. Andrea
Allerkamp and Dagmar Mirbach, Zeitschrift für Ästhetik und allgemeine Kunstwissenschaft
Sonderheft 15 (Hamburg: Felix Meiner, 2016); Christiane Frey, “Zur ästhetischen Übung: improvisiertes und Vorbewusstes bei A. G. Baumgarten,” in Schönes Denken: A.G. Baumgarten im Spannungsfeld zwischen Ästhetik, Logik und Ethik, ed. Andrea Allerkamp and Dagmar Mirbach,
Zeitschrift für Ästhetik und allgemeine Kunstwissenschaft Sonderheft 15 (Hamburg: Felix
Meiner, 2016).
501
Buchenau, The Founding of Aesthetics in the German Enlightenment, 116–21.
502
Baumgarten, Ästhetik I, 203–37.

153

lower sensual and appetitive faculties, and more specifically on the culture of
specific virtuous affects such as fear and love of God. As we have seen, these
affects were the results of rather specific Christian spiritual exercises such as
penance meditation, passion meditation and various forms of prayer. The
emerging picture is that of a cultura animi that revolved around the appetites and
more specifically the affects rather than around the cognitive faculties.
Scholars have tended to either completely neglect the Pietist influence on
Baumgarten’s aesthetics, or analyse it on a rather superfluous level. However,
there is in fact a direct empirical connection that has to do with the Greek aesthesis503 since Baumgarten derived the label aesthetics from the Greek term
aisthesis, which referred to perception. In the Meditationes he explicitly discussed
this matter.
As our definition is at hand, a precise designation can easily be devised. The Greek philosophers and the Church fathers have already carefully distinguished between things perceived [αισθητα] and things known [νοητα]. It is entirely evident that they did not equate things
known with things of sense, since they honoured with this name things also removed
from sense (therefore, images). Therefore, things known are to be known by the superior
faculty as the object of logic; things perceived [are to be known by the inferior faculty, as the
object] of the science of perception, or AESTHETIC.504

The passage reveals the connection to aisthesis. According to the translators of
the Meditationes, the distinction between aishesis and noeta goes back to Plotinus’
Enneads.505 More recently, however, Grote has connected the distinction to St.
Paul.506 Grote also shows that the term aesthesis was at the core of a Pietist debate in which Francke participated. In this debate, which revolved around the
hermeneutical role of the affects, aisthesis was what allowed the reader to actually experience the affections of those sanctified souls who had recorded their
words in the Bible. That is, aisthesis allowed the reader to see, to imitate, and
ideally to become like those holy people. “On Francke’s account, grasping the
spiritual truth of a biblical text means being morally transformed by the text,
not only on the superficial level of behaviour, but on the deeper level of one’s
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own affections.”507 For Francke aisthesis was essentially about transforming the
soul through various exercises in how to read and reflect on the Bible.
Francke’s notion of aesthesis was intimately connected to his understanding
of the living. For Francke, the living referred to the intense affectual state that
ensued as God made himself present in the human soul as a consequence of
the conversion. Theologically, it was thus God who ignited life in the soul.
From a practical point of view, however, the living was a product of the sincere
and prolonged engagement in spiritual exercises such as various forms of prayer
and meditation. At their basic level, typically, these exercises entailed the systematic cultivation of virtuous affectual states such as fear and love of God.
Baumgarten was most probably familiar with the theological discussion of
aesthesis. I argue that, with its essentially affectual connotations, this discussion
provides an important context for how to understand Baumgarten’s notions of
extensive clearness and vividness. In the Meditationes several passages link the
affects with extensive clearness. In one passage he argued that “since affects are
rather marked degrees of pleasure or pain, their sense representations are given
in the representing of something to oneself confusedly as good or bad. Therefore, they determine poetic representations; and therefore, to arouse affects is
poetic.”508 Baumgarten continued by explaining that the clearer an impression
was the more affectual it would be. “Stronger impressions are clearer impressions, thus more poetic than feeble and less clear impressions. Stronger impressions attend an affect more, rather than less, powerful. Therefore, it is highly
poetic to excite the most powerful affects.”509 For Baumgarten it was the intensity of the affects that determined the vividness of representations. In this context he further emphasised that vivid representations equate with extensively
clear representations.510 In terms of the Aesthetica, I’ve already drawn attention
to Baumgarten’s discussion of aesthetic temperament and aesthetic motion.
When it comes to vividness, Baumgarten planned to discuss the topic later on
in the Aesthetica. Unfortunately, however, this discussion belonged to the parts
of the planned three-volume work that were never finished.
Throughout this section I have distinguished four discourses that fuelled and
shaped Baumgarten’s aesthetics and particularly the notions of vividness and
extensive clearness. These are the epistemological, the pedagogical/scientific,
the rhetorical and the religious:
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Figure 14. Schematic illustration of early modern discourses influencing Baumgarten’s aesthetics.

According to the epistemological discourse, knowledge was living insofar as it
inclined the soul to act to either realise the good or avoid the bad. As Wolff saw
it clear-distinct perceptions granted virtuous actions, whereas clear-confused
perceptions triggered the affects, which in turn fuelled immoral actions. In
reasoning this way, Wolff and his associates saw the affects as threats and disturbances connected to lack of knowledge. In comparison, the scientific/pedagogical discourse adopted a more ambivalent position, seeing the
passions as potentially harmful but also as something that contribute to vividness if cultivated in the right way. The third discourse, the rhetorical, is more
positive to the passions, ascribing them a crucial role in the production of vivid
images that touch the soul of both the rhetorician and his listeners. Finally, the
religious discourse emphasises the cultivation of specific passionate states of
fear and love of God as the very essence of the living. Without these states,
experience, knowledge and faith are nothing but dead intellectual states left to
the forces of worldly passions.
It should by now be clear that Baumgarten drew on all four discourses when
launching his form of aesthetics more generally, and the notions of extensive
clearness and vividness more particularly. Why did he use these notions to
overthrow the early modern epistemic order though? Or more concretely, why
did he use them to turn sensual knowledge, a category traditionally viewed as
problematic or even as a source of immoral action and vice, into a distinct and
irreducible category of knowledge? While these questions cannot be answered
by referring to the epistemological tradition itself, I would like to suggest that
the answer resides within the rhetorical and religious traditions. Within these
traditions the sensual and affectual enjoyed a high status both theoretically, and
practically through the many concrete exercises in how to produce living imag156

es through rhetorical exercises and through meditations revolving around the
visualisation of one’s own sin and of specific Biblical scenes such as hell or the
suffering of Christ. At the Orphanage Baumgarten received systematic training
in these exercises as a part of his education. I argue that these exercises, together with the theories to which they were connected, inspired Baumgarten to
radically reappraise the category of sensual knowledge and to launch the notions of extensive clearness and vividness as central elements in this project.

Conclusions
In this chapter I chart Baumgarten and the aesthetic experience. In the first
section I focus on the overall project of aesthetics. Discussing earlier studies, I
draw attention to the way in which epistemological and disciplinary readings
have gradually been replaced by more inclusive historical readings of aesthetics
as a project of moral and cognitive self-perfection. Elaborating further along
these lines, I argue that we here see yet another specific form of Hallean cultura
animi.
In the second section I turn from the overall context of aesthetics as cultura
animi to the more specific questions regarding the aesthetic experience. Much
like in previous chapters, I argue that the cultura animi or culture of the soul
provides an important context to the preoccupation with the soul and especially
with inner senses and inner experience. In other words, I claim that aesthetic
experience was played out within the larger context of the cultura animi project.
More specifically, I argue that sensual knowledge took form as a radical form of
inner experience where clear-confused representations were not only useful but
in fact fundamental for a new type of sensual or aesthetic knowledge. To produce this knowledge meant to engage in an internal processing, using the whole
range of imagination and memory, without worrying that imaginary, fantastic or
fictive representations were less clear and true than other representations.
In the third and last section I situate aesthetic experience in the larger context of religious and scientific experience. Much like in the last chapter, I argue
that Baumgarten’s notions of extensive clearness and vividness took form in
relation to various forms of religious and scientific experience. By highlighting
this connection the section elaborates further the claim that religious and scientific experience should be seen as two overlapping and interconnected categories. The analysis is thus in line with the call for a more inclusive history of
scientific experience that takes into account a broader spectrum of traditions,
genres, discourses and practices.
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5. Medicina cultura animi and experimental
psychology

At the end of the 1670s two unusually diligent young students absorbed the
new type of scientific medicine at what was then probably the most progressive
faculty of medicine in Germany; the faculty was at the University of Jena and
the students were Georg Ernst Stahl and Friedrich Hoffmann.511 Formed by

511
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docteur Aug. -H. Faschius, professeur d’anatomie, de chirurgie et de botanique, premier Médicin
du Duc de Saxe, Doyen de la faculté de médicine d’Jena, a l’occasion de la thèse inaugurale de G.
-E. Stahl,” in Œuvres médico-philosophiques et pratiques de G. -E. Stahl, ed. Théodore Blondin, 2 vols.
(Paris, 1859). For modern biographies see: Johanna Geyer-Kordesch, Pietismus, Medizin und Aufklärung in Preussen im 18. Jahrhundert: das Leben und Werk Georg Ernst Stahls (Tübingen: Niemeyer,
2000), 10–35; Irene Strube, Georg Ernst Stahl, Biographien hervorragender Naturwissenschaftler,
Techniker und Mediziner 76 (Leipzig: B. G. Teubner, 1984).
Stahl wrote almost exclusively in Latin. There are, however, a number of translations available. The principal Theoria medica vera is available in two German translations: Georg Ernst Stahl,
Theorie der Heilkunde. Erstes und zweites Buch., ed. Ruf. Wendelin (Halle, 1802); Georg Ernst Stahl,
Georg Ernst Stahl’s Theorie der Heilkunde, ed. Karl Wilhelm Ideler (Berlin, 1831). Some of his earlier
texts are also available in a German translation from 1961: Georg Ernst Stahl, Georg Ernst Stahl.
Über den mannigfaltigen Einfluß von Gemütsbewegungen auf den menschlichen Körper (Halle 1695). Über die
Bedeutung des synergistischen Prinzips für die Heilkunde (Halle 1695). Über den Unterschied zwischen Organismus und Mechanismus (1714). Überlegungen zum ärztlichen Hausbesuch (Halle 1703), trans. Bernward
Josef Gottlieb, Sudhoffs Klassiker der Medizin 36 (Leipzig: Johann Ambrosius Barth, 1961). In
addition to the German translations there is also a French Œuvres in five volumes: Théodore
Blondin, ed., Oeuvres médico-philosophiques et pratiques de G. E. Stahl, 1-5 vols. (Paris, 1859).
When it comes to my own analysis, I have provided the Latin original quotes in the footnotes.
When there are translations I have also included references to the corresponding passages. For a
contemporary biography on Hoffmann see: Johann Heinrich Schulze, “Commentarius de vita
Friderici Hoffmanni regis Prussiae consiliarii intimi, archiatrorum & professorum in academia
regia Halensi senioris &c. auctore Joanne Heinrico Schulze philosophiae ac medicinae professore
publico,” in Friderici Hoffmanni consilarii regis borussiae intimi, et archiatri, professoris medicinae primarii in
academia Halensi, opera omnia physico-medica denuo revisa, correcta aucta, in sex tomos distributa; quibus
continentur doctrinae solidis principiis physico-mechanicis, & anatomicis, atque etiam observationibus clinicopracticis superstructae; methodo facili ac demonstrativa deductae, & per experientiam LVII. annorum stabilitae.
cum vita auctoris, et eius praefatione de differente medicinae & medicorum statu atque conditione, & criteriis boni
ac periti medici. tomus primus. tomus primus, by Friedrich Hoffmann (Geneve, 1748). For a short
contemporary biography in German see: Johann Christoph Dreyhaupt, Pagus Neletizi et Nudzici,
oder ausführliche diplomatisch-historische Beschreibung des zum ehemaligen Primat und Ertz-Stifft, nunmehr aber
durch den westphälischen Friedens-Schluß secularisirten Herzogthum Magdeburg gehörigen Saal-Kreyses...Zweyter
Theil (Halle, 1755), 636–41. For a modern biography see: Lester S. King, “Introduction,” in Fundamenta Medicinae (New York: Neale Watson Academic Publications, 1971). Hoffmann’s Funda-
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this new medicine both Stahl and Hoffmann came to view rigorous observations and experiments as the key to medical knowledge.512 In addition to this
common perspective they also later shared a career as professors of medicine at
the University of Halle. Here, however, their teachings would soon diverge and
develop into two opposing and competing schools of medicine.513 On the one
side were the Stahlians and their holistic medicine of the living organism that
soon became closely intertwined with the Orphanage cultura animi. On the other
side were Hoffmann and his followers who spearheaded a physiological medicine of the body as a hydraulic machine, circulating life fluids. Later on, in the
1740s and 1750s, a new generation of mechanically inclined physiologists would
discuss first how to measure the soul by measuring these life fluids, and then
how to realise experimental psychology as a new scientific discipline.
What was medical experience? What distinguished medical experience from
other forms of scientific experience? What was the more specific role of medical experience in Stahl and Hoffmann’s medicine? To what extent did the two
systems rely on different forms of experience? What did it mean to measure
and conduct experiments on the soul? These are the questions that I seek to
answer in this chapter.
Stahl and Hoffmann have traditionally been placed in the context of the
modern vitalism-mechanism debate.514 Thus seen they become early contributors to a debate that would first reach its peak in the nineteenth century. While
this anachronistic reading has predominated, recent scholars have started to
menta medicinae has been translated and commented by Lester S. King. When quoting I have used
King’s translation but provided refernces to the Latin original.
512
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acknowledge the local cultural context, emphasising especially the intimate
connection to Pietism.515 In this chapter I align with this recent, more critical
reading at the same time as I also break new ground by situating Stahl and the
Stahlians in the context of the early modern cultura animi tradition. Much like in
previous chapters I use the concept of cultura animi to analyse and make sense
of the internal side of scientific experience.
This chapter is divided in three sections. In the first section I analyse the relation between medical and scientific experience, arguing that medical experience both reflects and differs from the kind of early modern scientific experience brought forth by Shapin, Schaffer, Dear and others. In the second section
I examine the meaning and function of experience in Stahlian medicine. In
addition to underscoring the role of scientific observations and experiments, I
argue that the Stahlian discourse gradually fused with religious discourses on
experience as being inner, affectual and cultivated through religious exercises
such as prayer and meditation. In the third section I shift focus from Stahlian
medicine to Hoffmann and his followers, focusing especially on their attempts
to measure the human soul and to launch an experimental psychology. In relation to the overall thesis of the dissertation, I argue that this medicine points
away from the cultura animi tradition towards epistemic virtues such as discipline, control and disinterestedness, virtues that some scholars have connected
to the modern ideal of an objective, value-free science.
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Early modern medical experience
Throughout this dissertation I have drawn attention to the recent scholarly
analysis of early modern scientific experience.516 According to this analysis scientific experience underwent an almost paradigmatic transformation during the
course of the seventeenth century. From having been couched in terms of universally true statements about the world, experience came to signify singular
observations, often made in so-called experimental situations. In this section I
analyse the meaning and function of medical experience in Stahl and Hoffmann’s medicine. While medical experience reflects scientific experience in the
sense that it was composed of singular observations, I argue that it constituted
a considerably broader category that included not only observation (observatio)
and experiment (experimentum), but also example (examplum), history or description (historia) and case (casus).

Epistemic technologies of medical experience
Gianna Pomata has remarked that in the fifteenth century, what we now call
observational practices developed within various fields such as astronomy,
medicine and natural history.517 Within these fields experience (experientia) and
experiment (experimentum) referred to knowledge of the particular and singular, a
meaning that went back to the Middle Ages and even further back to the Aristotelian term empeiría (experience). 518 While experientia and experimentum thus
referred to a category of knowledge rather than to actual observations, observatio
gradually gained ground during the course of the sixteenth century. Originally,
observatio conveyed two rather different meanings.519 Firstly, it conveyed the
meaning of observance in the sense of obedience to a rule. This prescriptive
meaning was common in medieval monastic discourses, and also in philosophical parlance and everyday usage.520 Secondly, it conveyed the more familiar
meaning of an empirical observation. While this meaning was common in the
ancient world, it was more obscure in the Middle Ages. In the early modern
age, however, it again became common, especially within astronomy and medicine.521
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Within medicine singular empirical observations were typically composed into examples (exempla) and cases (casus).522 While examples had featured within
the historical genre, in the humanistic-Ciceronian form of historia magistra vitae
(history as life’s teacher), that is, moralising examples of famous or infamous
people and events, the medical usage of examples and cases revolved around
individual cases of sick people or diseases.523 The idea here was that collections
of examples and cases, which described the typical courses and cures of diseases, should help physicians choose treatment. Although examples and cases had
figured in medieval textbooks, in medicine it wasn’t until the sixteenth century
that these were composed into genres of their own.524 Three such genres were
the Observationes (Observations), the Curationes (Cures) and the Historiae (Histories). Pomata has remarked that these genres were the result of a new culture of
scrupulous observation and note-taking that accompanied the humanist reform
of medical training.525
Pomata’s analysis suggests that the Observationes, Curationes and Historiae developed in connection to a new medical culture of empirical observation. The
practical physician in this instance was someone who conducted scrupulous
clinical observations that were composed into exampla and casus, which, in turn,
were collected and composed into Observationes, Curationes and Historiae. These
collections or manuals were used in the practical identification and classification
of diseases, as I will show in this section.
As I have pointed out before in this dissertation, historians of science have
drawn attention to what seems to be a transition from experience in terms of
evidently true statements of the world to experience in terms of singular observations made in experimental situations.526 What made these singular observations necessary was the fact that they targeted hitherto concealed phenomena
522
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of nature, which had now been made observable mainly due to new devices
such as air-pumps, microscopes etc.
In relation to the analysis of the transition from evidently true to experimental experience, there are no signs of a corresponding epistemic transition
within medicine. Recent scholarly studies in fact suggest that medical examples,
cases and observations were used in a similar way within ancient, medieval and
early modern medicine.527 How could this be the case? Why did medical experience not undergo a similar transformation? While these questions call for further analysis, one rather obvious reason would be that since medicine was essentially about the hidden causes of disease, it relied on the logic of singular
observations long before, and quite independently of, technologies such as airpumps and microscopes.

Medical experience in Stahl and Hoffmann
As medical students at the University of Jena, Stahl and Hoffmann were drilled
in the new scientific medicine.528 At the core of this new medicine was the ideal
of an experimental science where theory and practice, reason and senses, provided new medical truths. The fact that Stahl and Hoffmann sympathised with
this ideal is clear from their writings. In Stahl’s principal work the Theoria medica
vera (True Medical Theory, 1708) he recalls how in his youth he actively sought to
overcome the old but still prevalent discrepancy between theory and practice.529
Struggling with this dilemma, the solution appeared as sudden as a religious
revelation:
527

Gianna Pomata, “Sharing Cases: The Observationes in Early Modern Medicine,” Early Science
and Medicine 15, no. 3 (2010): 193–236; Pomata, “Observation Rising”; Crisciani, “Histories,
Stories, Exempla, and Anecdotes: Michele Savonarola from Latin to Vernacular”; Mariacarla
Gadebusch Bondio and Thomas Ricklin, eds., “Einleitung,” in Exempla medicorum: die Ärzte und
ihre Beispiele, 14.-18. Jahrhundert, Micrologus’ library 26 (Firenze: Sismel, 2008); Gadebusch Bondio,
“Von der Vielfalt der Exempla in frühneuzeitlichen medizinischen Texten.”
528
For Stahl and Hoffmann’s education at Jena see: Konert, “Hoffmann oder Stahl? –
Medizinische Fakultät und Franckesche Stiftungen in der Gründungsära”; Geyer-Kordesch,
Pietismus, Medizin und Aufklärung, 16–17, 118–21; King, “Introduction”; Giese and Hagen, Geschichte der medizinischen Fakultät der Friedrich-Schiller-Universität Jena.
For an overview of early modern medicine and its relation to science see also: Thomas Rütten, “Early Modern Medicine,” in The Oxford Handbook of the History of Medicine, ed. Mark Jackson,
The Oxford Handbooks (Oxford: Oxford University Press, 2013); Staffan Müller-Wille, “History
of Science and Medicine,” in The Oxford Handbook of the History of Medicine, ed. Mark Jackson, The
Oxford Handbooks (Oxford: Oxford University Press, 2013); Andrew Cunningham and Roger
French, eds., The Medical Enlightenment of the Eighteenth Century (Cambridge: Cambridge University
Press, 1990); Charles Webster, The Great Instauration: Science, Medicine, and Reform, 1626-1660 (London: Duckworth, 1975); Lester S. King, The Road to Medical Enlightenment 1650–1695 (London:
Macdonald, 1970).
529
Georg Ernst Stahl, Theoria medica vera. Physiologiam & pathologiam, tanquam doctrinae medicae partes
vere contemplativas, naturae & artis veris fundamentis, intaminata ratione, & inconcussa experientia sistens
(Halle, 1708), 8. See also: Stahl, Georg Ernst Stahl’s Theorie der Heilkunde, 35.

163

But as a Deus ex machina the solution to the whole of this enigma suddenly appeared to
me: Nature is united not through particular deductions and speculations but through reason and through sober observations. I have to admit that I could hardly understand this,
but with this thought ensued in me a living determination to look deeper into the true
foundation of these difficulties as far as my powers allowed, and through these difficulties to find a better way, and at least clear this way of obstacles.530

While this picture is clearly part of Stahl’s self-fashioned vitae, it nevertheless
shows that he associated the project of reforming medicine with the use of
method in the sense of rational conclusions and empirical observations.
Much like Stahl, Hoffmann was a clinical physician who emphasised the
connection between theory and practice, reason and experience.531 In the programmatic Fundamenta medicinae (Fundaments of Medicine, 1695) Hoffmann
stressed the intimate connection between the two latter. “In medicine there are
two supports – experience, which is the first parent of truth; and reason, which
is the key to medical science. Experience comes first in order, and reason follows. Hence in medical affairs, reasons which are not founded on experience
have no value.”532 Likewise, in the Medicinae rationalis systematicae (Rational and
Systematic Medicine, 1718-1734) he stressed that the medicus relies on two principles “that provide the sole and genuine fundaments for truth and certainty in
the art of healing, the first is EXPERIENCE and the second REASON.”533
Stahl and Hoffmann both saw medicine as the joint product of theory and
practice, reason and experience. But what was the more precise meaning and
function of experience in medical practice? What did it mean to make medical
observations and experiments? To answer these questions it’s necessary to return to the specific epistemic circumstance of the medical experience. As I
point out above, the object of observation within clinical medicine, that is the
disease, stands out by being unknown. Hence, the task becomes to identify the
Stahl, Theoria medica vera, 9. “En autem Θεὸν ἀωὸ μηχανῆς et temere elapsum totius huius religionis mysterium. Cum ILLIS rationibus dico: adeoque non simpliciter cum ratione: cum ILLIS
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per Vires liceret profundius in verum fundamentum harum difficultatum introspiciendi, & quid
ex illis ad meliorem spem aditum quendam promittat, imo quid illum hactenus intercludat, detegendi.” See also: Stahl, Georg Ernst Stahl’s Theorie der Heilkunde, 35.
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disease, and its causes and possible cures. To do this, the physician engaged in a
dialectical movement, going from singular observations to manuals and back
again.534 An illustrative example of how this played out is Stahl’s Observationes
clinico-practicae (Clinical-Practical Observations, 1718).535 In the introduction to the
work he stressed the importance of acquiring both a general knowledge of disease as such and a deeper knowledge of individual diseases and their courses
and states. To the latter, which Stahl referred to as Historiae medicae, belonged
the many examples and cases (observationes medicae) that had been collected in
books throughout the centuries. Once the physician had assured himself that
they came from “experienced and honourable people” he used them to identify
the particular disease a certain patient suffered from.536 Once this had been
done, he entered into the more clinical stage of identifying causes and choosing
treatments. Stahl divided this clinical stage, the praxis curativa, into a dogmatic
and an empirical part. Whereas the former had to do with the practical use of
medicines, the latter “is methodological and examines all the circumstances, and
considers everything that might benefit disease-knowledge. This practice is
based exclusively on experiments.”537 The empirical part, which was the most
important, was to be practiced daily, and here Stahl added that he could not
understand “what those physicians who don’t believe the experiments that
remain true daily are thinking of.”538 For Stahl it was this daily empirical practice
that constituted the core of the medical discipline.
In a similar way as Stahl, Hoffmann depicted the medical practice as a systematic work with clinical observations and cases collected in manuals. In the
clinical part of the Medicinae rationalis systematicae he provided numerous examples or cases. In these Hoffmann described in detail the course of disease, often
by following the events hour by hour. In one such case he described how the
disease proceeds through stages of fever, chest pain, loss of appetite, sweating,
increased fever, irregular pulse, disturbed sleep, dyspnoea, increased fever, delirium with changed face colour, a wild look and irregular sleep and eventually
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death.539 To follow such cases was not just a matter of looking but involved
focused observations, rigorous note-taking and regular comparison with the
examples and cases of the Observationes, Curationes and Historia.540
While Stahl and Hoffmann’s references to singular observations reflect the
new culture of observation of the time, the references to daily experiments are
harder to understand. What did Stahl mean by these experiments? Are we dealing with the same kind of experiments as those of Boyle, and in the more immediate context, Wolff? While Stahl was certainly familiar with British experimental philosophy, the daily arranging of experimental situations seems unlikely. A second interpretation would be that Stahl simply used experimentum as a
synonym for observatio, something that was common in the early modern period.541 If this was the case, then Stahl’s point was that the physician must conduct daily observations as part of the clinical work. A third possibility would be
that experimentum had a more specific meaning that connected to medieval medicine. Pomata has remarked that in medieval medicine experimentum referred to
remedies that had proved successful but whose efficacy could not be justified
on doctrinal grounds.542 The format for storing this knowledge was the medical
prescription, which usually composed a list of ingredients with more or less
detailed instructions. The fact that Stahl contrasted the dogmatic and the empirical part of the praxis curativa might suggest that the daily experiments were
about the application of remedies in the sense of medicines. In relation to these
three options, I suggest that Stahl probably operated with a rather heterogeneous notion of experiment, sometimes borrowing from British experimental
philosophy, sometimes using the term experimentum as a synonym for observatio,
and sometimes ascribing it the more technical meaning of a particular remedy.
This suggestion, witch is the most moderate interpretation, reflects the complexity and heterogeneity of early modern scientific experience and particularly
of the notion of experiment.
Throughout this dissertation I have both relied on, and partly questioned,
Dear’s analysis of scientific experience in terms of a transition from universal
and evidently true propositions to singular observations of hidden phenomena
revealed in experimental situations. In relation to this model, medical experience reflects both kinds of experience. On the one hand, it revolved around the
accumulation of singular observations into evidence revealing the hidden causes
of disease. On the other hand, medical experience played out in a dialectic pro539
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cess where singular observations were interpreted and compared with the examples and cases that formed the Observationes or Historiae. The reliance on these
illustrates the dependency on evidently true experience collected in authoritative
texts. In this sense, medical experience appears as a hybrid between the evidently true proposition and the singular observation.
A number of scholars have drawn attention to the early modern culture of
observation.543 Daston has argued that it developed into a way of life where
intellectuals were nearly obsessed with observing and documenting everything
from the human body to animals, plants and the heavenly bodies.544 Drawing
on these and other works, I claim that both Stahl and Hoffmann reflect this
early modern culture of observation. In their works they not only emphasised
practice and experience in the form of singular observations, but they also portrayed themselves as representatives for a new kind of scientific medicine modelled on the new natural philosophy.

The Stahlian therapy of the living organism
Although Stahl embraced the new scientific medicine, his medical theory centred not on mechanics but on the living organism as the body-soul interaction.
What particularly caught Stahl’s interest was the complex ways in which cognition and appetites affected the cause of disease and health. As the Stahlian medicine was adopted at the Orphanage in the 1690s it gradually fused with the
Pietist cultura animi.545
The fusion between Stahlian medicine and Orphanage cultura animi raises
questions regarding the relation between scientific and religious experience. On
the one hand, scientific experience permeated the Stahlian medicine in the form
of frequent references to, and emphasis on, singular observations backed up by
epistemic techniques such as repetition and note-taking. On the other hand, the
theory and therapy of the living organism point towards an essentially internal
and affectual form of experience. In this section I analyse these two sides of

543

The list of recent studies of the early modern culture of observation is long. For a selection
see: Daston, “The Empire of Observation”; Lorraine Daston and Peter Galison, Objectivity (New
York: Zone Books, 2007); Pomata, “Observation Rising”; Pomata, “Sharing Cases”; Shapin and
Schaffer, Leviathan and the Air-Pump; Steven Shapin, A Social History of Truth: Civility and Science in
Seventeenth-Century England (Chicago: University of Chicago Press, 1994).
544
Daston, “The Empire of Observation,” 101–4.
545
Although he didn’t focus on experience, Oliver Auge has made similar points regarding the
intimate relations between medical and religious practices in medieval and early modern medicine. See: Oliver Auge, “Leben im mittelalterlichen und frühneuzeitlichen Hospital als Exemplum,” in Exempla medicorum: Die Ärzte und ihre Beispiele (14.-18. Jahrhundert), ed. Mariacarla
Gadebusch Bondio and Thomas Ricklin, Micrologus’ library 26 (Firenze: Sismel, 2008).

167

Stahlian medicine, focusing especially on the relation to scientific and religious
discourses on experience.

Figure 15. Title page and frontispiece to Stahl’s Theoria Medica Vera, 1708, Archiv und Bibliothek der
Franckeschen Stiftungen.

Stahl’s medicine of the living organism
If historians of science have analysed early modern scientific experience as intimately connected to the external senses and as antithetical to passion and
emotion, theologians and church historians have painted an almost reverse
picture of religious experience.546 They argue that religious experience revolved
around the internal senses and the controlled culture of passions and affects.547
Earlier in this dissertation I analysed religious experience as essentially inner,
affectual and connected to Christian spiritual exercises such as prayer and meditation. In this and the two next parts of the section I argue that although Stahl
was an eager proponent for the new science, religious discourses on experience
nevertheless exercised a considerable influence on Stahlian medicine.
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In the Theoria medica vera Stahl recalls how in his youth he became convinced
that medicine must rely on the foundation of reason and observation.548 In
emphasising “reason” and “sober observations” as opposed to “deductions”
and “speculations”, Stahl showed his readers that he wished to be associated
with the kind of new empirical and scientific medicine that he had himself imbibed at Jena.549 Yet, the kind of medical theory and therapy that Stahl generated from these observations diverged from those of most of his contemporaries.
Whereas they saw the body as a machine, circulating different bodily fluids,
Stahl saw the living organism (organismus) as the body-soul interaction. In Theoria
medica vera Stahl contrasted his own theory of the living organism with mechanical medicine.
Our next undertaking is thus not only to clear out the difference between MECHANISM
and ORGANISM but to examine the impact of these concepts on a large number of
subjects. Many, especially in recent times, have used the expressions mechanism, mechanic, machine, mechanic power, but nowhere is a clear definition of these expressions
to be found…. According to the modern view each body is merely mechanical, moved
only through itself regardless of the goal, the mechanism of movement and its necessity
for other bodies.550

Stahl claimed that the movement and activity of the physical body could not be
explained in terms of a mechanism inherent in the body itself. In this sense, the
body was strictly speaking passive. The soul, on the other hand, could be defined in terms of its ability to act and cause movement. Far from the metaphysics of his time, however, Stahl looked to what he regarded as clinical proof.
These proofs seemed to point in one direction: that of the living organism as
the body-soul interaction. Rather than focusing on the functions of specific
organs, Stahl understood “organism” to be the ability of the whole living being
to organise change. The organism was thus the sum of cooperating mental and
physical processes, processes that could not in any meaningful way be separated.551
How should one understand Stahl’s theory of the living organism? What
kind of project was it? According to most historians of medicine it took form
548
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as an early contribution to the lengthy vitalism-mechanism debate, a debate that
would peak in the nineteenth century.552 While this anachronistic reading of
Stahl has dominated, recent scholars have started to acknowledge the early
modern context.553 Most prominently, Johanna Geyer-Kordesch has situated
Stahl in the context of early eighteenth-century intellectual culture and debate.554 In addition to drawing attention to Stahl’s Pietist sympathies and to his
close friendship with Francke, Geyer-Kordesch has also argued that Stahl’s
holistic and anti-mechanic medicine provided scientific legitimacy for many of
the “anthropological assumptions” on which the Pietist theology rested.555 These included the assumptions that the soul often influences the body, and that
thoughts and appetites are central in this process. While drawing on GeyerKordesch, I further elaborate her reading by situating the living organism in the
context of the early modern cultura animi tradition. The cultura animi tradition
thus provides a context for how to understand the preoccupation with the soul
and especially with the emotions or passions. This, in turn, adds to my overall
analysis of early modern scientific experience.
In the short treatise De synergeia naturae in medendo (On the Importance of the Principle of Synergy in Medicine, 1695) Stahl examined the equilibrium and lack of equilibrium in the living organism. “The synergy is well and happy in a harmonious
body, where the life movements go well.”556 When the passions were too strong
and dominating, however, the synergy was put out of balance and the organism
would fall sick. In De passionibus animi corpus humanum varie alterantibus (On the
552

For such readings see: Mocek, “Zum Mechanismus-Vitalismus-Paradigma der Stahl-Ära”;
King, “Stahl and Hoffmann: A Study in Eighteenth Century Animism”; King, “Rationalism in
Early 18th Century Medicine”; Karcher, “Die animistische Theorie G. E. Stahls im Aspekt der
pietistischen Bewegung and der Universität zu Halle and der Saale im zu Ende gehenden 17. und
beginnenden 18. Jahrhundert”; Bernward Joseph, Das Problem des Lebendigen im ärzlichen Weltbild:
G. E. Stahl, Hahnemann und Virchow; Bernward Joseph, “Vitalistisches Denken in Deutschland im
Anschluß an G. E. Stahl.”
553
Konert, “Hoffmann oder Stahl? – Medizinische Fakultät und Franckesche Stiftungen in der
Gründungsära”; Geyer-Kordesch, “Psychomedizin – die Entwicklung von Medizin und Naturanschauung in der Frühaufklärung”; Geyer-Kordesch, Pietismus, Medizin und Aufklärung; GeyerKordesch, “Stahl – Leben und seine medizinische Theorie”; Geyer-Kordesch, “Georg Ernst
Stahl’s Radical Pietist Medicine and Its Influence on the German Enlightenment”; Helm, “Hallesche Medizin zwischen Pietismus und Frühaufklärung”; Kaiser, “Pro memoria Georg Ernst
Stahl (1659–1734)”; Kaiser, “Der Lehrkörper der Medizinischen Fakultät in der halleschen
Amtszeit von Georg Ernst Stahl.”
554
Geyer-Kordesch, Pietismus, Medizin und Aufklärung. See also: Geyer-Kordesch, “Georg Ernst
Stahl’s Radical Pietist Medicine and Its Influence on the German Enlightenment”; GeyerKordesch, “Stahl – Leben und seine medizinische Theorie”; Geyer-Kordesch, “Psychomedizin –
die Entwicklung von Medizin und Naturanschauung in der Frühaufklärung.”
555
Geyer-Kordesch, Pietismus, Medizin und Aufklärung, 80.
556 Georg Ernst Stahl, Propempticon inaugurale de synergeia naturae in medendo (Halle, 1695), 5.
“Quemadmodum vero Συνεργεια nostra, in Corpore caeteroquin bene ordinato, & Motuum
Vitalium tenori adsueto, bene & feliciter procedit.” See also: Georg Ernst Stahl, “Über die
Bedeutung der synergischen Prinzips fur die Heilkunde (Halle 1695),” in Georg Ernst Stahl, trans.
Bernward Josef Gottlieb, Sudhoffs Klassiker der Medizin 36 (Leipzig: Johann Ambrosius Barth,
1961), 46.

170

Various Effects of the Passions on the Human Body, 1695) Stahl elaborated further
along these lines arguing that human health presupposes equilibrium of the
passions or the Gemüths. “After thorough consideration I thus assume that human health above all requires the peace of the passions. Just as the greatest of
moral happiness, comes from this, almost everything else that physically affects
the human body is dependent on the movements of the soul.”557 When the
passions became too strong, however, they often caused disease. This was the
case with the choleric who was often haunted by “headache, sleeplessness, violent catarrhs and agonising pains.”558 Another case used for illustration was the
melancholic. “Thus they [the melancholics] live in a constant state of deep sorrow, succumbed to a series of chronic states of disease with worries and trepidations, hectic fever, quartan fever, destructive hypochondria, palpitations of
the heart, and melancholy.”559 The strong appetites of the sanguine, on the
other hand “put the digestion out of order, and disturb the life-force.”560 Lastly,
the phlegmatic, lacking passion altogether, fell victim to “cancer” and “diarrhoea.”561 By empirically supporting the analysis of the connection between
temperament, passion and disease, Stahl launched a number of examples and
cases. One such example tells the story of a boy who was wounded in his head:
“The wound was cleaned with success. The symptoms disappeared and the
threat to life was removed. Then, fourteen days later he flew into a rage and the
fever and frenzy came back so that four days later he died.”562 Another example
depicts a young man sick with fever. “A young man who suffered from tertian
fever, walked to another city to get better air. On the way there he saw soldiers
557
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in the far distance and was struck by fear and anxiety. Fearing for his own security he did not feel the fever any more.”563 A third example tells of a noble
woman receiving the news of the death of her son. “She was so deeply shaken
and struck by sorrow that having hardly read the letter she suddenly fell, struck
by sudden unconsciousness, on her bed. Eventually an apoplectic fit put an end
to her life.”564 Together, examples such as these were used to accumulate evidence of the impact of the affects on health and disease.
Throughout De passionibus Stahl provided numerous examples and cases
supporting the claim that the soul influences the body and that the affects and
the passions severely affect states of health and disease. Stahl’s final point,
however, concerned therapy rather than theory.
After this exposition it is now time to outline a few general principles regarding what
method should be used in order to maximise health. When it comes to the protection
from the harmful forces of the passions and from the diseases springing from these,
there is no better way than to, which the moral doctrine teaches, strive to balance these
forces as much as possible.… One must for all strengthen the spiritual life through temperance, self-control and confidence, that is, through virtues that provide the best protection both from the harmful passions and the diseases springing from these. And since
some passions of the soul often worsen the diseases, such as rage, fear, dread, whereas,
(which I’ve already remarked,) others, such as hope and confidence, contribute to healing, the physician should try to awaken the latter in his patients, because when the medicines are taken together with the movements of the mind, they operate much better and
faster565

The passage points to what Corneanu has referred to as cultura animi and medicina cultura animi, that is, the long tradition within philosophy and medicine of
approaching the passions as diseases that can be cured only through the cultiva-

563

Stahl, Disputationem inauguralem de passionibus, 10–11. “juvenis noster quidam laborans tertiana,
ex una in aliam civitatem, ad mutandum aerem, pedibus tendens, & milites e longinquo observans, perterribus ab illis, sibi metuens, febrim exinde non amplius sensit.” See also: Stahl,
“Über den mannigfaltigen Einfluß vom Gemüthsbewegungen auf den menschlichen Körper
(Halle 1695),” 33.
564
Stahl, Disputationem inauguralem de passionibus, 10. “adeo fuit mente commota, & cordolio prostrata, ut vix perlectis literis, in lectulum se projiciens protin[o?] syncope, deinde apoplexia correpta & extincta sit.” See also: Stahl, “Über den mannigfaltigen Einfluß vom Gemüthsbewegungen
auf den menschlichen Körper (Halle 1695),” 33.
565
Stahl, Disputationem inauguralem de passionibus, 13. “His ita se habentibus, pauca generalia tum de
praeservatione, tum etiam de Cura dicenda veniunt, & quidem praeservationem ab animi passionibus & morbis exinde oriundis, quod attiner, nulla melior datur, quam fr quantum possibile,
tranquillitati animae studeamus, quod nos docet doctrina Moralis…. Praeprimis Sobrietate, Lenitate, ac Fortitudine, animum roborare oportet, quae optima tum contra passiones pravas, tum
contra morbos ex iis oriundos, sunt antidota. Et cum passiones quaedam Animae, aegrorum
morbos multo periculosiores ordinarie reddant, ut sunt Ira, Metus, Terror, &c. quaedam contra
multum (ut supra iam notatum est,) ad restitutionem faciant, ut spes, fiducia, hinc Medicus quantum in se est, studeat in patientibus posteriores has excitare, medicamenta enim cum his animi
motibus assumta, multo melius ac citus operantur.” See also: Stahl, “Über den mannigfaltigen
Einfluß vom Gemüthsbewegungen auf den menschlichen Körper (Halle 1695),” 35–36.

172

tion of virtues such as prudence, temperance, self-control and the like.566 While
Stahl had certainly been shaped by this tradition, another possible influence
might have been the religious discourse on how to cultivate positive passions
such as fear and love of God. Raised as a Pietist, Stahl had most probably absorbed the discourse on pious feelings of fear and love of God long before he
met Francke. It is likely that this discourse later exercised an even stronger influence on Stahl as he came to Halle and that its emphasis on virtuous passions
inspired and affected the often positive view of the passions in De passionibus.
While at first glance the cultura animi tradition might seem to have little to do
with experience, it in fact revolved around the cultivation of the external and
the internal senses. In particular, the philosophical and medical cultura animi
discourse centred on the culture of the senses as a means of tempering and
controlling the passions. In comparison, the religious cultura animi discourse
prescribed the cultivation of virtuous counter passions such as fear and love of
God as the best way to fight harmful passions. Against the background of these
partly opposed views of the passions, Stahl’s own discourse appears as ambivalent. On the one hand it seems to point to scientific observations and experiments. On the other hand, however, it also gravitates towards religious experience in the sense of an essentially inner and affectual experience. To resolve
this apparent paradox, I suggest that Stahl’s discourse in fact involved two
kinds of subjects: the Stahlian physician and the Stahlian patient.

Figure 16. Schematic model of the two subjects of Stahl’s discourse.

On the one hand, Stahl’s discourse revolved around the subject of the Stahlian
physician. Here, to consult experience meant to collect information through the
external senses, organise it with the internal senses, and further refine it into
knowledge with the help of reason, understanding and the like. On the other
hand, the discourse also featured the subject of the Stahlian patient. Rather than
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observing, the Stahlian patient was observant, in the religious sense of the
word, of his own inner affectual constitution. The goal here was both to temper
and to cultivate the passions. While the Stahlian observance points to the larger
early modern discourse on religious experience, it is worth pointing out that
even if Stahl acknowledged the positive function of the passions, it was not as
pronounced in his own texts as it would become as his teachings were adopted
and further elaborated at the Orphanage.

Stahlian medicine at the Orphanage
When the first temporary orphanage was erected in 1696 it lacked a central
hospital facility.567 Instead, the responsibility for patients was distributed among
Hallean families who cared for the sick in their own homes. As a typhus fever
broke out in 1699, which in addition to the poor and the sick also targeted officials and university professors, Francke and his circle became convinced of the
necessity of including a more comprehensive hospital facility in the new Orphanage. 568 As Francke turned to the medical faculty at the University of Halle
for advice and help with the establishment of a hospital facility Stahl was an
obvious confederate.569 Yet, despite Stahl's involvement, it was not he himself
that would shoulder the role as the orphanage medicus. Instead, this commission
fell largely to the Richter brothers.
Christian Sigismund Richter and Christian Friedrich Richter studied at the
University of Halle in the 1690s.570 After having become increasingly involved
in the Stahlian medicine Friedrich Richter was offered the position as the new
orphanage medicus in 1699. Four years later, he was to be accompanied by his
brother Christian Sigismund. The recruitment of the Richter brothers secured
567
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the Stahlian dominance at the Orphanage, and for the next half a century at
least two generations of medical students received parts of their education
there. At the same time as the Orphanage medicine reproduced the Stahlian
system during these years, it composed a highly progressive enterprise that
constantly pushed and expanded its borders. In this part of the section I analyse
the gradual fusion between Stahlian and Pietist cultura animi at the Orphanage,
focusing particularly on the way in which experience centred on the cultivation
of intense inner and affectual states of love and fear of God.
In Der Große Aufsatz (The Great Essay, 1704), a programmatic text for the Orphanage, Francke expressed his liking of a certain new medicine taught at the
university.571 In contrast to the old medicine, which was burdened by “useless
questions” and “curiosities” this new medicine taught students truly useful
knowledge grounded in a better method and in a more direct and concrete
knowledge.572 This method, Francke continued, had now been imported to the
Orphanage to the great benefit of both those who study medicine and those
who are treated by this medicine. There was now, Francke continued, a pedagogical treatise available written in German and entitled Unterricht von dem Leibe
und naturlichen Leben des Menschen (Teaching of the Body and the Natural Life of Man).
The work is not only arranged in such a way that it agrees with reason in the sense that
the reader finds it convincing out of his own accord, but that it also at the same time
harmonises with the Word of God and the rules of the Christian life. It hereby at the
same time edifies godliness and brings to people the kind of truths that have hitherto
been completely neglected by the physicians.573

The work that Francke celebrated was Friedrich Richter’s forthcoming Kurzer
und deutlicher Unterricht von dem Leibe und naturlichen Leben des Menschen (Short and
Distinct Teaching of the Body and the Natural Life of Man, 1705).574 As Jürgen Helm
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has remarked the Unterricht became somewhat of a Pietist medicinal manifesto.575 An interesting detail is that the title initially contained the word “reason”,
but that Richter was so annoyed with the word that he eventually changed the
title. As Geyer-Kordesh has pointed out “reason” carried strongly rationalist
connotations whereas “truth” signalled theology, echoing for instance Johann
Arndt’s popular devotional work Wahre Christentum. 576 When Stahl used the
word “truth” in the title a few years later it clearly indicated the context in
which the text belonged. Likewise, when Wolff published his German philosophy in the second decade of the eighteenth century the choice of the word
“Vernunft” in the titles signalled a clear distance from the Pietists.
Throughout the rather voluminous Unterricht Richter painted the picture, to
Francke’s great approval, of a medicine that was not limited to the physiological
processes of the body but that recognised the soul and that saw the strengthening of the soul through pious habits and values as the key to bodily health. In
contrast to Stahl’s often technical discussion, Richter appealed directly to the
reader. In the preface he stressed the importance of using all one’s bodily and
cognitive gifts, including “fantasy, memory, sensuality, vision, hearing, taste,
smell and touch” to lead a virtuous life in honour of God.577 Yes, even the most
bodily acts such as sleeping, eating and drinking were to be performed in the
honour of God. This brought Richter to the aim of his book, which was to
inform the reader of the “nature and right use of the body.”578 This, Richter
emphasised, was even more important now that most people seemed not only
to lack but also to be unable to “take this knowledge to their hearts.”579 At the
same time as the key to curing and to bodily health resided in a pious life devoted to God, health itself constituted a precondition for the devotional life. By
gaining and maintaining health the reader would be able to devote himself to
God in a much more sincere and efficient way. To enable this complete devotional turn to God was the final goal of the treatise.
Discussing aetiology, Richter devoted a larger section to the immaterial
causes of disease.580 While one might have expected a discussion of foul air,
fumes and exhalations, this was not what Richter had in mind. Instead, he emphasised specific Gemüths-Bewegungen or passions such as anger (Zorn), lust (Wollust), greed (Geitz), fear (Furcht), terror (Schrecken), sorrow (Traurigkeit) and anxie575
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ty (Bekümmerniß).581 Anger caused “extensive movement in the blood” which, in
addition to leading to aggressive behaviour also disturbs the gall bladder.582 Lust
“deprives the human being of the ability to abstain from that which harms
him.”583 It also deprived the body of energy, thereby reducing its lifetime.
Greed disturbed the balance by causing sleeplessness and stomach problems
due to anxiety. Lastly, fear, terror, sorrow and anxiety also affected the blood
circulation negatively, either by rushing the blood or by slowing it down too
much. Just as Stahl had done, Richter connected different disturbances in the
blood and in other bodily fluids and organs to the choleric, the sanguine, the
melancholic and the phlegmatic personality types. The choleric, to mention just
one example, thus suffered from disturbance in the blood circulation caused by
frequent fits of rage. In addition to the analysis of specific passions and their
effects on the body, Richter also discussed specific cases such as sin, sensitivity
and imagination. Sin, Richter emphasised, lead to sinful actions and connected
disturbances of the blood, which in turn “ruin the human nature” and give rise
to “confusion and lack of order.”584 Due to its subtle nature sin was hard to
cure, according to Richter. Another factor related to disease was sensitivity. The
more sensitive a person was, Richter argued, the more receptive he would be to
diseases. Related to sensitivity was imagination, the effects of which were
commonly known. “For instance, when a person who cannot eat cheese has
imagined that he has had cheese he suddenly takes his hands to his throat and
vomits. Or as someone is told that the plague ravages a certain place he starts
to fear and thereby gets the plague sickness himself.”585
When it comes to curing diseases, one might expect that Richter would have
focused on different medicines and treatments. Yet, in accordance with Stahlian
principles Richter focused primarily on nature’s own ability to cure disease.
Here nature worked by “correcting” or “improving” the “harmful materia” so
that it would be easy to “get it out of the body.”586 The problem was only that
passions such as intense states of fear and terror often hindered the natural
healing process. For this reason it was of utter importance to install in patients
a certain “peace of the soul and the passions.”587 Since this “peace” rested on
the conviction that “one has God as one’s friend”, the medicus was to do his
best to “lead people in…observation and examination” regarding their own
581

Ibid., 131.
Ibid. “eine grosse Bewegung im Geblüte”.
583
Ibid., 133. “benimmet dem Menschen das Vermögen / dasjenige zu lassen / was ihm schadet”.
584
Ibid., 129. “Verderbniß der Natur”, “Irrung und Unordnung”.
585
Ibid., 139. “Z. B. wenn einer der keinen Käse essen kan / sich einbildet / er habe Käse
bekommen / so pfleget er darauff sich hefftig zu würgen und zu brechen: oder als einem erzehlet
worden / daß an einem gewissen Ort die Pest grassire / hat derselbe Mensch angefangen sich zu
fürchten / und darauff die Pest-Krankheit selber bekommen.”
586
Ibid., 147. “corrigiren”, “verbessern”, “schädlichen Materien”, “aus dem Leibe schaffen
könne”.
587
Ibid., 197–98. “Gemüthsruhe”.
582

177

ability to follow and live in accordance to the “rules of God’s words.”588 In this
way the patient was to evaluate himself and turn to God in “penance prayer”
and “cling to the promised mercy with a fearless courage in faith” and “make
his heart obedient to him and thus ban all fear and sorrow from the heart.”589
This, Richter added, was not to be “taken as superstition, or as a thing that does
not belong here, or as something that should be left to the preacher.”590 On the
contrary what could aid the healing process more than the “love of and community with God.”591 Just as “fear, doubt, terror and anxiety hinders nature and
makes her effects scattered and incomplete” so was faith the best “relief and
analgesic.”592 In another passage Richter again underlined that the aid of God
was not to be taken lightly.
One speaks of such divine support when the physicians use the triumph of God, and this
is certainly necessary in all accomplished things. But when one tells the patients how they
should behave if they wish to become part of the divine triumph, then it is mostly as if
one had told them a fairy tale. And such ideas are often misinterpreted as a sign of stupidity and bad science on the part of the medicus, as if he did not know better and in a
more learned fashion how the physician works and how diseases are cured.593

The passage again illustrates that the references to the “aid” and “triumph” of
God was far more than a rhetorical ornament. As Richter saw it, God played a
pivotal role in the clinical healing process itself. By seeking the aid of God and
by cultivating pious feelings of love and faith in God, patients in fact cultivated
powerful emotional states strongly associated with healing and cure.
In addition to the Unterricht, the Pietist inclination also appears in another influential text.594 The Praxis Stahliana (Stahlian Practice, 1728) was edited and
commented on by the Stahlian physician Johann Storch but consisted of a mixture of Stahl’s own texts, Storch’s comments and students’ lecture notes that
588
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had been compiled and translated into German. The result was a monstrous,
more than 1300 pages long text that, despite its lack of clear structure, covered
most aspects of the Stahlian medicine. In addition to the typical Stahlian analysis of the body-soul interaction, and the related analysis of the effects of passions, the Praxis Stahliana gravitated markedly towards piety. After levelling
criticism at mechanical medicine in the introduction, the text turns to the fear
of God as a virtue necessary for both physicians and patients.595 Since disease is
a punishment from God, fear increased motivation to lead a life in honour of
God. Hence, the physician was to encourage his patients to turn to God and
Christ. “A physician shall encourage a patient to call for the help of Christ, and
for all, to engage in penance and confession.”596 According to the Praxis Stahliana the turn to God and the engagement in Christian spiritual exercises aided
the healing process in the best possible way. Even if the disease was severe and
beyond cure it was important to remember that it was always better to die as a
friend of God than as one of his enemies. In the end all that mattered was the
soul.
In this part of the section I have argued that Stahl’s texts reveal two different
subjects. On the one hand there is the Stahlian physician, relying on the cognitive faculties and on experience in the form of singular observations, examples,
cases and history. On the other hand, there is the Stahlian patient, who mobilises will and appetite to master the passions. In this latter case, experience takes
the form of an observant turn inwards to the affectual constitution of the soul.
What the Unterricht together with the Praxis Stahliana now illustrate is the way in
which the inward turn became more pronounced. In order to cure the soul
from the passions, the Stahlian physician, who must now also himself be a Pietist, must lead the patient into self-examination. The goal of this selfexamination was to cultivate feelings of pious love and fear of God. By thus
restoring the equilibrium of the soul the patient would have the best chance of
recovery, regardless of whether the cause of the disease was an infection or a
misconception due to temperament and passion.

Alberti and the therapy of the internal senses
Michael Alberti enrolled at the University of Altdorf in 1698.597 While initially
pursuing a career as a theologian, he soon became interested in medicine. To
595

Ibid., 6–7.
Ibid., 14. “Ein Medicus soll einen Krancken zur Anruffung der Hülffe Christi, und vor allen
zur Busse und Beichten vermahnen.”
597
For biographical details on Alberti see: Dreyhaupt, Beschreibung des Saal-Kreyses, 573–76. For
more modern accounts see also: Wolfram Kaiser and Arina Völker, Michael Alberti (1682–1757),
Wissenschaftliche Beiträge der Martin-Luther-Universität Halle-Wittenberg 4 (Halle, 1982);
Hans-Heinz Eulner, “Michael Alberti zum 200. Todestag,” Wissenschaftliche Zeitschrift der MartinLuther-Universität Halle-Wittenberg 6, no. 3 (1957): 387–90; Steve Naragon, “Alberti, Michael,” ed.
596

179

further promote his medical interest he moved to Halle where he found accommodation at Francke’s Orphanage. At the Orphanage he became acquainted with Francke, the Richter brothers, and eventually Stahl.598 Impressed by the
Stahlian medicine Alberti began a prolific production of what would become
hundreds of dissertations, of which a significant amount specialised on the
body-soul interaction, and particularly on the soul and its effects on the body.599
The more specific topics included the therapy of the passions, the moral diseases, imagination and the internal senses more generally. In this last part of the
section I analyse Alberti’s therapies, which have so far caught no scholarly attention.600 I argue that the example of Alberti further supports the thesis of a
fusion between various forms of experience and cultura animi discourses.
As part of the general medical interest in the soul, the Stahlians were particularly interested in the way in which imagination and memory affected bodily
health and disease. While Stahl and Richter had discussed this topic in various
texts, Alberti now made it into one of his principal concerns. In a dissertation
titled De sensuum internorum usu in oeconomia vitali (On the Use of the Internal Senses in
the Lifegiving Order, 1726), he took an overall view, analysing the role of the internal senses in the living organism.601 In sharp contrast to the mechanical medicine, which he criticised tirelessly, the aim of the dissertation was “to trace the
diseases of the soul and to cure them correctly…thereby showing eminently
how important the internal senses are when it comes to generating and curing
various diseases.”602 Being familiar with the earlier history of the internal senses
Alberti referred to both the stoics and to Avicenna, the latter who had promoted the classical medieval model of the five internal senses. In relation to such
earlier models Alberti distinguished sensus communis (common sense), phantasia
(fantasy) and memoria (memory).603 With that said, the larger part of the treatise
provided examples and cases demonstrating the way in which fantasy and
memory affected health and disease. A large number of diseases, Alberti, argued, had their origin in imagination.
Intensive thinking and anxious imagination of diseases cause more rapid and grave invasions and frequent despair. Hence, sick persons who are alone often experience their sufHeiner Klemme and Manfred Kuehn, Dictionary of Eighteenth-Century German Philosophers (London:
Continuum, 2010).
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fering as more difficult whereas those who enjoy friendly conversations and are asked to
take part in other things experience a weakening of the diseases.604

In another example Alberti described how physicians, priests and pallbearers,
who worked close to contagious diseases, tended to be protected by God. If
they were convinced that they would be infected, however, they were certain to
perish. Much like imagination, memory played an important role for health and
disease.
When emetics and purifying medicines, which are either taken with aversion or illness, or
are given in an ominous way, are administrated to some people, it often happens that
they recall an earlier process in memory where imagination plays a role, and immediately
they feel the earlier horror and perceive unhealthy change.605

In addition to the dissertation on the internal senses, Alberti analysed imagination in a number of dissertations written throughout the 1720s, focusing on
various issues such as the use and abuse of imagination in medicine, imaginary
illness and what he referred to as the therapy of imagination. In De valetudinariis
imaginariis sive de hominibus ex imaginatione aegrotantibus (On the Imaginary Sick or on
People Who Get Sick From Imagination 1721) he analysed in some detail the phenomenon of imaginary illness.606 Imaginary ill were “those people who are altogether sensitive, and they are recognised through intensive impressions,
thoughts and imagination, and they show signs of different diseases.” 607 These
people, who caused the physician much trouble, “are observed to worry a lot
about their lives and health” and often “they fear anxiously horrible diseases.”608 As a consequence of all worries and anxiety they often ended up in a
condition of mental illness. Such imaginary mental illness could often be successfully treated through social activities, where the person’s attention was
drawn to beautiful things such as songs, music, poems etc. To support his claim
Alberti mobilised a number of literary examples. One such example, brought
604
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from Pliny’s Historia naturalis, tells the story of how a man was cured from severe diarrhoea after having been invited to a baptism ceremony by his father-inlaw.609 Apparently, the invitation caused such joy that he was instantly cured.
Another recalls Apulejus’ comment on Homer’s Odyssey, in which it is described
how songs heal wounds. A third, more extensive example tells the story of a
hypochondriac who did not want to attend his son’s wedding because of severe
sickness.
When his son’s wedding drew near he not only hated all of those who would participate,
but got weaker from imagination, perspired anxiously and was completely fettered to the
bed. But his relatives and servants invited him in all possible ways to the wedding and basically dragged him there. Soon he forgot about his illness and participated joyfully together with the other friends and guests. On the whole he was the last one to leave the
wedding. After the wedding this recovery continued for a couple of days because of the
temperateness of imagination but the hypochondriac then anew indulged in loneliness
and speculation and he was then back to his disastrous state again and continued to get
sick through his imagination .610

From these examples Alberti drew three conclusions: 1) imagination produced
schemas for how to interpret and recognise diseases, 2) imagination reinforced
and worsened existing diseases, and 3) imagination hastened death.611 As Alberti
saw it, the danger of imagination lay in its tendency to produce and reinforce
negative passions such as fear and anxiety.
Earlier in this section I drew attention to the way in which the Stahlian discourse took form at the intersection between philosophical/medical and religious cultura animi discourses. Although both of these discourses shared the
view of the passions as potentially dangerous forces that were preferably controlled by the superior and inferior cognitive faculties, the religious cultura animi
stressed the cultivation of Christian virtuous passions such as fear and love of
God. While the inclination towards this latter culture of Christian passion was
present in Stahl’s own writing it became central in the Unterricht and the Praxis
Stahliana. In relation to the Orphanage’s inclination towards religious cultura
animi, Alberti first seems to adopt a more classic philosophical and medical
position, emphasising the importance of tempering and controlling the passions. However, at a closer look, it turns out that the passions often played a
decisive role in the healing process. That view is particularly manifest in De
609
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therapia imaginaria (On the Therapy of Imagination, 1728). In this dissertation Alberti
analysed the many ways in which imagination cured diseases and strengthened
the body by channelling virtuous passions.
Meanwhile we shall consider this and commend it in this order, that it is not unusual that
it is the imagination that helps medicine to work in the body and constitutes a medicine
for it. From this it follows that the physicians sometimes can and should alleviate failing
health through physical and material things, sometimes by using moral and ideational
auxiliaries. Although this latter is a moral medicine, a rational and cunny physician should
not be ignorant of it.612

By appealing to moral edification the physician was, furthermore, to “persuade”
his patients, and “touch their emotions like…a rhetorician…. Although diseases according to testimony cannot be cured through eloquence, this therapy
nonetheless requires an eloquent physician.”613 More specifically, the therapy of
imagination cured diseases through “words, songs, poems, character, curse and
apology.”614 Earlier in this dissertation I drew attention to the way in which
religious and rhetorical discourses both ascribed a positive role to intense passionate states. The passages above exemplify not only the similarity but also the
way in which these discourses overlapped and fused.
The discussions of moral medicine and emotions echoed the earlier dissertation De therapia morborum morali (On the moral therapy of diseases, 1714).615 In this
text Alberti argued that since many diseases either originated in passions or
were reinforced by passion, the physician was to first of all practice moral therapy. By moral therapy Alberti meant a therapy centred on moral edification.616
For this therapy to work it required firstly that the physician was a virtuous
person, and secondly, that he possessed knowledge of the moral diseases.617
More specifically, he had to possess detailed knowledge of the four tempera612
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ments: how they gave rise to disease and how the physician could temper the
mind and establish a healthy equilibrium in his patients. Later on, in De religione
medici, (On the religion of the physician, 1722) Alberti connected moral therapy to
religion.618 Drawing on a wide spectrum of authorities, stretching from Hippocrates to Luther, Alberti emphasised that religion and faith in God came first
then came medicine. “There is such a strong connection between God, religion
and the physician, that without God and religion there can be no complete
medicine. Therefore, even the heathen physicians [Hippocrates] call for gods
and the cult of the gods.”619 To become a good physician it was therefore important to be a good Christian. “But above all we proclaim the true, sincere,
honest and earnest promotion of pietism.”620 Studying to become physicians,
students were therefore obliged to cultivate and exercise a pious disposition.
Hence, the ascetic studies [collegia ascetica] provide the physicians with their authority.
This certainly requires not only contemplative exercises in piety or pure contemplation or
ostentatious exercise in reason, but one urges, postulates and instructs piety through actual exercises, through which all this is taught in effect, use and administration.621

Much like Francke’s Kurzer und einfältiger Unterricht, Alberti here draws the lines
for how to shape students into pious physicians who, in contrast to the mechanical physicians, acknowledged the importance of a pious attitude marked
by “respect and fear” of God.622 To effectively cure disease it was crucial to
both cultivate a pious attitude as a physician and to direct the patient towards
God.
Alberti’s discussion of the moral and religious aspects of medicine and the
medical therapy illustrates that he, much like Richter, ascribed the Pietist cultura
animi a crucial role in medicine. Ideally, the physician should not only be pious
himself but should also cure his patients by directing them to God. By thus
turning to God the patients would mobilise their own souls to fight disease. In
some cases the purpose of this counter-attack was to temper and control the
passions, in other cases it simply worked by replacing negative feelings of fear
of death and anxiety with virtuous feelings of fear and love of God.
Overall, Alberti occupied a similar position to Richter, sometimes emphasising temperance and control of the passions, sometimes stressing the culture of
virtuous counter-passions such as fear and love of God. The stress on the cul618
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ture of these counter-passions says something about experience. It shows that
the Orphanage brand of Stahlian medicine gravitated towards experience in the
religious sense of observance. Rather than observing things in nature, the patient was to turn their gaze inwards and observe his own inner emotional constitution.
In this section I have analysed the meaning and function of experience in
Stahlian medicine, arguing that it took form in intimate connection to both the
philosophical/medical and the religious cultura animi discourses. In the following section I shift focus from the Stahlians to the medicine of Hoffmann and
his followers. In sharp contrast to the previous cases, this medicine shifts us
away from the cultura animi tradition to the kind of objectifying gaze that has
been connected to the modern ideal of an objective value-free science. This, in
turn, raises larger questions regarding the connection between the cultura animi
tradition, experience and modern objectivity.

From mechanical physiology to experimental psychology
In 1684 Friedrich Hoffmann paid a three-month long visit to Robert Boyle in
Oxford.623 During his stay the 24-year-old Hoffmann deepened his knowledge
in the famous new experimental philosophy both practically and theoretically.
Of all the different topics on the agenda he was particularly impressed by
Boyle’s brand of corpuscle physics. Once established as the first professor of
medicine at the University of Halle almost a decade later, Hoffmann would
draw on Boyle and others to develop his own theory of the body as a hydraulic
machine, circulating blood and nerve-liquids through veins, vessels and nerves.
To explain generation and other complexities that could not so easily be explained in terms of mechanics, Hoffmann referred to subtle spirits or “aetherial
fluid.”624
While the first generation of Hoffmann’s students made few attempts to expand the borders of Hoffmann’s mechanical physiology, a second generation of
physicians entered the scene in the 1740s. Drawing on both Hoffmann’s physiology, and on the more general enthusiasm for measurability, they took on the
challenge of revealing the laws of movement that thoughts, volitions and emo-
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tions obeyed.625 The idea that the soul could be measured and experimented on
was intimately connected to the idea that it obeyed the laws of movement. In
the mid-eighteenth century this idea resulted in an attempt to launch experimental psychology as a new scientific discipline.
What was the meaning and function of experience in Hoffmann’s mechanical physiology? How did Hoffmann’s understanding of experience differ from
that of Stahl and the Stahlians? How should one understand the projects of
measuring and experimenting on the soul? Are we dealing with yet another
form of Hallean cultura animi, or with a new kind of project that moves away
from the cultura animi towards the modern ideal of a value-free objective science? These are the questions that I seek to answer in this last section of the
chapter.

Hoffmann’s mechanical physiology
In the short but programmatic Fundamenta medicinae, Hoffmann placed his medicine in the context of the new natural philosophy.
Without natural philosophy the whole science of healing is maimed and weak, and is not
suitable to explain any disease or wisely direct any cure. The natural philosopher peers into the recesses of nature, examines the hidden structures, proportions and mixtures, and
from these he draws conclusions most fruitful for medicine.626

For Hoffmann, who had first been trained at Jena and then instructed by Boyle,
the new natural and experimental philosophy provided the ideal on which medicine was to be modelled. When it came to the more specific nature of the medical science, Hoffmann emphasised, much like Stahl, the two pillars of experience and reason.627 Regarding the more specific nature of experience in medicine Hoffmann brought forth both singular observations and histories. “In
physics experience can best be sought from mathematics and mechanics, chemistry, and anatomy; in medical practice experience derives most abundantly
625
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from the observations of diseases, and from more accurate histories and
cures.”628 Hoffmann’s understanding of experience reflects, as I showed in the
first section of the chapter, the larger category of early modern medical experience as singular observations and experiments, and as examples and cases collected in Observationes, Curationes and Historiae.
Hoffmann stressed that medical science relied on “a simple clear mathematical method”, that is, on demonstrations.629 Much like the Wolffian method, the
role of experience in these demonstrations was to provide indubitable empirical
propositions, which in turn rested on the accumulation of singular observations. Used in the right way demonstrations revealed the laws of nature seen as
gigantic mechanic machinery. In the Fundamenta medicinae he stressed “Mechanics alone, wedded to anatomy and chemistry, has so far led natural and medical
science from a low position to an exalted one.”630 And a few pages later: “Medicine is the art of properly utilising physico-mechanical principles, in order to
conserve the health of man or restore it if lost.”631 According to Hoffmann, all
nature, including the human body, was mechanical and subject to the principles
of matter and motion. “Our body is like a machine or automaton whose organs, varying in shape and size, are disposed and constructed in a particular
order and position. These organs must be moved and animated by the fluid
parts of our body.”632 The first moving principle in the body was the heart. The
heart circulated the blood, which Hoffmann regarded as the most important
bodily fluid, through arteries and veins. After the blood, the lymph was deemed
the second most important bodily fluid. The lymph circulated through the body
through its own fixed lymphatic vessels. In third place came the living spirits
(spiritus animales). “This very fine fluid, too fine to be seen, which is contained in
the nerves, is nothing but very fine matter, endowed with a limited mechanical
power suitable for bringing about ideational and ordered motions in the body.
Hence it can properly be called spirit.”633 The living spirits moved through the
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nerves and lay behind complex phenomena such as sensations and perceptions.
“The animal spirits not only move the body but also provide perception, and
no sensation can take place without motion.”634 As I will show later on in this
chapter, it was this assumption that led the second generation of Hallean physicians to assume that perceptions and sensations could be subjected to quantification and measurement. Although Hoffmann explained “mental” phenomena
such as sensations and perceptions in terms of the movement of the fine matter
that the animal spirits constituted, he nevertheless assumed the existence of an
immortal, immaterial and rational soul. God, he thought, had endowed the
human being with a rational soul, whose function it is “to move the spirits and
to direct them to produce particular motions.”635 In the end it was thus through
the soul that the animal spirits were moved.
According to Hoffman, if medicine was to be a part of the new natural philosophy, then the physician should be a natural philosopher.
Whoever has been properly instructed in such science [mechanics] can, in a most successful fashion, ferret out the causes of hidden matters; resolve the doubts of physicians,
their controversies and opinions; find powerful remedies even in incurable diseases…. I
admit, judiciously and openly, that no physician is rational unless he is accomplished in
natural philosophy and has a precise knowledge of natural principles.636

In Hoffmann’s medicine the personhood of the medicus fuses with that of the
natural philosopher. The medicus followed the principles of natural philosophy
and especially mechanics, and by thus adapting his mind he was able to “eliminate controversies and disputes occurring in medical science, resolve doubts,
successfully discern the origin of sects and the causes of error.”637 The medicus,
Hoffmann continued, read medical historiae and observationes but preferred those
writings that “cultivate more deeply and precisely the study of nature, calling
for aid on various experiments drawn from mechanics, anatomy, and chemistry.”638 By stressing reason and experience, the use of mathematical and expermechanica determinata instructa, quae ideales & ordinatos motus in corpore edere apta est, hinc
recte dici potest spiritus.”
634
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imental methods and the allegiance to mechanical principles, Hoffmann painted
the picture of the medicus as a skilled natural philosopher. By exercising his vocation the medicus “imitates nature and its parent, God, and is properly called
the servant of nature.”639 In another passage Hoffmann took this claim several
steps further by referring to Hippocrates’ claim that since the physician seeks to
found medicine in the principles of nature he “is to be considered a philosopher equal to God.”640
In the previous section I argued that Stahl’s discourse advanced two subjects
connected to two forms of experience. On the one hand, it advanced the subject of the Stahlian physician as a thorough scientific observer and a representative for the early modern culture of observation, or of the larger category of
early modern scientific experience. On the other hand, it advanced the subject
of the Stahlian patient, a subject disposed to self-examination of the inner constitution and particularly to the cultivation of pious feelings of love and fear of
God. This second subject reflects the larger category of religious experience as
essentially inner and affectual. In relation to these two subjects, and the two
forms of experience that they express, Hoffmann’s discourse left no room for
the pious patient. Gone was the subject who took charge of the healing process
by turning the gaze inwards, engaging in self-examination and self-edification.
Left was the physician; the rigorous observer who made singular observations,
shaping these into examples, cases, and in the long run into empirical propositions usable in medical demonstrations. While the physician was thus the only
active subject, the patient becomes a mere object, a body of mechanics that in
the case of disease was wholly dependent on the observing and intervening
physician.

Measuring the soul
This part of the section examines the new generation of Hallean physicians.
Having been trained in Hoffmann’s mechanical medicine but also drawing on
Stahlian and Wolffian analyses of the soul, these physicians took on the challenge of quantifying and measuring the mind and its faculties. In sharp contrast
to the Stahlian self-transformative cultura animi they approached the soul with
the disciplined and tempered mind of the mathematician and the experimental
philosopher, thereby making it into one among many objects of scientific inquiry.
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The most prominent of this new generation of physicians was Johann
Gottlob Krüger.641 Having studied mathematics, philosophy and medicine at
the University of Halle, Krüger became a magister artium in 1737. After further
studies under Hoffmann he became a doctor of medicine in 1742.642 In the
following year he advanced to the position of professor, and the year after he
began a famous lecture series in physiology that attracted a large group of students. During this time he also worked with the Grundriß eines neuen Lehrgebäudes
der Artzneygelahrheit (Outline of a New Fundament for the Medical Science, 1745) and
the three-volume treatise the Naturlehre (Natural Philosophy, 1740–1749). While
the Grundriß constituted a manifesto for mechanical medicine, the Naturlehre
described the human physiology in mechanical terms. In the preface to the first
volume of the Naturlehre Krüger declares that the old natural philosophy had
now been replaced by a new natural philosophy based on reason and experience.
Only for about 50 years has natural philosophy taken another form. One does not accept
any physical doctrine that is not based on reason and experience as the two firm pillars of
all human knowledge. One does not venture to approve of that which one has not been
able to prove through thoroughly made experiments and observations…. Experiences
are the real touchstones of the rational conclusions, and the most certain means to avoid641

Krüger’s circle also included Johann August Unzer (1727–1799) and Ernst Anton Nicolai
1722–1802). While this might seem to be a very small circle one must take into account that these
three were university teachers who taught and influenced a considerable group of students and
young physicians.
642
For biographical details see: Thomas Sturm, “Krüger, Johann Gottlob (1715–59),” ed. Heiner
Klemme and Manfred Kuehn, Dictionary of Eighteenth-Century German Philosophers (London: Continuum, 2010); Hans-Peter Nowitzki, Der wohltemperierte Mensch: Aufklärungsanthropologien im Widerstreit,
Quellen und Forschungen zur Literatur- und Kulturgeschichte 25 (Berlin: De Gruyter, 2003), 33–
36.
The few existing works on Krüger focus primarily on the anthropological context. See: Ibid.;
Carsten Zelle, “Experiment, Experience and Observation in Eighteenth-Century Anthropology
and Psychology – the Examples of Krüger’s Experimentalseelenlehre and Moritz’
Erfahrungsseelenkunde,” Orbis Litterarum 56 (2001): 93–105; Carsten Zelle, “Experimentalseelenlehre und Erfahrungsseelenkunde. Zur Unterscheidung von Erfahrung, Beobachtung und Experiment bei Johann Gottlob Krüger und Karl Philipp Moritz,” in Vernünftige Ärzte: Hallesche Psychomediziner und die Anfänge der Anthropologie in der deutschsprachigen Frühaufklärung, ed. Carsten Zelle,
Hallesche Beiträge zur europäischen Aufklärung 19 (Tübingen: Niemeyer, 2001); Carsten Zelle,
“Sinnlichkeit und Therapie. Zur Gleichursprünglichkeit von Ästhetik und Anthropologie um
1750,” in Vernünftige Ärzte: Hallesche Beiträge zur europäischen Aufklärung, ed. Carsten Zelle (Tübingen: Max Niemeyer, 2001); Wolfram Mauser, “Johann Gottlob Krüger. Der Weltweise als Arzt –
zur Anthropologie der Frühaufklärung in Deutschland,” in Vernünftige Ärzte: Hallesche Psychomediziner und die Anfänge der Anthropologie in der deutschsprachigen Frühaufklärung, ed. Carsten Zelle, Hallesche Beiträge zur europäischen Aufklärung 19 (Tübingen: Niemeyer, 2001).
Zelle’s articles, in particular, on experience in eighteenth-century anthropology come close to
my own analysis. While I agree with Zelle’s overall analysis of Krüger, my own reading pays more
attention to the context of early modern scientific experience.
In addition to the anthropological interest in Krüger, a few scholars situate him in the context
of eighteenth-century mathematics and measurability. See: Sturm, “Is There a Problem with
Mathematical Psychology in the Eighteenth Century? A Fresh Look at Kant’s Old Argument”;
Ramul, “The Problem of Measurement.”

190

ing errors. I have therefore conducted most experiments by myself, and I replicate them
every six months in my seminar in physics.643

As a discourse, Krüger’s Naturlehre was structured by frequent references to,
and descriptions of, experiments and observations. For Krüger, as for Wolff
and Hoffmann before him, the role of experience was to provide singular observations, most often by conducting experiments. If these experiences were
well composed and performed they would reveal new facts of nature, which, in
turn, could be used to demonstrate further truths.
To use scientific experience in the early and mid-eighteenth-century Halle
was, as we have seen, often a matter of refining singular observations into indubitable propositions usable in scientific demonstrations. That this was the
basic function of scientific experience was something that Stahl, Hoffmann,
Wolff and Krüger all took for granted. What they did not take for granted,
however, was how to use experience in order to acquire knowledge of and cure
the soul from its diseases. Whereas the Stahlians here tended towards religious
discourses on experience and to the religious culture of virtuous affects such as
fear and love of God, Hoffmann and Krüger approached the soul in terms of
nerves and nerve-liquids. In the second part of the Naturlehre Krüger discussed
this topic in some detail. No one who understands medicine, he argued, can
doubt that perceptions are transmitted through the nerves.644 That this is the
case has been rigorously established through experience. Physicians have shown
that damaged nerves give rise to severe pain. Furthermore, experiments have
established that muscle movement ceases as soon as certain nerves are cut off
or blocked.645 Following Hoffmann, Krüger concluded that the brain is a hydraulic machine in which a subtle liquid matter is secreted from the blood and
circulates in the nerves. It is from the movement of this liquid matter, which he
referred to as nerve-liquid (Nervensaft) or life-spirits (Lebensgeister) that all perceptions derive.646
There was, Krüger pointed out, an abundance of theories regarding the
more exact nature of the life-spirits.647 Whereas some of these proclaimed that
life-spirits were nothing but nutritional liquids, others maintained that they were
643
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purely immaterial substances. Krüger’s own position was that of the sober experimental philosopher. It was crucial, Krüger emphasised, to distinguish between knowledge and fiction, a distinction that for Krüger corresponded to that
of metaphysics and experimental philosophy. Metaphysics, no matter how sophisticated it might be, was not of his concern.648
But my dear readers, of all this I understand nothing, no matter how clear it might be. I
ascribe this to my continual occupation with natural philosophy, and I believe that my
reason has gotten so used to the rough and physical that it indeed is able to apprehend a
physical but never a metaphysical division.649

What mattered to Krüger was the physical world, the world that could be
touched, observed and experimented on. Any theory of the relation between
body and soul, it seemed, should be founded on hard empirical evidence rather
than on metaphysical speculations. Having thus criticised metaphysics, Krüger
returned to the physiology of the nerves. Acknowledging that the appetites
influence bodily states he argued that affects such as anger and sadness set the
nerve-liquid in motion. Because, is it not the case that anger influences the
body?
The inner part of the body, for instance, contracts intensely at instances of anger. The
power of the heart becomes stronger and drives the blood with great force towards the
outer parts. The veins begin to swell and the blood-filled soft vessels of the skin cause a
red facial colour.650

From this and other examples Krüger concluded that affects cause disease and
even sudden death.
The one who considers this will also see how it is possible that the affects, when they are
too intense, can be not only the causes of uncountable diseases but also of a sudden
death. Not one [of the affects] is exempted from this, not even pleasure, even though it,
to a certain degree, is crucial for healthiness.651
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While Krüger’s analysis of the affects echoes Stahlian medicine, the conclusions
that he drew pointed in a rather different direction, namely towards the measurability of the soul. Drawing on the Italian physician Gjuro Baglivi’s, who
made experiments on animals, Krüger argued that the elasticity of the nervemembrane (Nervenhaut) played a crucial role in perception (Empfindung).652 When
you cut off a nerve, the skin-like cover would contract and expose the interior
of the nerve. The elasticity that caused the contraction witnessed a certain elasticity of the nerve-membrane that, in turn, indicated a tension and a movement
potential. When an object was perceived, the perception was transmitted
through a vibrating movement in the nerve-membrane. The strength of the
vibration corresponded proportionally to the intensity of the perceptions. Having laid out the physiology of perception Krüger provided the following formula.
It is that one perception = S, the second = s, the impact that one body causes = V, the
second = v. The nerve-tension in the first case = T, in the second = t: so is S: s = VT: vt
(§.315.). When now T = t: then S: s = V:v. This means that the vivid part of the perceptions is related to the powers of the bodily impact from which it is produced, when the
nerve-tensions are equally strong. It is further that V = v: then S: s = T: t. The perceptions are thus related to the tensions of the nerve-skin when the effect of the body,
which [moves?] the sense organs, is equally strong.653

This rather dense passage describes what has been referred to as Krüger’s law
of perception.654 According to this law perceptions correspond to proportional
nerve movements; the more intense the nerve moments, the more intense the
perceptions.
To summarise so far, Krüger clearly made an effort to level his Naturlehre in
terms of the new natural and experimental philosophy. Drawing on Hoffmann
and Wolff’s assumptions that the soul obeys the laws of movement and that it
therefore can be subjected to measurement, he added a concrete formula for
how nerve movement gives rise to perception. In sharp contrast the cultura
animi tradition, the law of perception presupposed that the soul obeys pretty
much the same laws as any other natural object. To explore and control the
soul was therefore a matter of putting it on the dissection table rather than
cultivating it through spiritual exercises.
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Four years after the publication of the second volume of Krüger’s Naturlehre,
Johann August Unzer elaborated further on the measurability of the soul.655
Unzer studied medicine under Krüger from the early 1740s and received a doctorate in 1748. In 1746 he published Neue Lehre von den Gemütsbewegungen (New
Teaching of the Movements of the Soul, 1746).656 Unzer’s title Neue Lehre was no coincidence. While Stahlian physicians had been interested in the Gemütsbewegungen
for decades, the first separate treatise, Theoretiche Lehre von den Gemütsbewegungen
(Theoretical Teaching of the Movements of the Soul, 1744), was actually written by the
Wolffian philosopher Georg Friedrich Meier.657 Studying at Halle from 1735
Meier came into contact with the Wolffian philosophy through the Baumgarten
brothers. When publishing the Theoretiche Lehre von den Gemütsbewegungen in 1744,
it was a thoroughly Wolffian metaphysical piece. It is against this background
that Unzer’s Neue Lehre should be seen. Not only did Unzer declare his allegiance to Krüger and to medical science, but he also structured the book as an
experimentally oriented, non-metaphysical treatise.
It cannot be denied, Unzer argued, that the vibrating movement of the
nerves and the nerve-liquid play an important role in perception.658 Following
Krüger, he divided the nerves into nerves of movement and nerves of perception. Likewise, he argued that nerves and perception were proportionally related
in such a way that they could be subjected to mathematical laws formulated in
terms of the relations between velocity /Geschwindigkeit (C), mass/Masse (M)
and movement/Bewegung (B). The alterations of the body proportionally followed the alteration of perception.
Having adopted Krüger’s theoretical apparatus, Unzer made temperament
and affects the focal point of his investigation.
When we consider something for a long time as either something good or something bad
it becomes more and more vivid. And when the vividness has acquired a certain level of
intensity, then one says that one is in affect. An affect is thus an enduring and highly vivid conception of something good or bad.659
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According to Unzer, affects had their roots in perception, and thus corresponded to the movement of nerve-liquids in the brain. Since affects were especially complex and intense perceptions, the corresponding movement of
nerve-liquid was also very powerful. The nerves of perception differed in terms
of their thickness and tension – some were thin and tense and others were thick
and loose. Depending on their quality the movement in the nerves varied in
swiftness and intensity. Different temperaments corresponded to the different
nerves. The nerve movement of a choleric was thus both swifter and more
intense than that of a melancholic. Having laid out the theoretical framework,
the bulk of Unzer’s study was devoted to the connection between different
temperaments and affects and different types of nerves. As suggested above,
Krüger gave a scientific answer to the body-soul problem by phrasing it in
terms of physiology, physics and mathematics. In a similar way, Unzer provided
a scientifically substantiated physiology of affects, passions and temperaments,
subject matters that hitherto had been the domain of Wolffians, Pietists and
Stahlians.
While Krüger and Unzer shared the view that the affects played crucial roles
in the processes of health and disease, as well as the assumption regarding a
connection between affects and vividness, their analysis could hardly have been
more different from that of the Pietist theologians and the Stahlian physicians.
In sharp contrast to the systematic cultivation of affects that the two latter
groups advocated, Krüger and Unzer approached the soul as just another object of scientific observation and experimentation. Put on the dissection table,
the laws of movement determining the vividness of the affects were to be revealed through observations of nerves, nerve membrane and nerve-liquids, and
through experiments on the way in which these liquids corresponded to various
states of arousal.

Experimental psychology
Having spent most of the 1740s lecturing on and composing the Naturlehre,
Krüger turned to medical science as a whole. In 1750, while still active at the
medical faculty at Halle, Krüger published the Diät oder Lebensordnung (Diet or
Order of Life, 1750).660 In this treatise he outlined a medical science capable of
providing an overall theory of the good and healthy life. The following year
Krüger left Halle for a professorship in medicine and philosophy at the University of Helmstedt.661 At this time, Krüger had become the leader of a small
group of philosophical physicians. In his introductory speech at Helmstedt he
laid out the educational route towards a profession as a physician, particularly
stressing the importance of seeing the whole human being. The speech was
printed as Zuschrift an seine Zuhörer von der Ordnung in welcher man die Arzneyge660
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lahrheit erlernen müsse (Reply to His Audience Regarding the Order in Which One Shall
Learn the Medical Science, 1752).662 In the very opening passage Krüger emphasises order, science and perfection. “Order is the soul of study. It is this, which
through correct thinking, has given birth to science. It is this that fuels life into
it [science], that makes it grow and that brings it to perfection.”663 In order to
perfect science students had to first learn how to perfect their own thinking.
For this reason they were to start by studying mathematics and metaphysics
(Vernunftlehre). Regarding metaphysics, however, the medical student was to
focus on empirical psychology, because it provided a pivotal piece in the puzzle
of the whole human being. While exploring empirical psychology, the student
was to be wary about rational psychology and the other parts of metaphysics.
Many were those physicians who had been misled by delving too deep into
metaphysics.664 Once the foundation had been laid, something that was to be
done during the first semester, the remaining five semesters were to be devoted
to the study of natural philosophy, followed by the different branches of medicine to which physiology, pathology, pharmacy, therapy (Diät) and surgery belonged. In terms of methods and practices, these latter disciplines stood firmly
within the realm of experimental philosophy, relying primarily on meticulously
made observations and experiments. Krüger’s pitch for experimental philosophy ran all through his writings, and perhaps the most radical example of this
was the Versuch einer Experimental-Seelenlehre (Attempt at an Experimental Psychology,
1756).665 In this text Krüger outlined experimental psychology. In the next part
of the section I analyse the Experimental-Seelenlehre, focusing on the meaning and
function of experience.
In the preface to the Experimental-Seelenlehre, Krüger emphasised that “my
aim is here no other than to show the philosophers, who are no physicians, the
good that medicine might do for them within psychology.”666 Krüger’s aim
echoes his earlier critical remarks on metaphysics. According to him, entangled
in the abstract world of metaphysics, the philosophy of the soul, which had
little to do with the real physical world, brought little use and value to humanity. Fortunately this was now about to change as a new brand of experimental
and mechanical medicine entered the scene. By showing how this medicine
could be applied to the soul Krüger hoped to capture philosophers’ interest and
lead them towards a new kind of experimental psychology. Marking this psy662

Johann Gottlob Krüger, Zuschrift an seine Zuhörer von der Ordnung in welcher man die Artzneigelahrheit erlernen müsse (Halle: Carl Herrmann Hemmerde, 1752).
663
Ibid., 3. “Ordnung ist die Seele von dem Studieren. Diese ist es, welche durch richtiges
Dencken die Wissenschaften gebohren hat, sie ist es, die sie belebet, die ihren Wachsthum befördert, und sie zur Vollkommenheit bringt”.
664
Ibid., 14.
665
Krüger, Versuch einer Experimental-Seelenlehre.
666
Ibid. “Mein Zweck ist hierbey kein anderer gewesen, als den Philosophen, welche keine Aertzte sind, den Nutzen zu zeigen, welchen ihnen die Artzneygelahrtheit in der Seelenlehre verschaffen kann”.

196

chology was an uncompromising scientific attitude and a readiness to subordinate oneself to whatever might be revealed. As Krüger stated in the preface, it
was his ambition to “describe the human soul as it is and not as it should be.”667
In relation to the cultura animi tradition, Krüger’s formula appears as almost
antithetical. In sharp contrast to the aspiration to cultivate and perfect the soul
cognitively and morally, Krüger’s position takes us away from the cultura animi
towards the kind of disinterested attitude that has been connected to the modern ideal of a value-free science.
Having stated the aim of the book in the preface Krüger turned to the introduction where he opened with the already quoted reflection on the possibility
of experiments within psychology.
One would maybe take it for a mere joke if I would say that I have taken on the task of
showing how one can know the soul through experiments. Experiment, one would say,
can only be conducted on bodies. Would one really bring the soul under the air-pump,
observing its gestalt through the magnifying glass, measuring its powers? This thought is
so obvious that I think it would occur to most people who would face these pages.668

Krüger emphasised that there were two principal objects of empirical
knowledge: things outside and things inside the soul. While the things outside
the soul are known through external experience received through the external
senses, the things inside the soul are known through internal experience obtained through the internal senses. When it comes to internal experience,
Krüger emphasised that philosophers had traditionally relied on selfobservations. However, self-observations were one thing and psychological
experiments quite another. As Krüger saw it, the problem was not whether the
soul could be an object of empirical knowledge or not, but that it was immaterial and therefore did not allow for the kind of techniques – witnessing, notetaking, replication etc. – on which experiments depended. Krüger’s solution to
this dilemma was simple: the intimate connection between body and soul
showed that it must be possible to obtain knowledge of the soul by making
experiments on the body. After all, does the body not mirror the soul? Is it not
the case that, for instance, the anger of a man is unmistakably expressed in his
bodily state? Thus arguing Krüger left the path of the internal senses in favour
of that of the external senses.669
Having turned his back on self-observations – the internal route to empirical
knowledge of the soul – Krüger discussed the possibilities of the external sens667
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es. Here, the principal methods were observations of bodies and experiments.
Krüger, who was familiar with the basic distinction between observations and
experiments, argued that the hidden truths of the soul should be revealed
through experiments.
What can be more important in such matters [the many concealed qualities of the soul]
than conducting experiments on the soul, and putting it in states in which it is normally
not. These kinds of endeavours would result in a new psychological discipline, which
would belong to empirical psychology and which could be called experimental psychology.670

In this crucial passage Krüger staked out the principles for an experimental
psychology built on the same grounds as other experimental sciences. By way
of further justifying experimental psychology he discussed in some detail the
body-soul interaction. In particular, he mobilised support for experimental
psychology by exemplifying how the soul could be known through observations of the body and how the body could be manipulated in order to produce
observable effects in the soul. Krüger concluded:
I thus presuppose about what is founded in experience not only that mutations of the
body can be known through mutations of the soul but also that the mutations of the soul
can be known from the mutations of the body. From this I conclude that one can produce changes in the soul, that would not have occurred in the normal course of nature,
by producing extraordinary changes in the body, and this means nothing less than that it
is possible to conduct experiments on the soul.671

From the body-soul parallelism it followed that the soul could be studied
through the body. This opened up the possibility of producing changes in the
soul by manipulating the body, something, which, in turn, allowed for an experimental psychology.
So far Krüger’s focus had been on the possibilities of experimental psychology. But what was the more practical character of Krüger’s psychological experiments? After having established the theoretical possibility, elaborating on the
more specific nature of psychological experiments still remained. In doing this
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Krüger encountered an ethical dilemma. It was the voices of humanity itself
that cried out, he claimed.
What! They exclaim: cruel barbarian and beast you who deny nature and excel even the
Mexicans in inhumanity. You want to open rational human heads in order to discover the
seat of their reason, you want to cut into pieces their brains to experience where the
memory has its seat, you want to pierce the flesh and the periosteum so that they can tell
you if they feel anything in these parts, you want to tear the heart out of their bodies and
pierce it with needles and ask them if they feel anything.672

The quote gives a taste of the harsh nature of Krüger’s psychological experiments. In contrast to Hagen’s experiments, where listening to stories and learning of vocabularies were used to test attention and emotions, those of Krüger
often involved the infliction of physical pain, mutilation and even death. More
than anything else, Krüger’s experiments had the character of surgical operations.
Due to the cruel nature of psychological experiments they could not be conducted on normal human beings. This left Krüger with three substitutes: Psychological experiments could be conducted 1) by experimenting on criminals,
2) by experimenting on animals and 3) by examining medical cases. Of these
three options the first was immediately dismissed on the same grounds as experiments on normal human beings.
Yet I confess the truth, and admit, that my heart would be far too sensitive to conduct
such experiments; so I am also equally assured that, through such experiments, if undertaken with appropriate wisdom, psychology would benefit greatly through medicine.673

With the experiments on humans out of the picture Krüger opened up for the
possibility of experimenting on animals, something that he commented on only
in brief. Instead, he took recourse in medical cases collected in medical histories.
The sisterly connection, which exists between medical science and philosophy, will provide us with a means to get an experimental psychology without staining our hands with
blood. Thus, except that one can conduct many experiments on animals, the observations of the medical science, made in all times, provide circumstances where the soul,
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through extraordinary changes of the body, is placed in such extraordinary and rare states
that they quite reasonably can be regarded as experiments conducted on the soul.674

Krüger’s remarks on medical cases can be interpreted in at least two principally
different ways. They can either be seen as a failure to present any “real” experiments or they can be seen as one among many different kinds of possible experiments. Of these two possibilities the first is implicit in Zelle’s remark that
“Krüger abandons ‘experiment’ in favour of ‘observation’ and thus upgrades
descriptions of medical cases.”675 If one assumes that Krüger related exclusively
to the kind of experiments of the British tradition, then the references to medical cases certainly appear as an abandonment of “real” experiments. If, however, one instead sees experiments as a heterogeneous category gathered around
the definition of experiments as observations involving interventions, then
many extraordinary cases certainly qualify. Thus seen, one can even make the
case that Krüger actually expanded the meaning of experiment by suggesting
that one should reveal new facts of the soul by using the extensive genre of the
historia morbi (disease history).
To summarise, in this section I have analysed Krüger’s attempt to launch an
experimental psychology. The Versuch further exemplifies the tendency to naturalise the human soul, turning it into one among many objects of empirical
study. When it comes to the more specific nature of psychological experiments,
however, Krüger neither followed the physiological path that he had endorsed
earlier nor the experimental path of Hagen, that is, of constructing experimental situations such as the one where memory was measured by measuring
boys’ ability to memorise a list of words. Instead, he saw the possibility to acquire experimental knowledge, in the sense of knowledge of the hidden causes
of nature, in the vast bank of medical examples and cases. Rather than seeing
this as a failure to come up with any “real” experiments, Krüger’s discourse
bears witness to the many different notions of experience and experiment. Of
these different notions he adopted medical cases and examples as the cornerstones on which experimental psychology should be built. The key here was to
use these examples to reveal new hitherto concealed truths of the soul.
This tendency to treat the soul as one among many natural objects raises
important questions regarding the overall project of experimental psychology.
Should it be seen as an attempt to control the passions through the tools of
674
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science, and thus as a part of the cultura animi tradition, or does it in fact move
away from the cultura animi, towards the modern ideal of an objective, value-free
science? These are the questions to which I will now turn.

Cultura animi and objectivity
The new natural and experimental philosophy has long been associated with the
emergence of modern objectivity.676 In recent decades, however, the linear and
often anachronistic accounts of this development have been replaced by more
nuanced historical analyses.677 According to these analyses early modern natural
philosophy spearheaded an ideal of disinterestedness, meaning that the natural
philosopher ideally was to adopt a disinterested attitude to his object of study.
Yet, as Shapin, and Daston and Galison have argued, this disinterested attitude
itself took the form of an epistemic virtue.678 As such it was integral to the experimental philosopher as a socially recognisable type. To successfully produce
scientific knowledge was thus equally a matter of adopting a disinterested attitude towards the experimental situation and object of study, and of communicating such an attitude to the scientific community.
In Shapin and Shaffer’s analysis, the objective attitude of disinterestedness
constitutes both an epistemic and at the same time social precondition for scientific knowledge. While they tend to see the cultivation of a virtuous disposition as a part of the overall project of understanding, explaining and controlling
nature, Corneanu turns the order upside down.679 Applying the Hadotian reading to the early modern case she argues that scientific knowledge was in fact
subordinated to the overall goal of the cultura animi, that is, of tempering the
mind. This apparently small variance in interpretation in fact reveals a larger
disagreement regarding the nature of the early modern philosophical project.
On the one hand, the social constructivist analysis of knowledge production
and epistemic virtues provides the prelude to a larger story of modern objectivity. On the other, Corneanu’s analysis of early modern science as cultura animi
provides the final chapter in the story of how philosophy and science up until
the early modern age had been an essentially self-therapeutic project aimed at
cognitive and moral self-perfection.
Throughout this dissertation I have aligned with Corneanu’s perspective,
thus analysing experience of the soul as an integral part of the early modern
676
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cultura animi. While the cases of Wolff, Francke, Baumgarten and Stahl illustrate
the way in which experience took form as an integral part of various local
forms of cultura animi, the cases of Hoffmann, Krüger and Unzer are more ambivalent. Here we find few references to cognitive and moral perfection, or the
kind of exercises of the self that marked all the previous examples. Instead, we
find epistemic virtues such as discipline, control and disinterestedness, that is,
exactly the kind of epistemic virtues that have been connected to modern objectivity. In the case of Krüger and Unzer this becomes even more striking
given the fact that they tapped into the very heart of the cultura animi, that is the
soul and the passions.
How should one understand this completely different approach to the soul
and to the passions in relation to the two overall readings of early modern philosophy and science? By way of answering this question I suggest that the cases
of Hoffmann, Krüger and Unzer in fact indicate that we are not only dealing
with different readings, but with different historical lines of development. My
point here is that there is a real historical difference that calls for analysis. Although it lies beyond the scope of this dissertation to delve deeper into such an
analysis I suggest that early and mid-eighteenth century Halle was one, probably
one of many, places where the older cultura animi tradition co-existed and flourished alongside the kind of project that we would today call science. If this
hypothesis is correct, eighteenth-century Halle provides key information regarding the process that turned philosophy and science from an essentially
moral project to an enterprise where knowledge depended on the ability to
abstain from subjective emotions and values.

Conclusions
In this chapter I chart the meaning and function of experience in the medicine
of Stahl, Hoffmann and some of their followers. In the first section I analyse
the overall role of experience in Stahl and Hoffmann’s medicine. The main
argument is that medical experience both reflects and differs from early modern
scientific or experimental experience. It reflects scientific experience in the
sense that it is composed of singular observations. Yet, it differs from it by
including not only observatio and experimentum, but also exemplum, historia and
casus.
In the second section I analyse the meaning and function of experience in
Stahlian medicine. In addition to underscoring the role of scientific observations and experience, I claim that the Stahlian discourse also relied on religious
experience. While this was a salient feature of Stahl’s own medicine, it reached a
new level through the new brand of Orphanage medicine. In order to cure the
soul from the passions, the Stahlian physician, who should also himself be a
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Pietist, was to lead the patient into self-examination. The goal of this selfexamination was to cultivate Christian virtues such as love and fear of God. By
thus highlighting the connection between medical and religious cultura animi and
experience, the case of Stahlian medicine further supports the call for a more
inclusive history of the overlaps and cross-fertilization between religious and
scientific discourses on experience.
In the third section I focus on Hoffmann, and on the second generation of
physiologists and their attempt to measure the human soul and to launch an
experimental psychology. In sharp contrast to the Stahlian culture of the soul,
Hoffmann and his followers put the soul on the dissection table, making it into
one among many objects of scientific observation and experimentation. This, in
turn, raises interesting questions regarding the relation between cultura animi and
modern objectivity. On the one hand, early modern philosophy and science
appear as late examples of the long tradition of cultura animi. Against this background experience appears as intimately connected to philosophy and science
as culture of the soul. On the other hand, Hoffmann and his followers can also
be seen as early actors in the larger story of the emergence of modern objectivity. Rather than making these two narratives a mere matter of scholarly interpretation, I suggest that early and mid eighteenth-century Halle in fact constituted
one of many breaking points between ancient and modern philosophy, science
and experience.
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6. Conclusion

This dissertation provides a complementary history of early modern scientific
experience by focusing on the case of the Prussian university town Halle in the
period from the late seventeenth until the mid-eighteenth century. Here, philosophers, theologians and physicians such as Christian Wolff, Hermann
Francke, Alexander Baumgarten, Georg Ernst Stahl, Friedrich Hoffmann and
others elaborated on categories such as inner senses, inner experience, living experience,
psychological experiments and psychometrics. In the study I argue that these categories
take us from observations of external things to the internal organisation of
experience and to completely internal objects of experience such as the soul
and its own operations. Instead of seeing this internal side of scientific experience as mere theory and epistemology, I argue that it constituted an integral and
central part of the early modern cultura animi tradition, that is, the tradition of
approaching the soul as something in need of cultivation, education, discipline
and cure. Throughout this dissertation the cultura animi tradition provides the
analytical key for the reconstruction of scientific experience and particularly
categories such as inner senses, inner experience and living experience.

What was early modern scientific experience?
According to many historians of philosophy early modern scientific experience
referred to the perception of the world via the external senses. As such it was
pivotal to the rationalism-empiricism debate, which in turn, constituted the core
of the early modern epistemological project. This view relies on the assumption
that early modern philosophy was first of all an epistemological project. Similarly, historians of science have explored the long-term transformation of scientific experience as well as the way in which natural philosophers gathered to
observe how new facts were forced out of nature in so-called experimental
situations. Given the underlying assumption that early modern science was
about understanding, explaining and controlling nature, it makes sense to focus
on observations of natural objects made through the external senses. In this
study I approach early modern science from the rather different perspective of
the cultura animi tradition. The cultura animi tradition featured a broad spectrum
of discourses that both analysed the faculties of the soul and provided practical
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exercises for how to cultivate, educate, train, govern, discipline and cure the
mind from the passions. By adopting and applying the cultura animi reading, I
show how hitherto overlooked categories such as inner experience, inner senses
and living experience were in fact central to, and well integrated in, early modern discourses on scientific experience.
In the first empirical chapter I analyse the meaning and function of scientific
experience in Christian Wolff’s philosophy. The analysis starts with an alternative reading of Descartes, Leibniz, Tschirnhaus and Wolff’s discourses on clear
and distinct ideas, concepts and definitions. Rather than seeing clearness and
distinctness as epistemological criteria, I analyse them as spiritual exercises
forged for the purpose of perfecting the mind both cognitively and morally. It
is in this context, I further argue, that we should understand the role of experience in Wolff’s philosophy. To use experience in science was for Wolff a matter of engaging in an internal operation of the mind through which perceptions
and concepts were methodologically refined into empirical propositions that
could be used in scientific demonstrations. Given that scientific experience
required such internal operation, it did not take a big step to consider completely internal objects of experience such as the soul and its faculties, or to, as
Wolff did, launch empirical psychology. Rather than being an abstract theory of
knowledge or a modern scientific discipline, empirical psychology, including the
discussions of how to measure the soul and use experiments in psychology,
took form as a further elaboration of the cognitive and moral culture of the
soul. When it comes to Wolff as an experimental philosopher, I show that he in
fact made the experiment an integral but subordinated part of the demonstrative method. What this means is that experiments were useful only insofar as
they could be refined into empirical propositions usable in scientific demonstrations. The experimental experience was, in other words, subjected to the same
operation of the mind as any other experience.
In the second empirical chapter I analyse the theologian Hermann Francke’s
discourse on living experience. The analysis starts not in scientific but in what
scholars have referred to as religious experience. Drawing on recent scholarly
studies, I begin by showing that early modern religious experience was essentially inner, affectual and connected to spiritual exercises such as prayer and
meditation. I then analyse the category of the living, and in particular Francke’s
notions of living experience, knowledge and faith as specific manifestations of
this kind of experience. Living experience, I argue, involved a turn towards the
inner and particularly to the cultivation of specific virtuous affects of fear and
love of God. In the early eighteenth century the cultivation of living experience
reached a new level at the large-scale Hallean institution known as the Orphanage. At this site Francke systematically shaped pious Christians through what he
himself referred to as cultura animi. Whereas Wolff focused on cultivating the
soul through science alone, Francke explicitly argued that the cultura animi required both religious and scientific exercises. Often these exercises revolved
around various ways of observing and acquiring living experience and
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knowledge. This, in turn, raises questions regarding the relation between religious and scientific experience. By way of following up these questions, I argue
that Francke’s notion of the living, took form not only in relation to the theological discourse on the living God but also in relation to the rhetorical discourse on how to form vivid images, and to the philosophical discourse on
vividness and vivid observations. Thus seen, the example of Francke illustrates
the overlap between religious and scientific discourses on experience, thereby
providing a good argument for why it is necessary to expand the analysis of
scientific experience to include forms of experience that at first glace might
seem to have very little to do with science.
The third empirical study charts Alexander Baumgarten and the aesthetic
experience. When Baumgarten came to Halle in the 1720s he was educated at
the Orphanage while at the same time studying Wolffian philosophy. Drawing
on both he launched aesthetics not as an epistemological project or as a science
in the modern sense of the word, but as an exercise-driven project aimed at
cognitive and moral perfection. Rather than focusing on the perfection of the
higher cognitive faculties, however, Baumgarten was primarily interested in the
perfection of the sensual part of the soul and of sensual knowledge. By taking
this stance he turned upside down the very epistemic order on which Wolff and
many other early modern philosophers relied. While these philosophers dismissed clear and confused perceptions, concepts etc. on the grounds that they
did not lead to scientific and philosophical knowledge, Baumgarten saw them as
the key to a new kind of sensual or aesthetic knowledge. What characterised
this knowledge was exactly the kind of fullness or extensiveness that philosophers typically disregarded as abundant and useless. As Baumgarten saw it,
however, the extensively clear and confused representation was exactly what
allowed the aesthetician to compose beautiful poems that captured the world in
all its richness. Since aesthetic knowledge wasn’t subjected to logical truth, the
aesthetician was free to use the whole range of his inner faculties without worrying that imaginary, fantastic or fictive representations were less clear and true
than other representations. In addition to analysing aesthetic experience I also
elaborate further the relation between scientific and religious experience by
showing that Baumgarten’s notions of extensive clearness and vividness took
form in relation to both, and more particularly in relation to theological, rhetorical, epistemological and pedagogical discourses on living experience, vivid
images, vividness and vivid observations. By drawing attention to the impact of
both religious and scientific discourses on experience, I again call for a more
inclusive analysis that takes into account a broader spectrum of traditions, genres, discourses and practices.
The fourth empirical study examines experience in Stahlian medicine. In
sharp contrast to traditional readings of Georg Ernst Stahl as an early contributor to the mechanism-animism debate, I analyse his medicine as yet another
example of Hallean cultura animi. Educated at the faculty of medicine at Jena,
Stahl embraced the new scientific medicine, with its emphasis on observations
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and experiments, at the same time as he became increasingly involved at the
Orphanage. At this site he was encouraged to further develop his idea of the
living organism as the complex interaction between body and soul, and particularly the analysis of the impact of affects and passions on bodily health and
disease. As Stahl’s students took over the responsibility for the hospital facilities
at the Orphanage the focus on the theory and therapy of affects and passions
became all the more pronounced and oriented towards religious exercises. In
order to cure the soul from the passions, the Stahlian physician, who should
also himself be a Pietist, should lead patients into self-examination. The goal of
this self-examination was to cultivate Christian virtues such as fear and love of
God. By thus analysing the Stahlian medicine, I argue that we here see yet another instance of overlap and fusion between religious and scientific discourses
on experience.
In the second half of the fourth chapter I shift focus to Friedrich Hoffmann’s medicine, and to the second generation of physiologists and their attempt to measure the human soul and to launch an experimental psychology. In
sharp contrast to the previous cases, which all took form within the context of
the early modern cultura animi tradition, Hoffmann and his followers had little
confidence in self-therapeutic cultures and regimens of the mind. Instead, they
put the soul on the dissection table, making it one among many objects of scientific observation and experimentation. The case of Hoffmann and his followers raises questions regarding the relation between cultura animi and modern
objectivity, which in turn reflects two opposed readings of early modern philosophy and science. According to the first reading, supported by most historians of philosophy and science, early modern science was about cultivating a
disinterested attitude by controlling and suppressing passions and affects. As
such it forms the prelude to a larger story of modern objectivity. According to
the second reading, early modern science provides the final chapter in the story
of how philosophy and science up until the early modern age had been an essentially self-therapeutic project aimed at cognitive and moral self-perfection.
While I have argued clearly for the cultura animi reading, which I believe reveals
hitherto overlooked but very important aspects of early modern scientific experience, the case of Halle seems to point beyond the mere choice of perspective
towards the very roots of the conflicting interpretations. In fact, it suggests that
some early moderns elaborated on the long cultura animi tradition, whereas others spearheaded virtues such as control and disinterestedness, virtues that
played a vital role in the process leading towards modern objectivity. If this
hypothesis is correct, early and mid-eighteenth century Halle appears as a point
of convergence between old and new, and as a key to the process of turning
philosophy and science from an essentially moral project to an enterprise dependent on the ability to abstain from subjective emotions and values.
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