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Abetract

The idea of creation is central to Paradise Lost. In the poem, this

topic, important in the Judaeo-Christian logocentric tradition, has two
principal dimensions, the divine and the poetic., First, this thesis
scrutinizes the old notion of poet as creator with reference to the texts
of Renaissance Christian Cabaliem, in particular to those of Robert
Fludd.

These texts incorporate a variety of extraneous material in an attempt to
re-present or mirror, through the use of allegory, the plenitudinous
nature of the creation. Such writing confronts the difference implicated
in the similarities between Creator and poet, divine truth and text. This
difference constrains the ideal fulness of these works and their
mirroring power, The Christian Cabalist text is thus open-ended and
eclectic and reflects the writer’s indissoluble tie with the language he

both uses and is constituted by.

The thesis then examines Paradise Lost in the light of these arguments

and suggests how it can be seen to address itself to problems of fulness
and difference. The poem confronts these firstly by exploiting the
implications of closure; secondly by presenting the creation of the world
from a variety of‘uiewpoints, and finally by considering acts of
transgression the result of a misplaced desire for fulness. The
difference inherent in the act of representation is acknowledged
primarily in the poem’s hexameral aspect. The eclecticism of the
treatment of the opening chapters of Genesis leads to the formulation of
three independent and self-contained narratives, where the lack of

consonance comments on the peoetic task.

Finally, the thesis develops the idea of the poet as secretary. This
rnotion is borrowed from the Christian Cabalist writer John Heydon and is
here understood to indicate the disseminator of truth in difference. The
secretary pays homage to divine fulness in articulation, the assertion of

difference. Paradise Lost is considered as a secretarial text and viewed

as ironical in the self-conscious, time-bound sense,
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Introduction

Section one

When Milton wrote Paradise Lost the notion of creation already had a well

established second significance that added a mundane aspect to the
theological concept. Renaissance texts are famous for their often
elaborate comparisons between the divine and the human maker. In poetry,
a form of human creativity which derives its name from the Greek for
‘making’, the realm of God and man were often thought to intersect, and
in Paradise Lost the nature and consequence of these connections, the

implied comparisons and differentiations, play an important role.

It is not surprising that this should be so, but the fact has not found
fair reflection in the critical canon. There, subjects like the role of
Satan and the significance of sin have taken precedence over creation.
Contrary to Waldockl yhe thought that Paradice Lost reflects a failure of

ite poet to penetrate and accowmodate the problems of writing, this thesis

views Paradise Lost as a text where that issue features supremely. The

story of creation, Genesis, is Milton‘s main source and the episode in
book VII in which Raphael describes the process of creation to the human

couple is a central one in the poem. Moreover, Paradise Lost is almost

obsessively preoccupied with the other, artistic aspect of the notion of
creation. The four invocations reflect extensively on the nature of the
poet’s work; daringly even, because such reflections on the nature of
representation and expression interrupt the narrative. Furthermore, the
narrative itself misses no occasion to pick up this strain of
reflections. Milton‘s ideas about this notion of creation are not only
interesting in themselwes and locally, but should be crucial in the

reading and understanding of Paradise Lost as a whole.

But the notion of creation is perhaps as deep as Thomas Mann‘es bottomless
well of the past., Milton was heir to a tradition of ideas which starts
with the Bible and embraces countlecss pagan, Christian and Jewish
doctrines. The aspect of creation, however, that is both prominent and
particularly relevant in the poem is the linguistic, literary or textual

element in the relations between God and man. The pre-eminence of this
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linguistic or textual aspect in the Judaeo-Christian tradition tc which
Milton belonged is obvious: its logocentric identification of the divine

agent with the word illustrates this well.

Specifically, this dissertation sets out to study creation in Paradise
Lost in the context of the Renaissance phenomenon of Christian Cabalism
and the writings brought forth by this ‘school of thought’. In Christian
Cabalism at least three traits converge that make it an especially

promising source of insight into the notion of creation in Paradise Last

These are Christian Cabalism’s concern with creation; its eclecticism

that caused it to consider, simultaneously, a substantial part of the
doctrines that made up Milton’s heritage; and ites need to elaborate a
typical textual strateqy to handle and coordinate a number of very

different texts.

Thizs dissertation examines the works of Robert Fludd in greater detail
than those of other Christian Cabaliste. Other works are, however,
caonsidered here, some of which are less completely dedicated to the
Christian Cabalist doctrine than Fludd’s. John Webster, for instance,
wrote with Cabalist sympathies and openly recommended Fludd‘s
controversial work, but he was primarily a clergyman and a writer on
educational advancement. Christian Cabalism was a widespread phenomenon

and the extent of its impact diverse.

This study investigates notions of creativity through two topoi,
plenitude {part I} and the mirror (part II). These topoi feature

centrally in both Christian Cabalist texts and Paradise Lost. Each part

of this thesis discusses a topos generally, then studies its treatment
more closely in a Christian Cabalist text and finally, reads Paradise
Lost in the light of the preceding two chapters. This consideration of
two topoi demonstrates that a number of textual characteristics, such as
plurality, openness, difference or repetition, found in Christian

Cabalist texts are also found in Paradise Lost. The elucidation of these

textual traits necessitates a revision of the relations between the
thealogical and artistic/poetic aspects of the old concept of creation as
they still are usually perceived. Hence part IIl proposes and explains a
madification of the traditional understanding of the concept of the

poet-creator. It is the aim of this dissertation, finally, to show how
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this modified reading of the poet-creator metaphor significantly affects

the reading of Paradise Lost.

The fact that nearly all the Christian Cabalist texts considered here are

generically different from Paradise Locst should be given some attention.

Neither Pico’s works nor Fludd’s are poetry. Mostly they are theological
or ‘scientific’, speculative prose, Therefore neither their literary
genre nor, (as is presently seen) their place among Milton’s cutspoken
interests can claim to justify their central position here. Nevertheless,
these facts alone do not suffice for their disqualification either, It
would be regrettable if, on account of generic difference, the writings
of, say, Freud and Nietzsche were not allowed to contribute to the study
of many modern poets’ works. From the moment literature is viewed from a
wide historical-cultural perspective, the criticism that permits generic
difference acquires a respectable place. Such a perspective opens up when
it is realized that the individual text is inextricably bound up with
other ones and that, hence, accounts of their interaction and common
concern are as important as those that deal with their differences and

particularities.

in this percpective the modern theoretical notion of intertextuality
elucidates much. It argues for and informs the study of the manifold ways
in which a particular text or discourse exists with and against an
intricate web of other, more and less marginal discourses or texts, while
it defers, as much as a ccherent and articulate critique will admit, the
assertion of origin or influence. Jonathan Culler formulates this as

follows:

“Intertextuality’ thus has a double focus. On the one
hand, it calls our attention to the importance of prior
texts, insisting that the autonomy of texts is a mis-—
leading notion and that a work has the meaning it does
only because certain things have previously been
written. Yet in so far as it focuses on intelli-
gibility, on meaning, “intertextuality’ leads us to
consider prior texts as contributions to a code which
makes possible the various effects of signification.

Intertextuality thus becomes less a name for a
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work‘s relation to  particular prior texts than a
designation of its participation in the discursive space
of a culture: the relationship between a text and the
various languages or signifring practices of a culture
and its relation to those texts which articulate for it
the possiblities of that culture. The study of inter-
textuality is thus not the investigation of sources and

influences as traditionally conceived;2

Section two

The term Christian Cabalism is an abbreviation which embraces more than
the Christian and Cabalist doctrines. Writers on the occult strains in
Renaicsance thought distinguish a variety of doctrines and tend to deal
with them separately. Thus J.L.Blau analyses in detail the ways in which
Cabala became entangled in many (Christian) Renaissance thinkers”’ work3;
Allen Debus, a student of pre-modern science in the 17th century, devotes
a book to the Englich Paracelsiansq, and 5.K.Heninger Jr takesAcharge of
Pythagoreanism.5 But when these are dealt with together, confusion
ensues. Frances Yates, writing about the occult philesophy in the
Elizabethan age, uses a number of terms in her preface, the first of

which already corrects the title of the very book she is introducing:

I 1 were to try to formulate my intention in the pres-
ent book in a title, I would have to fabricate a phrase
like ‘The Hermetic Philosophy in the Elizabethan age partculacly
in its relation to Christian Cabalism’., Obviously, this

would be impossibly c]ums,v.6

Furtheron there are terms liKe ‘the Hermetic-Cabalist core of Renaissance
Neop]atoni:m“7 and “Christian Cabalist Neropla'u:mis,m"8 cide by side with
.7

‘Hermetic-Cabalist Meoplatonism’”, Yates explains something about the

origins of this terminological tangle:

[Picol learned the [Cabalist] techniques from Spanish
Jews but interpreted them in a Christian direction, for
he believed that Cabala confirmed the truth of
Christianity. Moreover, in associating Cabala with

Hermeticism he introduced Hermetic magic into the
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system. ‘Christian Cabala“’ thus differs basically
from Jewish Cabala in its Christian use of Cabalist
techniques and its amalgamation of Hermeticism and

Hermetic magic into the system,10

The only conspicuous absence in this quotation is that of Neoplatonism.
J.L.Blau’s work confirms Yates’ by stressing the impurity of Christian
reference to Cabala.!l A look at the historical background and the nature

of the Christian Cabalist text, explains and illustrates its eclecticism.

Marsilio Ficino £1433-14%9) and Count Giovanni Pico della Mirandola
(1443-1494) are famous for their involvement with the foundation of the
Christian Cabalist tradition and with the activities of the Florentine
ficademy. Although they were accused, in their lifetime and after, of
fostering heresies and sponsoring witchcraft, they were pious, if
unorthodox Christians. They worked for popes, were banned by them, but
also received absolution. Both were philosophers and theologians {terms
nct clearly ceparate in an age when any speculation took place under
divine aegis), and Ficino was also a translator. While he was
translating recently emerged Platonic texts, the body of writings Known

as the Corpus Hermeticum came to his attention, captured his mind and

caused him to enter history as the first propagator of Christian

Ptatoniem and Hermetism in the Renaissance.

This Corpus Hermeticum, compiled during the last stages of the Greek

empire and consisting of gnostic doctrine, had already been Known to
early churchfathers like Lactantius and Augustine. The former believed
firmly in the purported ancient provenance of thecse texts. It was
generally assumed that they stemmed from times not much later than those
of Moses himsel¥. And Lactantius, perceiving some similarities between
the Hermetic doctrine and the Christian one, did not hesitate to use it
tc the glorification and advancement his faith. If apparently
non-Christian texts could be seen to contain, somehow, Christian truths,
they were in fact nothing but Christian doctrine in disguise. Only in
1614 did I=saac Casaubon, the renowned Swiss scholar {(who lived in
England?, chatter that illusion of origins when he revealed more
realistic dates. Festugiére, the modern authority on Hermetism, has shown
that thece not so ancient texts evince the formative influence of both

Judaism and Platonism, the wery doctrines to which Pico and Ficino
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“joined’ them. Ficino hence both rightly and erronecusly detected
correspondences {in a manner resembling typology which reads the 0Oid
Testament as though it prefigures the New Testament allegorically)
between his Platonic and Hermetic texts on the one hand and Christian
doctrine on the other. This both provided the initial thrust to what was
to become an influential branch of theological syncretism, and made the

decisive move toward the incorporation of magia naturalis. Ficino’s

interest in Hermetism had led him to this form of magic that involved
my¥stical contemplation of the cosmos and certain manipulations of matter

which were assumed to have spiritual effect.l2

Pico, through his encounter with the Cabala {with which he was probably

made familiar by exiled Spanish Jews like Eliah del Medigo, Leo Abarbanel

and Jochanan Aleman)!3 added to Ficino’s magia naturalis a more

dangerously esoteric branch of magic, namely magia spiritualis. Here

magic extended its field of action from this world to the supernatural
realm of spirits whose power it invoked. Besides his older contemporary’s
Platonism and Hermetism, Pico also took Jewich mysticiem, Cabala, as a
third element in the synthesis of ancient doctrines that was to serve the
Christian one. The Jewish mysticism could offer an even more obvious 1ink

with Christianity than the (pseudo-)Egyptian and Greek ones.

The intence preoccupation with texts {a sign in itself of the onset of
the Renaissance), with their similarities and differences, as with the
way they allow for interpretation and collation, dominates Christian

Cabatism. Two of Pico’s best known works, Qn_the Dignity of Man {1487)

and the Heptaplus {(148%) exemplify this literary critical or textual

propensity.

On _the Dignity of Man, as the title indicates, is concerned with man‘s

position in the worlid. In analogy with Christian Cabalism’s textual
syncretism, man (and not the text) is assumed to comprehend all previous
creation rather than constituting a separate, isolated entity. Pico

writes:

[God]l the Avtisan ' {...) desired that there be
somecne to recKon up the reason of such a big work to
love its beauty and to wonder at its greatness. Accor-

dingly, now that all things had been completed, as Moses
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and Timaeus testify, He lastly consideredcueating

man .14
But since

there was nothing in the archetypes from which he could

mold a new sprout,15
and since

Everrything was filled up ¢...) the best of workmen deci-
ded that that to which nothing of its very own could be
given should be, in composite fashion, whatsoever had be-

lTonged individualiy to each and every thing.16

Man is located at the centre, at once contained by and surveying
creation of which he is, hence, part, vet from which he also stands

aloof. Since he is a ‘work of indeterminate form’, it is up to him to

sculpt thyself into whatscever shape thou dost pre-
fer. Thou canst grow downward into the lower natures
which are brutes, Thou canst again grow upward from thy
soul’s reason into the higher natures which are

divine 17

Corresponding to this synthetic concept of man is the description of the

desire of the god-loving soul and her acquisition of various wisdom:

the King of Glory may descend and coming with her
Father, may make his residence in her. If she shows
herself worthy of such as great guest (...> then

in a golden gown as in a weddingdress, wrapped in

a multiple variety of teachings che will welcome

her beautiful guest 18

And in order to emphasize further the centrality of his eclecticiem, Pico

also finally states its role clearly in relation to his present work:

1 have resolved not to swear by anyvone’s word, that
1 may base mycelf on all teachers of philesophy, exa-

mine all writings, recognize every school . 1?
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f4s man in his initial formlessnecs is free ftand vet obliged) to
contemplate the whole of nature, its lower regions as well as the higher
ones, so is the writer who gleans his text from a wealth of pre-existing
ones. References to Timaeus or to Moses’ Bible are equally expedient in
the effort to broaden the basis and scope of Christian doctrine. Pico
read the Platonic, Hermetic and Jewish texts as a devout Christian. Here

he spealkls of the subordinate role of the Cabalist writings:

1 saw in them (God is my witness) a religion not so
much Mosaic as Christian., There is the mystery of the
Trinity, there the incarnation of the Word, there the

divinity of Mesziah.20

Given his unique mobility along the scale of creation, man is charged
with a special task., First, he must distinguicsh creation‘s elements or
components. It is vital to Know the low from the high (Judaism, for
instance, from the superior Christian faith)., Second, and more important
perhaps, he must act as a kind of matchmaker. Pico does not only match
Judaism and Paganism to Christianity, but, proceeding along even less
conventional Tines, he conceives of his work metaphysically as that of
the magician who ‘marries earth to heaven’.Zl Thisg ‘marriage’ is
analogous to the textual syncretism, for the latter results from
disengaging the Christian-1ike elements of foreign doctrines {‘the
earth’) in order to join them to Christian theology proper (‘heaven’).
‘Marrying earth to heaven” is a strikingly economical image for the

characteristic all-embracing movement of the Christian Cabalist esoteric.

Pico’s Heptaplus belongs to the tradition of hexameral literature and is
quite different from its predecessor. The Heptaplus, which applies the

hermeneutics described in the Dignity of Man, is a many-levelled

interpretation of Genesis which, predictably, draws upon various sources
and authorities. Pico’s talent for perceiving connections and
correspondences is obvious everywhere in the Dignity and in the Heptaplus
correspondence rises to the role of structural principle. The work
consists of seven expositions (plus one) each of which offers an
alternative interpretation of the seven days of Genesis. These
interpretations in their turn are goverened by the notion of a certain
hierarchy of creation, so that the first exposition moves on the

elementary level, the second on the celestial, the third on the angelic,



..13_

the fourth on the human, and so forth. Each such exposition itself is
subdivided into seven chapters, corresponding to Genesis’ order of

creation, as Pico explains:

since the seven expositions are arranged in seven books
and each book is divided into seven chapters, the whole

corresponds to the seven days of creation.22

And he defends his allegorical search behind ‘ordinary’ surfaces:

Plato himself concealed his doctrines beneath coverings
of allegory, veils of myth, mathematical images and
unintelligible signs of fugitive meaning ¢(...?
Therefore, if we think the writings of Moses common-
place because on the surface they are ordinary and
crude, let us likewise condemn for ignorance and crudity

all the ancient philosophers 23

This allegorical practice is necessitated by the very state of creation
tor nature?) itself. The three worlds, supracelestial, celestial and
sublunary, are not only joined in harmony but alsoc mirror one another.
And Pico ectablishes the 1ink of these with texts:

Bound by the chains of concord, all these worlds ex-

change natures as well as names with mutual Tiberality.
€

From this principle f]ows)the science of all allegorical

interpretation.24

What follaws (the seven expositions with their interpretations) is
tvpically esoteric, an attempt to provide what the writer(s) of Genesis
left out: speculations on the precise proceedings of creation which rely

an Hermetism, Cabalismzs, and other occult sources.

&g far as Cabala is concerned, Blau argues that Pico’s Jewish knowledge
in Heptaplus is sketchy and does not derive from Cabala itself but rather
from Talmud {the Jewish legal codex) .24 Byt although Pico may not employ
Cabala proper, the text under discussion is occult berond doubt. In fact
many Renaissance writers do not appear to distinguicsh between Talmudists
and Cabalists, calling them indiscriminately and often derogatorily
“Cabalisticall Rabbins’. ‘Le terme Kabbaliste va méme devenir une injure

constante’27 writes Secret. Integration and tolerance, for the time being
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at least, often was of text and method rather than of the Jewish religion
iteseldf.

On the Dignity of Man as well as Heptaplus evinceshow Pico tended to form

his ideas about God, man and the world along lines paralliel to those he
had about writing {and especially of allegory). What he thought about
that activity is perhaps most powerfully represented in his image of
man‘s unique place both at the summit and in the middle. It provides for
a notion of the artist/writer as free to arrange and dispose the very
world (or language) he is also bound in and by. Similar ideas survive in
more recent texts, for instance in Wallace Stevens’ ‘The Idea of Order at
Key West’. There the she-protagonist who sings as she walks along the
seashore is, simultaneously, ocutside her song as its “artificer’, as well
as being enclosed by it when the song comes to constitute “the world in
which she sang’.Z8 Clearly, the magical element in Pico’s doctrine,
otherwise deemed il1licit, is substantially demystified when seen as one

way of describing thie particular creative power.

It is, then, possible to consider Pico’s works in their literary or
textual aspect rather than from a purely religious viewpoint. In
Christian Cabalism the reader is confronted by a picusly Christian school
of thought which distinguished (and thus perhaps implicated) itself by

ite peculiarly textual overtones and tendencies.

Section three

Apart from textual syncretism it is possible to observe other traits in
Christian Cabalist texts. It has been said already that their religious
seriousness is undisputed despite their evident unorthodoxy. Their
precccupation with creation, with the cosmogony as well as with the
created world, is another such trait, and must be seen in that religious
light. The ‘creature’ consists of everything between heaven and earth and
is in its entirety subject to the contemplation of the Christian
Cabalist. Thus, later in the period, mrstical meditation occurs in
friendly association with forms of early physics or chemistry, and the
respective idioms, ethereal and worldly, mix. Elaborations on the theme
of Genesis tend to use terms deriving from alchemy, whilst, for instance,
the movement of the winds and the alternation of the tides are conceived

as the work of spiritual forces. Another frequent topic is that of the



_15_

secret wisdom hidden in the created world., This secret can be discovered
in a multiplicity of ways including astrology, geomancy and Cabalist
numeroclogy and letter speculation.

The role Christian Cabalism attributes to the word beyond the orthodox
Christian, logocentric notion, is connected with the fact that in
Christian Cabalism letters and signs are cardinally important. Here Henry
Cornelius Agrippa’s (1486-13359) lines convey something of that charged

meaning:

Words, therefore, are the fittest medium betwixt the
speaker and the hearer, carrying with them not only the
conception of the mind, but also the vertue [ie. power]
of the speaker with a certain efficacy unto the hearer,
and this oftentimes with so great a power, that often-
times they change not only the hearer, but also other

bodies, and things that have no 1ife.2?

Furthermaore, Christian Cabalist texts are densely packed with references
and quotations, elaborate analogies, curious correspondences, and

ilTustrations which are often fascinating and sometimes bewildering.

Just as the idiom of Christian Cabalism is chronically disparate {a cause
for both interesting diversity and vagueness) its representatives were
men of quite different temperament and occupation. Ficino had been
philosopher and humanist translator, Pico a philosopher-count; Francesco
Giorgi (1446-1540), an early and famous follower, was a Franciscan monk
in Yenice, and Johannes Reuchlin (1435-1522), pupil of Pico, and writer

of De Arte Cabbalistica (1517) was a theologian and widely renowned

Hebraist and Greek scholarj Paul {or Agostino) Ricci (first half of the
1éth century) was an erudite Jewish convert to Catholicism, and
Paracelsus (1493-1541) was deeply involved in alchemical medicine. Later,
in England, John Dee (1327-1408) was a royal astrologer, famous
mathematician, and posthumously “honoured’ as black magician {in Jonson’s
Alchemist), while Robert Fludd was associated with both the secret
Fosicrucian society, and, uneasily, with the London College of

Phvsicians.

Christian Cabaliem, which by the beginning of the 17th century had

reached all over Europe, significantly encapsulated elements that are
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commonly taken to characterize the period of the Renaissance as a whole.
#mong these is its interecst in creation (in that notion’s wider sense)
and its tendency to spread across the European continent and beyond,
where it attached itself to people of different convictions <some were
Catholics, some Protestants; Reuchlin even was considered one of the
Reformation“s forerunners) which is paralleled by the pericd’s expanding
geographical, ideological and religious horizons. Indeed, J.Dagens
observed Christian Cabalism’s influential role in the development of a
more tolerant religious climate in Europe, another Renaissance

phenomenon:

cette influence de 1“Hermétisme religieux a touché les
protestants et les catholiques, favorisant chez les uns

et les autres, les tendences les plus iréniques.30

And although it is now evident that Christian Cabalism’s scientific
preoccupations remained old fashioned and timited compared to the
dramatic developments at the middle and end of the 17th century,
Christian Cabalism also plaved a significant part in the process leading

up to these.

fissociated with the question of Chrictian Cabalism’s role in the history
of science, and in history as a whole, is the idea of some Kind of a
diccontinuity occurring at the end of the 17th century.31 This, in the
history of science, has been depicted as the difference between
pre-modern and modern man. The former lived in a world suffused with
divine presence in which natural phenomena were perceived to occur and
participate, a world where everything was related to everything else by
rules of analogy and correspondence.

In modern man‘s immediate environment, by contrast, God was not so
comprehensively immanent, These two sides of the pre-modern and the
modern are not so easily divided, however: already before the onset of
the Renaissance, a form of thought emerged in which they may have
coexisted. An example of this is Cardinal Nicholas of Cusa’s (1401-1444)

Docta Ignorantia, a text which influenced Ficino and the Florentine

Academy and even reached the Englicsh Neoplatonist “academy’” in Cambridge.
Cassirer’s summary description of Cusa’s work shows how for the latter

metaphysics and “physics’ interpenetrate:



_17_

fAs the "summit of theory" the insight now appears

to Cusanus that the truth which he initially had
sought in the darkness of mysticiem, and which he

had set up as the opposite of all multiplicity and
change, was placed and manifested itself, nevertheless,
in the midst of this empirical multiplicity itself.
Indeed it shouted out from the streets (...)

{,..) the antithesis between God‘s being and that of
the world chould not be obliterated. But as [Cusanus’]
De Visione Dei had taught that the truth of the

general and the particularity of the individual inter-

penetrate so that the Divine being is nothing but what
ic beheld through the infinitely various points of view;
so we can perceive that being which is

before all limitation or “contraction’ only in

[or throughl that very limitation. The ideal for

which our consciousness can strive is, therefore,

not to renounce or disown particularization and to

cast it away, but rather exactly to unfold it in

all its wealth,32

This philosophical and religious attitude constitutes an intermediate
state between the two opposing sides in most histories of science.
Notions of an intermediate state of some Kind or another are indeed found
in the work of quite a few modern Renaissance scholars, in various
disciplines and contexts. These are usually and more obviously placed
somewhere in the 17th and 18th centuries and not as early as the 13th.
Harold Fisch makes the case of a Hebraic stage, uniting ‘Jerusalem and
Atbien’ in English (literary-religious) history, which can be found in
the writings of men including Robert Fludd as well as John Milton, while
Anthony Easthope, more recently, writes of Milton’s sonnets as
transitional texts in retation to Shakespeare’s, on the one hand, and
Dryden‘s on the other.33 Roy Daniells, in an effort to apply
art-historical method to Milton‘s oeuvre, uses barocque, the term for late
Renaissance in its movement toward 18th century classicism.°% J.A.Mazzeo
and M.Mahood survey a territory more germane to thic thesis: Mahood

distinguishes a form of humanism she calls theocentric {she also, less
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fortunately, tends to credit it with being the true brand of humanism)
which is “at home in the post-Renaissance world’ .33 Mazzeo, finally,
cbserves in metaphysical poetry a combination of two contradictory

poetics, the revelatory or divine, and the technical or ornamental one .39

It is difficult to account for the religious or even esoteric elements
that still rather boldly occur in the works of Bacon, Kepler or Newton,
in the philosophy of the founder of rationalism himself, Descartes, and
in his successor Leibniz, who expands on the mystical-religious topos of
memory., Brian Vickers et al. recognize and acknowledge the coexistence,
in the work of these men, of occult and scientific thought, but are
unable to offer a description of the circumstances that facilitated such
a state of affairs.37 vet even early on, a way of managing the gap
between the divine and the secular existed which preserved both sides.
That approach consisted of a search for religious fulfilment through or
in worldly involvement. Here religious and secular, the holy and the
profane, assert themselves neither in spite of the gap nor even by way of
crossing it, but exactly by virtue of its full recognition and
acknowledgement. This dissertation looks at forms of writing typical of
the Christian Cabalist way of thought in order to evolve a set of notions
concerning text, caught in the idea of the csecretarial work, that
illuminates, from a literary point of view, rather than that of the
history of science, this sketch of how an “intermediate state’ might be
thought of.

Section four

The question of Milton’s position in relation to Christian Cabalism needs
to be considered in the light of Christian Cabalism’s reputation in
Europe. No matter how final the tradition’s disappearance at the end of
the 17th century, there is no doubt about its rapid growth during the two
preceding centuries. An Eastern European prince and the gqueen of England
Knew of it quite intimately (at least for some timed; it may well have
inspired artists like Duerer and poets like Spenser and Sidney {(who may
also have been acquainted with John Dee) .38 When Robert Fludd publiched

his work the famous theologian Marin Mersenne felt obliged to answer.3?

Less spectacular, but perhaps more important because more widely ranging,

ie the Kind of popularity J.L.Blau refers to. Though even the greatest
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Christian Cabalists had only a quite partial, generalized and often
second-hand knowledge of the Jewish mysticism, it provided something for

everyone:

Yet each thought that he had found in the Cabala what

he was seeking. Some part of the appeal of Cabalism must

be attributed to its chameleon quality. Each man could derive
the aid he sought from its philosophical system, its
canons of interpretation, its techniques, or its her-

meneutic rules.d0

With such varied appeal Cakala, for a while, was Known far beyond its

usual environment:

Every corner Knew of and talked of Cabala soon after
it had been presented in the work of Pico. Without
benefit of mechanical means for the diffusion of know-
Tedge, the men of the Renaissance mananged to be au
courant,to be literate in the themes of the moment.
For a brief time the Hebrew Cabala was one of the
themes of the moment, and the Christian interpretation

of the Cabala was born.%!

This more diffuse impact on the Renaissance world, the way a Christian
interpretation of Cabalism had of interlocKking with some of the most
urgent issues and tendencies of the period and possibly participated in
shaping them; the way also, Christian Cabalism seemed to contain and
represent these, indicate how Milton‘s work may have been affected by it.
For it would be inappropriate to view Milton as a spiritual comrade of
men like Fludd, Dee or Heydon. It is even doubtful whether he kept his
vouthful sympathies for the group of less controversial fellow scholars
Known as the Cambridge Platonists. There are places in the Christian
Doctrine where Milton explicitly denounces any speculative tastes

possibly deduced from, for instance, the early Allegro and Penserosao,

Comus or the ‘Prolusions’. Paradise Lost warns repeatedly against certain

misconceptions about the mind“s ability to approach the divine., This may
well be why Saurat’s pioneering work ¢(1724) on Milton and Fludd, never
made a serious impact on on the critical ectablishment. Its thesis about

Milton and the Cabala did not convince because the supposed connection
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with Fludd relies heavily on an itself controversial assumption that
Milton was familiar with Cabala and could, moreover, not be sustained
without the additional assumption that Milton was a believer in

mortalism, a heterodoxy concerning the state of the soul after death.

Here, instead, it is in the first place assumed that there is no question
of Milton being a Christian Cabalist. The past has shown how problematic
it is to insert the poet in any distinct philosophical or religious

context. On publication, in the 19th century, of his Christian Dectrine,

readers’ peace of mind concerning Milton’s Protestant orthodoxy came to
an end and the subject of his alleged heresies (their precise nature as

well as number) has not been exhausted to this dav.42 Nor is it clear

where he stood within the boundaries of contemporary accepted religion.
Literary critical issues are equally clouded: Murrin, in his study of the
nature of allegory, bestows upon Milton the honour of finally breaking
with that form of expression43, while Fish%4 and Mahood45 take a less
radical view with Heninger46 at the opposite end, considering Milton as a
fully fledged ‘divine’ poet in the traditicn of Sidney and Spencer. More

about these controversies is said in later pages.

In this thesis Christian Cabalist ecltecticism, conceived of as a textual
model, provides a focus and a frame of reference. No attempt is made to
solve longstanding problems like Saurat and Werblowsky’s quarrel over the
“retraction theory’.47 Not only are opinions divided on the existence and
possible source of Milton’s esoteric references, there is also a
concsiderable group of scholars who altogether deny that such elements
could have found entrance into Milton’s thought or text. This opinion is
reprecented in, for instance, the work of Broadbent, Kelly, Madsen and
West.98 The latter wavers between two positions when he argues in favour
of Milton’s Knowledge of mysticism while also stressing Milton’s
incontestable antipathy to it. However, other studies by, for instance,
Hunter, Martz, Mahood, Secret, Tillyard and lerblowsky encourage the
concideration of Milton’s work in such a context without thereby
necessarily and rigovrously identifying the two.4? The following chapters

concentrate on the Kind of text Christian Cabalism {in 17th century

England in particular) generated and how an insight into such a



text‘s characteristics and dvnamics could itluminate the reading of

Faradise Lost.



Fart 1

“This cyclical bookK is God’

-J.L.Borges, “The Library of Babel”

Chapter one The Plenum

Section cne

In hie Kabbazlah and Criticism Harcld Bloom put cide by side Jewish

mysticism and literary theory, remarking how little attention had been
paid so far to Cabala‘s literary preoccupation.1 Cabala‘s literary
overtones had already been noted by Gershom Scholem, the prominent Cabala
scholar, when he wrote how according to Cabala “Letters enact creation
[cso thatl every process in the world ic a linguistic one.’2 This
characteristic of Cabala also became its hallmark in Western Europe: its
complex theory and practice of letter manipulation was one of its most
attractive features for the Christian Cabalists. According to this theory
the letters of the Hebrew alef-bet (alphabet) were imbued with a
supernatural power which might be invoked, for occult purposes, by a few

cognoscenti,

Bloom adopts {with a ‘revisionistic’ touch characteristic of his earlier
work? the model of creation behind this mystical art as an analogue f{or
‘precursor’) to his own poetics of anxiety, to his scheme of revisionary
ratios.3 Though his tendency to reduce poetics to the terms of a
psychological or mrstical model does not suit the present approach,
Eloom‘s work with Cabala adds weight to the case for looking at its

adulterated, Christian form in a literary/theoretical context.

The sixteenth century architect of the Cabalists’ famous cosmogonic
model, based on the old texts of the Zohar, was Rabbi Isaac Luria from
Safed.? He conceived of a process in three stages, of retraction or
self-limitation itsimtsum)s, the breaking of the wvessels f{(shevirath

ha-kelim) and tikkun or restitution or correction:

The tsimtsum ushers in the cosmic drama. ¢...) [This dramal is a
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withdrawal [of Godl] into Himself. Instead of turning ocutward, He
contracts His essence, which becomes more and more hidden. (...2
[This process] creates a pneumatic, primcrdial space —which the
Kabbalists calldiehiru- and makes possible the existence of

something other than God and His pure essence.®

In the primordial space interaction happens between the “powers of stern
Judgement’ left in the tehiru as a residue after God‘s retraction, and a
ray of divine light emanating from the divine essence., As a result, the
sephircth, the ten ‘“fundamental categories’ or “archetypes of all l::e-ing"7
come into exictence. But the vessels of the sephiroth which “were
designed (...) to serve as instruments of creaticn shattered under [the

Tight el impact".3 And this breakdown has cosmic proportions:

The breaking of the vessels continues into all the further stages of
emanation and creation; everything is in some way broken, everything

has a flaw, everything is unfiniched.”

Finally, therefore, there is a dvnamic of correction or restoration, a

process of redemption in which man has an important role:

The world of nature and of human existence is the scene of the
soul”’s exile. Each sin repeats the primordial event in part, just as
each good deed contributes to the homecoming of the banished souls,
{...) Everything that happens reflects observance or non-observance
of the secret law of the tikKun. ¢...)the essential function of

the Law, ¢...)> is to serve as an instrument of the tikkun.10

The divine essence through whose retraction or self-limitation the
process of creation begins, significantly is alsc called perfection or
fulfilment.!! But in the next step of the cosmogeny this perfection
nevertheless receives a supplement in the form of the previously

described downpour. This state of creation as simultaneously mere

suypplement to the divine, retracted essence, and also that essence’s
plenteous, overflowing self-expression {in a linguistic, literary sense
as much as in the onto-theological) sets the stage for the concept of

plenitude now to be examined.
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Section twe

It is as the reverse of the horrer vacui that the concept of plenitude is

best Known, assuring man of providence’s eternal solicitousness.
Scriptural phrases like “God is all in ali‘ capture thic idea of divine
provision. But the claims the concept makes on one’s understanding of the
assumed relations between the world and its creator are easily
underestimated. The question, for instance, of what could move a God to
create who was self-sufficient from eternity, persistently troubled
religious men. And another no less delicate problem was that of the
status of such a creation. Even though the world is full and plenteous by
necessity, the image and off-spring of a perfect maker, it is still and
enly, the world: material and transient. Luria‘s model of creation, for
example, responded to this by dividing the process, roughly, into two.
First, the initial divine perfection contracts itself and thus creates a
space different and empty, a lack. Then there is the emanation, a
downpour of such extent that even the vesselz made to contain it collapse
under the strain. In Fludd’s language {(discussed at length in Chapter
twao) these two movements are called systole and diastole, or contraction
and expansion. What such terms amount to is the fact that creation was
viewed, zimultaneously and paradoxically, under the signs of lack and
excess. The world is God“s image, the image of perfection and fulness
~but as such it is unequal. Whether it be Cabalist creation through
teimtzum, its more orthodox Judaeo-Christian version, or the Platonic
cne, the initial work always becomes manifest in its flawedness. Vescels
break; man, the pinnacle of creation, all too soon sins or baniches
himself to the world of becoming. Creation, of necessity, turns out to
fall short of its own full expression. And to complicate things further,
it also conctitutes the very effort to supplement that imperfect
expression, this lack. This is the sense in which flawed, unequal
creation is nevertheless the image of its maker. Plenitude, hence, is a
paradoxical notion. In it the horror of loss and lack is irrevocably
coupled with God’s over-generous provisions. Imperfection is inscribed

in the process of creation itself.

The classic work on fulness is A.0.Lovejoy’'s Great Chain of Being which

traces the history of a famous trope of plenitude, the chain of being.

From a more exclusively literary point of view E.M.W.Tillyard studied the
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notion of the chain as a main constituent of the Elizabethan world

picture,12 pyt the former work provides by far the fullest historical and
philosophical background for the topos. According to Lovejoy the notion
of the chain is rcooted in a contradictory mode of thought which he
locates in Plato’s account of the creation of the universe.l3 This
contradiction is the source of other, subsequent descriptions of creation
too. But in the 1Bth century it yields no more: then the ancient
cituation that demands mutual adjustment between the worlids of being and
becoming gives way to a new state of affairs in which man exists in a
universe governed by time, infinite space and uncontradicted becoming.
The concept, for instance, from which pre-modern science derives
{according to Lovejoy) differs from its modern counterpart in that its
grounds are ‘chiefly derivative from philosophical and theological
premises’.M Geocentrism as well as Copernican heliocentricity take their
shape from this pre-modern amalgam of science and religion.
Greek-Platonic and Judaeo-Christian philosophy (so deeply rooted in
theclogy that it is virtually impossible to distinguish two separate
disciplines) share their concern about accomodating in one coherent
thought for the realms of God and man. And this is the core from which

these philosophies’ most preciocus ideas evolve,

For Plato, in Timaeus, the key terms are those of the eternal maker and
mortal man; those of the world of being with its unchanging ideas and
forms, and the world of becoming, of fleeting immaterial phenomena. The
Father or maker who is infinitely good and self-sufficient, brings forth
and contains other things out of his goodness. It is indeed as the
expression and part of his perfect being that imperfection in the form of
the material, created world, exists. The first creatures, made by the
Father himself, must by definition resemble him in everything except, of

course, in their otherness:
he desired that things be as like himself as they could be .19

Thus, like God, these primordial creatures are self-sufficient (their
waste, for instance, is their food) and therefore spherical in form.16
find they need no limbs or sensory organs since there is nothing outside
them either to approach or to observe or to hear. But in Timaeus’ account

thie degree of otherness doec not yet satisfy the maker’s desire for
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perfection, Beings even more unlike himself must appear: man finally
enters the world, generated by the stars because the maker could not have
involved himself directly with the production of a creature so removed
from his wholeness and eternity. The rest of animate creation is situated
so low down on the scale of being that even the stars are not

inctrumental in its materialization.!?

Although creation in Timaeus happens in stages, the process is
essentially continuous. Every creature, whether high or very low on the
scale,is infused with some measure of eternity from ite original source
in the realm of ideas. Indeed all of creation is moved and held together
by lTove or Eros, the force through which the two contradictory strains in
the Platonic doctrine come together. For love characterizes the
creator‘s emanation, the movement outward by which he embraces in himsel#
everything that is outside. But love also, on the other hand, designates
the inward movement of desire, the yearning with which every being is
endowed to reach back into the eternal element from which it stems and of
which it still has some memory, albeit the minutest of sparks. Love,
then, flows perpetually joining the perfect to the imperfect and vice
versa. Imperfect nature, it could be said, is thus exiled to its dark,
marginal place in _order to form the linK with which the circle of the

maker’s goodness reaches for closure in perfection.

Lovejoy outlines these contradictions and follows the changing moods and
beliefs of the Middle Ages and Renaicsance until the beginning of the
Modern Age. The contradiction at the root of Plato’s doctrine could
accommodate more than one interpretation. On the one hand the world of
phenomena was bound in time and confused by change, and the sensory
perceptions which man naively held for truth were, according to the
seventh book of his Republic, nothing but the play of shadows cn the
metaphorical walls of a dark prison. Only through looking up to the
dazzling source of light could real wisdom be found. This translated into
3 formula prescribing a contemplative existence which avoided the worldly
scene to turn into cne’s self, toward the essential truths.

At the same time, however, the ‘idea of Goodness’ with its more active
disposition, which coexiste in Plato’s teachings with the passive,

transcendental ‘idea of the Good“18 peyer was wholly suppressed. For

although the material world represented the downmost rung of the ladder
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leading up to divine unity and perfection, the world had after all come
intc being as the manifestation of that same perfection, or, in Plotinusg”’
words, as the sheer plenty and overflowing of the maker’s goodness. This
insight, quite contrary to the previous one, called for an active life as
it considered it man‘s duty to turn to the world around him to admire its
multiformity and to find in it the traces of divine essence. For although
in many ways man‘s world was infinitely inferior to the eternal one, in
its great variety or plenty it did somehow approach the divine fulness.
Every material phenomenon not simply contributed to this wonderful
diversity of creation, it also concealed within itself some small part
of the unity from which it was born. The principle of plenitude which
obtained for man the certainty of coherence and control against the

horror vacui, places man in a difficult contradiction neither of which

sides he can really renounce without losing the foothold in plenitude he

has just gained.

Lovejoy mentions pseudo-Dionysius and Augustine as two of the greatest

cpokesmen of the idea of the chain.1?

They are also Key figures in the
tradition with which this thesis is concerned. But though such writers
indeed share a preoccupation with the concept of plenitude and its
problems, it is not until the beginninglo{ the Renaissance that positive
interest in its this- worldly aspects and implications gains decisive
momentum. To signal thics new attitude, Lovejoy quotes the late medieval
instance of Dante and, later, of Tasso who both express their ideas about

the compounded relations between God and man in the metaphor of the

divine poet.2D yith the came purpose, Tigerstedt points rather at the

21 white

work of the Florentine Academici, Ficino, Landino and Pico,
TrinkKaus conceives of thic shift of emphasis as the result of earlier
Humanist specu]ation.22 However tenuous the status of such historical
delimitations must remain, they are indispensible instrumentes for the
description of changes that constitutes history.23 A1l these are major
stages in the unfolding of the notion of plenitude toward a definition of

a more active, assertive role for man.

Cassirer, in treating Nicholas of Cusa‘s Docta Iqnorantia (1440) offers

ancother instance which bears out the transition from late Middle Ages to
Renaissance particularly clearly for the purpose of this study. The word

which accompanies Cusa on his journey of re-direction (for the Docta
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Ignorantia was in fact written on a journey, following an experience

which Cusa described as near visionary) ic all:

all in God is God, all things come from his unity, and in all things
he is what they are, like truth in an image. It is as if a face were

reproduced in its own image-24
And:

all is in each, because one degree of being cannot exist without

another25

Yet it is also clear to Cusa that from his place in this world man is not
in the position to scan the perfection of plenitude in its unity, that
is: to zee it entirely, in the manner in which it exists in (and for)
God. The original of the image is not immediately visible but the image

is. Hence:

we want to reach the absolute maximum through the finite <{emphasis
added) 2¢

With thic insight man’s scope broadened significantly. Cardinal Cusa, for
his own part, gave most of his efforts to the study of mathematics and

gecmetry:

If we want to reach the absclute maximum through the
tinite, we must, in the firct place, study +inite,

mathematical figures as they are2’

The created world provided the mathematician-cardinal with a plethora of
divine form and order, displayved through or in the language of
mathematics and geometry. With the words “If we want to reach”’ and with
“through the finite” Cusa placed himself ocutside de pale of the Middle
Ages. Accents were shifting in the conception of man‘s place in relation
to God. Here the finite and the infinite are not anymore alien to one
another. As an icon of that relation, the notion of God, the holy
geometer or mathematician is well Known. God could also be a poet for
poets, and even a magus for magi, for indeed he was involved in all and
everything. The universe in its entirety was there to be converted into
Knowledge of the divine, a great metaphor itself, carrying (as metaphor

literally signifies? the cbserver or reader off into the realm of the
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original countenance. Plenitude was one of the conditions upon which this
conversion of the visible world into transcendental Knowledge could take
place. lere it not for the fact that all was in all, the maker‘s face

would not be there to be seen as signature in the world.

Lovejoy notes that plenitude is one of Robert Fludd’s ‘sacred words’28
and he draws attention to the fact that the dramatic contradictions
inherent in that notion are the generating force behind Fludd’'s writings.
To Fludd and the other authors considered here plenitude was also the
pretext for the production of copious works., The scene of the world
engendered, for them, a vision of something else, something more ethereal
and perfect. Hence the very attempt of representing that world had to

bring about a likeness of perfection itself, Fludd’s Mosaicall Fhilosophy

and Utriucsque Cosmi Historia... are good examples in point. In their

weighty effort at exhaustiveness (by mimicking the plenum), their
author‘s vocation as a Kind of magus is explicit. For like Pico, who
initiated a flow of texts that practised the principle of plenitude, and
whose magus marries heaven to earth, Fludd took care of the
reccenstitution and preservation of that tink by means which were

peculiarly textual,.

Section three

Often the encyclopedia was the shape such plenitudinocus texts took. The
notion of plenitude, of the whole of creation as being disposed by and
under permanent influence of the creator, was so widespread in the
Renaissance world that many of its texts fand not only those calling
themselves encrclopedias) evince its formative impact. And even if they
are not directly identified with the Christian Cabalist tradition that
took on these ideas about plenitude so resolutely, many do show signs of,
for instance, a familiarity with Neoplatonism or an awareness of the
Hermetic writings, important elements in that tradition. Burton refers to
Ficino, Heylvyn to Cusa. Many manifest a Pican facility for incorporating
a variety of texts under their own ‘method’ {as Hexlyn put it, in his
preface to the Microcosmus). Unlike its modern namesake, this
encyclopedia is characterized by its transcendental assumpticns. Or, acs

Michel Foucault writes:
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the form of the encryclopaedic project [was] (...) not
to reflect what one Knows in the neukral element of
language (...} but to reconstitute the very order

of the universed?

The all-inclusive text is essentially to carry man and not information.
It literally informs insofar as it illuminates the eternal forms
concealed in “things’, and of all things, in man. A.E.Waite, who wrote a
rather favourably biased account of alchemical magic, makes a similar
distinction between mere Knowledge and comprehension.30 Just as man, the
microcosm, reflects on a small scale the rest of the world, or macrocosm,
the encyclopedia, in its turn, and as a text of plenitude, reflects both
micro-and macrocosm. Like natural phenomena in the worldly plenum, texts
too, contain cores of resemblance with their source and original, God: to

assemble them correctly would yield truth’s full image.

Usually characterized by their bulk and complexity, such encyclopedic
works share the assumption that science and religion cover common ground.
The ctory of Genesis counts as history and geography, while conversely,
the stars commurnicate divine providence. But not every encyclopedic work
seells perfection in the broad variety of Pican method. Fludd’s Utriusque
Cosmi does so in its attempt to encompass the arts and sciences, and so,
in his way, does DuBartas in La Sepmaine. An undisputedly Christian

Cabalist work like Reuchlin’s De Yerbo Mirifico (1494), however,

concentrates on more or less one subject, but views it from a plurality
of aspects so that the plenum re-enters, as it were, as structure instead
of as subject matter. In this work Reuchlin introduces three speakers
through whose disputations the book’s argument unfolds,3! Sidonius (’de
schola Epicuri primum putatus’— esteemed to be the first of the Epicurean
school) represents the Pagan viewpoint; Baruch adds the Jewish element
and finally, to outshine and absorb the former two, Capnion speaks up for

Christianity.32 Bodin’s Heptaplomeres employs the same popular technigque

but with more participants in the discussion. It has a Catholic,
Calvinist, Lutheran (to do justice to the complicated state of
Christianity at that point in history), a Jew, a Moslem, a believer in
natural religion, and finally one who thinks every religion {provided it

be =sincere) pertains to the real Ged.
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Other works with a strong encyclopedic strain are the hexameral texts.
They are compendious commentaries on the first chapters of Benesis, but
thevy may also take the shape of poems or plays narrating anew and
amplifying the six days of creation. The inexhaustible significance
hexameral works impute to their source-text, as well as both authore’ and
readers’ belief that yet more elaboration is required to reach the

ulterior enlightenment, all feed upon similar conceptions of plenitude.

But although the encyclopedic texts are deeply indebted to a notion of
‘resemblance’,33 of the correspondence between this world and God’s
essence, ther are equally constituted by a notion of difference such as

inspired Cusa‘s pnegative theology. The world, image of the maker, is his

perfection: yet as his image it differs, and as his perfection it
exceeds. As much as the plethoric, divine creation is ruled by
resemblance, it is governed by difference. Likewise, on the level of
text, the Renaissance encyclopedia articulates the fulness {reflected) in
created being, a fulness which can never be faced in its totality {(for it
is perceived as reflection) and which can only be represented via
“inadequate’ means of expression {an inadequacy echoed in the sense of
brokenness that attends the word “articulation’ and of which more will be
said later). As a project of plenitude the encyclopedia is doomed. For

the ideal of plenitude is undermined by its own articulation.

Articulation may take the form of a physical (‘“anatomical’) dissection,

as in Burton‘s Apnatomy of Melancholy, where the ancient Saturnine humour

is studied comprehensively according to a tri-partite division,
‘Philosophically, Medicinally, [and]l Historically’. And while Fludd’s

Utriusque Cosmi uses the division between micro-and macrocosm, a host of

other woris such as Pico’s Heptaplus as well as More‘s Conjectursa
Cabbalistica and DuBartas’ La Sepmaine prefer to adopt Genesis’ six-day

model. WWith the Jatter work, philesophical or theological articulation
crosses intoc the realm of literature. The encyclopedia takes various
literary forms of expression. Mondel and Grotius wrote hexameral drama.
And though these Dutchmen are not manifestly encryclopedists the six day
story has a special attraction because of its quality of ‘ur-drama’. Both
Corcoran and Williams34 syggest the affinity between the Renaissance
hexameral texts and the various encyclopedic texts mentioned here. And

then there are border casec where articulation moves between fiction and


















































































































































































































































































































































































































































































































