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How should we respond to the question: are emotions and sensations conditions of the mind or of the body?


‘The object of the idea which constitutes the human mind is body (…) there can happen nothing in the body which is not perceived by the mind.’
Baruch Spinoza


Introduction

[bookmark: _Hlk120648323]Back in 1755 Swiss philosopher Charles Bonnet argued that ‘the soul is a mere spectator of the movements of its body’ (Bonnet, 1755), and in 1874 biologist T.H. Huxley published an essay outlining that consciousness had no influence on (bodily) behaviour and that humans were, in essence, ‘conscious automata’. Mentality and consciousness, according to Huxley, are ‘mere by-products of the neurophysiological processes responsible for animal and human behaviour’ (Greenwood, 2010). Emotions have always played an important role in philosophical thought but have also been downgraded as dangerous and irrational by towering figures, such as Plato, the Stoics and even some Roman philosophers. In Plato’s Phaedo physical bodies are presented as ephemeral, imperfect copies of the eternal Forms, in which the soul is imprisoned, a form of mind-body separation, which preceded Descartes’ substance dualism and Kant’s epistemic dualism. Aristotle believed that emotions are responses to the outside world, and early modern philosopher Aquinas argued that these ‘passions of the soul’ (Schmitter, 2021) could also affect bodily functions, such as ‘temperature and movements of the heart’ (Schmitter, 2021). Baruch Spinoza was one of Descartes’ harshest critics and British philosopher Gilbert Ryle dismissed dualism as the ‘ghost in the machine’.
So, what are emotions and sensations? Where do we find them? Do they originate in the mind, the body or both? This essay is going to look at a basic understanding of what emotions and sensations are, mainly focussing on a philosophical rather than a psychological or biological definition. A plethora of core theories dealing with the mind-body problem will also be discussed, such as Cartesian Dualism, Spinoza’s Physical Theory, the Zombie Argument, scientist Francis Crick’s Astonishing Hypothesis argument and others. Conclusions will be drawn based on argument strength and plausibility but could potentially favour elements from multiple theories.

What are emotions in Philosophy?
Russian romantic writer Nikolai Karamzin once wrote ‘A sensitive heart is a rich source of ideas’. Emotions cover a large definitional territory and can be defined as inner mental states, which include fear, joy, anger, sadness, shame and other familiar sentiments. In the philosophical and psychological field, emotion is described as a ‘subjective and conscious experience that is primarily characterised by psycho-physiological expressions, mental states and biological reactions’ (Kimuyu, 2018). English naturalist Charles Darwin (1809–1882) regarded both emotions and our capacity to express them ‘the result of an evolutionary process’ (Kirman et al., 2010) and thought that they are, most likely, ‘the result of natural selection’ (Kirman et al., 2010). 
In his 1822 Lectures on the Philosophy of the Human Mind, Scottish philosopher Thomas Brown argued that emotions are ‘an essential ingredient in the chemistry of the mind’ (Charland, 2019) and that they are generated by intense feelings of either our perception of surrounding objects or other previous, older emotions. 
The field of Philosophy has always had a strong focus on reason, which has traditionally been the antithesis of emotion, hence the contempt or very often neglect of the study of emotions over the centuries. To complicate matters, not only a philosophical definition of emotions proves challenging but also their origin. Where do we find them? Do they reside in our body or our mind? 
Gazing at the Mona Lisa
The opportunity to gaze at a world-famous work of art would, most likely, invoke certain sensations to an art lover. These sensations/emotions would probably be admiration, appreciation, curiosity or even dislike, if the artwork does not appeal to the observer. Where do these emotions come from? Are they rooted in our mental states or are they bodily reactions? Gazing at the painting involves, most definitely, the actual physical movement of turning our gaze towards it and physically using our eyes to observe it. The painting is also a tangible object itself. But how about the lust, the anger, the awe it provokes? One could argue that these emotions are not physical, as they are so understated and almost invisible. How about more noticeable emotions, such as anger or trembling fear? There are definitely bodily symptoms, such as a red face, a shaking hand, an angry voice. But what if these subside with the passing of time, am I still angry? Is anger still a bodily symptom, an emotion, which exists in the mind or both? Most importantly, if we decide that these emotions originate in the mind and are manifested in the body, can the mind conquer them by reason? Is this always possible?

The treatment of the body and emotions in Ancient Greek philosophy and early Christian thinking
Although there is no clear-cut definition of emotion in Plato’s philosophy, the description of emotions in his dialogues include envy, anger, fear, love but also pain and desire. In Republic, Plato split the soul into the ‘rational element in the head, the spirit in the breast and the appetites in the belly’ (Porter, 2005, p. 31). Plato argued that these elements would, inevitably, not form a harmonious whole and would constantly be fighting against each other. Throughout his dialogues, Plato appeared to endorse a body-soul dichotomy, which was subsequently hugely influential on Western thought, and in the Phaedrus, he described the human rational faculty as a ’white horse’ constantly struggling against the human appetites (the dark horse) (Porter, 2005, p. 31). ‘… so long as we have the body, and the soul is contaminated by such an evil, we shall never attain completely what we desire, that is, the truth. For the body keeps us constantly busy by reason of its need of sustenance...’ (Plato. 66b). Whilst Plato favoured the spiritual over the corporeal, Aristotle attempted to reconcile and emphasised the need of co-operation between the two. According to Aristotle, emotions are ‘an original and integral part of (virtue) ethics’ and ‘an inherent part of our moral reasoning and being’ (Molewijk et al., 2011). Greek philosophy influenced Christian theology, not without its twists and turns, with the Old Testament viewing man as a ‘divinely animated body’ (Porter, 2005, p. 31) and the flesh as predominantly sinful and negative, as opposed to the spirit, which represented wholesomeness and holiness. By the 18th century the intensity of body-soul division had faded but the discourse whether emotions and sensations are part of our body as well as our mind still remains relevant today.
Descartes: The essence of the mind is thought
The question whether emotions and sensations are conditions of the mind or of the body usually merits a reference to Cartesian Dualism, despite its controversial, even outdated, yet highly influential nature. Descartes considered the body and soul as separate entities (and therefore all psychological phenomena attached to it, such as emotions and sensations, separate from the human physical body). Descartes argued that the human being is composed of a material body (res extensa) and a non-material mind (res cogitans). All emotions, sensations and other mental states occur in the non-material part, and these inner states define the human being as a person. According to Descartes, the body is simply a hull, no different from a tree or a stone. The human being can, therefore, conceive of existing without a body.
Descartes perceived emotions as a reaction to what we sense through experience, and what we sense can be very different from person to person and over time: ‘Although nature seems to have joined every movement of the gland to certain of our thoughts from the beginning of our life, yet we may join them to others through habit. Experience shows this’ (Descartes in Cottingham et al., 1985, p. 348). Despite denying sentience to animals for not possessing a soul, Descartes argued that human and nonhuman animals possess ‘a common set of physiological mechanisms that operate in clockwork fashion’ (Hatfield, 2007). Again here, Descartes seems to contradict himself; if non-human animals are automata and their behaviour is generated without a brain, is human behaviour then also automated, devoid of mental substance and direction? When we see a person ‘trembling with rage’, does this rage originate in the body or the soul? In The Passions of the Soul, Descartes argues that a large number of the motions occurring within the human being do not originate in the mind. How realistic this statement is, is yet to be discussed.
Descartes: The body as machine / The person as machine
Descartes argued that the human body is a machine, that a person’s mental states do not affect the physical world and that our movements can only be explained in physical terms. Our emotions and sensations, according to Descartes, would not affect our bodily reactions - if people become angry, this should not incur a change in behaviour or physical external characteristics. Descartes’ views also extended on animals, whom he viewed merely as automata and non-conscious machines, and rejected the possibility that they could think rationally, feel pain or have any feelings and sensations whatsoever, neither coming from the brain or are felt in the body. Nowadays, these views can be considered not only erroneous but outright dangerous as far as animal protections are concerned. Our knowledge of animal sentience is growing daily through laboratory experiments and observation. Not only are we discovering similarities between human and non-human animals, but also, we have new evidence that bodily reactions (in crustaceans and fish for example) indicate discomfort and pain, triggered by nerves and pain receptors all over the body. The relationship between our inner states and bodily reactions to them enables us to connect these two worlds more easily and not dismiss their connection. In his 1677 Ethics, Dutch philosopher Baruch Spinoza (1632–1677) had already understood exactly this - the limitations of human knowledge and the new discoveries yet to come: ‘For no one has yet come to know the structure of the body so accurately that he could explain all its functions – not to mention that many things are observed in the lower animals which far surpass human ingenuity, and that sleepwalkers do a great many things in their sleep which they would not dare to awake’ (de Spinoza, P2, part III, 1677). 
Merleau-Ponty and the body as anchorage in the world
French philosopher Maurice Merleau-Ponty (1908–1961) challenged the separation of body and mind as ‘an abstraction’ and argued that our bodies are the way we perceive the world: ‘Our perspective on the world is ubiquitous not just in sense experience, but in our intellectual, social, personal, cultural, and historical self-understanding, all of which are anchored in our bodily being in the world' (Merleau-Ponty, 2012). For Merleau-Ponty, our emotions guide our relationship with material things and human beings, and being sad or joyful is evidence of us practically existing. Merleau-Ponty argued that ‘he is his body’ and that emotions are essentially a bodily experience. Neglecting this, Merleau-Ponty argued, ‘cannot possibly provide an adequate analysis of emotion' (Solomon, 2006, p.419). Despite the hostility of Platonic-Christian thinking towards the body, and Descartes’ position that body-based emotions are a source of confusion and disorientation, Merleau-Ponty seemed to embrace the ‘absenteeism’ the bodily existence seems to offer, as an opportunity to appreciate a change in perception, not to negate the absence of emotional experience in the body. In order to see the back of our head, not only do we need to shift the position of our gaze but also to understand that emotions and sensations are inextricably linked with the movement of the body: ‘… the body adapts to the intended meaning, thus giving itself a form of embodied consciousness’ (Merleau-Ponty, 1964). ‘Corporeal existence constitutes a third category that unifies and transcends the physiological and psychological’ (Merleau-Ponty, 2012). 
[bookmark: _Hlk123823474]At first, Merleau-Ponty’s views appear to be in direct contrast with philosopher Drew Leder’s observation, who in his book The Absent Body, published in 1990, argues that the more we conquer an emotion, the less we feel it in our body. This mind-body disconnect, Leder claims, also occurs when we experience any other form of bodily dysfunction, such as pain or illness: ‘[i]nsofar as the body seizes our awareness particularly at times of disturbance, it can come to appear “Other” and opposed to the self’ (Leder, 1990). For Leder, intense emotions such as grief or immense joy can also make our bodies ‘dys-appear’. Leder used the Greek prefix ‘dys-‘ to denote a failure of something to function properly. Yet, Leder does not wish to exclude the bodily experience from mind and cognition processes. What he successfully achieves is quite the opposite; to emphasise ‘the mutual inter-play of presence and absence of our bodies in all of our cognitive activities’ (Johnson, 1992). To remind us that we ‘feel’ our body in everything we do and think. And when we do not, it is a matter of questioning why. So is Leder a Cartesian dualist? Not quite. ‘We are not two disparate things yoked together, nor a pure spiritual or mental thing lodged temporarily in an alien body - we are, instead, ‘mentalized embodiment, now with an accent on transcendence or immanence, on self-forgetfulness or self-consciousness, on projectivity or limitation’ (Johnson, 1992).
Gilbert Ryle and The Concept of Mind
In his 1949 The Concept of Mind, British philosopher Gilbert Ryle challenged substance dualism originally presented by Descartes and subsequently defended by other philosophers as well – the idea that the body is a separate physical object governed by laws of physics and the mind is not physical and only accessible by the person who owns it.  Ryle referred to this mind-body separation as ‘the ghost in the machine’, because according to him, the mind does impact the behaviour of the body to a large extent, which, in turn, reveals a lot about the ‘mind owner’ to the observer. Our inner states and emotions are not, therefore, isolated in our mind but translate into bodily observable behaviour, which can also be ‘accessed’ by others: ‘What the mind wills, the legs, arms and the tongue execute; what affects the ear and the eye has something to do with what the mind perceives; grimaces and smiles betray the mind’s moods and bodily castigations lead, it is hoped, to moral improvement’ (Ryle, 1949, p. xii).
Spinoza’s Physical Theory
[bookmark: _Hlk120999709]Dutch philosopher Baruch Spinoza (1632–1677) challenged Descartes’ dualism with his theory that body and mind are two attributes of the same substance. Spinoza’s ‘radically monist ontology’ (England, 2019) meant that inner states can be understood both ‘cognitive and bodily’ (England, 2019) under two attributes, ‘extension and thought’ (England, 2019), in other words ‘as a body under the attribute of extension’ and as a mind ‘under the attribute of thought’ (England, 2019). For Spinoza, human beings strive to exist in a conscious manner, as part of a natural chain.  Spinoza names this human struggle ‘the conatus’, a desire ‘to maintain the existence of the self as finite mode (or concrete existence)’ (Lemmens, 2005). At this point, the role of emotions emerges to enable existence; in his Ethics, Spinoza describes emotions as cognitive judgements the human being has to constantly make in order to survive: ‘The mind judges through the emotions, whether the body is affected in its existence in a positive or negative manner by all sorts of changes and fluctuations in the surrounding world’ (Lemmens, 2005). In this way, Spinoza claims that the human mind and the human body are part of one substance, which aid each other, called either ‘God’ or ‘Nature’: ‘… the thinking substance and the extended substance are one and the same substance (…). Also a mode of extension and the idea of that mode are one and the same thing, but expressed in two ways’ (Della Rocca, 1993). With these words, at this stage of his life, Spinoza reveals himself as a straightforward substance monist. Emotions, he claims, emerge from a psycho-physical (mind-body) process; they are judgements, which enable us to evaluate the external world and are ‘in a fundamental sense a sign of man’s immersion in nature’ (Lemmens, 2005).
The Zombie Argument
In his 1996 book The Conscious Mind, Australian philosopher David Chalmers (b. 1966) challenged the core idea of Physicalism that consciousness (hence feelings and sensations derived from it) is a physical property of the brain and everything that contains consciousness is a part of a physical process. In a parallel world, he argues, a philosophical zombie (an identical being to a human but without consciousness) is possible, because the basic principles of Physicalism do not contradict its existence. If the existence of philosophical zombies is possible, then consciousness is not necessarily connected to a physical property. David Chalmers’ Zombie Argument was a direct affront to the ‘hard problem of consciousness’, in other words how non-conscious matter can produce conscious experience. 
Some main objections to the Zombie argument aim to dispel its dualist nature and include conceivability, physicality and the complexity of consciousness. Zombies are hard to conceive, in the sense that it would be highly unlikely they behave like we do, understand and speak our language and perceive the world around us like we do. It would be highly unlikely for a species similar to ours to perceive, behave, reflect, react, speak and, of course think, in a manner identical to ours, without being us. How could the human world be perfectly duplicated in every aspect, both physically and cognitively? 
Damasio: Descartes’ Error: Emotion, Reason, and the Human Brain
Descartes’ dualism has always treated the brain as the steering wheel of human existence and the body as its servant. The idea that thinking equals being has transcended philosophical texts and is ingrained in everyday life: ‘It’s all in your mind’ is a phrase one hears far too often. Cognition is valued and the prevalence of emotions is regarded as a weakness. They are often disregarded and overlooked as part of the human animal’s true being and as part of both the human body and mind. In his 1994 Descartes' Error: Emotion, Reason, and the Human Brain, Portuguese-American neuroscientist Antonio Damasio challenged Cartesian Dualism and argued that reasoning requires emotions and sensations, which also originate from the body. Damasio supports the idea that there is a close interconnection between feelings and reason, but also between the ‘nonphysical cogitum’ and ‘the realm of biological tissue’ (Damasio, 1994, p.252). He condemns Descartes’ theory that existence does not depend on a physical place or a material thing and argues that Cartesian dualism, can, in fact, be dangerous, because it is often left uninvestigated because of its self-evident and influential nature. Separating emotions, sensations and other psychological responses from the body could result into ‘psychological conflict’ and ‘modify the course of medicine’ (Damasio, 1994, p.251). Feelings, for Damasio, are an integral part of ‘a complex biological and sociocultural machinery’ and there is, most likely, ‘a connecting trail, in anatomical and functional terms, from reason to feelings to body’ medicine’ (Damasio, 1994, p.245).
The James-Lange Theory of Emotion
Psychologist William James and physiologist Carl Lange argued that emotions occur as a result of physical bodily changes. James believed that if we stripped our consciousness of all bodily reactions, we would have no emotions in the mind and that we would return to a neutral physiological and cognitive state: ‘…bodily changes follow directly the perception of the exciting fact, and ... our feeling of the same changes as they occur IS the emotion’ (Shusterman, 2009). Perhaps this is reminiscent of Descartes, when he discussed will and human volition in his Passions of the Soul; Descartes argued that volitions, which aim only at something within the soul itself, are different to the actions of the soul that aim at some bodily event, such as the will to walk. Despite the ‘unification’ of the soul to all the parts of the body, Descartes continues to argue, the soul cannot exist in one bodily part more than in one of the others, and that human death is no different to a watch stopping, because its mechanism is simply broken.
Wittgenstein and emotion as an embodied process
20th century Austrian-British philosopher Ludwig Wittgenstein rejected the division between inner, ‘hidden’ mental states and public expression, and argued that emotion can be manifested through a variety of different forms, including our facial expressions, how we use language, our body posture or body movement. Wittgenstein’s theory transcended mind/body dualism and brought together ‘thinking, feeling and acting’, in other words the cognitive process accompanied by the felt emotion and the bodily reaction. In Zettel, a collection of remarks by the philosopher first published in 1967, Wittgenstein argues that in order to interpret human behaviour, it is not sufficient to acknowledge only the physical characteristics of a human or non-human animal, but also to interpret them: ‘Get a human being to give angry, proud, ironical looks; and now veil the face so that only the eyes remain uncovered-in which the whole expression seemed concentrated: their expression is now surprisingly ambiguous’ (Wittgenstein, 1967, p.224]. What Wittgenstein suggests here is similar to his 1980 quote ‘The purely corporeal can be uncanny’, in other words, we do not rely solely on bodily expressions to interpret an emotion or sensation – there is something else involved, a cognitive process, either by analogy (drawing conclusions about other people’s emotions based on our own experiences) or an invisible background (an amalgam of perception and experience), which helps us locate, identify and interpret emotions, either ours or of others: ‘(…) We do not see facial contortions and make inferences from them (like a doctor framing a diagnosis) to joy, grief, boredom. We describe a face immediately as sad, radiant, bored, even when we are unable to give any other description of the features. Grief, one would like to say, is personified in the face. This belongs to the concept of emotion’ (Wittgenstein, 1967, p.225]. 
Conclusion
Cartesian dualism has failed to explain how our inner, cognitive reality (the mind) can exist independently of the physical reality (the body and its sensations). The theory appears problematic when it comes to emotions and sensations manifesting themselves in bodily reactions; the emotion of anger causes our face to turn red, the burning sensation causes our finger to hurt. Would it ever be plausible for consciousness to exist independently of physical reality? The burning sensation is understood in the brain but felt in the body. If the two worlds are indeed separate, why are they so interconnected? Today, the Cartesian mind-body dichotomy sounds implausible, verging on the ridiculous. We constantly use phrases in our language to describe feelings or bodily states, such as ‘I am covered in mosquito bites’ or ‘my whole body aches’. In his Meditations Descartes described himself as 'a man who habitually sleeps at night and dreams, while undressed and lying in bed' (Cook In Winch, 2010, p. 123). How can the philosopher lie in bed and sleep without his body? We are all aware of physical defects or accidents, when people are born without an arm, an ear or a leg, but would it ever be possible to be born without a body?
In his Ethics, Baruch Spinoza argued that ‘human actions and desires’ (de Spinoza, 1919, p. 129) should be considered in exactly the same manner, as though they were ‘lines, planes and solids’ (de Spinoza, 1919, p. 129). Spinoza believed that mind and body are two aspects of one substance, and each entity exists with the ultimate goal to preserve itself. According to Spinoza, affects (emotions) are increased or decreased according to how big the ideas are of these affects. Emotions have, therefore, both a physical and a mental aspect to them. Spinoza claimed that the order of cognitive output (ideas) is the same as that of physical reactions, and that the mind is equally powerful as the body, not superior. Spinoza argued that emotions are known to us and to observers only through the physical body, and thorough knowledge of our physical body would reduce mental health problems and unhappiness. The interaction between our emotions and our body, Spinoza argued, is not consequential but tautochronous. I would personally argue that Spinoza’s theory (and those encouraging similar attitudes) friendlier to a mind-body reconciliation.
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