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introduction

y does not deal with the "philosophy" of

Tranerne as a set of formal, systematically related doctrines
oven to us in their historical objectivity. ©On the one hand
we are not concerned with "doctrines" as such, 1in elther the
philesoohical or theolozical realm, which are consciously
articulated, or even doctrines, as such, which may be implied
or which could be derived, On the other hand, we do not take
the text as a historical "object" which can be "objectively"
lyzed without reference to our own standpoint,

irst instance then, we wish tc consider
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ext. This matter is the

0

working out of the interrelationships of self, God, and world.
We cannot assume beforehand any vnarticular meanings for, for
exanple, "GZod" or "reason" by simvly correlating these terms

to earlier "sources”, furthermore, the text 1s not to be taken

.

as ahobject, but as a horizon of nquestioning directed towards
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the matter ie muat allow the subpject whlcn struggled with this
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we are to aporoach the
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text wlth true seriousness, hlg can only te done by directins
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ourselves towarde the matier and -thus nlacins ourselves as well
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in the endeavour, on the ather hand, to derive subn-
from the text, the attempt +o understiand

is abandoned and the intervretation moves on the level of

It is only in the Tailure to understand, to see
the gvnoken as true, that interpretive under-
standinz sees a text simpdly as the ovninion of
another person, that 1s, sees it psychologically
or histoznhalIV.,

o

Cn this bhasis we concern ourselves with Traherne's perspective
on the matter, not with his psychological interiority. Thus
we omit a discussion of the vsychological character of Traherne's

childlike "stage of innocence" as this does not aid understanding

of the matter of the Centuries. This matter centers around the

LR

4

gquestion of city" and deals, as we have mentioned, with the
interrelationships of self, God, and world. The "Infant-zZy"

)

raherne loves to spneak cannot serv as

will unwrap its' meaning. eaning is for the self-understanding
and stands 1n relatior n th matter Jrtael f Tn ta T lect i
and stands in relation to the matter itself. In its relflection

BN ) L 5 oy 5 Ly 2 T
on the matier sell-understandincs mayv
2

of childhood innocence and incorporate 114t intn 1tz thinkino

and being in relationshiv to God or the world,but this thinkias
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(iv)

Ay
T

tlhere psycholozical nlanations

are

not attempnted

critics have zenerally heen content to unearth ‘'raherne's
"sources", wnile at the same time vraisinzg his "orizinality".
Rormal corra2liations bHetween Traherne snd Scholastic or Flatonic
doctrines or the theolosy of Irenoeus, To choose but a few
nogsibilities, are carefully and usefully noted., Here "formal"
sang: not to touch the wmatier itself. This means correlations
in doctrines are made without referring these doctrines back to
their ontolozical and existential ground, that is, the nature
which calls a certain thinkinz and questioning into being,

urse of

dominant themes - such as "anulety" and the
ziven the status of ontological ceterninant

relationshio T.etween these categories and i
iteelf revezals these determinants, =s such,.
they are sunvnressed and left unsaid by the

auestionin~., In re-considering the aatter
catezories are bhrouzht to licht in their

on the one hand, reveals

-questioning,

alternative ways of being toward the matter

it shows the necessity of the varticular st
of the narticular horizon of nuemfiﬁniﬁzu
‘raherne is concerned is the relatioaship o
o) ne world,
in Praherne the perfeetion o nl
enllad “Felicitu". e =02l or Durpose of
o Palich bar, R cantion! £ 4he

dominant

velon certain

"abvss" - which are
. What is the
e text? The text
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Qur essav refers to a number of thinkers other than

rticularily Descartes, ficino, and dJore. what 1s

Trahernes, »

W

the function of these thinkers in the understanding of Traherne,

which 1s the vpurno=ze of the work?

i . s s ’ : s
in referring to Ficino c¢r sore it is not our intention
: » & 4% {1 7. : = D it coih - a2
as =such, to record tne "sources" of Tranernes 1deas. wor 2o

we wish to discover a new "source" in Descartes, zither directly
or by transmis=sion through the Platonists, .o emnirical link
Tranerne and Descartes need be nogstulated at all. OUn
the othar hand we can postulate a community of language which,
in various degrees, includes all four thinkers, as well as our-
selves, This community of language does not hold Descartes as

1

bty

s it the

n
D

(=5

ut

the source or possible source of Traherne,

O

"source", the gzround of both thinkers. The community of languasge

forms the continuity and discontinuity of the tradition within

3 1

wnich each thinker finds himself situated. The tradition both
pulls together and holds avart: it allows language its con-
tinuity, vet continually allows concepts to arise in the pro-

s of the

(@]
(4
N

ss of lnterpretation. Understanding is the proce

J)

re-aporopriation of what is glven in language. For this reason
we cannot assume, and in fact, must disallow, the possibility
that Traherne could simvly rethink the thoushts of Ficino,

Historicity determines both language and understandinz, If thi

n

1

is ipnored a basic mizunderstanding results, Traherne is not a
seventeenth century iresneaus. On the basis of the historicisy
of lansuage and thinkxing (the two are inzeparable

3 i3 ~ - » ~ S N Y 7 - 13 S A
to plerce the curface-vlay of what 1s merelyv =aid,



(vii)

The tnln&ing of Iraherne transforms that of the past;
at the same time it looks towards the future, in which it
equally stands 1in continuity. iIn referring a future development
(such as Locke or Hordeworth) back to the past we illuminate
a nossibility within the text we are studving Certain tend-
enciles and neglected possibilities in Traherne are at least

partially brought to fruition in Wordsworth. iloving back
pack from ourselves, we can reveal a possible
understanding of the matter which ls ignored by the explicitly

N

Similarly , analogies can be develoved Dbetw

@®

21

(

roughly contemvorary thinkers which will illuminate one or the
other, or both, This is the case with Descartes and Traherne.
#e have consldered Descartes more extensively than any ot
thinker of the time because the essential affinity between

Tranerne allows us to reveal with precislon the
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horizon of questioning had been determined in Tranerne

ct

eslan.

n

question "How can I assure my Felicity?" is basiecszlly Car
and 1n a sense ona can say Transrne works out the imoplications
of Cartesian thinkirg for the Jorld of
almost lmaplies anethic and religion o

B S e . o o T SR WS : SR Myvm b & 3 e
necessary to qualify thls statement because Traherne 1s to sone

extent still determined by past thinking (¥icino) and gives
strong anticipations of future develonments,

Ine two major texis we wlll e using are the

. —_—y 4+ e R ol e 5 e 252 e . - - A )
CArZoLioutn el v1on J X LR ,EnTturlac i Soemg and "hankaezilvinesg




and the sarks edition of the Christian Zthicks., The Centurie

£ 4 0NN

will be desiznatsd 1n the text of the essay by a "2" followed

3 g, " <+ HJ 3 13 3 o - ) g 4 1 =
Dy wne century 1n Roman rumerals ari the sectlon 1n Arabilc
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numerals., Poems will be given by title and line numbers.
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will follow, as a first avvroximation, a three

stagze schema. This division, which has been noted elsewhere

corresponds to Traherne's self-conscious progression fron

"Tnnocence™ to "Felicity". Thus he writes in the

ch at my Enterance
and Surrounded with
edze was Divine, I

negs which since ny
n, by the Hizhest

"
[ . L7 T 3 5 & 5 ' .
stoces" are here: nre-Avostasie,
L P A & Uponmdem =t S MY BN
Anostasie, and nogt- "Anosizsie, The firet

third stase, TFor it 1s as & re-collsction o "the

1te "Intuictions"™ <«
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corrunted; and made to learn

Dirty Devices of this World,

unlearn,

and becon as it were a little
into the

azain, that I nay enter

Kingdon

w

G0n (CI11I, 3).

e culminates a section which deals

the unity manifested to th

Tranerne

h and division. (In

-

can be definec

we led 10 an understanding



Wore than this is impnlied even at this point., For

even as the final stage re-structures the first in its re-

collection, so the intuitions of the first stage will determine

the direction of the "Reason" of the third, Thus the third
Felicity, 1is characterized nrot simply by unity, or

unity with God, but in particular, by the idea of unity with

the world. The original unity cannot be re-constituted, but,
as we shall see, a certaln idea of it can., Furthermore this
idea of the world as much determines the relatlionship to God
in the third stage as the structures of this stage modify the
original intuitions in re-collection,

We must oppose this interpretation to that of &

which is useful and illuminating in many respects, but which

is faulted by its formalistic approach to the quastion of the

central movement of Traherne's thought. 3ut before proceeding

to a criticism of Grant's method we will outline the basil

(D
)

characteristics of the "Zstate of innocence" wnich help to
distinguish Traherne from much of orthodox Christianity.

#e have already noted the innocent ignorance which
is characteristic of the child in the first stage. Traherne
seems to 1mply that Adam was of similiar child-like innocence
before his fall (CIII, 1), This is in conflict with the
traditional Augustinian doctrine that Adam was fully matured
and responsible-, The consequences of the Fall,moreover, are
not a predilectlion to evil but "merely" sin and death , which
we have already characterlzed in a non-theological manner as

I3 iy Y n - £ b e T S e e 3 + 3 1 J 3 ) Y
dlisunity. 'he cause of the Fall-1is soclety itself, ¥1th thne

L
Grant
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recovery of the soul to itself

...Casuval and Accidental Riches invented

since the fall would be gone, and only those

Things appear, which did to Adam in Paradice,

in the same Light...Evry Man naturally seeing

those Things, to the Enjoyment of which Life

is Naturaly Born (CIII, 5).

How was the "first Light" eclipsed?

Truly by the Customs and maners of IMen which

like Contary Winds blew it out: by an in-

numerable company of other objects, rude vulgar

and Worthless Things that like so many loads of

Earth and Dung did over whelm and Bury it.

(CI1I, 7)

The powers of the soul must be freed from the
prejudices of society, from "the yellow jaudice {which]will
not let a Man see those objects truly that are before it"
(CIII, 5). Sin - covetousness, fraud, envy, malice - sin
in all its manifestations “proceed{s] from the corruption
of men and their mistake in the chois of Riches" (CI, 33).
Sin is the failurs to valu2 true riches - the sun, stars, the
beauty and colour of 1ife in all its forms - and to dote
instead on rare and artificially created treasures as the
supreme value. Sin therefore, appears as misvaluation and

rises out of a social context7.

The nature of the Fall and of sin itself, determines
the possibility and form of redemption. Thus there is a
relationship between the lack of severity of the Fall in
Traherne and the fact that he appears to favour the redemption

of man throusgh his own activity.

Infinit 9
The Desir:
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Throuxzh +the vroisciion of ‘lantg, desire, and the satisfzaction
of them from out of oneselfl, wrouzh one's love, the self will
become as a God(CII, 51).
On the laws oI the wersonal tendencies in Traherne's
thought Grant develops a correlation with the early church
a

Father Irenaeus . Grant holds that the Irenean theology-
v is a fundamental building block of Traherne'

heology and the one necessary to explain the unity of his

thought. “he formal relationship of dcctrines is thus held
to be the key factor in understanding the work. Thus, working

from a similiar structure in Irenceus Grant wishes to exolain

the world characteristic

l)
-
(e
P
=

the active ethic of self-expansion
of Traherne on the basis of a theory of Adam and the Fall.
Perhaps most fundamentally this attenpt ignores the historicity
of both texts and the vhilosophic changes which have taken
place over this intervalg. Of this we will have more to say
as we proceed., Furthermore, and ecs U@Cl%llv when one assumes
their historical homosgeneity, the Tormal relationship of
doctrines does not really draw anyvthing into auestion; it
doesn't reoven the cguestion of why Traherne should understand
as he did, why his auestionin:s should copen the particular
norizon it did rather than some other. Thus we should not

3 n of - DS M Ko PO - v
interpret the ethic of self
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of the Fall, where this latter acts as formal cause, but the
relationship of formal doctrines is to be understood in
reference to its non-formal ground. So the theory of the

Fall as it emerges in Traherne, is referred back to the

ethic of self-expansion where this ethic itself has no further
doctrinal bvasis but must be understood as what emerges out

of the relationship of the self to its ground. This ground

is revealed in the text and through the conflicts within

the text.



(i) Listening and the Questioning Attitude

The collanse of the unity of the first stage is
eisznalled in Century I1III, three, by the "discovery" of death
and division Cnly with this collapse is it posgible that
the soul should become aware of the other and thus enter into
true relationship with 1t. At first this awareness is simply
of a thing unknown:

... hav found, that Things unknown have a

Secret Influence on the Soul; and like the

Centre of the Earth unseen, vlolently Attract

it. We lov we know not what: and therefore

evry Thing allures us,

(CI, 2)

The thing unknown referred to here is undiffer-
entiated: 1t is simply the other, the unknown totality. Yet
it simultaneously manifests itself in individual things, which
are likewise unknown. In contrast to the first stage the soul
is aware of thelr division from itself, is aware of them as
separate and vossibly allen entitles., This raises the question
of now the relation will be constituted or of what its char-
acteristics will be.

All things were well in their Proper Places,
I alone was out of frame and had needed to be
Jdended... I was withdrawn from all “ndeavors
of Alterings and [ending Outward Things. They
lay so well methouzghts, they could not be
llended: but [ must be iliended to Enjoy them.
(cIIL, 60)

dhat we wlish to emphaslze here is not the particular

=

content (the doctrine of "being in frame") which we will con-

T A Yozl SO I o e T oy s 1y 10 £
Slder below, but the understanding tne pnassage 1lndlcates of
& T B T i Vo s e T e Yo o~ ¥ » i g
the evident need to let things be, of the need to lisien to and
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adapt oneself to things as they are in themselves. This
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letting of things be in their true otherness

Being alone in the fleld, when all things were
dead and quleu, a certain Want and Horror fell
upon me, beyond imaglnation., The unprofitableness
and Sile“cc of the Place diszatisfied me, its
Jideness terrified me, from the utmost Znds of

the Earth fears surrounded me.

(CILII, 23)
This is expressed even more succinctly in the poem "Solitude"

Ye sullen Things!
Ye dumb, ye silent Creatures, and unkind!
How can I call you Pleasant Springs
Unless ye eas my slind!
Will ye not bpeak
Wwhat 'tis I want, nor Silence break?

They silent stood
Nor Earth, nor Woods, nor Hills, nor Broocks, nor
Skies,
Would tell me where the hidden Good,
“hich I did WOﬁ: for, lies;
The shady Trees,

The Ev'ning dgr&, the quﬂ“*; o Bees,
The chirping Birds, mute Springs and Fords, conspir
To give no Answer aﬂto my Desire.

(11, A41-46; L9-56)

In the poem the reason for the horror the soul experiences
emerses from the "sllence" of things. The soul questions
the things, which 1is to say 1t tries and tests them in order to

o

'heir refusal to answer, their withdrawal,

=

causes the soul to fall back unon itself separated from the

withdrawing and vanishing things by a horror and emptiness.

Yet 1t 1s precisely the questioning itself, and the desire of
the goul for an answer,that causes the things to withdraw, In

he TtThings that must be “"mended"
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while the soul defines the nature of the allurement they must
have to answer its aquestioning, Yet if the things will not
answer of themselves the soul must search a way to make them
answer, it will look

e sense [ might

nd som Light.
(Solitude’ 11. 71-72)
Here the image of the listening soul, waiting for an answar

is replaced by the image of a mind illuminating and discovering

things for itself. Thus the refusal of things to answer is

N

grasped as evidence of their negativity, their "deadness"

(CIII, 60), which must be overcome by the activity of the soul

P__J

itself.

(ii) Power and the Abyss

We have been using the terms "“soul" and "mind"
interchangeably, but now we shall see how Traherne distinguishes
them and what the significance of thils distinction is,

The Soul of Jan is the immutable essence, or

form of his Nature, unlmployed, Hls power of

Reasoning is alive even then when it is quiet

and unactive; and this 1is his Soul.

(CE pp. 231-2)

That the form, or the essence,of the soul of man is
reason 1s, of course, traditional doctrine. Traherne implies
in this passage that the only power of the soul of man is
reason and that this reason may be active or passive., A
p0osSsibllity we wish to leave open however, is that the power

of the soul of man need not be restricted to reason. How

"reason” ls to ve defined will emerge below (section C). Our
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concern in this section is to show that a sense of "power" 1is
implied in Traherne which cannot be defined as reason, This
is simply the power of man to listen to things and to let them

appear to him This sense of power is more fundamental than

the power of reason and is 1ts ground. In Traherne this sense
of power, although vresent, is suppressed. Thus he immediately
defines the power of the soul in reference to mind:

So that the mind is the Soul exerting its

power in such an act [of Good or Evil]...

A great Soul is Magnanimous in Effect, a

Aind applyed to mighty Objects.
(CE p. 232)
(Traherne's italics)

The sense in which the mind is an "act" applied to
"objects" will receive close attention below (sectinn C),

In the following passage power and power in act,are

agaln closely related:

I see lature itself teaching me Religion: And
by the admirable Contexture of the Powers of
my Soul, and thelr fitness for all Objects and
“nds, by the incomparable Excellency of the
Laws prescribed, and the worthiness and Beauty
of all the Objects for which my powers are
prepared, see plainly, that I am infinitely
Beloved,

h
u

(CE pp. 219)
In this case, 1n contrast to the poem "Silence", the questioning
which has been put to the world of things has found with success;
the world 1is answerable to laws and to the idea of beauty.
Having passed the test of these criteria dature can be referred

to the questioner agaln who now seizes uvon it as a proof of

the validity of his powers. .Jature must exhibit a fitness to
respond to the questioner, wnich is to say, the question will
determine the nature of the response. Thus the question nut



assures the questioner he is "Beloved". At the same time
however, in order to receive any response at all, the guestioner
must be responsive to the world, must be open to the world
before he can question,

In the poem "y Spirit" this openness appears
literally as a "capacity" or an "abyss" which is nothing it-

self - but which is yet the something, the vower which lets

Ul

hings avppear to the soul and which acts as the ground of its

thought.

ily Essence was Cavacity.
That felt all things;
Tne thought that springs
There - from's its Self...
' being Simple, like the Deity
In its own center is a Sphere,
iNot limited, but evry-where.
(11. 8-11; 15-17)

Traherne calls the soul "a pure substantial Light"

A Deep Abyss
That sees and 1s
The only Proper Place or Bower of Bl
(11. 7

¢
38.

i
7-79)

The soul 1is both a capacity or abyss and an instrument of
sight and thought., It is béth the power of emptiness, the
simple space which allows objects to show themselves and the
activity which i1lluminates:

so strongly shin'd

.h, "C:"l‘f;‘ SQH, the :C)l{" ]

That Ac
vart
he Substance of the usilnd

. e .
Upon the :
1t was

The "thought" "springs" from the abyss. The abyss stands open

to the worlid so that the world may be 1lluminated by thought.
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This is not the essential

igsue however, for what is at stake 1s the movement of the

itself conflicts and hesitations revealed

expressed in

assume a continuity of thought merely

" : s 1
or even ldentlcal termlnology.

in the text. Une cannot
bagls of similiar

the other hand neither can one properly relegate this term-

D

p o
(&

0

and selze upon lsolated elements as
12

inology to meaninglessn

evidence of a writer's a-historical, eternal "individuality"

For what is unique in an author 1is revealed precisely in his

)}

re

C

sponse to nis historitity, in the manner in which he responds

to the moment of his suspension between past and future,

Traherne's understanding of this moment, and thus mode of

questioning he imposes is not uniform,

that the text opens the

We have seen therefore,

N @

possibllity of a recognition of the being of things

the simple power of the abyss. In the same poem the conflict
between this power and the power, which, 1n contrast, searches
out and illuminates is articulated as follows:
I could not tell,
Whether the Things did there
Themselvs apvear,
“hich 1n my Splrit truly seemed to dwell;
Or whether my conforming .lind
W¥ere not alone even all that shind.
(11, &6-351)
{ Ny} ~ | B J + - 3 }
{I'raherne's 1talics)
'he tendency 1in thls noem 1s nonetheless strongly
in favour of the Light of the mind, which causes objects to
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conform to it, while the power of receptivity, is in contrast,
suporessed. The insight that the abyss is a positive power,
and not mere negativity or the deadness of withdrawing things,

oes not come into its own,

(o))

His {God's] Love moved him to creats the world,
and the principal End for which it was made, 1is
the Glory of the Creator in the Felicity of

his Creatures.

In this passage the positive value of the world is implied,
although the preclise nature of "world" remains unclear, Can

we consider the "world" as the open svace which is prior to

.

the activity of the soul and which allows the soul to come
to i1tself? For it 1s throuzh the world that the creature is
to galn his Felicity. Yet does the world in Traherne emerge

an ovening which allows things to be in their fullness?

sy
mn

does the ovnening lose its sense of a creative power and

(@]
K

become simnly a "space" which is no more than a vaculty and

a void®?

(iiil) God and the Spatial Characterization of the World

This question must be referred, not merely to things
in the world, or even to the world itself, but to the ground
of the world. The ground of the world, as Eeing, 1s not to
be identified with the totality of.all beings; likewise if
Selng is taken as one wlth God, God must qualitatively trans-
cend the totallity of the world. What we have been considering
above, as nossible modes of relating to the world are, as

modes of human beinsz, vosslbilities of relation to Reing, or
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God. An elucidation of the relationship to Being, or God,

will in turn clarify the relation of the soul to the world and

We have seen that the world may be considered an
a vositive power, which stands in reciprocal relation
to the openness of the soul, expressed as a "capacity" or
"abyss", Alternatively the world may only be a void, and the
abyss nothing, a space which is only there to be "filled",
The world 1s "filled" in that withdrawing and silent things are

illuminated and re-ordered by the lizht of the questionrer as

and casts

()]

the "thought" which recaptures the receding entitie
them in thelir "vrooer places", This attitude we opvosed to a
thinking which 1s a listening reponse to things in themselves,
a resvonse to the appearance or self-illumination of things,

A further consideration of the relationship of these

sible by reference to the way

=
O
SV

ct
e
£
L
(03}
ct
-
[¢)
B
[0
=y
O
p]
feh]
}_4
0
e
©
{0

dl

in which God 1s grasped as the ground of the world. An analysis
of some of the central passages of the Centuries will elucidate
the relationship of God and the world under the mode of love,
“hat is the nature of this relationship? Is the love of God

in the world an expression of his Being, his activity and formal
causality in the world? This seems to be the case in a number
of passages. Ffor example, in Century 1,39, Traherne writes:

By loving He 1g what He is infinite Love. GoD
1s not a mixt and compounded 2eing, so that

Hls Love is one ,hinq and Hlimself another; &out
the most pure and simple of all Eeing, all Act,
and vure Love in the abstract... and all :iis

s are r){‘ .'im 1A .rorn + ' Aan ara R .,,.'.*.3]”
y Are Of Sl 1IX W Lagy are lnriinlitely
: L ~ . 3 3 N v
ed and Zlessed and Llorious,
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In this passage the Scholastic senses of the term-
inology are prominentlB. The Unity of God in Himself is given
as Love, God is the Source and the end of the world: in this
manner the doctrine of Being in its traditional senselu is
expressed under the mode of Love. The Unity and Simplicity
which is God is the perfection of Being, towards which all
things tend, in which they are "Blessed". The theory of the
will implied here, which philosophically justifies man's desire
for God, received its consummate expression in the work of
Marsilio Ficino. Likewise Ficino offered Traherne one of many
traditional sources for a theory of human being which finds
man's completion in God.

In the passage above, the word "act" is used in its
ontological sense. The act of God upholds the world and He
is the intrinsic cause of its being: this is implied by saying
"all His creatures are of Him in whom they are infinitely
delighted". Through God's act matter,which possesses merely
the possibility of being, comes into beingz. Because God pro-
duces all being and because He is the intrinsic cause of all
being, it is said God is "infinite act".

In the following passage a number of key questions
concerning "infinity" come into focus:

Few will believe the soul to be infinite: yet

Infinite |(infinity] is the first Thing which

is naturally Known. Bounds and Limits are

Discerned only in a Secondary manner...but In-

finity we know and feel by our Souls: and

feel it so naturaly, as if it were the very

Essence and Being of the Soul. The truth of

it is, It is individualy in the Soul: for
GOD is there, and more near to us than we %o
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our selvs. So that we cannot fe
but we rust feel Him, in that fix

Properties infinit Space.

The soul intuirn
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ively knows itsel
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so knowing itself it knows God as infinite space. How does

the soul know itself as inTinite? The soul is infinite in
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the soul "infinite +to see and enjoy them" (CII, 83). The
space of the soul itself "when extended throuzh but enoty
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to itself, the soul serves God as well as itself,
Por He wheo Delishts not in Lov makes vain
the Universe, and is of ilecegsity to Him-
self the Greatest 2urden.
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Life without objects is sensible emptiness
and that 1s greater misery than Death or
fiothing.

(CII, 62)

ct

his misery to be avoided? 3y the activity of the soul,

L .
nAow 1s

or rather, as we determined previously, of the mind., Thus ones

soul can escape a dark and deformed world, a sensible emptlness,

only by makirg the world 1its object. Furthermore, in this

16

manner the inner and outer "spaces" 7, the soul and God, are

redemmed simultaneously by a single activity.

Let us return to the passage from Century II, 81,
to see how this relates to the question of "space". In the

same section Traherne continues the avgument by stating that
of all- things only infinite space 1s "the first and more
necessarily known", The world can be annihilated in thought

but infinite svace remains, Conversely, infinite space is

D

the

(

presupposition of the world., We have seen that the in-
finity of the soul resides in the infinity of its understanding
this 1s 1ts infinite space. The infinity of the understanding,

in turn, 1s expressed in its objects, or in the process of re-

presenting things to itself in its innzr light:

For the value of the Objects, 1lmputes a Lustre
and Hizher value tc the Light [of the Under-
standing) wherein they are enjoyed... GOD
himself and his holy Angels are Ubjects of

the Understanding,
(CZ p. 38)

\
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Thus the souls Intultion of 1ts 1nfinity 1s 1ts intuition of

£y 1]

the apriority of the mind's power *to objectify as t}
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e pre-

supposition of the being ot the world. For if the world is

by

to present 1tself it can appear to the mind only as object.
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the case, when the world is not obhiectified
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and when thin~-s are not subjected to a testinz guestioning,

thev zZre apprehended merely as withdrawlng, and are present
only in their absence. ‘hen this occurs the world in its

vithdrawal engenders a horror and a deep anxiety. It
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in which Traherne gpeal
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of the "deadness" or "valuelessness" of the world in this

n

state. This anxiety is the fundamental phenomenon in “raherne,

the basis of the movement into the dominant third stage, which

he calls his "Felicity"l7.
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The +wo possible attitudes towards the being of
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h we have considered find their sround in the zround-
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anxiety. For in the final analysis

£

anxiety in Traherne 1s structurally related to the first stage
and comes into beinz with the collanse of unity and +the dis-
covery of division and death. This is to say that anxiety
always exists, as the primary fundamentum for, as we noted,

the structure of the first stase is determined from the third -

1
v

Anxiety therefore, is the law of both modes of beins,

Cn the one hand it ovens the possibility of a true relationshin
to the heing of thinrs., ©OCn the other hand anxiety 1s the basis
of the constant, unceasin:g activity of the

ically that of objiectivigi:
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As subject Tod orders the verfect arrangement of his creatures
ure". The construction exists for the
"Sy" for the sake of which it nust be full for "to leave any

and hare, 2nd void of Reauty, would render

wetic sense of the merceiver,

In this case the eye acts 23 the arranging instrument of the

of the subject in which the thing is an idea or picture,
13

.

Thisg should not be confused with the Platonic theory however

5

er the aesthetic metavhor in greater

Qs

We will consi

detail below (Part C. (iii) ¢) but what I want to consider 2t
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"space" appears. Although

the abyss is identified with the soul in Traherne and we have

referred to the withdrawing of thinzs as the opening of the

abyss, it is primarily represented in the space inasze., As
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iteelf ungrounded, +that

is, Zeinsz or Zod. This sense has been elucidated abvove,

Secondly space is an inmazse of the void, the nothinzgness which

o (R

must be filled. In this case God is not identified with space

o

but he stands as a subject over against the void and fill

%]

i it

The saae fTunciion acerues to the human subject and it is in

-

this cagse, as we have notad, that the sense oif the abvss as

ultiqate rround iz suvpresced, As such, heowever, snace serves

as imace not only of the cromnd of that 13, as it inmaces
the relation to Zeins, hut 1% also for, and in uvlace of,
the world itsell. Thereiore, as we see in treater deiail




helow, the nature of the world is determined from the nature of
space, i.e., as extension. TFurthermore, the ground or Being of
the world cannot remain undetermined by the nature of the world

as such. Since space as it images the world is simpnly extension

and since snace z2lso gtands for 3eings or God, the didnger arises

is approached through -the activity of the soul in the world.
Alternatively, God =may be identified with the zZround as the

ition to what, as

o]
O
3
3
O
@)

unzgroundable, that is, the abyss, i:

culation. Although a genuine

l.J

spatial extension is capable of ca

LT

sense. of this possibility exists in Traherne, it revresents a
o | i dem Y 7z JRREN o 1/ ) = > 4= s N i FR Y
road not taken, a future road~”". But now it 1s our task %o

exanine in detail the road Traherne d4id take.



Part C
(1)
a., ntroduction
In the history of Western thought the conception of
the relationshiv between God, or Ultimate Keallty, and the

ng world of change and shadows, holds a crucial and

widely influential place. Cn the one hand, in the tradition
deriving above all from Plato's Timaeus, the realm of becoming

is exynibited as necessarlly existing, or as implied in what

truly is - the Ideas themselves. The lower world 1s thus said

to come into existence through the activity of a God who expresses
his "goodness" in the propagation of being in all its possible
forms. A God who refrained from activity would be "envious"

and deficient in goodness Therefore the existence of all
poszible beings at all times 1s implicit in the divine order

and every fact of existence has its roots in that order.

)

On the other hand God 1is concelved as self-sufficlient

and as having no necessary relatlion to the world, This conception
is present in both Plato and Aristotle. Lovejoy writes in this
resvect that the Unmoved iover of Aristotle

is no world-ground; his nature and existence do

not explain why the other things exist, why there

are just so many of them, why the modes and degrees

of thelr declensioon from the divine verfection are
so various, 2l

es
o
rI

As such the created world becomes a groundless superfluity,

created by an unaccountable exercise of God's freedom. Thus
Milton writes:
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Ho need that thou
Shouldst pro»ggate, already 1nfinlte; 50
And through all numbers absolute, though Une,
Generally speaking, 1n the iiiddle Ages the conce

of a self-contained unmoved God is dominant - which is not to

say that the other tendency did not co-exist with it ~ and in
; = . i s . . : . 2 -
the Renalssance the emanationlst God rlises ascendent 3. ror

example Robert Fludd (1574 - 1637) holds that in God it is
the property
of the dark lothing or deformed abyss...
ﬂavu”alli to rest, and not to act or

operate?

This proverty 1is vresent in the same God with the property of

light, "heat" and the activity of emanation. As Lovejoy notes,

Fludd in effect unites God and Devil; what is significant

however 15 that God's self-contalnment is now the dlabolical

pri vle 23.
We find Traherne to be 1in agreement with rFfludd and
more prominent Renalssance thinkers in this matter:

Removing his Love we remove all the Properties
and Effects of his Essence, and are utterly
unable to conceive any idea of his Godhead., For
hls Power, tho it be Almighty, yet if it be Dead
and 1dle 1s fruitless and Deformed, Idle Power is
not the Zssence of the Deity, but a meer Privation
and Vacuity...

(CE p. 51)

'raherne adds that the reason of the world 1is

“founded in Love", which 1s to say the world is necessarily

related to God 1n hils essence, Our duty to love God is founded
on the same ground; but were the creation a canrice the world

would be of doubtful value and we exempnted from gratitude
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Yet this is not the central issue which concerns us
at this point. For why is God, or Being, in itself, as ground
of the world, conceived a vacuity? Why must Being be act-
valized in activity? We cannot investigate these questions by
mapping out the abyss itself for Traherne does not enter into
it; feeling the gulf open under him he worked to close 1it,
to build as it were, a "sphere" around it. So we must turn
to the activity of the spirit, the Divine spirit in its mani-
festations and the human spirit itself. It is thus pertinent
to turn to the Cambridge Platonists, with whom Traherne likely
had some peripheral contact26, because here the central issue,
the reconstruction of the traditional relationship of God to

the world, is carried out. The basis of this enterprise is the

dualism of Descartes and it 1s to this we will first turn.

b. Spirit and Extension in the Cambridge Platonists

The Cambridge Platonists felt that perhaps the
greatest threat to their Christian belief was posed by the
atheistic materialism of Hobbesz7. This forced them, and
particularly More, into rather strange alliances. For in
order to refute Hobbes, More is willing to grant the primacy
of extension. Whatever is must be extended, but this does not
imply, More argues, that only or even primarily matter is defined
by extension. So More advances the strange notion spirit itself
is extended, that in order to be it must be somewhere s,

The primacy of extension - in regard to matter -
derives from Descarteszg; but thg reception of this notion is not

uniform
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to see how Cudworth differs from llore on

ion of matter and spirit. In the first instance Cud-

vorth thinks Descartes hzs verformed a sreat service agains?y
"atomic atheilsn' in demonstratinz the limitations of matter
~in A sAaadiy o T Ay "'le evitonal oy AV 3 tha aose
anc reaucin 17 O 10C10N ant 2252810 . o 11 aAe Ssame

instance the necessity of nmind is denonstrated” .

stration »f Descartes’is vastly preferable to

that other philosophy which brings in a dark
unintellizible matter that is nothing and
everything .. ..

o

iiere Cudworth

appears willing to abandon nature - the world - to the realn

.....

caws2]l relationships of things in the world””. In this resvect
Cudworth simnly follows Descartes, who wrote Tlore in Auzust,

3k , - i & b i ' S . E. %
154977 that the anount of motion in the Universe is initially

imparted to it by God and preserved at that level.
m

“There Cudworth deovarits importantly from Descartes

noweer, is on the nature of sbvirit itgself. In the final

analysis, otivated by strons Plotinean syqvathics as well as
the task of es3tablichiny 2 relationshin tetween the Christian
Fod and his creation, Cudworth cannot ahandon the world to she
sgience o achanicae, 1o do go would bhe to rant the lLeviathan
least »ariizl walidity, Descartes, we deiines the gnul




as follows:
DFPClqeLY soveaking, I am nothing other than
a which thinks, that is a mind, an
uncergtandlng or a reason, 35

Cudwortn's basic duallism however is not between mind, or

(‘f

conscious thouzht and senssless matter but between force

J}

Everything that can exert force. to move 1itself or
something else, is spiritual, but not ﬂecessarllj mental and
conscious””, As we shall see below, this doctrine allows the
world to be unified, in a manner, with svpirit through the
activity of a "plastic nature”.

turning now to iore we can understand his "extended

\’D

spirit" as the activity of sv»iritual substance 1n the world

does Traherne, More belleves the

S
n

exerting force on matter.

power of a spirit is where its action is:

if a Spirit be somewhere, 1t necessarily
follows that it also be extended., And they
moreover grant, that by its Operation it 1is
present to or 1in .atter, and that the
issence of a Spirit is not sevarated from
its operations

Like Cudworth Jore denies that spirit can be defined simply

1d abstractly as thought, for thousht, including the thought

W

. . ) - . .
or mind of God,always acts on some matter” ., God 1ls where
his owneration ig, in matter, and did God not operate he were
3 Ty +hile Y cnpmoe F +} v} £ o N {3 ! i¥f
no-where., In this way :ore seems to think of even Gods self-
reflection as self-movement on the analogy or material move-
39 .

EI 5 n - ) . s - i 3 4ap = 3 3 . 3+
RENET ", Those wno accept the reality of splrit yet place 1t

1" wir) " : g ¥ ; 3 ik = 3 .
no-where'", that 1s, sevarate spirit from 1ts necessary



in the world, Iore calls "Lullibests" of whom the "chief

} 1" 3 " 3 (T o . L"O 5
author and leader" 1s that "pleasant Wit" Descartes °., In
effect the "Wullibests" make God a nullity.

ore's doctrine then, fundamentally parallels

calizes the new thinking,however, in

[

- . ¥ y 5
Cudworths . .lore rad

88

vlacing God in inextricable relation to physical extension by
identifying God in his essence with absolute space. This will
be donse below (Secticn (iii) 4d).

- co e B B oy e fom . . ‘ L1

The doctrine of the 3Spirit of rature 1n iore and
that of the "plastic rature" in Cudworth are both attempts to
re-establish the Great Chain of Being and the necessary re-
lation of God and world through a type of emanation theory.
Thus Cudworth holds that if the world were a fortuitous
mechanism God would be an "idle spectator", his "wisdom in-

= o o RS " .- 11~} 3 3 ¥ 4-(!1‘;'2 Frd) : 3 4

signlficant” and "shut up 1n hls own breast . This 1s almost
a verbal echo of Traherne. The plastic nature serves as
intermediary between God and Nature. For God to be concerned
in the motion of every atom is demeaning to him; alternatively,
the Carteslan view that the laws of nature should execute them-
selves as a semi-autonomous mechanical system Cudworth finds
"absurd and ridiculous”, WwWhat is merely material is not even
canable of action at a distance ; it plainly cannot of itself
. . . L3 . . .
form a harmonious system -, I'ne plastic nature therefore

sular motlons of matter. It do

(99}

<
il

"drudgingly executes" the re
not act electively. it 1s supertended by a hlgher pvrovidernce g
The fact that Cudworth consciously places himself in

§.
5 =5 . § L5 ) . v . .
the Platonlc tradltion - cannot conceal the fact that his
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vhilosophy (and itore's) proceeds from fundamentally different
nrenises. The world bheins constituted 2s extension iz funda-
«entally alien both to God and man. The world is an alien

substance with no true relation to spirit. In the Platonic
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aspects, or Ideas. In Cudworth in contrast the world
undamentally extension despite the fact a hierarchy of
spiritual forces noves and orders it. Liore's "solution" of

merginz God into the extension of the world only exposes the

to recover the world for God, and for human beings as godly
The process that the philosophy of the Platonists
bes on A cosnic scale takes place in Traherne on an

individual scale, For 1in “raherne the salvation, the Felicity

\|

of the individual can only be achieved in that he "redeems"
the world for Jod. This process of redemption, 1is, first of
a fundamental division. Secondly,

it assunes the soul, 2s cuch, divided and alienated from the

world has the power to enTas~e in the activity of redemption.

T 4.) £ od- ) W s - Ae G - . N — fcam I A~

Iin the case of the Platonists as well as ‘raherne 4
+thorefore the activity of 1nd 15 necessarily o 3u'~ﬂ t+od 1370 X%
nererore, Tne actlviliyy )1 XL 1S ieCessarildy ited, nNnow
3 -1 v e ~ Y ~ 43 3 e s s g 5 ey - Ymew i I |
only in the world's creation, hut nree~nencly 1 the World's
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roacovery e creaitlon 1tseli, that is, the worl 13 exXiengion
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of concern is not GJod's founding power, this power of Being,

but his moving and ordering power. Similarly . man, who

stands in the image of Jod must re-represent the lost, dead

world to himself in order to recover 1t, 3ut before we turn
to an examination of the basig of the soul's activity we will
compnlatae those reflectlons on the general characteristics of

human and Divine activity which began this Part.

entment" Iraherne writes, "1s not
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at all conducive to Felicity, but is a real Vice . 1t shuts
up the Soul in a Grave, and maXes 1t to lead a living Death,

il
P b

objects (CZ p. 217). Here Iraherne

n

and robs it of all it
turns against the traditional ideal of separation from the
world which mirrored the conception of a self-sufficient

God . 'rue contentment" writes [Iraherne "is the full sati-
sfaction of a knowing .ind".

o s : ‘ -
“1thout hls [Treasures no mans Soul can be,
mor rest content Uncrown'd!

Y TRY

CZ po, 217; 213)
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Our treasures are in the world which we must learn
to value 1T ‘jod=s »nlan and will is to be fulfilled. :od
m us because his Jisdom very

ro
thout Love the World would be
nd of the Creation frustrated.

does desire Lova
well Knows that w
in vain, and the
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Thlis makes 40od 1ln a neasure dependent unon man,
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value the world =o od 1s ful
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Por insofar as the world is unvalued 1t is a
no essential relation to
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image of
You must Want like a GCD,
Satisfisd like Gob.
Hig Imace?

that you may Dbe
Yere you not made 1n

(CcrL, 4i)
is, that Thou mightest Dbe
Blessing by “elnv Lov

(EXl, 51)
deed, a Joy and blessing to
man and God,; caus
The Power o

and both together,
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fully
f God is its own Znd
did all that it
Sower exerting itsel
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because 1t
but P

might not be
f.

CZ p. 53)
“idle" he would, in any case, no longer
1, in tl image of God must likewis
- 1is hi

se act to be;
hls pnower for th
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According to Descartes it is principally because of
ite will which is in us that we can say we are made
n what Tollows we will investizate the

laws of man's activity in the world in his will znd

a, Introduction

Qur verfection, Traherne writes, lies in our Power

of knowinz being transformed into act, such that all objects

"appear in the interior lizht of our own understanding"

(C

[R5

p. 37). By our act things avpear and it is only by appearing

o = =

l.

that things are. A nerfect act of knowledge is "Power ex-

N

erted". In this formnlation it is the power of the mind which

makes thingzs appear or come to be. This recalls, on the one
istinction fronm Larsilic Ficino, wnhere “aci"
is still used in its ontolo=ical sense as God's vower to nake

g

i Ve B e b, D o 1 " KO ] L} g L. = B L [ e
things bhe., Tor Yranerne, "act" 1is the activity of a knowing

2

subject, and things are only in reference to that subjiect.

In reference to the soul, which always thinks’

DS ’
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(in the bLroad sense which Descartes assismes to this tern %o

N
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only indirectly by the body, while the latter,

on the contrary, depend absolutely on the

actions which produce them, and they can be

changed only indirectly by the soul.50

Descartes distinguishes between active and passive
as the difference between volition and the passivity of the mind
under the action of the physical system. Volition, as active,
is further opposed to perception or understanding.51 In refer-
ence to the essential affinity of Descartes and Traherne,
however, we do not take "action" in this sense but as the sub-
ject's activity in the world, as grounded in the subject. For
Descartes things are known "in themselves" through the under-
standing, by reflection on innate ideas.52 The activity of
the subject in the world is carried out on the basis of the idea553
attained through critical self-reflection. The method of such
acts is analysis. Method, then, involves reducing

obscure proportions step by step to those that

are simpler, and then starting with the in-

tuitive apprehension of all those that are

absolutely simple, ...to ascend to the know- 51y

ledge of all others by precisely similar steps.

What I wish to suggest is that the sense of act or
activity in Traherne is essentially Cartesian. This is not to
suggest, which 1is absurd, that Traherne is consciously following
the method of Descartes or that he has a method similar to

Descartes. Rather, the nature of the world in Traherne is

determined by a mode of mental activity which, by subjecting it
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to "analysis" 1n a broad sense, reduces the world to a set of
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t and actual only as a "value" and an aesthetic
object for the subject. This will be examined in greater de-

tall below (Sec.i.). :irst however, we must consider the

nature of the =snabling basis of "act"; in Traherne this basis

. &

5 .

ig articulated under the primacy of "“self-love",

N

"If we desire to glorifie God" Iraherne writes,

or to please the Angels, or be grateful to men,
it is because we love our selves and delight
in our own Happiness, and concelt all those
actions whereby we do so, either a iieans, or
a vart of 1it,

(c:

How 1is this to be understood in its fundamental sense?

*3

p. 28)

t

Jhat structural or lo

ry
(VA

ical relations are implied here as
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lations between the self and the world? In posing
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in this way 1t should be clear we are not concerned with

psveholozical complexes, or wlth explainations of how the ego
rationalizes its perceptions. Rather, we wlsh to uncover the
structural presuvpositions of self-reflection 1in the particular
historical case with which we are dealing, as it stands in
essential finity with the fundamental movement of its tim
Iraherne regards self-love as the "Basis of all Lov."
"Had we not loved our selvs at all we could never hav been

i

obliged to lov any thing."

But when we do lov our selvg, and self Lov 1is
satisfied infinitely in all its Desires and poss-
ible Demands, then it 1s easily led to regard the
Benefactor more than 1t self, and for hls sake
overflows abundantly to all others.
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#irst of all, Traherne writes, self-love 1s the basis

other things. "“Love" in the Platonic tra-

(=

of the love of al
dition in which Traherne 1s working refers to a unity of will

1

for the good and the desire for the beautiful,

Love iz not satisfied with human knowledge,
because thls knowledge is created and finite,
The will rests only in the first and infinite
good.5>

In this passage from i#arsilio Ficino "love" is the
. . . g5 5 . ( 4 . .
unitary vower which 1s the basls of the souls upward striving
toward God as this is expressed in acts of knowledge. The will
is not independent of the intellect and the intellect is guided
. _— ~ . : . N .56
by objiectlive Ideas 1n 1ts ascending contemplation toward God~” .

"Love" no longer has this sense in Iraherne. This is evident

by

from our exposition of the sense of "Act" insofar as an act of

love {or knowledge) in Traherne is the exerted vower by which we

ma¥Xe things apvear to our own inner light (Part € ii a). Yet
“love" nevertheless retalns its sense of "power" as the basis
cts., Where "love" 1is the movement of act to the
"world" (whether defined as a hierarchy of Ideas or as that
which is made to appear in the inner light) "self-love" is the
movement of act toward the self, 1s therefore, self-apprehension,
The world 1s made devendent on{the prior "basis" of self-love.

The world can come to be only on the basis of the subject and

for the subject, for the return of the self to itself - in

self-love - produces the "subject" as that which is the pre-

requisite for the appearance of a thing - more precisely, for
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We have referred to "love" both as the basis, the
enabling power, of vparticular acts and those acts, of
apprenhension and knowledge, themselves. "“Self lov 1s the
Basis of all Lov", in the second sense love refers to acts
in the world. In practice these two moments cannot be dis-

r\

satlsfied infinitly in all

tinguished for self-love must

(18
®

its Desires and possible Demands"” and this satisfaction can

only by obtalned through Act, or extended power., For as we

saw above a power wnlch 1s not 1n act 1s not at all’7.' Un

the other hand self-love cannot be "satisfied infinitly" through

w58

"a dwe Employment of our Faculties without flrst being

"satisfied" in its self-knowledge of itself as ground., In

a o,

this sense self-love, where the subject and object of apvre-

hension fall together, provides the ground of certainty for

the world, that is, for the apprehension, or "enjoyment" of
According to this "principle" of self-love, Traherne

holds, God -himself is to be "enjoyed" as "the fountain of

infinit Treasures" (C IV, 49), The meaning of "enjoyment"

will be considered more closely below but it is clear from

what has been sald thus far that "enjoyment" through the "power

of act" refers to the self-realization of the soul throusgh the

apprenension of objects. God, on the one hand, facilitates

this self-realization by belng the "source" of objects. Ur

the other hand "God himself and hls holy Angels are Ubjects of
1 ~ ( 2 2) n " ; Il o e

the Understanding" (% », 33). 3y the orinclole of self-love,

D

"infused" by Jod, we are able to love and enjoy world and

¥ .

(?
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2od him=elt; and :n recognlzing God as the source of the

rinciple, as well as of the world,we are able to love him

g

"more +than our selvs" (C IV, 49), Thus self-love, Traherne

argues, is overcome by self-love in the process of 1its

activity. In this process, as we hinted avove (Sec. (1) ¢)
the self, or rather the »nrincinle of self love, which is

simply an enabling vower, is the foundation of both "man" and

il =

now there 1s an inf*nit Union between Him

us, fde being infinitly Delightful to us

we to Him, For he infinitly Dellghteth to
see Creatures Act upon such Tllustrious and
Zternal Principles, 1n a marer s0 Divine Heroick,
and most truly Blessed, and we delight in seeing
Him giving us the Power.

[SVEAV NGV
2
ot

(

(C IV, 49)

The traditional language of this passage (Creatures,
"ZFternal Principles") should not be allowed to obscure its
central movement For the only "principle" with which Traherne
is concerned here 1s the principle of self-love, a vprinciple
of infinite activity which requires the world and God himself
for its satisfaction, To say the princivple is "infused" is
merely to say it 1s an innate vower; on the other hand the

"union" of the self with God does not abrogate the principle

. . . . . { ) « .
but 1z its "infinite" expression and +rlum0nb i ne union

of tha princinle or nower of self-love with God unites the two
as the ground of the avpearance of the world; and simultaneously
vecomes simnly the infinite object, or an infinite limit

(see below sec, (1i1) 4).
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¢c. The Cogito as Basis

The movement we have examined above can be expli-
cated more precisely by reference to the cogito in Descartes.
The cozito is the basis of the Cartesian "act" or analysis
even as self-love is the basisc in Traherne. The cogito
ergo sun (I think, therefore I am) is the basis, the foundation
on which Descartes seeks to re-erect the world after all other
certainties have been stripped away by a process of methodical
doubt. The cogito itself is absolutely certain. It should not
be taken as a deduction but as a simple, immediate intuition,
in which the "therefore" is given no force. As such it says
"I think, I am"; the existence of the subject - the "thing
which thinks", or ego - is "disclosed thfough its activity"éo.
As the foundation of thought or apprehension the cogito
accompanies all other activity. Movement towards the world
is simultaneously grounded in movement towards the self, in
self-apprehension. The Cartesian theology, on the other hand,
is less concerned with God as such, than God as a means of
re-establishing the reality of the world. The existence of
God is necessary if "ideas are to be capable of representing

61

things, or of having objective reality." In this sense God

acts as the ground of the world together with the cogito, and

will likewise determine how the world will appear or beconme

present.



first let us consider, briefly, how Descartes derives

God from the cogito, Descartes distingulshes between "formal"
and what he terms "objective" reality in reference to ideas,

=
L
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or concevots, and that which they represent, the thing itself.
Ideas have both formal and objective reality: their formal
reality consists in the fact that an act of apprehension is
itself something real and occurs at a particular time;
“ohjective" reality avplies only to ideas and consists in their

N

revresanting some thing, possible or actual, to the mind. OCn

the other hand everything that exists has formal reality. How-

(o]

g

ever, since we must begin with the 1dea in its objective reality

3

inzg self-evident) the problem is to

(&
(D

(its formal reality

0

determine whether this re-presentative reality does indeed

revresent something existent, something possessing formal

The objective reality of the idea 1is related causally
to that which 1t representis{even if it represents a fiction):

But in order that an idea should contain some one
certain objective reality rather than another, it
must without doubt derives it from some uaugp in
which there is at least as much formal ﬁlltv as
this idea oontair of Ob“DCt‘VO fQJlLtV.

'he cozlto is a special case for the reason that the

objective reality of the idea in self-reflection and the formal
reality which is its cause "are both disclosed to intuition

ol
within the same speclous present" . Az such the cogito reveals

+ 1.

not only that this idea 1s real rather than fictitious, but also

provlides a ‘criterionfor what an 1dea 1n ltzelf 1s as a rep-
resentation,
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In the cogito the objective reality of the idea and
its formal cause fall together; this is not the case however,
in reference to God as the world, with the consequence their
formal reality can only be determined indirectly. God is the
means to knowledge of the world for with the existence of God
the fear of an all powerful deceiver is allayed65 and the
inferences the memory must make in constructing its world-
system are guaranteed by God's veracity. This dependency upon
God causes Descartes to hold that the atheist does not have
true knowledge, but mere opinionéé.

The existence of God, on the other hand, is proven
from what is certain, the cogito. Descartes proceeds

from what he regards as the undeniable truth that we have an

idea of God. This idea requires a cause, and what is more

"3 cause in which the same reality is contained, not merely

67

objectively, but formally or eminently" '. This means,

Descartes argues, "that the capacity to form such an idea

68

could not exist in me unless I were created by God" .

The agssumptions concerning causality and degrees of
reality in this argument need not concern us as such. Rather,
we return to the cogito as that foundation which allows us
to project God, and thus, in turn,'subject the world to analysis.
The significance of the cogito in this respect is that it

universalizes the test of clarity and distinctness and makes it

-+

the criteria of what is true. "By intuition I understand"”

69

Descartes writes® y



the conception which an unclouded and attentive
mind gives us so readlly and distinctly that we
are wnolly freed from doubt about that which we

e T

understand.

2ut where other existents are medliated by the 1idea,
the cozito, as we have seen, provides its own proof and its
own ground in its clarity and distinctness. T©'hings are only
as they are mediated through the idea; as such clarity and

distinctness become the ground of things in general, thay

j\Y}
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become the me .which thelr reality is decided’”.
In this way the certainty of judgement and the certainty or
"knowledge" of the world which is derived through analysis,

that 1s, through the construction of a system of clear and

e
6]
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£

ict ldeas describing the world, is ultimately founded
on self-certitude.

Wwhat concerns us 1in this account is the essential
similarity of the relationshin of the self to the world in
Traherne and Descartes. In Traherne, as we have seen, self-

f which alone

O

love forms the self-reflective basls in virtue
the world apvears and which specified the manner in which it
will appear, that 1s to say as an object for a subject. The
subject realizes itself by approvnriating the world. This
approvriation by which the self becomes fully itself can only
be carried out by projecting "God". In Descartes God provides
the guarantee of certalnty wnlch allows the subject to system-
atically conquer the world. Traherne,standing within tra-
ditional Christianity (although not in fundamental agreement

with 1t), and using its lansuage, speaks of God both as the
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source and the end, Yet this conception is restructured and

subordinated to the primacy of the self's activity which is

the determininz princivle moving both God and man. In the

traditional manner God is seen as Creator of the world, as

0]

present in it, and thus implicitly justifying it. In this

manner God '"zuarantees" the value or intrinsic worth of the

world, As such the self 1is enrabled to recover itself in the
world, that 1e, become completely for itself by subsuming the
alien "other" to itself, 1n this process simultaneously closing
the opening abyss. Insofar as the world is for itself in its
otherness it opens as the abyss. Thus insofar as the self
"closes" the abyss and becomes completely for itself it approaches

God as 1its own infinite projection, Likewise, in the final

" 3 n

ied" by God only as God 1is the
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analysls, the world 1is "just

project by which man justifies himself, his own activity.
ijoreover, not only does this entall, as we have seen, that the

world is a value only for man, for his "enjoyment", but that

man must will this value as the means to his self-fulfillment,

d. Cartesian RBeason and Joral Sense in .or

M

[

We will now turn to a modlification of the basic
Carteslan formula as thls ls articulated in the Cambridge

Platonists. {4e will concentrate on iore). This will help

(o))
(v

to reveal certain tendencies in Iraherne and allow us to
his position more closely.

The danger of Hobbes as percelved by the 2latonists

)

.
Tomnr S Wi el ~ e , o . oy ST 1
1ay 1n nhls method of reason as well as nhls doctrinesgf

<

. et
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the Platonist's first - but not pre-eminent - use of the word
“reason" corresvonds to its use 1n Hobbes and Descartes insofar
as both are concerned with "analysis" in a general sense., This

is not to obscure the radical difference of Hobbes' conception

1\)9)

‘J

from that of Descartes’”™; likewise the following passage from
More indicates a basically Cartesian but hardly Hobbesiza con-

ception, Reason, lore writes, tests fancy

“

by the known Faculties of the Soul, which are
either the comaon notiore that all men in their
wilits agree unon, or the Zvidence of outward
Sense, or else a clear and distinct Deductian
from these (iore's italtics)’J,

EEl)

The Cartesian echo is distinectly audible in this passage

In o»npostion to this sense of "reason", which will
be eluéidated further as we proceed, the Platonlsts defined
reason as an inner knowledge or illumination of the soul. This
its relation to reason as analysis emerges with the
fenry Jore, liore nolds a theory of "act"
derived from Descartes’’. Virtue is the intellectual power by
which animal passions, which are motions of the body wnich

obtrude violently on the soul, are overruled, The intellectual

power acts, as opposed 1o being passive, upon the good uvon
/

#hat More calls "right reason" is the means of appre-
1 ¥ 3 3 = I+ 3 +M - - o+ 3 3 M 76
hension of the good; it is the copy of the divine law in man’ ",
Risht reason, however, 1s itself "measured" by the "boniforn

faculty", which is to say its final and determining ground is



...tho it be easle to agree that thls Best
{the zood] to be that wnhich to Right Reason
is consonant, yet what this Right Reason lis,
‘or wnat the measure of it, seems a most
difficult matter truly to resolve... S0 that
in short the final Judgment upon this matter,
is all referred %o inward 3Sense, which [ con-

fese, I should rather have called, The Boni-
form Tacultv of the Soul {.ore's italics) 7.

jj & i DT~ 3 - i 3 2 1] 33 3 " 2% '3 2
Thig "inner sense" 1s the "most divine" thilng 1n

?9 )

man’”, This Faculty, .ore writes,

much resembles that part of the #ill which
moves towards that which we judge to be

absolutely the best, when, as i1t were with
an unguenchable thirst and affection it is 30
hurried on towards so pleasing an object....~

From this passage we are made aware that the Bonifora
Faculty is at least historically related to the "Intellectual
Love" of the sieo-platonic tradition, as we find it for example,

~

. . . .8 : .
in Flcilno's Commentary on the Symposium . Slm1¢%r1y. virtue

emerges as the unity of intellect as such, and purified will.

D
0N

Although ¥ore at times describ the Boniform Faculty as

K2 5 s
Intellectual Love 7, 1n general the 1ntellectual aspect of

this final defermining power 1s allowed to fall into the back-

1

ground, Absolute good is”

Judged by Right Reason: but that the relisnhn
and delectation thereof31: to be taken 1n
by the Boniform Faculty 2

The Faculty takes on the aspect of an 1nner moral
sense or fealing which 1s the ungrounded basis of reason; it

is a "more inward, compendious, and comprehensive Presentation

. L , . ; . Bh .
of Truth" which 1s "antecedaneous" to logical reasoning ', As
a moral sense the Faculty grants moral certaintv unon self-
I‘Qf‘] ction or 1lmmedlate ol foanmmyrarana ""‘?6 &) <

elilLec OQrr 1mn~ La te Lo 2nens L0010 . {et, as the



all certainty 2s such. Thus insofar as it is the grounding

and accompanying self-aooprehension it performs a function
similiar to the Cartesian cozito, yet insofar asit'is articulated
as a '"sense" it remains fundamentally different from it.
Despite the fact that this "sense" is the basis of
reason and 1ts activity as self-certitude, llore has no theory
by which the linitations of reason as such, as deriving from a
basis which is itself not determinable by reason, can be
defined. On the other hand, nhe is determnined that sense, or
"enthusiasiun", be uwbject to the judgements of reason. In

this respect analysis, or clear and distinct percention,

provides the criteria of what is true and is reapplied to its

ovn hasls - felt experience, Genuine 1llumination, writes
ore ,is "a Prineiple of the pure Reason" and there is nothine

24
able %o, il not demonstrable from, what we call Reason" .
n the final analvsis "reason" or "purest Reason" has no true
content in lore other than the Cartesian and his atitemnts to

recapiure the Platonic sense oif the word are doomed to faillure

by the feecty ne begins from Cartesian presupvositions By

iemandin~ that the ori~inal ielt experience is not to bhe
"ar-ued" Laui nerely Telt or neﬁse@'y, and by allowinz the
criteria »f reason to circwigerite t exderience is
or can e, ore rasduces the orizi o 1ntelileciual
povertyr., ‘6% this is 1novitable insofar as ‘ore is under ihe
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domination «fz rationalistic or Cartesian conception of reason.
In Locke and the eighteenth century this tendency is absolu-
tized: Locke eliminates the boniform Faculty completely (and
with it all Platonic residues) and emphasizes the need for con-
crete evidence for religious affirmationsBS. Concurrently, with
moralism and pietism, the felt experience has neither in-

tellectual content nor theoretical basis.

As lore's Enthusiasmus indicates, his tendency towards

a rationalistic religion can be ascribed to his fear of the
"enthusiasts" or (lMore felt) religious and political fanatics.
The cause of enthusiasm, More ascribed to imagination, which

he held to be only partly in our power89. Other than political
fanatics, More held, poets were particularly prone to the
affliction of enthusiasm, for as he writes "a Poet is a

enthusiast in jest“go

. Our suspicions that the connection of
"imagination® and poetry may have some significance are con-
firmed, in reference to natural forces, when More describes
the essence of what is later known as the "sublime":

men are prone to suspect some special presence

of God or of a Supernatural power in whatever

is Creat or Vehement.91

Thus this opening, or possible line of questioning,
appears in lore as well as Traherne and is, in the same measure,
closedgz. This closing attempts to conceal an awareness which

is nevertheless revealed in bMore's analysis of imagination.

Imagination is recognized as a power revealinz a power. The

by

irst power ‘is to be controlled or suppressed; the second power,

insofar as it cannot be analyzed by reason, is simple "nothing".
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Simultaneously the "inner sense" 1s pushed into the foreground

as the means of communication with God. In iore thls "innerness"
still retains, in large measure, the sense of an immediate
apprehension of the truth. Yet insofar as innerness is subjected
to analysis and its criteria of the truth it is alienated from
itself. The true becomes what can be thought clearly, what can
be re-presented, and thus the immediate glvenness of experience,
the ovenness of man to the world which allows its power to be

apprehended, 1s suvpressed, and "sense" comes to mean the

presented ideas of the sensed world as it is apprehended in the
mind., The "outer world" is the "space" of sense activity. 1In
Jdore the emphasis which Traherne places on activity 1is sup-
pressed; in contrast, the world as space 1is the container of
sense-reality and the basis of the unity of God and the world.
(This will be examined further below, sec. iii.d)., In Traherne
on the other hand the activity of "sensing" 1s explicitly
develoved as the means to Felicity, or God-likeness, This
activity, however, 1ls not related to and does not realize itself
in he world simply as the extended; rather, within the frame-
work of this thinking it re-values the world:

Infinite worth shut up in the limits of a

material ‘eing, 1is the only way to real
infinity (CILI, 20).

To this question of value we will now turn,



a. "Seing-in-Frame" in Traherne

What Traherne refers to a2s

the conscious articulation of the relation of

tude
2
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self and world which thus far has heen considered in its
logical structure in the cozito, which is the determining
ctempis to achieve a warticular

attitude toward the world. This attitude is the means 1o

Felicitv or self-realization.

Thus, as we learned before, things in thenselves,

g

re worthless and without reslity:
Thoushts zre alone by i‘en the Ubjects found

“'hat nheal or wound

Things are but dead: +they can't dispen

Cr joy or Grief....

are known
, they please or kill: ‘/hat Care
(Since Thouchts apply
m

—a

Qs

Thinzs to ny iiind) those thoushts
hat Hev'nly Thoushts me Hev'nly f“ Nz
!The Interence® 11, 15 -10, 2L-23)

The thinz comes into bheing as an object of thouzhi;
in marticular moreover, it is as a valus-object, an ob
which comes into beinz in virtue of the walue it holds and

the existential neanino 1t dispenses, that it oresences,
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ne subject-odject struciure of the self-world relation

itsell, as we found it exenmpliiied in the ceogito. Cn the bacsis
of this siructure, the Tact the world exisits only as object,

1+ AMEeED Mo NS D T -t oty ok +hoe v 1"- + TOCOYVRT 14+ T
it becomes necesszry to retrieve the world, %o recover it fronm

its object deadness, and thus it is avppropriated as object-

In this manner we distinzuish the structural bhasis -~

1f relates to the world onlv as su

I8, . e Il
tne i1acv Tine

w
D

and the conscious articulation it necessitates 17 the world is
ne recovery is still the appropriation o

an ozject, to he specific, a value-object.

At the end oi the lzst noted that Traherne
apresrs To carry out a re-valuation of the world and referred
to the followinz passase:

Infinite Worth shut up in the Linmits of a

aterial Beingz, is the only way to Real
Infinity.
! s B 2 5 (5]
\ L I ~-O)
How are we to ? VWhat is the essential

relation of gelf and world which forms the hacksround to this

saying?  And w 18 revealed by 1t? If we refer tack to the
traditional conecevntion of the interrelationshiy of things which



n rficino the hierarchy, or "Great Chain of Being",

from each other; it is a systematic principle by which the
corporeal and incorporeal worlds are divided and by which each

thinz 1is given a rank or a determinate relation to all the rest.

5 -

7od is the upper 1limit and highest member of the hierarchy.

re is no first and no last dezree among
gach middle dezree will denend on

e higher degrees and produce infinite
lower degrees... Consequently, it will be of
immense power and full of infinite perfections.
Thus all things will be ecually infinite. Cne
thinz will not be more excellent than another,
the cause would not be better than its effect.®3
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cluzive relzation to the subject. This has been enunciated

above. Since the thing is in virtue of +the subject alone, its
value or grade of being is determined exclusively bv the sub-
ject., Thin~s are, so to speak, levelled to one plane - the
obiect nlane; Yet even the most nesli~ible of thinwrs, being

an ahject, can bvecome a centey of infinitv. Giow does this
come about’ ‘his is not %o bhe understood murely, or even
orimwrilr, in ferms of the inherent heine of the thinz., For

thic weins is lost insofar a3 the thinr hecomes an object.

n e ne i ity of the thine derivine
fronm 1%8 2 tial linaitation. ore d in the allawinst section
2 [1ad Franerne YCRY 3 ) st At a4 sincle {opgatiznlliyv)
1T N 3 i ounld he less zxeellient Shan o world coannzed



of many finite things:

He bounding all, did all most usefull make:
And which is hest, in Profit and Delizht
Tho not in Bulk, they all are infinit.
(CITT, 21)
The infinity of the thing then, emerges in its

in the Air" can be related infinitely to the totality of
thinzs. To be in-frame is to know objects in their relations

and to value them accordingly.

A I7ind in frame 1is a Soul clothed with Right
Apprehensions: Thoughts and affections well
ordered, Princinles and Contrivances well »bro-
nosed, ‘e=ns and Ends rationally consulted, all
considered, and the 3est choser:

ne realization not only of man, but also of God for in
Felicity the world is valued and returned to God. The activity

of the subject, as we know, is crucial tc this process. Thinsgs

are held in the nmind as ideas and the "“houzht of the Yorld
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s Enjoyed is Better then the World" (C II, 90)
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itself. In the same manner as the thing derives its reality
as obhject Trom the subject g0 too the world - as the totality

ts unity and interrelationshin» froa the

activity of the subject. Thus a mind in frame will apprehend

thinss richtly: the test of "rishtness" is the usefulness of
the thing to the end of the nind's Felieity. Pelieity, in
turn, is nossible only throurh e nowledze of interrelation-
ships, or throurh the hnowledce of the relation-systenm:
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Som 1little Plece in a Zingly Jonument severed
from the rest hath no Eeauty at all. It enjoys
its valu in its Place, by the Ornament it gives
to, and recieves from all the Parts. By this
i discerned, that even a little knowledge could
not be had in the .lystere of Felicity, without
a great deal.

(C ILL, 55)
Phe system of relatlons 1is created by the subject

to whom the thing is subordinated as object. In the final

nalysis what will determine the grade of value (or "Zstem")
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afulness" within the system constructed
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by the soul in search of its salvation,

Zefore we proceed further 1t 1is necessary to relate
the notion of being-in-frame to the traditional concept of
sin, In contrast to the Augustinian doctrine that sin is
inherited from Adam and vassed on from generation to generation,
Trazherne appears to regard sin as a misvaluation of goods
brouzht about by adverse soclal influences. .en
Study a thousand .ew fangled T2asures, which
God never made: and then Griev and Revine they
be not Haonny.
(¢ I, 32)
ey refuse Gods treasures and "Dote" on "invented" treasures,
"scarce and REare, Insuffic;ent, Hard to be Gotten litle movable
and useless Treasures" by which théy feed thelr own greed and

avarice and bring corruption and violence into the world

(C I, 33). "Invented" treasures have the qualities of being

false values or objectifications - they are instruments-of
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Lty of the =elf, the act of recovery becomes an intellectua
ste

nimself., 7ie have already referred to this for
ieness ag the attempt To achieve a vparticular attitude

ag we have
s v 1LV e

erne, Uvon this baslis, then, "sin" avpears in the self-
retanding as "error" which brings about the estranzenent

the sell from itself, that is, from its true and authentic
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"correci" one, by ghiftinz and adjustine the “"Trame", so to

soeg:

-, to Iocus it properly and vprecisel




or Iraherne this understanding, of the mutual and "natural”

idr,

interrelationshins of things, is attalined by a retreat to the
"original" self, unspotted by common social attitudes and

ceptione, Inis basis or fundamentum zallows sinful or evil

y the willling of
erroneous judgements on the basls of unclear ideas,

Sin, as we have seen, is misvaluation; misvaluation

ot

appears as the failure to relate a thing to the totality of

O

things correctly, which 1s a fallure to value or "esten
thing. This failure 1s basically an intellectual error which

follows from clouded and vnerverted perceptions., Inv

(1)

ely,
valuation or estem 1is correct valuation, #hat zives the criterion

1

of correctness? We have already seen that anobjective grade

of being no longer exists in Traherne: all things are "infinite™

and means to infinity., "Dead" as objects,things receive value

and become value-objects 1in reference to a subject., Ihis re-

{8

laticn however, does not constitute the relation of the self

D

LJ

to a world as a objective hierarchy of bein rather the self

Ja

constructs a nierarchy and a system of relations in reference to

its own projeact - its quest for self-realization and completion,

"he soul of man Traherne writes, made the "world become useful

in a moment, which tefore was unnr_') table, dead, and useless"” .

'hings are arranzed on the criterionof the infinite soal of
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infinlite self-realization, or GHod-llkeness,
o~ 1 y i P e ~F —
The Soul LJ made for Action, and cannot rest, till
1s employed. idleness is its Rust. ﬂ]?°9 it
wlill up and Pfhink and Paste and 3ee, all is in wain..
w L 7 e ~ ~ ~ & 3 A +
your Life must b2 as full of L>prabl0“ a5 s0d of
reasure, Your Uneration shall be Treasurse to HAim,
as Als Upaeratlon is pelizhtfull to you,
B
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‘le have seen that all things serve the subject as

ke

value objects, and all objects, insofar as they are elements
of an infinite relation system, are themselves, in their

subject bhecones an infinite subject, by which it hecomes God-
1ie = activity in the world, is the

way of valuing an . nins obvje There there are no objects

no man woul
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characteristics of the vorld-ohject by which the soul is to
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rahermes and one o1 Lthe "NosST

f Degecarites, Leibn




nerfectly known to God, though only one _among
them has been produced into exigtence, ?

Since the divine providence manifests itself

,_
H-
-
ct
iy

tal seriss" of the universe i1t follows God selected the

best and "that consequently thlis best universe is that which
actually exists"’", Like Leibnitz Traherne attempts to uphold
both the free cholce of Jod and his necessary selection of the
.
best world: 7
because had [God] in any one perticular vre-
ferred the Vorse =above the better he had
contracted a 310& upon his own Wisdome and
Goodness, and made the whole Creatlon
informe X
Oe¢0*m.,d. (CE . 7“)
dnat concerns us here however, is how the world an
in particular the "best vossible world", relates to the soul
in 1ts quest for salvation. "Felicity is rightly defineg"
writes Traherne
to be the Perfect fruition of a Perfect Soul,
acting in a verfect Life by Perfect Virtue.
(Trahernes italics)
(CZ »n. 19)
"Perfect Frultion imvplies the Perfection of all its Objects
(ZE ». 20) where the Laws of Jod and God himself, as well as
the world, are "objects".
Unless all these [objects] be perfect in thei
.ature, Yarlety, .umber, Zxtent, Relation, Use
and Yalue, our frulition cannot be simply perfect,
because a Greater and more verfect frultion might
unon the production of better Ubjects, be con-
trived..., The more Beautiful the ubject is, the
more pleasant is the enjoyment,
(CE2 p. 20)
Lhe "world" avvears here as the totality of thinss;
1ts "infinity" is the infinitely extended system of relations
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which may ba construct veen objects. This 1s to exclude
the possibility that things have "natures" which are infinite
in a qualitative sense. That thls 1s so becomes clear when
Traherrie refers to the infinity of our "pleasure" in the

world as grounded in "the sature and extent of svace, which is

LS 5+

illimited and {(CZ b. 67). The "best

nossible world", then, is defined as the quantitative relation-

system of things in svatial infinity which the subject makes
its own to gain its infinity. This system is produced by the

n
N

t himself as nis self-oroduction, his salvation. It 1is
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insufficient however to describe the relation-system as simply

i
itative - Tranerns is not, after all, a physicist., We
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have already described the objec

1s characterlzed by the number and varizsty of things. Traherne
= 3 1 o - o o 3 £33 3 -
is concerned to show that a single 1nfinite thing 1is less

for examnle, only one sun - [raherne demonstrates that two are
not mossible without causing more harm than zood,
out reducing the verfection of the world as a whole, In this

thinking Traherne recalls the traditional princinle of plenti-

tude but at the same time he re-constitutes it on a new sub-

. - 5
s 3 e s
“"':Cb_g\/'} L .
5 ’
“he supject, az we nave- seen, relates the world to
FE N + Z L - 1~ + TR 1 e + S 7 3
38 a4 system of 1nterrelationsninsz. wnere the individual thins
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receives its value from the system, the system as a whole is

ordered or arranged on the basis of esthetic principles. The

world,essentially, is to be a picture and our work of art.

Infinity of space is like a Painters Table

prepared for the Ground and field of those

Colours that are to be laid theron... To

leav any part of it Naked and bare, and void

of Beauty, would render the whole ungratefull

to the Ey, and argue a Defect of Time or

Materials, or Wit in the Limmer.

(C v, 5)

Man distinguishes himself from the beasts,Traherne
writes, "in being able to note and admire the Workmanship of
God in the decent Order of Symmetry and Proportion" (CE p. 46)
in those he loves, and in the World as such. Variety and
plentitude are explicitly related to these esthetic criteria:

All things by a kind of Temperance are made and

ordered in Number, Weight and lMeasure, so that

they give and recieve a Beauty and Perfection,

every thing to and from all the residue....

(CE pp. 179-80)

Here the quantitative relation of things in their
number, measure, and so forth, are explicitly ordered esthetically
and their perfection arises from this "beauty".

The individual thing takes its infinity from its
relations to the whole. The whole in turn takes its beauty,
its esthetic perfection, from the perfect relationship of its
parts. Where the idea the subject has of a relation is less
harmonious than might be conceived, the relationship and the
picutre is distorted. Since it is assumed God created the best

possible world the fault of this distortion resides with the

subject and the "Life" of the soul 1is less than perfect (cf.
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definition above n, 55), is "Elemished". The perfect 1life,

to be itsell, must will itself to be comnmensurate to its
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Here the essential incompleteness of the "whole" is revealed.
here is an "infinite" discrepancy, an infinite abyss, between

the state of knowledse of the individual, the "whole" which
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to approximate and equal.

become itself. On the basis

evolving systen of relations as they are gsystematically con-
stituted by the subject. In his discussion of the auestion

n of the Unliverse will allow
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two suns (for our Earth) Traherne shows he is not concerned

merely with ~eneralities. "And perhans when the ature of

D

the Sun is Ynown", nhe writes, "it Is impossible there should

[

n

1. Mz 1 Nl Y 3 R & & i) o - xSy 49 ~ ey

ve Two (C II, 10). 1Implicit here 1is the vpronosition that
natural science - which investirates the cuantitetive "natureg"
=y ol 2 & e s A a8 B A AT d - T
or rejiatvions of thinzs - will serve as <o theolozy,
Or more vrecicely, to the "“acilence of Felieltvy" 7, *hus it is
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vacance which causes us to say that the incumbency upon the
soul to know the world ever more perfectly; ever more "infinitely",
will lead the subject to probe and control the atom and explore

this manner will the "picture"
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In this movement towards the absolute, God himself,
as we have noted several times, becomes an object. <The higher

the value of what is made object, the higher the value of the
101

enjoying soul., God 1is object of the highest value . Know-
ledze of God as creator is necessary to the knowledge of the

102 .
02 The "world" as we have

world as the "best nossible" world.
seen, holds the sense of a interrelated system of individual
objects wnich are ordered so as to form a beautiful picture,
How does God relate to this picture? As the ground, or creator
of all things he cannot simply be another object., e are given

a clue to the answer to thils guestion in the way in which

Traherne and his contemporaries bring God and space into

relation.

Descartes distinguishes clearly between the indefinite

(L

and the infinite; the world 1is not infinite but merely indefinite
since we do not positively understand its parts to be unlimited;
in respect to the parts of the world we "merely nesatively admit
wt03

that thelir limitz, 1f they exiszt, cannot be discovered by us,
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perfection, rather than his extent , in the case of a thing,

on the other hand, we say it is indefinite becauss we cannot

105

show it has limits. In Descartes the world is not, of

course, distinct from "space" and space is purely extended

106 x5 such, too, space is created by God in his

matter.
creation of the world and has no independent existence,
When we turn to More, who developed his idea of

extansion in opposition to Descartes,107

we find,in conﬁrast,
that space is a necessary substance conjoined with God, which
confusedly represents his essence. llore recites a list of
attributes which God and space have in common: each is

one, simple, unmobile, eternal, perfect,

independent, existing by itself, subsisting

through itself, incorruptible, necessary,

immense, uncreated, uncircumsecribed, ...

omnipresent....

More distinguishes between divine or "immaternal"
extension and material extension, and as such denies that the
former is divisible, in contrast to the latier, which is re-
vealed as matter in the sense of the impenetrable.109 These
impenetrable atoms find themselves "within" the absclute and
indivisible space.,.

In Newton this thinking is taken over and modifiedllo;
at the same time the relationship Between the absolute and the
finite or measurable is clarified. 1In a verbal echo of MOrelll,
Newton declares that "since every particle of space is always"
certainly God cannot be "nowhere". God "endures forever, and
is everywhere present and by existing always and everywhere, he

wll2

constitutes duration and space. Here God, the Absolute,
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functions essentially as he does in Descartes as the absolute
guarantee which allows the finite world to be measured. As
such the absolute "constitutes" duration and space. This

is not to say, as Newton holds, that absolute space can provide

113

a reference system for relative motion. The nature of

absolute, homogenous space where no part is distinguishable
from any other, precludes this. Rather the absolute - God as
absolute space - constitutes space in that he allcws the world
to appear in the place he clears and he measured. God is the
opening in which the world comes to stand and in which our
activity can take place. Yet insofar as the absolute is itself
conceived spatially it too becomes measureable. "Relative
space"” Newton writes "is some movable dimension or measure of
the absolute space."lla Likewise, "relative, apparent, and
common time, 1s some sensible and external (whethér accurate

or unequable) measure of duration by the means of motion".115
Thus it can be said of Newton even as of Barrow (from whom

116)

Newton largely inherited his notion of time that

There is a suggestion [in Barrow_| that. through

an increasingly accurate procedure, either of

mathematics or science, our measures may reveal

to us the nature of that which is measured.l1l7

In this case - although neither Newton or Barrow
would be able to admitthis - God's attributes become mathe-
matical limits of the "indefinite" or quantitatively infinite

118 ., " C e N ;

world. God becomes the infinite subject who is capable of
contemplating this infinite system of relations which constitutes

the world in 1its measurability. 'Conversely, as an object,

we may consider "God" as the project
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and infinite end of the finite subject. "God" in thls sense,

as subject,is clearly to be distinguished from the sense of
"God" as the power of 3Belng which lets the world appear.
There 1s a second, related movement of thought in

wnich we find Newton in corresvondence with Traherne. This

1

emerges in ewton when he speaks of space as the gensorium

Does 1t not anpear from phenomena that there is

a Being ipcorooreal, living, intelligent, omnipresent,
who in infinite space, as 1t were in his sensory,

seea ths t\ings themselves 1lntimately, and thor-
oughly pev”CLvos them, and comprehends them wnolly

by theilr immedia presence to himself

(tlewtons 1tallcs)119

infinite space are by the same measure "in"
God. Belng thus in him they are immediately present to him and
subject to his will. The "images" of things only are
arried through the organs of sense into our
ittle sensoriums, are there seen and onnn 3

o o Pl . il 75t
v that whilch 1n us percelves and thilnks,
Here the mind perceives ideas which vresent themselvesto it
in "our li*ttle sensoriumns”, or our lnner "space". In Traherne

the outer unity of God and space 1is avprehended intultively as

the infinity of the soul:

...nfinlty we kXnow and feel by our Souls: and
feel 1t so haturaly, as if it were the very
Iscence and RBeine of the Soul... So we cannot
feel our Souls, but we must feel [od] in that
first of Properties infinit Space.

(C 1L, 81)

raherne continues, in a argument

reminiscent of .lore, cannrot be annihilated i1n thought, 1t

remalns and stands after we have "unsupposed" everythinzg else

)
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This space which 1s of all things the first and most necessarily

know is

without us... the Chamber of our Infinit
Treasures, and within us the Rebvo l*OhV. and
Reclplient of them.
(Cc I, 81)
"he outer space is the model of the inner and ideas are "in"

the mind even as things are in absolute space.
God is with things, they belng "in" him and he
anprehends them immediately. 3Similiarly Iraherne insists we

~

erception of things
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that we mizght "sense" them immediately and clearly in our inner

S

space: "Felicity/Appears to none but them that vpurely see"

....simple sense

Is Loord of all created Excelle

How are we to understand this emphasis on "sensing"? At times

g

Traherne seems to glve only the ldeas of things in the mind

= Pl

reality and a number of commentators have interpreted Trahernes

12 o

thinxing as a kind of anticivation of Rerkeley To what

extent 1s thls the essentlal movement in I'raherne?

In Locke we find the "inner world" schema intimated
. - IR 122 =
in idewton and Traherne fully developed . tdeas alone are

immediately known and through them we gZaln knowledge of the
things to which they refer. iIn Descartes' late conceptio

L

"a o3 1 3 O = wr =3 . S 3 g % 1 . . .
ideas" 1s synonymous with "concent", but in the empiricists

thousht 1s-about "ideas" which have the status of physical

Qb:‘()f‘""f.‘. in +ha

£
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1s a nomunculus



.
not only in the body - but in the mind as well.‘zu Thus the

self can, under certain circumstances, be "possessed" by its
ideas like alien forces. Normally the self contemplates its
inner world of ideas, identifies ideas, and connects them to

the "external world." Knowledge is made a process of perception
as ideas are identified and ordered in the interior world. By
the same measure the differences of right and wrong become
perceptible by a kind of sensation. Thus "conscience" became
transformed from a conscious reasoning from principles to a

25

"sense".l This movement toward moral sense knowledge is
characteristic of developments in England after Henry lore and
in fact uses his "Boniform Faculty", stripped of its Platonic
residues, to carry it out.126

In Traherne too, there is a strong emphasis on the
appearance of things in the inner life

What were the Skie,

What were the Sun, or Stars, did ye not lie

In me! and represent them there

Where els they never could appear!

("Thoughts" I, 11. 43=36)

"Enjoyment" and "pleasure" follow from the indwelling of things
as the soul "senses" and contemplates them. Yet this aspect
of the passivity of the soul's enjoyment in quiet contemplation
is throughout subordinated to the soul's activity, as we examined
it above.

The sense-contemplation of the soul in its inner

space is dependent on the ordering and illuminating activity of

the mind in the outer space of the world.



The Soul is made for Action, and cannot rest,

till it be emvloyd. Idleness 1s its Rust,

Unless it will up and Think and Taste and 3ee,

all 1s in vain,

(C ¥, 95)

"he "Light" of thought searches out things in the darkness;
the mind is not simply a container wnich is filled by material
impressions from outslde. Rather, the task of the mind is to
£ill itself, to bring itself to full realization. In this
movement the outer world as the world of space 1s real and

independent,

.C’

"o

whether as "3Bli

,C"

and oppressin

know its glory,
o 3

own, Likewlse,

determine the

=]
drawn into the

destroy the

conalst

as

world in o

el its "Endless Extent" "realy and palpably",

nd men" in which case 1t is a world of darkness
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is evident in Traherne yet 1t remains subordinate. At the

gsame time it remains in conflict with tThe dominant ethic. As

we have seen the emviricist tendency, with its emphasis on .an

inner noral "sense!" enerszes in Traherne arallelism
I = . o | £ St it S g e S L N
of inner and outver "s»aces". Insoiar ace become

so to say, a "pleasure-chamber" of sensuous "enjioyment" in which

ideas are contemplated, the impetus Tfor unceasing analysis and

Q.

catesgorization of the "extended world" is undernined. 3y an
larsze, however, iraherne succeeds in holding these two moments
simultaneously in a creative tension which fuels the souls
the world as it is returned

desizn for seli-realization 1ir

by the mind.

(iv) Tinme and Eternity in Traherne
T -‘?—’\'-:‘ + 71 § "'.]-} € Y‘f‘.‘ﬁ‘ o Tvraherne iea
In this section we will consider how Traherne deals

) g it o~

with the concent
“ranerna's conceptlion from the fradition as it is epitomized
in Ausustine and Aguinas. ccordine Lo Aaquinas eternity is

essentially %timeless; it "is entire all at once without any
2

7

successgiveness" "', It 1s outside of tine and in a different

L_J
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dimension than the phenomenal world. The seventeenth century

W the new

F1x -, 1 4% - ’ —~ 3
01 the present ime.,..whica neilther they, nor anv else under-
) 20
= 0 1] ~ SR 4 = “ 2 1 - s
STaNUe « + « : he old formulation, according to Hohbes, was
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necessitated bhv efforts to exnidin God's iconnrenensihle®
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vast and future:
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the existence o

at wherever they are, they are not
or past, but as present. Ffor if
as future they are there as "not
e there as past, they are there as
Althougn we tell of past things
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s turn to Traherne. In Centuries V, 7,

is mysterlous absence of times and
endlass length of ages always present,
er perfect. For as there is an
space wherein all FTinite spaces are
and all motions carved on and vner-
50 there 1s an immovable duration, that
all moving durations.... All ages
successions correspondent to those
the Zternlty whereln they abide....
italics)

nd
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ption of eternity oresented here is clearly

Timelss nt; it i1s akin to Hobbes'
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infinite succession, that is, as
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n Ages aonear tozether, 3ll CGecurrences
stand up at once, and the innumerable and Eandless
vreads of years that were before the Creation,
and will be after the VWorld is ended are (Cbjected

as a Clear and Stable Cbject....
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Traherne's revulsion azainst time, against the

m

and fleeting is exnressed in the preservation of tempora

n

events:

3 our Joys exceedingly...

i.oments of their Beginning
gelf: and from Zverlasiting
Things were in their Times
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The Eternal raises the finite out of Tine and nre-
serves it, yet the temporal is not transcended, nor is the

Eternal qualitatively different from the temporal. To trans-

cend time would
in time, objects, that is, in the world, objects which in turn
compose the world. Traherne does not want temporal events to

zet lost, he wants to "enjoy" them infinitely. ot only does

eternity” retain or "stabilige" rarticular moments, so that

ternity" where it will "remain

(CZ ». 77), but the

eternal viewnoint allows the soul to contemwnlate all the works

E s P v < i A TR s g : AU and .

of Time simulitaneoucly in one monment. "All aces appear" and are

[ o o b S . o e Qg Pravay.. I8 LY < A -t % > G I - 2 5
ohiecwed as a Clear and Stable. Chiset”, e Y"spotialization™
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0T wime and eternity then, is in fzet the objectification of
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temporal, worldly succession or finite existence from a stand-

T

voint outside of time. There is of course no such standpoint

in the world, in human worldly existence. .ior does Iraherne
as such, wish to glve up the world: rather, he wants to retain
1t eternally, as ;od does. iere God 1s concelved however,

ovjects: 1like svace 1t too can be empty or full:
«..1t is very Displeasing to Humane Reason, that
Pime should be horrid, and Dark, and emvnty...
and valn, and innumerable Bright and Jellghtful
Objects, which were possible to be desired,
denled to the Soul, and the better half of G0D3
Love removed,

(CE p. 111)

1

Like space time is empnty and dead until 1t is objectified and

its successino as clear objlects, are related to one another,

5 .

"Paith 1s prepared in the Soul on purpose, that all

the Things in Time may bte admitted into the Zye of the Soul",

\

"may be Objected to the Ly

(D

ye of Xnowledge altogether" (CE p.111)
(my italics). Time iz the special preserve of this virtue,

one of the holy Christian triad.

«..1f GOD3 Will and Pleasure be Uniform in his

Operations, and Time it self Beautified by this

Wisdome, oodness, and er, as well asg the
Wdorld, our Falth will have a peculiar Zxcellency
because, 1t is that by which all the zZeauties in
'ime and Zrovidence are enjoyed.

)

(CE op, 111-112
(raherne's italics)

o

Throusn falth an eternity of time is enjoyed and con-
£

templated. Throuzh falth time 1s otjectivized as if it could

be contemnlated bty a subject outside of time. it is oreclgely



by these means, by making time an object, that the subject
attennts to eternalize the moment, to lean out of time while
still in tine.

""he gnmallest Thinz by the Influence oi Eternity, is
nade infinite and Eternal" (C 7, 8). The contenmvlated tine
vhich becomes eternity is not sinply the life span of the
individual or even the ccession of historical events, but the
concrete history in which God has revealed himself and throuzh
which God comes to man., ‘e cannot say that history, as hisiory,
is recognized in Traherne. The events of Christian history
from the Fall to the .Resurszcition as well as the craces and
virtues which are specifically Christian form the context of

a Christian action and thereby distinsuish it from the he
The heathen action is limited and finite, the Christian i

62-53). “he infinity

perience

. T - Vi A SRS T . PO P
ever, is not ex as the vpresencing of God in histo
but throu its objectification: Chrisgtian history - whi
includes not only nast revelations of Cod but also the
of the Resurrection - is anprovriated by the knowing subj
an object evenasthe zibject aporonriates the world., Thus
becomes a "standin=" and "stable object for the eve" As
obiect, it has, in fact, zinlliar characteristics to the
sed 1 further, and
might aw, he very fj“st nave
wen in the state of Zlory
d: chat 0D wvery well
eauty of rrovorition, that
Harmony and ;Sj-f:},.xetrj' strings from a variety of
- . IRy ey 33 . Fe Y - ~ 23 =Y s
excellent Thinzs in several nlaces, fitly
answerins to, and nerTectins each other....
(CE p. 134)

e



History receives its justification through the beauty
of provortion; this is Traherne's vecullar version of the
“fortunate fall", the "history" Traherne is concerned with

1

in this vassage is both personal history

. ) . .
15 ne schematlzes 1t

)

as a vassage from "innocence" to "glory" and Christian history

from Adam to the Second comlng; ths two movements mirror each

=
ct

is clear, in the final analysis, that the appropr-

iation of } tory =28 anobject to be contempnlated from anh'eternal"”
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viewpoint cannot be successful. The subject is inescapably

within history. In what manner then, is Traherne

be understood? In our conslderation of the "second stage" of

Traherne's develovaent, as he himself sees 1it, we noted that
anxiety is the fundamental reality and orimary impetus under-
<k . N D

B

lying the subjects attemnt to recover the source. This process

and activity of recovery,wnich is carried out in the objecti-

D

a8

fication of the world,is simultaneously an endeavour to over-
come anxiety; although the consciousness of this may be sup-
pressed. The peculiar relationshivn in which faith stands to

time in Traherne likewise points to anxiety as the basis of

U

his thinking, Faith 1s seen as the means of redeeming the
soul T history and from the tension, the uncertainty, of

its simultaneous being in two realms, On the one hand faith

allows the subject to become one with its own project, the

I O T ; ~ TR <1 . 1 Vs, 4o H . 1y ] 3
infinite subject. ©{n the other hand falth 1s actualized in
-4 2 . < A5 s g o S
A1StTory, ot as nistory MLt 48 a sucession 2i onlecis 1n a
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tand" and are in harmony with one another. This betrays the
subject to be in the temporal realm and subject
this realm toward the future. "BEiternity" then, remains

time-riden, 2and the everlasting field of action of a boundless

tivity, seli-love and self-
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subjectivity. For Zrah:
willing is synonymous with beinz itself. Paradoxically, the
sustaining activity of subjectivity, objectification, is di-
rected against time itself in the effort to overcome time.
This effort can never be successful in virtue of its starting
point: time cannot be transcended through time, through ever-

lasting objectification of everything that comes into the

purview of the subject.
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Conclusion

O
e

The significance Traherne, as it has revealed
itself here, was to work out systematically and fairly con-
sistently a new world view, Between Donne and Traherne there
stands, 1in more ways than one, a deep abyss. In this essay
we have tried to show what called Traherne's thinking into
being and how this thinking responds to the matter. Like
that of llore and the Canbridge Platonists, Traherne's thouzht
is basically Cartesian, even though, like his contemporaries,
his zoal is to overcome Cartesianism. For Traherne this is
not, of course, openly stated; nevertheless it remains the
case that even as the cogito-situation is the ground of
Traherne's questioning so the alienation of the world and the
necessity of its recovery is the horizon toward which this
auestioning is directed. The recovery of the world is not

)
"

solely, or even prinarily & theolocical vrovlem, althoush
nerne expresses this thematic in the language of theolony,

in large measure in fact, in the Platonic theologzy of the

tradition. "That is essential however, 1s not this lancuage,
but the attenmpt to restore value and human sisnificance to the

alien and alienated world of extension, This is done however,
not by auvestlioning the standpoint of the isolated subject hug
by radicaliziny this position for the realm of values. The
world of exitension becomeg not siuply an objeet of calculation
DUt an infin.te value-nlhjies 25 1 Tinite sublisct. 2
suviect can acnieve its 1ati i‘ ni e ystulatin B
maEntivative intini i % ld, 23 0 2% Sor suslecs,



3y this measure Zod becomes the ideal infinite subject, and the

oroject of the finlte subject,
Traherne attempts to supply a poslitive criterion for

numan action in the world, [hls czriterlon 1s baslcally arii-
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culated as anesthetlc ol Leauly. fhe beautiful 1s the criterlon
both for authentlc judgingand for authentic action., Soclety
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rted sense of beauty because 1t values certain
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detriment of the whole as such,
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The world as plcture and esthetic object 1s one with the world

183

as relation-system, as object of knowledge. Traherne retailns,
so to spesak, the old unity of the True and the 3Beautiful. On
the one hand however, this unity is based on radical subjectivity
on the other it iz literally contructed by subjectivity to the
end of Felicity. The Felicity of the individual 1s inextricable
from the objectification of everything existing, to infinity,

The unending activity of the self in the world prevents
a union with God., We cannot say Traherne carries out a "amystic"
movement in any traditional sense. HNelther the will nor the
world is denied, There is no union with God and no transcendence

of time. Thisg "time-rideness" of eternity itself distin

9]

ulshes

(0]
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raherne from traditional mysticism, Zssentially time is seen
as the eternal mode of the self, Contemvplation of eternity

ity of the subject in 1ts faculty as a dist-
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nreserves

inctlon-making power which holds eternity to:
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the estnetlic unlty of i1ts parts - time, =

ernity as held to-
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getner in advance of the subjerct 1s 1ts project - its self-

ether by contemplating
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mystic" Traherne could better be called
a religious thinker concerned with the problem of the world
ingofar as he attemnts to restore human value to the world

while simultarneously assuring the salvation of the soul.

Wil
J

“Salvation" howsver, is not worldly, dbut comes of Sod. Despite
suverficial appearances God is not adequately thought in

Traherne, Li%e liore, Traherne implicitly accepts the scienti-

p)
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fic measure of reason and determines God by it insofar as he

t

ermines nim within the world of extension, Allowance 1s not

u
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t that the
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made for a non-rational apprehension of God. The fa
world-transcendent, as such, is subjected to rationalization

leaves the world of value, based on subjectivism, in a pre-

carious position even within the realm of its success.
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between Ireneaus and Traherne - writing in the wake of
the Cartesian revolution - make similarities between them
merely formal. By the same measure a correlation between
Traherne and later world views still has to be developad
immanently out of his own thinking.

10. See Carol Marks's Introduction to the Christian Ethicks.

11. Salter, among others, pp. 38 ff.

12. This concept, would, in any case, be foreign to Traherne
imself. Traherne's individuality emerges in his exist-
ential appropriation of a historically given matter; yet

at the same time he is appropriated by the matter.
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13. Marsilio Ficino, among other, made this thinking available
to Traherne. Marks, Introduction to the Christian Ethicks
pp. xxxvii - xxxviii. For an account of Ficino's attempt
to synthesize the Platonic and Scholastic tendencies of
his time see Ardes B. Collins, The Secular is Sacred,
Platonism and Thomism in Marsilio Ficino‘s Platonic Theology.

14, Collins writes of Ficino®s philosophy: "God is infinite
because he receives no limit from without... Although he
receives nothing from without, he gives a definite character
and determination to all things. Out of himself alone he
brings forth the positive perfections of the world." (p. 45.).
The “traditional® account of Being to which we refer to
here, and in opposition *to which we find Traherne, centers
around the hierarchy of being which God produces out of
himself in self-contemplation. God is infinite as the
source and upholder of all being; he is the limit of the
formless and in him movement, including the willing of man,
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as it develops in the seventeenth century.
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16. See below Part C. iii d.
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18. In both cases the mind acts as copula which restores the
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19. Wordsworth's Prelude represents a powerful attempt to
think these same relationships under the priority of the
abyss as the granting Power,

Imagination - here - the Power so called
Through sad incompetence of human speech,
That awful Power arose from the mind's Abyss.
(Prelude VI 524-6 (1850))

Here "imagination" does not simply refer to the conscious
synthesizing activity of the mind but to the ground or possibility
of the self‘'s activity in the world. This Power "usurps" the
normal functions of the mind as it isseized by what appears to
be an external force

A A A
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Imagination! 1lifting up itself
before the eye and progress of my Song
Like an unfather‘®d vapour; here that Power,
In all the might of its endowments, came
Athwart me; I was lost as in a cloud,
Halted, without a struggle to break through.
And now recovering, to my Socul I say
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(Prelude VI. 525-32
(1305))

The glory the conscious mind recognizes is that of the power
itzelf. This vision leaves the mind “"empty" of ideas or conscious
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ation". This openness allows the world to be apprehended in
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The naked Truth in many faces shown,
... A Simple Light, transparent Words, a Strain
That lowly creeps, yet maketh Mountains plain,
Brings down the highest Mysteries to sense
and keeps them there; that is Our Excellence...
(The Author to the Critical Peruser
11. i, 3-6).

In this report Traherne shows some affinity with both
Hobbes and the new language ideal proclaimed by Thomas
Sprat in The History of the Royal Society, Second Part,
XX. In Traherne however, "Sight" and "Light" still
retain the Platonic sense of intellectual activity in
the world with the important exception the "world" is
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subject must retrieve. The emphasis on "objects" as
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Truth", which brings the "ideas" of things to sense.
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