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    With the calm daring of a surgeon and the patience of a naturalist, this work lifts the veil from fear-born beliefs and tests them, sinew by sinew, against the simple demands of reason, experience, and human well-being until only what aids life can endure.

Superstition in All Ages is commonly associated with Paul-Henri Thiry, baron d’Holbach, a central figure of the French Enlightenment whose salon and writings championed materialism, naturalism, and secular ethics. Although English editions have circulated under varying titles, the work is closely linked to Holbach’s Le Bon Sens, composed in the early 1770s. Its premise is straightforward yet provocative: to examine the sources and effects of superstition and to propose a morality grounded not in mysteries or authority, but in the observable order of nature and the legitimate interests of human society.

The book holds classic status because it distills a vast Enlightenment ambition into lucid, portable prose: freeing minds from inherited terrors by replacing them with clarity and accountable reasoning. It is neither a mere pamphlet of denunciation nor a fragmentary collection of barbs. Instead, it offers a systematic, cumulative argument that models the very intellectual virtues it recommends. The narrative rhythm—assertion, examination, consequence—became a template for later secular critiques, and its insistence on intelligibility helped transform polemic into a durable form of civic pedagogy, readable by the curious layperson as well as the philosophically trained.

Context deepens its power. Composed during an era of heavy censorship and religious privilege, the work was first circulated without overt authorial fanfare, a common strategy among radical Enlightenment texts. Holbach’s participation in the Encyclopédie network and his renowned salon placed him at the crossroads of science, letters, and reformist politics. In this climate, a methodical unmasking of superstition was never purely academic; it was an intervention into lived realities—education, law, public order, and private conscience—undertaken with calculated restraint and a steady, civil tone.

Holbach’s prose style contributes greatly to the book’s endurance. The sentences are crafted for clarity, eschewing ornament that might obscure substance. Definitions precede conclusions; examples illustrate rather than distract; and emotion is harnessed to argument rather than allowed to rule it. While the author’s materialist commitments are unmistakable, the appeal is ethical as much as metaphysical: readers are invited to consider whether beliefs should be measured by their capacity to reduce suffering, promote cooperation, and foster self-knowledge. This coupling of intellectual rigor and humane purpose remains a hallmark of compelling philosophical writing.

Thematically, the work shows how superstition thrives when fear outruns understanding, when authority resists scrutiny, and when habit substitutes for inquiry. It proposes that nature, not caprice, supplies the terms of our existence; that causes can be sought and tested; and that moral life need not depend on the opaque or the miraculous. In tracing the social uses of credulity—from private anxieties to public manipulation—the book situates belief within institutions and incentives, suggesting that freedom of mind has civic as well as personal stakes.

Within the broader Enlightenment enterprise, the book complements projects that aimed to catalog knowledge, reform education, and advance the experimental sciences. Its arguments harmonize with the period’s trust in method: observation before assertion, verification before belief. Yet it also understands rhetoric’s force. By speaking plainly and organizing each step of its case, the text equips readers to practice criticism without cruelty and skepticism without nihilism, offering an ethic of inquiry that respects persons even as it challenges the practices that mislead them.

Publication history and reception underscore its literary impact. Circulating in clandestine channels and later in more open reprints and translations, the work found audiences beyond its original milieu. The portability of its concepts—causal explanation, utility in ethics, responsibility to evidence—allowed it to travel well across languages and centuries. Its influence is traceable not only in philosophical polemics but in journalism, education, and reform literature, where appeals to common reason and public benefit continue to draw on strategies refined here.

The book’s reach extends into secular movements and freethought traditions that value the disentangling of moral claims from supernatural sanction. By articulating how beliefs can be judged by their effects on happiness and cooperation, it anticipated later debates about toleration, pluralism, and the responsibilities of institutions. Its refusal to flatter either cynicism or credulity gave it a long afterlife among writers who sought to reconcile scientific habits of mind with civic sympathy and who understood that clear prose can itself be a democratic instrument.

As literature, it succeeds through relentless coherence rather than ornament. The author favors comparisons drawn from ordinary life, showing how causes are inferred and why evidence must be public and repeatable. Irony appears, but it is never a substitute for proof. This sobriety amplifies rather than dulls the book’s moral force, allowing readers to experience the quiet drama of claims tested and found wanting. The result is a persuasive voice that welcomes disagreement, invites verification, and leaves open a path for readers to change their minds without humiliation.

For new readers, it helps to approach the book as a guided exercise in intellectual hygiene. Each section builds on the last, asking what we can legitimately know, how we can know it, and what follows for our conduct. The reward is not merely a verdict on superstition but a toolkit for living with uncertainty. By the end, one has not only encountered a critique but practiced a method: a way of asking better questions, weighing consequences, and preferring explanations that conserve both clarity and compassion.

Its contemporary relevance is unmistakable. In an age crowded with information, polarizing rhetoric, and revived credulities, the book’s insistence on testable claims, proportioned belief, and humane ends remains bracing. It reminds us that reason is not a cold luxury but a public necessity, that freedom of conscience thrives where argument is welcomed, and that moral progress depends on aligning conviction with evidence. For these reasons, Superstition in All Ages continues to appeal: a classic of Enlightenment courage whose light still helps readers separate fear from truth and clarity from noise.
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    The work opens by observing how human beings, confronted with the uncertainties of nature and the anxieties of daily life, form beliefs that promise control and reassurance. It sets out to examine superstition and religious systems as products of ignorance and fear rather than reliable knowledge. From the start, the author states a program: test received doctrines by experience, reason, and the evident order of nature. Supernatural claims are treated as hypotheses that require the same scrutiny as any other. The initial chapters establish this methodical stance and propose that clarity, simplicity, and public utility are the proper measures of belief.

A historical sketch follows, tracing the growth of religion from early attempts to personify natural forces to organized cults that codify rites and dogmas. The text argues that mystery and ceremony, once adopted, perpetuate themselves by habit and authority. Priests and rulers are shown cooperating in this process, each finding advantage in the credulity of the people. The narrative emphasizes how fear—of storms, illness, famine, and death—encourages the acceptance of agents and causes beyond nature. Religion, on this account, consolidates through repetition, tradition, and the impulse to explain what is not yet understood.

Turning to theology, the treatise scrutinizes common divine attributes—omnipotence, omniscience, benevolence—and asks whether they can be coherently defined or reconciled with observable reality. It suggests that such attributes often multiply difficulties, producing contradictions or shifting the burden of explanation. The discussion contends that when beings are posited beyond experience, language becomes figurative and uncertain, inviting disputes that cannot be settled. From this, the text argues that many theological propositions are not merely unproven but unintelligible. The critique does not rest on denial alone; it contrasts metaphysical speculation with the modest certainty of empirical causes.

The examination then addresses revelation, miracles, and prophecy, weighing the reliability of testimony against the regularity of nature. The work proposes criteria for credibility—public verification, consistency, and repeatability—and argues that reported wonders rarely meet them. It also notes how sacred histories reflect their times, adopting local customs, political interests, and literary forms. Variations among sects and scriptures are presented as evidence of human origin rather than confirmation of supernatural authority. The analysis favors natural explanations when they suffice, and it questions whether extraordinary claims add understanding or merely postpone the need for genuine inquiry.

A psychological account of belief situates religion within education, habit, and social pressure. The text remarks how early instruction imprints doctrines before critical faculties mature, and how communities reinforce them through rites, calendars, and sanctions. The allure of mystery is treated as a consequence of wonder, while the fear of punishment and the hope of reward help to maintain conformity. The work notes that imaginative tales, repetition, and eloquence often sway the mind more than sound reasoning. Rather than condemning individuals, it emphasizes the power of upbringing and environment, urging that mental emancipation requires patient instruction and reliable knowledge.

From psychology the argument moves to social effects. It claims that superstition, when entwined with government, can strengthen despotism by sacralizing authority and discouraging dissent. The text catalogs familiar outcomes—intolerance, persecution, censorship, and factional conflict—while acknowledging that moral sentiments predate and exceed any creed. It proposes that civil peace and personal flourishing depend less on dogma than on just laws, useful arts, and education. The contrast is not between belief and chaos, but between institutions built on fear and those grounded in common welfare. Religion is portrayed as neither necessary nor sufficient for public virtue.

Moral philosophy occupies a central place. The work develops a naturalistic ethic that assesses actions by their consequences for well-being. Virtue is framed as what benefits individuals and society; vice, as what harms them. It argues that stable happiness arises from enlightened self-interest, mutual aid, and balanced desires rather than from ritual observance or metaphysical conformity. This section encourages knowledge of causes—physical, social, and psychological—as the basis for effective remedies to human ills. By tying morality to evident goods, the text aims to sever the link between ethical obligation and supernatural command without diminishing responsibility.

Anticipating objections, the author considers claims that religion is needed for consolation, for restraining vice, or for explaining the universe. The reply emphasizes that consolation grounded in error is precarious, that well-framed laws and education better check wrongdoing, and that ignorance of ultimate origins warrants suspension of judgment rather than invention. The work also distinguishes natural piety from revealed systems, arguing that invoking a vague first principle does not resolve practical questions. Throughout, it insists on proportioning belief to evidence and keeping speculation subordinate to experience, so inquiry can proceed without intimidation or dogmatic limits.

The closing chapters gather these strands into a call for intellectual independence and social improvement. They urge replacing fear with understanding, authority with argument, and secrecy with public reasoning. The proposed remedy is neither cynicism nor nihilism, but a steady orientation toward facts, humane values, and shared interests. By redirecting attention from unseen worlds to the palpable conditions of life, the book aspires to foster more just institutions and happier individuals. Its enduring significance lies in this method and spirit: a durable plea to test grand claims, reduce avoidable suffering, and let reason guide collective hopes.
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    In the early to mid-eighteenth century, France remained an absolute monarchy under the Bourbon crown, with Louis XV reigning from 1715 to 1774. Roman Catholicism was the established faith, deeply embedded in law, education, and social life. The Sorbonne’s theological faculty and the parlements claimed authority over doctrinal orthodoxy and moral policing, while the crown oversaw a complex censorship system regulating print culture. Gallican traditions tempered papal authority, but church courts and bishops still wielded broad influence. It is within this constellation of monarchy, clerical power, and regulated publishing that the critique summarized in the English-titled Superstition in All Ages takes its bearings.

At the same time, the Enlightenment fostered a transnational “Republic of Letters” linked by correspondence, salons, and the clandestine book trade. Paris served as a vital node, but Geneva, Amsterdam, The Hague, and London were equally crucial as printing and distribution hubs for controversial works. Books moved covertly through borders by colporteurs and smugglers, while writers used pseudonyms, foreign imprints, and coded dedications to evade prosecution. This world produced a shared vocabulary—reason, nature, utility, tolerance—through which philosophes challenged inherited authority and denounced superstition as a social and political problem rather than a mere theological error.

Paul-Henri Thiry, Baron d’Holbach (1723–1789), was born in the Rhineland and made his career in Paris. Educated in the 1740s—he studied at the University of Leiden—he absorbed both scientific and humanistic learning before settling into a life of letters. An inheritance from a wealthy uncle gave him the economic independence to gather books, patronize authors, and host discussions. Though a naturalized French intellectual, he retained strong ties to the broader European world of scholarship. His writings and salons became centers for articulating a systematic materialism that sought to ground ethics and politics without appeal to revelation.

Holbach’s salon gathered leading figures of the Enlightenment and many foreign visitors. Denis Diderot, Jean le Rond d’Alembert, Friedrich Melchior Grimm, and Claude-Adrien Helvétius were among his regular interlocutors, and travelers such as David Hume passed through. Two weekly meetings—a smaller circle and a larger Sunday gathering—sustained a rigorous exchange across philosophy, natural science, literature, and politics. Within this milieu, anticlerical arguments were sharpened into an account of superstition as an instrument of social domination, a theme that would animate many texts associated with Holbach and his circle, regardless of the titles or pseudonyms under which they appeared.

The Encyclopédie (1751–1772), directed by Diderot and d’Alembert, epitomized Enlightenment ambition to systematize all human knowledge for a broad reading public. Holbach contributed numerous articles on chemistry, mineralogy, and related subjects, bringing empirical rigor to a project that also carried a critical, often anticlerical edge. The Encyclopédie’s run was punctuated by bans and rescissions; volumes were seized, then permitted, then suppressed again. These struggles dramatized the conflict between reasoned inquiry and institutional authority. Discussions of superstition within this context linked error to ignorance, bad education, and the self-interest of authorities who profited from fear.

French publishing was governed by privileges, royal censors, and the police of the book; yet it thrived on the porousness of borders and the ingenuity of printers. Directors of the Librairie, notably Chrétien-Guillaume de Lamoignon de Malesherbes (in office in the 1750s and again in the late 1760s to early 1770s), sometimes shielded writers even while enforcing the law. Periodic crises intensified surveillance: after the failed regicide by Robert-François Damiens in 1757, authorities tightened controls. Works that equated superstition with political servitude or criticized clergy could be publicly burned. Such pressures shaped how anticlerical texts were composed, titled, and disseminated.

Religious controversy marked the first half of the century. The papal bull Unigenitus (1713), condemning Jansenist propositions, divided French Catholics for decades, with parlements, bishops, and lay confraternities drawn into the struggle. The “convulsionaries” connected to the tomb of the deacon François de Pâris in the 1730s provoked intense debate about miracles, fanaticism, and popular credulity. These disputes reinforced Enlightenment arguments that marvels and prophecies bred social disorder and clerical manipulation. The critique of superstition in Holbach’s orbit explicitly targeted the appeal to miracles and mysteries as techniques of control rather than as genuine evidence for religious truth.

The Society of Jesus dominated education for elites and maintained influence at court and in missions across the world until a cascade of financial and legal troubles led to its downfall in France. Following the bankruptcy of the Jesuit mission’s commerce under Father Lavalette and a series of court rulings beginning in 1762, the order was expelled from France in 1764. Enlightenment writers had long criticized Jesuit casuistry and power in schools. The episode seemed to confirm their warnings that clerical corporations served their own interests. Attacks on superstition consequently blended with arguments for educational reform and a secular, civic morality.

French debates drew on broader European currents of skepticism and deism. Spinoza’s critique of revealed religion, Bayle’s historical erudition and moral skepticism, and English deists such as John Toland and Anthony Collins set precedents for challenging scriptural authority. By mid-century, David Hume’s writings on miracles and natural religion offered methodical ways to weigh testimony against experience. Holbach’s materialism pushed further, rejecting supernatural explanations altogether and treating religion as a human construction. The critique of superstition therefore rested not only on polemic but on an emerging methodology of historical, psychological, and probabilistic analysis.

Changes in science and technology reinforced Enlightenment self-confidence. Newtonian physics, popularized in France through translators and expositors including Émilie du Châtelet and Voltaire, displaced older scholastic frameworks. Experimental chemistry and natural history expanded rapidly, while improved instruments and academies professionalized inquiry. Printing technologies, postal networks, and periodicals accelerated the circulation of ideas. In everyday urban life, salons, coffeehouses, and reading rooms multiplied points of access to knowledge. Against this backdrop, denunciations of superstition championed causal explanation, empirical evidence, and public debate as the proper means of adjudicating truth claims.

The eighteenth century also saw growth in literacy, a widening market for books, and a commercialized cultural sphere. Reprints, abridgments, and unauthorized editions proliferated. The Société typographique de Neuchâtel (founded 1769) and other Swiss and Dutch houses specialized in legally safer jurisdictions and supplied French readers through underground channels. Colporteurs carried packets of devotional manuals and scandalous pamphlets side by side, showing how heterodox and orthodox print coexisted. The economy of the book thus made possible the diffusion of radical works that, like the texts grouped under the banner Superstition in All Ages, sought a lay audience beyond scholars and clergy.

Well-publicized judicial tragedies gave human faces to debates about intolerance. The Calas affair (1762), in which a Protestant was wrongly executed at Toulouse, galvanized Voltaire’s campaign for justice and religious toleration. The Sirven case (mid-1760s) and the execution of the Chevalier de La Barre (1766) for alleged impieties further discredited confessional fanaticism in the eyes of many readers. Anticlerical arguments seized on these cases to show how fear, rumor, and unexamined dogma could corrupt courts and tear families apart. The attack on superstition thus aligned with calls for legal reform and the rational evaluation of evidence.

Holbach strategically deployed anonymity and pseudonyms, often using foreign imprints to escape French jurisdiction. He published Christianisme dévoilé in 1761, provoking condemnation; Système de la nature appeared in 1770 under the false attribution to Mirabaud and was publicly burned. Le Bon Sens, or Good Sense, followed in 1772 as a concise, popular anticlerical synthesis. English titles and later editions have sometimes grouped or retitled such works as Superstition in All Ages. While attributions and dates in bibliographies vary, the intellectual program—denouncing priestcraft and superstition through naturalistic explanation—reflects Holbach’s mature efforts of the 1760s and 1770s.

Political and fiscal crises sharpened the stakes. France’s defeat in the Seven Years’ War (1756–1763) damaged prestige and intensified the fiscal strain of the monarchy. The Maupeou coup of 1771 reorganized the parlements, seeking to curb judicial opposition to reform, while public opinion mounted through pamphlets and salons. For many philosophes, superstition buttressed despotism by enjoining passive obedience and stigmatizing inquiry. Holbach’s writings connected religious error to civil subjection, arguing that dismantling clerical authority was a precondition for political liberty and effective, secular legislation aimed at public utility.

The anticlerical critique drew strength from earlier clandestine traditions. The notorious Traité des trois imposteurs, circulating in various forms since the early eighteenth century, denied the divine origins of Moses, Jesus, and Muhammad. The posthumous Testament of the parish priest Jean Meslier (d. 1729), published only in fragments during mid-century, offered a radical atheism that impressed Voltaire and others. English-language editions in the nineteenth century further complicated attributions among these texts. References to 1732 in connection with Superstition in All Ages reflect this complex genealogy more than the chronology of Holbach’s own publications.

Reception was mixed and often perilous. Works by Holbach and his allies were seized, burned, or denounced from pulpits; authors risked imprisonment or exile. Yet their books also circulated widely, read in provincial academies, Masonic lodges, reading societies, and private homes. Outside France, Dutch, Swiss, and German markets welcomed such titles, and translations extended their reach. By the late 1780s, themes once confined to clandestine literature—criticism of clerical privileges, advocacy of toleration, and appeals to reason—had entered political debate. Although later revolutionary de-Christianization had distinct dynamics, the earlier critique of superstition furnished arguments and vocabulary.

Social experience provided constant examples for polemic. Parish rituals, saintly relics, processions, and thaumaturgic tales were part of ordinary religious life. The philosophes contrasted these with the requirements of commerce, public works, and education in a society becoming more complex and urban. They argued that wealth should fund roads, schools, and hospitals rather than gilded altars; that morality should derive from human needs and reciprocal interests, not fear of hell. In this sense, the attack on superstition was inseparable from an economic and civic program oriented to utility and the common good rather than sacral authority or dynastic pageantry. The period’s expanding press and correspondence networks made this agenda legible to lay readers beyond clerical control, further legitimizing the philosophes’ appeal to experience and public reason. As roads, postal relays, and port cities knitted regions together, the circulation of instruments and books blurred boundaries between learned elites and the literate public, eroding the monopolies of scholastic and ecclesiastical institutions on knowledge and guiding conscience toward secular, shared standards of evidence and debate. The critique of superstition thus rode the same infrastructural wave that carried almanacs, gazettes, and scientific manuals into towns and villages, making skepticism a lived possibility rather than a mere theory.
In historiographical retrospect, the text known in English as Superstition in All Ages belongs to a family of writings—some anonymous, some pseudonymous, some later retitled—through which Holbach and his contemporaries sought to deprive superstition of its social function. Whether arguing against miracles, priestly celibacy, or sacramental mysteries, the underlying thesis held that fear and ignorance sustain arbitrary power. By reframing religion as a human artifact subject to critique, the book mirrored its century’s confidence in natural causes and public discussion. It also exposed the costs of credulity in law, education, and governance, offering a lucid, programmatic counter-vision of secular, civic life.
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    Paul-Henri Thiry, Baron d’Holbach (1723–1789), was a German-born philosopher who became one of the most uncompromising voices of the French Enlightenment. A central figure in the radical wing of the movement, he is best known for a systematic defense of atheistic materialism and for hosting an influential Paris salon that gathered writers, scientists, and philosophes. D’Holbach contributed extensively to Diderot and d’Alembert’s Encyclopédie and authored several books that challenged religious authority and proposed a naturalistic ethics. His most famous work, Système de la nature (1770), offered a unified picture of nature and human conduct, provoking fierce controversy and shaping debates about reason, morality, and political reform.

Raised in the Rhineland and later settled in France, d’Holbach pursued formal study at the University of Leiden in the 1740s, where he engaged law, natural philosophy, and emerging scientific literature. Multilingual and widely read, he moved easily among scholarly communities in the Dutch Republic, Germany, and Paris. His writings show the imprint of classical atomism (notably Lucretius), early-modern philosophy (Hobbes, Spinoza, Locke), and French materialists such as La Mettrie, as well as the critical erudition associated with Pierre Bayle. He drew also on contemporary experimental science, using its methods and findings to argue that explanations grounded in nature suffice for understanding mind, society, and morals.

In mid-century Paris, d’Holbach became a key collaborator on the Encyclopédie, supplying numerous articles on chemistry, mineralogy, and metallurgy and translating technical works from German into French. At the same time, his home became a meeting place for an exceptional circle of intellectuals, later dubbed the coterie holbachique. Denis Diderot, Jean Le Rond d’Alembert, Friedrich Melchior Grimm, Claude-Adrien Helvétius, and other prominent figures were frequent guests, alongside visiting savants from abroad. The gatherings fostered open conversation about religion, science, and politics, and they encouraged rigorous critique of received opinion, helping to crystallize a strand of Enlightenment thought committed to secular knowledge and social utility.

In 1761 d’Holbach issued Le Christianisme dévoilé, a sharp critique of revealed religion that foreshadowed his mature system. The culmination came with Système de la nature (1770), published under a pseudonym to evade censorship. The treatise argued that the universe consists of matter in motion governed by necessity; mind is a natural phenomenon; and appeals to the supernatural are unnecessary and harmful. Ethical life, he contended, should be organized around human happiness and the well-being of society. The book drew immediate and intense reaction, including official condemnation and refutations by contemporaries such as Voltaire, yet it quickly became a touchstone of radical Enlightenment debate.

Over the next years he elaborated his views in a series of works. Le Bon Sens (1772) presented a concise, accessible restatement of his naturalistic outlook. Système social and Politique naturelle examined the foundations of government, legislation, and civic education. La Morale universelle developed a secular ethics rooted in human needs and mutual interest, and Ethocratie proposed a government grounded in moral principles aimed at public utility. Though relentless in opposing clerical power and superstition, d’Holbach’s political writings stressed reform through laws, institutions, and education, advocating freedom of conscience, toleration, and the curbing of despotism rather than appeals to violent upheaval.

Given strict censorship, d’Holbach frequently relied on anonymity, false imprints, and complex publication networks to disseminate his books. Some appeared with fabricated attributions, a tactic that protected authors and printers while expanding the reach of controversial ideas. His works circulated across Europe, inspiring clandestine readers and provoking rebuttals from defenders of religious orthodoxy and moderate deists alike. Parallel to his philosophical production, his translations and compilations in the natural sciences broadened francophone access to German research, reinforcing the Encyclopédie’s goal of diffusing useful knowledge. The combined scholarly and polemical output made him both a resource and a lightning rod in Enlightenment controversies.

D’Holbach continued his salon and writing into the 1780s. He died in Paris in 1789, as political upheavals began to transform France. His legacy endures in the history of secularism, materialism, and debates over determinism and moral responsibility. Nineteenth-century freethinkers and later materialist philosophers drew on his arguments for a fully naturalistic understanding of mind and society, while historians have noted his systematic attempt to join scientific explanation to ethics and politics. Today his works are read as a benchmark of radical Enlightenment thought, and as a reminder of how collaborative sociability and print culture reshaped European intellectual life.
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PREFACE OF THE AUTHOR.



COMMON SENSE.



I.—APOLOGUE.



II.—WHAT IS THEOLOGY?



III.



IV.—MAN BORN NEITHER RELIGIOUS NOR DEISTICAL.



V.—IT IS NOT NECESSARY TO BELIEVE IN A GOD, AND THE MOST REASONABLE THING IS NOT TO THINK OF HIM.



VI.—RELIGION IS FOUNDED UPON CREDULITY.



VII.—EVERY RELIGION IS AN ABSURDITY.



VIII.—THE NOTION OF GOD IS IMPOSSIBLE.



IX.—ORIGIN OF SUPERSTITION.



X.—ORIGIN OF ALL RELIGION.



XI.—IN THE NAME OF RELIGION CHARLATANS TAKE ADVANTAGE OF THE WEAKNESS OF MEN.



XII.—RELIGION ENTICES IGNORANCE BY THE AID OF THE MARVELOUS.



XIII.—CONTINUATION.



XIV.—THERE WOULD NEVER HAVE BEEN ANY RELIGION IF THERE HAD NEVER BEEN ANY DARK AND BARBAROUS AGES.



XV.—ALL RELIGION WAS BORN OF THE DESIRE TO DOMINATE.



XVI.—THAT WHICH SERVES AS A BASIS FOR ALL RELIGION IS VERY UNCERTAIN.



XVII.—IT IS IMPOSSIBLE TO BE CONVINCED OF THE EXISTENCE OF GOD.



XVIII.—CONTINUATION.



XIX.—THE EXISTENCE OF GOD IS NOT PROVED.



XX.—TO SAY THAT GOD IS A SPIRIT, IS TO SPEAK WITHOUT SAYING ANYTHING AT ALL.



XXI.—SPIRITUALITY IS A CHIMERA.



XXII.—ALL WHICH EXISTS SPRINGS FROM THE BOSOM OF MATTER.



XXIII.—WHAT IS THE METAPHYSICAL GOD OF MODERN THEOLOGY?



XXIV.—IT WOULD BE MORE RATIONAL TO WORSHIP THE SUN THAN A SPIRITUAL GOD.



XXV.—A SPIRITUAL GOD IS INCAPABLE OF WILLING AND OF ACTING.



XXVI.—WHAT IS GOD?



XXVII.—REMARKABLE CONTRADICTIONS OF THEOLOGY.



XXVIII.—TO ADORE GOD IS TO ADORE A FICTION.
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XXX.—IT IS NEITHER LESS NOR MORE CRIMINAL TO BELIEVE IN GOD THAN NOT TO BELIEVE IN HIM.



XXXI.—THE BELIEF IN GOD IS NOTHING BUT A MECHANICAL HABITUDE OF CHILDHOOD.



XXXII.—IT IS A PREJUDICE WHICH HAS BEEN HANDED FROM FATHER TO CHILDREN.



XXXIII.—ORIGIN OF PREJUDICES.



XXXIV.—HOW THEY TAKE ROOT AND SPREAD.



XXXV.—MEN WOULD NEVER HAVE BELIEVED IN THE PRINCIPLES OF MODERN THEOLOGY IF THEY HAD NOT BEEN TAUGHT AT AN AGE WHEN THEY WERE INCAPABLE OF REASONING.



XXXVI.—THE WONDERS OF NATURE DO NOT PROVE THE EXISTENCE OF GOD.



XXXVII.—THE WONDERS OF NATURE EXPLAIN THEMSELVES BY NATURAL CAUSES.



XXXVIII—CONTINUATION.



XXXIX.—THE WORLD HAS NOT BEEN CREATED, AND MATTER MOVES BY ITSELF.



XL.—CONTINUATION.



XLI.—OTHER PROOFS THAT MOTION IS IN THE ESSENCE OF MATTER, AND THAT IT IS NOT NECESSARY TO SUPPOSE A SPIRITUAL MOTOR.



XLII.—THE EXISTENCE OF MAN DOES NOT PROVE THAT OF GOD.



XLIII.—HOWEVER, NEITHER MAN NOR THE UNIVERSE IS THE EFFECT OF CHANCE.



XLIV.—NEITHER DOES THE ORDER OF THE UNIVERSE PROVE THE EXISTENCE OF A GOD.



XLV.—CONTINUATION.



XLVI.—A PURE SPIRIT CAN NOT BE INTELLIGENT, AND TO ADORE A DIVINE INTELLIGENCE IS A CHIMERA.



XLVII.—ALL THE QUALITIES WHICH THEOLOGY GIVES TO ITS GOD ARE CONTRARY TO THE VERY ESSENCE WHICH IT SUPPOSES HIM TO HAVE.



XLVIII.—CONTINUATION.



XLIX.—IT IS ABSURD TO SAY THAT THE HUMAN RACE IS THE OBJECT AND THE END OF CREATION.



L.—GOD IS NOT MADE FOR MAN, NOR MAN FOR GOD.



LI.—IT IS NOT TRUE THAT THE OBJECT OF THE FORMATION OF THE UNIVERSE WAS TO RENDER MEN HAPPY.



LII.—WHAT IS CALLED PROVIDENCE IS BUT A WORD VOID OF SENSE.



LIII.—THIS PRETENDED PROVIDENCE IS LESS OCCUPIED IN CONSERVING THAN IN DISTURBING THE WORLD—MORE AN ENEMY THAN A FRIEND OF MAN.



LIV.—NO! THE WORLD IS NOT GOVERNED BY AN INTELLIGENT BEING.



LV.—GOD CAN NOT BE CALLED IMMUTABLE.



LVI.—EVIL AND GOOD ARE THE NECESSARY EFFECTS OF NATURAL CAUSES. WHAT IS A GOD WHO CAN CHANGE NOTHING?



LVII.—THE VANITY OF THEOLOGICAL CONSOLATIONS IN THE TROUBLES OF THIS LIFE. THE HOPE OF A HEAVEN, OF A FUTURE LIFE, IS BUT IMAGINARY.



LVIII.—ANOTHER IDLE FANCY.



LIX.—IN VAIN DOES THEOLOGY EXERT ITSELF TO ACQUIT GOD OF MAN'S DEFECTS. EITHER THIS GOD IS NOT FREE, OR HE IS MORE WICKED THAN GOOD.



LX.—WE CAN NOT BELIEVE IN A DIVINE PROVIDENCE, IN AN INFINITELY GOOD AND POWERFUL GOD.



LXI.—CONTINUATION.



LXII.—THEOLOGY MAKES OF ITS GOD A MONSTER OF NONSENSE, OF INJUSTICE, OF MALICE, AND ATROCITY—A BEING ABSOLUTELY HATEFUL.



LXIII.—ALL RELIGION INSPIRES BUT A COWARDLY AND INORDINATE FEAR OF THE DIVINITY.



LXIV.—THERE IS IN REALITY NO DIFFERENCE BETWEEN RELIGION AND THE MOST SOMBRE AND SERVILE SUPERSTITION.



LXV.—ACCORDING TO THE IDEAS WHICH THEOLOGY GIVES OF DIVINITY, TO LOVE GOD IS IMPOSSIBLE.



LXVI.—BY THE INVENTION OF THE DOGMA OF THE ETERNAL TORMENTS OF HELL, THEOLOGIANS HAVE MADE OF THEIR GOD A DETESTABLE BEING, MORE WICKED THAN THE MOST WICKED OF MEN, A PERVERSE AND CRUEL TYRANT WITHOUT AIM.



LXVII.—THEOLOGY IS BUT A SERIES OF PALPABLE CONTRADICTIONS.



LXVIII.—THE PRETENDED WORKS OF GOD DO NOT PROVE AT ALL WHAT WE CALL DIVINE PERFECTION.



LXIX.—THE PERFECTION OF GOD DOES NOT SHOW TO ANY MORE ADVANTAGE IN THE PRETENDED CREATION OF ANGELS AND PURE SPIRITS.



LXX.—THEOLOGY PREACHES THE OMNIPOTENCE OF ITS GOD, AND CONTINUALLY SHOWS HIM IMPOTENT.



LXXI.—ACCORDING TO ALL THE RELIGIOUS SYSTEMS OF THE EARTH, GOD WOULD BE THE MOST CAPRICIOUS AND THE MOST INSENSATE OF BEINGS.



LXXII.—IT IS ABSURD TO SAY THAT EVIL DOES NOT COME FROM GOD.



LXXIII.—THE FORESIGHT ATTRIBUTED TO GOD, WOULD GIVE TO GUILTY MEN WHOM HE PUNISHES, THE RIGHT TO COMPLAIN OF HIS CRUELTY.



LXXIV.—ABSURDITY OF THE THEOLOGICAL FABLES UPON ORIGINAL SIN AND UPON SATAN.



LXXV.—THE DEVIL, LIKE RELIGION, WAS INVENTED TO ENRICH THE PRIESTS.



LXXVI.—IF GOD COULD NOT RENDER HUMAN NATURE SINLESS, HE HAS NO RIGHT TO PUNISH MAN.



LXXVII.—IT IS ABSURD TO SAY THAT GOD'S CONDUCT MUST BE A MYSTERY TO MAN, AND THAT HE HAS NO RIGHT TO EXAMINE AND JUDGE IT.



LXXVIII.—IT IS ABSURD TO CALL HIM A GOD OF JUSTICE AND GOODNESS, WHO INFLICTS EVIL INDISCRIMINATELY ON THE GOOD AND THE WICKED, UPON THE INNOCENT AND THE GUILTY; IT IS IDLE TO DEMAND THAT THE UNFORTUNATE SHOULD CONSOLE THEMSELVES FOR THEIR MISFORTUNES, IN THE VERY ARMS OF THE ONE WHO ALONE IS THE AUTHOR OF THEM.



LXXIX.—A GOD WHO PUNISHES THE FAULTS WHICH HE COULD HAVE PREVENTED, IS A FOOL, WHO ADDS INJUSTICE TO FOOLISHNESS.



LXXX.—FREE WILL IS AN IDLE FANCY.



LXXXI.—WE SHOULD NOT CONCLUDE FROM THIS THAT SOCIETY HAS NOT THE RIGHT TO CHASTISE THE WICKED.



LXXXII.—REFUTATION OF THE ARGUMENTS IN FAVOR OF FREE WILL.



LXXXIII.—CONTINUATION.



LXXXIV.—GOD HIMSELF, IF THERE WAS A GOD, WOULD NOT BE FREE; HENCE THE USELESSNESS OF ALL RELIGION.



LXXXV.—EVEN ACCORDING TO THEOLOGICAL PRINCIPLES, MAN IS NOT FREE ONE INSTANT.



LXXXVI.—ALL EVIL, ALL DISORDER, ALL SIN, CAN BE ATTRIBUTED BUT TO GOD; AND CONSEQUENTLY, HE HAS NO RIGHT TO PUNISH OR REWARD.



LXXXVII.—MEN'S PRAYERS TO GOD PROVE SUFFICIENTLY THAT THEY ARE NOT SATISFIED WITH THE DIVINE ECONOMY.



LXXXVIII.—THE REPARATION OF THE INIQUITIES AND THE MISERIES OF THIS WORLD IN ANOTHER WORLD, IS AN IDLE CONJECTURE AND AN ABSURD SUPPOSITION.



LXXXIX.—THEOLOGY JUSTIFIES THE EVIL AND INJUSTICE PERMITTED BY ITS GOD, ONLY BY CONCEDING TO THIS GOD THE RIGHT OF THE STRONGEST, THAT IS TO SAY, THE VIOLATION OF ALL RIGHTS, OR IN COMMANDING FROM MEN A STUPID DEVOTION.



XC.—REDEMPTION, AND THE CONTINUAL EXTERMINATIONS ATTRIBUTED TO JEHOVAH IN THE BIBLE, ARE SO MANY ABSURD AND RIDICULOUS INVENTIONS WHICH PRESUPPOSE AN UNJUST AND BARBAROUS GOD.



XCI.—HOW CAN WE DISCOVER A TENDER, GENEROUS, AND EQUITABLE FATHER IN A BEING WHO HAS CREATED HIS CHILDREN BUT TO MAKE THEM UNHAPPY?



XCII.—THE LIFE OF MORTALS, ALL WHICH TAKES PLACE HERE BELOW, TESTIFIES AGAINST MAN'S LIBERTY AND AGAINST THE JUSTICE AND GOODNESS OF A PRETENDED GOD.



XCIII.—IT IS NOT TRUE THAT WE OWE ANY GRATITUDE TO WHAT WE CALL PROVIDENCE.



XCIV.—TO PRETEND THAT MAN IS THE BELOVED CHILD OF PROVIDENCE, GOD'S FAVORITE, THE ONLY OBJECT OF HIS LABORS, THE KING OF NATURE, IS FOLLY.



XCV.—COMPARISON BETWEEN MAN AND ANIMALS.



XCVI.—THERE ARE NO MORE DETESTABLE ANIMALS IN THIS WORLD THAN TYRANTS.



XCVII.—REFUTATION OF MAN'S EXCELLENCE.



XCVIII.—AN ORIENTAL LEGEND.



XCIX.—IT IS FOOLISH TO SEE IN THE UNIVERSE ONLY THE BENEFACTIONS OF HEAVEN, AND TO BELIEVE THAT THIS UNIVERSE WAS MADE BUT FOR MAN.



C.—WHAT IS THE SOUL? WE KNOW NOTHING ABOUT IT. IF THIS PRETENDED SOUL WAS OF ANOTHER ESSENCE FROM THAT OF THE BODY, THEIR UNION WOULD BE IMPOSSIBLE.



CI.—THE EXISTENCE OF A SOUL IS AN ABSURD SUPPOSITION, AND THE EXISTENCE OF AN IMMORTAL SOUL IS A STILL MORE ABSURD SUPPOSITION.



CII.—IT IS EVIDENT THAT THE WHOLE OF MAN DIES.



CIII.—INCONTESTABLE PROOFS AGAINST THE SPIRITUALITY OF THE SOUL.



CIV.—THE ABSURDITY OF SUPERNATURAL CAUSES, WHICH THEOLOGIANS CONSTANTLY CALL TO THEIR AID.



CV.—IT IS FALSE THAT MATERIALISM CAN BE DEBASING TO THE HUMAN RACE.



CVI.—CONTINUATION.



CVII.—THE DOGMA OF ANOTHER LIFE IS USEFUL BUT FOR THOSE WHO PROFIT BY IT AT THE EXPENSE OF THE CREDULOUS PUBLIC.



CVIII.—IT IS FALSE THAT THE DOGMA OF ANOTHER LIFE CAN BE CONSOLING; AND IF IT WERE, IT WOULD BE NO PROOF THAT THIS ASSERTION IS TRUE.



CIX.—ALL RELIGIOUS PRINCIPLES ARE IMAGINARY. INNATE SENSE IS BUT THE EFFECT OF A ROOTED HABIT. GOD IS AN IDLE FANCY, AND THE QUALITIES WHICH ARE LAVISHED UPON HIM DESTROY EACH OTHER.



CX.—EVERY RELIGION IS BUT A SYSTEM IMAGINED FOR THE PURPOSE OF RECONCILING CONTRADICTIONS BY THE AID OF MYSTERIES.



CXI.—ABSURDITY AND INUTILITY OF THE MYSTERIES FORGED IN THE SOLE INTEREST OF THE PRIESTS.



CXII.—CONTINUATION.



CXIII.—CONTINUATION.



CXIV.—A UNIVERSAL GOD SHOULD HAVE REVEALED A UNIVERSAL RELIGION.



CXV.—THE PROOF THAT RELIGION IS NOT NECESSARY, IS THAT IT IS UNINTELLIGIBLE.



CXVI.—ALL RELIGIONS ARE RIDICULED BY THOSE OF OPPOSITE THOUGH EQUALLY INSANE BELIEF.



CXVII.—OPINION OF A CELEBRATED THEOLOGIAN.



CXVIII.—THE DEIST'S GOD IS NO LESS CONTRADICTORY, NO LESS FANCIFUL, THAN THE THEOLOGIAN'S GOD.



CXIX.—WE DO NOT PROVE AT ALL THE EXISTENCE OF A GOD BY SAYING THAT IN ALL AGES EVERY NATION HAS ACKNOWLEDGED SOME KIND OF DIVINITY.



CXX.—ALL THE GODS ARE OF A BARBAROUS ORIGIN; ALL RELIGIONS ARE ANTIQUE MONUMENTS OF IGNORANCE, SUPERSTITION, AND FEROCITY; AND MODERN RELIGIONS ARE BUT ANCIENT FOLLIES REVIVED.



CXXI.—ALL RELIGIOUS CEREMONIES BEAR THE SEAL OF STUPIDITY OR BARBARITY.



CXXII.—THE MORE ANCIENT AND GENERAL A RELIGIOUS OPINION IS, THE GREATER THE REASON FOR SUSPECTING IT.



CXXIII.—SKEPTICISM IN THE MATTER OF RELIGION, CAN BE THE EFFECT OF BUT A SUPERFICIAL EXAMINATION OF THEOLOGICAL PRINCIPLES.



CXXIV.—REVELATION REFUTED.



CXXV.—WHERE, THEN, IS THE PROOF THAT GOD DID EVER SHOW HIMSELF TO MEN OR SPEAK TO THEM?



CXXVI.—NOTHING ESTABLISHES THE TRUTH OF MIRACLES.



CXXVII.—IF GOD HAD SPOKEN, IT WOULD BE STRANGE THAT HE HAD SPOKEN DIFFERENTLY TO ALL THE ADHERENTS OF THE DIFFERENT SECTS, WHO DAMN EACH OTHER, WHO ACCUSE EACH OTHER, WITH REASON, OF SUPERSTITION AND IMPIETY.



CXXVIII.—OBSCURE AND SUSPICIOUS ORIGIN OF ORACLES.



CXXIX.—ABSURDITY OF PRETENDED MIRACLES.



CXXX.—REFUTATION OF PASCAL'S MANNER OF REASONING AS TO HOW WE SHOULD JUDGE MIRACLES.



CXXXI.—EVEN ACCORDING TO THE PRINCIPLES OF THEOLOGY ITSELF, EVERY NEW REVELATION SHOULD BE REFUTED AS FALSE AND IMPIOUS.



CXXXII.—EVEN THE BLOOD OF THE MARTYRS, TESTIFIES AGAINST THE TRUTH OF MIRACLES AND AGAINST THE DIVINE ORIGIN WHICH CHRISTIANITY CLAIMS.



CXXXIII.—THE FANATICISM OF THE MARTYRS, THE INTERESTED ZEAL OF MISSIONARIES, PROVE IN NOWISE THE TRUTH OF RELIGION.



CXXXIV.—THEOLOGY MAKES OF ITS GOD AN ENEMY OF COMMON SENSE AND OF ENLIGHTENMENT.



CXXXV.—FAITH IS IRRECONCILABLE WITH REASON, AND REASON IS PREFERABLE TO FAITH.



CXXXVI.—HOW ABSURD AND RIDICULOUS IS THE SOPHISTRY OF THOSE WHO WISH TO SUBSTITUTE FAITH FOR REASON.



CXXXVII.—HOW PRETEND THAT MAN OUGHT TO BELIEVE VERBAL TESTIMONY ON WHAT IS CLAIMED TO BE THE MOST IMPORTANT THING FOR HIM?



CXXXVIII.—FAITH TAKES ROOT BUT IN WEAK, IGNORANT, OR INDOLENT MINDS.



CXXXIX.—TO TEACH THAT THERE EXISTS ONE TRUE RELIGION IS AN ABSURDITY, AND A CAUSE OF MUCH TROUBLE AMONG THE NATIONS.



CXL.—RELIGION IS NOT NECESSARY TO MORALITY AND TO VIRTUE.



CXLI.—RELIGION IS THE WEAKEST RESTRAINT THAT CAN BE OPPOSED TO THE PASSIONS.



CXLII.—HONOR IS A MORE SALUTARY AND A STRONGER CHECK THAN RELIGION.



CXLIII.—RELIGION IS CERTAINLY NOT A POWERFUL CHECK UPON THE PASSIONS OF KINGS, WHO ARE ALMOST ALWAYS CRUEL AND FANTASTIC TYRANTS BY THE EXAMPLE OF THIS SAME GOD, OF WHOM THEY CLAIM TO BE THE REPRESENTATIVES; THEY USE RELIGION BUT TO BRUTALIZE THEIR SLAVES SO MUCH THE MORE, TO LULL THEM TO SLEEP IN THEIR FETTERS, AND TO PREY UPON THEM WITH THE GREATER FACILITY.



CXLIV.—ORIGIN OF THE MOST ABSURD, THE MOST RIDICULOUS, AND THE MOST ODIOUS USURPATION, CALLED THE DIVINE RIGHT OF KINGS. WISE COUNSELS TO KINGS.



CXLV.—RELIGION IS FATAL TO POLITICS; IT FORMS BUT LICENTIOUS AND PERVERSE DESPOTS, AS WELL AS ABJECT AND UNHAPPY SUBJECTS.



CXLVI.—CHRISTIANITY EXTENDED ITSELF BUT BY ENCOURAGING DESPOTISM, OF WHICH IT, LIKE ALL RELIGION, IS THE STRONGEST SUPPORT.



CXLVII.—THE ONLY AIM OF RELIGIOUS PRINCIPLES IS TO PERPETUATE THE TYRANNY OF KINGS AND TO SACRIFICE THE NATIONS TO THEM.



CXLVIII.—HOW FATAL IT IS TO PERSUADE KINGS THAT THEY HAVE ONLY GOD TO FEAR IF THEY INJURE THE PEOPLE.



CLXIX.—A RELIGIOUS KING IS A SCOURGE TO HIS KINGDOM.



CL.—THE SHIELD OF RELIGION IS FOR TYRANNY, A WEAK RAMPART AGAINST THE DESPAIR OF THE PEOPLE. A DESPOT IS A MADMAN, WHO INJURES HIMSELF AND SLEEPS UPON THE EDGE OF A PRECIPICE.



CLI.—RELIGION FAVORS THE ERRORS OF PRINCES, BY DELIVERING THEM FROM FEAR AND REMORSE.



CLII.—WHAT IS AN ENLIGHTENED SOVEREIGN?



CLIII.—THE DOMINANT PASSIONS AND CRIMES OF PRIESTCRAFT. WITH THE ASSISTANCE OF ITS PRETENDED GOD AND OF RELIGION, IT ASSERTS ITS PASSIONS AND COMMITS ITS CRIMES.



CLIV.—CHARLATANRY OF THE PRIESTS.



CLV.—COUNTLESS CALAMITIES ARE PRODUCED BY RELIGION, WHICH HAS TAINTED MORALITY AND DISTURBED ALL JUST IDEAS AND ALL SOUND DOCTRINES.



CLVI.—EVERY RELIGION IS INTOLERANT, AND CONSEQUENTLY DESTRUCTIVE OF BENEFICENCE.



CLVII.—ABUSE OF A STATE RELIGION.



CLVIII.—RELIGION GIVES LICENSE TO THE FEROCITY OF THE PEOPLE BY LEGITIMIZING IT, AND AUTHORIZES CRIME BY TEACHING THAT IT CAN BE USEFUL TO THE DESIGNS OF GOD.



CLIX.—REFUTATION OF THE ARGUMENT, THAT THE EVILS ATTRIBUTED TO RELIGION ARE BUT THE SAD EFFECTS OF THE PASSIONS OF MEN.



CLX.—ALL MORALITY IS INCOMPATIBLE WITH RELIGIOUS OPINIONS.



CLXI.—THE MORALS OF THE GOSPEL ARE IMPRACTICABLE.



CLXII.—A SOCIETY OF SAINTS WOULD BE IMPOSSIBLE.



CLXIII.—HUMAN NATURE IS NOT DEPRAVED; AND A MORALITY WHICH CONTRADICTS THIS FACT IS NOT MADE FOR MAN.



CLXIV.—OF JESUS CHRIST, THE PRIEST'S GOD.



CLXV.—THE DOGMA OF THE REMISSION OF SINS HAS BEEN INVENTED IN THE INTEREST OF THE PRIESTS.



CLXVI.—THE FEAR OF GOD IS POWERLESS AGAINST HUMAN PASSIONS.



CLXVII.—THE INVENTION OF HELL IS TOO ABSURD TO PREVENT EVIL.



CLXVIII.—ABSURDITY OF THE MORALITY AND OF THE RELIGIOUS VIRTUES ESTABLISHED SOLELY IN THE INTEREST OF THE PRIESTS.



CLXIX.—WHAT DOES THAT CHRISTIAN CHARITY AMOUNT TO, SUCH AS THEOLOGIANS TEACH AND PRACTICE?



CLXX.—CONFESSION, THAT GOLDEN MINE FOR THE PRIESTS, HAS DESTROYED THE TRUE PRINCIPLES OF MORALITY.



CLXXI.—THE SUPPOSITION OF THE EXISTENCE OF A GOD IS NOT NECESSARY TO MORALITY.



CLXXII.—RELIGION AND ITS SUPERNATURAL MORALITY ARE FATAL TO THE PEOPLE, AND OPPOSED TO MAN'S NATURE.



CLXXIII.—HOW THE UNION OF RELIGION AND POLITICS IS FATAL TO THE PEOPLE AND TO THE KINGS.



CLXXIV.—CREEDS ARE BURDENSOME AND RUINOUS TO THE MAJORITY OF NATIONS.



CLXXV.—RELIGION PARALYZES MORALITY.



CLXXVI.—FATAL CONSEQUENCES OF PIETY.



CLXXVII.—THE SUPPOSITION OF ANOTHER LIFE IS NEITHER CONSOLING TO MAN NOR NECESSARY TO MORALITY.



CLXXVIII.—AN ATHEIST HAS MORE MOTIVES FOR ACTING UPRIGHTLY, MORE CONSCIENCE, THAN A RELIGIOUS PERSON.



CLXXIX.—AN ATHEISTICAL KING WOULD BE PREFERABLE TO ONE WHO IS RELIGIOUS AND WICKED, AS WE OFTEN SEE THEM.



CLXXX.—THE MORALITY ACQUIRED BY PHILOSOPHY IS SUFFICIENT TO VIRTUE.



CLXXXI.—OPINIONS RARELY INFLUENCE CONDUCT.



CLXXXII.—REASON LEADS MEN TO IRRELIGION AND TO ATHEISM, BECAUSE RELIGION IS ABSURD, AND THE GOD OF THE PRIESTS IS A MALICIOUS AND FEROCIOUS BEING.



CLXXXIII.—FEAR ALONE CREATES THEISTS AND BIGOTS.



CLXXXIV.—CAN WE, OR SHOULD WE, LOVE OR NOT LOVE GOD?



CLXXXV.—THE VARIOUS AND CONTRADICTORY IDEAS WHICH EXIST EVERYWHERE UPON GOD AND RELIGION, PROVE THAT THEY ARE BUT IDLE FANCIES.



CLXXXVI.—THE EXISTENCE OF GOD, WHICH IS THE BASIS OF ALL RELIGION, HAS NOT YET BEEN DEMONSTRATED.



CLXXXVII.—PRIESTS, MORE THAN UNBELIEVERS, ACT FROM INTEREST.



CLXXXVIII.—PRIDE, PRESUMPTION, AND CORRUPTION OF THE HEART ARE MORE OFTEN FOUND AMONG PRIESTS THAN AMONG ATHEISTS AND UNBELIEVERS.



CLXXXIX.—PREJUDICES ARE BUT FOR A TIME, AND NO POWER IS DURABLE EXCEPT IT IS BASED UPON TRUTH, REASON, AND EQUITY.



CXC.—HOW MUCH POWER AND CONSIDERATION THE MINISTERS OF THE GODS WOULD HAVE, IF THEY BECAME THE APOSTLES OF REASON AND THE DEFENDERS OF LIBERTY!



CXCI.—WHAT A HAPPY AND GREAT REVOLUTION WOULD TAKE PLACE IN THE UNIVERSE, IF PHILOSOPHY WAS SUBSTITUTED FOR RELIGION!



CXCII.—THE RETRACTION OF AN UNBELIEVER AT THE HOUR OF DEATH, PROVES NOTHING AGAINST INCREDULITY.



CXCIII.—IT IS NOT TRUE THAT ATHEISM SUNDERS ALL THE TIES OF SOCIETY.



CXCIV.—REFUTATION OF THE ASSERTION THAT RELIGION IS NECESSARY FOR THE MASSES.



CXCV.—EVERY RATIONAL SYSTEM IS NOT MADE FOR THE MULTITUDE.



CXCVI.—FUTILITY AND DANGER OF THEOLOGY. WISE COUNSELS TO PRINCES.



CXCVII.—FATAL EFFECTS OF RELIGION UPON THE PEOPLE AND THE PRINCES.



CXCVIII.—CONTINUATION.



CXCIX.—HISTORY TEACHES US THAT ALL RELIGIONS WERE ESTABLISHED BY THE AID OF IGNORANCE, AND BY MEN WHO HAD THU EFFRONTERY TO STYLE THEMSELVES THE ENVOYS OF DIVINITY.



CC.—ALL RELIGIONS, ANCIENT AND MODERN, HAVE MUTUALLY BORROWED THEIR ABSTRACT REVERIES AND THEIR RIDICULOUS PRACTICES.



CCI.—THEOLOGY HAS ALWAYS TURNED PHILOSOPHY FROM ITS TRUE COURSE.



CCII.—-THEOLOGY NEITHER EXPLAINS NOR ENLIGHTENS ANYTHING IN THE WORLD OR IN NATURE.



CCIII.—HOW THEOLOGY HAS FETTERED HUMAN MORALS AND RETARDED THE PROGRESS OF ENLIGHTENMENT, OF REASON, AND OF TRUTH.



CCIV.—CONTINUATION.



CCV.—WE COULD NOT REPEAT TOO OFTEN HOW EXTRAVAGANT AND FATAL RELIGION IS.



CCVI.—RELIGION IS PANDORA'S BOX, AND THIS FATAL BOX IS OPEN.



ABSTRACT OF THE TESTAMENT OF JOHN MESLIER



By Voltaire;



OR, SENTIMENTS OF THE CURATE OF ETREPIGNY ADDRESSED TO HIS PARISHIONERS.



I.—OF RELIGIONS.



II.—OF MIRACLES.



III.—SIMILARITY BETWEEN ANCIENT AND MODERN MIRACLES.



IV.—OF THE FALSITY OF THE CHRISTIAN RELIGION.



THE HOLY SCRIPTURES.



V.—(1)  OF THE OLD TESTAMENT.



VI.—(2)  THE NEW TESTAMENT.



VII.—ERRORS OF DOCTRINE AND OF MORALITY.



PUBLISHER'S PREFACE.



PREFATORY NOTE BY THE TRANSLATOR



PREFACE OF THE EDITOR OF THE FRENCH EDITION OF 1830.















LIFE OF JEAN MESLIER BY VOLTAIRE.
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Jean Meslier, born 1678, in the village of Mazerny, dependency of the duchy of Rethel, was the son of a serge weaver; brought up in the country, he nevertheless pursued his studies and succeeded to the priesthood. At the seminary, where he lived with much regularity, he devoted himself to the system of Descartes.

Becoming curate of Etrepigny in Champagne and vicar of a little annexed parish named Bue, he was remarkable for the austerity of his habits. Devoted in all his duties, every year he gave what remained of his salary to the poor of his parishes; enthusiastic, and of rigid virtue, he was very temperate, as much in regard to his appetite as in relation to women.

MM. Voiri and Delavaux, the one curate of Varq, the other curate of Boulzicourt, were his confessors, and the only ones with whom he associated.

The curate Meslier was a rigid partisan of justice, and sometimes carried his zeal a little too far. The lord of his village, M. de Touilly, having ill-treated some peasants, he refused to pray for him in his service. M. de Mailly, Archbishop of Rheims, before whom the case was brought, condemned him. But the Sunday which followed this decision, the abbot Meslier stood in his pulpit and complained of the sentence of the cardinal. "This is," said he, "the general fate of the poor country priest; the archbishops, who are great lords, scorn them and do not listen to them. Therefore, let us pray for the lord of this place. We will pray for Antoine de Touilly, that he may be converted and granted the grace that he may not wrong the poor and despoil the orphans." His lordship, who was present at this mortifying supplication, brought new complaints before the same archbishop, who ordered the curate Meslier to come to Donchery, where he ill-treated him with abusive language.

There have been scarcely any other events in his life, nor other benefice, than that of Etrepigny. He died in the odor of sanctity in the year 1733, fifty-five years old. It is believed that, disgusted with life, he expressly refused necessary food, because during his sickness he was not willing to take anything, not even a glass of wine.

At his death he gave all he possessed, which was inconsiderable, to his parishioners, and desired to be buried in his garden.

They were greatly surprised to find in his house three manuscripts, each containing three hundred and sixty-six pages, all written by his hand, signed and entitled by him, "My Testament." This work, which the author addressed to his parishioners and to M. Leroux, advocate and procurator for the parliament of Meziers, is a simple refutation of all the religious dogmas, without excepting one. The grand vicar of Rheims retained one of the three copies; another was sent to Monsieur Chauvelin, guardian of the State's seal; the third remained at the clerk's office of the justiciary of St. Minehould. The Count de Caylus had one of those three copies in his possession for some time, and soon afterward more than one hundred were at Paris, sold at ten Louis-d'or apiece. A dying priest accusing himself of having professed and taught the Christian religion, made a deeper impression upon the mind than the "Thoughts of Pascal."

The curate Meslier had written upon a gray paper which enveloped the copy destined for his parishioners these remarkable words: "I have seen and recognized the errors, the abuses, the follies, and the wickedness of men. I have hated and despised them. I did not dare say it during my life, but I will say it at least in dying, and after my death; and it is that it may be known, that I write this present memorial in order that it may serve as a witness of truth to all those who may see and read it if they choose."

At the beginning of this work is found this document (a kind of honorable amend, which in his letter to the Count of d'Argental of May 31, 1762, Voltaire qualifies as a preface), addressed to his parishioners.

"You know," said he, "my brethren, my disinterestedness; I do not sacrifice my belief to any vile interest. If I embraced a profession so directly opposed to my sentiments, it was not through cupidity. I obeyed my parents. I would have preferred to enlighten you sooner if I could have done it safely. You are witnesses to what I assert. I have not disgraced my ministry by exacting the requitals, which are a part of it.

"I call heaven to witness that I also thoroughly despised those who laughed at the simplicity of the blind people, those who furnished piously considerable sums of money to buy prayers. How horrible this monopoly! I do not blame the disdain which those who grow rich by your sweat and your pains, show for their mysteries and their superstitions; but I detest their insatiable cupidity and the signal pleasure such fellows take in railing at the ignorance of those whom they carefully keep in this state of blindness. Let them content themselves with laughing at their own ease, but at least let them not multiply their errors by abusing the blind piety of those who, by their simplicity, procured them such an easy life. You render unto me, my brethren, the justice that is due me. The sympathy which I manifested for your troubles saves me from the least suspicion. How often have I performed gratuitously the functions of my ministry. How often also has my heart been grieved at not being able to assist you as often and as abundantly as I could have wished! Have I not always proved to you that I took more pleasure in giving than in receiving? I carefully avoided exhorting you to bigotry, and I spoke to you as rarely as possible of our unfortunate dogmas. It was necessary that I should acquit myself as a priest of my ministry, but how often have I not suffered within myself when I was forced to preach to you those pious lies which I despised in my heart. What a disdain I had for my ministry, and particularly for that superstitious Mass, and those ridiculous administrations of sacraments, especially if I was compelled to perform them with the solemnity which awakened all your piety and all your good faith. What remorse I had for exciting your credulity! A thousand times upon the point of bursting forth publicly, I was going to open your eyes, but a fear superior to my strength restrained me and forced me to silence until my death."

The abbot Meslier had written two letters to the curates of his neighborhood to inform them of his Testament; he told them that he had consigned to the chancery of St. Minnehould a copy of his manuscript in 366 leaves in octavo; but he feared it would be suppressed, according to the bad custom established to prevent the poor from being instructed and knowing the truth.

The curate Meslier, the most singular phenomenon ever seen among all the meteors fatal to the Christian religion, worked his whole life secretly in order to attack the opinions he believed false. To compose his manuscript against God, against all religion, against the Bible and the Church, he had no other assistance than the Bible itself, Moreri Montaigne, and a few fathers.

While the abbot Meslier naively acknowledged that he did not wish to be burned
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