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Abstract

The principal objects of this dissertation are three : first,to provide
detailed readings of two long poems of the late sixteenth and early
seventeenth centuries - Musophilus by Samuel Daniel and A Treatie of
Humane Learning by Fulke Greville; secondly, to recover the intellectual,
moral, and aesthetic.contexts in which they were written; thirdly,
through a study of‘those contexts, to account for the markedly different
attitudes towards learning and poetry displayed by the two men in their
respective poems. This involves my outlining the current debates about
the nature and function of human learning, and examining the concept

of the learned poet and the particular situation within which it evolved
in England.

Concerned to establish the credentials of English poetry alongside
those of other nations and times, but confronted by an age-old hostiiity
to the art, English poets of the later sixteenth century, and those
who wrote in their defence, turned to the concept of doctus poeta to
justify their vocation. Building upon the traditional humanist link
between learning and virtue, they countered the various charges brought
against poets, especially those of immorality and intellectual and
" social irrelevancy, and claimed for them a special role in the learned
community. However, the nature of their claims‘and the ideology and
circumstances within which they were shaped, led to the fashioning of
a concept of the poet at odds with some of the major tendencies in
the world of learning - towards the wider dissemination of knowledge,
the direct involvement of the learned man in his society, and the
recognition of a broader range of subjects and activities as acceptable

modes of learning; at odds too in some respects with reformed doctrines
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concerning vanity, pride, and the right use of learning.

Musophilus is studied within this context, and Daniel's views
are compared particularly to those of Spenser,'Chapman, and Sidney.
Greville, however, deliberately withdrew from the ideology within which
these men worked out their mode of existence as poets, his ideas growing
out of an involvement with contemporary.scepticism and radical Protestant
thought. Thus he could respond positively to certain realignments

in current thought about learning in a way his fellow poets could not.
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Preface

The research for this thesis was begun in 1972 when I became a
postgraduate student at The Shakespeare Institu;e in the University
of Birmingham. That delightful house full of books provided the ideal
environment for my first scholarly labours. Professor Joan Rees guided
my efforts and generously continued to offer encouragement after my
year at Birmingham was over.

At Royal Holloway College my supervisor has beén Professor
Joan Grundy, to whom I owe a special debt of gratitude., Even though
. substantial periods of time elapsed between the composition of various
chaéters, including one gap of three years when the pressures of a new
job brought my research virtually to a halt, she always received my
work with enthusiasm, read and commented upon it with great care, and
showed a sympathy and understanding which stiffened my resolve to
keep going.

Conversations with Arnold Harvey and John Morgan have enabled
me to clarify my thoughts on several occasions. I have discussed my
work with Ann Booy at every stage and have profited immeasurably from
her trenchant and constructive criticisms. A more distant but no less
real debt is owed to my teachers at Churchill College, Cambridge :
Mike Long, who first encouraged me to read Greville, Tim Cribb, and
Bob Hodge. In their markedly different ways they.taught me how exciting
it could be to study the literature and ideas of former times, and made
my three years as an undergraduate a most rewarding time intellectually.

As a full-time research sfudent I was supported by awards from
the Department of Education and Science. Royal Holloway College also

gave timely financial assistance, for which I am grateful.



In recent years especially most of my research has Seen done
in the Rare Books Room of Cambridge University Library. Anyone who
has read there will know how helpful and efficient the staff are.
Special thanks are due to Marion Childs, who has not only typed
a rather daunting manuscript rapidly and efficiently, but also offered
welcome moral support at times when I was beginning to wilt under 'the

burden of lean and wasteful learning'.

Original spelling and punctuation have been preserved in all
-quotatioﬁs from early printed texts. However, italics have been
eliminated unléss clearly used for emphasis, contractions other than
the ampersand have been siiently expand;d, and the use of 1/j, ulv,
vv/w, and long s/s has been brought into conformity with modern usage.
Obvious printers' errors have been corrected.

All quotations from the Bible are from the Geneva version, which
was the most widely used in late sixteenth- and early seventeenth-century
England, 'and whose marginal annotations played a significanf role in
imparting radical Protestant doctrine to a large number of people.

I have used the edition of 1607 with the New Testament in Laurénce

Tomson's translation and Junius's annotations on Revelation.




If T should generally discourse of knowledge what it is? how many
kindes? which worthy, which not? I might build upon a large
ground, and yet perchaunse leave you unsatisfied, & my selfe
wander beyond myne owne reach. This no doubt is trewe, that

such is to humane mindes the infiniteness of them, that to swallow
them up is impossible. Well may a man be swallowed in them,

and fruitelesly, if he have not the better lyne to guide him in
the Laberinthe,

Philip Sidney in a letter to
Edward Denny, 22nd May 1580.

... a just.story of learning, containing the antiquities and
originals of knowledges, and their sects; their inventions,
their traditions; their diverse administrations and managings;
their flourishings, their oppositions, decays, depressions,
oblivions, removes; with the causes and occasions of them, and
all other events concerning learning, throughout the ages of
the world; I may truly affirm to be wanting. The use and end
of which work I do not so much design for curiosity, or
satisfaction of those that are the lovers of learning; but
chiefly for a more serious and grave purpose ... that it will
make learned men wise in the use and administration of learning.

Bacon, Of the Advancement of
of Learning, Bk, II (1603-5).

... if we believe that the truth of things should be weighed
by the measures of reason, and if we estimate it by the
standard of sound judgment rather than by the scale of vain
popular opinion, we should clearly see and openly acknowledge
that there is no branch of human learning over which poetry
does not most deservedly take precedence.

John Rainolds, Oratio in Laudem
Artis Poeticae (c. 1572).

... all other knowledges lie ready for any that hath strength
of wit; a poet no industry can make, if his own genius be
not carried unto it; and therefore is it an old proverb,
orator fit, poeta nascitur.

Sidney, An Apology for Poetry .
(7 1581-83).
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From the time of Homer learning and poetry have been intimately
connected and the poet has been regarded as a sage, a teacher, and a

bringer of civilized values into society. Jonson proclaimed that

Poesy is.... the Queene of Arts : which had her
Originall from heaven, received thence from the
'Ebrewes, and had in prime estimation with the
Greeks, transmitted to the Latines, and all Natioums,
that profess'd Civility. The Study of it (if

wee will trust Aristotle) offers to mankinde a
certaine rule, and Patterne of living well, and
happily; disposing us to all Civill offices of
Society .... the wisest and best 1eérned have
thought her the absolute Mistresse of manners,

and neerest of kin to Vertue.1

It is not surprising therefore that the poets of Elizabethan and Jacobean
England felt they could make é distinctive contribution to the contemporary
debate on learning, urging high claims for their own roles in the learned
community and becoming absorbed in the general discussion of the arguments
for and against the pursuit of knowledge in its various forms. This
thesis is a study of the poets' ideas and an exploration of some of the
connections between them and the debate as a whole.

Robert Bolgar has rightly said that the history of learning is
the history of society.2 This has been fully recognized in recent work
by social and educational historians such as Keith Wrightson and Rosemary
0'Day, and it is a conviction on which my own work is founded.3 More-
over, in so far as the poets were involved in the general debate on
learning, one cannot fully understand their ideas unless these are
traced back into the complex of aesthetic, cultural, religious, political,

economic, and social concerns of the age. Only by considering how these



concerns shaped and directed the poets' thinking can one make an accurate
assessment of their positionsland values where learning is involved,
and understand the nature of the links between learning and poetry in
early modern England.

Thus, as well as offering careful readings of selected works by
Elizabethan and Jacobean poets, particularly by Daniel and Greville,
in order to show what poets were saying about 1eafning and how they
related it to their concepts of themselves as poets, I have explored
the provenance of their views and have provided an outline of the debate
on learning as a whole. This has meant delving into many areas of
‘sixteenth- and early seventeenth-century thought ana activity, for the
discussion of the nature, role, and scope of learning was ubiquitous.

The popular notion that there was an educational revolution in
Tudor and early Stuart Engiand has recently been questioned,4 but there
is no doubt that the period was marked by a deep and widespread interest
in and many changes in attitude towards learning, and saw substantial
developments not only in educational theory and in actual schooling,
but also in the ways people pursued knowledge outside the classroom or
lecture hall. In addition, the kinds of knowledge worth pursuing, the
part learning could play in personal and public life, and the limitations
that were imposed upon it by man or God, were topics of burning interest
for intellectuals. The humanist movement inspired much enthusiasm for
learning, and the development of printing made available a far wider
range of knowledge - at least to the middle and upper ranks of the social
order - than ever before in this country. Literacy increased, albeit
in an uneven fashion, and there were sustained bids on the part of some

sections of the population either to provide or to benefit from much
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more formal education. The age's preoccupation with learning was
further encouraged by the Reformation, for Protestants saw as clearly
as the humanists that education and learning were potent weapons when
it came to esfablishing and defending ideologies. At the same time,
however, Protestant divines stimulated a quite different kind of interest
in learning, for they perceived that the quest for knowledge was
inextricably bound up with pride, vanity, and curiosity, and could
thus readily be connected with Adam and Eve's desire for unlawful
knowledge in Eden. Dire warnings from the godly about the dangers of
human learning countered humanist enthusiasm. Knowledge of God's
.word as revealed in scripture was a legitimate object of study - indeed,
this divine learning was enjoined upon the Christian, but human learning
in all its diversé forms was full of snares and pitfalls. The godly
themselves, not at all willing to renounce human learning, had to engage
with the problems of how it could be employed in civic and religious
life without compromising one's hope of salvation.5

Hence the debate on learning has to be traced not simply in the
plethora of contemporary treatises on the theory and practiée of
education, and the large number of writings to do with education handeg
down from formér times,6 but also in humanist texts of various kinds,
and in the numerous sermoné, pamphlets, and treatises that form the
literature of the Reformation in England. Iﬁdeed,ithere is hardly
any type of writing in the period that does not yiéld information about
the ways people were di§cussing learning, and I have in consequence
ranged through primar§ material of all kinds, both contemporary and
inherited; in order to achieve a broad and representative picture of

the views of the age. Moreover, though I fully recognize the centrality

.
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of (say) St Paul, Cicero, Erasmus, Calvin, and Bacon to the debate on
learning, and have acknowledged and studied their ideas where appropriate,
I have not confined myself to major authors and classic texts. My aims
have been to recover the general matrix out of which ideas about learning
grew, and to give a sense of intellectual, social, religious, and
political contexts, and of the development and maintenance of the
ideologies that led to this or that view of learning being espoused.

To have dealt solely with the best known and greatest writers on learning
would not have answered my purpoée. Similarly, I have not limited
myself to the classic texts of the Elizabethan and Jacobean periods
‘where my study of the concept of the learned poet is concerned, but

have deliberately used less familiar material too in an endeavour to
recreate the context in which the major'critics and poets were thinking

and writing.

I have used the word 'learning' to signify both the process of
acquiring knowledge, and-the knowledge that has been acquired. Learning
in this sécdnd sense was cﬁstomarily thought of in the period as
'consisting principally in‘the knowledge ... and skilfull. use of arts
apd 1anguages',7 that is, as knowledge of what we would classify as the
scienceé and libéral arts, gained from systematic study of an academic
nature. Bacon, however, in his efforts to advance learning, embraces
a far'larger range of subjects than is suggested by such a definition,
and Greville, in A Treatie of Humane Learning, deals not only with the
trivium and quadrivium, but also with such subjects as law, 'physicke',
poetry, building, navigation, and husbandry. I have therefore not

excluded from consideration anything that falls within this broader
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range. The contexts in which the word 'learning' is used should make
clear how it is to be understood.

Human (or worldly or secular) learning and kﬁowledge was customarily
opposed to divine knowledge, that is to the knowledge of God's word as
recorded in scripture and to the understanding gained from spiritual
illumination, However, human learning had a supportive role to play-
in the interpretation, teaching, and study of divine knowledge, and as
the relation of the two kinds of learning was a matter of constant

concern, I shall be dealing with both and the links between them.

I have not in'the body of the thesis discussed ideas of wisdom.
Thomas Morton, writing in 1599, reflected wryly that he had often heard
'that in men knowledge and wisdome may be not onley distinguished, but
even quite separated the .one from the other'.9 Many sixteentﬁ- and early
seventeenth-century writers did make a separation, with varying degrees
of insistence. Charrom, for example, spends several pages defining

the difference between scientia and sapientia, and says that

Science and Wisdome are things very different;
and thaﬁ Wisdome is more worth than all

the Science or Art of the world .... they

are not onely different ... they seldome or
never go togetﬁer ... they commonly hinder
one another; hee that hath much knowledge.
or Art is seldome wise, and he that is wise

hath not much'knowledge.10

Behind Charron's words lie the thoughts of Montaigne, the paradoxes of
Cornelius Agrippa, Erasmus, and Socrates, and the doctrines of St Paul,

especially 1 Corinthians 1 : 19-20 :
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For it is written, I will destroy the

wisedome of the wise, and will cast away

the understanding of the prudent. - Where is
the wise ? where is the Scribe ? where is the
disputer of this world ? hath not Cod made'

the wisedome of this world foolishnesse ?

And 1 Corinthians 3 : 18-19 :

If any man amongst you seeme to be wise
in this world, let him be a foole, that he

may be wise. For the wisedome of this

world is foolishnesse with God.11

Such authoritative voices led many people to regard human learning with
deep éuspicion and to believe that earthly knowledge standslin the way
of Christian wisdom rather than providing access to it. Christian
wisdom was seen as something quite different from secular wisdom :
William Vaughan, for instance, explains that while among the ancients
wisdom was only a ceftain kind of prudence énabling people to handle

great causes and matters of policy,

wisedome among Christians hath obtained
a higher title, to wit, a knowledge to expound
the word of GOD concerning our salvation,

redeemed through his Sonne Jesus Christ.12

As is usual in this period, however, the evidence of such state-
ments must be balanced by reference to the opposite viewpoint : many
people clearly thought that human learning was the path to wisdom and
that the two were closely entwined. Ralegh said that some of his

. . . . 13
contemporaries stretched wisdom 'to almost all kindes of learning'.
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Moreover, when one looks up the words 'sapientia' and 'setentia' in
early dictionaries of English, it is often difficult to perceive a
clear distinction between the definitions offered.14 The translators
of Primaudaye's French Academie use the words 'wisdom' and 'science'
indiscriminately in places.15

As Rice has shown, the concept of wisdom underwent radical
transformation between Plato and Charron, definitions changing to suit
the needs and aspirations of successive ages. Human learning played
greater or lesser roles in the search for wisdom, as individual, social,
political, or religious requirements dictated. Wisdom was variously |
’thought of as a complete development of people's natural abilities,
either unaided or with the help of a divine agency; as an essentially
Christian virtue, sometimes related to learning, sometimes in direct
contradiction to it, as I have already suggested; as a mode of living
(prudentia) - an active virtue as opposed to fhe older notion (at root
Platonic) that wisdom is to be found in contemplation. Such a variety
of notions existed throughout the Elizabethan and Jacobean period as
well as in the previous centuries since the early Greek philosophers.16
Rice argues that the Renaissance was one of two periods that witnessed
'rapid, crucial changes in the idea of wisdoni',17 though a central part
of his argument has been disputed by Baron and Romuéldez, who assert
that wisdom was not drained of its religious meanings during the
Renaissance quite as straightforwardly as Rice suggests.18 Romualdez
maintains that two fundamentally distinct ideas of wisdom Qere held by
Renaissance thinkers : it could either be, as Rice suggests, an acquired
virtue of man, of it could be an infused grace from God; the classical

and Christian formulations existed side by side. What work I have done
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in this field leads me to support Romualdez's view.

It will be clear, even from this sketch, that ideas about wisdom
were in a complicated st;te during the early modern period, and, as the
debate on learning was in itself multifarious and intricate, I have
decided to confine myself to that and refer to notions of wisdom only

in passing.

The varied and complex character of the debate on learning has
meant a lengthy first chapter, but, even so, I am conscious of having
" compressed and oversimplified many issues that should be accorded more
detailed treatment. However, I wanted to provide an initial outline
of the debate and some of its sources and ramifications, and it seemed
worthwhile offering a broad picture if I could bring out the multi-
faceted character of the agrguments and lay the foundations for my own
discussion in subsequent chapters. Moreover, chapter five explores
the same territory from a different direction and along alternative
paths, and the other chapters continually give fresh views and new
information, so that by the end of the thesis a fairly comprehensive
account of the debate on learning will have been provided.

Chapter two focuses on Daniel and his concept of the learned
poet. The argument begun there is broadened and .developed throughout
the subsequent chapters,vfirst specifically in relation to Spenser and
Chapman, and then more widely through a study of the character and
background of the concept of the learned poet in Elizabethan and Jacobean
England. The thesis concludes with a detailed examination of Greville's
ideas about learning and poetry, which I hopé will be illuminated by

the preceding discussion.
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Chapter One

~ The Debate on Learning
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Happy the man who knows the causes of all

that is : he stands serene above all fears, above
the inexorable Fate, and that insatiate gulf

that roars below.

(Virgil, Georgics, 11, 490, quoted
by Bacon in The Advancement
of Learning, 1605.)

... not withstanding all corruption that is in
him, there is no man but naturally desireth
knowledge and skil, accounting science to be
excellent and worthy of great praise, and
ignorance to be ful of shame.

(Pierre de la Primaudaye, The French
Academie, edition of 1618, sig. PplV.)

For in the multitude of wisedom is much griefe,
and he that increaseth knowledge, increaseth sorrow.

(Ecclegiastes 1 : 18.)

Festus said with a loud voice, Paul, thou art
besides thy selfe : much learning doeth make
thee mad.

(Acts 26 : 24.)

... many do fear the overthrow of all learning
as a threatened sequel of this your intended
discipline.

(Richard Hooker, Of the Laws of
Ecclesiastical Polity, 1594, Preface,
viii, 3.)
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'Everie one desireth to have his childe learned', wrote the

famous schoolmaster, Richard Mulcaster, in 1581

the reason is, for that how hardly soever either
fortune frowne, or casualtie chastice, yet learning
hath some strength to shore up the person, bycause
it is incorporate in the person, till the soule
dislodge, neither lyeth it so open for mischaunce
to mangle, in any degree, as forren and fortunes

patrimonie doth.1

Mulcaster's sentiments, while not universal, were shared by a large
proportion of his contemporaries, who saw in learning an elixir, able
to provide them with some kind of satisfaction and to give them a
certain measure of confidence in their own abilities and endeavours

in a world apparently subject in’most ways to the various workings of .
fortune or chance. 'It is only knowledge which, worn with years,
waxeth young', proclaimed Lyly, 'and when all things are cut away
with the sickle of time, knowledge flourisheth so high that time cannot
reach it.'2 Behind such beliefs lay the dua} authority of scripture
and the classics. 'A wise heart getteth knowledge, and the eare of
£he wise seeketh learning', Solomon had written,3 while Cicero assured
his son in the opening passages of the De Officiis that he could study

for as long as he wished, for

we are all attracted and drawn to a zeal for
learning and knowing; and we think it glorious
to excel therein, while we count it base and
immoral to fall into error, to wander from the

truth, to be ignorant, to be led astray.4
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Plutarch, who, like Cicerb, was reverea by the educated populafion of
the sixteenth and early seventeenth centuries, aiso praised learning
and knowledge for the great advantages they brougﬂt to human life :
'richesse, beautie, glory, and health, fade, perish, passe away, come
and go,' he wrote in his influential freatise on the education of
children, but 'learning'aqd vertue never stagger, always be constant,
never change'.5

It was the humanist movement that channelled the ideas 6f the
ancient writers.into Renaissance England. The humanists of northern
Europe, emphasizing civic responsibility and the practical ethics of
the New Testament, showed how learning could play a key role in public
and personal life. They argued that learning was the path to virtue, -
worldly success, and spiritual edification. They maintained that a
Prince must be both well educated himself and served by learned advisors
if the state were to rest on sure foundations. They perceived too
that education could be a means of social control and was thus of
inestimable value in preserving the established order of society :
education was not customarily seen as a vehicle of social change, though
in some respects changes inevitably occurred as a result of it. Some
humanists nurtured the ideal of widespread literacy, and recommended
that learned and sacred works, the Bible in particular, should be in
the vernacular for all to read - notions that were supported and
furthered by the Protestant reformers, intent on building a godly
society and believing that the individual's first-hand knowledge of
scripture was an important element in this process. Literacy -
especially the ability to receive and comprehend ideas - was also
understood to be important if the government and the Church were to

. . . . 6
indoctrinate the people with the correct values and attitudes.
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All in all, from the middle- and ﬁpper-class point of view,
learning, if carefully monitored and controlled, was a finé thing,
and humanist doctrines were greeted with enthusiasm, and entered into
the corporate consciousness of the age. This is evident in the number
of schools and colleges that were endowed or founded, and in the flood
of books that poured from the printing presses.7 It is evident too
in the numerous eulogies of learning one encountérs in the writings
of the Elizabethan and Jacobean periods : learning, we are told, lights
the way to virtue; it is our glory; it lifts us above the beasts;
it makes us noble, even divine; it enables us to discriminate between
truth and error, good and evil; it brings us contentment in old age;
it is the means to social, political, religious, and economic advancement;
it even, according to William Martyn, Recorder of the City of Exeter,
writing to his son at Oxford, gives a man a bettér chance of winning
a fair woman. |

The trust in learning rested upon the belief that man was
essentiélly a rational creature, and that his reason was a gift from
God. ' ... it is the part of a wyse man to measure all thinges by

the rule of reason,' wrote Thomas Rogers.9 Even the great reformer,

John Calvin, concerned as, he was to demonstrate the deep corruption
of mankind and to impress upon his contemporaries a sense of the gulf

that separated our rational capacities from God's grace, affirmed that

it is seene that in all mankinde is reason which
is proper to our nature, which maketh us to
differ from brute beasts, as brute beasts doe

differ in sense from thinges without life.lo

Reason is 'a free gifte of [God's] liberalitie towards everie m::m.']'1
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There were many deep misgivings expressed about reason and the part

it could play in human 1life, especially in relation to religious
enlightenment, but a lot of people assented to the basic proposition
that "nothing is more excellent than reason whereof God hath made man
partake'.12 Reason was conceived of not simply as a subjective faculty
of the human mind, but as a principle inherent in reality in which
people participated.13 Consequently, ratiocination, working through
the instruments of logic and dialectic, was the means by which man

might compreﬁend creation, and, some believed, the path by which he
could approach God. Aquinas hoped to have demonstrated that, though
certain mysteries lay beyond the range of reason, rational thought

would bring one to the same conclusions as faith, and Hooker, in part
following Thomist formulations, argued eloquently that right reason leads
us to seek absolute good. The humanists, enamoured with-the figures
and works of the ancient world, also trusted in reason and tied it
closely to faith.

At the root of this high valuation was the teaching of Aristotle,
who had marked man's intellect as his distinguishing feature, and
maintained that happiness resulted from the exercise of the rational
faculty. TFor the Christian the true and only satisfying object for
"the reason to engage with was God - in the whole 'hierarchical upward
sweep' of his creation that leads ultimately to him. Herschel Baker
(whose phrase this is) calls the Renaissanﬁe confidence in man's rational

capacity the 'axiom of knowledge', and defines it thus :

It was the conviction that an essentially
rational God, who created and sustains the
universe for His own benevolent ends, is the

legitimate object of man's supreme knowledge,
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¢

and that this knowledge, attained through the
discourse of reason and confirmed by revelation,

: . . . . 1
constitutes his ultimate well-being. 4

Thosé who conceived of the role and operation of reason in this way
saw divine grace as an enlightening and strengthening force that flooded
the intellect, rather than as an agency fundamentally at odds with
reason, which was the belief of Luther and Calvin. Reason thus supported
by grace was termed 'right reason', a phrase also applied when rational
knowledge and judgement operated in téndem with 'an inclination of the
Awill toward virtue, and the habit of trying to follow that inclination'.15
The concept of right reason derives ultimately from the Socratic assumption
that knowledge and virtue are in their ideal forms identical. For the
Christian humanists, to whose mode of thought the concept principally
belongs, the true object of kﬁowledge is God; God is good; the pursuit
of knowledge is therefore the pursuit of goodness : as Primaudaye put
it,

all knowledge is given of God to this end, to

desire that Good which it knoweth, and in

desiring to follow the same, untill it hath joyned

and knit it unto it selfe, as neere as is possible.16

The intellectual and moral realms are fused, and the rational person
is the virtuous one.

Given this conviction of the importance of reason, it followed
that learning (the exercise and training of reason) should be held
in high estimation. 'A man without Learning is but an immortall beast,
he hath being with blocks, life with plants, and sense with beasts',
but he is not a true man.17 Learning, like reason, was seen as an

essential mark of our humanity, and also as a measure of our civilization.
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Bacon dismisses both these arguments as ;vulgar' when he undertakes
his defence of 1earning,18 but clearly many of his contempéraries_did
not agree. The Plymouth schoolmaster, William Kempe, voiced a common
view when he demanded 'Knowest thou not what profite and commoditie

learning bringeth to the children of Adam ?'

Looke upon the barbarous nations, which are without
it: compare their estate with ours, and thou

shalt see what it is to be learned, and what to be
unlearned. They for want of learning can have

no lawes, no civill pollicie, no honest meanes to
live by, no knowledge of Gods mercie and favour,
and consequently no salvation nor hope of comfort.
Wee, by the meanes of learning have and may have

all these things.19

Another teacher, Brinsley, makes the same point, and is intent on
stressing the role of God in ordaining 'schooles of learning to be a
principall meanes to reduce a barbarous people to ?ivilitie, and thereby
to prepare them the better to receive the glorious Gospel of Jesus

Christ',zo Conversely, as the historian, William Harrison, feared,

If learning decay, which of wild men maketh
civil, of blockish and rash persons, wise and
godly counselors, of obstinate rebels, obedient
subjects, and of evil men, good and godly
Christians, what shall we look for else but

barbarism and tumult ?21

Vaughan's thinking was along the same lines, but he was especially
concerned with the religious repercussions : 'to seeke the decay and
abolishing of learning, is to prepare a way for Atheisme, and consequently,

to put a mart or market for the Divell.'22 With an education, a person
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becomes disposed to accept divine teaching, but 'if he lacke this
education, he waxeth the most wicked of all creatures, that are borne

23 This last view was disputed by some writers,

upon the earth.'
especially those to the left of the Protestant spectrum, who saw great
dangers in learning and considered the learned person to be an easy
prey for Satan. But for those who subscribed to the central tenets
"of the Christian humanist movement, the belief thét academic learning
and spiritual growth were intimately related was axiomatic. For the
humanists WOE%IY learning was sought as a propaedeutic and an auxiliary
to the study of scripture, secular education was part of the quest for
Christian virtue and the preparation for spiritual enlightenment.

Such notions are to be met with in abundance in humanist writings of
the earlier sixteenth century, and they were translated into actuality
in the schools. One of Colet's principal aims at St Paul's was 'by
this school specially to increase knowledge and worshipping of God

and Our Lord Christ Jesu and good Christian life and manners in the
children".24 Erasmus believed that classical culture contained the
foundations of Christian teaching and had indeed rendered possible the
spread of Christianity; classical 1earﬁing was also indispensable

for the right explanation of religious truths.25 ' Vives, arguably the

most interesting of the early educational reformers, maintained that

there is nothing in life more beautiful or more
excellent than the cultivation of the mind through
what we call branéhgs of learning (disciplinae),
by means of which we separate ourselves from the
way of life and customs of animals and are
restored to humanit}, and raised towards God

Himself.g6
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The notion of a continuum between earth and heaven is clear, though
we are not to suppose that secular learning can be a substitute for
the understanding that comes with spiritual illumination : elsewhere

Vives avers that

There is a divine knowledge gyven of god,
wherin all treasures of science and wysedome
ar layde up, and this is the very and
trewe lyght of mans mynde.
All other lernynges, compared unto this, be

verye darkenes and chyldyshe trifles.27

A century after the labours of Erasmus and his fellow humanists
had established a high regard for learning and education in England,
and in spite of serious attempts to undermine confidence in reason and
to demonstrate the shortcomings and even the dangefs of learning, one
encounters many euphoric statements about the power of secular knowledge

to lift people to the heavens. Barnabe Rich, for example, proclaims,

Learning is the Ladder whereby to climbe to heaven,

it raiseth men from earthly vanities, to the contemplation
of things celestiall and divine: A man that is enlightened
with knowledge, grasps after universalities, and Science
it is that stretches it selfe to the heavens, it meditates
of eternity, and makes steppes whereby to ascend to the
throne of Glorie .... There is nothing then so much to

be sought for, as this knowledge of Artes, for that is

the maine Ocean of celestiall light, from whence all

knowlege doth derive it selfe.28

The thirst for knowledge, like the possession and exercise of

reason, was seen by sixteenth- and early seventeenth-century writers
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as natural: 'nmature it selfe ... hath planted in eQery one an unmeasurable
desire of knowing much', William Pemble told his congregation.29 The
Jesuit, Robert Parsons; agreed, saying that the immortality of the

soul is fprpoved by the unquenchable desire which our mind hath of
learning, knowledge, wisedome, and other such spirituall and immateriall
things'.30 Parsons is influenced by Plato, to whom he refers, and

so is Thomas Jackson, wh; concurred that knowledge 'is but our naturall
desire': we should not 'so much desire to know any subject, unlesse

31

love to it knowne were most naturall.' Jackson refers to knowledge
v g

as something intuitive and sees the tutor's or parent's task with the
.child as one of stimulating recall of 'what was before conceived'..32
He regards the soul as being integrated with the rest of creation,
and thinks 'our eager thirst after knowledge' stems from 'a desire of
intimate and intire acquaintance' with the nature and properties of
all things, through an understanding of which we can come to understand
ourselves.33 Jackson equates the desire for knowledge with that for
happiness.34

Usually, writers claiming that the human appetite for knowledge
is natural have larger objectives in mind : Pemble is concerned to
demonstrate the difference between the good and evil uses to which
iearning may be put; Parsons and Jackson aim to show that only a
knowledge of God can provide lasting satisfaction : as the latter puts
it, "'seeing as well our entitie as knowledge doth essentially and
intirely depend on God, it is impossible our joyes should be full,

untill we see him, and our selves in him'.35

This was a common belief,
and was often expounded as a means of controlling wayward or potentially

wayward intellects. 'Knowledge is of such a quality,' wrote Ling,
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. . . 36
'that the more a man knoweth, the more increaseth his desire to know.'

The same opinion can be found in a wide variety of authors, from Plutarch
to Primaudaye to the magus, John Dee, and the popular scientist, Robert
R.ecorde.37 Marlowe too clearly recognized that the desire to know

was not easily assuaged, as Doctor Faustus shows, and Bacon, alert as

ever, was fully alive to the temptations :

the pleasure and delight‘of knowledge and learning,
it far surpasseth all other in nature.

«... of knowledge there is no satiety, but
satisfaction and appetite are perpetually inter-
changeable; and therefore appeareth to be good

in itself simply.38

Given the pragmatic‘truth of this, unless the migd could be satisfied,
there was a danger that many would follow Faustué’s steps and seek
forbidden knowledge. The well-known Puritan minister, Richard Greenham,
noted that 'Mans mihdeAis infinite, which nothing can satisfie but God

3 To prevent the devil gaining access to those

or the divell'.
perpetually voracious intellects was an object of primary importance,
and if they could be filled with the knowledge of God, in his word

and works, there was a better chance that Satan could be kept out.

" John Dove, in his treatise against atheism, recognized that the mind
must be satisfied with an object equal to its infinite capacity, if
restlessness were to be stilled : again, the only possible object is -
God.40 Bacon, Sidney, and Greville, each considering the same problem,
agreed.41

Embodied in this common contention is an insight into the

psychology of learning : the mind is ever questing but rarely satisfied.
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It was an insight shared by the author of Ecclesiastes both when he
recorded his opinion that 'in the multitude of wisedome is much griefe,
and he that increaseth knowledge, increaseth sorrow' (1 : 18), and

when he gave voice to his famous lament :

Then I looked on all my workes that mine hands
had wrought, and on the travell that I had
laboured to doe : and behold, all is vanitie
and vexation of the spirit : and there is no

profite under the Sunne.

(2 : 11)

The Preacher recognizes that mundane activities sometimes bring only
frustration and despair, and that the pursuit of knowledge is particularly
prone to do so. The marginal comment on 1 : 18 in the popular Geneva

Bible reads,

Wisedome and knowledge cannot bee come by
without great paine of bodie and minde : for
when a man hath attained to the highest, yet
is his mind never fully content : therefore in

this world is no true felicitie.

The same emphasis is made by Beza in his commentary on 2 : 11 : 'And
in these so transitorie thinges, howe can a man looke for énie true
and souﬁde quietnessekof minde, wherewith he may have good cause to
be content.'42 The Erotestant refotmers were quick to light on the
pronouncements in Ecclesiastes, and shrewd enough to exploit the fact
that earthly satisfactions often seem to fade or to be tinged by

discontent in order that they might hammer home the doctrine that we

can be satisfied fully only by God. As we have seen, this is the
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case when learning is under consideration, for 'The eye is never satisfied
with reading, and the mind searcheth till it be weary, our spirits
faint before they come to the depth, and when they are nearest, then
are they far off.'43 Texts such as Psalm 37, verse 4, on the other
hand, were seen as pointing towards the source of lasting contentment
'delite thy selfe in the Lord, and hee shall give thee thine hearts
desire.' It was a message repeated in numerous ways throughout scripture,
and it was thus made much of by the godly advising their fellows about
the pursuit of knowledge. Sometimes the advice was of a radical cast
and its proponent recommended a wholesale rejection of secular learning
in favour of absolute concentration on divine matters; more often it
involved the placing of severe constraints upon the desire for earthly
knowledge and the insistence that secular studies should always serve
religious ends. Learning allowed to run free fostered pride; learning
without godliness was vain,

Once one has embarked on the pursuit of knowledge, however, it
is not always agreeable to be told that one's activities must be care-
fully circumscribed and directed towards a particular end, especially
if the prescrfbed path is both narrow and straight, as that indicated
by the godly was. Hence Bacon's manoeuvres at the start of The
Advancement of Learning and in the Preface to The Great Instauration,
where he distinguishes between acceptable and unacceptable forms of
knowledge from the standpoint of the radical Protestant critic, and,
agreeing that proud knowledge is to be shunned, takes all the rest as
his legitimate domain..('4 It is significant that he feels obliged to
explain himself in this way, both because it shows his desire to be

rid of restrictions, and because it suggests that those who inveighed
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against too much licence in studies carried some weight.
Bacon set out careful programmes of study so that the natural
and civilised worlds could be systematically investigated; his desire
to be free from the shackles of what he regarded .as religious obscurantism
did not mean he advocated an undisciplined approach to learning - quite
the contrary; indeed, thoughtless devouring of information annoyed
him as much as the m}sapplication of knowledge did, and he urged that
people should sincerely .give 'a true account of their gift of reason,
to the bénéfit and use ofgmen.'45 His writings are, however, suffused
~with a sense of the excitement and joy of learning, and, while Bacon
was undoubtedly sincere in his desire to reveal God's glory manifested
in creation, hé was also obviously captivated by the process of enquiry
and understanding for its own sake.a6
The age was in fact remarkable for the number of students who
pursued knowledge with great zeal. We learn, for instance, that in
1535, when an undergraduate at St John's, Cambridge, William Cecil,
'Being so dilligent & painefull ... hired the Bell-Ringer to call him
up, at four of the Clock, every Mbrninge'.so that he might study.47
He was renowned for his learning before the age of nineteen, and
'intirely loved Lerning & lerned Men, whome he ever held in Reverence
48

& Regard'.

The magus, John Dee, writing of his life at Cambridge, says :

In the years 1543, 1544, 1545, I was so
vehemently bent to studie, that for those
yeares I did inviolably keepe this order;

only to sleepe four houres every night; to
allow to meate and drink (and some refreshing-

after) two houres every day; and of the other
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eighteen houres all (except the tyme of going
to and being at divine service) was spent in

my studies and learning.

Dee's habits were similar to those of another Cambridge sfudent, John
Preston: 'so drowned & devoted was he [in learning], that he seldome
or never could be seene abroad'. Preston even arranged the bed-clothes
so that they might fall off in the night, let him get cold, and so
awaken him for further reading. So devoted to study was he that 'his
tutor was constreyned to reade unto him moderation; and to tell him
. that as there might be intemperance in meates & drinkes, so also there
might be in studies'.so

Similar stories aré recounted of Lancelot Andrewes, Sir Thomas
Egerton, sometime Chancellor of Oxford and a great patron of scholars,
and Edward Brereﬁood, who became Professor of Astronomy at Gresham
College.51 The Principal of Erasmus's college in Paris had, as a
student, read by theAlight of the moon at the top of a tower in his
progress towards his master's and doctor's degrees.52

Confronted by such diligence, one might concede that Pierre
Charron's words are just : 'We are troubled with an immoderate desire
of learning, as of all things else."53 Ben Jonson seems to have
harboure& éimilar feeling; : recounting the story of a friend who
'knew no meane, either to intermit his studies, or call upon them
againe', and who worked until he fainted, thé dramatist cautions us
that relaxation.and ease are beneficial to studies : 'The mind is like
a Bow, the stronger by being unbent.'54

Men such as Dee and Preston were exceptional in their possession

of these gargantuan appetites, though it was widely believed that
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'that kynde of indevoure, whyche proceedeth of the desire of knowledge
[is] the best worthy of commendation. '>> Schoolboys were required to
work for long hours at their lessons (Mulcaster was notable in wanting
to shorten the school day from ten hours to eight), and the statutory
curricula of Oxford and Cambridge were, in theory at least, demanding
ones.56

Excessive devotion to studies brought with it a trail of problems,
however,rwhich contemporaries were quick to perceive and always ready
to expatiate on. The problems, or dangers, may be categorized under
four headings : physical, economic and social, mental, and spiritual.
The study of éach of these categories in turn will provide a structure
for much of the remainder of the chapter, though the complex network
of motifs that is characteristic of the world of learning prevents neat
divisions of material, and demands that a sense of the interweaving

of ideas and attitudes be conveyed, and that certain ramifications be

explored.

I1

Edward Topsell observed of learned men that their diligence in
studies made their days long, their nights short, and their diet
inadequate, and concluded : 'Many and many are the miseries of the

Student'.57

There is an extensive literature of complaint in the
period about the hardships men of learning had to endure. . Expressions
of discontent from scholars themselves should naturally be received

with some scepticism, but there is evidence from other sources to

suggest that they did experience difficulties of various kinds.
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I11 health seems to have been a common hazard. John Downame,
in the course of upbraiding many of the learned for pursuing knowledge
that is 'idle, light and vaine', remarked that it is nonetheless 'purchased

at deare rates' and

attained unto with much study and excessive
paines, which abateth the strength, impaireth
the health, and oftentimes bringeth the body

. . . 5
into deepe consumptions, and deadly diseases.

Landi, also bent on discrediting what he considered to be the wrong
~approach to 1earning,'madé a similar po‘int.59 Cecil is said to have
contracted a lameness through working at his books too hard,60 and
certainly, when planning his son Thomas's educatidn, was concerned

that his 'mind might be kept from hurt' and that his body should not
be 'made subject, as!miqe hath been by study, to sickness'.61 Vives
had warned scholars of the danger df constant study to their health,62
and his curriculum, like that of Plutarch, Ascham, Lyly, and Mulcaster,
contained provision for pﬁysical exercise to -counterbalance sé&entary
studies - indeed it was a fundamental part of the young student's daily
round. Sir Henry Sidney was sure that Philip's master at Shrewsbury
Would organize the boy's study 'as shalbe both sufficient for your

learning, yea & salfe for your health'.63

The major practical disadvantages of the scholar's life,
however, were economic and social in character, although an exploration
of the topic quickly reveals many large-scale issues - particularly
religious ones - lying behind the pleas for financial support and the
discussion of social matters. A survey of these disadvantages,

therefore, not only contributes much to our understanding of people's



- 34 -

views of learning in the period, it also enables us to perceive what
forces were at work shaping those views, and indeed reminds us that
attitudes to learning cannot be studiéd in isolation from the milieu
in which they evolve.

It was a constant complaint that men of learning, whether scholars,
teachers, educated ministers, or creative writers, did not receive
adequate financial support or recompense for their labours, even though
the period saw a large expanéion in the provision of educational
facilities. '... he that is stil fed with words shall sterve with
wants,' remarked Barnabe Rich, for 'this travell of wit is yet the
most thriftlesse and unprofitable exercise that a man can endevor'.64
Stubbes lamented 'the small preferment now adaies that learning getteth
in the world amongst men, & the smal account that is made of the same',
and suggested that this was a chief cause of the sfeady decay of learning,
which he professed to see around him; for no one, 'having spent all
his substance upon learning, yea, his bodie, strength, and all, and
yet can hardly live thereby ... will covet after 1earning'.65 Some
forty years later Burton was making the same complaint, and laying
the responsibility for the state of affairs firmly at the feet of the
patrons of learning who 'are so far nowadays from respecting the Muses,
and giving that honour to scholars ... which they deserve'.66

Burton also remarked on the small reward for the graduate's
arduous labours which schoolmastering brought. Even if, like Mulcaster,
a man was appointed to one of the great new schools like St Paul's or
The Merchant Taylors', the salary was not high.67 Headmasters generally
received about £20 per annum; masters or ushers just half the amount,

while private tutors often had a very lean time of it. In the first
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part of The Return from Parnassus, Studioso, who has the post of tutor
to the stupid son of a wealthy farmer, is obliged ﬁo work as a servant
and labourer too.68 ~ Cleland condemned this sort of thing, pointing
out that a tutor's poor position will 'disgrace him, chieflie with his
Pupil, of whom he shOulde’bee most honoured', and that if a scholar's
'attire be base, his wordes shall seldome be gracious'.69 Writers

who defended the role of the teacher, from John Sturmius to Thomas
Morrice, invari;bly insisted upon a good salary, lodging, clothes, -and
food, as necessary to the establishment of dignity in the master and
~as a means of drawing respect from the pupil. But, in spite of the
great change in attitudes to learning effected by the humanist movement
during the sixteenth century, some fathers clearly remained unconvinced
that the education of their offspring warranted much expenditure. Sir
Nicholas Bacon (in 1561) recalled gentlemeﬁ who paid far more to their
grooms and huntsmen than to their children's teacher, 'wherby as they
had verie reddy horses and perfect dogges, so had they very untoward

70

children'. In 1619 Morrice made the same criticism, and saw such

behaviour as an insult to learning and to God, whose gift knowledge
is.71 John Carpenter was probably putting his finger on a strong
current of discontent when he spoke of schoolmasters faced with
ungrateful, disrespectful, and even.cruel pupils - as he put it, poor
rewards for 'painefull travailes'.72
Yet many dedicated themselves to teaching, and there were the
beginnings of what we would recognize as a teaching profession.73
Moreover, against the antipathy I have illustrated must be set the

many statements of faith in teachers and scholars one encounters during

the period, and the widespread understanding that they can play a key
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role in the building of a sound and healthy state, both temporal and
spiritual. Henry Percy, ninth earl of Northumberland, giving advice
to his son around the years 1595-96, recognized that scholars could
be ambitious men seeking advancement, 'that will desire to make you
the bridge to go over to their conclusions', and he warned that 'there
are impostures in all kinds of learnings'. But generally he judged
scholars to be more reliable, some indeed being 'very honest, very
constant, very worthy men'.74 Percy found much to admire in a true
scholar, whom he described as one who delights in knowledge for itself,
not for gain; a modest man, open about his own shortcomings; a man
who does not teach to impress but who will take great .pains with capable |
and industrious pupils. In contrast, the bad scholar is depicted
as covetous, brash, ostentatious, and intent on hiding his failings.
It is interesting that Percy also censures the scholar who is keen on
demonstrating his learning in practical attainmenté, for much criticism
of learned men during the period was based on the feeling that they
had failed to translate theory into practice.75

The civiec value of the scholar is recognized by many Elizabethan
and Jacobean writers,76 behind whose attitudes lie the doctrines of
the humanists who wrote earlier in the céntury. And for these men
fhere was the authority of Cicero. The Roman spoke strongly in support
of scholars, who have 'trained many to be better citizens and to render
larger services to their country.' In addition, Cicero maintained,
'by the written memorials of their learning they continue the same

W77 William Vaughan saw the contemporary

service after they are dead.
attacks on scholars, which I shall examine in another context, as part

of Satan's mischief-making, for good scholars are models of Christian



- 37 -

piety, zeal, and charity, as well as being erudite.78 John Earle also
considers hostility to scholars — men laugh at them by tradition, he
says - and argues that they are 'good metal in the inside, though rough
and unscoured without'. This means that the courtier, who is concerned
with external appearances, mocks the man of learning, even though the
latter has depth of character and understanding while the former is
essentially shallow. Earle also makes it clear that it is the scholar's
financial position that often causes him to apply himself so rigorously
to learning, whereas the rich courtiers 'give themselves to pleasure,
seeking the easie and superficial apparance, and not the painfull
profoundnes, and depth of knowledge.'79
Teachers were held in high estimation - at least by those who
valued education and believed that the well-being of the country depended
in large measure on the quality of its schooling. Plutarch had stressed
the great care with which teachers must be chosen. His prescription
was standard and lasting : the teacher must be a person 'which in life
is inculpable, in manner uncorrupt, in learning excellent, by experience

80 The Christian teacher

long taught, sober, honest, and painefull'.
was to be of theAsame mettle but with the‘added virtue of godliness,

as Thomas Becon, writing in the 1560s, repeatedly emphasized. Becon
éonceived of the schgolmaster as a key figure in the Christian common-
wealth.81 Thomas Morrice endowed the role of tegcher with value by
reminding his readers that 'Our Saviour CHRIST graéeth the office of
teaching. He himself taught : the twelve Apostles were his Schollers.
They also according to his commaundment, taught.'82 Morrice, whose

defence of schoolmasters is presented in a standard Christian-humanist

framework, is at pains to demonstrate that teachers are not socially
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inferior. Moreover; their task is crucial to thg well-being of a
godly nation, for in mankind's perpetual struggle with evil they are
'the first instrumentall causes and ordinary meanes ordayned by God
to furnish and fortify [other people] with divine and humane knowledge.'83
This is an argument that is developed at length by Geoffrey Fenton in
his book, A forme of Christian poZZ7lc1Ze.84

Thus the teacher was understood to be a key figure in society,
both by those who wrote within the humanist tradition and by those who,
like Becon, were especially concerned with the building of a reformed
~Protestant Church. The godlf scholar, closely acquainted with true
doctrine and skilled in traditional techniques of mastering and
imparting knowledge, could be an important instrument in the work of
reform. Hence, for example, the Presbyterian, William Fulke, writing
in 1572, turns to divine authority in order to invest the office of
teacher with great significance. Referring to several New Testament

texts, Fulke reminds us that teachers are to be numbered among God's

gifts to mankind, and this beneficence we dare not scorn. Moreover,

if we purpose to have the church to flourish in
true knowledge, we must provide that this office
be restored, both in the universities, and in as
manie other places as maye be, as well for the
better instruction of al men, which are desirous
to learne, as especiallye for the information of
those, which shoulde occupye the roomes of

Pastours.85

When attempts at reform by means of parliamentary pressure did
not bear fruit, and when the Presbyterian movement declined (by the

1580s), the radicals had to put much more emphasis on reform from within
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the existing structufe of the Church, instructing, persuading, arguing,
cajoling - with individuals or in groups - in a bid to rebuild from
the inside outwards. And here the educated man with the necessary
degree of commitment was a figure of primary importance.86 The
essential knowledge in this situation was that of scripture and of the
correct interpretations of it in the light of reformed doctrine; but
a grounding in the liberal arts was of great use, especially as much
of the work of reformation went on in the universities and schools,
From the accession of Elizabeth and the consequent fe—establishment
of the Protestant faith in England, however, there had been a general
call for recognition of the importance of learned men - scholars,
teachers, ministers - in fhe work of reform : it was not a cry from
the radicals alone. The need for a learned ministry, for instance,
was recognized by both moderate and radical Prote;tants alike, and
was the spur to many p}eas for the support of scholars and places of
learning. Robert Sdme, in his debate with John Penry in 1588, urged
that 'TO‘prqvide maintenance for the teachers [ministers: i.e. teachers
of God's word], is to shewe kindnesse to the Lords house', for 'Skilfull
teachers doe plough the Ldfds field, and are the Lords, both mguth
and hands to deliver his blessings and treasure unto us: therefore '
tﬁey ought to have defence and maintenance .... Students cannot live
of the ayre as the Chamelion doth.'87 From a more radical quarter
came the question of how 'a learned man that hath spent many years in
good letters, and in the holy scriptures' can be expected to work in
a parish for the pittance generally given to ministers.88
In the campaign for more financial support, the pﬁlpit obviously

played a significant role. Latimer had set the pattern here in his
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famous 'Sermon of the Plough', preached in the Shrouds outside St Paul's
in 1548, rebuking Londoners for their lack of support for scholars :
'When I was a scholar in Cambridge myself, I heard very good report of
London, and knew many that had relief of the rich men of London : but
now I can hear no such good réport'.89 Latimer made regular pleas
for the support of scholars, almost invariably coupled with reproach
of the public for not contributing to the upkeep of learning.go The
preachers at Paul's Cross in the '90s and early 1600s regularly raised
such matters. William Fisher, Master and Keeper of the Hospital in
'Ilford, provoked by the decreasing funds available for the support of
the preachers, called for 'a necéssary Benevolence, and a Christian
subsidy, to bé supplyed', reminding his hearers of the 'great coste
and charge' which fell on students of 'poore and small abilitye' who
were called to London from Oxford and Cambridge: 'how hardlye, and
unwillingly they ar drawen hither, it is but to wel known.'91 In the
following year A.W. was speaking in the same cause, appealing to the
rich to 'especiallye consider of such, as are the seed and.hopé of
learning and religion; I meane poore & paineful students in the
Universities.'92 Thomas Jackson of Kent, in his sermon at the Cross
in 1608, also reminded Londoners of their duties to maintain scholars
énd ministers, and, like A.W., told them that 'by beeing liberall and
bountifull Benefactors to good Schooles of learning', they would
'provide for the good of the Church in future times.' Jackson actually
commended the generosity of Londoners, as did George Benson a year
later, but in 1612 Thomas Sutton was once more complaining about the

. . . 9
discouragement of scholars because of poor financial support.

One of the period's most notable attacks on the neglect of
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learned ministers, aﬁd on the compromising of them, came in a sermon
at Paul's Cross in 1597. ° The preaﬁher, John Howson, was an eminent
churchman, at various times being chaplain to Elizabeth and James,
Vice Chancellor of the University of Oxford, where he made every effort
to put down the Puritans, and Bishop of Oxford and Durham, in which
position he was an active Laudian : his insistence upon-adequate rewards
for clergy may therefore be seen as a statement of belief in the existing
career structure of the Church rather than as part of a bid for further
reform through the placing of educated ministers in strategic positions,
which is what lies behind similar demands from radical quarters.

Having stressed the pains and expense of long studies in school
and university, he maintains that it is wrong for men who have worked
so hard to have to buy from patrons what has been earned by labour, to
be forced to sacrifice yet more money and effort to acquire what is a
rightful inheritance. Moreover, the practice of selling benefices
to ministers often causes them to behave immorally, even sinfully, and
will eventually result in a decline in the number of men who want to
go to university : for 'what father after a while will bee so improvident,
to bring up his sonne to his great charge, to this necessarie beggerie ?
What Christian will bee so irreligious, as to bring ué his sonne in
that course of life, which by probabilitie of necessitie ... will
entangle him in simonie and perjurie ?' It is no argument to say,
as many do, that 'Learning is hef owne recompence : and the Minister
must consider ... the good that he doth, not the reward hee must have',
for a minister must eat. Learning might be 'the light of the minde,

and delight of life, and for it selfe to bee desired; but of Gentlemen,

who can live without it; and of Stoickes and Philosophers, which had



- 42 -

no passions, which lived as soules without bodies, so farre in love
with the food of the one, that they tooke no regards what became of
the other.' Howson emphasi?es that learning is 'much discouraged'
when scholars have to approach gentlemen 'gs the Philosopher came to
Herode to begge a penny to buy him bread; because ... Ver;ue though
it be commended, yet if it bee not honored and rewarded' will soon
decline. He admits that there is a veryksmall number of well-off
clergy, but stresses that, as in no other profession, the majority
are not properly supported, but have to live off .parish alms or involve
themselves in simony. The general result of all this is and will be
'an unsufficient and unlearned Ministerie'.95

Behind Howsoq's attack there are almost certainly tendentious
motives. His slighting remarks about gentlemen are apparent in the
quotatioﬁs'already given,’but he was more caustic elsewhere, as in

this passage :

if Gentlemen onely should bee learned, a competent
measure would serve their turne, the depths of
professions are above their endevours, they are

so painefull: and you shall finde as few schollers
that doo reach to that height of Philosophie, as
to feed their mindes and to starve their bodies,
as you shall finde Gentlemen that are come to that
height of Christianity, to forsake all and follow
Christ, or to love their enemies and studie their

good.96

As an arch conservative, Howson would have been angered by the support
given to Puritan ministers by the Elizabethan gentry, who had in their

gift a large number of church livings, the presentation of which was

97

effectively outside the control of the bishops. Howson, therefore,
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is in all probability directing his invective specifically at one of
the major points of growth and sources of strength 'in the Puritan

movement.

Against the call for greater fimancial support muét be set the
fact that learning and the learned did receive many benefactions
throughout the sixteenth and early seventeenth centuries. Twelve
new collegiate foundations were endowed at Oxford and Cambfidge, for
example, and numerous grants and bequests were made to schools.98

. These were also times that could boast of great patrons of learning :
Wolsey, Leicester, the Sidneys, the Pembrokes, Burleigh, the monarchs
themselves. And there was a host of lesser benefactors to learning
and the arts, including Greville.99 Mﬁch of their patronage was
extended for politic reasons, it is true, but some arose from a genuine
regard for learning in its broadest form. 'T would shew some token
of affection, that I have evermore boarne, to the studies of good
Learning', wrote Sir Thomas Bodley in his letter to the Vice Cﬁancellor
of Oxford, when he offered to endow a Uni§ersity library.lo0 'T coulde
not busie my selfe to better purpose, then by redusing that place (which
then in every part 1gye ruined and wast) to the publique use of

Studients.'lo1

An expressed desire to aid learning, perhapé formally and publicly

made with an eye on social impact, was not the same as actually carrying
through one's intentions into action though. It is not at all certain
that all thé funds intendéd for education really did reach their

intended destinations. Harrison complained in 1587 that, although

the Oxford and Cambridge'colleges 'were erected by their founders at
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the first only for poor men's sons, whose parents were not able to
bring them up unto learning ... now they have the least benefit of
them, by reason the rich do so encroach upon them.' Harrison remarks,
as Stubbes had done four years earlier, that those with influence get
fellowships and other rewards, not the best scholars, 'which will turn
in the end to the over throw of 1earning.'102 Such a state of affairs
would have been most depressing for the aspiring scholar.

It is interesting that in a period which saw so many complaints
on this score, we should find Mulcaster adhering steadfastly to the
principle that the rich should not be disqualified from receiving
scholarships and fellowships. Social and economic factors should
not be the criteria by which students are to be advanced; intellectual
merit is what matters. Mulcaster is in fact attempting to establish
the fairest criterion he can think of.103 |

He condemns election to college places on the grounds of favour
and friendship; such habits will in time rebound against the electors.lo4
He personally knows no cases of favouritism or fear influencing the
disposal of scholarships and fellowships, but remarks, 'some thing
there is that feedeth the generall complaint, and some contentious

105 Academic

factions there be, that bring catchers into colleges.'
fecognition for the intellectually unworthy brings scorn upon universi-
ties from the people in general; 'Preferment to degrees ... ought to
be a mightie stripper of insufficiencie, by cause that way, the whole
countrie is made ... a laudable soyle to sober knowledge' rather than

'a lamentable spoile to bould ignorance'.lo6
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The situation of the 1garned or would-be learned man was made
uncomfortable in other ways too. Broadly speaking, there was towards
the close of the century an increasing sense of disillusionment with
the humanist programme of.studies and the whole notion that the highly
educated man makes the best ruler. This was partly because the humanist
movement tended to lose its central impulse after the death of Erasmus,
partly because many humanist issues were swamped in the larger flood of the
Reformation, and partly because the gap between university and court
had never really been successfully bridged. As Professor Hunter has
remarked, 'the Humanist dream forced the learned into dependence on

a court which did not really need them.'

Elizabeth's court remained,-throughout its history,

a largely medieval pageant of royal bounty and
chivalric allegiance. The progressive and
intellectual elements in the country were gradually
squeezed into Puritan opposition which had as little
time for eloquent classicizing as had the politicianms.
Yet the dream that the centre of power was the natural
home of learning and eloquence was by now so ingrained
that it was not to be denied; reluctance to enter

the Church, together with inability to find any other
niche for learning was the common lot of those

Elizabethans who made the 'pilgrimage from Parnassus'.107

The surge of educational activity du;ing the sixteenth century meant
that by the later years of Elizabeth's reign and in the first years

of James's there was a surplus of well-qualified men who could find

no employment fitted to their aSpirations and attainments within the
contemporary organization of the state. Disillusionment and bitterness

were inevitable in the circumstances. The historian of the Puritan
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movement, William Haller, remarks that 'more and more of the professional
intellectual class were ... led by the circumstances of their positions
as well as by their convictions to become the critics and opponents of
authority, of custom, of accepted ideas and vested interest.'lo8 Bacon,
keenly aware as usual of the prevailing situation and mood amongst the
intellectual class, and himself well accustomed to what was involved

in the frustrating quest for advancement at court and in the various
echelons of the administration, wrote to James in 1611 and warned him
that there were too many educated people for the number of suitable
positions available. This meant on the one hand that there was a
.shortage of 'servants for husbandry, and apprentices for trade', those
men who would formerly have taken such work having now been 'bred unfit'
for it, and on the other that there were many well-trained young men
about who could not find fitting employment, and who were therefore

a potential source of dissension and possibly sedition. Consequently,
advises Bacon, the number of grammar schools should not be increased

for there are too many already.lo9

He voices the same warning in the

Essays, and it is one Mulcaster had uttered quite clearly twenty years
. 110 o '

or so earlier. Elsewhere Mulcaster analysed the nature of an

excessive desire for learning, and judged his own time to be prome to

this, !t '

1

What posts were open to the highly educated ? 'Let him yet
happily éscape all ... hazards' connected with long study, 'now
consummate and ripe ... profited in his studies', let the graduate or

scholar of long-standing emerge to seek employment :

where shall he have it ? he is as far to seek
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it (after twenty years' standing) as he was at
the first day of his coming to.the University.
For what course shall he take, being now capable
and ready ? The most parable and easy, and about
which many are employed, is to teach a School,
turn Lecturer or Curate, and for that he shall
have Falconer's wages, ten pounds a year, and his

diet, or some small stipend, so long as he can

please his Patron or the Parish.112

A graduate, if unable to attain one of the coveted posts at court, in
the higher reaches of the administration, or in some secretarial or

- tutorial capacity in a great household, had few choices open to him.
Medicine and the law were 1ucrative-professions, buf a successful
career in the Church, as Burton noted, depended upon patronage just

as much as a career in secular fields did, unless one was to remain

in a lowly and hence ill-paid position.113 For the Puritan minister
of strong conviction, of course, a successful career meant devotion

to parish work, preaching, and instruction in true reformed doctrine,
and not progress through the ecclesiastical hierarchy, securing
numerous benefices on the way. This is not to say that the Puritan
minister did not want adequate financial recompense for hié labours -
indeed, many of the best preachers were paid good salaries - but his
ambitions were generally more spiritual and pastoral than to do with
normal worldly achievements. When Samuel Crooke, the Puritan clergyman
who baptized Locke, discussing the role of ordained men in society,
remarked that 'it is eyther pittie that able workemen [educated clergy]
should not be employed, or shame, that any that seeke not to enable
themselves, should be tolerated", he was speaking from the godly and

not the worldly point of view.114
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At the end of The Pilgrimage to Parnassus, an allegory of the
period sbeﬁt at universit§ in quest of the bachelor's degree, Ingenioso
advises the pilgrims to return home; 'Parnassus is out of silver
pitifullie', he tells them, 'Apollo is banckfoute, there is nothing
but silver wordés & golden phrases for a man' (Act V, 11. 576-77 and

620-21) . 112

The main concern of the three plays is how to make a

living out of one's learning. Studioso and Philomusus are forced to
descend lower and lower into the world of the hack writer, and eventuaily
abandon letters to become shepherds. We may compare the scholar in
Breton's discourse, who has not 'dined nor supped well for many a day'
and falls 'to sucking of certaine rootes, thch he had gathered in

the fields as he went'. Unable to fill his stomach, he can only

'feed his fancie with some contentive conceit or other".116 Joseph

Hall suggested that 'second brothers, and poore nestlings' without

an inheritance are the unfortunate ones forced to eke out a living

somewhere in the world of learning.117

Not surprisingly, then, many of those who were involved in the
world of learning saw reason for complaint, or at least expressed their
regret that things were not better. In some cases the grumbles we
read are personal, arising out of a sense of injustice, frustration,
and perhaps bitterness, as the well-educated man t;ies to come to terms
with a callous world that refuses to value him as it ought'.118 In other

cases what we encounter is an ideological commitment and a subsequent

call for support : this is so with the endeavours to improve schooling
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and to further humanist ideals, and with the struggle to build a godly
society. Many people recognized the value of scholars, teachers,
learned ministers, and the well educated in general, and responded to
the appeal for aid, but others.clearly were more sceptical or maybe
just indifferent. One thing is sure, that the learned were well-

equipped to state their case and did not hesitate to do so.

ITI

Several examples were given earlier of writers commenting on
the way learning led to physical ailments. That mental stress resulted
from over—taxing oneself with study was also widely recognized during
the period, as it had been in previous times. Wiliiam Martyn, for
example, cautioned his 'son that 'a willing mind being oppressed with

115 while Burton pointed

overmuch study, will ...'wax feeble, and dull',
to overmﬁch‘study as one o} the principal causes of melancholy, for
'learning dulls and diminisheth the spirits', an effect exacerbated

by the lonely and sedentéry lives scholars lead, 'to themselves and
letters, free f?om bodily exercise, and those ordinary disports which
other men use'.120 Serranus painted a darker picture of tﬁe mind
being 'diversly worne and broken with cares' by 'the troublesome and
painfull endevour to knowe things'.121 Serranus's view is expressed
in his commentary on Ecclesiastes, and it was this book that provided
the key texts for the discussion of the detrimentai effects of learning
on the mind. Ecclesiastes 1 : 17 reads, 'And I gave mine heart to
knowe wisedome and knowledge, madnes and foolishnes, I knew also that

1

.. . .. 122 . .
this is a vexation of the spirit.' Ecclesiastes 1 : 18 warns, 'in
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the multitude of wisedom is much griefe, and he that increaseth knowledge,
increaseth sorrow.' The marginal comment in the influential Geneva
Bible explains that 'Wisedome and knowledge cannot bee come by without
great paine of bodie and minde : for when a man hath attained to the
highest, yet is his mind never fully content : therefore in this world
is no true felicitie.' It is a comment that reveéls the reformers'
habitual train of thought clearly. Not that this view was held only
by Protestants : Thomas a Kempis had admonished the faithful in precisely
the same fashion, and it is apparent from The Imitation of Christ that
he, like the writers who belonged to the reformed Church, believed not
only that too earnest a pursuit of knowledge jeopardizes one's peace
of mind, but also that devotion to secular learning is a specious and
time-wasting thing, distracting one from true knowledge - of God.123
This was confirmed by other verses from scripture, such as 1 Corinthians
1 : 19-20, where Paul speaks of God's destroying the wisdom of the wise,
and making foolish the wisdom of this world. Again the annotator of
the Geneva Bible takes the opportunity provided by the Apostle's words
to castigate the 'learned feliow' who spends his days only 'turning
... bookes'. Worldly learning can serve divine ends, but if sought
for itself, or if not carefully circumscribed and pursued soberly,
becomes distracting and leads us away from God instead of towards him.
Learning is therefore potentially dangeroﬁs because it can be the path
to frustration, even to damnation.

Solomon and Paﬁl were not the only authorities for the view
that learning bringstagitation of mind. St Bernérd had likened
learning to wine, which tends to make people drunk rather than nourishing
them, and in the famous eighty-eighth epistle Seneca had suggested

that too much knowledge .is a kind of intemperance.124 Montaigne
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discovered mental turmoil in the actual workings of the mind

Whence proceeds the subtilest follie but from the
subtilest wisdome ? ... from the rarest and
quickest agitations of our mindes ensue the most

distempered and outragious frenzies.

So powerful are these mental agitations that they 'distract, trouble,
and wearie the force of [the] bodie' as much as they exhaust the mind
itself. And what is it that commonly casts the mind 'down even into
madnesse, but her own promptitudé, her point, her agility, and, to

.conclude, her proper force ?'125

But the problems for the learned man were not all generated
solely within the mind. Perturbation was no doubt also caused by
adverse external circumstances. Some of these - such as the sense of
financial precariousness, the problems of employment, and the low
estimation set on the learned in certain quarters - have already been
mentioned; but several other factors played an important part in
discomforting those who sought after knowledge.

One of the major problems for the Elizabethan and Jacobean scholar
to come to terms with was the immense number of books and pamphlets
that were pouring off the presses. This flood of printed material
was, paradoxically, deplored by many writers, and for a complex of
reasons. Some men feared that so many books could not but distract
people from God, stuffing their brains instead with 'old magter, glosed
over with new words' or 'with strange Doctrines lately devised', many
of them profane.126 Some believed that too many outlets were being

provided for the ungodly - 'the Brownists and especially the Popish,
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and trayterous Priests, and Jesuites', who bred dangerous questions

e s . 127 . . . s
rather than edifying their readers. Some merely aired their prejudices
and inveighed against 'unauthorized authors': 'to fill and fit his humor
.... every red-nosed rimester is an author, every .drunken mans dreame

128

is a booke’. Others saw the 'vaine glory, and desire of popular

fame in the writers, and desire of filthy lucre in the printers' as the

chief causes of the glut of printed material.129
But it was also the case tha; the plethora of books exacerbated

the diffiéuities of the student in a dramatic fashion, in as much as

it made the task of assimilating the thoughts of other people a far

more onerous business. One had, it seemed, either to select (often

awkward in itself), or to read everything, which was clearly an impossible

assignment, There was, of course, no external compulsion to read vast

amounts, but, given some people's unquenchable thirst for knowledge

and their yearning for completeness, control, and prestige, the inner

(mental) pressure to devour as much as possible could be hard to regulate.

Yet the same person might be acutely aware of the psychological pressures

involved in the éttempt to know much and coﬁsequently to be acclaimed

by one's fellows, and so could be caught between two powerful and

destructive forces. 'A multitude of Bookes burtheneth and instructeth

him not that learneth,' Seneca had warned, 'and it is better for thee

to addict thy selfe to few Authors, then to wander amongst many.'lBO
Solomon too had spoken wearily of the endless making of books

(Ecclesiastes 12 : 12), and his words were repeated and elaborated

endlessly by writers in the early modern period, Chaderton, in the

epistle to the reader before a sermon he had preached at Paul's Cross,

said that true wisdom eschews 'much reading' and 'making many bookes',

activities that will be condemmed 'of all learned Christains'. He
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believed that the contemporary outpouring of print had been 'to the great
hurt of many good wits, and to the hinderance of constant judgement in

131 Chaderton in fact demanded

the soundnes of Christian doctrine,

some kind of censorship to be operated, but this was not the uniform

view;. John Dove, for instance, fighting for the same Puritan cause as

Chaderton, advocated battle rather than suppression : 'Our Adversaries

are never weary of withstanding the truth, they never cease to provoke

us by bookes, our names are daily traduced in their papers'; therefore,

although Solomon's words are true, 'yet doth the condition of this present

age require a multitude of boo'kes'.132 Richard Capel took the same

‘line, maintaining that, although there are possibly too many works coming

from the presses, 'Bookes are more necessarie in a state than armes'

for they 'preserve us from the infection of errors' which 'éndanger the

soule'; ‘there can never be enough 'good and learned bookes ... fitted

to the errors énd diseases of thé time'.133 |
William Gouge was more generally.in favour of the expansion of

the book trade : 'a good thing, the more common it is, the better it is',

and 'It cannot be denied but that knowiedge and 1eérning have wonderfully

increased by the benefit of printing.' Gouge noted the common complainﬁ

against the multitude of books, -but judged it either to be unjust or

&irected‘against 'idle and evill Bobkes".l34

Additional cause for anxiety amongst men of learning was that

(in Donne's words)

here in this world, knowledge is but as the earth,
and ignorance as the Sea; there is more sea then
earth, more ignorance then knowledge; and as if the

sea do gaine in one place, it loses in another, so
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is it with knowledge too; if new things be found

out, as many, and as good, that were knowne before,

are forgotten and lost.135

This deeply pessimistic viewlfhat there can be no real progress in
knowledge was related in Donne's case to a preoccupation with the
supposed decline of the world and the feeling that people's intellectual
powers were gradually weakening. The Frenchman, Luis Le Roy, whose
theories were presented to the English reading public in 1594 by Robert
Ashley's translation, had propounded the idea that, like everything
~else to do wiFh this world, people's knowledge of fhe arts and sciences
moved in cycles; thus everything has been invented or known once, but

136 The cyclical

has at some point been lost, then later rediscovered.
theory could also have been used to chasten man's aspiring mind, but
it was not as fundamentally damaging to the advancement of learning
as Donne's attitude. Le Roy's approach was basically optimistic :
'if we consider it well there was never age more happie for the advance-
ment of learning, then this present';137 while the whole tendency of
Donne's thoughts concerning the state of man's knowledge was pessimistic.
The currency of theories about the decay of the world, even if
they were merely fashionable, as Kocher has argued,138 coupled with
works like Le Roy's and pronouncements like Donne's must have had a
disquieting effect on many séholars.
This is also true of the related conviction that 'Whatsoever
part of divine and humanes affaires thou shalt comprehend, thou shalt
be wearyed with huge abundance of things to be sought for,‘and to be

learned. The notion that outside the spectrum of man's knowledge

lies an infinite area into which one can hope to make only small inroads,
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the mass being forever unknown, was a tormenting one. '"Much may be

gained by studious inquisition; but more will ever rest, which Man

. ' . 140
cannot discover.' 'Our knowledge doth but shew us our ignorance.'
' ... we are ignorant of more things then we know .... How imperfect
141

is all our knowledge ? What one thing doe we know perfectly ?'
The starting points for this idea were the Socratic profession of
ignorance, and, once more, Ecclesiastes : 'yet cannot man finde out

the worke that God hath wrought from the beginning even to the ende'

(3 : 11), a text that was developed by Corqelius Agrippa, for instance,
as part of his notorious bid to undermine confidence in learning.142
.Greville seems to employ a similar viéw in building his case against

143 The argument could, moreover, be used to show that

144

human learning.

curiosity was a futile (as well as a reprehensible) trait,

In this sort of climate it is not surprising to find the preachers

telling their congregation that the waters of learning 'are bitter,

. - . 145
and end in desperation', or that too much learning makes people mad,
nor to discover Serranus and Charron arguing that the search for knowledge
brings only doubt, anger, and sorrow, serving 'mothing to the sweetning
s ey . s . . 146
of our life', nor ridding us of evils, but rather sharpening them.
There are echoes of the same idea in Greville's view that 'where Science
multiplies,/Man multiplies with it his care of minde', and also in

147 which indicates

Daniel's 'who knowes most, the more he knows to doubt’',
the poets' responsiveness to one of the dominant moods of the age.
Indeed, poets themselves were often thought to be prone to suffering,

as subsequent chapters will show.

Bidding farewell to her son, the Duchess of Malfi reflects,
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Thou art happy, that thou hast not understanding
To know thy misery. For all our wit
And reading brings us to a truer sense

Of sorrow.

This linking of knowledge with sorrow and suffering is a persistent
theme in classical and biblical literature. William Elton, in his
study of Kinngear, defines Webster's position as the Sophoclean one,

148 But, as Montaigne rightly

and relates it to Lear's éuffering.
perceived, it was a tnotion also set out by Sophoéles' counterpart in
the Christian tradition, the author of Ecclesiagtés, and elaborated
continually during the early modern period.149

That learning can bring pain aﬂd agitatiqn to the mind in the
process of acquiring knéwledge as in the increased awareness and
understanding that is won, is a truth familiar to many who have sought
knowledge, and what we can see being recorded is at centre a péycho—
logical fact, however embedded it may have become in various doctrines
and philosophies. Hence, the persistent demand during this perioa
for an active use of knowledge is not merely the articulation of a
principle; it grows also from the need to feel that one's learning
has some positive use, beyond its paésive acquisition, in the world
of action, that it is not only an enclosed and introverted thing,
preparing the seeker after knowledge merely to receive more knowledge.
It is a commonplace that contemplation and solitary reflection is more
conducive to painful thoughts than action is; the mind has greater
opportunity to direct its energies inward upon itself.

In the Elizabethan and Jacobean periods, as we have seen, the

perception that learning is inextricably bound up with suffering was
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consolidated by the actual social and economic position in which many
learned men found themselves. But it would be misleading to limit

to local circumstances the notion of knowledge bringing pain. What

we have seen rising to the surface with particular force in this period
is something deeply ingrained in human consciousness, and arising
initially from the bid to account for man's woes by defining his relation-
ship with God or the gods. In the Christian‘schema this definition

was worked out through the myth of the Fall, when man had attempted

to gain illicit knowledge and understanding of his Creator. In the
classical world the archetypal figures were Prometheus, punished by

the divine powers for bringing knowledge to men, Icarus, who became an
emblem of the overreaching pride and confidence of man, and Oedipus,

who achieved terrible knowledge and was able eventually to stand against
the gods. '"Thus much I know', wrote a Jacobean essayist, 'the Gods

detest a curiosity'.lso

Iv

In the continuing discussion of the nature, role, and scope of
of learning during tﬂe sixteenth and early seventeenth centuries the
issue of curiosity —‘of people's prying into forbidden matters - was
a constant theme. The charge of curiosity was levelled at whatever
intellectual activities were deemed to be dangerous to people's spirituali
welfare, or at those kinds of knowledge judged to be distractions from
the godiy life. Curiosity was often linked by Protestants to pride,
for the tendency to press too far in one's search for knowledge was

evidence of a proud intéllect and the flaunting of the ego in the face
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of God and the world :

Curious questions, and vaine speculations how
like they are to plumes of feathers, each of

us may judge; for that many very earnestly

: . . 151
... are desirous to be seene in them.

Some writers are specific when they discuss forbidden knowledge.
Calvin, on one occasion, attacks people who try to work out the 'nature,

152 Brathwait is particularly

degrees, and multitude of Angels'.
concerned with the dangers of curiosity arising from the study of
mathematlcs,1 3 while John Woolton cautions his readers against delving
. . 154 .
too deeply into the make-up and creation of man. One or two writers
even extended the warning to cover social matters as well as the mysteries
155

of God. A central target was the study and practice of alchemy,

astrology, and certain, illicit kinds of magic,

unlawful things,
Whose deepenesse doth intise such forward wits,

To practise more than heavenly power permits.15

Such arts involved manipulation of natural forces, dealing with demons,
and.presuming to predict and perhaps even thwart the divine purpose,

-and thus led their practitioners into areas of action and thought that
were the province of God alone. Greville spoke for many when he said
that these 'unlawfull Arts ... Are onely to be cur'd By extirpation'.l57
In many cases, however, admonitions about man's prying intellect

gave only a general indication of which areas were forbidden. The

Jesuit, Thomas Wright, proclaimed simply,

Things deeper than thee, inquire not after, and
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stronger than thee, search not; but thinke
alwayes upon those things which God hath

commaunded thee; and in many of his works

. 15
be not curious. 8

And the Puritan, John Downame, remarking that vain curiosity is one of

the chief impediments that hinders us from leading a godly life, causing .

us to neglect true knowledge of God as revealed in his word, says that

we spend too much time trying to 'pry into his secrets which belong not

unto us; spending our wits in spinning such Spiders webs, as are utterly

unprofitable for any use.’lsg‘ Downame is no more exact than this.
Calvin called for a 'rule of modestie & sobriety' in our studies,

suggesting that we should not 'desire to knowe any other thinges than

that hath bin taught us by the word of God'. In addition Qe should

only seafch out and study 'such thinges as perteine to edification'.160

The call for sobriety was derived from such Biblical texts as Ecclesiastes

7:16 and Romans 12:3.' Beza, in his commentary on the former, sees

in the Preacher's words a caution against prying into God's mysteries,

and advises 'holde thou the meane betwéene those gwo extremities'Aof

ignorance and curiosity, 'neither prophanely inquiring into God him

selfe, nor wickedly scorning at that which [you] can not conceive'.161

Henry Smith, preaching on ‘the secon& text, makes the same points.162
The majority of divines were not against secular learning - indeed,
they almost invariably haé praise for it as a God-given instrument to
help conduct earthly affairs in an efficient manner, and even as a
sound basis on which to build up knowledge of spiritual matters - but

strict controls had to be set on man's aspiring intellect, and he had

to be constantly reminded of the limits imposed on his corrupted mind.
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Behind the admonitions lay the deep conviction that some things
are forbidden to men by God =« or by the gods. 1In the Christian
tradition this was focused on the Fall and Adam and Eve's bid to know
what God had decreed should be withheld from them. For the Protestant
reformers, engrossed in Pauline and Augustinian doctrines concerning
natural corruption, the Fall was one of the two crucial episodes in
the history of mankind, and thus the unbridled quest for knowledge.was
seen as an epitome of man's plight as a fallen creature, and a perpetual
re—enactment of the proceedings that led to the primary loss of grace.

It was -inevitable, therefore, that Satan should be seen as the
instigator of curiosity by many writers. The author of Bromleion,
for example, wrote of those 'who being too desirous, to know more than
is meete and convenient for them to search after .... enter into covenant
with the devil, to show them hidden matters, and to helpe them to their
desires'. In reaching thus 'for a worldly delight which cannot long
endure', they damn 'their soules for ever'.163 Henry Smiﬁh, discussing
the same topic, agreed that 'Some have a great deale more desire to
164

learne where hell is, then to know any way how they may escape it"',

and William Perkins warned that

God was making hell fire to burne all such curious
persons as will needs know more of God then hee
hath revealed to them: for where God hath not a
mouth to speake, there we. must not have an eare

to heare .... our duty is, to let ... curious

. 165
questions passe.

This was a powerful threat, indicative of the gravity with which curiosity
was viewed. Yet, as one might expect, the attempts to chasten the

human intellect were not always based on pure theological tenets : the
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charge of curiosity, as those of pride and vanity, being so powerfully

based, was a useful weapon to direct at one's opponents in doctrine

or learning, and was é strong barrier to erect in the path of dangerous

innovation and what éne judged to be atheism.
If certain areas were forbidden, what was permitted ? "Let

men desire knowledge of God, as Salomon did, but not desire knowledge

166

as Eve did.' Knowledge of God could be gleaned from his word and

works, ahd the period has ‘a large number of texts érguing that a study

of created things leads men back to the creator.167 What was.forbidden-
was to emulate Eve by éeéking to understand the divine will and to
~believe that one had,the'right to strive for a comprehension of existence

equal to God's. 'For my selfe', wrote Ralegh,

'

I am resolved ... that although the effects which
follow [God's] wonderfull wayes of working, may
in a measure be perceived by mans understanding,
yet the manner and first operation of his divine

power cannot bee conceived by any minde, or spirit,
compassed with a mortall body.m8

An anonymous author, writing in 1612, agreed that 'it were condemnable
curiositie, to search and pry into the mysteries of faith, and to seeke
to make them subject to humane apprehensioﬁ', but went on to say that

it is equally inexcusable 'not to search narrowly into such secrets

of Nature, and such excellency of the creatures as God hath vouchsafed

to reveale in his word.!' God condemns negligence in the latter as he
does curiosity in the former.169 Many questors after knowledge,
including Bacon, stretched this doctrine as far as they could. Pointing

to Adam's and Solomon's extensive knowledge of the natural world, men

argued their right to study created things; but, of course, opponents
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of learning were quick to perceive that there was no easily definable
barrier between such a study and the more dubious areas around the
creation and hence the creator himself, and also that, however strait
the paths of learning might be, proud man would always find scope for
the exercise of his self-esteem.

In expounding Solomon's views on learning, John Serranus was
at pains to distinguish between acceptable and unacceptable curiosity,
and his approval of the search for knowledge is interlaced with
admonitions about the dangers involved. Solomon condemns the abuse
of knowledge, Serranus explains, but is careful 'to distinguish and
sever out the wittie and skilfull searching from the vaine and foolish
madnesse and curiositie of ignorant persons' [ignorant, that is, in

their blindness to God's commands].170

The 'searchings & knowledge
of nature & naturall things, which are seene in the principles, grounds,
causes, and effectes of the same' are valid suﬁjects for the attention
of students, but we must condemn 'ﬁnmeasufable curiositie' and a
devotion to studies which is so excessive as to 'trouble and disquiet
our mindes', which gives us a specious sense of self-dependence, and
which causes us to 'depart from the simplicitie of the word of God, and
from that earnest feeling of his feare, which is the fountaine of all
sober knowledge.' However the 'sober marking of order & cunning in
the workmanship of the world, being notable testimonies of God, & of
his providence' is an occupation 'verie fit for a Christian'.”1
Solomon was by no means the sole authority to which a writer
against curiosity might turn for support : certain Biblical texts

(notably Paul's epistle to the Romans) have already been mentioned,

and more can be added; people also turned to classical writers and
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the Church Fathers, especially Augustine and Bernard, in the search for
words that would chasten the aspiring intellects of their brethren.172

Christ's choice of ignorant fishermen was a significant act for this

aspect of the debate on learning, as for others.

In an age renowned for its aspirations in all branches of knowledge,
it is not surprising that one should find such persistent warnings .about
the evils of curiosity and the dangers awaiting the unbridled intellect.
But it is important to recognize that the tension between the two impulses
- - on the one hand the desire to know, and on tﬁe other the bid to subdﬁe
the inquisitive mind - has an ideological basis : it is in essence a
conflict between certain characteristic aspects of the humanist spirit
and the radical Protestant view of man's néture and position. Much
humanist doctrine rested on a conviction that man is a creature of
dignity, capable of every kind of achievement, intellectual and spiritual
above all. The Protestant reformers' preoccupation with the corruption
and helplessness of man was, in contrast, not likely to engender confidence
in our intellectual and spiritual capacities, but resulted in deep
suspicion of the intellect, an insistence on the futility of spiritual
strivings that were not nurtured by grace, and an attempt to confine
man's roaming mind and concentrate its energies on the strait path of
godliness. Broadly speaking (and many modifications will have to be
made to this view later), Daniel's account of learning and poetry in
Musophilus is inspired by the humanist conviction, while Greville's
in A Treatie of Humane Learning is shaped by the Protestant.

The huﬁanist movement in England, as represented by men such

as More, Elyot, Starkey, Cheke, Ascham, and Mulcaster, was chiefly
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concerned with civic and social issues within a religious perspective
that emphasized practical morality, and a philosophical one that valued
the vita activa above the vita contemplativa. These concerns and
emphases had much in common with some of the central preoccupations of
the Protestant reformers, even though there were fundamental theological
and epistemological differences between the two m.ovements.173 As far
as notions of the dignity of man expressed through intellectual and
spiritual development are concerned, however, a more striking contrast
is that between the Protestant reformers and those humanists who,
inspired by the intellectual leadership of such as Ficino and Pico,
believed that a person could rise through learning to an exalted

spiritual state, could indeed become like a god. 1In Pico's Oration

God tells Adam,

The nature of all other beings is limited and
constrained within the bounds of laws prescribed
by Us. Thou, constrained by no limits, in
accordance with thine own free will, in whose
hand We have placed thee, shalt ordain for
thyself the limits of thy nature .... Thou shalt
have the power, out of thy soul's judgment, to

174

be reborn into. the higher forms, which are divine.

The Italian Neoplatoﬁists, preoccupied with the Hermetic writings,
believed that intellectual satisfacti&n could be ;chieved through the
contemplative use of reason, and that this would carry one to mystical
union with the inteliectus divinus, the divine principle of the universe.
In the Corpus Hermeticum XI (trgnsiated by Ficino in 1464), the divine
Nous explains to Hermes that man has the capacity to reflect the universe

.

within his mind, to understand the divine essence of the material world,
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and to fix it in his psyche, and thus to achieve gnostic experience.”5

This would involve him in a spiritual movement away from earth and the
level on which men normally live : it would be a process of continual

refinement for the individual mind, until it had reached a point where
its understanding of the principles on which the workings of creation

depend was comparable to that of the deity; indeed at such a stage

. . ‘e . . . 176

the mind would be identified with the divine mens.

There was, however, another side to Hermetic philosophy, which
has already been touched on in relation to curiositas : a preoccupation
. . _ . . 177

with magic, astrology, alchemy, and the occ¢ult sciences in general.

The magus could, through his magic, manipulate the intricate web of

forces that controlled the universe; he could even, like Faustus,

use angels (good and bad) to advance his own cause.178 Once the magus

understood the overall structure of the cosmos, its order and disorder,

its correspondencies and discords, he could interfere with the laws

- . . . . 179

of nature, using them for his. own purpose without harming them.

French notes that Hermetic magic cannot be considered apart from the

mystical and religious side of the philosophy, for the gnostic only

existed in an astro-magical universe. It was magic that aided and

. . .. 180

protected the soul on its journey towards the divine mens.

Conversely, in order to manipulate matter and phenomena, the magus
: . . . . .. . 181

must be directly inspired and guided by divine revelation,

Thus, it was believed, could man become like a god. French
concludes that the rediscovery of the Hermetic writings in the fifteenth
' . . A . 182
century changed man's whole view of his role within the universe.

This side of the European humanist movement figured prominently

in English culture too, getting woven into various other intellectual
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preoccupations, and influencing the work of poets like Spenser and
Chapman. It engendered a different kind of enthusiasm and confidence
from that which resulted from the doctrines of Erasmus and Vives, and,
with its concentration on the development and possible perfection of

the individual, rather than on the good of the state whose.polity was

to be sefved by the individual, exposed itself more readily to charges
of pride and vanity. Although Daniel is not concerned with Neoplatoﬁic
thought, the sense of exhilaration generated by the idea ﬁhat knowledge
can lift an individual suffuses many sections of Musophilus and gives
_to the poem a current of optimism about learning éhat contrasts with

the prevailing tone of Greville's views on the same subject. Greville
is altogether more g;arQed and sceptical, seeing learning, as every

human activity, in the light of Protestant teaching about the vanity

of all man's works when they are divorced from God.

.

There has always been what Harbison called a 'deep current of
... anti-intellectualism' in the Christian tradi_tion.183 Tertullian
(c. A.D. 155-222) had preached the doctrine of devout ignorance, Nicholas
of Cusa's On Learned Ignorance suggested that God could be known by
non-rational means, and Thomas a Kempis (translated into English by
Rogers in 1584) spoke forcefully agaiﬁst earthly learning - indeed,

many mystics, devoted to escaping from this life, and believing salvation

to be totally unconnected to any mundane activity, set themselves

184

implacably against the acquisition of secular learning. The
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De Contemptu Mundi of Pope Innocent III denounced the vanity of learning

with fanatical zeal. Innocent's treatise was translated into English

185

twice during the sixteenth century. Underwriting all these denun-

ciations were the Preacher's eloquent doubts expressed in Ecclesiastes,

several of which I have already recorded, some of Christ's words,186

and, above all, Paul's pronouncements about knowledge in the first

epistle to the Corinthians :

For it is written, I will destroy the wisedome

of the wise, and will cast away the understanding
of the prudent. Where is the wise ? where is
the Scribe ? where is the disputer of this world ?
hath not God made the wisedome of this world

foolishnesse ?

(1 Corinthians 1 : 19-20)

... the Jewes require a signe, and the Grecians
seeke after wisedome. But we preach Christ
crucified : unto the Jewes even a stumbling

blocke, and unto the Grecians, foolishnesse.

(1 Corinthians 1 ; 22—3)18

If any man amongst you seeme to be wise in this
world, let him be a foole, that he may be wise.
For the wisedome of this world is foolishnesse
with God : for it is written, Hee catcheth

the wise in their owne craftinesse .... The Lord

knoweth that the thoughts of the wise be vaine.

(1 Corinthians 3 : 18-20)

The Protestant reformers of the sixteenth century were engrossed in
the Apostle's writings, and, when they came to discuss the place of

the arts and sciences in the godly life, were greatly influenced by
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his opinions and rarely failed to quote, amplify, or interpret what
he had said.

At the heart of Christian anti-intellectualism lies the opposition
between grace and nature, faith and reason. Aquinas had striven to
reconcile these opposites, and in the Elizabethan period Hooker too
endeavoured to give reason a key role in the realm of faith, But
more radical Protestants, taking their lead from Luther and Calvin,
held to the antithesis.

Robert Hoopes makes it clear that '"the fissure between reason
~and faith' had been rendered absolute two hundred years before the

18 .
8 but for most Protestants it was

Reformation by William of Ockham,
Luther and Calvin who had really driven in the immovable wedge. Luther's
remark that reason is the devil's whore is notorious. In fact, his
view of reason is far more balanced than this much-quoted description
suggests; indeed, when he referred to reason in tﬂis way, he was
thinking of a particular abuse of reason, as Gerrish shows.189
Luther made a fundamental division between the earthly and
heavenly kingdoms. Natural reason can operate legitimately in the
former - Luther braises it highly for the help it gives in daily life -
but is useless in the latter, where the only guide is scripture, for
nothing that is solely human can bring us near to God. When people
carry over the reasoning process into the domain of spiritual affairs,
they are acting illegitimately. There is an awkward grey area of
moral and religious issues, where reason can play an important role,
but caution is necessary here for it is easy to slide into curiosity,

as many philosophers have done. The brunt of Luther's attack on

reason is borne by those who, in his eyes, have employed reason in
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this way. There is-also, however, what Luther calls regenerate reason
- reason illuminated by faith, and thus working 'with an entirely new
set of presuppositions, no longer those derived from experience in

190

worldly affairs, but' those which are revealed in the Scriptures.'

Thus, Luther wrote :

Reason corrupted by the Devil is harmful ....
but reason informe& by the Spirit is a help
in interpreting Holy Scriptures .... Reason

is of service to faith when it is enlightened,

since it reflects upon things; but without

faith it is of no use‘191

As reason is allowed a role in the spiritual life, so is learning
regarded as useful, provided it keeps to its own domain, and provided
we do not suppose it can bring us to salvation. Luther in fact devoted
much energy to reforming education in Germ,any,192 and had a keen
appreciation of the importance of 1eafning in both human and divine
affairs. 'The languages and other liberal arts,’' he wrote, are of
great benefit 'both for understanding the Holy Scriptures and carrying
on the civil government'. Languages particularly are a wonderful

gift from God and a danger to the devil; they are

the scabbard in which the Word of God is
sheathed. They are the casket in which this
jewel is enshrined; the cask in which this

wine is kept.193

Luther even went as far as to say that

There has never been a great revelation of the

Word of God unless He has first prepared the
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way by the rise and prosperity of languages and

letters, as though they were John the Baptiéts.lg4

He is clearly thinking of the work of Erasmus and the humanists preparing
the way for his own révolﬁ.

It is true that Luther attacked the universities and Aristotle,
but it must be remembered that the former were instituted by the papacy,
while the latter, the god-éf the schoolmen, dominated the syllabuses,
and seemed to have taken the place of studying the Bible. Luther
regarded Aristotle as valuable in his proper sphere, and listed his
works on logic, rhetoric, and poetry (albeit in condensed forms) in his
curriculum.1954

In short, Luther did not condemn reason and learning out of hand;
he applauded them at work in the earthly kingdom, and attacked those
people who presumed to apply them to the realm of faith. Man's natural
state was corrupt; he could be lifted nearer to God only by grace and
faith, not by natural reason. Natural reason could serve religion;
regenerate reason could operate within the spiritual domain.

Calvin too allowed reason and learning a relative value. All
man's natural gifts were corrupted by sin at the Fall; hence only the
'foule ruines' of reason are now apparent. It was not obliterated

because, as 'a naturall gift, it could not be altogether destroied,

but it was partly weakened, partly corrupted':

in ye perverted & degendred nature of man,

there shine yet some sparks that shew that

he is a creature having reason, and that he
differeth from brute beasts, because he is endued

with understanding;
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yet we must always be aware that what light there is 'is choaked with

. . 96
great thickenesse of lgnoraunce‘,1 and that

Our reason is overwhelmed with so many

sortes of being deceived, is subject to so many
errours, stumbleth at so many stayes, is
entangled with so manye streightes, that it is

farre from sure directing.197

To charge the intellect with perpetual blindness would be repugnant

both to the word of God and to common experience. Moreover, people
clearly have a natural urge to investigaté the truth, and the arts and
sciences are not fruitless; it is simply that the desire for truth

fails before it reaches its goal, and human learning tends to drift

into vain curiosity énd useless discussions.198 ‘As far as salvation

is concerned, the most learned of people are as blind as moles, for

human nature possesses nome of the insights accorded to the elect through
the gift of grace : 'mans reason neither approcheth, nor goeth toward,

nor once directeth sight unto this trueth, to understand who is the

199

true God'. Similarly, 'the gift of regeneration is one thing, the

200

gift of mere factual knowledge ... is another', Like Luther, Calvin

makes a clear distinction between earth and heaven, and thus separates

mundane from divine learning :

there is one understanding of earthly thinges, an
other of heavenly thinges. Earthly thinges
. I call those that doe not concerne God and

his Kingdome, true righteousnesse, and the
blessednesse of etermall life, but have all

their respect and relation to this present life,
and are as it were contained within the bounds

thereof., Heavenly thinges, I call the pure
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knowledge of God, the order of true righteousnesse,
and the mysteries of the heavenly kingdome.

Of the first sort are policie, governaunce of
householde, all handy craftes, and liberall
Sciences. 0f the second sorte are the knowledge

of GOD and Gods will, and the rule to frame

our life according to it.201 '

Having made this distinction, and always reminding us of our
corrupt state, and of how 'knowledge of all the sciences is so much
smoke apart from the heavenly science of Christ',202 Calvin is willing
to defend human learning. This he does in his interpretation of Paul's

epistle to the Corinthians,

Paul would not be so very unreasonable as
to condemn out of hand those arts, which,
without doubt, are splendid gifts of God, gifts

which we could call instruments for helping

. e e 20
men carry out worth-while activities., 3

Yet it does appear that the Apostle 'throws to the ground ... every

kind of knowledge which exists apart from Christ, and, as it were,
tramples under his feet what is well known to be the chief gift of

God in this world.' Calvin answers this by saying that Paul is not
inveighing against 'the natural insight of men, or wisdom gained by
practice and experience, or education of the mind through learning', -
but is simply affirming that 'all thesé things are useless for obtaining
spiritual wisdom.'  With this Calvin concurs, for learning cannot

help one to ascend to God - it is necessarily earthbound, and, without
Christ, futile : 'the man who is well grounded in every aspect of

learning, but is yet ignorant of God, has nothing.' Furthermore,
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mental agility, shrewd judgement, a knowledge of languages and sciences
are all marred whenever tﬁey become the property of ungodly pe'ople.204
This antiphony of statement for and against reason and learning
is characteristic not just of Calvin but of many reformers : our
faculties are corrupt, yet they are gifts from God and can serve us

well in an earthly context, yet, the admonition always returns, they

are sinful and dangerous.

Protestant misgivings about reason, and the subordination of
- it to faith and grace, found support in the sixteenth century's revival
of interest in scepticism and the related religious attitude known as
fideism.205 Hoopes suggests that the sceptical and fideistic impulses
became combined in the thought of the age to strike at the very heart
of the doctrine of right reason.20

The best-knowm statemént of scepticism in the century is Montaigne's
Apologie de Raimond Sebond (1575-80). Montaigne, with uncharacteristic |

aggressiveness, makes quite clear his determination to

crush and trample this humane pride and
fiercenesse under foot, to make them feele the
emptinesse, vacuitie and no worth of man : and
violently to pull out of their hands the silly
weapons of their reason; to make them stoope,
and bite and snarle at the ground, under the

authority and reverence of God's Majesty.207

He deploys the customary arguments of scepticism, as expounded by
Sextus Empiricus - that the senses are unreliable and give individuals

different impressions of the external world, and cannot therefore



- 74 -

provide data on which absolute judgements may be made; and that the
diversity of judgements and patterns of behaviour in different places
precludes our being dogmatic about the rightness of our own beliefs
and customs and the wrongness of other pepple's. We must therefore
suspend our judgement and accept that all things are relative. Hence
the conclusions of reason'are discredited 'because there are no grounds
upon which one can prove true that which reason declares to be true.'208
Tightly interwoven with sceptical thought, fideism maintained
that hostility to rational activity and complete tfust in the power
of faith provides pepple with immediate access to religious truth,
reason being vitiated by natural corruption.zo9
Scepficism struck ; chord in many sixteenth- and early seventeenth-
century writers - Erasmus, Agrippa, Montaigne, Shakespeare, and Greville,
and contributed much to £he misgivings about reason and learning that
were steadily establishing themselves in the dialectic with the
humanist confidence in man's rationality and in his ability to advance
throﬁgh the arts and sciences. The Moriae Encomium (1509), the De
incertitudine et Vanitate scientiarum (1526), and the Apologie de
Raimond Sebond undermined traditional assumptiomns about reason and
learning in a lasting fashion. Yet they also injected a spirit of
iconoclasm and intellectual game-playing into the world of ideas that

gave it new dimensions and directions, and in this sense they had a

markedly positive as well as a negative effect.
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VI

Students of literature are well aware that the humanist movement
generated great interest in learning in England during the sixteenth
century - an interest that was manifested not only in the numerous
discussions of the subject in all kinds of books, but also practically
in the bids to create a schooled society and to ensure thé£ those
people who were to be involved in the state administration were well
educated and those who were taking up certain professions and trades
were properly equipped to do so. What is not so clearly recognized
- is the extent to which the struggle to establish the Protestant faith
in this country also had a profound effect on the development of
education and stimulated an intense debate on the place of learning

210 This has been touched on here and there throughout

in godly life.
the chapter, but the central importance of the debate to the world

of learning demands that more concentrated attention be given to the
issues that were raised.

Protestant writers .of all shades, from conservative to radical,
addressed themselves to certain key concerns : the status and role of
human learning in mundane life; its relation to divine learning and
to spiritual regeneration; the spiritual dangers iﬁvolved in the
pursuit of learning; the kind of knowledge needed by ministers, and
the extent to which that:knowledge should be employed when they were
engaged in ﬁheir ministry; especially in preaching. Some of these
concerns became major points of issue between radicals, moderates,
and conservatives. In countless treatises, ﬁamphlets, lectures,
and sermons, writers and preachers turned these matters over and over,

and there is no doubt that they were debating questions felt by a
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substantial number of the population to be of great importance.

The representative voice of the moderates is that of Richard
Hooker. In the third Book of The Laws of Ecclesiastical Polity (1594)
Hooker, defending the Elizabethan via media, tells how many of his
more radical contemporaries disparage'reason and look askance at human

learning :

A number there are, who think they cannot
admire as they ought the power and authority

of the word of God, if in things divine they

. 2
should attribute any force to man's reason. 11

Hooker identifies six arguments adopted by those who doubt the competence
of man's natural abilities to understand. First, natural man cannot
perceive things of the spirit because they seem foolish to him and
because they can only be discerned spiritually. Secondly, St Paul
warns us against philosophy (Colossians 2 : 8), 'that is to say, such
knowledge as men by natural reason attain unto.'  Thirdly, that those
who have most-troubled the Church with heresy have always been great
admirers of human reason : 'their deep and profound skill in secular

" learning' had made them not 'obedient to the truth' but rather has
'armed them ... against it'.  Fourthly, the denigrators of learning
recall God's apparently heavy censures againsﬁ it in 1 Corinthians

1 :19. Fifthly, the word of God is abéolute in itself, exact and
perfect, whereas natural reason and its tools are clumsy and imperfect.
Sixthly, if one believes the Gospel, there is no need to reason about

it ¢ "if I do not believe, it must be the Spirit of God and not the
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reason of man that shall convert my heart unto him.'  Hooker concludes :

By these and the like disputes an opinion
hath spread itself very far in the world, as
if the way to be ripe in faith were to be
raw in wit and judgment; as if reason were

an enemy unto religion, childish simplicity.

the mother of ghostly and divine wisdom.212

Although there is some misrepresentation in what Hooker says,
his list of arguments provides a fair summary of the main charges brought
against reason and learning by the more radical reformers.

Hooker of course ¥egards such views as deluded; for him they
are based on the erroneous supposition that, because our mental abilities

213 What scripture

are limited, they are necessarily to be condemned.
. . ‘ . 214

warns us against, he avers, is not sound but wnsound learning - a

point that was actually made by most of Hooker's opponents. Natural

reason can play an important part in making clear certain features of

God's creation and purpose, though Hooker admits that some areas of

the spiritual domain are forever inaccessible to reason. However,

. ' so Var 1214

as 'nmature hath need of grace', so 'grace hath use of nature.

To detract from various kinds of God-given knowledge, which are
illuminated by divine truth, is to offer an insult to our Creator,
-who being that light which none can approach
unto, hath sent out these lights whereof we are
capable, even as so many sparkles resembling
the bright fountain from which they rise.215

Hooker concedes that there are people who,

being wholly addicted unto their own wills, use
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their wit, their learning, and all the wisdom
they have, to maintain that which their obstinate
hearts are delighted with, esteeming in the
frantic error of their minds the greatest

madness in the world to be wisdom, and the

highest wisdom foolishness.21

In this, he is in accord with his more radical brethren, but when he
asserts that reason is 'a necessary instrument, without which we could
not reap by the Scripture's perfection that fruit and benefit which
it yieldeth', he is propounding a notion that was rejected by severer
\minds.217

In conclusion, he stresses that he is not elevating reason above

spiritual enlightenment, but he does believe that

in the nature of reason itself there is no
impediment, but thét the selfsame Spirit,
which revealeth the things that God hath set
down in his law, may also be thought to aid
and direct men in finding out by the light
of reason what laws are expedient to be

made for the guiding of his Church, over and

besides them that are in Scripture.218

This would have been allowed by many divines, but the more radical,
the Pﬁritans, while acknowledging the efficacy of reason in the realm
of secular affairs, recoiled from any suggestion that it had more than
a restricted serving role in spiritual matters. They were much more
concerned with the limits and dangers of reason than with any positive
function it might have in the work of edification. Their emphasis
fell invariably on the corruption of man and on the conviction that

salvation could only be achieved through grace, between which and
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reason an unbridgeable gulf was fixed.

It followed that human learning too was denied more than a
supportive role in the process of regeneration., That it had an
important part to play in personal and public life was readily admitted;
some even allowed that in the preparation of the individual for the
reception of grace, study of the arts and sciences could be of use.

But the acquisition and possession of such knowledge had no bearing
at all on whether one was chosen by God to be a re;ipient of his grace.

Human learning, schooling, and education generally were subjects
of major importance for all Protestants and e3pecia11yifor Puritans.
This was partly because they could see, as earlier generations of
humanists had seen, that education was a means of changing the nation's
habits of thought, of establishing a new ideoiogy. Godly schoolmasters
and ministers at work in the community at large as well as in the
universities might have a profound effect on the rising génerations :
true doctrine could be instilled in the formative years, and the
menace of papism could be thwarted. Indeed, the Elizabethan government
saw this advantage of education quickly enough : Charlton has written
strongly about sovereigns who 'saw the schools as an important instrument
with which to maintain publiq order and achieve political and religious

conformity.'

Instead of acting as breeding grounds for

humanist ideas, a distinct possibility at the
beginning of the period, the grammar achools
became»iﬁstruments of national poiicy, a

means of strengthening the State against religious

. . 219
innovation. :

An example of this may be seen in a letter from the Privy Council to
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Archbishop Grindal in 1580, in which he is asked to ensure that all

his bishops examine the schoolmasters in their dioceses to make sure
their religious beliefs are acceptable, for 'a great deal of the corrup-
tion in religion, grown throughout the realm, proceedeth of lewd school-
masters'. Any found on examination to be 'corrupt and unworthy' are
'to be displaced'.220 The main fear the authorities had was of covert
Catholic education being given by private tutors (the letter to Grindal
referred to teachers in private houses as Qell as public schools).

In the early 1580s Cecil put a document in front of the Queen advising
that Catholic children should be removed from the care of their parents
and educated as Protestants:'schoolmasters ... may be a principal means
of diminishing' the number of Catholics; moreover, 'by this means,

you shall, under colour of education, have them as hostages of their
parents fidelities'.221 The Puritan, John Stockwood, had proclaimed

publicly at Pauls Cross,

the children of our Papistes, so soone as
they be capable of learning, might be taken
from them ... and be committed unto the

governement of godlye teachers, that woulde

learne them the feare of the Lord.222

In several caées this actually happened, though the procedure was
supported by the royal prerogative and not by s'tatute.z23

For the Puritans, charged with the task of building a godly
society along truly reformed lines, it was important that everyone
should achieve a reasonable level of literacy so that the Bible could

be read, and perhaps some printed sermons or the numerous catechisms

and manuals of instruction for the godly household. As Cleaver said,
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all kinds of formal learning 'iﬂ the godly are laudable, and prayse-

worthy, they are profitable and helpfull, they doe assist the Ministery

and all good instructions, to make them effectuall, and fruitfull.'224
But Cleaver had just prior to this warned that 'Wit, Art, Policy,

Sciences, and all manner 6f learning, ;nsanctified, are commonly impedi-

ments to hinder the successe of the word'. And‘here is focused the

key point : learning fused with godliness was accéptable; learning

divorced from godliness was not. Later in the same treatise, Cleaver

bemoans the fact that so many of his éontemporaries labour zealously

for human learning, botﬂ academic and practical, yet do not 'move a

foote' to acquire spiritual knowledge; hence it is that the times

'doe yeeld so many Artists, Linguists and Learned Clarkes, an& so few

225 The influential Cambridge theologian and

judicious Christians'.
preacher, William Perkins, regarded it as 'a priviledge'to be indued

with al kinde of learning, of arts and tongues', but insisted that

such skills, however well developed, are worthless unless their possessor
'be found in Christ'; indeed, if he is not, 'he is no better in the
sight of God, then a dammed wretch.' Many other Puritans concurred.226

Bartholomew Batty, specifically concerned with advising parents how

to bring up their children in a godly fashion, cautioned that

A yong man to be well seene, in all the
sciences, it profiteth nothing, if he be not
a regenerate christian, indued with vertues

and gentle behaviour.2

The continual emphasis on godliness was of paramount importance,
for the Puritans were ever mindful of the great spiritual dangers that

the pursuit of knowledge involved. Behind the admonitions of Christ,



- 82 -

Paul, and Solomon, so potent in their own right, lay the dire warning
of the Garden of Eden story, where Adam and Eve’giurge to know had led
to disaster. For those who wished to undermine feople‘s confidence
in human learning, the evocation of the Fall was a powerful weapon.
Bacon, before outlining his schemes for the advancement of learning
clearly felt a pressing need to face the charge that the quest for
knowledge was to be equated with sinful curiosity, and hence with pride,
the Fall, and evil. This he did by making a common distinction, much
employed by the Puritans themselves, between the proud knowledge of
good and evil, acquired in man's attempt to free himself from God's
commandments, and 'the pure kﬁowledge of nature and universality ...

by the light whereof man did give names unto the other creatures in
Paradise'. Bacon also insisted that this kind of knowledge would

not become entirely absorbing, 'for nothing can fill, much less extend,

228

the soul of man, but God and the contemplétion of God.' In addition,

a sound knowledge of God's creation can only lead one back to the

¢
/

Creator :

opening our belief, in drawing us into a .
due meditation of the omnipotency of God,

which is chiefly signed and engraven upon

his works.zzg

Bacon was emphatic that it is wrong for people by inquiry into sensible
and material things to try to gain knowledge of the nature or will of
od. 230 '

That Adam had possessed legitimate knowledge, as well as reaching

for what was forbidden, was a factor of cardinal significance both for

those who, like Bacon, wanted to pursue their studies of the natural
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world unhindered, and for those who were concerned to impose constraints
on the pursuit of knowledge without stifling the natural human desire
for it. The inhabitants of Eden had an undimmed view of the glories

of the visible universe, and, as Bacon noted, Adam had the power to

name all the animals - a fact that was appropriated by most of the
defenders of science in the late sixteenth and the seventeenth
centuries.231 Greville, in A Treatie of Humane Learﬁing, stanza 50,
uses the example of Adam's naming of creatures in order to comment on
the 'piercing light' of man's soul and intellect before the Fall, and
Thomas Jackson was convinced that not even Aristotle himself, 'with

the helpe of all the Philosophers which had gone before him ... could

so readily have invented names for living creatures, so well expressing
their severall natures, as Adam (not a full day old) gave them at their
first appearance.'232

It was often suggested that Adam's intellectual abilities were

the source of all human learning. Luther agrees that

at the beginning there was planted in man

by God him self, a knowledge of his creatures
& a law how to rule & govern them, a
knowledge of husbandry, of phisicke, and of
other artes & sciences .... this is but the
strength of humane wisedom created in man

at the beginning in Pa_radise.233

Cast out of paradise, Adam retained his secular knowledge, and, although
his capacities in this sphere were considerably weakened, he was able
'by experience & great diligence' to 'encrease those gifts which [he]

234

had by nature.' Calvin's successor at Geneva, Theodore Beza, who

had a great influence on English theologians, echoed Luther, saying
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that 'It is ... most true that Adam had naturallie engrafted in him
from his creation the perfit knowledge of all good and profitable

learning':

This wisdome though it be very much defaced by
mans fall : yet God hath preserved in our
minds certeine seedes of knowledge and good
arts, without which, of men we should become
beasts. Hence it is that the principles and
generall notions of all Artes are naturallie

. . . . 2
imprinted in every mans understanding. 3

Beza adds the customary caveat that secular learning must be 'tried

and leveled by the rule of the Scriptures, unlesse we will wilfullie

depart and wander from the truth.'236

Because Adam's knowledge had been of the natural world, most
Protestant reformers encouraged people to make this one of their

principal objects of study. Thus Calvin writes :

In the things that He has created God ...

holds out to us a clear mirror of His wonderful

wisdom. As a result, any man, who has even

a spark of sound judgement, and pays attention

to the earth and the other works of God, is

bound to burst out in admiration of Him., If

men were led to true knowledge of God by

observation of His works, they would come to

know God in a way that is wise, or by a

way of acquiring wisdom that is natural and
appropriate to them.237

Bacon was only one amongst many who agreed with Calvin, and not all

238
of them were Protestants. 3

One of the fullest justifications for the study of the natural
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world was written by the Calvinist pastor, Lambert Daneau, whose book,
The Wonderfull Woorkmanship of the World, was translated into English
in 1578. Daneau gives a five—péint list of the reasons why Christians
will profit from the study of natural philosophy : it will provide a
sense of God's power and mercy, and will elicit our praises; it will
give us a better understanding of created things, including ourselves;
and it will help us to coﬁprehend obscﬁre passages of scripture.239

He notes objections to natural philosophj.on the basis of such
biblical texts as Ecclesiastes 1 : 13 ('And I havévgiven mine heart
to search and finde out wisedome by all things that are done under
the heaven : this sdré travaile hath Cod given to the sonnes of men,
to humble them thereby'j,’which the marginal gloss in the Geneva Bible
sees as 'the punishment of sinne, to humble man, & to teach him to
depend onely upon God." ‘Daneau counters such doctrines by pointing
out that God gave Solomon a true knowledge of the nature of things
as a great gift, which, to be sure, is markedly inferior to spiritual
knowledge, but not to be despised.zao

Paul's strictures are aléo faced, and turned aside when Daneau
maintains that the Apostle 'condemneth the wisedome of the worlde,
not the wisedome concernyng the worlde, and thynges created', an
érgument derived from Calvin and often rep.eated.241

Daneau deals too with possible criticisms based on remarks in
the Fathers,242 and then moves on to expound in detail the reasons
why he believes a study of the natural world will consolidate and

243

feed a person's love for God. But he is always scrupulous in

. . . . . 2
imposing constraints, and separating lawful from unlawful studies. 44
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The general concensus of opinion among Protestant writers seems
to have been, as Coverdale said, that 'all manner of learning should
be tasted [but] in due season and measure, with good judgment and

245

discretion, under the correction of Christ's doctrine.’ And, as

Thomas Becon put it, earthly studies should not be

mates with God's word, but rather handmaids

unto it, and serve to set forth the honour and
glory thereof. For unto this end ought all
liberal sciences to be studied and learned, even

that they might not depress, but avance the

true religion of God.246

It was always clear where people's priorities should lie : 'better is
it to have less knowledge and more love, than much to know, and not

to love.'247

However, among the more radical reformers, the vein.of disquiet
about learning ran deep. The period is full of troubled discussions
of the spiritual dangers of learning, and of reproof of those people’
who were judged to have strayed across’ the boundary between acceptable
and unacceptable intellectual activity. The warnings about curiosity,
looked at earlier, were only one strand in a web of criticisms. For
instance, the Pufitan, John Downame, in his well—kﬁown book, The
Christian Warfare (second part, 1611), recorded five major abuses of
human learning, and, in doing so, summarized many of the misgivings
of his godly brethren. First, we err when we 'wax so proud of this

gift of God that we forget the giver', or elevate ourselves over those
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248 . e e .
who are not learned. Apropos of this last comment, it is interesting
to find the Elizabethan musician, Thomas Whythorne, recounting in his
autobiography how when he arrived in Cambridge he was struck by the
way in which scholars demanded deference in accordance with their level

. . 249 . .
of academic achievement. The second abuse Downame lists is when,
‘contenting our selves with an idle theorie and speculation, wee use

our knowledge onely to knowe,'

and do not employ it to some civil,
religious, or personal end. Thirdly, we do wrong when we give too
much time and attention to the pursuit of learning, and rest content
in it, as if it were our chief purpose in living. It ought in fact
'to bee the way, and not our marke and chiefe scope, and as an hand-
maide to trimme and adorme us, and so usher us into the presence of
vertue and true godlinesse'. The fourth abuse is people's insatiable
desire to know, which leads to curiosity : too much learning 'causeth
a surfet, and-casteth the minde into divers and dangerous diseases
which are hardly cured.' Downame cites Seneca's advice about tasting
knowledge in moderation. Lastly, 'this learning is abused when we
over-value and esteeme it, as when we place therin our chiefe happines,
or prefer it before the knowledge of God and his true religion'.250
In any of these abuses learning is 'of all Gods servants to be contemned
and despised, loathed and abhorred.'251

The evolution of Downame's discussion is particularly interesting
because it illustrates the whole spectrum of Puritan attitudes to
learning in a couple of folio pages. He begins with high praise in
the humanist fashion, putting stress on the essential goodness of

learning, which is a divine gift 'whereby the mind of man is adorned'

and his other capacities improved; it is of considerable efficacy
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in human affairs; it banishes barbarity and enhances civiiization,
drawing society towards perfection; it also ploughs up the 'rough
fallow grounds of our hearts' and fits them 'to receive the seeds of
divine knowledge'. Onlyv'those who a;e rude and ignorant' could hate
such 'a pearle of price, which is much to be preéerred before all the

252 Downame then modulates through

treasures and honors of the world'.
the list of abuses to an eighty-line passage in which‘he surveys the
various branches of learning, and shows how specialist abilities carry

us no nearer to the truth.of existence unless properly applied, unless

we 'make a holy use of this knowledge, for the sanctifying of our hearts,
and the reforming of our iives and conversations'.253 We are.then
presented with a series of proofs to show that learning often leads

to vanity. Reminding us that 'The learnedest Clerkes are not alwayes

the wisest men', Downame censures scholars for neglecting 'that practicall
knowledge which is chiefly perfected by observation and experience’,

and for merely possessing knowledge as an ornament. This is vanity,

as is the effort scholars often make to attract the applause of their
peers. Learning without godliness is, naturally, also empty of
meaning.254 When religious men condemn learning, Downame says, it

is this vanity they have in mind. The charge of vanity, deriving from
St Paul (Colossians 2 : 8), was ubiquitous in late sixteenth- and

early seventeenth-century discussions of the misuses of learning, and

. . 2
was not confined to Puritans. 23

Another major fear amongst godly writers was that Satan used
people's desire for knowledge for his own ends, and indeed inspired

them, to seek for it, as he had inspired Eve. It was also believed
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that he played a substantial role in fashioning the content of secular
learning and in directing people down the Wrong intellectual paths,

This is a belief we have encountered alreédy in relation to charges of
curiosity, but it had a broader application too and was exaﬁined in

some detail., Thus Landi sees the devil as the father of worldly wisdom,
while Felltham and Dove think that he stimulates the fruitless wrangling
over vain questions which characterizes various schools of learning,

his aim being to distract people from the true goal of Christ's truth.256
Dove develops this idea for the purpose of attacking scholastic theology,
papism, and the Jesuits, whom he sees as Satan's latest weapon in an
‘age—old struggle to corrupt mankind by means of books and learning.

This notion clearly rests §n misgivings about reason. Dod.and Cleaver
pinpointed 'the carnall reason of the mind' as one of the major factors

257 and it was an

in sharpening 'mens appetites to Sathans baites',
abiding fear amongst godly writers that'this was the case.
A full exposition of the view that learned men are particularly

susceptible to the devil's lure is to bhe found in William Pemble's

A Plea for Grace (1627). Pemble warns that

in all the shob of Hell, there is no anvile
so. well set whereén’to forge, no engine so
apt whereby to execute any choyce piece of
mischiefe, as that man who is learned and

lewd.

Pemble gives a detailed description of the ways in which scholars are
subject to the devil's influence, and outlines some of the deplorable
ways in which they behave. It is vital that learned men should set

their house in order and guard against Satan's wiles, for 'Surely, the
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divell cannot worke a more compendious mischiefe, than to deforme those
that should be the meanes of others reformation.' Scholars should

mark and reflect upon the facf that Christ's greatest trouble on earth

was with the learned Scribes and Pharisees, who 'most desperately resisted
his Ministry', so that our Saviour professed that ignorant publicans

would enter heaven before them. The educated must fashion close links
between learning and godliness, striving for purity of heart, faith,

and humility; restraint in seeking for knowledge is also urged, as

is serious study of the scriptures.258

The pursuit of secular learning was, then, fraught with dangers
for the godly. On occasions this resulted in their throwing it aside
in disgust, as when Dod proclaims that 'the wi;edome of the flesh is
enimitie to God in al things ... and so long as one followes it, he
shall never feare God', or when Webbe bids farewell to 'humanists and

artists studies' and all 'affected knowledge and learnings lore': '

studie shall be in the Librarie of the holie Ghost.'259 But these

my

were fairly isolated cries, and often prompted by the desire to achieve
a rhetorical effect on readers or congregations. That spiritual
knowledge was regarded as incomparably superior to secular learning
has been abundantly clear throughout this section,260 and that some
regarded the unlearned as being berhaps more likely to receive spiritual
illumination is also the case.261 But, allowing these and the numerous
other provisos we have studied, the arts, languages, and all other
lawful branches of learning were greatly valued by the godly.

This was especially so where the training of ministers was

concerned. Professor Collinson has said that 'No part of the puritan
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programme [carries] more .weight than the incessant plea for a "learned

' and has discussed the preoccupations of the leading

preaching ministry",

Cambridge Puritan, Laurence Chaderton, 'with the ... strategy of harnessing

the university to the supply of learned preachers’. Chaderton was

conscious that, as Walter Travers put it, the 'universities ought to be

the seed and the fry of the holy ministry throughout the realm.'262
Not that this was solely a question of Puritan agitation : from

the mid sixteenth century it had been a particular concern of the English

Church as a whole, and in the first flush of reform in Elizabeth's

reign the hierarchy had taken steps to try and ensure that a reasonable

-supply of well-educated men was available for the ministry. However,

as the Puritans grew more insistent about further reforms and the

bishops correspondingly more worried about nonconformity, a split took

place between those who urged- that there should be a godly preaching

ministry close to the people, and those who perceived that civil danger

lay in such an ideal. Moreover, many bright young men began to regard

the learned ministry as a way of bettering their social position, for

the university education they received as part of their training

ensured them gentle status and possibly a route to important office

within the Church.263
The Church had traditionally been associated with learning :

indeed, as 0'Day says, it had been the world of learning. But in

general it was not the ordinary parish priest who had been well

educated; it was the clerical elite. If the reform of the Church

was to be effective in sixteenth-century Englaﬁd this state of affairs

had to be rectified, and if possible all ministers of God's word given

a sound intellectual foundation on which- they could build a knowledge
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of true doctrine, and which would enable them to instruct their
parishioners adequately, especially by means of preaching.  The
writings of the Puritans in particular are full of complaints about

the ignorance of the clergy, and of demands for the provision of better
educational facilities and a training that would be more suitable to

the work of reform. - Thus Cartwright bemoans the fact that

the spirituall sheepeheardes ... in England
are verye rude, unlearned, and unable to
teache other men, because they themselves

lacke the knowledge and righte understandinge

of the holye Scripﬁures.264

He blames the bishops for this. Similarly, the authof of An Abstract
of Certain Acts of parliément (? 1583), possiﬁly William Stoughton,
says that 'There is nothing that may hurt more the Church of God, then
that men unworthie are taken to the govrment of soules'; hence 'a man
of insufficient learning ... can not worthily execute his office ...
[and] is not ﬁo be admitted to Ecclesiasticall dignities'. This applies
to ordinary ministers as well as those who hold more important offices,
for in the care of people's souls, above all other things, 'greatest
knowledge, and greatest cunning is required.'265 A few years later
the writers of the Marprelate Tracts Qere also demanding that bishops
should 'admit none unto the ministry, but such as shall be known both
for their godliness and learning, to be fit for the Ministry.'266 The
call for a learned ministry continued throughout our period.

Cosin, in his reply to the Abstract, points out that there simply

are not enough men of the right calibre and education to provide ministers

of the quality demanded by the Puritans for every parish, and, in any
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case, the different levels of the Church hierarchy need men of different
standards of academic ability and attainment.268 But this pragmatism
could not be acceptable to those who believed that the Church was
required absolutely by God to find a sufficient number of learned
ministers.269 More encouragement of men suitable for the ﬁinistry

was urged, and reforms of the universities were called for, if this
were necessary to provide more effective training grounds, which seemed

to be the case. Fulke wrote :

The lacke of learned preachers, must be so
farre forth supplied, as it maye presentlye

by encouraging and exhorting so many as are
able, to take that charge in hand, by
overseeing the Readers & échollers in divinity
in the Universities, to doe their duties, the
one in teaching purely, the other in learning

diligently.

Fulke recommends the ejection of the 'drones' from university posts

and the appointment of diligent, godly teachers in their stead.270

Perkins concedes at one point that .

many men of smaller gifts in the ministerie,

doe more further the gospel, by'the increase

of the knowledge of Christ crucified and true
oBedience, then those that are inriched with

farre greater gifts of knowledge both in

tongues and Arts.

However, he is quick to turn aside the idea that university education
is unnecessary for intending ministers : 'for as much as may bee, Gods

Ministers ought to have knowledge of Schoole-learning, both in Arts
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and tongues.'271 The call for a learned ministry was primarily a call
for men who knew their Bible and reformed doctrine well, but as Perkins's
remark indicates, secular learning was also regarded as important.
Perkins joins many fellow divines in drawing attention to the fact that
Moses and Paul were learned men, and that their books are not only a
prime source of learning but also a validation of it, as indeed is the

272 That Christ had been prepared to discuss inter-

Bible as a whole.

pretations of scriptﬁre with the priests and scribes at the Temple was

adduced both as an indication of his learning, albeit divinely inspired,

'and as a justification of the leérned debate on scripture Subsequently.273

Thus, while Perkins urges a very detailed and prolonged study of scripture,

and enters the usual caveats that, though secular learning is important,

it is no substitute for grace, and that Satan distracts people's attention

to corrupt human writings, he also says that every minister must have

the 'tongue of the learned' and be well ffurnished with humane 1earning'.274
In his debate with Robert Some in the late 1580s, John Penry

set out his ideas about learned ministers. The two men were arguing

about preaching, and Penry was concerned to refute the charge often

levelled at radicals, that they dismissed learning in the conviction

that spiritual illumination alone was sufficient.275 Penry insists

ghat the ability to teach from the pulpit is not bestowed by Christ

'in these our dayes, without the knowledge of the artes, especially

the two handmaydes of all learninge, Rhethoricke and Logick, and the

two originall tongues wherein-tﬁe worde was written.' Penry therefore

rejects unlearned preachers who say whatever enters their Heads, just

as he rejects 'many of our absurd doctors ... who can bring nothing into the

pulpit, but that which other men have written'.276
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Many writers thought that a knowledge of languages was particularly
important for clergYman.277 Richard Bernard believed this : Hebrew and
Greek are necessary for tﬁe understanding of scripture in the original,
as inspired by the Holy Spirit; Latin because 'most of the learned
have written their labours in this Tongue'. Bernard even suggests
that Chaldean and Syriac should be acquired. He agrees with Penry
that rhetoric and logic are essential, the former so that the minister
can interpret the figures used in the Bible and speak forcibly himself,
the latter so that his arguments will be coherent and cogent.278

Bernard in fact sets out the period's most detailed programme
Aof studies for a minister. He puts the customary emphasis on the
absolute necessity of grace, and insists that the liberal arts and
languages are only handmaids to divinity,279 but spends many pages
developing his contentions that 'If it were possible, a Minister should
bee endued with all manner of knowledge in humanity', and 'that the
study of holy Scriptures requireth the use of all manner of learning,
and the skill of all sciences'.280 He runs through a multitude of
subjects, suggesting their usefulness to the minister, and provides
a lengthy list of books that should be in his library.. As well as
Bibles in four languages, concordances, dictionaries, commentaries,
and catechisms, Bernard includes works on history in general,
ecclesiastical history in particular, antiquarian studies, husbandry,
herbs, animals, and geography. These will be 'good helps to further
his study.'281

Part of Bernard's intention is to deflate those who think too

highly of their knowledge without sufficient grounds for doing so :

even verie youths now a daies, and verie
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boyes in a manner, which hold themselves fit
enough for the Ministerie if they can get but
the first schoole-degree upon their backes, and
have memorie to get another mans Sermon

without booke, or so much wit, as to picke

out of divers mens labours, matter to clap

upon their owne selected Texts.282

Another part of his purpoée is 'to conQince thosé, whosoever tﬁey bee,
of a braine-sicke opinion, which hold the knowledge of Arts and humane
learning to be of none, or very little use unto D{vines, for the study
of holy Scripture'. These are also the people who hold the universities

in contempt.283

Although many would have agreed with Cosin when he claimed that
'I thinke it may be truelie avowed to the glofie of God, that the two
Universities aré ... as well stored with sound divines and preachers,
as any foure Universities whatsoever in forreine parts',284 there was
a sizeable number of writers who dissented from the view with various
degrees of hostility. The more radical the writer the more biting
are the criticisms.

Oxford and Cambridge were both accused of allowing students to
indulge in corrupt pastimes.285 But the ﬁain thrust of the case against
the two universities was that they were not providing adequate teaching
in reformed doctrine, not turning out enough well-trained ministers,
and thus not contributing as they should to the building of the true
Church. This was the burden of Cartwright's and Travers's famous
assaults in the 1570s. Cartwright, for instance, inveighs against

the ostentatious 'titles of oure universitie doctors and bachelors
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of divinitie, [and] 'the name of master of Arte', which are sought and
granted 'for vain glory', as in 'the heathenish tradition of prophane

scholes, which seke by suche titles to advaunce learning ... then by

286 Travers wishes for

their learning to advantage the church of God.'
some notable excellent man/to teache the
use of universities/and to call them back
againe to the right ende whereunto they
were ordeined and appointed : which is this/
that they should be meanes to preserve
and make perfit all other noble artes and
sciences and especially divinitie.

287

At present they are failing lamentably in their task. Even Perkins,

so deeply involved in university life in Cambridge late in the century,

thought that the stream of learning was not flowing forth into the

world as it might.288

But the fiercest attacks came from the far left wing of the
Puritan Movement — from the Separatists, Henry Barrow, for instance,
answering the criticisms of George Gifford, condemns those who live

and work in the universities :

these universitie divines have ever bene the
professed and most bitter enemies [of JeSué],
furnishing Antichrist's hoste in all the roomes
and places, even from the pope's chayre, to

the parish prieste's pulpit or pue, with

fresh servitors continually'corrupting the pure
fountaines, and perverting the text it self
with their gloses, paraphrases, notes, figures,
etc., fighting with their schole learning, vayne
artes, philosophie, rethoricke, and logique

against the truth and servantes of God,
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striving hereby to uphold Antichriste's

ruynous kingdome.289

The Separatists always insisted that they were not against human learning
per se, simply against the abuse of it; they pointed to their ownm
academic qualifications to support this, and did give praise to learning
on many occasions.290 Like many of their more moderate contemporaries,
they deplored the element of profane and curious studies in university
syllabuses : they are 'unfit for a Christian, much more for a minister

of the church'; they have 'not only no warrant in God's worde, but

~are directly contrarie unto and expresly forbidden in the sam.e'.291
But those who engaged with the Separatists in print always accused them
of wanting to extirpate learning from the realm ana close down the
universities.292 This is perhaps understandable, for Barrow and
Robert Browne fulminate so aggressively against Oxford and Cambridge
and their courses of study.293 As far as they are concerned, the
universities are bastions of privilege, superstition, and ungodliness,
blocking the path to true reformation, and in this they epitomize the
whole hierarchy of the English Church, which must be overthrown. The
same views were repeated by Ainsworth and Johnson in their defence of
;he Brownists, published in 1604. They also condemn the misuse of
learning and the study of profane authors, but praise godly learned
men.294 However, reacting in an especially violent way to the Church
hierarchy, the two Separatists claim that when the Apostles 'reformed
the errors & abuses crept in'; they used no 'other weapons then the
sword of the spirit which is the word of God'. This they see as

authority for any godly person to preach the gospel, 'though not yet

in Office of the Ministery': academic learning has no substantial role
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in what is essentially the work of the Spirit.

One of the major targets for the Separatists was the use of
human learning in sermons. Ainsworth and Johnson assail 'divers
Preachers [who].stuffe their sermons with the Tales or Testimonies of
... prophane Writers', and Browne too expends much energy in attacking
those ministers who use the pulpit to display their education.296 He
is particularly concerned to lash those who employ logic and rhetoric
in their sermons and conferences, for the use of logic is not countenanced

- by scripture — indeed both Christ and Paul spoke against it, and 'the

people which have not learned Logike, are shutt out and discouraged

from talking, pleading, and mutuall edifying in the churche meetinges.'297
Many pages follow inveighing against logic from every angle, and these
are interspersed with a comparable attack on rhetoric - 'a covering

298

under which [people] play Bo peepe, and mocke holydaye with the trueth.'
The issue of whether learning should be used in: sermons was not
restricted to the Separatisté, however. Across the entire spectrum
of reformed opinion men discussed the matter, and a very large amount
of evidence for and against the employment of the minister's secular
and indeed religious knowledge in the pulpit could be adduced. For
the Puritans the ministry must be a preaching ministry : 'How can they
be called Pastors and teachers, Which do not feed, or have no food at
al to give to the flock ?' asked Thomas Gibson in 1583, discussing
St Paul's exhértation in I Corinthians 9 : 16 to go and preach the
gospe1.299 The well-known Cambridgeshire Puritan, Richard Greenham

who was with Perkins and Dod one of those divines who, outside the

universities, took on the responsibility of training young men for
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the ministry, also insisted on preaching : a minister

must not keepe continually in his studie
filling himselfe with knowledge, till he become
as full as a tunne that will not sound

when one knockeih upon it : but he must

come out of his closet and preach the

word of God .... Let these deepe learned
Clerkes, which bragge and vaunt of such
deepe knowledge and abundance of learning,
come forth and shew the same ... for if

they be the servants of the Lord, they

must not have knowledge buried in themselves,
but in their lippes, that Gods children may

be taught thereby to attaine unto salvation.30O

Numerous writers of the Protestant persuasion agreed whole-heartedly,
for preaching was regarded as one of the marks of the true Church.301
Those whom Stoughton called 'bare mumbling ministers' or who were known
by many as 'dumbe dogges' - men who simply read to their congregations -
could not be tolerated.302

The bone of contention for those who favoured preaching was

what kind of learning should be displayed in the pulpit, or, indeed,

whether any should be displayed at all. Perkins recorded sadly that

Sermons are not in common reputation learned,
neither doe they greatly please the most, unlesse

they be garnished with skill of arts, tongues,

and varietie of reading.3o3

He added that 'this curiousnesse and discontentment the Lord condemnes',
and it is certainly the case that many of the preachers condemned it

too, as did godly congregations. 1In a demand from the common people
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to Parliament for a learned ministry, published in 1593 but.written
earlier, the plea is made that the flock should be taught doctrine, 'in
al simplicitie &vplaines', for plainness springs from sincerity. Some
preachers, it is said? 'take but one ward for their text, and afterward
runne into the mountaines, that we cannot follow them : not knowing howe
they went up, or how they will come downe'. The authors ask that they
be spared 'the Latine, Greek, and Hebrew tongues', and references to
poets, philosophers, and schoolmen, for 'in these things many preach
themselves, and not Christe Jesﬁs', studying to gain admiration rather
than providing edificatioﬁ.304

Many preachers were keenly aware of the need to‘speak simply to
the uneducated. Perkins condemned 'that kinde of preaching ... in
which there is ;sed a mixed kinde of varietie of languages, before the

305

unlearned.' Dent said that in a sermon he had preached in Essex

he had sought 'especially the salvation of the simple and ignorant',
' 1 . . , 306
and had therefore stooped 'to their reach and capacity. Dyke
rebuked those ministers who 'affect ... craggie scholasticall disquisitions,
as are fitter for the Chaire then for the Pulpit, as not coming within
C L. 307 '
the short and shallow reach of a popular capacitie.

The failure to communicate God's word ranked with the use of
sermons for self-aggrandizement as a cardinal sin for the preacher to
commit, but underwriting the hostility to the display of learning in
sermons was the entire complex of misgivings about learning that we
have witnessed in this chapter. With a keen sense of the dangers
of learning, many divines spoke strongly against its appearance in

sermons at all. Edward Dering warned, 'our preachings are unprofitable

to the people, even because we speake in our own fansies, and use
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exhortations of our owne heade': the word of God should be spoken, not

308 A writer in 1586

mixed with 'unknowen tales, and sweete wordes'.
condemned those preachers who turn 'the truth of the Text into Allegories',
and discourse 'of matters impertinent to that thei have in.hand, yea,
sometime spending the time with telling fond fables and tales, fitter

. ., 309
for an Alebench, then for the sacred place and chaire of Christe'.

The ideal of plain speaking is set down by Henry Smith, himself

renowned as a preacher (he was known popularly as 'silver-tongued Smith'):

to preach simply, is not to preach unlearnedly,
nor confusedly; but piainly, not perspicuously,
that the simplest which doth heare, may

understand what is taught, as if he did heare

. 310
his name.

Many writers believed that it was permissible to use one's knowledge in
sermons. Gefardus (translated into English in 1577), differentiated
between what was appropriéte for a 1ea£ned congregation and what for
'the confused multitude, wherin are very many ruég, ignorant and
unlearned',311 and this distinction must have beeﬁ,in the minds of
many ministers as they prepared their discourses.

Perkins did not banish learningvaltogether from the pulpit.
Supporting material froa profane writers was allowable if it helped
to convince the conscience of the listener, but it had to be used
sparingly. Allegories were acceptable if not dwelt on for toé long.
Logical and rhetorical devices were in order, but these, like the
learned content must be concealed to guard against the impression
being given of human skill rather than the glory of God. In his

framing of the sermon the minister 'must privately use at his libertie-
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the arts, Philosophy, and variety of reading ... but he ought in

publike to conceale all these from the people, and ... make the least

] 312
ostentation.'

Occasionally one encounters the conviction that it is good to
employ the fruits of one's education in preaching, as when Bishop Kinge,

remarking on the liberality of mind of pre-Christian writers, observes :

I am not of opinion with those men who

thinke that all secular & prophane learning
should be abandoned from the lips of the
preacher .... Good is good wheresoever I finde

ie, 313

The fullest justification of such an attitude is to be found in Egeon
Askew's An Apologie, of the use of Fathers and Secular learning in
Sermons (1605). Askew surveys the main criticisms of the position he
is defending, and provides a multitude of references to Biblical,
Patristic, Protestant, and Humanist sources on aftitudes to learning

and religion. But one of his central arguments is wholly pragmatic :

To what end learne we in seaven years

the arts ? To what purpose Libraries, and
stored studies ? to what end tongues ?
nay to what end studying twenty yeares

in the Universitie, if a Preacher must

say no more on a text, then an artisan,

a tailer, a shoomaker, and a trades man

314

can.
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It is clear that the debate on the nature, role, and scope of
human learning was multi—éaceted, energetic, and complicated. Attitudes
to learning were rooted in and shaped by a variety of entangled concern;
- religious, social, economic, political, intellectual, and aesthetic,
which can be as perplexing for the modern student as they were for the
people of early modern England. Two broad currents of thought are
clearly discernible, however : the humanist enthusiasm about reason and
learning on the one hand, and the Protestant and sceptical misgivings
about them on the other. To say this is not to suggest that many

“humanists did not urge caution and thé necessity of careful direction
where both studying and the application of acquired knowledge were
concerned. Nor is it to deny that many of the godly, the radicals
included, were deeply influenced by humanist doctrines : they had after
all come up through the Elizabethan and Jacobean educational system,
which was a mixture of the scholastic and the humanist, and were in
consequence thoroughly grounded in the liberal arts.315 Moreover,

while emphasizing that only grace and faith could open the way to
salvation, and that the exercise of reason and the pufsuit of secular
knowledge were fraught with spiritual danger, the godly perceived that
human learning was a potent weapon both to wield against the papists

and to employ in the forging of 5 truly reformed society. Consequently,
they found themselves treading cautiously along the path opened up by

the early generations of humanist writers, aware at every step of pitfalls
and temptations. Thus a sense of ambivalence marks much Protestant
writing about learning, however firmly the quest for knowledge is put

in its place on numerous occasions.

Compounded with this is a similar ambivalence on the humanist
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side, where the original éonviction that learned men could occupy vital
positions in the administration, and thus shape society according to
humanist ideals, had given way to thevrecognition‘that the exigencies

of government demanded a compromise between the ideal and the actual,
and that other accomblishments than book-learning and the kind of wisdom
that resulted from it were needed in the cut and thrust of realpolitik,

But genuine enthusiasm for learning, expressed both in print
and action, also abounded. 1In its most substantial forms it is to be
encountered in the expansion of education and in the work of Bacon.

The latter retained the pristine humanist fervour, channelled it into
the promotion and mapping out of empirical science, and at the same
time took full account not only of Protestant doubts and constraints,
but also of the reformers' Pauline emphasis on the charitable use of
knowledge for the benefit of society at large rather than for the
development of the self. This is an aspect of the debate on learning
that will be examined later.

It is a commonplace that the sixteenth and early seventeenth
centuries were times of radical change; nowhere is this more true than
in the field of learning. One of the principal objects of this
dissertation is to examine how Daniel, Greville, and a number of other
writers responded to the shifts in thought and attitude that have been
charted so far. As the general debate was full of restlessness and
tension, so are the two poems around which this study revolves.
This is strikingly the case with Daniel's Musophilus, and it is to

that work we turn next,
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Chapter Two

Daniel's Musophilus
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Lyttle or no writing will now serve .... All writing
layd abedd, as taedious .... All is now, in bowld
Courtly speaking, and bowld Industrious dooing.
Activity, praesent, bowld Activity.

(Gabriel Harvey, Marginalia (? 1579),
ed. G.C. Moore Smith, Stratford,
1913, pp. l44-45.)

It is reserved only for God and angels to be
lookers—-on.

(Bacon, Of the Advancement of
Learning (1605), Bk II.)

0 blessed knowledge ! they that have thee, live
two lives, whereas others live but one .... Thou
art the soule of the world, knitting togither these
present times with ages past: by thee we that

are living call to counsel those that are dead and
gone. Many huge dumbe heapes, many goodly

piles and monuments, had been wronged by.
forgetfulnesse but that by thee (0 learning)

they survive .... O knowledge, how much hast

thou woon from the waste of time ? The

want of this knowledge unsinewes the powers of

a man, and unmannes him quite.

(George Bensoﬁ, A Sermon Preached at
Paules Crosse The Seaventh of May,
M. DC. IX, 1609, sigs H4Y- T1.)
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Samuel Daniel's poem Musoéhilus ("Containing a generall defence
of all learning') appeared in 1599, about mid~way through his career
as a poet. It is one of his finest achievements - a noble and fluent
declaration of love for his calling. Daniel's attitude to poetry
changed considerably over the years; he moved from an early interest
in pageantry and emblematic modes of expression, fhrough a middle period
in which his poetry assumed an intellectual cast,'intently serious
and reflective, to a later disillusionment with poetic myth and the
work of the poet, whicg was coupled to a growing predilection for
“history and historical w}@ting as an alternative vehicle of ideas and
means of analysis.1 In Musophilus Daniel avows a firm belief in the
social, political, and agsthetic efficacy of his art, seeing the poet,
as Sidney had dene, as embodying the virtues of the truly learned man.
But the poem also contains a cogent attack upon the value of poetic
knowledge, which, although refuted, retains its place in the overall
impression the poem gives, and leaves us with the sense that, appealing
as the defence of poetry and the poet's learning is, it represents
only a partial view, In this aspect of the work we have an antici~
pation of Daniel's later movement away from the role of humanist poet
as it had been established by Sidney and Spenser.

The poem takes the form of a debate between Musophilus (lover
of the Muses) and Philocosmus (lover of the world). Musophilus is
the mouthpiece for Daniel's most cherished convictions about poetry
and learning; his words are given far more cumulative weight than
those of his opponent, and rise to greater heights of persuasive
eloquence; the views he puts forward correspond to Daniel's utterances

elsewhere; and at the end of the poem the voices of Musophilus and
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Daniel openly merge in a direct address to the poet's mentors, Lord
Mountjoy and Fulke Greville (11. 991 and‘1000).2 Although Philocosmus
is the antagonist, whose basic attitudes are confuted, he too is
occasionally used by Daniel for the expression of personal views,
particularly of misgivings about the currsnt state of letters in England.

In his third speech, for example, Philocosmus asks

Do you not see these Pamphlets, Libels, Rymes,
These strange confused tumults of the minde,
Are growne to be the sicknes of these times,

The great disease inflicted on mankind ?

(11, 446-49)

This complaint - a common one at the time - was echoed by Daniel in

his prefatory verses for Florio's translation of Montaigne in 1603 :

But yet although wee labor with this store
And with the presse of writings seeme opprest,
And have to many bookes, yet want wee more,

Feeling great dearth and scarcenesse of the best.3

Daniel's own voice can also be heard in Philocosmus's words at the

start of the poem, where he says

Fond man Musophilus, that thus dost spend
In an ungainefull arte thy deerest daies,
Tyring thy wits and toiling to no end,
But to attaine that idle smoake of praise;
Now when this busie world cannot attend
Th' untimely musicke of neglected layes.
Other delights then these, other desires

This wiser profit-seeking age requires.

(11. 6-13)
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There is an ambivalent effect here, As the poem is to reveal, Daniel
does not consider his art to be 'ungainefull' in Philocosmus's sense,

nor is he 'toiling to no end,/But to attaine that idle smoake of praise',
and, clearly enough, Daniel intends 'wiser' and 'profit<seeking' to

ring ironically. Yet the lyrical cadences of lines 10 and 11 -

Now when this busie world cannot attend

Th' untimely musicke of neglected layes
- suggest Daniel's own regret about the state of affairs that prompted
him to write the poem in the first place. This can also be sensed in
" 'deerest daies' (1. 7) and 'toiling to no end' (1.-8), phrases ‘which
take on a different resonance when looked at from Musophilus's angle.
Daniel's voice can be heard in Philocosmus's words, then, although
generally speaking Daniel dissociates himself from the views propounded
by this character.

The debate form of Musophilus points to one of Daniel's character-
istic traits - his awareness of the dangers of a single or dogmatic
view.4 And this intellectual scepticism was consolidated in him by
a temperamental lack of confidence in his own abilities and chosen

profession., In 4 Defence of Ryme (1602) he wrote ;

irresolution and a selfe distrust be the most apparent faults
of my nature, and ..., the least checke of reprehension, if
it savour of reason, will as easily shake my resolution as

.. 5
any mans living.

Interestingly, in 1591, Spenser had noted of Daniel that 'his trembling
Muse' does 'but lowly flie,/As daring not too rashly mount on hight'.6

This diffidence, in conjunction with a desire to see and express all
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sides of a problem, results on the one hand in a broad and generally
fair view of the issues concerning knowledge and its uses which are
raised in Musophilus, altﬁough Daniel can be resolute enough - even
dogmatic - when he wishes. But on the other hand his uncertainty
also leads to a failure of confidence at crucial moments in his poetry,
and doubts about his métier sometimes result in a strong assertiveness
over poetic values and a disregard or riding over of certain factors
that would damage his case for learniﬁg and poetry.

Musophilus seems to have been in large part a working-out of
. Daniel's personal attitudes and position at a time when poets and
poetry were having to meet a lot of criticism and were concerned to
set their house in order. This is a situation I shall discuss in
the next chapters. The point to make here is that Daniel was acutely
aware of the problems and of his own difficulties in responding to
them. He says in the prefatory sonnet to the first edition that he
has written the treatise 'to revive my selfe' (1. 10) and to show

'the forme of mine owne heart' (1. 9).8 His muse is

Striving to make, her now contemned arte
As faire t'her selfe as possiblie she can;
Least seeming of no force, of no desart

She might repent the course that she began.

(Pref. sonnet, 11. 12-15)

The current hostility to poetry is noted in line 12, while line 15
indicates that the idea of repenting of his poetic activity has crossed
Daniel's mind. This is something that is amplified twelve years later

in the dedicatory lines of the 1611 edition of the poem (as the first
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dedication, addressed to Greville) :

And for my part, I have beene oft constraind
To reexamine this my course herein

And question with my selfe what is containd
Or what solidity there was therein.

And then in casting it with that account

And recknings of the world, I therein found
It came farre short, and neither did amount
In valew with thosé hopes I did propound
Nor answer'd the expences of my time

Which made me much distrust my selfe & ryme}g

This 'distrust' is everywhere apparent : the 1611 dedication opens

with the words

If I have err'd or run a course unfit

To vent my understanding in this kinde ...

and later (11. 30—3) Daniel writes :

And I was flying from my heart and from
The station I was set in, to remaine
And had left all, had not fresh forces come

And brought me backe unto my selfe againe,

These doubts echo those recorded towards the end of Musophilus itself,
where, in spite of (or perhaps because of) having spoken boldly in
defence of his views, Daniel seems worried that his readers will
'deeme /My will was caried far beyond my force', and that the discursory
nature of his poem will be judged unseemly (11. 995-98).

In the light of the admissions Daniel makes about his diffidence,

we may interpret the Musophilus-Philocosmus debate in one way as 'a
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kind of spiritual autobiography'.lo And this leads us to reflect
that, if he was still unsure of himself as a writer by 1611, as the
verses to Greville suggest, the arguments expounded in Musophtlus
did not serve to convince Daniel of the rightness of his defence of
learning and poetry, did not give him confidence, and, indeed, may
even have brought him to feel that the terms in which he had defended
his calling and the role he had allotted.to the learned poet were
inadequate in the face of.a hostile world. |
Following the publication of Musophilus, Daniel was at work
on his play Philotas (produced and printed in 1605), and the epistle
to Prince Henry, which prefaces the play, reveals that the poet's
disquiet was still strong. He speaks of himself as 'the remnant of

. 1 .
another tlme',1 and complains that

yeeres hath done this wrong,

To make me write too much, and live too long.

(11. 107-8)

He feels that the times are not propitious for poets, as they had

been in Elizabeth's reign (11. 62, 67-70, 79-86, 97), and that although
he has laboured diligéntly and 'done the fairest offices/To vertue and
the time', and has pieased 'the gentler that did gnderstand', 'naught
prevailes,/And all our labours are without successe' (87-97). Daniel's
gloom may be partly attributable to the trouble he got into over the
play with the Privy Council, who éharged him with having written
propaganﬁa'on behalf of the earl of Essex, tried and executed in 1601.12

But, as we have seen, Daniel's sense of being out of place in 'these
s g )

times of dissolution'lB,'committed to an art he felt was abused from
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without and within, was a constant refrain across a number of years.
Daniel's feelings of uncertainty and alienation were shared by
other poets who reflected upon their vocation and the relation of the
poet to society. Chapman, who, in his dedicatory epistles and poems,
was continually examining and agonizing over his status as learned poet
in a corrupt and hostile world,14 experienced a sense of isolation
far more acutely than Daniel, and, in reaction, rejected the social
duties and obligations made much of by many Elizabethan and Jacobean
poets and critics, withdrew intb a world of melancholic solitude and
.contemplation, and employed an allegorical mode of Writing to hide
poetic truths from the uninitiated, whom he despised. The poet, as
Chapman sees him, is consecrated to an office which involves profound
sorrow and suffering.15 Spensef too saw that the poet was cut off
from certain social groups and should not mix with them. For instance,

poetry is 'prophaned' by

the base vulgar, that with hands unclean
Dares to pollute her hidden mysterie;
And treadeth under foot her holiet;hings.l6

The poet can also feel out of place in the court,17 and we.learn at
one point that the true poet 'Doth rather choose to sit in idle cell'
than to associate with those who scorn the muse by disregarding decorum
and making public anything they have written whether it is worthwhile
or not.

The relation of the Renaissance poet to other people and the
larger question of the poets'.conceptions of themselves and their roles

is a far wider and more involved- topic than is suggested by these brief
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references to Chapman and Spenser, and I shall come back to it throughoqt
the thesis; at the moment I simply want to draw attention to the fact
that several leading poets in England shared a view of society as, in
varying‘degrees, unfriendly to their work, often because that society
was immoral as well as simply hostile to poetry (although the unfriend-
liness towards poetry was seen as an index of wmoral corruption).
In addition, the three poets each display a remarkable measure of
self-consciousness in their writings - they are continually mulling
over what it means to be a poet, what poetry is, and so on - and in
_ this they are characteristic of many sixteenth- and early seventeenth-
century writers. As I noted in the previous chapter, the flood of
books and pamphlets stimulated by the development of printing and
the humanists' demands for the disseminatién of learning also brought
with it alarm about being overwhelmed by the printed word and urgent
questions about the nature and status of literature, posed not only
in the treatises on poetry and rhetoric but also in the texts them-
selves and in their prefaces, prologues and defences. One of the
reasons Musophilus is so interesting is precisely because of its
self-consciousness, which is a response to the character of the
intellectual environment; the sustained analysis of the issues a
poet faced in the late Elizabethan period, the reheargal of the case
against the learned poet as well as that for him, gives us an insight
into the mind of a sensitive and thoughtful writer of the day.

What we can observe in Daniel, then, is a deep concern for the
state of letters at the turn of/the century - a concern shared by
other poats - 5ut in his case made more acute by a temperamental

diffidence about his own abilities : he realized that a strong fight
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must be put up, but doubted whether he was a resilient enough champion.
However, this is to view the matter only in the terms established

openly by Daniel himself : the question that needs to be posed - and

this is one of the tasks of this thesis - is whether Daniel's answers

to the problems he saw were adequate or even appropriate to the situation

in the world of learning and poetry around 1600, or whether he, and for

that matter Chapman and Spenser, were not trying to engage in the fray

with weapons that had lost their effectiveness. The words to Greville

in 1611 and the epistle before Philotas suggest that Daniel might have

felt this at times.

* * * * * *

Towards the end of his final speech Philocosmus states his case

against the man of learning in the most straightforward manner :

Men find that action is another thing
Then what they in éiscoursing papers reade,
The worlds affaires require in managing
More arts then those wher in you Clearks proceed,
Whilst timorOus knowledge stands considering,
Audacious ignorance hath done the deed.

For who knowes most, the more he knows to doubt.

(11. 486-92)

As we have seen, these were common views in the late sixteenth centuryg
the worlds of learning and action are polarized, and the scholar is
pictured as a hesitant man left still weighing up the situation when
the more resolute person has accomplished what needed to be done.

The humanists in the first years of the century were prepared to admit

that a mere scholar would probably prove useless in the affairs of
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the world, but they thought learning itself an essential aspect of a
man's preparation for playing a part in government of some kind. It
is therefore unfair of Philocosmus to disparage all learning, and we
may reflect that his criticisms could have been made more pertinent
and damaging had he asked for details of the exact relation between
Musophilus's type of learning, based on ideals of eloquence and self-
sufficiency, and practical conduct in everyday business.

The last line of the passage just quoted, with its Socratic
resonance ('For who knowes most, the more he knows to doubt'), while
_providing a partial explanation for the diffidence of the scholar
(other more pejorative explanations are implied in the preceding lines),
is also a basic insight into the kind of situation in which the highly
educated person of sceptical temperament finds himself, and is perhaps

especially relevant to Daniel : in A Defence of Ryme he wrote :

I thanke God that I am none of these great Schollers, if

thus their hie knowledges doe but give them more eyes to

looke out into uncertaintie and confusion, accounting my selfe,
rather beholding to my ignorance, that hath set me in so

lowe an under-roome of conceipt with other men, and hafh given e as

goe alone, but plodding on the plaine tract I findeA much distvust as

't hath done L\ofe)
Jaw}:j nof adventure

what I see in use. ' \\ f

beaten by. Custome and the Time, contenting me with

Philocosmus continues :

This sweet inchaunting knowledge turnes you cleene

Out from the fields of naturall delight.

(11. 494-95)

The phrase 'sweet inchaunting knowledge' picks up the tone of Musophilus's
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earlier descriptions of his art, while the use of the term 'naturall'’

in this context suggests that the kind of intellectual pursuits Musophilus
has favoured are too rarefied for most men. There are almost certainly
undertones of the familiar art versus natu?e debate here. Philocosmus
suggested earlier that devotion to the intellectual life means a

severance of connections between a man and the majority of his fellows,

and entails a revolt against what is natural to man :

For not discreetly to compose our parts
Unto the frame of men (which we must be)
Is to put off our selves, and make our artes

Rebles to Nature and societie

(11. 80-3)

Philocosmus accuses men like Musophilus of withdrawing from 'th'

open concourse of a public sight' (1. 497) because of the attractions
of immersing oneself in knowledge - a charge commonly brought against
men of learning in the late sixteenth century20 - énd concludes that

the 'cunning' of the poet's skill 'Unsinewes all your powres, unmans

you quite' (1. 499). Philocosmus asserts that

This eloquence, these rymes, these phrases then
Begot in shades, do serve us in no sort,
Th' unmateriall swellings of your pen

Touch not the spirit that action doth import.

(1. 502-5)

He regards 'A manly stile fitted to manlie eares' as the right mode
of expression, the repetition of the adjective (recalling 1. 499)

suggesting that something with masculine qualities is needed, something
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plain, strong, and purposeful., This accords with his concession to
heroic poetry, tales of 'great heroycall deserts/Of brave renowned
spirits, whose exercise/Of worthy deedes may call up others hearts'’

21
(11. 515-17), and his derogatory comments on eloquence,

which goes so gay,
And commonly the gaudie livirie weares
Of nice corruptions which the times do sway,
And waites on th' humor of his pulse that beares

His passions set to such a pleasing kay.

(11. 507-11)

Whatever the justice of this description, the gentle sarcasm of the
last two lines is finely achieved and thrusts precisely into Musophilus's
early image of lines of poetry as 'the vaines, the Arteries,/And
undecaying life-strings of those harts/That still shall pant' (11. 183-85),
which is a rather self-conscious metaphor (mocked once before by
Philocosmus = in 1. 436). It also embodies a critique of the intimacy
of Musophilus's type of learning and poetry (very much a coterie kind
of affair in many ways) and the over-refined sense of the dependence
of the style of expression on thé poet's current mood. The idea of
the small beat of a pulse registering a delicately balanced poetic
sensitivity and tone catches with exactness the sense of a casuistic—
ally poised consciousness and manner of composition, Given
Philocosmus's materialistic and utilitarian point of view, the critic-
ism in this section 1is reasonable in relation to the tone of what
Musophilus has previously said.

The charge brought against Musophilus is therefore a double one :

first, that, as a man of learning, and especially as a poet, he is
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inadequate to play a part in the world's active affairs; secondly,
that he has deliberately absolved himself from public<lifé in order to
concentrate on the development of the self. Both criticisms have
their source in the age-old debate on the relative merits of the lives
of action and contemplation, and Daniel's poem is a notable contri-
bution to that debate as it was conducted in the sixteenth century.
Until the humanists of northgrn Europe emphasized the superiority of
the active life, the contemplative had usually been regarded as the
more valuable : the shift in emphasis during the sixteenth century
is mirrored in the concerns of Daniel's poem.22

The type of contemplative life envisaged by Musophilus is not,
unlike Chapman's, a religious or mystical one; Musophilus commends
humanist and Stoic ideals of self-knowledge and self-sufficiency,
gained through retired reflection and learning, and intended to give
strength in the present rather than to prepare the way for some future
beatitude. But this still involves chosen isolation and the culti-
vation of a sense that one is different from, indeed, superior to,
many of one's fellows. ' Philocosmus, speaking out of an experience
of the praétical exigenciés of daily life, considers this apartness,
which Musophilus's beliefs demand, to be the-debilitating factor for
.the man who wants to make his mark in the world of action.

Philocosmus's attack on Musophilus continues in a variety of
ways, all of which demonstrate an acute knowiedge of the possible
weaknesses of the idealistic humanist position his opponent espouses.
Musophilus is seeking only renown, he suggests (1. 9), and seeking
it along a path that leads away from the central forms of human

activity : 'this busie world cannot attend/Th' untimely musicke
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of neglected layes' (11, 10-11). In any case, poetry means nothing

to most people : 'How many thousands never heard the name/Of Sydney,

or of Spenser, or their bookes ?' (11. 440-41). If writers of this
stature are unknown, what hope is there for those 'of meaner frame,/

On whose indeavours few or none scarse looks ?' (11. 444-45),

Moreover, as an Englishman, he is confined on a 'scarce discerned Ile,/
Thrust from ye world, with whom our speech unknown/Made never any
traffike of our stile' (11, 427-29). 1In addition to this, as I

noted earlier, Philocosmus points to the current surfeit of bad writing
and the damaging effect this is having on poetry. And even if Musophilus's
writing were of value, it needs only a well-aimed aspersion from 'some
viperous Creticke' (1. 54) to assign all the ffuits of his care and
labour to obscurity. More fundamentally; how can Musophilus believe

in the objectivity of his judgement and opinion ?

every man drawne with delight
0f what he doth, flatters him in his way;
Striving to make his course seeme onely right
Doth his owne rest, and his owne thoughts betray;
Imagination bringing bravely dight
Her pleasing images in best arTay,
With flattering glasses that must shew him faire
And others foule; his skill and his wit best,
Others seduc'd, deceiv'd and wrong in their;
His knowledge right, all ignorant the rest,
Not seeing how these minions in the aire
Present a face of things falsely exprest,
And that ye gllmmerlng of these errors showne,

Are but a light to let him see hlS owne.

(11, 406—19)24

'
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These are'the main criticisms Philocosmus levels at Musophilus's
intellectual position as poet and humanist, and, set against the trends
in the world of learning I outlined in the first chapter , they are in
general manifestly realistic and cogently presented. They are also
partial; not just in the sense that other approaches to the demands
of that particular age could be sought, and were in fact found, by
poets and men of learning, but also in a déeper, less narrowly temporal
sense, that there is far more to man than the principles of materialism
and utilitarianism give him scope to show. Musophilus in fact makes
the partiality of Philocosmus's thinking abﬁndantly clear and suggests
a view of learning and its role which is in many ways more satisfying.

Musophilus is allotted over four times as many lines as his
opponent to present the case for learning, and this he does on the
whole convincingly and with eloquence. Thus we come across such

exhilarating passages as this on the possibilities of knowledge :

Discov'ring dayly more, and more about
In that immense and boundlesseA Ocean
Of Natures riches, never yet found out
Nor fore-clos'd, with the wit of any man;
So far.beyond the ordinarie course

That other unindustrious ages ran.

(11. 827-32)

This seems related in spirit to Bacon, and to the voyages of Ralegh,
Frobisher, and Drake, which pushed back the pﬁysical and intellectual
horizons of the western world, and is agéinst the current}y growing
belief that man had declined in mental powers since antiquity. Such

passages have to be set against those I cited earlier when discussing
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Daniel's temperamental diffidence, and will need to be borne in mind

. . . . 25

when his conservatism 1s examined.
Daniel, speaking through Musophilus, also evinces a clear

understanding of the ways in which the thirst for knowledge can be a

misguided thing, a frantic and heedless tumbling from one subject to

the next. He writes of the confusions of the tiﬁe, and then, having

built up an effective simile of the flooding of a creek, whose water

moves 'so fast'

Till all be full, and all be at a staie;
And then about, and backe againe doth cast,

Leaving that full to fall another way,

he concludes :

So feares this humorous world, that evermore
Rapt with the Current of a present course,
Runs into that which laie contemnd before;

Then glutted leaves the same, and fals t'a worse.

(11. 280-86)

Theré are, however, certain features of Musophilus's defence
which are disquieting, and one is left with mixed views about his
arguments by the end of the poem.

Musophilus rebuts Philocosmus's words about timidity and the
gap between knowing and doing by turning to the humanist doctrine,
reiterated on numerous occasions throughout the century, that only
learning can provide a firm enough centre in a man and in a state out
of which adequate kinds of responses and actions may issue to deal
efficiently with problems in the normal run of events, and more

lmportant, in times of stress :



- 124 -

the weapons of the mind

Are states best strengths, and kingdoms chiefest grace.

(11. 841-42)26

What stands one in good stead is a knowledge of men's affairs and
ideas over a long period in the civilised development of the world.27
Such knowledge, acquired by study within the broad framework of the
humanist curriculum, brings a freedom from the constraints of the
contemporary and immediate context; a breadth of vision, an awareness
of alternative modes of procedure, an informed mind, and a mature

judgement. Musophilus speaks of

sound deseignes that jﬁdgment shal decree
Out of a true discern, of the cleare wayes
That lie direct, with safe-going equitie
Imbroyling not their owne & others dayes.
Extending forth their providence beyond

The circuit of their owne particular.

(11. 887-92)

He commends

grave and learn'd experience
That lookes with th' eyes of all the world beside,

And with all ages holdes intelligence.

(11. 915-17)

The conclusion is firm :

No state standes sure but on the grounds of Right,
Of vertue, knowledge, judgement to preserve,

And all the powres of learnings requisite.

(11. 922-24)
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Musophilus's argument is persuasive in maintaining that the learned
man can make a valuable contribution to the administration of the state,
yet the tenor of his words is idealistic, and, to echo Caspari's remarks
on Erasmus's advice to princes, his views suffer from 'a detachment
and lack of concreteness which ... [stand] in the way of a practical
application of his ideas'. Indeed, Erasmus and Daniel share certain
characteristics in these matters.28 Philocosmus's aésertions that
men of learning are hesitant and fail to integrate their knowledge
with action, that the learned man cannot actually 'both speak and do'
(1. 836), have not been fully disproved because not confronted with
concrete examples of how ideas are to be translated into action.
The rather vague nature of Musophilus's claims bécomes apparent if
one reflects briefly on the uneasy relation of learning to state service
throughout the sixteenth century : the questions posed by Philocosmus
prompt this reflection, reaching back as they-do into many of the
perennial problems faced by the humanist movement,

Historians have shown that the humanists played an important
role in the building of the commonwealth, and of the idea of the
commonwealth, in the first half of the sixteenth century.29 Humanist
doctrines influenced thinking about a wide range of topics clustered
éround the notion of the commonwealth, and, more specifically, humanist
writers and thinkers themselves often volunteered for or were pressed
into state service,notably by Thomas Cromwell in the early 'thirties
when the need for an apologetic-(in English as well as Latin) for
Henry's break with Rome became a matter of urgent necessity, but also
whenever the opportunity arose to buttress political designs with the

doctrines of reform.30 The humanists, committed to social and religious



- 126 -

reforms,‘and convinced that learning was a key factor in bringing them
about, took their chances to speak out when they could. But Fhe
involvement in the world of politics had certain consequences and
produced many pfoblems for the humanists. Naturally of a scholarly
predisposition, they had to learn to come out of their studies and

engage directly with a world run according to the exigencies of everyday
state affairs and thus often far removed from the idealistic principleé
which lay at the heart of the humanist movement in Northern Europe :

the men of learning had to 'adapt' their ideals, and this, as G.K. Hunter

“has pointed out, placed them in a very weak position.

Since Humanism was concerned to point spiritual energies
and enthusiasms into this world, and so to ameliorate its
condition, it deprived the scholar of his natural refuge
in contempt of the practical world. For this very reason,
as English history moves forward, and as the Humanists
seem to move nearer to their ideal of a philosophical
state, so their involvement in politics becomes more
crippling; their natural instinct as scholars is

to remain theorists (even if theorists of practical
affairs), but the philosophy of scholarship within which
they are operating keeps them from retiring altogether.
Their position vis-a~vis any opportunist politician

(like Wolsey or Henry VIII) who wished to use

them as official apologists was thus fatally weak, and

was ruthlessly exploited.31

Many humanists were able to make the necessary adjustments, and of
course there were many men who did not think of themselves primarily
as 'humanists' (in the sense that More, Elyot, or Starkey did : as
being part of a corporate group who shared interests,vaims, and

convictions which shaped their lives), bﬁt who had studied many of
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the works recommended by the humanists and were interested in a number
of the same topics as they were, and such men were quite willing to
make what shifts they could within the world of practical politics.
This seems often to be the case after the first couple of generations
of humanists. The men Daniel admired - Greville and Mounfjoy - were
able to marry learning and an active political career without undue
moral strain; and it is probably the example of Mountjoy that Daniel
had in mind when he was framing the arguments abqut learning and action
put forward by Musopﬁilus.32

For the early humanists, howevér, the natu;e of the link between
knowledge and action (particularly state service) was a perennial probleﬁ
and caused a lot of gouy—searching. The problem comprised several
interwoven questions : what should.the balance be between learning and
practical activity ? can knowledge lead to action ? - should knowledge
be used in a practical wa§ and, if so, can this be done witho;t
jeopardizing the integrity of the learned man ? to what extent will
the advice of the learned man be heeded ? These questions were given
a thorough airing early on in the sixteenth century in one of the
classic humanist texts, More's Utopia (1516), where, in Book I, Raphael,
More and Giles argue about the degree to which the humanist scholar is
compromised by entering the service of the prince. Raphael, taking
a hard line, maintains that the scholar always will be put in impossible
situations because what he has to say the prince will not want to
hear.33 The other two insist that the humanist should use his learning
for the good of the common weal , which was of course a central humanist
doctrine, but Raphael will not accept this and talks them down, though

their arguments remain in our minds. In one way the problem is solved
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in Book II where we are told that the officials in Utopia are drawn
from among the learned (the philosophers are kings); but this is only
satisfying in terms of Utopian order and provides no solution in More's
real world where he was trying to decide whether he should enter the
service of Henry or Wolsey. Here is epitomized the crucial gap between
fiction and actuality.34

A similar debate to that in Utopia takes place in another important
humanist text, 4 Dialogue Between Reginald Pole and Thomas Lupset (1533-36),
written by Thomas Starkey, who has been called 'a major thread of
continuity' linkinéwdromwell with the humanist tradition of the More
circle.35 In the DZalogue, Lupset urges Pole to use his learning
in state service. ©Pole defends the contemplative life, but his
opponent's arguments are more cogent, and Pole eventually offers

himself for action ¢

albeit that high philosopﬁy and contemplation of nature

be of itself a greater perfection of man's mind, as it which
is the end of the active life, to the which all men's

deeds should ever be referred, yet the meddlihg with the
causes of the common weal is more necessary and ever

rather and first to be chosen, as the principal mean

whereby we may attain to the other.36

As Ferguson remarks in his study of these ﬁatters, the humanists
were faced not so much with a choice between active involvement in
worldly affairs and Coﬁtemplation, as between 'the life of the scholar
whose learning is potentiglly useful, but must be applied in order to
realize its potentiality, and that of the learned man who is willing

. . . 3
to apply it in the service of the state.' 7
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Two other points need to be considered. First, that in entering
state service learned men were often exposing themselves to danger :
political expediency led to repression of free speech and changes of
policy, which could leave the learned frustrated or stranded, and faced
with the choice of remaining silent, 'adapting' their views again, or
speaking out at risk of punishment. The case of More, though obviously
not a straightforward clash between learning and politics, stood as a
dire warning here. While huﬁanists in optimistic mood would often
claim, like Richard Pace, that 'To serve one's country exceeds all
freedom',38 in more sober moments they were likely to follow Pole in
reflecting on how some wise men 'were put in exile and banished from
their country, some put. in prison and miserably handled, and some to
cruel and shameful death.'39 In the late 'forties, the writer of
A Discourse of the Common Weal of this Realm of Enéland (probably

Sir Thomas Smith), reflecting on the decline in numbers of learned

men, asked

have youe not sene how manie learned men have

bene put to trouble of late, within these xii or xvi
yeares, and all for declaringe theire opinions in
thinges that have risen in controversie ? ... A man-
will rather put his child to that science, that

maye bringe him to better fruicte then this, or

what scholler shall have anie courage to studie to come

to this ende ?40

The second point is the question of the extent to which the
learned did have an influence. The ubiquity of humanist ideas and
ways of proceeding by the second half of the century shows clearly

enough that there was an influence, but, as my earlier quotation
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from Hunter suggests, only at some cost to original humanist ideals.
Ferguson remarks on the often illusory nature of the humanists' belief
that they were having a real effect on policies,41 and even Elton, in
his study of the connections between learned men and Cromwell, where

he emphasizes that 'the situation was more personal and purely intellectual'’
and 'less exclusively political, than is commonly understood', suggests
that there were grave inadequacies in the humanists' presentation of
their ideas, a lack of specificity and a misdirection, and that, in
spite of certain achievements, '"the bulk of what was done did not bear
~much relation to the treafises of the ardent intellectuals but dealt
with this or that detail of public life, in a manner long familiar.'42

Thus, behind such remarks as Elyot's that 'the ende of all
doctrine and studie is gooed counsayle';43 or the Doctor's in A Discourse
that a kyngdome .is not so muche wonne or kept by ‘the manhoode or force
of men as it is by wisdome and pollicie, which is . gotten chefly by
learninge’44 - behind such remarks lay a complex situation that engen-
dered a substantial amount of debate.  The type of criticisms Philocosmus
levels at Musophilus reminds us of this, yet the terms and tone in which
Musophilus Aeals with the’issues raised indicate a failure to acknow-
1edge the problematic natyre of humanist claims that the learned man
can 'both speak and do',.and Musophilus's position seems a somewhat
tenuous one, detached, vague, and idealistic.

This becomes more striking if we turn, by way of compafison, to
Greville's analysis of Elizabethan politics in the Life of Sidney.
Greville's account is realistic and pragmatic; he recognizes, as John
Danby noted, that 'Government was the rational use of an assortment
of irrationals', and that 'Society is a machine that requires mani-

pulation and control.'45 For Greville, Elizabeth herself is the
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consummate manipulator; she is learned as well as naturally gifted
and highly experienced; and these attributes are fully integrated
with one another and flexible in their interrelations.

Reflecting on the developing relations between learning and
politics in England during the sixteenth century, therefore, leads
to some scepticism about the efficacy of Musophilus's prescriptions,
and indeed about the actual appropriateness of such ideas to the
political and-intellectual environment in the late 1590s. If we go
further into the poem and its ideas, this sense of the inappropriate

_increases.

When one looks at the poem overall, the case for learning as
something practically efficacious seems in fact to be a secondary
concern of Daniel's : his chief interest lies in the notion that through
learning one may develop the self and ultimately achieve intellectual
freedom from the base values of men in general; one may build up an
inner strength and resilience which has its own pure standards and
which enables one to see the world with clear eyes for what it is.

Knowledge offers to those who serve her 'the privy kay'

To let them in unto the hiest stage.

Of causes, secrets, Councels; to survay

The wits of men, their heats, their colds, their rage,
That build, destroy, praise, hate, say and gainesay;

Beleeve, and unbeleeve, all in one age.

(11. 636-40)

The learned man, dedicated to the pursuit of understanding, is conceived
of as being outside or, more accurately, above all the confused and

idle occupations of terrestrial existence : we remember that Daniel
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speaks of 'thesé times of dissolution'; the learned man seeks stability
in the midst of uncertainty.

Early in the poem Daniel equates poetry with virtue (1. 23), and
much of Musophilus's argument rests on the premise that the learned
man, the poet in particular, is the virtuous man.46 It is virtue that
'hath raisd so hie/Those that be hers, that they may sit and see/The
earth below them' (11. 611-13), enabling hér chosen ones to measure
man 'by himselfe not by his show' (1.A620). Virtue has a distinctive

quality of self-sufficiency :

Having reward dwelling within her gate,
And glory of her own to furnish it.
Her selfe a recompense sufficient

Unto her selfe, to give her owne content.

(11. 607-10)

The source for this view is Seneca, a substantial influence on Daniel,
especially in the idea that man can raise himself above humanity and
make a citadel of his mind.47 In the verse epistle, 'To The Lady

Margaret, Countesse of Cumberland', Daniel wrote :

He that of such a height hath built his minde,
And rear'd the dwelling of his thoughts so strong
As neither Feare nor Hope can shake the frame

O0f his resolved powres, nor al the winde

Of Vanitie or Malice, pierce to wrong

His setled peace, or to disturbe the same

What a faire seate hath he from whence hee may

The boundlesse wastes, and weilds of man survay.4

The danger of such a philosophy if acted upon is that it effectively

cuts one off from most of the human race. This is what troubled
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Cicero, a key figure for the humanists, about Stoic doctrines.49 He
was deeply concerned with the role the learned man could play in the
service of the state, and he felt that the orator must not espouse

such doctrines as the Stoics propounded because he should be of the
people not removed from them.50 Montaigne too, caught up increasingly
by the notion that nothing should usurp a sympathetic involvement with
men and affairs as they actually are, refuted this very doctrine of

Seneca's in the strongest terms :

'0h, what a vile and abject thing is man (saith he)
unlesse he raise himselfe above humanity !' Observe here
a notable speech and a profitable desire; but likewise
absurd .... that man should mount over and above

himselfe or humanity; for he cannot see but with his

owne eyes, nor take hold but with his owne armes.51

Montaigne's thought evolved steadily away from St;ic philosophy simply
because it did not accord with his experience of the world and isolated
him in his own mind. The questions that must be levelled at Daniel,
when he advances his ideals of virtue énd self-reliance, are whether

he is not closing his migd to a whole range of human activity, and,

on the assumption that he is, whether such a position is the best one

én which to build a belief that the learned man may play an active part
in society. Given the nature of Philocosmus's criticism of Musophilus's
beliefs, and the actual social and political conditions which lay behind
that criticism, these are questions which may fairly be put. Daniel's
conception of learning is in many ways a rich one, but it tends also

to be exclusive and therefore in a basic way limited. Moreover,

Daniel tends to recoil from many things and to construct small mental



- 134 -

fortresses to keep himself safe.

Near the beginning of the poem Daniel writes :

Be it that my unseasonable song
Come out of time, that fault is in the time,
And I must not do vertue so much wrong

As love her ought the worse for others crime.

(11. 21-4)

This is a confident assumption and shows the degree.of faith he is
willing to bring to his art. It also bears witness to the basic
‘notion in Daniel's mind of the opposition between those who 'love this
sacred arte' (1. 16) and those who do not. The vocabulary employed

to describe each group and its concerns conveys strong value-judgements
(11. 15-26) : poetry is 'sacred', it is equated with virtue, Musophilus
calls #7s mind 'unafflicted', feeding on 'no unholy thoughts'; those
who appreciate his poetry are 'blessed spirits', while those who do

not are conceived of as committing a 'crime'. He speaks further on

of 'th' unnaturall and waiward race/Borne of one wombe with us, but to
our shame' (11, 201-2). It is very much a conception of the sanctified
and the unsanctified; the former group including presumably people

who think like Musophilus aboﬁt poetry, learning, and an implied range
of germane subjects, the latter group being constituted, as far as one
can tell (Daniel is never wholly explicit), of materialists and pragma-
tists, such as Philocosmus, the vulgar people, and generally those

whose atfitudes do not accord with those endorsed by the poet. This
way of looking at poetry and its adherents or enemies is established
firmly in the early sfages of the poem : Musophilys answers Philocosmus's

first criticisms in the following way :
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Do not profane the worke of doing well,

Seduced man, that canst not looke so hie
From out that mist of earth as thou canst tell
The wayes of right, which vertue doth descrie,
That over—lookes the base, contemptible,
And low-laid follies of mortalitie :

Nor meate out truth and right-deserving prayse,
By that wrong measure of confusion
The vulgar foote : that never takes his wayes
By reason, but by imitation;
Rowling on with the rest, and never way's
The course which he should go, but what is gone.

Well were it with mankind, if what the most

Did like were best, but ignorance will live
By others square, as by éxample lost;

And man to man must th' hand of errour give.

(11. 87-102)

This is a key passage. The idea is of the profanation of something
sacred, and the inevitable propagation of ignorance and error when
matters are pulled down into the 'mist of earth'; it is an idea that
is the natural correlative to the fear of confusion and of the vulgar
multitude expressed regularly throughout the poem.

| The fear of the 'many-headed monster thingfsz was widespread
‘amongst the eéducated and upper classes of the sixteenth century, and
had a long pedigree. The general hostility to the common people has
been well documented in recent years, so there is no need here for a
survey of the ground.53 But what it is pertinent to remark on in
. this context is the way learned poets, in defending their vocation and
defining their role, fell back on the t?adition of disdain for the

masses. This is a topic I shall discuss fully in the next two chapters,
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where it will be observed how and why the Renaissance poet developed

an exalted sense of his status; here we need only note that this sense
made poets especially hostile towards those who could not understand
the sacred calling, and who would inevitably profame-it. The common
people were not the only ﬁhreat of course : philistines could be found
in any rank of society, and Daniel is undoubtedly, concerned to defend
standards of excelleﬁce against any who would lowgr them. However,
although there were dangers for the true poet from within educated and
socially privileged circles - from hack writers, for instance, from
those who wrote licentious verse, and from those who wanted learning
made moré widely available rather than kept the preserve of a cultured
elite — the mass of largely uneducated common folk constituted perhaps
the most easily identifiable source of prof anation. Several factors
are involved hefe : it is partly a matter of the customary defence of
their territory, their 'mysteries', by the members of a 'guild' of
craftsmen - in this instance, poets; 1t is also in large measure a
question of genuine anxiety about the consequences of expanding educa-'
tional provision during this period, for to make learning widely available
was to enter unknown social, political, and religious domains. Poets
adopted a conservative position on these iésues, seeing themselves as
Belonging to an intellectual aristocracy at a time when there was a
gathering movement towards at least some measure of democracy. In
Spenser's work antidemocratic tendencies, both intellectual and political,
are ubiquitous‘and are closely linked to his sense of being a chosen
figure writing for an élite.54 This is also the case with Chapman,

who wrote :
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The prophane multitude I hate, & onelie consecrate
my strange Poems to these serching spirits, whom learning

hath made noble, and nobilitie sacred.55

Musophilus's unease about 'the vulgar foote' as a standard of
judgement is extended to learning as a whole, and later on he can be
found lamenting the overthrow of 'that holy reverent bound/That parted
learning and the laiety,/And laid all flat in common' (11. 691-93);
this 'did so much invile the estimate/Of th' opened and invulgard
mysteries', which are 'now reduc'd unto the basest rate' (1l. 695-97).
As with the general hostility to the common people, this related atti-
tude had a long history. It is to be found in the humanist movement
from its beginnings.56 The ;ort of attitude embodied in Daniel's
lines easily issues out into such prejudice and condescension as
Musophilus's remarks about 'some unlettered practique .../Leaving
beyond the Alpes faith and respect,/To God and man', and 'impious
cunning' (11. 863-65). Daniel believed that learning was to be guarded
from the vulgar, that she was a chaste.goddess who admitted only a
select group of minds to hér presence. Always afraid of disorder,
Daniel might have been reacting against what he saw éidangerous
radicalism.57 Christopher Hill has argued that there was a definite
network of connectiops between the growth of learning aﬁongst mechanic-
ians and artisans, the.scientistslconneqted with Gresham College, and
radical‘thdught in religibn, politics, and education.58 Certainly
Daniel, in the sixth book of The Civile Wars (1595-1609), writes angrily
about Jack Cade's rebellion ('As if Confusion could Disorder mend' -
stanza 1),59 aﬂd shortly after we find his thoughts turning to what

he calls 'swelling Sciences, the gifts of griefe' (st. 35), which enable
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men to see all things 'but what is riéht'. He is talking here speci-
fically about an uncontrolled quest for knowledge leading men away from
religious truth, and the undisciplined application of learning leading
to contention and mischief, but he regularly relates what he judges to
be disorder in learning to disorder in the wider sphere of society as

a whole - in Musophilus for instance :

see how soone this rowling world can take
Advantage for her dissolution,
Faine to get loose from this withholding stake
Of civill science and discretion :
How glad it would run wilde, that it might make

One formelesse forme of one confusion ?

(11. 677-82)

He goes on in The Civile Wars to make a firm link between learning in

the hands of the wrong people ('the vulgar') and the breaking out of
discord and violence. Printing, seen by Bacon as one of those technical
achievements which gave evidence of man's great advance in knowledge,

and as the vital means of communicating old and new ideas, Daniel sees

as an instrument of the forces of dissension, the medium through which
contradiction and confusion may be spread abroad with more alacrity

than ever before (st. 37) : it is the means

Whereby the vulgar may become so wise,
That (with a self-presumption over-growne)
They may of deepest mysteries debate,

Controule their betters, censure actes of State.

(st. 38)%°

It is possible that Daniel was speaking directly against Bacon
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here, for one of the. other inventions the latter applauded was gun-

powder, (thg third was the compass,61) and Daniel, in the next group
of stanzas in Book VI of The C7Zvile Wars, goes on to inveigh against
that too.

It is clear then £hat Daniel related democratic trends in the
world of learning to rebellion and discord in society, and in this
was defendiug a traditional position against a new current of thought
that was establishing itself during the sixteenth century.62 It is
in the nature of his position (as it was of Chapman's and Spenser's)

_ that he should offer his ideal of poetry and learning to us in quasi-
religious terms, which indicate the distance between the learned few
and 'the idle multitude', 'This many-headed monster' (Civile Wars, 11,
12), and which preserve a due sense of mystery around the hallowed
truth, But the vocabulary of religious ceremony, merely asserted,

has a hollow ring about it, and may be judged to be part of an attempt
at mystification where rational argument related to actual circumstances
is no longer operating.

I have suggested that Daniel takes up this position because of
his fears about anarchy and dissolution in the state. The well-
established intellectual tradition of despising the multitude and the
uninitiated provides him with a way of expressing his worries and of
gaining a sense of security by identifying with a group opposed to
those who destroy, a group who adhere to traditional and élitist values.
However, his response to notions of what might conétitute acceptable or
unacceptable advance (intellectual and/or social), and the relation
of that advance to concepts of order, rests on a complex state of

mind, and one more element — a fundamental one - needs to be noted.
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In the first instance we may remember Daniel's pronounced recoil from
his age : he speaks in the prefatory somnet to Musophilus of 'these
times of dissolution' (1; 16), and elsewhere of 'th' infection of
distempred daies' (Musophilus, 1. 172). His response to the times

in which he lived was somewhat erratic; I noted earlier his confidence
in the powers of the moderﬁs when compared to the ancients, and in

the last stages of the poem Musophilus talks spiritedly of the role

of the learned man in shaping and‘guiding society. But the counter .
sense of diffidence and unease over the state of the country and over
.the general predicamgnt of human kind lies deeper in the poem, and

can be felt behind the confident assertions about the powers of eloquence
and the continuity of learning from one generation.to the next. Such

assertions are necessary statements militating against the fear

That all this little All, might ... descend

Into the darke a universall pray.

(11. 37—8)63

Musophilus discourses at length (in 11. 105-30) on the instability of
the human condition, and then more particularly on the dissolution of

his own times : (he has been writing about Chaucer)

But whereas he came planted in the spring,
And had the Sun, before him, of respect;
We set in th' Autumne, in the withering,
And sullen season of a cold defect,:-
Must taste those soure distastes the times do bring,

Upon the fulnesse of a cloid néglect.

(11. 165-70)

These were common feelings in the late sixteenth century, and often
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ran deeper than a mere discontent with local conditioms. Daniel,
like Donne and many others, when speaking of the decline of his age,
involves the natural world in his view, as if something had gone wrong

fundamentally; so he writes :

For now great Nature hath laid down at last

That mighty birth, wherewith so long she went

And overwent the times of ages past,

Here to lie in, upon our soft content, -

Where fruitfull she, hath multiplied so fast,

That all she hath on these times, seem'd t' have spent.
All that which might have many ages grac'd,

Is borne in one, to make one cloid with all.

(11. 247-54)

This passage should be related to my earlier remarks about the disquiet
felt by writers in the face of the flood of printed matter, and the
subsequent concern over standards, directions and purposes in the
world of letters.

The workings of Nature reéorded in 11. 247-54 have resulted in

a state of society

Where plehty hath imprest a deepe distaste,
Of best and worst, and all in generall :
That goodnes seems, goodnes to have defac't,

And virtue hath to virtue given the fall. -

(11. 255-58)

So feares this humorous world, that evermore
Rapt with the' Current of a present course,
Runs into that which laie contemnd before;
Then'glutted leaves the same, and fals t'a worse :
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Straight all that holie was unhallowed lies,
The scattered carcasses of ruined vowes :
Then truth is false, and now hath blindnes eies,

Then zeale trusts al, now scarcely what it knows.

(11, 283-86 and 289-92)

The vision is one of widespread and powerful confusion, attributable
initially to a fault in nature.

In relation to this we may also note the sense of transience
of human existence recorded in the poem ('Short-breath'd mortalitie’,
1. 33), and the discomfort at the fact of the diversity and contra-
‘diction built into the fabric of human existence.64 Daniel's fear
of disorder operates on many levels.

It is because he regards life in this way that-he sees learning

as assisting men

To hold out with the greatest might they may
Against confusion that hath all in chase, '

To make of all a universal pray.

(11. 244-46)

This is the second time he has used this phraseolégy (see 11, 37-8,
quoted above), and he employed it again in the dedication of Cleopatra,
which suggests a degree of obsession with the idea.

Against the shifting nature of man's life Daniel asserts in the
first place the stoical ideal of the resilient self, the strong inner

centre that can withstand the blows of the world :

the stronger'constitutions shall
Weare out th' infection of distempred daies.

And come with glory to out-live this fall.

(11. 171-73)
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This has been examined already. A few lines earlier he had stressed

that

in all this interchange of all,

Virtue we see, with her faire grace, stands fast.

(11. 147-48)

Daniel creates a network of assurances to set against the fear of
disorder. ' Another thread he weaves into this pattern is the notion
of poetry being something.sure and of relative stability : 'the words

thou scornest now', Musophilus tells Philocosmus,

May live, the speaking picture of the mind,
The extract of the soule that laboured how
To leave the image of her selfe behind,
Wherein posteritie that love to know

The just proportion of our spirits may find.

(11. 177-82)

The idea that 'It was the poet who held the key to glory, that is to
say to victory over death', is a wideiy familiar one, not least because
of Shakespeare's use of it in the Sonnets.65 It was an idea firmly
linked to Cicero's notion, made much of by the humanists in Italy,

that literature can create continuity between successive ages.

Daniel builds this idea into his poem too:

O blessed letters that combine in one
All ages past, and make one live with all,
By you we do confer with who are gone,
And the dead living unto councell call :
By you th' unborne shall have communion

Of what we feele, and what doth us befall.

(11. 189-94)
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The learned man is nourished by the writings of those who have gone
before, and, in his turn, feeds those who come after : it is a vision
of a living community of learned men whose thoughts can direct the
progress of the civilised world. Musophilus is caught up by the idea

and breaks out eloquently :

Soule of the world, knowledge, without thee,
What hath the earth that truly glorious is ?
Why should our pride make such a stir to be,
To be forgot ? what good is like to this,
To do worthy the writing,'and to write

Worthy the reading, and the worlds delight ?

(11. 195-200)%7

The word 'forgot' in 1, 198 prompts us to recall the other aspect
of Daniel's position,‘the belief that written words - poetry or

learning, or both - carry a man's name on into perpetuity. Bacon

wrote of the same idea and pinpointed the reason why people are so

interested in it :

let us conclude with the dignity and excellency of knowledge
and41earning in that whereunto man's nature doth most aspire;

which is immortality or continuance; for to this tendeth generationm,
and raising of houses and families; to this buildings, foundations,
and monuments; tﬁ this tendeth the desire of memory, fame,

and celébration; and in effect, the strength of all other human
desires .... the images of men's wits and knowledges remain in
books, exempted from the wrong of time and capable of

perpetual renovation. Neither are they fitly to be called

images, because they generate still, and cast their seeds

in the minds of others, provoking and causing infinite

actions and opinions in succeeding ages.
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The same concept of the dynamic force of learning is conveyed in Musophilus,
and Daniel is certainly interested in being remembered by his works;

in the extended passage about Stonehenge he anticipates Bacon's words

when the latter comments that 'the monuments of wit and learning are

more durable than the monuments of power or of the haﬁds.'69 Musophilus

remarks too that stones cannot preserve the memory of a man's life and

0

thought as the written word can (see 11. 325 ff).7 Philocosmus questions

this notion, as we saw earlier, énd, under the pressure of his scepticism,
Musophilus narrows his ambitions a good deal and maintains that it is
_enough for the poet or learned man to have a select audience, 'the

few that onely lend their care' (1. 555). He returns to his aristo-

cratic standpoint again here

That few is all the world, which with a few

Doth ever live, and move, and worke and stirre,

This is the heart doth feele and onely know

The rest of all, that onely bodies beare

Rowle up and downe, and fill but up the row.
And serve as others members not their own,

The instruments of those that do direct.

(11. 556-62)
The requirement is then further narrowed :

And for my part if onely one allow
The care my labouring spirits take in this,
He is to me a Theatre large ynow,
And his applause only sufficient is :
All my-respect is bent but to his brow,

That is my all, and all I am is his.

(11. 567-72)



-~ 146 -

The distinction being maae is between fama (reputation) and claritas
(the renown which follows virtuous behaviour), and is derived from
Seneca :71 the first is conceived of as a vulgar thing, easily gained,
the second as something more refined. The two are not of course
mutually exclusive, and, on the evidence of the poem as a whole, it

can be said that Musophilus hopes for both, even though the latter is
more precious to him. In his strongest moments he can dispense with
an audience altogether, viewing himself as a creature of destiny acting

out a pre-ordained role :

But what if none; it cannot yet undo
The love I beare unto this holy skill :
This is the thing that I was borne to do,

This is my Scene, this part must I fulfill.

(11. 575-78)

This is to set a high value on the poet, relating him by implication
to some divine power. It is a view of the poet which, as I noted
earlier, is linked to the references to virtue in the poem : virtue

too is self-sufficient :

Having reward dwelling within her gate,
And gloty of her own to furnish it
Her selfe a recompence sufficient

Unto her selfe, to give her owne content.

(11. 607-10)

Once more, this is derived from Seneca.72 Virtue being pure and in
need of nothing outside itself, can only be defiled by contact with

the baser world :
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Shall she joine hands with such a servile mate,
And prostrate her faire body to commit
Folly with earth, and to defile that state

0f cleereness, for so grosse a benefit ?

(11. 603-6)

Daniel's chosen position at some distance from the majority of his
fellow men is thus cénsolidated. ,

The attitude of mind at the back of these diverse stances 1is,
as I suggested, a complex one. It is. in part linked to persistent
traits in Daniel's character, but ip as much as it indicates a restless
searchiné for assurance and stability in a 'rowling world', it is
especially typical of Musophilus - a poem written to work out personal
attitudes, aims, and beliefs. If we turn to A Defence of Ryme (1603),
we find Daniel ﬁore sanguine, in an Ovidian manner, about the same
problems of instability. On the subject of innovation he writes :

But this is but a Character of that perpetuall revolution

which we see to be in all things that never remaine the

same, and we must heerin be content to submit our

selves to the law of time, which in few yeeres wil make

al that, for which we now contend, Nothing.73

Here he is willing to accept the principle of change that underlies

the life of mankind, and it does not disturb him as it seemed to in

the passages I have quoted from Musophilus. This is more in keeping
with the spirit of the prose work, which is a confident piece of writing
with an avowed firmness of mind : Daniel is writing with the specific
aim of setting Campion to rights. Yet most of his thoughts in this

area are cautious, proceeding from a characteristic conservative
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temperament :

It is but a fantastike giddinesse to forsake the way

of other men, especially where it lies tollerable.74

'But shall we not tend to perfection ?' he demands :

Yes, and that ever best by going on in the course we
are in, where we have advantage, being so farre onward,
of him that is but now setting forth. For we shall

. e .. .
never proceede, if w%\be ever beginning, nor arrive at

any certayne Porte, sayling with all windes that blow.75

' There is a confusion of issues implicit in this : following fashions
and every new trend in the world of learning and letters is not the
same thing as altering course where it is necessary (in terms of the
progress of mankind) to do so. Bacon consistently realized this,
saying that men should build on what the classical thinkeré or the
alchemiéts had achieved, but should also not hesitate to employ new
methods and té reject past procedures. Earlier I noted a couple of
occasions on which Dénielhsaid much the same thing, but in the above
quotafion he does not distinguish between ephemeral preoccupations and
fashionable interests on the one hand‘and the moré»abiding,trends in
man's bid for advancement.

Daniel is not against innovation where it is absolutely needed,76
but, he ‘argues, it is usually gratﬁitous, and moreover, 'like a Viper,
must ever make way into the worlds opinion, thorow the bowelles of her
owne breeding',77 malicioﬁS1y and only speciously wise. The tendency

of thinkers and writers to engage in hostilities with each other is

disturbing for Daniel; it is important that, if men of learning are
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to affect the world, they should present a united front.78 We have
seen Daniel's fears about 'how soone this rowling world can take/Advan-

tage for her dissolution,’

Faine to get loose from this withholding stake
0f civill science and discretion :
How glad it would run wilde, that it might make

One formeless forme of one confusion.

(Musophilus, 11. 677-82)

With chaos lying beneath so dangerously thin a surface order, it is
utter folly for 'civill learning', one of the bulwarks of civilization,
to 'seeke to wound/And mangle her own members with despight' (11. 207—8).79

The result can only be that

learning needs must run the common fate
Of all things else, thrust on by her own weight,
Comporting not her selfe in her estate
Under this burthen of a selfe conceipt :
Our own dissentious hands opening the gate
Unto Contempt.
(11. 665-70)80

The validity of Daniel's complaints is dependent upon what
exactly he has in mind when he writes about strife in the world of
learning. If he means the contentious attitude of the later years
of the sixteenth century, which issued out into cynicism, satire, and
endless quarrelling for its own sake, then his comments are just; but
in the light of the deep-seated conservatism of his nature and his
general attitude to innovation, it is likely that he is voicing an

unease in the presence of the normal cut-and-thrust arguments that
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. . 81 . . .
characterize the development of ideas. This latter view gains

credence when we consider Daniel's suggestion that

to pull backe th' on-running state of .things,

Unto the forme of their first orderings,
ot Is the best meanes that dissolution staies,
And to go forward backward, right, men brings,

T' observe the line from whence they tooke their waies.

(11. 713 and 715-18)

Bacon's dictum, 'Surely eyery medicine is an innovation; and he that
will not apply new remedies must expect new evils', helps to put Daniel's
caution into perspective.82 Daniel tends to look only backwards, and

to rely solely on the medicines concocted by his predecessors.

It must be added, however, that it is not always easy to define
exactly what baniel s recommending : his suggestions are usually lucid
and in accord with the general direction in which the poem leads us,
but closer scrutiny often results in dissatisfaction over the exact
meaning of his words : his recommendations often seem to have a certain
hollowness about them. Thus in the iast passage quoted, what Daniel
writes could well be admirable, if he is, for instance, advising a
reconsideration of first principles and the way in which this could
help present needs, but we are not carried far enough into the suggestion -
its exact purport - to be able to say with assurance that this is what
he does mean. We have to reiy in the end on our knowledge of Daniel's
general characteristics as a thinker in order to place the lines.

Daniel tends then to bring his ideals to a wayward world and

to censure that world for its shortcomings : consequently, the learned
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man, who embodies the ideals, is not felt to be integrated with the
society he purports to serve. This has been illustrated by reference
to the poem at many points, and is again apparent when we come to the
final seventy or so lines and Musophilus's praise of eloquence and

poetry. Talking of poetry earlier, he had told of 'The love I beare

unto this holy skill':

This is the thing that I was borme to do,

This is my Scene, this part must I fulfill.

(11. 576-78)

Now, in the final stage of his defence against Philocosmus, Musophilus's

praise of poetry is set in the context of a general celebration of

eloquence :

Powre above powres, O heavenly Eloquence,
That with the strong reine of commanding words,
Dost manage, guide, and master th' eminence

Of mens affections, more then all their swords.

(11. 939-42)

Musophilus's trust in eloquence places him (and hence Daniel) in the
main stream of Renaissance humanism, The humanist movement contained
many diverse interests and doctrines, but its identifying characteristic
was the pursuit of eloquence. Moreover, there was a belief amongst
humanists that eloquence and wisdom were not only complementary but
indivisible. The Ciceronian orator, who was for the humanists the
exemplar of what a learned man should be, possessed not just knowledge
but also wide experience and virtue, and these qualities were conveyed

to the world through eloquence; he inspired and influenced men because
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of that eloquence : knowledge and understanding uncommunicated, not put
to some practical use, were thought to be barren.83 The arguments
expounded throughout Musophilus about the poet, who is both eloquent
and learned, having something eséeciaily valuable to offer society,
are dependent upon these humanist notions, and Daniel often tends to
rely on their familiarity for the cogency of his case when we might
expect him to brovide detailed and logically persuasive evidence for
his views.8 |

Hannah Gray points-out that the humanists Believed that eloquence,
because of its ability to give precepts immediacy; stimulated the will
.as well as informing the reason, and so was a more effective instrument
than scholastic logic for shaping peopie and impelling them towards a

85

better life. The links between will, reason, and eloquence are clear

in this passage from Vives :

the Art of Rhetoric ... is of the greatest influence and
weight, It is necessary for all positions in life. For in
man the highest law and government are at the disposal

of will, To the will, reason and judgement are

assigned as counsellors, and the emotions are its torches.
Moreover, the emotions of the mind are enflamed by

the sparks of speech. So, too, the reason is impelled

and moved by Speech.86

In this section of Musophilus, Daniel begins by remarking on
the morally didactic power of eloquence, as we saw in the previous

quotation from the poem (11. 940-42), and again just after :

Thou that canst do much more with one poor pen
Then all the powres of princes can effect :
And draw, divert, dispose, and fashion men

Better then force or rigour can direct.
(11. 945-48)
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The claims he makes are those regularly made for the orator. I have
already questioned the practicai effectiveness of these notions in
late Elizabethan England, and here it is noteworthy that Musophilus
once more does not go into detail about the relation of words to deeds
but quickly modulates into a sustained burst of pétriotic confidence
and optimism in English, which, he claims, is at least equal to other
languages and might in future 'inrich unknowing Nations' (1. 960) and
result in some 'great worke' (1. 963). Joan Rees has called the
whole passage (11. 939-68) 'a superb statement of faith rising to
‘prophecy’, and notes its 'sustained passion',87 but, while acknowledging
these characteristics, one might also ask whether, in the light of
the problems and questions the poem sets out to tackle, such claims
as Musophilus makes are not simply rhetorical (using the word in the
depreciatory sense).

Musophilus next moves on to praise poetry, which he calls the

'mother' of eloquence,

That breeds, brings forth, and nourishes this might,
Teaching it in a loose, yet measured course,

With comely motions how to go upright :

And fostring it with bountifull discourse

Adorns it thus in fashions of delight.

(11. 970-74)

Here too, in spite of the attractiveness of the conception, and its
currency in the sixteénth century,88 ﬁe are confronted by certain
difficulties and inconsiqtencies in Musophilus's position : a consi-
deration of these will help us to set Daniel's conception of the poet

in the right perspective. The learned poet has been presented by
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him as a special, rather remote figure, self-sufficient, despising the
vulgar, wanting to keep learning from the laity; and this view is
confirmed now when Musophilus refers to poetry as 'The speech of heaven'
(1. 976), and says that only those who 'seeme out of themselves remov'd,/
And do with more then humane skils converse' (11. 977-78) are able to
have commerce with it.89 Musophilus, however, while implying the
superiority of the poetic use of language over other forms of eloquence,
does not make a clear distinction between them : ;hroughoﬁt the poem

the role Daniel's poet fulfifﬁ;.is close to that of the Ciceronian
orator, so admired by the humanists; but was the orator's rhetoric

the same as the poet's eloquence ? There was some cdnflation of

poetry and rhetoric as forms of eloquence in the sixteenth century,

in so far as they employed many of the same rhetorical figures, and to

a large extent were described by the same terminology, and in that they
shared the same purpose - to teach, to delight, to persuade - for

poets a notion derived of course from Horace, but also established by
Cicero as the three-fold aim of the orator.90 It is important to
recognize, however, that poetic eloquence differed from that of the
orator in certain crucial respects. Looking first at the basic
conceptions of the two roles, we should recall that from ancient times

it had been remarked that poets are born, and are inspired in a vatic
manner, while orators are fashioned; suggesting that poets are naturally
eloquent but orators have to learn to be so : Musophilus seems to have
such a distinction in mind. Then, Aristotle's doctrine, which was so
influential throughout antiquity and in the Renaissance,vof poetry as

an art of imitation - imitatign, not style, being the hallmark of poetry,

served to distinguish between the poet and those who expressed themselves
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in other forms.91 On the technical side, writers on rhetoric and poetry
had traditionally distinguished betweeﬁ the poet's,and the orator's

use of ornament and complex language, for the latter 'aimed always at
clarity of expression'begause he was trying to communicate with as wide
and varied an audience as possible,Awhen the former often took no pains

over being clear, and indeed at times deliberately chose not to be.92

Then again, in the later sixteenth century, books on rhetoric made
distinctions between procedures considered appropriate for poets and
those for orators or letter-writers., This last point is made by
Daniel Javitch in a recent book on Elizabethan poetry and its relation
?o courtly ideals of conduct. Javitch notes that some modern commentat-
ors have confused these procedures, and he goes on to illustrate the
essential differences between the poet's and the orator's rhetoric by
examining extracts from Puttenham and contrasting them with passages
from Peacham, Day, and Hoskins. Javitch remarks particularly on
Puttenham's recommendation of indirection and ambiguity in the use of
rhetorical figures, while the other handbooks of the period stress the
need for clarity of expression.93 As I noted, this was the traditional
distinction made between the arts of the poet and the orator.9

Javitch's analysis and -conclusions are part of a larger argu-
u@nt about the nature of Elizabethan poetry and the influence on it of
the concept of the courtier. Through an examination principally of
Cicero's De oratore, Castiglione's Book of the Courtief, and Puttenham's
Arte of English Poesie, Javitch shows that the court ethos was inhospit-—
able to the values and purposes of the Ciceronian orator - a man who
spoke on democratic principles to all men, and who spoke openly, clearly

and often aggréssively; but that Castiglione's ideal courtier, with
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his interest in the aesthetic presentation of the self through elegant
indirection and game-playing, was wholly acceptable in an aristocratic
world. Javitch links Puttenham's poetic principles and recommendations
to the modes of behaviour propounded by Castiglione, and shows that the
Elizabethan court provided amenable circumstances in which contemporary
poetry could develop and poet; establish a confident sense of their own
roles and purposes in late sixteenth-century intellectual 1ife. The
claim made by poets that their eloquence ‘was more effectivg than the
orator's, was based on this sense that the upper reaches of society
would be more inclined to respond favourably to them than to the
politically-motivated orator. Hence Musophilus's animation in the
last part of the poem.

What Javitch illustrates is thg shift from civic to aesthetic
humanism during the sixteenth century in England. It was a shift in
emphasis more than in doctrine, though it has to be related to the
stifling by the court of the earligr humanists' desire to have political
influencé and to fashion an ideal state, which I commented on earlier
in the chapter. The political, social, religious, and general moral
concerns of the first and second generations of English humanists
continued to océupy their Elizabethan counterparts, but were artice
ﬁlated in a less zealous and more decorous manner.

I do not want simply to 'place' Daniel as a poet writing within
the ideology of the court and courtly poet, as presented by Javitch : |
it is the mixture of civic and aesthetic humanism and Daniel's uneasy
awareness of the often rival demands of each that make Musophilus so
interesting. Moreover, the poem does not.show an interest in the
indirectness of statement, nor in the sophisticated game-playing that

Javitch sees as distinguishing characteristics of court-oriented writing.
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The poem is also discursive and openly didactic, which sets it at odds
with courtly norms, and, in the light of this, it is instructive to
consider again Daniel's concluding expressions of disquiet about the
nature of the work, which perhaps indicate his sense of the tensions
generated by it. Yet, as the evidence presented earlier in this chapter
makes clear, the conception of the poet elaborated by Musophilus is
an aristocratic one, in that he distinguishes the poet from the ordi-
nary multitude, expresses contempt for them and for the opinion of
the world at Iarge, and rejects the demands of Philocosmus that he
~should take heed of utilitarian issues. The deliberate cultivation
of a life-style that would mark him off from the.common run of men
and ensure that his performance would only be appfeciated by his peers
was, Javitch maintains, a way for the courtier to consolidate his
privileged exclusion'.95

The life-style aésgciated with the orator, the hero of those
humanists with a predominantly civic interest, was markedly different.96
Cicero, from whom these humanists derived their ideas and inspiration
about eloquence as a moral and political instrument, believed that the
orator should share the common life of society, accepting its standards
and levels of attainment, and speaking in accordance with these and
within the intellectual range of the ordinary men who constituted his .
audience. Consequently, Cicero, as I noted above, rejected the Stoic
doctrines Musophilus espouses because he saw they were incompatible
with the beliefs of most people.97 Cicerp was primarily concerned
with the life of man in society and he was therefore willing to compromise
between philosophy, which in its pursuit of truth went beyond the

intellectual capacities of most people, and rhetoric, which in the
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opinion of philosophers, left the path of truth because of its willing-
ness to operate within the sphere of those with restricted intellectual
ability. This is not to say that Cicero did not have a deep interest

in the pursuit of wisdom through philosophy - quite the contrary, but

he believed in civic responsibility, the involvement of the learned

man in society, rather than in a withdrawal from the world to seek

the truth, or in an emphasis on the learned man's superiority to his
fellows.98 In contrast, Musophilus is greatly concerned with this
superiority, and, although he claims an active'social role for the
eloquent man, there is much in the poem t6 suggest that hig real
sympathies lie first with the fashioning and preservation of the self,
While the two concerns (with the self and society) are not of course
mutually exclusive - indeed, it was regularly maintained at this time

that the two were interdependent and reciprocally nourishing -~ the

amount of time Musophilus gives to establishing the poet's different-
ness, self-sufficiency, virtue, and, as a corollary, his unease about
other people, and the sense of the poet's occupying an embattled position,
coupled with the rhetorical cast of Musophilus's professions about the
moral power of words, leave one questioning how substantial an answer

is really offeredt%hiloeoswus's criticisms. This is the key point. That
ﬁoetry has moral power is not being denied : it was generally believed from
antiquity onwards, and especially in the Renaissance when the moral
effects of poetry were often claimed to be its chief purpose. But

is poetry as integrated with sixteenth-century soéiety as Musophilus's
claims imply ? fhe eloquent and learned poet, as presented in this

poem, is not a figure at one with society, and poetic eloquence seems

to function at some distance from the concerns of everyday life. Thus,
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having spoken of the few who appreciate his poetry, Musophilus refers
contemptuously to 'The rest of all, that onely bodies beare', who 'Rowle
up and downe, and £i11 but up the row' (11. 559-60).

Daniel, although aware of the changiﬁg requirements of his age,
as Philocosmus's arguments show, preseﬁts a picture of the poet as a
bearer of wisdom for a minority group - a conception which was, by 1599,
inappropriate to the broad and rapidly developing character of the
world of learning and literature. In his bid to adhere to what he
calls 'the left & out-worne course/Of unregarded wayes' (11. 74-5),
Daniel stands at the point ofvchange between o0ld and new attitudes to
learning and poetry, singing a noble, eloquent, but troubled song to

a world moving too quickly to stop and listen.

Daniel's dedication of Musophilus to Fulke Greville may, in the
light of what I have written, appear rather ironic,-for Greville, as
the author of A Treatie of Humane Learning, is to be placed in the
Philocosmus camp rather than seen as a supporter of Musophilus's views,
though one must add that Greville's ideas about learning are worked
out in far more detail than Philocosmus's, and .are not narrow or merely
ufilitarian as his are.

Greville, many of whose ideas can be related to thosé of his
contemporary, Bacon, inveighs against 'uselesse dreamers' who only
bring a commonwealth to a state of decline.99 The man who lurks too
long in the cobwebs of the arts 'Doth like him that buyes tooles, but

never works.' (102)
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... the active, necessarie Arts,

ought to be briefe in bookes, in practise longe.
(68),

... Contemplation doth the world distract,

With vaine Ideas, which it cannot act.

(69)

There is probably a play here on the Platonic meaning of 'Ideas':
Greville is at one with Bacon in questioning their validity; énd,
like Bacon's, his attitude grows out of a markedly Protestant orient-
.ation with regard to learning, which was in fundamental ways at odds
with humanism in its courtly manifestations, and with the entire
Platonic approach to knowledge and experience.loo Stanza 118 of
Humane Learning, which is one of a group of stanzas in favour of

action and against contemplation, demands that man should

awake that dreaming vaine abuse
Of lines, without breadth; without feathers, wings :

So that their boundlesnesse may be,

In Workes, and Arts of our Humanity.
Elsewhere in the poem (stanzas 1 and 2) Greville mocks Neoplatonic
theories of the gradual ascent of the mind to the divine mens, and
these lines from stanza 118 are a sarcastic reference to the supposedly
soaring intellect which knows no limits, but which in Greville's view
is profoundly limited by virtue of man's corruption and God's unfathom-
able vastness. While I am not suggesting that Daniel was a Platonist,
his inclination towards detachment from mundane affairs would not have

met with the approval of a man who spoke so fiercely against Platonism.
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Referring back to the previous quotation, we should note the
implications of the words 'dreaming vaine abuse', when evaluated from
the Protestant ‘standpoint : vanity, as one sees often enough in writings
on learning, was judged by writers of a Protestant cast in intellectual
matters to be a fundamental and inevitable weakness of those who sought
after knowledge.

The last line of the quotation ("In Worges, and Arts of our
Humanity') is also an important one in defining Greville's position
in relation to Daniel's, and indeed to Chapman's and Spenser's, as I
have claimed an anti-Platonic stance for Greville. Human learning
must be applied to human affairs; it is not permitted to stray out-
side the material world - a notion familiar enough in sixteenth-century
writings on learning; 'Workes' are essential : our efforts must be
directed outwards for the good.of our fellows. 'Humanity' in the line
has two functions; it is both restricting and broadening : restricting
in the sense that it pﬁlls the coﬁtemplative or self-involved mind back
to other people and forbids the intellect to wander beyond the bounds -
of this world and its needs; broadening in as much as it urges the
mind to free itself from the prison of the self and of self-advancement
through the arts and learning, and to turn to the shared needs of the
community, which can be answered by the practical épplication of knowledge.
Here again Greville is to be related to Bacon, not;qnly in terms of the
common debt to Proéestant teaching regarding learning, but also in the
recognition that the usé of what we know should be the most important
concern to contemporary méq of learning, and the germane realisation
that knowledge also can be and is being carried forward by a wider

variety of people and occupations than the sapiens or scholar. " Once
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more this puts Greville at odds with Daniel. Greville writes :

The grace, and disgrace of this following traine,
Arithmetike, Geometrie, Astronomy,
Rests in the Artisans industrie, or veine,

Not in the Whole, the Parts, or Symmetrie.

(116)

The reformation of learning, which is what Greville is pressing for,

the retention of what vigour it has in it, must be managed

Through each profession of Humanity,
Military, and mysteries Mechanicall :
Whereby their abstract formes yet atomis'd,

May be embodied; and by doing pris'd.

(120)

Knowledge should be applied in the construction of buildings for
public and private use, in warfare, surveying, navigation, and

husbandry (121).

For thus, these Arts passe, whence they came, to life,
Circle not round in selfe-imagination,
Begetting Lines upon an abstract wife,
As children borne for idle contemplation;
But in the practise of mans wisdome give,

Meanes, for the Worlds inhabitants to live.

(122)

'God made all for use', proclaims Greville (71).

His attitude, then, stems from his religious convictions, but

it comes also from social awareness, a willingness to recognize and
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further those democratic trends in learning which were beginning to
emerge at this time. Creville's commitment to these trends is most

clearly stated in stanzas 72 and 73 :

where Learning, like a Caspian Sea,
Hath hitherto receiv'd all little brookes,
Devour'd their sweetnesse, borne their names away,
And in her greenesse hid their chrystall lookes;
Let her turne Ocean now, aﬁd give backe more

To those cleare Springs, than she receiv'd before.

Let her that gather'd rules Emperiall,
Out of particular experiments,
And made meere contemplation of them all,
Apply them now to speciall intents;
That she, and mutuall Action, may maintaine

Themselves, by taking, what they give againe.

The orientation is plainly different from the one from which Musophilus

speaks.
Also different is Greville's attitude towards eloquence. 1In

stanza 107 he claims that rhetoric

Is growne a Siren in the formes of pleading,
Captiving reason, with the painted skinne
Of many words; ﬁith empty sounds misleading

Us to false ends, by these false forms abuse,

Brings never forth that Truth, whose name they use.
Whereas 'the true Art of Eloquence'

Is not this craft of words, but formes of speech,

Such as from living wisdomes doe proceed;

Whose ends are not to flatter, or beseech,
Insinuate, or perswade, but to declare

What things in Nature good, or evill are.

(110)
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Greville's view is a more severely moral one than Daniel's, and geared
to his overriding didactic purpose : while Daniel is entranced by words
and their power, Greville is deeply suspicious of them because they
can be so abused.

Greville's appfoach to learning and his cqoncept of the poet is
as interesting and cémplex as Daniel's, and in 4 ?reatie of Humane
Learning one discovers a similar mixture of optimism about learning
and a troubled questioning of its value to the one apparent in Musophilus.
But Greville's poem rests on assumptions, beliefs, and doctrines quite
different from those which inform Daniel's. Chapters five, six and
seven of this thesis are devoted to exploring the social and intellectual
matrix out of which Human; Learning arose, and to a close examination
of Greville's views on learning and the poet. Before that, however,
I want to provide a more detailed context in which to set Musophilus,
so that Daniel's conception of his role as a learned poet may be more
thoroughly understood, and the strengths and weaknesses of his ideas
traced to the ideology which generated and nurtured them : hence the
next two chapters are a study of certain aspects of the relation between
poetry and learning in the sixteenth centufy. This will also prepare
the ground for the interpretation of Greville's ideas in the subsequent

chapters.




- 165 -

Chapter Three

Spenser and Chapman
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If it may stand with your most wisht content,

I can refell opinion, and approve

The state of poesie, such as it is,

Blessed, aeternall, and most true devine:
Indeede if you will looke on Poesie,

As she appeares in many, poore and lame,

Patcht up in remnants and olde worne ragges,
Halfe starv™d for want of her peculiar foode,
Sacred invention, then I must conferme,

Both your conceite and censure of her merrite.
But view her in her glorious ornaments,

Attired in the maiestie of arte,

Set high in spirite with the precious taste

Of sweete philosophie, and which is most,

Crownd with the rich traditions of a soule,

That hates to have her dignitie prophand,

With any relish of an earthly thought:

Oh then how proud a presence doth she beare.
Then is she like her selfe, fit to be seene

Of none but grave and consecrated eyes:

Nor is it any blemish to her fame,

That such leane, ignorant, and blasted wits,
Such brainlesse guls, should utter their stolne wares
With such aplauses in our vulgar eares:

Or that their slubberd lines have currant passe,
From the fat judgements of the multitude,

But that this barren and infected age,

Should set no difference twixt these empty splrlts,
And a true Poet : then which reverend name,
Nothing can more adorne humanitie.

(Ben Jonson, Every Man in his Humour,
(1598), V , iii, 314-43).
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Daniel was not alone among the leading poets of later Elizabethan
and Jacobean England in ‘feeling he was in a somewhat isolated and threatened
position, énd in adopting‘defensive measures. Spenser and Chapman
shared Daniel's troubled awareness that, as learned poets, they needed
to ward off a ubiquitous.enemy and to consolidate their own sense of
belonging to a small, enlightened circle of those with true understanding
and virtue. The object of this chapter is to bring this aspect of their
writings into focus. I have therefore concentrated on certain texts
that best exemplify my argument, though I have also endeavoured not to
let selectivity become distortion.

Both Spenser and Chapman sound a note of alarm in a much more
strident fashion than Daniel, and at times let their fears intrude
into their compositions in a way that4becomes artistically damaging,
which is something Daniel did not do. (Sidney was probably too
poetically confident and soclally assured to be deeply troubled by a
sense of the surrounding philistines : the Apology for Poetry is
relaxed and even playful at times, for all its serious intent, and the
real anxieties in Astrophil aﬁd Stella are not to be found in those
sonnets that concern themselves with literary matters, such as inferior
kinds of verse or criticisms of his own poetry.l) However, in some of
Spenser's and most of Chapman's writings on the subject of the poet,
learning, and the role and nature of poetry in the late sixteenth and
early seventeenth cénturies, a sense of the poet occupying a beleaguered
citadel is striking. The energy of the defence, and indeed the level of
vituperation ig the remarks made about the misomousoi, stand in direct
relation to the degree of worth accorded to the poet by the defender,

and we must therefore consider the two writers' conceptions of the
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poet's role as well as studying their perception of the enemy and how
he was to be repelled.

The high estimation Spenser set on the role of the poet is well
known, and is not therefore a topic that needs to be discussed at great
length here. His most famous sfatement about his high didactic and
moral intentions comes in the letter to Ralegh in 1589 about The Faerie
Queene, when he talks of fashioning 'a gentleman or noble person in
vertuous and gentle discipline', and links himself to some of the
foremost classical and Renaissance poeté - Homer, Virgil, Ariosﬁo,
and Tasso.2 From the outset of his career he haa great designs for
himself as a poet, and viewed his calling with reverence. As William
Nelson remarked, 'ghe form of the first publication of The Shepheardes
Calender was intended go impress the réader with a sense of the importance
of the work', while 'Speﬁsgr's choice of [pastoral] to introduce himself
as the "new poet" betrays his soaring ambition. He had decided to
make of his career an imi?atio Vergilis.'B His aspirations are evident
particularly in the October eclogue, where, although Cuddie does not,
as E.K. claims, represent 'the perfecte paterne of a Poete', the
characteristics, aims, and orientation of the ideal poet are conveyed.
Following the example of Virgil, the poet should serve his apprenticeship
iﬁ the pastoral mode but then make a transiéion to writing of higher
things - 'of bloody Mars, of wars, of giusts' and those 'that weld the

awful crowne';

There may the Muse display her fluttryng wing,
And stretch her selfe at large from East to West.

Piers's reference in the same stanza to Elizabeth and Leicester indicates

just how high the poet is intended to reach.
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Cuddie, apart from his brief show of interest in Virgil (11. 55-60),
is rather despondent, preoccupied with the lack of material reward the
poet receives, with the disappearance of the old heroic virtues which
poets had once'celebrated, and with his own limitations; he talks of
his poetry delighting only, and says that inspiration for him would
come solely from wine. In contrast, Piers stresses the glory that
redounds on the poet, and his ability to act as a moral guide; he
evokes Orpheus as an example of the poet's power over other people,
and in an apostrophe to 'pierlesse Poesye' sees its origins and goal
in heaven. We are thus alerted both to the possibilities that are
open to the 'new poet', and to certain aspects of his environment that
might be cause for disquiet.

Cuddie and Piers, at the end of the eclogue, stay 'in thys humble
shade' (1. 116), but Colin, who in some respects is Spenser himself,
has the potential to 'mount as high, and sing as soote as Swanne' (1. 90).
Given the links with Orpheus and Virgil, and the suggestion that the
prince's palace is the fittest piace for the poet (1. 81), it is apparent
that an influential moral, social, and perhaps political role is being
claimed for him.

Spenser's own confidence rings out at the end of the Calender

when he writes

Loe I have made a Calender for every yeare,
That steele in strength, and time in durance shall outweare :
And if I marked well the starres revolution,

It shall confinewe till the worlds dissolution.
To teach the ruder shepheard how to feede his sheepe,

. 5
And from the falsers fraud his folded flocke to keepe.
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The claim is a large one, and illustrates both Spenser's belief that
he had a special gift from which other, lesser poets could benefit,
and the notion, conveyed most strikingly irn Epithalamion, that the poet
asserts the strength of his poem's design against the work of 'tyrant
time' (Daniel's phrase) and the uncertainties of human existence; the
permanency of words and of theirvpatterned interlacements being a
bulwark against the shifting kaleidoscope of the world.

Spenser's subsequent work reveals much more about his concept
of the poet, as the studies of two recent critics in particular make
_clear. Humphrey Tonkin, in his recent study of Book VI of The Faerie
Queene, speaks of Spenser's belief in the poet's power to stand as a
defence against disorder, and quotes from Book‘IV, Caﬁto ii, where
Spenser refers to Orpheus and David as godlike men able to 'slake'
'wicked discord' and 'confusion'.6 Tonkin points to the identification
of disorder with sin in the Elizabethan world, in so far as disorder
involved the disturbance of the natural order created by God : if
disorder could be eliminated, or at least controlled, then sin would

be expunged too.7

If the context described by Tonkin is a valid ome,
it can be readily appreciated what a key role Spenser was allocating
to the poet. |

Tonkin goes on to argue that 'The broad outlines of the [Orphic]
myth are readily discernible beneath the surface of Spenser's Book VI',
the Graces' dance in Canto X being 'the Orphic dance of the natural
world', Colin's piping being 'like Orpheus touching the strings of his
lute, the dancers like the trees and rocks and wild animals which moved

in order to his harmony.' Orpheus is also equated by Tonkin with the

Book's two heroes, Calidore and Calepine.8 Several discussions of
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the Mount Acidale episode have seen it és an allegory of Spenser's
poetics. Tonkin believes that 'The dance of the.Graces 18 the inner
truth of poetry, the Platonic Idea from which the boem is, as it were,
extrapolated.'9

Having referred, via Cassirer, to Ficino's view that it is the
artist who can achieve t;ue reformation in a fallen world, Tonkin
remarks on how 'overwhelmingly important [a] role in the active life
of society' this view gives the poet : 'art itself constitutes a kind
of redemption - perhaps a grand term to use, but not too grand for the
intensely serious purpose of a Sidney or a Spenser.'10

In an even more recent study, Daniel Javitch has outlined how
Spenser, in Book VI of The Faerie Queene, and in the context of declining
standards amongst courtiers, endeavours to establish the poet's role
as a maker of manners by building on the notion that the poet has
'unique inner gifts : poetic inspiration and the privileged vision that

1 This is what is shown to Calidore on Mount Acidale

comes with it'.
when he comes across Colin piping to the maidens dancing around the
Graces.12 The Graces are the source of both courtesy and poetry, and
the poet, having a special relationship with the Graces, and being the
mediator between them and mankind, can act as a teacher of true moral,
courtly behaviour. Calidore learns from Colin.13 Javitch, like
Tonkin, later remarks on the close resemblance of these allegorized
poetics to Sidney's claim that the poet 'doth grow ... into another
nature', and to the belief that he can prompt men to reach out for
perfection in spite of their fallen state.14 Javitch concludes that

in Book VI Spenser 'seeks, above all, to establish the uniqueness of

the poet's social role', which he does by emphasizing 'his power of
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insight' and 'the privileged insﬁiration he is granted from above'.15

With such a sense of the poet's high vocation, Spenser is deeply
disturbed when he sees his art being abused - from within by bad writers
and from without by the ignorant. He is also indignant that poets do
not receive the moral and financial support they need and deserve, though
it is important to emphasize that Spenser does not make this complaint
solely or perhaps even primarily for mercenary reasons, but because he
believes in the crucial role the poet can play in the creation of a
good society.

We are told in Mother Hubberds Tale that the appreciation of
poetry is characteristic of 'the brave Courtier', which is what Castiglione
had said, while the ape, the bad courtier, amongst other worthless and
corrupt activities, pens verses designed to 'allure/Chast Ladies eares
to fantasies impure' : this activity should not be confused with the
composition of true poetry, 'whose onely pride/Is vertue to advance,
and vice deride'.16 The ape also mocks learning and learﬂed men, in
terms with which we are thoroughly familiar : the learned are scorned
as men who

in darke corners mewd,
Muttred of matters, as their bookes them shewd,

Ne other knowledge ever did attaine

(11. 835-37)

In this poem, as in Colin-Clouts Come home againe and Book VI of
The Faerie Queene, Spenser‘is concerned with the nature of true courtesy
and life at court, where he finds both good and bad people, standards,
and behaviour. Learning and poetry are éonsidered in the courtly

context, and courtiers are to some extent assessed according to the
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value they set on them. . JIn the passage from Colin Clouts Come home
againe expressing disillusionment with the court, we are told that

'arts of schoole have thgfe small countenance' and are 'Counted but

toyes to busie ydle braines'; professors are simply 'instruments of
others gaines' (11. 703-6). Iﬁ a passage idealizing the court, however,
Spenser claims that 'There learned arts do florish in great honor,/

And Poets wits are had in peerlesse price' (11. 320-21), an assertion
which is soon followed by a survey of fine English poets, including
Daniel (11. 376ff).

Javitch has argued that it was Castiglione's concept of the
ideal courtier and the milieu of the Elizabethan court that provided
effective stimuli and favourable circumstances in which the poet, as
conceived of by Sidney and Puttenham, could flourish and develop.17
Spenser clearly appreciated this aspect of the matter. at times, but
making one's way at court was an arduous and no doubt often frustrating
business,18 and it is not surprising to find him reacting so fiercely
against the court in other parts of Colin Clouts Come home againe and
in Mother Hubberds Tale, nor to see him offering an ideal form of
courtesy in The Faerie Queene. Javitch has suggested that in Book VI
Spenser is claiming that the poet is the mentor of the courtier, when,
a few years earlier, it had been the ideal of courtliness which had
helped fashion the poet. Although it is noteworthy that Book VI closes
with the Blatant Beast, at liberty again, attacéing 'learned wits'
and 'gentle Poets rime' (VI, xii, 40), the general impression given
in the book of the poet's role and powers is a strongly positive one.

This is not the case in The Teares of the Muses, probably an

early Work,19 where Spenser is mainly preoccupied with the enemies of
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learning and poetry, and the intellectual wasteland they inhabit, though
he does praise the select few who 'esteme' the 'sacred skill' of poetry
(1. 583), extols reason and the acquisition of knowledge, and links
poetry with learning, virtue, and wisdom.‘ Renwick noted that 'The

poem is, in part at lgast, a literary manifesto' for 'the new school of
learned poetry inaugurated by the Pléiade in France and the Sidney-Spenser
group in England.'zo The Teares of the Muses may be seen as Spenser's
Musophilus, though, as Nelson remarked, Daniel's treatment of the

battle between the lgarned poet and the vulgar and ignorant is far

more thoughtful, restrained, and noble.21 Indeed, Spe;ser's poem is
-memorablé for the degree of vituperation he achieves at times. In

the Euterpe section, for ipstance, we are presented with a whole
landscape of chaos, created by Ignorance, (and reminiscent of that
described in Sidney's 'Ye gote-herd gods'), where 'fowle Goblins and
Shriekowles,/With fearfull howling do all places fill' (11. 283-84),
where 'chast bowers, in which all vertue rained' have been 'stained'
with brutishnesse and beastlie filth' (11. 269-70). The sacred springs
of Helicon, once enhanced by the 'learned layes' of the Muses have

been 'trampled' with 'fowle footings' (11. 271-76). Melpomene laments
this 'wretched world the den of wickednesse;/Deform”H with filth and

fowle iniquitie' (11. 121-22), and Thalia speaks of

ugly Barbarisme,
And brutish Ignorance, ycrept of late

Out of dredd darknes of the deep Abysme.

(11. 187-89)

The other muses are given equally contemptuous language (see,

for example, 11. 333-35, 392-95, 566-68), and the general effect is
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to make the poem seem obsessive énd bad-tempered. - However, further
study of the work is profitable for the student of Elizabethan poetry
and learning, as Spenser is preoccupied with several important issues
that tend to recur whenever the concept of the learned poet is considered
by Renaissance writers.

From the first speech (Clio's) onwards, poetry is associated
with learning and wisdom, and wisdom with God (see 11. 72-6, 86-90).
Then, in Terpsichore's complaint, poetry and learning are, by implication,
linked to virtue and industry, for the children of Ignorance, behaving
in a manner directly opposite to that of the learned and the poets,
'pipe and sing' to 'the vulgar sort', 'and rymes at randon fling'

(11. 319 and 321);

The noble hearts to pleasures they allure,

And tell their Prince that learning is but vaine,
Faire Ladies loves they spot with thoughts impure,
And gentle mindes with lewd delights distaine :
Clerks they to loathly idleness entice,

And fill their bookes with discipline of vice.

(11. 331-36)

The nature of true artists and men of learning is, indeed, largely
defined by implication throughout the poem, as the intellectual, ;esthetic,
and moral crimes 6f their enemies are described. There are direct
statements of the high.worth of the faithful servants of the muses
too : they tend to be confined to mere phrases ('each gentle thought',
'blessed Sapience', 'the worlds chiefe ornament', 'The precious store
of this celestiall riches' (11. 64, 72, 74, 146)), which serve’to

remind the reader of what has been lost; but from time to time more
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sustained claims are made. For instance, there is the exaltation of
reason in 11. 127-138 - though Spenser turns quickly to the effects
of the absence of reason; there is the paean to knowledge in 11. 487-
522 (it brings understanding of the self and of creation in general,
and leads us to heaven and God) - again, however, the praise is mingled
with references to what the lack of knowledge entails; and in Polyhymnia's
closing speech there is the remembrance of the past glories of poetry
and the belief that a few Elizabéthans, including (diplomatically) the
Queen herself, value the art - but, once more, this is woven with
regrets and alarms.

The overall impression, then, is of a select group of poets
and learned men, Supported'by a few Admirers, occupying an embattled
position : the parallels with Musophilus are c1ea£ enough, but no
sustained celebration of poetry appears possible for Spenser as it
was to be for Daniel; Spenser's claims for poetry seem relatively
feeble because set about with descriptions of fiercely hostile foes,
and what praise there is.tends to modulate into further contemplation
of the enemy.

On occasions the language Spenser uses .to describe the lbvers
of poetry and knowledge is as telling as that deployed in the account
of their detractors : for example, in 11, 559-64 we are told of poetry

that
in ages past none might professe
But Princes and high Priests that secret skill,
The sacred lawes therein they wont expresse,
And with deepe Oracles their verses fill :
Then was shee held in soveraigne dignitie,

And made the noursling of Nobilitie.
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The diction obviously suggesté a combination of nobility and royalty,
of the sacred and recondite, and the implication is that only a select,
gifted band can be expected to appreciate the worth of poetry. The
same kind of vocabulary is evident in all the passages of praise,
especially in this closing section, and indeed is common to many of

the period's discussions of the poet and learning.

In vivid contrast, those who "Can no whit favour this celestiall
food' are said to be 'borne of salvage brood' (11. 591 and 589) : they
are 'the base vulgar, that with hands uncleane' dare 'to pollute' the
.'hidden mysterie' of poetry (11. 567-68); elsewhere in the poem they
are called 'The base-borne brood of blindnes', who, with 'dunghill
thoughts ... rime at riot, and ... rage in love' (11. 392, 393, 395).

What we can infer from this polarization of languagé is the
width of the gap Spenser felt existed between the vulgar and the right-
thinking few. Although 'the wvulgar' could refer to all those who
were adjudged to be hostile to poetry and 1earning,22 it has for Spenser
definite connotations of the common'people, as 'base' and 'base-borne'
suggest, and as Spenser's depiction of them elsewhere as a source of
disorder and a general foe to what is morally right confirms.23

We might also see the use of such extreme vocabulary as an
index of Spenser's almost obsessional grievance against a world that
was failing to support the poet and the learned man in a fitting manner.
And here, of course, it Zs a question of financial as well as moral
support, for the poem con;ains several appeals . to the nobility to
sustain 'true wisedomé', 'And with their noble countenaunce to grace/
The learned forheads; (11. 80-2). This is taken from the first speech

of the poem, where Spenser raises the old humanist issue of the conflict
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between arms and learning, and bemoans the aristocracy's unwarranted
preoccupation with the former. The panegyric to Elizabeth and the
appreciative minority at the end of the poem no doubt was written with .

half an eye on possible material rewards :

One onelie lives, her ages ornament,
And myrrour of her Makers majestie; -
That with rich bountie and deare cherishment,

Supports the praise of noble Poesie.

(11. 571-74)

‘But the major complaint about lack of patronage comes in Calliope's

lament. The aristocracy nowadays

Their great revenues all in sumptuous pride
They spend, that nought to learning they may spare;
And the rich fee which Poets wont divide,

Now Parasites and Sycophants doo share.

(11. 469-72)

Spenser's own bitterness is surely evident here, as it is in comparable
passages in Mother Hubberds TaZe'and Colin Clouts Come home againe.z4

As I remarked earlier, however, to see Spenser's designs as
merely mercenary would be to do him an injustice : a deeper cause for
his concern is that the failure to support learning and poetry results
in the spread of disorder. Polyhymnia tells how she used 'to tie'

1] . . .
the winged words' with 'sweet numbers and melodious measures' to 'make

a tunefull Diapase of pleasures' (11. 547-49); but these words,

being let to runne at libertie

By those which have no skill to rule them right,

Have now quite lost their naturall delight.

(11. 550-52)
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Only through decorum, through the ordering of words and thdughts, can
delight - in Elizabethan poetics the means of access to the moral faculty -
be achieved. | Erato, earlier in the poem, describes how she rules ’in
measure moderate/The fempést of that stormie passion' (i.e. love),

and is accustomed 'to paint in rimes the troublous state/Of lovers

l1ife in likest fashion'.  But Erato has been 'pué from practise of

[her] kindlie skill,/Banisht by those that Love with leawdnes fill'

(11. 379-84). In simiyar fashion Polyhymnia has succumbed to those

who think the 'chiefe praise of Poetry' lies in

Heapes of huge words uphoorded hideously,
With horrid sound though having little sence

e e

And thereby wanting due intelligence,
Have mard the face of goodly Poésie,

And made a monster of their fantasie.

(11. 553-58)

It is a vision of poetic anarchy, and, within the poem, should be

related to the fearful crying of the shriek-owls in 1. 283, 'the vulgar
sort' whose 'ranke fantasies' spawn 'rymes at randon' in 11. 319-22,

the so-called love poets who 'rime at riot' and 'rage in 1oye' in 1. 395,
and the contemporary comic dramatists in whose work one can see 'scoffing

Scurrilitie,/And scornfull Follie with Contempt',

Rolling in rymes of shameles ribaudrie

Without regard, or due Decorum kept.

(11. 211-14)

Chief among Spenser's concerns therefore are the interwoven and
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interdependent crimes of immorality and lack of poetic control, which
constitute a total abnegation of the poet's responsibility as defined
by most of the major thinkers on the subject éince antiquity.

Behind this poetic irresponsibiliéy and confusion ;ies an even
broader view of chaos. The poet is learned and treasures reason and
knowledge. The person who is bereft of reason 'Is like a ship in midst
of tempest left/Withouten helme or Pilot her to sway' (1l. 141-42), and
Ignorance, the great oppressor of learning and poetry, creates a world
of discord, darkness, and hell; it is 'the enemie of grace' (11. 283-88
and 497).

It is a world subject to such destructive forces that Spenser
feels he is inhabiting in this poem, and it is no wonder therefore

that he describes the true poet as an isolated figure :

But that same gentle Spirit, from whose pen
Large étreames of honnie and sweete Nectar flowe,
Scorning the boldnes of such base-borne men,
Which dare their follies forth so rashlie 'throwe;

Doth rather choose to sit in idle Cell,

'

Than so himselfe to mockerie to sell,

(11. 217-22)

The Teares of the Muses is very far from being Spenser's best
verse, b;t.in a survey of‘the way Elizabethan poets were thinking about
what it meant to be a poet, what the relation of poetry to learning was,
and how the poet fitted into society at largé and intellectual and
courtly societiés in particular, it is an important document. Many
of its complaints were traditional,25 but the vehemence with which
they are recorded is not. The reasons for that vehemence are open

to some speculation : was it due to the disillusionment felt by a young
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graduate on his first encounter with an unsympathetic world ?26 Did

it grow out of animus against Burghley ? Or was it an especially
ferocious expression of a harshness noticeable at times in Spenser's
writings, in his evident appfoval of the work of Talus for instance,

or in the anger generally levelled against the immoral and disordered,
or in the scene of the bad poet with his tongue nailed to a post for,
having reviled and blasphemed the Queen 'with bold speaches' and

'lewd poems'?

That The Teares of the Muses may be compared with Musophilus

was noted earlier : there is a similar linking by ﬁaniel of poetry,
'learning, virgue, and wisdom, and those are set up against the disorders
and ignorance of the vulgar; Daniel's poet is often a solitary figure,
necessarily self-sufficient, or at best appreciated by a clear-sighted
minority. But the dialogue form of Musophilus makes for a much more
varied and flexible presentation of arguments, and Philocosmus's points
are listened to rather than simply being branded as wicked and so
condemned.  And then Musophilus's exposition of the merits of the
‘learned and virtuous poet is sustained, eloquent, and noble, whereas
Spenser seems merely to assert his beliefs in a strident fashion, not
seeing any common ground between the elect and the 'salvage brood',

but stressing the irreconcilable nature of their differences.

Many of the points made about Spenser's attitudes towards the
poet-haters and, indeed, about his conception of the poet as learned,
virtuous; and cdnsequently isolated, can be carried over to a discussion
of Chapman; though the latter is more obsessed by the thought of the

encircling enemy and hence uses a more extreme form of invective. He
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saw himself as a man 'borne/To want, and sorrowe, and the Vulgars
28 _

scorne'. In both his poetry and prose, he returned continually to
the topic of what it meant to be a learned poet in a corrupt and
hostile world, and was steadily introspective where the issue of poetic
e s . 29
inspiration was concerned.

Following Ficino and Plato, he believed the true poet was

divinely inspired by 'a perfection directly infused from God', and

he that knocks at the Gates of the Muses; sine
Musarum furore, is neither to be admitted

entrie, nor a touch at their Thresholds.

Even the genuine poet must not 'presﬁme to these doorés, without

the ... peculiar induction'.30 Hence to attack the true poet or to
use the 'lovely parts' of poetry 'with such rude hate,/As now she
suffers under every swaine'31 is to profane what is sacred. Where
poetry and learning are defaced, 'Gods bright image' in man is erased
as well.32 So too, writers'who debase 'The manly soules voice

(sacred Poesie)'33 are to be shunned :

Such men, as sideling ride the ambling Muse
Whose Raptures are in every Pageant seene,

In every Wassall rime, and Dancing greene

- these are the 'infected Leaders' of the 'common herd',34 one of the
favourite targets for Chapman's invective. '"Truth dwels in Gulphs'
and can only be attained by the most laborious search on the part of
the learned, who require 'Heavens great fire of fires' to dispel the

. : . 35
mists that lie between the everyday world and enlightenment. The
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possibility of achieving enlightenment is restricted to a very few.
Chapman's initial exploration of the world inhabited by the
learned poet, and of the values to which he was committed, came in
The Shadow of Night (1594), his first published work. It is by no
means Chapman's best poem, but, like Spenser's Teares, it reveals a
lot about the writer's conceptions of his art, of knowledge, and of
the nature of the link between the two, and provides a view of his
attitudes to his contémporéries at the &ime his work first appeared.
The poem therefore repays attention.
The Shadowlof'Night - in itself packed withylearning of a
traditional kind36 - is divided into two parts, 'Hymnus in Noctem'
and 'Hymnus in Cynthiam'. The most sﬁriking feature of the former is
.the invocation of night ;nd Chapman's reverence for the darkness
(Sorrowes deare soveraigne and the queene of rest'), which is contrary
to the customary use of night as a symbol of evil and to Chapmén's use
of it elsewhere to signify ignorance.37 Roy Battenhouse, in é detailed
and valuable exegesis of the poem, locates the source of Chapman's

attitude to night in Platonic mysticism : for the Platomist

there is a primitive metaphysical darkness which is
not evil, Various philosophers from Hermes to
Paracelsus acknowledged the pre-existence of a
celestial chaos - a divine realm not yet illuminated
by the light of the sun, and not yet differentiated
into clarity by the separating out of the elements.
This primordial mystery-land, being God's 'first'

creation, was viewed with philosophic reverence.

Battenhouse cites Nicholas of Cusa's concept of learned ignorance as

the epistemological development of this view of night, and then goes
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on to point out the moral connotation of darkness for the religious
mystic; 'Night stands for the blotting out of the sense-world with

its beguiling flood of sense impressions. The mystic longs for Night

as the bringer of his salvation.'39

Chapman describes the primordial night, 'when unlightsome, vast,
and indigest/The formelesse matter of this world did lye' ('HN',
11. 30--1),40 and laments the fact that Night ever permitted the coming

of light and order in the cosmos, for it brought only moral ill.

Nothing, as now, remainde so out of kinde,

All things in grosse, were finer than refinde,
Substance was sound within, and had no being,
Now forme gives being; all our essence seeming,
Chaos had soule without a bodie then,

Now bodies live without the soules of men,

Lumps being digested; -monsters,in our pride.

CEN', 11, 43-9)%1

The gap between soul and body is made immediately apparent, and Chapman's
distaste for the grossness of the physical begins to show itself.
Now men have descended into a second night, far different from

that pre-existent kind for which Chapman longs :

A stepdame Night of minde about us cliﬁgs,
Who broodes beneath her hell obscuring wings,
Worlds of confusion, where the soule defamde,
The bodie had bene better never framde,

Beneath thy soft, and peacefull covert then,
(Most sacred mother both of Gods and men)
Treésures unknownel and more unprisde did dwell;
But in the blind borne shadow of this hell,

This horrid ste”pdame, blindness of the minde,
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Nought worth the sight, no sight, but worse then blind,
A Gorgon that with brasse, and snakie brows,

(Most harlot-like) her naked secrets shows.

('HN', 11. 63-74)

The vehemence of éhapman's recoll from the world of men as he sees it
is striking. It is-a recoil encountered in some of his later work
too : in_Eugenia (1614),.for example, we are told that the 'tenderd
broode' of the learned close their windows 'To barre Daies worldly

light ; and Mens rude Din',

since their chiefe delight
In fixt calme stood : Themselves in quiet still,

Earths cares to pursue, to skale their high hill.

'Silence, and Night, doe best fit Contemplation', Chapman remarks, and

as night descends the learned open their windows.42 Terrestrial life

with its flux, uncertainty, and noise, is unacceptable; the 'fixt'

world of the learned man stands directly opposed to it. Chapman's

solitary seeker after truth is not an ascetic sage living a life of

poverty, but a man of 'aesthetic fastidiousness', yearning for a 'peaceful

retreat from the cares of the busy world, away from the noise, ignorance

and insensibility of the common herd.'43
A corollary to such values as those adhered to in the 'Hymnus

in Noctem' is Chapman's angry response to the physical world, which he

refers to in terms of corruption and dirt, sometimes resorting to

images with direct or latent sexual connotations of a disturbing kind.44

The roots of Chapman's discontent can be pinpointed in the

following lines :
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If then we frame mans figure by his mind,

And that at first, his fashion was assigned,

Erection in such God-like excellence

For his soules sake, and her intelligence :
She so degenerate, and growne deprest,
Content to share affections with a beast,
The shape wherewith he should be now indude,

Must beare no signe of mans similitude.

('HN', 11. 123-30)

It is the traditional tension between the two aspects of man, reiterated
so tirelessly ﬁhroughout the Renaissance, that supplies the model aroﬁnd
.which these lines are'consfructed. Thé tension was a particularly

taut one as far as the Neoplatonist was concerned;- Ficino defined

man as 'a rational soul participating in the divine mind, employing a
body'.45 Man is nearest to complete fulfillment when he turns his
reason away from the‘body and the appuftenances of the terrestrial

world and towards the Mind which unites him with the Zntellectus divinus.
The chief purpose of man is contemplation.46 Man, as Pico proclaimed

in his famous Oration, can be as a god. But. the faculty of rééson,
although it is located with the Mind in the anima prima, is also related
to the anima secunda in a way the Mind is not, and is therefore subject
to the influence of the lower emotions and sensations which it must fight
and repress if it is to make progress towards the supercelestial word

of truth. Hence man's 'immortal soul is always miserable in the body'.47
Chapman, aware of the possibilities in men, is frustrated by their
persistent disinclination to escape from the world of the senses and

passions to a higher mode of existence. Those who cannot or do not

want to achieve freedom from the senses and to develop the life of
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reason Chapman refers to as 'manlesse' ('HN', 11. 93 and 166).
In the second hymn Chapman shows the dangers of the sensual in
an allegory. Cynthia devises a hunt in which the nyﬁph, Euthimya,
who takes on the role of Pride (a panther) and Lust (a boar), is pursued
by hunters and hounds. The hunters symbolize the intellect and are
led by the hounds, who represent'the passions, So led, the hunters
are unable to recognize the nature of true wisdom, for this is perceived
only if the irrational senses and emotions are subdued.48

Poets have always urged men to shake off the sensual, Chapman

maintains, showing bestial figures in the hope that readers,

Seeing them selves in those Pierean founts,

Might mend their mindes, asham'd of such accounts. .

('HN', 11. 137-38)

The poet has 'more-then-humane' qualities ('HN', 1. 132); he is, in
the Platonic tradition, divinely inspired, and, for Chapman, bears

the Promethean fire, which stands for the 'clarity of knowledge infused
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