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Perhaps the most striking thing, though, is that Butler supplements his
reference to the Rosicrucians with the following footnote:
The Fraternity of the Rosy Crucians

is very like the sect of antient

Gnostici who called themselves so, from

the excellent learning they pretended

to, although they were the most ridiculous 13

sots of all mankind.
Swift, in the tenth section of the Tale, makes not so much an association
as an identification of Gnosticism with Rosicrucianism by treating them as
if they were inter'changeable.ll+

Butler alludes to all the main branches of occult learning of his day:

he mentions Cabbalism and Rosicrucianism by name and supplies a number of
details also from the Hermetic philosophy. (As many critics have
recognized, the portrait Butler gives of Ralph's occult learning is
virtually identical with the one he supplies in his "Character of an
Hermetic Philosopher".lB) Both Cabbalism and Hermeticism gained great
popularity among Renaissance thinkers who reacted against the sterility of
scholasticism in the late fifteenth and early sixteenth centuries and
conceived of the central form of Christianity as a vision rather than as a

doctrine. They include Marsilio Ficino, who first translated the Hermetic

writings after they became available to the West (with the fall of

ﬁ Ed.cit., p. 17

15 Guthkelch-Ymith, p. 187.

Professor Starkman suggests Butler's "Character!" as one of the sources
of the occult lore of the Tale; but the fact that Butler's
Characters'" were never printed before Swift's death makes this

most unlikely. (See Swift's Satire on Learnine in "A Tale of a

Tub", p. 52.)




Constantinople) in 1453; Pico della idrandola, who attempted the first
synthesis of the Cabbala and Hermeticism; idcholas of Cusa, author of

De Docta Isnorantia (Cf lLearned Igmorance), whose thought was strongly

influenced by leoplatonic mysticism; the Abbot Trithemius of Sponheim,
who wrote a nunber of treatises showing Hermetic influernces; Cornelius
Agrippa von lletteshein: (a disciple of Trithemius) Cabbalist, Hermeticist

and author of The Vanity of Arts and Sciences, wnich inculcates the beliefl

that all scientific krnowledge, especially scholastic theoclogy, is vzin,
confuses the mind and is liable %o abuse, tending to make a man "as it irere

rationally mad"; Johann Reuclilin, the Cabbalisiic scholar; and Paracelsus,

tlie rost famous Cabbalist ard Hermeticist of all.l6

+f these writers seem a rather heterogencous group, they shared an
ideal that makes them rart of a single tradition:

They nad in comron a dislike of
the scholastic philosophy in which
religion had got itself entangled
and . . . upheld, for religion as
well as ior literature, imaginative
interpretation against argument,
the visions of I’lato against the logic
of Aristotle, the l.ord of God against 17
the reason of man.

Cabbalisn provided them with new imaginative interpretations of the Bible,
whilst Hermeticism offered a venerable tradition of learning that was less

concerned with theological distinctions than witii the search for spiritual

16

See Serge Hutin, A Yistorry of Alchemy, (New York: Tower Publications Inc.,
1962), p. 51; hurt sSelirmann, iagic, Supernaturalism, and aneligion,
(iiew York: Grosset and Dunlap, 1968), pp. 309 - 22; uorthron rrye,
Fearful Svmretry, (Princeton: Universit; Press, 1969}, pp. 150 - 55.
Prof'essor rrye, who emphasizes tne visionary rather than the occult
aspects of this tradition, also includes in it srasmus, fabeials ard
the iore ol Ltopia.

N.Frye, Fearful Symetry, p. 150.

17
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perfection. The veneration that was accorded to the Cabbala and the
Hermetic writings was partly a result of the misconception that they dated
from very early antiquity. The Cabbala was thought to have been a record
of Jewish wisdom handed down orally from Moses himself, though some claimed
that it derived ultimately from Adam: hence Butler's wry reference to
"Adam's first green breeches".l8 Hermetic philosophy was based on writings
supposedly composed by Hermes Trismegistus (or "Thrice-great Hermes"),

the Greek name for the Lgyptian god Thoth. Plato, Diodorus of Sicily,
Tertullian, Galen, Iamblichus and many others, had referred to him as a
historical perscn, so that ncbody doubted his existence.19 riis Pymander,
an account of the creation, was considered the Lgyptian Genesis, because it
wis in many respects strikingly similar to the Mosaic account, especially
in that it ascribed the creation to the Word, or the iogos, issuing forth
from the EQEE.ZO The resemblances are less impressive when one realizes
that the Hermetic writings actually date from the second century and that
they belong to the movement of mysticism and philosophy known as neo-
Platonism, founded by Plotinus, a fact that was first proved by the great
classical scholar Isaac Casaubon in 1614. When he did so the Christian
interpretation of the Hermetica had been so thoroughly established that he

assumed the works to have been forgeries by Christians.21

If this movement of thought appears remote from sectarian Protestantism,

there is nevertheless a strong connection. Butler does not explain the

18 Frances Yates, Giordano Bruno and the Hermetic Tradition, (London:

19 Routledge and Kegan Paul, 1966, p.8k.
Seligmann, op.cit., p.126.

1 Ya?es, op.cit., p. 85.

Ibid., p. 170.
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the connection, but seems to take it for granted that his audience will
understand it. Professor Frye, however, points out the influence of the
tradition on left-wing inner-light Protestantism. If the ideal of a
visionary and theosophical Christianity was rendered hopeless by the
Reformation, it survived in modified form in various offshoots, such as
the Anabaptists.
It was to this group that the

apocalyptic vision came most vividly.

They were political anarchists

because they regarded ali sccial

systems without exception as tyrannies.

They looked for the millennium because

they denied natural religion to the

point of insisting that the whole

physical world was a doomed illusion.

They ackrnowledged no authcrity but

that of the Scriptures and their own

'inner light' . . . The Anabaptist

leaven, working in Germany, produced

Boehme, and through Boehme and its

Quaker descendents it came to England.

The Boehme Professor Frye mentions is the same Jacob Boehme whom Butler
and Swift both allude to in their satire on occult learning. He is 'the
first conspicuous example of the affinity between occult and left-wing
inner-light Protestant traditions".23 Though his writings were essentially
speculative and visionary rather than dogmatic he was constantly in itrouble
with the ecclesiastical authorities of the Lutheran Church on charges of
heresy.zh The fact that, outside the Bible, Paracelsus is the primary
influence on his thinking emphasizes how he belongs to a tradition in which

the ordinary distinctions between Catholic and Protestant are irrelevant.

Pafacelsus, like Cornelius Agrippa his contemporary, had sympathy with the

Fearful Symmetry, pp. 151 - 2.
Ibid., p. 153.
Spence, An incyclopoedia of Occult Sciences, pp. 74 - 5.

22
23
2L
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reform movement bub chose ultimately to remain within the Catholic Church.
Along with many other intellectuals he was attracted by the Anabaptist move-
ment because it combined demands for both social reform and intellectual
freedom. When the Peasants' War broke out in Germany in 1524, Paracelsus
joined the Anabaptist cause and barely escaped hanging for his part in the
revolt. iis social, political and economic writings reflect Anabaptist
teachings and sometimes he reproduces whole paragraphs from the works of
rebel leaders like Michel Geismayer, Thomas Muenzer and Jack of Leyden. When
Paracelsus finally became disillusioned with the Anabaptists it was because
they had sacrificed the broad idealism that began the movement for the szke
of a small collection of strongly held convictions, chief among them being
their repudiation of infant baptism from which the name of the sect is
derived. The more obvious it became to the Anabaptists that their cause
was lost,
the more stubbornly they clung to

dogma. Finally, as is often the case

with defeated movements, the urge to

assert themselves as 'peculiar people!

submerged the original motives. The

movement disintegrated into sects

which sought to outdo each other in

religious bigotry. Religious folly

and ecstacies became a sign of loyalty

in some fraternities; others gave a

literal interpretation to Christ's

words that whores would be the first

to enter the Kingdom; others were 25

'seized' by 'spirits’'.

All this has a definite bearing on the satire on enthusiasm in the Tale and

the Mechanical Operation. The tradition to which Jack of lLeyden, Paracelsus

2
> Henry Pachter, Paracelsus: Magic into Science, (New York: Collier Books,

1961), p. 95.
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and Boehme belong has little to do with the Calvinistic centre of the
Puritan reform movement which first fostered it: it was a mystic and
visionary movement with strong heretical tendencies. It is this same
visionary tradition that Swift has in mind when he refers to the
"fanaticks" that
started up in Germany, a little

after the Reformation of Luther;

springing, as lushrooms do at the

End of a Harvest; such were Jack of

leyden, Javid George, Adam Neuster 26

and many others.
Jack of Leyden was one of the founding fathers of the Anabaptists. David
George (or Joris), another Anabaptist, was Henry More's principal example
of religious enthusiasm: lore lists nine heresies that George propagated,
including his claim to be the true Christ, born of the Holy Ghost and
the spirit of Christ.27 Adan Neuster, a German Socinian theologian,
eventually became a Mussulman and died in the Mohammedan faith. Swift
also provides some knglish equivalents of these fanatics in the sects known
as the "Family of Love" and the '"Jweet Singers of Israel'". The Family of
Love was founded by a Dutchman named Henry Nicholas, who taught that the love
of God, mystically experienced in the soul, is one with the love of man.
Men should therefore live as one great family united in the bond of love, by
which alone men can be freed from sin and hell hereafter. However, his

universal brotherhood dwindied to relative insignificance and the term

"familist" ultimately became a general term applied to any eccentric

26

57 Guthkelch-Smith, p. 286.

Henry More, Enthusiasmus Triumohatus (1662), (Augustan Reprint Society,
No. 118, Los Angeles: william Andrews Clark lemorial Library, 1966),
pp. 23 - L.




bt
W
}-.l

religious mystic.28 The Sweet Singers of lsrael were a group who claimed
that, as God's elect, they were incapable of sinning, "although they were
the Debauchest and most Profligate \retches living”.29 These sects are so
different from the main body of Puritans that there rust be some doubt as

to whether the term "Puritan" is broad enough to include them.30 Orthodox
Presbyterians, with their belief in Calvinistic predestination, could

still subscribe to the Thirty-liine Articles, which were so framed as to
accommodate the doctrine of predestination or of free-will as the individual
chose. DBut whereas most Puritans wished to reform the national church along
Presbyterian lines, these sects were separatists and set up their own
congregations independent of the national church. Hany such sects also held
beliefs that were the antithesis of Presbyterian doctrine such as
antinomianism -- the belief that one has been freed of one's duty to obey
the moral law -- and universal grace and free will, as opposed to grace for
the elect only.

It is difficult to see how such completely opposed beliefs could have
arisen from the same movement. W. Haller explains the development of the
sects by reference to the individualistic and equalitarian tenrdencies in
Calvinist teaching.

The doctrine, too convincingly set
forth, of God's immediate concern for
the individual soul and of the
individual aptitude for understanding
what the Holy Opirit revealed through

the spoken and printed word,
encouraged some to the idea that they

=8 W.Haller, The Rise of Puritanism, (iew York, Evanston and london: :darper

and Row, 1957;, pp. 2u5 - o.

Guthkelch-Smith, p. 287.

See E.V.Kevan, The Grace of law, (london: Carey Kingsgate Press, 1964),
pp. 17 - 22.

29
30




need trust nothing so much as their
own untutored notions even in defiance
of sense and sound learning. The call
of the preachers to the unconverted,
too evangelically urged, suggested to
many that every man either could be
saved if he chose or was saved already
and rust reject grace of his own will
if he were to be damned at all. Such
were the deviations from orthodox
Puritanism which led to the rise of
the sects.

31
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On the basis of this explanation it is understandable why some sectarians

had enough confidence in their own divine election and in their heterodox

opinions to separate into self-contained congregations.

one can appreciate why the sects continued to subdivide and proliferate.
The leader of any one sect might be challenged from within the sect by a

man confident that his own insights were superior on some question and,

By the same token

failing to reach agreement, would feel obliged to dissociate himself from

it. Those whom he had managed to convince would follow him and form a

new sect.

the character and abilities of the new leader.

However, there was obviously a limit to how far this process could

continue.

« « « every sectary tended to draw
the lines of tolerance about himself so

close, to reject so vast a provnortion of

the human race as by definition
reprobate, that the remnant of true
believers still beside him bade fair to
dwindle until he should bve left utterly
alone with his private God, whatever

that God might be. The principle of the
limitation of grace to a predestined few,

of conscience as the determinant of

The extent to which such a sect survived would depend largely on

31

Haller, The Rise of Puritanism, p. 175.
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election, of the exclusion from the
church of all but the elect, could
go no farther . . .

32

Some sects managed to exercise sufficilent control over their merbers
to prevent disintegration. Others rejected the dogma of election of the
few, concluding that perhaps nothing could be surely known except that God
was revealed in nature and in the Bible, and that men were meant to believe
in him and show forbearance with one another. Thus it was possible for men
who had begun as reformers impatient to build the bew Jerusalem to end as
mystagogues and lovers of mankind.33

Two preachers associated with the Family of love indicate what this
meant in practical terms. John Everard, who preached the doctrine of
universal love and free will and taught God's immanence in nature and man,
was constantly in trouble with the authorities. In 1639 he was convicted

by the High Commission on charges of familism, antinomianism and anabaptism.BLL

John Eaton, autnor of Honey-combe of free Justification by Christ alons,

also preached the general redemption of man and was cited by many
contemporaries as the first English founder of antinomianism.35 Both drew
to some extent on long-established traditions of Christian mysticism,

particularly the Theologica Germanica, an anonymous fifteenth century work

first published by lMartin Luther in 1518. It is the classic statement of
the belief in the real presence of God in the human soul, relegating the

scriptures and the sacraments to a useful secondary but not essential role.

32°
33
34
35

Tbid., p. 203.
Tbid., pp. 175 - 203.
Ibid., pp. 207 - 8.

The Grace of law, p. 26.
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Everard was the first inglish translator not only of this work but also of

Sebastian Franck's The Tree of Knowledge of Good and Evil, Nicholas of

36

Cusa's Vision of God and selections of the writings of Hermes Trismegistus.

Nowhere is the split between orthodox Calvinism and Sectarian unorthodoxy
more evident than in Eaton and Zverard. They also show equally clearly the
connection between the extreme Puritan left and interest in occult mysticism.
Professor Haller comments:
There can be little doubt that Everard

seconded by Randall and other disciples,

was an important agent in oputting into

circulation in the decade before 1640 the

type of mystical enthusiasm which was to

flourish so abundantly and so much more
extravagantly a little later.

37

The fact, however, that there is a genuine comnnection between left-
wing Protestant inner light and occultism does not remove all problems
from interpretation of the Aeolist section of the Tale. Though Swift
clearly devotes most of his consideration to the radical fringe of
Puritanism he is careful to include more orthodox representatives as well.
Amongst Jack's varied manifestations he lists: Jack the Bald (Calvin), Jack
with a lanthorn (all pretenders to inward light), Dutch Jack (Jack of Leyden),
French Hugh (the luguenots), Tom the Beggar (the Gueses) and knocking Jack
of the North (John Knox). John Knox, the founder of Scottish Presbyterianism,
is rather different from the Anabaptist Jack of Leyden. But Swift adds

rather tantalizingly that

it was under one, or some, or all
of these Appellations (which I leave

36

37 The Rise of Puritanism, pp. 207 - 8.

Ibid., p. 208.




155

the learned Reader to determine)

that he hath given rise to the

most illustr?ous and Fpidemick 38

Sect of A=olists.
The fact that Swift uses Jack of leyden as his chief example of religious
enthusiasm39 does not alter the fact that Swift finds a place in the Aeolist
sect for the more orthodox presbyterians, who had no connection with
occultism or mysticism.

The likeliest explanation I can offer is that Swift attributed the
rise of sectarianicm to the energetic preaching of the more orthodox
puritans. Whilst the Presbyterians did not place inner conviction abore
the Scriptures in authority, they did teach that the inner voice of
conscience was the voice of God and that it was the Christian's right to
interpret the Scriptures for himself by spiritual illumination. Such
teaching obviously fostered the individual's confidence in his inner light,
and at least one presbyterian conceded that "Antinomianism rose among us
from our obscure Preaching of Evangelical Grace, and insisting too much on

L0

tears and terrors'. Swift might therefore legitimately include
Presbyterianism in a survey of inward light that is especially concerned with
the extreme manifestations of it, even though it was not the principle article
of doctrine of that sect.

We nust be wary, however, of defining too narrowly a category as broad

as "All pretenders to inspiration whatsoever". Swift in his survey of

fanatics in the liechanical Cperation does not limit himself to the post-

Reformation era. He includes also

ggGuthkelch—%ith, pp. 141 - 2.
Swift mentions him in the "Digression on Madness" and the liechanical

L0 Qneration.

The Grace of law, p. 23.




the numerous Sects of Hereticks,
appearing in the first five Centuries
of the Christian Afra, from Simon
Magus and his followers to those of
Butyches.

41

Amongst these early Sects are the Gnostic heretics of the first century A.D.
whom, as we have seen, Swift associates with the Rosicrucians. There is,
moreover, good reason to see Gnosticism as the epitome of Aeolism for Swift
places on the title page of the Tale, along with his epigraph from Lucretius,
a Gnostic doxology taken from Irenaeus, the earliest and most comprehensive
critic of Gnosticism from among the Lhurch fathers. The two epigraphs are
obviously complementary. Lf Lucretius is the archetype of the atheistic
natural philosopher who sees everything solely in physical terms, the
Gnostics aptly represent rejection of the physical world in favour of the
purely spiritual.

The name "Gnostic” comes from the Greek word '“gnosis', meaning
"knowledge". The Gnostics, however, were not philosophers in the ordinary
sense of the word but theosophists, and their Y“gnosis!" is not discursive
intellectual knowledge but “"seeing God" and "knowing mysteries", which are
attained by personal intercourse with God and by his revela.tions.Lp2 It is
difficult to generalize beyond this about the group as a whole because the
name covers such a wide range of different ovinions. Irenaeus reports that
they differ widely with respect to doctrine and adds that '"those who are

recognized as being most modern make it their effort daily to invent some

L1

L2 Guthkelch-Smith, p. 285.

K.E.Kirk, The Vision of God: The Christian Doctrine of the "Swmmum Bonum®,
(New York: Harper and Row, 1966,, p. 211.
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h3 In this they resemble not only all other sects of the

new opinion".
kind Swift is considering,hh but also the extreme modern attitude that
Swift depicts in the Tale. 1In religion, as in learning, proponents of
total originality (or inspiration) cannot be expected to cohere in their
ideas. Irenaeus, however, indicates certain points of agreement.

The knowledge on which the Gnostics prided themselves and which they
considered essential to salvation was mystical in character. Irenaeus
describes at length the cosmic system taught by Valentinus, who recounts
how the spiritual world was created by a series of emanations from the
divine father. It was as a result of an aberration from spirituality by
the last-born and lowest of these emanations that the physical world came
into being. The natural world and with it man himself{ are therefore far
removed from the source of their happiness, but by cultivating their
spirituality a privileged few can redeem themselves from their corrupt

45

state. This scheme, which contains both a theory of nature and a theory
of man, is common to all the Gnostic sects, although they differed over some
of the details. In many respects, however, their account of the creation
has a resemblance to the Genesis story and they called upon Scripture,
adopting highly idiosyncratic interpretations, to corroborate many details.
Irenaeus cites as an example their proof of the existence of thirty-two
divine emanations by reference to the parable of the labourers sent to the

v;'meyamd.l+

Swift shared the common attitude of learned seventeenth-century writers

43

"Irenaeus Against Heresies", The Ante-Nicene Fathers, (New York: Charles
L Scribner's Sons, 1903), I, 347.

25Cf. Guthkelch-Smith, p. 270.

‘7The Ante-Nicene Fathers, op. 316 - 23.

Ibid., p. 317.
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to the Gnostics that they were corrupters of 1anguage.h7 This is the main
significance of the epigraph to the Tale which runs:

Basima eacabasa eanaa irrauristia, 8
. . 4
diarba da caeobata fobor camelanthi.

This answers very well to Swift's definition of the enthusiasts' inward
light:
that is to say a large Memory,
plentifully fraught with Theclogical

Polysyllables and mysterious texts
from Holy Virit.

49
The use of mumbojumbo to give a bogus air of solemnity, instead of proper
use of language, to convey meaning, is also Swift's target when he refers

to Rosicrucianism in 3ection X of the Tale, where he connects it with

Gnosticism by using the terms Bythus, Syge and Acamoth, all taken from the

Valentinian system. In this passage he also mentions (by his pseudonym
Eugenius Philalethes) the rystic and defender of Rosicrucianism, Thomas
Vaughan. The only other point in the Tale where he mentions Vaughan is in
Section V, where he calls Vaughan's writing

the most unintelligible Fustian

that, perhaps, was ever publish'd in
any language.

50
It is the same criticism that, as we have noted, Butler makes of both
Rosicrucians and Gnostics and their pretence to learning, when they are

actually "the most ridiculous sots of all mankind".

There is, however, a slightly more subtle meaning to be seen in Swift's

L7
48
49
50

See Martin Price, Swift's Rhetorical Art, p. 6.
Guthkelch-Jmith, p. 1.

Ibid., p. 278.

Ibid., p. 127.
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use of the Gnostic quotation. renaeus provides a tentative translation
for it which runs as follows:
I invoke that which is above every
power of the Father, which is called

Light, and good Spirit, and Life,
because thou hast reigned in the body.

51

This formula was used by the Gnostics for the rebaptism of those who have
attained true gnosis, for they maintained that a second baptism was necessary
for redemption. This quotation, therefore, is an interesting reminder of
the heretical Anabaptists' insistence on adult baptism. More important,
however, is the reference to a power above the father, with its
implications that the creator of the world was not the supreme God buit one
of the lesser emanations, the Demiurge. This heretical opinion, coupled
with the references to l1ight and spirit, could well serve as a comment on
the heretical opiniorns to which the alleged inspiration of the seventeenth-
century IEnglish sects eventually brought then.

Another association of the Gnostic sects is suggested by the Scottish
Presbyterian divine, samuel Rutherford, who stated that the antinomianism
of the Puritan left wing was derived from Gnosticism.s2 For this claim
Irenaeus gives ample warrant, noting particularly the claim of some Gnostic
sects that their members will achieve salvation not by means of conduct but
because they are spiritual in nature.53 2uch sects are characterized by the

same kind of sexual promiscuity that Swift also singles out as one of the

51

52‘The Ante-liicene Fathers, p. 3.,6.

See Kevan, The urace of Law, p. 34. Apart from St.Paul's reference
in Romans 6 : 1 - 2, the Gnostics provide the earliest instance of
antinomianism in the Christian Church.

The ante-Nicene Fathers, p. 324.

53
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distinguishing characterics of the sectarians of all ages.Sh Irenaeus is
led to speculate whether some of these men are possessed by demens, or
whether they worship not God but the devil, questions that Swift likewise
raises about the enthusiasts.55
It should be apparent that Swift's critique of the enthusiasts is
largely the same as Irenaeus applies to the Gnostics: visionary mysticism,
antinomianism, the abuse of language, pretence to inspiration and the
susplcion of diabolic possession all attach to both groups. It was
obviously a point in Swift's favour that he could associate the enthusiasts
very closely with a group that had been condemned as heretical at the very
dawn of Christianity. With particular reference to the Aeolist section,
Gnosticism provides a paradigm of false inspiration that complements
seventeenth century manifestations of it. However, Swift undertakes to
portray in the #eolist Section not just false inspiration, but all pretenders
to inspiration whatsoever. Unless, we can find a better reason for Swift's
reducing "spirit" to "wind" in that section than a cheap sneer, then his
analysis is trivial and inconsequential., The only way to do this is to
show that Swift's use of "wind" is not so much a caricature as a diagnosis.
One indication of a possible diagnosis 1s supplied by the most obvious
satiric antecedent for Swift's use of the wind motif -~ Rabelais's account

of the Island of Ruach in Book IV, Chapter 43 of Gargantua and Pantagruel.

"Ruach" is the Hebrew word for "spirit", but it also designates both "the

breath of the nostrils"” and "the wind".56 It occurs with all these meanings

gg Guthkelch-Smith, p. 286.

56 Ibid., p. 275.
See Thierry liaertens, The Breath and Spirit of God, (Notre Dame, Ind.:
Fides Publiishers, Inc., 1964L), p.l2.
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in the 0ld lestament. Rabelais plays on these different meanings in very

much the same way that Swift puns on "animus", "anima" and "spiritus" in

the Aeolist section and there are some resemblances in the way they treat
the subject. Here are the paragraphs in Rabelais that most clearly
resemble parts of the Aeolist system:

Deux jours aprgs arrivasmes en 1l'isle
de Ruach, et vous jure, par l'estoile
Poussiniere, que Je trouvay l'ectat et
la vie du peuple estrange plus que je ne
diz. 1Ils ne vivent que de vent. Rien
ne beuvent, rien ne mangent, sinon vent
o o « quant ilz font quelque festin ou
banquet, on dresse les tables soubs un
ou deux moulins & vent. Ii, repaissent,
aises comme 3 nopces. u&t durant leur
repas, disputent de la bonté, excellence,
salubrité, rarité des vens, comme vous, ‘
beuveurs, par les banquetz philosophez
en matiere de vins. L'un loue le Siroch;
1taultre, Zephyre; l'aultre Gualerne.
Ainsi des aultres. L'aultre, le vent de
la chemise, pour les muguetz et amoureux.
Pour les malades ilz usent les vens
couliz, comme de couliz on nourrist les
malades de nostre pays .

11z ne fiantent, ilz ne pissent, ilz
ne crachent en ceste isle. En recompense,
ilz vesnent, i1lz pedert, ilz rottent
copieusement. Ilz patissent toutes
sortes et toutes especes de maladies.
Aussi toq;e maladie naist et procede de
ventosite, comme deduyt Hippocrates, lib.
de Flatibus. Mais la plus epidemiale
est la cholicque venteuse. Pour y
remedier, usent de ventoses amples, et y
rendent forte ventositez. Ilz meurent
tous hydropicques, tympanites; et meurent
les hommes en pedent, les fermes en
vesnent. Ainsi leur sort 1l'ame par le cul.

Je advisay que ainsi, comme vous,
beuveurs, allans par pays portez flacoons,
ferriers\et bouteilles; pareillement
chascun a sa ceincture portoit un beau
petit soufflet, Si par cas vent leur
falloit, avecques ces joliz souffletz ilz
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en forgeoient de tout frays, par
attraction et expu'sion reciproque,
comme vous Sgavez que vent, en

en essentiale definition, n'est
aultre chose que air flottant et
undoyant..

En ce moment, de par leur Roy,
nous feut faict commatiement que troys
heures n'eussions a retirer en nos
navires home ne femme du pays. Lar
on luy avait robbé une veze plene du
vent propre que jadis a4 Ulysses donna
le bon ronfleur .eolus, pour guider
sa nauf en temps calme.

{Two days later we arrived at the
Island of Ruach, or Windy Island, and
I swear to you by the stormy Pleiades
that I found the conditions and customs
of its inhabitants stranger than I can
say. They live on wind. They drink
nothing and they eat nothing but wind
« « o« When they hold a feast or a
banquet they set up their tables under
one or two windmills and feast there as
faily as at a wedding, discussing
during the meal the goodness and
excellence, the rare and salubrious
qualities of winds as you, my fellow
drinkers, philosophize at your banquets
on the subject of wines. One praises
the Sirocco, another the Besch; another
the Garbino, another the Bise, another
the Zephyr, another the Galerne, and
so on. Others praise smock winds for
suitors and lovers. The sick they treat
with draughts of air, just as we do with
draughts of sirop. . .

They do not shit, piss or spit on this
island. But on the other hand, they poop,
fart and belcn most copiously. They
suffer from all sorts and varieties of
diseases. For every malady originates
and develecps from flatulence, as
Hippocrates proves in his book, un Wind.
But the worst epidemic they know is
windy colic, as a remedy for which they
use large cupping-glasses and so draw
of f much wind. They all die of dropsy
or tympanites; they all fart as they die,
the men loudly, the women soundlessly,
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and in this way their souls depart

by the back passage . . . I noticed
that Jjust as you, ny dear boozers,
carry flagons and leather bottles,

and flasks when you go about, so each
one of them carried a pretty little
bellows on his belt. So if the wind
nappened to fail them, they could
blow up a fresh one with these neat
bellows, by process of attraction

and reciprocal exoulsion. For, as you
know, wind in its essentlial definition
is nothing more than air in movement
and undulation.

At this moment we received an order,
in the bing's name, not to let any
man or woman of their country aboard
any of our ships for the next three
hours. Yor he had been robbed of a
full fart of the original wind which
that old snorer Aeclus had given to
Ulysses of old, to propel his ship
in a calm.

57

Whilst not precisely a paradoxical encomium, this passage is very like a
paradoxical encomium in the way it magnifies the importance of a single
principle. Like the earlier praise of debtors it attempts a wellnigh
exhaustive treatment of the theme. It is not surprising, therefore, that
Swift's comprehensive account of the same theme should have many details

in common with Rabelais's: windmills, bellows, the distinction between
different winds, the internal operation of wind on the body and the allusion
to Aeolus's part in the Odyssey all occur in both passages. There is more to
the resemblance, however, than this.

The exact significance of Rabelais's Ruach is still a matter of

uncertainty among scholars. A.J.Krailsheimer, however, ventures the plausible

57

Rabelais, Oeuvres Completes, ed.cit., II, 165 - 7; Gargantua and
Pantagruel, ed. cit., pp. 5L0 = 42.
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suggestion that the episode may be an allusion to the sixteenth-century
debate between Averroists and more orthodox thinkers atout the complex

shades of meaning conveyed by the Green words '"nous", '"psyche" and

"pnzuma'. Renaissance Averroists made much of the fact that Hebrew "ruach"
is Greek "pneuma" which carries strong physical connotations.58 To them
the idea that man's rational faculties derived from a physical principle was
unthinkable. As J.H. Randall, Jnr. explains it:

Aristotle had said that intellect
is 'senarable' from matter and
independent of it, a deathless and
eternal activity. He also made clear
that whatever is eternal, independent
of matter and not individuated by it,
can only be one in nurber in a single
species. lMoreover, if each body had
its own intellect, then those
intellects would depend on the bodies
for their separate existence and die
with them. They would be themselves
part of tne body or bodily powers;
as particular and material things they
could never know universals or
indivisibles or abstract things but
could receive only particulars. They
would thus be indistinguishable from 59
sense.

The Averroists thus distinguished individual cogitative souls as a purely
physical function, that suffers dissolution and death with the body, from
the single and immortal intellect by participation in which men partake
of the eternal. When a man dies this intellect does not die but remains

the same in number in those that are left. This single intellect of mankind

58'A.J.Krailsheimer, Rabelais and the Franciscans, (Oxford: Clarendon Press,

1963), pp. 147 - 8.
The Renaissance Philosonhv of lhan, ed E.Cassirer, P.0O. Kristeller and
J.H.Randall Jnr., (Chicago and london: University of Chicago Press,

1967), p. 262.

59




thus enjoys an impersonal and very abstract immortality.

The Averroistic scheme is clearly opposed to traditional Christian
teaching for it allows no place for the doctrine of personal immortality
for the soul. That Rabelais was acgquainted with the dispute can be taken
for granted, for in the 1530's he was living in Lyons, the centre of
Italian influence in France, and the chief arena of the dispute was the
Italian universites.61 Like most Renaissance humanists fabelais had a
strong conviction in the personal immortality of the soul and it remained
a cardinal tenet of his philosophy.62 It is logical, then, to regard the
Ruach 1Island episcde as a mockery of the peculiarly physical concept of the
words “ruach" and "pneuma'.

This physical understanding of the nature of the soul would explain
why when the Kuach Islanders die their souls are expelled with a fart. It
is only logical that physical souls at their departure should prompt
physical manifestations. A similarly materialistic concent of the sould
would also help to explain why Swift felt Jjustified in treating '"spirit"
as synonymous with "wind" and why he invokes the concept of the anima
mundi as his chief illustration of the meaning of "spirit".

The other significant area where Rabelais's account of wind resembles
Swift's is the one dealing with the effects of wind on the human body.

Whereas in the first paragraph quoted above wind is described as the staple

of life for the Ruach lslanders, by the second paragraph it has become the

22 Ibid., pp. 261 ~ 2.
See G.T.Buckley, 4theism in the English Renaissance, (New York: Russell
and Russell, 1965), p. <8.
Krailsheimer, op.cit., p. 1lil.
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origin of their diseases and ultimately the cause of their death. This
dichotoryy is very close to the one Professor Harth makes between Swift's
two main uses of the "wind" motif in the Aeolist Section of the Tale, as
both the principle of explanation that the Aeolists attribute to the
universe and, because they suffer from "windy melancholy" the cardinal

' as the

symptom of their behaviour as well. Rabelais mentions "windy colic'
worst epidemic that the Ruach Islanders can suffer but does not enlarge on
the symptoms. He contents himself with pointing the contrast betwsen the
salubrious and the debilitating effects of ventose imbibition to ridicule
the idea of a physical soul. Swift may well have taken hints from the
Ruach Island episode, but he went much further than Rabelais. ile must now
return to the Aeolist section and take a closer look at Swift's treatment.
Here is Swift's opening paragraph
The Learned Aeolists, maintain the

Uriginal Cause of all things to be

Wind, from which Principle this whole

Universe was at first produced, and

into which it must at last be resolved;

that the same Breath which had kindled,

and blew up the flame of nature, should
one Day blow it out.

63

Quod procul a nobis flectat Fortuna gubernans.

It is virtually impossible to tell from this exactly what Swift is up to.
There is no system, and never was, that believes wind to be the original
cause of things. Professor Harth has suggested that Swift was here thinking

of the system of the Greek philosopher Anaximenes who believed that the

63 Guthkelch-Smith, p. 150.
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6L

original element which produced the other three was air. The basis

of Professor Harth's conjecture is a verbal resemblance between the

opening of the Aeolist section and the account of Anaximenes supplied in
Thomas Stanley's popular history of philosophy. Professor fdarth argues the
resemblance plausibly, but I find it difficult to see how this in itselfl
contributes anything to the satire. If one concedes the resemblance and

the fact that Swift could expect his readers to recognize a parody of a

passage from Stanley's History of Philosophy, one still faces the problem

of how a system based on wind carn be eauated with one that is based on air.
Some explanation is needed of how Swift got from "air" to "wind" and,
ultimately, some justification as well. ¥Wind must in some way correspond
to a key element in the Aeolist section, because it is a key word in the
satiric portrait.

We have to wait until the second paragraph of the Aeolist section
before we get much idea of who the Aeolists actually are. Swift has
described the origin of the universe as deriving from wind and has
prophesied its end by the same cause. He continues:

This is what the Adepti understand
by their Anima Mundi; that is to say,
the Spirit, or Breath, or Wind of the
World: for examine the whole system
by the particulars of Nature, and you
will find it not to be disputed. For
whether you please to call the Forma
Informans of Man, by the Name of
Spiritus, Animus, Afflatus, or Anima;
what are all these but several Appel-
lations for Wind? which is the ruling
element in every compound, and into

64 Swift and Anglican Rationalism, pp. 66 = 7.
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which they all resolve upon their
Corruption. farther, what is Life
itself, but as it is commonly call'd,
the Breath of our Nostrils? Whence

it is very justly observed by
Naturalists, that Wind still continues
of great Emolument in certain lysteries
not to be named, giving occasion for
those happy Epithets of Turgidus and
Inflatus, apply'd either to the 65
Emittent, or Recipient Organs.

It is in this passage that Swift provides us with the major key to
understanding what the Aeolist system represents. Aeolism is a reductive
philosophy like the tailor-worship system insofar as both claim the pre-
eminence of a single principle that pervades the universe. They should
also be antithetical in that the tailor-worshippers are precccupied with
the material world whereas the aeolists' concems are spiritual .
Surprisingly, though, the principle that the Aeolists extol is no less
physical for being spiritual. This is clear from Swift's reference to the
"anima rundi'" or world-soul which he glosses by the English terms "Spirit,
or Breath, or wind of the World", as if they were all equally valid
renderings. The implied equation between two such different concepts as
"spirit" and "wind" is a strange one but not without justification on no
less an authority than the Bible.

We have seen in connection with Rabelais' Island of Ruach how the

Hebrew word "ruach" can have a purely physical meaning or a more specilalized

theological one. Thierry laertens' book The Breath and Svirit of God, as its

title implies, is devoted to an examination of this ambiguity. Maertens

trdaces the development of the word "ruach" and its Greek counterpart "pneuma"

65 Guthkelch-Smith, pp. 150 - 51,



in the Bible, showing how it developed by metaphorical extension, from

its original meaning of both the breath within men and the breath of air
that animates nature, to the more subtle meaning it acquired as expressing
the nature of the Holy Spirit, the third Person of the Trinity.66 The
English word '"spirit" has a similar ambiguity, deriving as it does from a
physical metaphor.67
The identification of the loly Spirit thus has some etymological
warrant, though of a rather questionable significance. The opening of the
Biblical account of the creation of the world provides an excellent
example of wind associated but not yet identified with God:
And the earth was void and empty,

and darkness was upon the face of the

deep; and the spirit [i.e. the breath

of God moved over the waters. (Genesis,

68

1:2).
Even after the word "spirit'" came to be applied to God's actual nature,
wind could still be used as an analogy to illustrate the way God works:

The wind blows where it will and
thou hearest its sound but dost not
know where it comes from or where it

goes. So is everyone who is born of 6
the Spirit. (John, 3:8)

9
The fact that spirit or its equivalent in a number of languages, is derived
from a physical metaphor of wind and frequently retains residual associations

with it does not, however, justify a close identification of the two. Such

Zg Maertens, op.cit., esp. pp. 7 - 76.
‘See W. Empson, Some Versions of Pastoral, (Harmondsworth: Penguin Books,
1966), pp. 54 - 5.
23 Maertens, op.cit., p. 14.
Ibid., p. 15.




an identification, taken to its logical conclusion, would result in the
concept of God himself, the supreme spirit, as no more than wind.

The equation of spirit with wind has, however, a special relevance in
the context of philosophical thougit in the seventeenth century. Tﬁe
notion that spirits in general and the soul in particular were material
was one of the most notorious heterodoxies of that very hetercdox figure
Thomas Hobbes. It is not therefore surrrising that William Wotton should
have suspected an allusion to Hobbes's Leviathan in this part of the Aeolist
section. Opposite the second paragraph of the section Votton remarks:

All this is like Mr.Hobbes's banter
upon in-blowing.

70

Hobbes uses the term "blowing in" at several points in ILcviathan to deride
the concept that a man can receive faith, wisdom and other virtues by
infusion, "as if the Vertuous and their Vertues could be asunder". (IV,
46).71 The most. significant occasion (in the present context) on which
Hobbes employs the term, however, is in the chapter where he deals with
"the Signification of SPIRIT, ANGEL, and INSPIRATION in the Books of Holy
Scripture® (III, 34).

The three categories Hobbes deals with in this chapter are really
different aspects of the same thing since he is essentially concerned with
establishing a precise and proger understanding of the word "spirit". He
takes as his point of departure the scholastic definition of body and spirit

as corporal and incorporeal substance respectively. 1o this definition of

gg See Guthkelch-Smith, p. 314.
Cf. leviathan, I, iv, ed.cit., p. 17.
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spirit he opposes the semantic argument that a substance is by definition
corporeal and that "incorporeal substance" is therefore a contradiction
in terms. According to Hobbes the distinction between body and spirit is
not absolute but relative, and based upon the fact that certain substances
are not discernible either to the sight or to the touch.
Therefore, in the commor. language

of men, Aire and aeriall substances

use not to be taken for Bodies, but

(as often as men are sensible of their

effects) are called Wind and Breath,
or (Because the same are called in the 72

Iatin Spiritus) Spirits.
That Hobbes illustrates his argument with the example of air and aerial
substances is significant: he undoubtedly knew of the experiments conducted
by Torricelli and Pascal which demonstrated that air had weight (something
denied by Aristotelian scientists) and could tco a large extent be treated

73

as if it were a fluid. Hobbes himself had lived in france for ten years
preceding publication of his lLeviathan and had become one of the circle
of natural philosophers that centred around Mersenne and included Descartes
and Pascal. Although the work of Torricelli and Pascal did not immediately
satisfy everyone that air was actually a substance, it was a strong pcint
in favour of Hokbbes's argument.

His rejection of immaterial spirits leaves Hotbes with three
categories of spirit. One is a "subtile, fluid, invisible body" like air.

The second is "a Ghost or other Idol or Phantasme of the imagination'. To

these Hobbes adds the metaphorical signification of spirit, "for sometimes

Zg Tbid., p. 211. |
See Kearney, Science and Change, 1500 - 17C0, p. 163 ff.




172

it is taken for Disposition or Inclination of the mind" (e.g. a "froward
spirit") ard sometimes Tor any eminent ability or extraordinary passion or
disease of the mind" {(e.g. the Y“spirit of wisdom").'uF It is not hard to
guess which of these meanings of spirit Hobbes considers most important.
A category defined as “"phantasmes of the imagination", the chief example
of which is ghosts, hardly commands much respect. Since Hobbes lists
metaphors along with tropes and other rhetorical figures as one of the
chief contributors to absurd conclusions in reasoning [I,S] the only
category with real validity is the physical one. Plainly a world of reality
that is not subject to physical scrutiny his little interest for him.

This naturally involves Hobbes in some difficulty when he has to find
a place for God in his scheme of things, as is apparert from the way he
continues:

Other signification of Spirit I find
nowhere any; and where none of these can
satisfy the sense of that word in
Scripture, the place falleth nol under
humane Understanding; and our Faith
therein ccnsisteth not in our Opinion,
but in our Submission; as in all places
where God is said to be a Spirit, or
where by the Snirit of God is meant
God himselfe. For the nature of God is
incomprehensible; that is to say, we
understand nothing of what he is, but
only that he is; and therefore the
Attributes we give him, are not to tell
one anocther, what he is, nor to signifie
our opinions of his iature, but our desire
to honour him with such names as we
conceive most honourableamongst ourselves.

75

T4

75 levigthan, p. 211.

Ibido’ ppu 211 - 12.
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In view of Hobbes's readiness to accept the concept of God the great

engineer and the use he makes of that concept, this reluctance to

predicate the attributes of God is revealing. It shows that Hobbes is on

the defensive: he is unwilling to push his denial of incorporeal substances
to its logical conclusion and defy orthodox Christian teaching either by
denying the existence of Ged or by asserting that God is material. :is
admission here that immaterial existence is possible, albeit incomprehensible,
undermines the whole basis of his earlier argument.

Nevertheless, Hobbes is satisfied to leave God outside his frame of
reference and examine tie Bible according to the criteria he has established.
The remainder of the chapter is taken up with examination of the different
scriptural uses of the word "spirit" or its equivalent. All the examples
Hobbes considers he is able to reconcile with his tripartite definition,
though occasionally with some difficulty. As his first instance he guotes
the opering of the Book of Genesis: "The spirit of God moved upon the face
of the Waters". Hobbes comments:

Here is by the Spirit of God be meant
God himself, then is motion attributed
to God, and consequently Place, which
are intelligible only of Bodies, and not
of substances incorporeall; and so the
place is above our understanding that
can conceive nothing moved that changes
not place, or that has not dimension, 76
and whatsoever has dimensions, is Body.

For Hobbes, it seems, there is no alternative to describing Yod by the

same self-contradictory term that he uses to disprove the existence of non-

76 Ibid., p. 212.
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material spirits. It is easy to see how he acguired the reputation of an
atheist: this is tantamount to an essertion that God does not exist.
Hobbes nevertheless rescues himself from this imputation by citing another
passage for comparison:

But the meaning of these words is best
understood by the like nlace, Gen. 8:1.
Where when the earth was covered with
water, as in the beginning, God intending
to abate them, and again to discover the
dry land, useth the like words, "I will
bring my Spirit upon the Earth, and the
waters shall be diminished': in which
place by Spirit is understcod a Wind,
(that is an Aire or Spirit moved, ) which
might be called (as in the former place)
the Spirit of God, because it is God's 7
WOTK »

7

¢

Hobbes's reconciliation of Scripture with commonsense, therefore, depends on
a sharp distinction between the fact of God's existence and his manifestations
in the natural order. By this distinction God is effectively cut off from
his creation. His providence, if it operates at all, does so not by super-
natural but by purely natural means. He is a deus absconditus, a primary
cause, outside but in control of the chain of causality that governs a
creation that has nothing of his divine nature in it.
The theological difficulties implicit in the Hobbesian dichotomy
become apparent in the final two paragraphs of the chapter, where he deals
with inspiration. Here his argument is again a semantic one:
On the signification of the word
Spirit dependeth that of the word
Inspiration; which must either be

taken properly; and then it is nothing
but the blowing into a man some thin

n Ibid., p. 212.
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and subtile aire, or wind, in such
a manner as a man filleth a bladder
with his breath; or i1 spirits be
not corporeall, but have their
existence only in the fancy, it 1is
nothing but the blowing in of a
Phantasme; which 1s improper to say,
and impossible; for Phantasmes are
not, bu!. only seem to be scmewhat.
That word therefore is used in the
Scripture metaphorically only: As
(Gen. 2:7) where it is said, that God
inspired into man the treath of life,
no nore is meant, then that fod gave
unte him vitall motion . . .
« o o And thought it be said of many,
and of our Saviour himself, that he
was full of the Holy Spirit; yet that
Fulnesse is nou to be understcod for
Infusion of the substance of God, but
for accumulation of his gifts, such
as are the gift of sanctity of life,
of tongues and the like, whether
attained supernaturally, or by study
and industry; for in all cases they
are the gifts of God. So likewise
where God sayes (Joel 2:28) 'I will
powre out my Spirit upon all flesh,
and your Sons and your laughters
shall prophecy, your Old men shall
dream Dreams, and your Young men shall
see Visions', we are not to understand
it in the proper sense, as if his
Spirit were like Water, subject to
effusion, or infusion; but as if God
had promised to give them Propheticall
Dreams and Visions. For the proper
use of the word infused, in speaking
of the graces of God, is an abuse of
it; for those graces are Vertues, not
Bodies to be carried hither and thither,
and to be powred into men, as into

78
barrels.

This is undoubtedly the passage Wotton means when he refers to Hobbes's

"banter upon in-blowing". So anxious is Hobbes to keep supernatural

78 Ivid., pp. 217 - 18.
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operations out of the natural world that he describes grace not as an aid
to virtue but as the virtue itself. Admittedly he seems to allow for the
acquisition of God's gifts by supernatural means as well as by study or
industry, but he effectively denies this later on by scoffing at the idea
that faith, wisdom and other virtues can be infused or "powred into" a
man, "as if", he says, '"the Vertuous and their Vertuous could te asunder'”.79
This rebuttal leaves no room for supernatural agency as a direct cause in
the affairs of men: only secondary causes or natural processes rerain.

The relationship between the Aeolist section and Hobbes's account of
the nature of spirit is at first sight puzzling. Admittedly Swift has
already prarodied a passage from the leviathan in the clothes-worship section,
but there Hobbes serves as an object lesson in the pernicious conclusions
that rationalistic philosophy can reach when sundered from ethical reason.
In the present context, however, Swift appears to be agreeing with iiobbes
and, far from making him the butt of the satire, using him as convenient
source to draw on in his mockery of "all pretenders to inspiration
whatsoever". Indeed the closing paragraphs of Hobbes's chapter, with their
jibes about bladders and barrels, constitute a miniature satire on
inspiration, utiiizing motifs that also occur in the Aeolist section.
Since Hobbes's account of inspiration is predicated upon his materialistic
concept of the soul, one is bound to question how far Swift shared this
view as well.

The problem disappears, however, when we look more closely at Hobbes's

aréument. Given the absolule distinctions between the divine and the natural

79 Tvid., p. 369.



that Hobbes argues, it is hard to envisage the immaterial spirit that‘is
God finding any direct access to the material spirits of men: that is why
Hobbes's grossly physical account of the mechanics of inspiration is so
éuccessful in making the concept sound ridiculous. But if he had followed
his argument through to its logical conclusion, Hobbes would have made the
deity, like all other spirits, a material being. There would then have
been no logical impediment to God communicating himself to his faithful
quite literally by "inspiration" as Hobbes defines it. This inconsistency
admits of two possible solutions. 3ince he admits that "inspiration' may
be a metaphor derived from the world of physical experience but by common
usage now expressive of something quite different, Hobbes may equally well
concede the same of the word "spirit". If "spirit" is granted to be a word
that conveniently denotes an immaterial entity by analogy with the closest
comparable physical phenomenon we can find, then like the God whose existence
Hobbes also concedes, the soul is not a fit subject for scientific scrutiny.
Alternatively one can take the materialistic view that Hobbes obviously
prefers and apply it wholesale. If we bear in mind Hobbes definition of
Wind as "an Aire or Spirit moved", this will give us a scheme of things
remarkably like the one outlined in the Aeolist section. Indeed, the
Aeolists are only more logically consistent Hobbists, since they believe
wind to be the substance not only of the soul but of the deity as well.
Despite the abstractness of his argument, Hobbes undoubtedly has
specific examples of pretenders to inspiration in mind and it is not
difficult to guess who they are. later on in Leviathan he makes a much

more pragmatic objection against inspiration:
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For who will endeavour to obey the
Iaws, if he expect Obedience to be
powred or blown into him? OUr who will
not obey a Priest, that can make God
rather than his Sovereign, may, than 8
God himselfe?

0
When Hobbes wrote these words he was in exile in France and the Civil Wars
in England had barely ended. He knew from experience just how strong an
incentive the inspiration of the clergy could be to civil disobedience.
Swift's account of inspiration is also general, like his account of
rationalistic philosophy in the clothes-worship section. Nevertheless,
the Aeolist section does tie in closely with Swift's account of the
dissenters. In Section XI of the Tale Swift makes explicit what Hobbes
implies, although he takes the dissenters less seriously as a threat to
national security than Hobbes does, regarding tﬁen more as a social pest.
Thus he devotes a number of pages to retailing a number of Jack's perverse
antics that incommode Jack as much as anyone else. Two of these, which
Swift dwells on at length, are particularly relevant to the Aeolist system.
The Calvinistic doctrine of predestination is lampooned in a speech
that Jack makes after he bumps into a post and damages his nose because he
has been walking through the street with his eyes closed. According to
Jack it was pre-ordained that the post and his nose should meet at this
precise time and place. Admittedly Providence81 did not alert him to his

danger or protect him from it but the injury he suffered is nothing to the

perils that await those who put their trust in those "blind guides", the

80

g oid., p. 369.

After the fourth edition of the Tale, JSwift changed "Providence" to
"Fortune'.
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eyes.82 Here Jack's trust in primary causes rather than secondar; causes
makes him a danger less to others than to himself. ileliance on God's
intervention is an abdication of personal responsibility, but where Hobbes
is concerned with the social dangers of this, Swift is content to point
out its comic aspect. Jack, unaided by Providence, is an ineffectual
automaton. The incident is a humble but effective example of the
dehumanising quality of absolute conformity to the dictates of primary
causes.,

The second major incident that Swift recounts of Jack concerns the
interpretation of Scripture. The point Swift stresses is Jack's pedantic
literalness in his understanding of his father's will. So obsessed is
Jack with the need to consult the will on every occasion that he adapts it
for all kinds of mundane purposes, "so that it served him for a Night-cap

83

when he went to Bed and for an Umbrello in rainy VWeather”, His obsession

leads him also to avoid using any word or phrase that has not the sanction
of his father's will:

Once in a strange House, he was e
suddenly taken short, upon an urgent
Juncture, whereon it may not be
allowed too particularly to dilate;
and not being able to call to mind,
with that Suddenness, the Occasion
required, an Authentick Phrase for
demanding the Wway to the Backside;
he chose rather as the more Prudent
Course, to incur the Penalty in
such Cases usually annexed. ieither
was it possible for the united
Rhetorick of lMankind to prevail with

82

g3 Cuthkelch-Snith, pp. 192-h.

Ibid., p. 190.
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him to make himself clean again:

Because having consulted the Will

upon this Imergency, he met with

a Passage near the Bottom (whether

foisted in by the Transcriber, is 8,

not known) which seemed to forbid it.
The "passage near the bottom" that Swift alludes to is from the book of
Revelation (22:11): "He which is filthy, let him be filthy still". It
gives a pointed reminder that Scripture will not always bear too literal an
interpretation. But Jack is the supreme literalist, even to the point of
defying commonsense, and in this he demonstrates himself a perfect Aeolist.

The Aeolists surpass even Hobbes in their literalism. It was Hobbes

who named metaphors as one of the chilef causes of error and absurd
conclusions but he at least forbore to claim that God was a material being.
For the Aeolists, however, literal inspiration is an article of belief.
because they fail to interpret the term inspiration as a metaphor, they are
constrained to believe that all spirits are to be understood by their
original significztion as wind or breath. With perfect logical concsistency
they are prepared to accept this belief. In order to accorrodate fully the
spirit or wind that inspires them, however, they must allow it to possess

them. This involves the abdication of personal judgement that turns them

into automata, like Jack who walks into a post and breaks his nose.

Just as Jack's slavish addiction to the literal makes a neat antithesis

v

to Peter's unscrupulous exploitation of metaphor, so the Clothes-worshippers'

elevation of a metaphor into an absolute truth is intended to balance the

Aeolist reduction of a metaphorical concept to the literal expression fronm

which it derives. OSwift emphasizes the antithesis just before he begins his

81+ Ibid', po 19_1_0
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account of Jack's eccentricities, which he introduces by declaring his
confidence that
they will furrish Plenty of noble

Matter for such, whose converting
Imaginations dispose ther tec reduce

),
A

all things into Types; who can make

Shadows, no tharks to the 3un; and

then mold them intc substances, no

thanks to Philosophy; whose peculiar

Talent lies in fixing Tropes and

Allegories to the lLetter, and

refining what is literal intoc Figure 85

and Mystery.

along with its misuse of language, each of the two systems involves

adherence to a single inflexible principle. In one case it is the
evaluation of the universe entirely in terms of the physical; in the other
it is the transcendence of the physical by the spiritual. Though these
syslems appear to be at opposite extremes, they invite the same conclusion:
both are deterministic systems that ultimately deny man's role as a free
moral agent. Whether human moral freedom is sacrificed to nature or to God +~
does not really matter: man might just as well be a suit of clothes or a
puff of wind because his life is meaningless. That is why Peter and Jack
eventually become indistinguishable and are constantly mistaken for one
anothers It is also why both the Aeolist and Clothes-worship systems can
so readily be reconciled with the materialism of the deterministic philosophy
of Hobbes,

If we return now to the opening paragraphs of the Aeclist section, we

are in a much better position to make sense of them. The first two paragraphs

8 Ibid., pp. 189 - 90.
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have enough resemblance to Hobbes's account of spirit in lLeviathan to bear

out Wotton's tentative identification. The source of the equation of
spirit, breath and wind is Hobbes's observation that:

in the common language of men, Aire
and aeriall Substances, use not to
taken for Bodies, but (as often as men
are sensible of their effects) are called
Wind, or Breath, or (because the same are g
called im the latine, Spiritus) Spirits.

7

This is the key argument of the Aeolist section, and on it the whole
philosophy of wind depends. From it derives the whole idea of the Joul (the

"forra informans", as Swift calls it, according to the Aristotelian

definition) as nothing more than wind by definition, which can also be seen
as a reflection of Hobbes's view that the soul is material. There are also
two further references that recall Hotbes's argument. UWhen Swift asks

Father, what is 1life itself, but as
it is commonly call'd, the Breath of
our Nostrils?

he is alluding to the phrase used in the Bible toc describe the creation of
Adam. Hobbes quotes thils passage and gives his own interpretation of it:

Gen.2.7. It is said, 'God made
Yen of the dust of the LEarth, and
breathed intc his nostrils (spiraculum
vitae) the breath of life, and man
was made a living soul'. There the
breath of life inspired by God signifies 88
no meore, but that God gave him life.

Hobbes, then, makes no distinction between the breath (spiraculum) that

animates man and the living soul (animam vivertem) that man becomes. One

could easily infer from this that man's essential nature, his soul, is

gg Leviathan, p. 211.
Ibid., p. 213.



nothing more than the breath he breatﬁes. This is the inference Swift
takes, as is obvious from the way he inverts the Bbiblical phruse ("nostrils
e + o« breath of life") to "life . . . the breath of our nostrils". The
difference is that Swift insisls on sticking to the literal meaning of the
phrase.

Furthermore Swift's opening lines, where he describes the Aeolist
belief thet all things originate from wind, can be traced to a Biblical
passage that likewise comes under Hobbes's scrutiny:

Gen. 1:2. The Spirit of God moved
upon the face of the Waters.

Hobbes remarks that we cannot take this literally, because it attributes to
God motion and place ‘‘which are intelligible only of Bodies, and not of
substances incorporeall". Thus we have to understand "spirit" to mean "a
wind (that is an Aire or Spirit moved) which might be called . . . the
Spirit of God because it was God's work".89 Once again in his version 3wift
rejects the metaphorical reading Hobbes offers and fastens on to his
reduction of "the Spirit of God" to a wind.

What Swift tells us about the soul, inspiration and the origin of the
universe, then is deducible directly or by implication from Hobbes's account
of spirit as it features in the Bible. But there is another element in the
opening paragraphs that still has to be explained. The references to the
"adepti" and the "Anima lMundi" take us into a world seemingly quite alien
from Hobbes's ratioralism ~- the world of Hermetic philosophy. Moreover

these references cannot be considered incidental, for they are an integral

89 Ibid., p. 212.



part of Swift's argument. When he claims the synonymity of "spirit",
"oreath!" and "wind", Swift does so not abstractly but by explicit reference
to the example of the Anima rundi, which is, he says, the "Spirit, or
Breath, or Wind of the World'". The obvious inference from this is that
Swi £t sees some important connection between Hobbes's mechanistic account
of spirit and an aspect of Hermeticism.

The Anima lundi is an important feature of the Heoplatonic tradition.
In the Neoplatonic scheme of things it serves as a link between the world
of intelligence and the physical world, both of them emanating from the
mysterious and transcendent '"one". The universe of the Necplatonists

consisted of the "Cosmic lind" (Greek: Nous, Latin: mens mundana, intellectus

divinus sive angelicus); the "Cosmic Soul" (Greek: Psyche, Iatin: anima

mundana ) the Realm of Nature; and the Realm of Matter. The Cosmic Mind was
engendered directly by the One, but each successive emanation arises out of
the last stage, matter being the very lowest form of creation and furthest
removed from the One. Man is imprisoned in matter but is also able to
participate in the cosmic mind because he has in miniature all the
characteristics of the cosmos, wnich he reflects microcosmically. Thus he
participates in matter and nature through his body, in the Cosmic Soul
through his rationality and in the intellect of the world through his own
intellect -~ an intuitive and creative faculty that transcends mere
discursive reason.

Within this broad scheme there were differences about the exact

significance and function of the Anima iundi (or Anima Mundana). I do not

90 See E. Panofsky, Studies in Iconology, (New York: Harper and Row, 1967),

pp. 135 - 6.




185

propose here to examine all its ramifications. The important tning in the
present. context is to see what characteristics Swift is interested in, and
since he invokes Hermeticism with his refererce to the "adepti', it is
primarily with Hermetic philosophy that I shall be concerned.

Since each successive emanation from the One is the source of the next
emanation, it is obvious that the whole of the natural world procesded from
the Anima Mundi. On that count Swift's statement that the origin of the
universe is the anima mundi is vindicated. Wwhat we now need is an independént
means of justifying the notion that the anima rundi is wind, apart from
the definition of Hobbes. DSomething like a justification is provided by
Dr. Yates! redaction of Ficino in her book on Hermeticism. In attempting
to summarise Ficino's views on natural magic, dr.Yates gives the following
account of the mechanics of the cosmos on which his magic depends:

In the divine mens or intellect
are the Ideas; in tiae soul of the
world are 'seminal reasons' as many.
in number as there are ideas in the
mens, and corresponding to them or
reflecting them; to these seminal
reasons in the soul there corresnond
the species in matter, or in the
body of the world, wnich correspond
to the reasons or are dependent on
them, or are formed by them. If
these material forms degenerate they
can be reformed in the 'middle place’,
presumably by manipulating the next
highest forms on which they depend.
There are congruities between the
'reasons' in the soul of the world
and the lower forms - - These links
depend not so nuch on stars and
demons as on the soul of the world,

nich is everywhere present.

91
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Yates, Glordano Bruno and the Hermetic Tradition, p. 6L.




126

Upon this basis IFicino built a theory of natural magic, according to which
changes could be effected in the material world, by drawing a portion of
the anima mndi into the realm of matter. The theory is complicated by a
further necessary element, a spiritus mu--i,

which is infused throughout the
universe and through which the stellar
influences come down to man, who drinks
them in through his own spirit, and to
the corpus rmndi . . . The spiritus
is borne upon the air and upon the wind,
and it is a kind of very fine air and 92
also fine heat.

The relevance of this theory of '"pneumatic magic", as Dr. Yates calls it,

to Swift's Aeolist section is twofold. The association of the "spiritus™
with air and wind shows that Ficino conceives of it primarily in physical

or at least spatial terms. Tha would be enough to warrant the Aeolist
identification of the Anima mundi with wind. But in addition this passage

is significant for the way it shows the difficulty of conceiving of something
purely spiritual acting directly upon something physical. There is an
element of inconsistency in the notion no matter how many intermediate

stages are invented to facilitate the transition.

It is, nevertheless, a common motion among the Renaissance magi. It
occurs in a slightly different form in the works of Paracelsus, as the basis
of his medical theories. His three alchemical orinciples (salt, sulnhur and
mercury ) are anological to spirit, soul and body.93 Another figure who shows
the more alchemical emphasis is Paracelsus's teacher the Atbot Tritherius,

who stated in one of his works that the goal of alchemy, the philosopher's
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93 Ibido’ pp- 68 - 9.

Hutin, Historv of Alchemy, p. 62.
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stone, is the soul of the world, or spiritus mundi, rendered invisible.

One might call it the petrification
of God's breath, as the abvot affirms
that tbe world §oul %s'the breath 94
emanating from its divine source.
Besides furnishing an additional warrant for Swift's identification of the
world soul with breath or wind, it also introduces a concept that has
considerable bearing on the opening of the Aeolist section.
Whilst Hermeticism is not a Christian philosophy, il has many points
of similarity with Christian mysticism. Many efforts have been made to
reconcile the two. An added spur to such attempts was, no doubt, the
resemblance of some Hermetic teachings to the losaic account of creation and
to the opening of St.John's gospel. Une attempt to weld the two more closely
together was an identification of the Neoplatonic One, the Nous, or
Intellectus and the Anima lundi with the Holy Trinity. As a result the Holy

95

Ghost was transformed into the Anima Mindi. This concept was never really
orthodox, because it is impossible to reconcile the eternity of the trinity
with belief in a series of temporal emanations. Nevertheless, if we unite
this notion with Trithemius's statement that the philosopher's stone is the
Anima Mundi in visible, petrified form, we end up with the Philosopher's

Stone as the alter ego of the Holy Ghost.96 This would give considerably

more force to the passage in Section XI of the Tale where Jack claims that

Zg Seligmann, Magic, Supernaturalism, and Religion, p. 312.
9 Allers, "licrocosmus”, pp. 359 - 60.

* 1 have nowhere seen this idea explicitly stated. However, the same
conclusion can be arrived at in other ways. E.g. the tract on magic
called Picatrix eguates God +'ith formless prime matter and Thomas
Vaughan equates prime matter with the philosopher's stone. (See Yates,
op.cit., p. 36 and Vaughan, Works, pp. 51-2.)
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his father's will is "the Philosopher's Stone, and the Universal Vedicine".
It aptly sums up Jack's attitude to scripture that it should be seen as a
pocket-size physical manifestation of the Holy Ghost in complement with his
natural receptivity to immedi:te inspiration.

There is no way of proving that Swift knew of this identification by
Trithemius and, though it is possible that he came across it elsewhere,
this allusion remains doubtful. There is, however, a strong possibility
that Swift knew of the association of the Anima +~undi with the ioly Ghost
since at one time it had a general notoriety.98 If he intended to conjure
this association by including a reference to the Anima hundi in his exegesis
of inspiration, we can assume that Swift was thinking quite specifically of
the Puritans, to whom there is no explicit reference in the opening paragra§hs.
Beyond this, in any case, the central point of the opening of the Aeolist
section is now clear. Taken by itself, the reference to Anima lundi could be
simply an illustration of belief in spirits taken to an extreme. In combination
with the Hobbesian allusions, however, it can only refer to the physicail
character of the spirits envisaged or the physical implications behind the
terms in which their operations are described. Whether conceived in terms
of spiritual illumination or of pneumatic magic, attempts to tap the higher
spiritual forces are truly a mechanical operation of t..e spirit., To see
spirit as a xind of force to be manipulated is to play into the hands of
materialists like Hobbes. Alternately, to conceive of spirit as something

that enters the individual to possess and govern him is to acquiesce in a
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98 Guthkelch~Smith, p. 190.

Allers, "Microcosmus", pp. 359 - 60.



189

spiritual determinism as invidious as any materialism.

This explains why at the beginning of the Aeolist section we are given
a quotation from Lucretius where we might expect one from Irenaeus.
Lucretius was the spokesman of the ancients for the atomic view of the
universe, a doctrine that was charged with atheistic implications because
it ruled out the possibility of divine providence. A quotation from
Lucretius at this point is doubly appropriate because, as Dr.lates points
out, atomism is one of the many doctrines that were assimilated to Hermetic

Q
philosophy and was chiefly known through Lucretius' Je Rerum Natura.’

This provides a good illustration of the way the spiritists play into the
hands of the materialists.

A further illustration of tiis is given in the closing sentence of the
second paragraph. laving established that life is only "“the Breath of our
Nostrils", he remarks:

Whence it is very Jjustly observed
by Naturalists, that Wind still continues
of great Emolument in certain Mysteries
not to be named, giving Cccasion for
those happy Epithets of Turgidus, and

Inflatus, apply'd either to the Zmittent,
or Recipient Organs.

100

As the mention of "Naturalists" indicates, this is the language of Natural
Philosophy. It recalls the Philosophical Transactions of the Royal Society
in 1667 where the terms “emittent" and "recipient' are used in the record

of an experiment that successfully transfused the blood of one dog into

another. It is hard to see the relevance of blcod transfusion as a comment
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Tates, op.cit., p. 248. An illustration of this is the readiness of
Thomas Vaughan to quote lLucretius to reinforce a ‘lermetic point.
(See Vaughan, works, p. 54.)

lOOGuthkelch—Smith, p. 151.
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on the Aeolist section except for its general connotations of mechanistic
natural philosophy. Swift may, however, be thinking in terms of the equally
notorious experiments of the virtuosi performed in their investigation of the
principles of respiration. For one of these Robert Hooke opened the thorax
of a dog and gave it artificial respiration by blowing air into its windpipe
with a pair of bellows. So long as the process was maintained the dog lived,
but as soon as Hooke discontinued, it went into convulsions and died. The

experiment was notorious enough to get a place, along with the blood-trans-

fusion episode, in Shadwell's satirical play The Virtuoso (1676). OShadwell

also uses the terms "emittent" and ”recipient”.lol In the context of fieolism
they suggest that Aeolist notions of inspiration are mechanical enough to te
put on a par with scientific speculations about respiration.

The two opening paragraphs, therefore, establish a connection between
spiritism and materialism. They show that spirit, when conceived as sometuing
that can enter a human being and effect a change in him corresponds to the
physical spirit described by Hobbes. Unless one understands "inspiration" to
be a metaphor for something that really is not susceptible to human analysis,
one invites a theory of inspiration that is as deterministic as it is mechanical.
This paves the way for Swift's account of how the Aecolists behaviour patterns
are determined not by divine inspiration but by their own internal vapours.

He does not, however, make the transition immediately, but tells us a little
more about their beliefs.

The openin;- of the third paragraph tells us that, "the Compass of their

1
oL See Thoras Shadwell, The Virtuoso, ed. M.H. Nicholson and D.S.iddes,

(Lincoln: University of uiebraska Press, 1966,) I1I, ii, pp. 47 - 8.
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Doctrine took in two and thirty Points®. The primary allusion here is
obviously to the thirty-two main bearings on a compass and is quite
appropriate for a philosophy based on wind, since winds are often designated
by a compass bearing. Nore significantly, it looks like a comic
simplification of the microcosm/macrocosm conceit. Renaissance magi were
fond of illustrating the relationship of the greater and lesser world with
diagrams: both Pzracelsus and his disciple Fludd produced countless diagrams
of this kind. Since, however, the accent in the Aeolist section is on
literalness of interpretation, it is guite apposite for Swift to ignore its
possible symbolic significance and treat it as no more than a geographical
diagram. This interpretation is made likelier by the fact that Swift refers
explicitly to Paracelsus' own neculiar macrocosmic speculations at the end
of the paragraph.lo2

Another possible function of the reference to the "two and thirty
points" is a veiled reference to the Thirty-nine Articles of the Anglican
Church, or rather to the failure of the dissenting sects to give their
assent to the basic articles of Anglican belief. As there is no way of
confirming the allusion it would be pointless to expend much energy in trying
to trace very specific inplicetions from it. But it is worth noting as at
the least an interesting coincidence that the Savoy Declaration of 1658
comprised exactly thirty-two articles. This document was prepared by the
Independant wing of the Commonwealth church and was based on the Westminster
Confession of 1647. The most important point of divergence of the Savoy

Declaration is its twentieth article which lays special emphasis on the

102 Guthkelch-Smith, p. 152.
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necessity of "an effectual, irresistable work of the Holy Ghost upon the
whole soul" for purposes of spiritual justification.103

An oblique reference to the Sa-wy Declaration would have a certain
appositeness at this point, then; but the fact that even so uncertain an
allusion as this depends upon a recondite identification is an important
index of how the argument operates. e have now reached the third paragraph
of the Aeolist section without coming across any unequivocal reference to the
nonconformrist sects or even what could be ccnstrued as an oblique reference
without a considerable amount of thought. The Aeolist section, therefore,
is no simple allegory showing a one-to-one correspondence between the
puritans and occult philosophers. Interpretation still has to come less
from seeking allegorical equivalents than from examinaticn of the play of
ideas.

From the thirty-two points reference Swift moves into an extension of
the microcosm - macrocosm idea. He rentions as one of the most important
Aeolist precepts the maxim that

Since Wind had the Master-Share,
as well as Operation in every Compourd,
by Consequence, those Beings rmust be of
chief Zxcellence, wherein that Primordium
appears most prominently to abound, and
therefore man is the highest Perfection
of all created things, as having by the
great Bounty of the Fhilosophers, been
endued with three distinct Anima's or Winds,
to which the sage Aeolists, with much
liberality, have added a fourth of equal

Necessity, as well as Ornament with the 101,
other three.

103 See Erik Routley, Creeds and Confessions: The Reformation and its Modern
Becumenical Implications, (Llondon: Gerald Duckworth and Lo.Ltd., 1962),

Guthkelch-Smith, pp. 151 -~ <.
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This is actually a conflation of two separate ideas. The notion that man's
soul is threefold stems originally from Aristotle who distinguished a
vegetative, sensitive and rational soul. According to Aristotle, however,
man's rational soul virtually contains the other two and subsumes their
functions within its own. This was the way the threefold nature of the

soul was generally understood in the seventeenth century and, though they
were sometimes referred to as separate entities, the "three souls" were
actually regarded as 'apects'" or "virtues'" of the same single soul.105 It
was a system that purported to account for the qualitative difference between
disparate forms of organic life, vegetable, animal and human. Swift, of
course, mocks this division of the soul into parts by suggesting that man's
excellence, according to the philcsorhers, is founded on the sheer number of
souls he possesses. The reason, however, for considering man as the
perfection of creation brings us back to microcosmism. Though man is a
being imprisoned in matter, the lowest form of creation, he likewise
possesses a soul and a spirit (or intellect) that is above mere discursive
rationality. By virtue of this threefeld structure man is a perfect
microcosmic reflection of the universe created by God. The spirit that is
above reason may be described as of equal necessity with the threefold soul
because if it did not exist man would not be a perfect microcosm, lacking
something that corresponded to the divine "Nous', the first emanation from
the One. In view of the fact that he goes on to mention Paracelsus by name,

Swift may well te thinking specifically of the fourth soul, the "man of the

105 Allers, "Microcosmus'", p. 3L7; Bamborough, The Little World of lMan, p. 32;

Burton, Anatory of helancholy, p. 135.
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New Olympus® or "spiritual soul" that Paracelsus postulated. This would
be especially appropriate in thé present context because Paracelsus accepted
the Averroistic teaching that individual souls were reabsorbed at death into
the world-soul. His hypothesis of a fourth soul was an attempt to safeguard
the traditional Christian doctrine of personal immortality.106

Superimposed, however, on this concept is another, more materialistic

one. Swift refers to wind/spirit as a "primordium" and thisis a word that

appears over and over again in Iucretius' De Rerum Natura. For the present

purpose the rost significant thing is that occurs in that poet's exegesis of
the soul, he uses it to describe the operation of air as one of the vital
principles of the body. ILike the Aeolists lucretius distinguishes three

separate souls, calling them "vapor" {or “calor"), “ventus" (or "aura") and

“"aer", names suitabl; physical in accordance with his belief that the nature

of mind and spirit ("animi atque animai", is physical. ILucretius is also a

good Aeolist in that he finds it necessary to introduce a fourth principle

("quarta . . . natura necessest") that is the "spirit of the whole spirit™

(anima est animae . . . totius_insa") to account for so subtle a thing as

thought. This fouth spirit is the most refined substance in the whole body,
but substance nevertheless.

This covert allusion to Lucretius brings us back to deterministic
materialism. It shows once again the difficulty of attributing merely to

matter the functions proper to the soul. No matter how refined matter may be

06
1 Pachter, Paracelsus, pp. 194 - 8; Burton, dnatomyv of llelancholy, p. 135,

Swift uses the Paracelsan term "spiritualis' to describe nis fourth
107 "anima ", Guthkelch~Smith, p. 132, n.l.
Lucretius, De lerum Natura, I[II, 161 - 281,
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it is separated by an unbridgable gap from the notion of an immaterial spirit.
This secems to be the point also of Swift's next allusion. ileferring still to
fourth "anima'" or "wind" he points out that this quaternity corresponds to
the four corners of the world.

which gave occasion to that Renowned
Cabbalist Bumbastus [ Paracelsusl, of
placing the liody of Man, in due position
of the four Cerdinal Points.

In Conseuence of this, their next
Principle was, that lan brings with him
into the World a peculiar Portion or
Grain of Vind, which may be called a
Quinta essentia, extracted from the other
108
four.

This is more than just another parody of the microcosm/macrocosm idea.
Paracelsus's use of the conceit here has nothing to do with the concept of
a fourfold soul. Ille believed the traditional teaching that man was made
from the four elements and in conjunction with this held that there was a
correspondence between the elements and the cardinal points.lo9 Now since
Paracelsus' day oned tne elements had effectively been lost. Air and fire,
as the two lightest elements, were supposed to rise until they found their
natural position of rest. Since the resting place of fire was not apparent
to the human eyes, it was located above the element of air and in all the
intervening space up to the sphere of the moon. The burning of comets was
accounted for by their passage through the element of fire -~ a most
satisfactory hypothesis until in 1577 a comet was sighted beyond the orbit of

the moon, effectively destroying the neatly ordered plan of the cosmos

108

109 Guthkelch-Smith, p. 152.

Ibid., p. 358.
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hitherto universally accepted. Iike Tycho Brahae's new star of 1572, it
introduced mutability into the spheres beyond the moon, but it also
discredited the only real confirmation of an element of fire between the
moon and the element of air.llo By transposing the fourfold soul into the
four elements Swift reminds us of the shortcomings of the theory of tne
elements and suggests the implausibility of the far more tenuous theory of
four souls.

There 1s, however, a more cogent reason for the association. The four
elements lead naturally to the idea of the quintessence, which is another
idea conveying ambiguous connotations of spirit and matter. As Professor
Starkman comments, the quintessence, drawn from the four elements, was
strictly meterial in character according to Aristotle, "a materialism the
occultists found repugnant".lll As conceived by the Hermetic philosophers,
it was identical with the Anima lundi, the source of all material existence
and its soul:

The prirma materia, the alchemists
declared can be round everywhere. 1t
was considered the essence of all
substances, the 'underlying something
that always remains identical and one'.
It was the world soul, the world spirit,

the quintessence from witich had sprung
the elements.

The alchemists wanted to capture this
ever-present and yet unseizable power and 112
confine it to the philosopher's stone.

The notion of the guintessence as at the same time spiritual and the author

110 See Marie Boas, The Scientific :emaissance, (New York: Harper and Row,

1962), p. 90 ff.
Starkman, op.cit., p. 49.
Seligmann, op.cit., p. 160.

111
112
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of the physical gives us once again an ambiguously spiritual and material
conception. For Paracelsus, however, the quintessence is something that
sounds suspiciously physical; '"not an essence above the four elements'" but

a subtle "chaos", invisible to the human eye and so concentrated that

"mature has been fortified beyond its grade”.113 The word '"chaos' has

given us the modern word "gpas" and carries the same basic meaning. From

this we must infer that man's quintessence, like any other, is also a gas,

and that the more tangible physical world thxzt proceeds from it is likewise

a degenerate gassy nature. If we add to this the statement of Thomas Vaughan,
that there is'mo fifth principle -- no quintessence as Aristotle dreamed --

but God almigh@ﬁ,llu

we also have a gaseous God. Hven Vaughan's modification
of this statement says substantially the same thing:
this blessed cement [ that mediates
between the elements] and balsam is the
Spirit of the Living God, which some
ignorant Scribblers have called a 115
quintessence.

It might seem unfair on the Hermetic philosophers to use one as a
commentary on another but of course, if they were less obscure in their
explanations it would not be necessary. If their writings were not such an
exasperating mixture of arch hints and portentous statements, indeed, they
would be subject to the ordinmary logical tests of discursive philosophy. It

is their method of bypassing discursive reason that creates the difficulty.

Even so eguivalence of the quintessence with prime matter and of both with

iiﬁ ?acﬁter, oE.cit.? pp. 108._ 9. '
115 In "Anthroposophia Theomagica", Works, p. 24.

Ibid., p. 230.
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the gg}mz runii are common ideas among the Hermetic philosophers. Swift's
development of Aeolist belief from the anima mundi to the soul and to the
quintessence are logical enough by Aeolist standards. The Hermeticists stand
convicted of spiritual materialism by their own beliefs.

The first three paragraphs contain essentially the whole of Swifts
philosophical rejection of inspiration when understood literally rather than
metaphorically. What follows is, on the whole disappointing. The whole of
the next paragraph is devoted to an account of Aeolist practices predicated
upon the fact that their deity is wind rather than a spirit. To be sure, this
does follow on quite naturally from the references Swift had made af the end
of the third paragraph, but the whole picture we get is vresented for its
physical effect and the manner of its presentation degenerates into a purely
one-to-one allegory in which by Aeolists we are to understand Puritans.

Swift, having shown the macrocosmie effects of wind goes on to show its v
operation in the microcosm. In other words, as Professor Harth has shown, he
portrays the Aeolists as suffering from windy melancholy.

Swift describes the quintessence as "of a Catholic use upon all
emergencies of Life'and "improvable into all Arts and Sciences", Here he is
obviously hinting at something like the Philosopher's stone and the universal
medicine. He goes on to show the Aeolists as so anxious to share with each
other their quintessential wind that they pump it into one another by prhysical
means. The most interesting feature of the paragraph comes when Swift gives
us the Aeolist's attitude to learning which they Jjustify both logically and
by écripture, Just as the Clothes-Worshippers justify their contention that

the soul is a suit of clothes. The Aeolists believe all learning is '‘compounded

from the same Principle'' -- that is, it proceeds from inspiration. The first



199

proof is syllogistic: "Words are but Vind; and Learning is nothing but
Words: Ergo Learning is Nothing but Wind'". Rather more significant is the
second proof: "It is generally affirmed ; « » that Learning puffeth Man up".
The source of this proof is St.Paul's First Lpistle to the Corinthians, and
the complete quotation runs:
Knowledge puffeth up, but charity edifieth.
And if any man thinketh that he knoweth
anything, he knoweth nothing yet as he ought
to know.
But if any man love God the same is known
of him.
[Corinthians, I, 8, 1-3]
The opposition of knowledge to charity at this point is a shrewd hit at the
doctrine of justification by faith. What is more, it takes place in an
interesting context: 3St. Paul is berating those Christians who have been
eating meat that was formerly offered to idols, against the Jewish laws.
Apparentl: Christians had been stressing their Christian freedom by eating
it. This is thus an apt comment upon Puritan self—righteéusness, particularly
when it strayed into antinomianism.

The remainder of the paragraph is taken up with an account of the bodily
contortions suffered by the Aeolists when in the throes of wind. It is merely
a caricature of Puritan preaching and requires no special comment.

The following paragraph exists chiefly for the purpose of identifying
Scotland as the homeland of sectarian enthusiasm. JSwift, however, exercises
a certain amount of ingenuity in expressing his ideas through occult language.
He begins by stating that the Aeolists' gods are the four winds, whom they
worship as the spirits that "pervade and enliven the Universe". One might

suspect from this that Swift is about to refer to some actual tenet of

liermetic belief, but actually the point is only to ensble him to designate
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the North wind as the mightiest of all. The purpose of this is twofold:
it indirectly designates Scotland but it also ralses the traditional
association of the north parts of heaven with the rebellion of Lucifer and

his angels, a tradition best known through Milton's Paradise lost. OSwift

continues:

This God [i.e. the Horth ind],
tho'!' endued with Ubiquity, was yet
supposed by “he profounder Aeolists,
to possess one neculiar Habitation,
or (to speak in Form; a Coelum
Empyraeun, wherein he was more
intimately present. This was situated
in a certain Region, well known to the
Antient Greeks, by them called Rkorix 116
or the land of Darkness.

Scotia is, of course, a pun on "Scotland" and "darkness", but it is also
rather more than this. The particular "ancient Greeks'" Swift had in mind
were those who had read Jiodorus of Sicily. Diodorus records in his Library
of History a tradition that Hades is actually no meore than a legend based upon
the burial practices of [Egypt. Amongst the evidence for this he lists the
fact that there is a temple to Hecate called "the Shades" ('"Skotias"). Far

from being a '"coelum emnyraeur”, 3cotia 1s actually a temple to the Goddess

of the Underworld and patroness of witches! Yet 3wift achieves this innuendo
without actually departing from the Hermetic context he has suggested. The
ubiquity that he attributes to the North wind could he taken for a reference

to the all-pervasive intellectus mundi and the Coelum Empyraeum to the

specifically Neoplatcnic conception of the Nous-loros as residing immediately

beyond the sphere of the fixed stars. (There exist Hermetic diagrams depicting

116 Guthkelch-Smith, pp. 154 - 5.
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the structure of the universe with Christ, the Christian equivalent of the

Nous-Iloros, sitting enthroned in the Empyrean hcaven). Egypt, of course,

was the traditional home of Hermeticism. 17

The next paragraph is another thinly veiled caricature of Puritan
preaching: except the opening, there is little worth commenting on. Swift
remarks that the "Virtuoso's of former Ages" had a device for "carrying and
preserving Winds in Casks and Parrels" and laments its loss. He is
therefore, playing the role of the hapless commentator trying to make sense
of the data he has by means of a purely literal reading. His literalism
extends as far as taking seriously even a work of fiction -- Homer's
Odyssey —- that narrates an incredible anecdote. For the remainder o the
paragraph he describes the way wind is intrcduced from such barrels into
the "posteriorsof Aeolist preachers in order to induce inspiration —- an
allusion once again to Puritan preachinz but with suggestions of the effects
of "windy melanchcly".

The next paragraph continues the account of wind in the body as an
agent of inspiration, but extends the range of reference. OSwift now begins
to speak of the ancient oracles, noted for their charlatanism, and of the
female prophetesses that performed in them:

It is true indeed, that these [i.e.
the oracles] were frequgntly managed
and directed by Ferule Ufficers, wnose
orguns were understood to be better
disposed for the admission of those

QOracular Gusts, as entring and passing
up thro' a Receptacle of greater Capacity,

117 . .
T.Burckhardt, Alchemy: Science of the Cosros, 3cience of the 3oul,

(Baltimore, liaryland: lLaryland, 19¢7), pp. 47 - 9; Hutin, or.cit.,
p. 37.




and Causing also a Pruriency by the

Way, such as with due Management, hath

been refined from z Carnal, into a

Spiritual exstasie. And to strengthen

this profound Conjecture, it is farther

insisted, that this Cistom of Female

Priests is kept up still in certain

refined Colleges of our lodern Aeolists,

who are agreed *o receive their

Inspiration, derived thro' the Receptacle 18

aforesaid, like their Ancestors, the Sibyls.
The "certain refined Colleges" are identified in a footnote as the "Quakers,
who suffer their women to preach and pray". There is nothing very
attractive about the irony in this passage and it is quite the mosi{ viclous
attack in the entire Aeolist section, as well as the most explicit. The
suggestion of sexual excitement as the sole cause of Wuaker inspiration
seems quite out of character with the image that the Juakers enjoy today.
It takes an effort to adjust one's historical perspective and recognize
that one of the most notorious examples of religious enthusiasm in the
seventeenth century involved a Quaker, James Nayler, who in 1656 rode
symbolically into Bristol on an ass with women strewing palms before him..l19

The hints about the uterus of women are not intended to be merely obscene

since uterine hysteria was recognized as a genuine condition in the
seventeenth century, though it has since been discredited. DBurton mentions
uterine frenzy as one of the symptoms of windy melancholy.l2o It is worth

noting, to put Swift's remarks in a proper perspective, two notoriocus

examples of supposed demonic possession that afflicted the nuns of Loudon and

118

119 Guthkelch-Smith, p. 157.

Christopher Hill, The Century of Revolution, 1603 - 1714, (London:
Sphere Books, 1969), p. 153.
Anatomy of lelancholy, p. 350.
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Louviers in France, causing the most extreme physical manifestations in the
sufferers and accompanied by blasphemous utterances and behaviour. The court
physician Dr. Yvelin, who saw the evidence of both at first hard, believed
they were no more than cases of uterine hysteria. He remarked, in words
Swift may have read, "If Aeolus makes the earth shake, why not a girl's
body?ﬂlZl The concemitant, of rejection of inspiration is rejection of
demonic possession and if wirdy melancholy is the only alternative it is at
least a less dangerous disease than possession by a spirit whose identity

is questionable.

This may, perhaps, have been 5wift's feeling since he chooses to end
the Aeolist section by reference to demons and witchcraft. After a long,
rhapsodic paragraph, in which he questions exactly why it is that men have
to invent an evil principle opposed to the God they wership, and mocks the
sharp distinction between good and evil ("how near the Frontiers of Height
and depth, border upon each other")122 Swift finally idenﬂifies the devils
of the Aeoclists as the Chameleon (because it is said to live on air) and the

windmill (because it beats the wind with its arms). A great deal of

121

J. Michelet, Satanism and Vitchcraft; a Study in a Mediaeval Superstition,
(New York: The Citadel Press, 1969, pp. 225 - 6. The outbreax of
'diabolic possession" at louviers might serve as the best vindication
of Swift's point that supposed inspiration could have a sexual origin.
The superintendent of the convent was one Father David, a member of a
heretical sect called the illuminati, and he believed that anyone
inspired by the Holy Ghost cannot sin, that the body cannot
contaminate the soul, and that sin must be conquered through sin.

The practices ne enjoined on the nuns of louviers are a mixture of
sexual fantasy and deliberate sacrilege and would be hard to
distinguish from pure deronolatru (See Satanism and witcheraft,

102  Ppe 207 - 20).

Guthkelch-Smith, pp. 157 - 8. C.f. Mechanical Operation, pp. 274 - 6.
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ingenuity has gone into attempts to identify the non-allegorical egquivalents
of these devils, but I suspect there is no key that will explain them
adequately. Owift has simply provided the Aeolists with devils appropriate
to their system and pretty silly-~looking devils too. Swift actually
remarks in a footnote himself that he does not know what the author means
by them.123
Swift's closing reference is to "that polite nation of laplanders"
whom he includes as a most authentic branch of the Aeolist sect. tepland
had a reputation for producing witches and one of the best known powers of
a witch is the ability to raise a storm at sea. However, the witches cf
lapland were either more benign or more enterprising than most, as they
used to sell their winds to visiting merchants and then enlist the aid of

124

devils to ensure calm weather. Swift's closing remarks can thus be

interpreted two ways: tne laplanders, he says,

appear to be so closely allied in
point of Interest, as well as
Inclinations, with their bro‘her
Aeolists among us, as not only to buy
their Wiinds by Wholesale from the same
Merchants, but also to retail them
after the same Hate and llethod and to

. 125

customers much alike.

We can understand this to mean that the inspiration of the Aeolists is
demonic or else, more likely in view of the sugpgestion that the customers
are dupes, that the Aeolists are simply charlatans.

Having finished his account of the Aeolists Swift brings us back to

122 .

121, Ibid., p. 159.

125 See leligmann, op.cit., p. 225.
Guthkelch-Smith, p. 16C.
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Jack and does so with a reference to the terms of the will of nis father.
Some writers, he says, believe that Jack fashioned the Aeolist sect from
the Uriginal at Delphos "with certain Additions and Emendations suited to
Times and Circumstances", a phrase that recalls 3wift's description of the
Christian religion as fitted to all times, places and circumstances, as
well as dJack's father's injunction in the will that his son's coats be
neither added to nor diminished.126

The Aeolist section, then, is an uneven piece of writing. The first
few paragraphs operate in the same way as the Clothes-worship section,
showing the relationship between what seem like profoundly different ways
of thinking. The method is a fruitful one and results in the interesting
insight that pretenders to inspiration are, philosophically speaking, hand
in hand with advocates of materialistic determinism. Swift does not attack
inspiration in itself because he does not have to. Hobbes's point that the
virtuous and their virtues cannot be separated is a valid one. The true test
of a man's worth is ethical, but if a man stands this test there is no way
for him or anyone else to ascertain whether it is by the power or aid of
God. The man who claims to be inspired is automatically suspect because he
does not allow his actions to speak for themselves.

Speaking more philosophically, the sharp dualism between body and soul
which characterizes both the Neoplatonists and the followers of Calvin

actually tends to foster a material concept of the soul. According to

A.H.Douglas:

The very antithesis of soul and
body implies a fundamentally physical
concept of the former; to conceive of

126

Ibid., pp. 73, 81l.



206

the two as distinct, yet related,

is to imply some community of
nature between ther. and to put

them in some sense upon a level.

To speak of the soul as 'separate!
from the body is to use a mechanical
category.

127
Whilst it engages these ideas on a serious level the JAeolist section makes
fascinating reading.
Unfortunately Swift succurbed to the temptations to ridicule puritanism.
When he claims at t he end of this section to have put Aeolism in its truest
and fairest light (i.e. to have written a paradoxical encomium?) it is a
hollow claim. For too much of the time Swift has forborne to argue a case
and been content merely to equate. 1 suggest that one of the main reasons
for the fascination of both the Clothes-worship section and the Aeolist
section of tne Tale is that they are not mere allegory but a confrontation
of ideas out of which something of real philosophical interest emerges.
In the rain part of the .ieolist section, despite its bright moments, we
learn essentially nothing new and Swift is only saying at greater length
what Samuel Butler had said in two couplets:
e ¢ o Wind in th' Hypochondries pent
Is but a blast il downward sent;

But if it upwards chance to fly, 128
Becomes new Light and Prophecy.

1=7 A.H.Douglas, The Philosophv and Psvcnhologr of Pietro Pompnonazzi,

128 (Hildesheim: Ceorg Olnms Verlagsbuchhandlung, 1910), p. 18.
. Hudibras, II, iii, 773 - 6 (ed.cit., p. 184).




VI: The 'Digression on Madness!'

"For the unlearned man knows not wint it is

to descend into himself or to call himself

to account, nor the pleasure of that
'suavissima vita, indies sentire se fieri
meliorem!', [to feel himself eacn day a
better man than ne was the day before] .

Tne good parts he hath nhe will learn to

show to the full and use them dexterously,
but not ruch to increase them: the faults

he hath he will learn how to hideand colour
them, but not ruch to amend them; like an

ill mower that mows on still and never whets
his scythe: whereas with the learned man it
fares otherwise, tiat he doth ever intermix
the correction and amendment of his mind with
the use and employment thereof. UNay further,
in general and_ in sum, certain it is that
veritas [trutﬁ] and bonitas [goodnesé} dif fer
but as the sezl and the print; for truth
prints goodness, ard they be the clouds of
error which descend in the storms of passions
and perturbations.!

Francis Bacon, The Advancement of

Learning
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Of the three major sections I have chosen to deal with, the "Digression
on Madness" is the rost obviously related to the paradoxical encomium. The
full title of this section is: "A Digression concerning the Original, the
Use and Improvement of Madness in a Cormonwealth". As the title suggests,
Swift is here more than anywhere else in the Tale both arguing a case and
doing so on behalf of something usually considered unworthy of praise. The
basic argument of the digression is that madness is of two kinds which can
be distinguished only by means of the degree of success those who are tainted
with it achieve in their chosen station of life: cne variety leads a man to
be committed to bedlam whilst the other makes him a venerated benefactor in
the sphere of religion, philosophy or military conquest. This is a tantalizing
enough prorosition but it is not the major stumbling block to interpretatioﬁ.
Where critics really founder is over the long middle section on happiness
as the state of being "well deceived", which has been as variously inter-
preted as there have been critics to attempt it.

In my own endeavour to come to a satisfactory reading I shall be trying

to show the importance primarily of two works, The Praise of Folly by Erasmus

and the De Rerum Katura of Lucretius. It is in this section above all, I

think, that Caroline Goad would best be able to substantiate her suggestion
that "Swift seems to have been considerably imbued with the spirit of

Iucretius whilst writing A Tale of a Tub.* T shall also attempt to show,

however, that it is to Xrasmus that we must turn for illumination on the

Caroline Goad, Horace in the Inglish Iiterature of the FEighteenth Century,
Yale Studies in snglish, LVIII, (kew Haven: Yale University Press,
1918), p. 172.
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problematic middie passage. Whilst it is clear that the similuarity in subject
of the encomia that Brasmus and JSwift undertook suggests a basis of
comparison, I shall go beyond this general resewblance to contend that Swift
was indebted to Zrasmus's argument for his own and that Swift at times echoes

directly the John Wilson translation of The Praise of Folly.

In attempting to show the usefulness of madness in a commonwealth Swift
is not merely offering ironic praise of his satiric targets: he is using
their own method against them. Since the "Jigression on Madness'" claims to
be an account of the single principle that causes man to invent reductive
systems, whether philosophical or religicus, the digression itself is the
reductive system to end reductive systems and as such it represents a
clinching comment of the Tallor-worship and Aeolist systems that Swift has
already outlined. The opening passage of the digression is patently
reductive, for it claims, without any attempt at proof, that the greatest
actions performed by individuals in recorded history are the conquest of new
empires, founding of new philosophical schemes and creation and propagation
of new religions. The triplicity of the division is in accordance with
Swift's undertaking in the introduction to the Tale to reduce everything
under the barner of the number three. Swift may have included the third
category of military conquest for this reason or just for the sake of
completeness but it is quite possible that, as Professor Harth suggests, he

. ; . . . . . . 2
was indebted to Henry More's ¥nthusiasmus Triumphatus for this hint.

Swift claims that the common factor that leads to innovation in these

2 Swift and Anglican Rationalism, pp. 62, 96.
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three fields is a disturbance of the "“intellectuals" of their initiators
which we normally suppose to be a distemper and call it "madness" or

"frenzy". In context this sounds like a reference to the "furorem animi"

that Lucretius mentions in the De ilerum liantura (III, 828 - 9) which he

uses as an argument against the immortality of the soul and in favour of a
mechanistic theory of human nature. OSince the soul is subject to diseases
Just like the body, Lucretius argues, it must be subject to mortality just
like the body and must be corporeal. This accords well with Swift's
mechanistic assessment of human behaviour at this point but would remain
questionable as an allusion were it nolt clear from what follows that 3Swift
has Lucretius particularly in mind. After attributing this frenz; to
"Dyet, . . . Education, the Prevalency of some certain Terper, together with
the particular influence of 4ir and Climate", Swift gces on to assign a
further cause -- '"something Individual in human minds, that easily kindles
at the accidental Avproach and Coliision of certain Circumstances, which
tho' of paltry and mean appearance, do often flame out into the greatest

3

Imergencies of Life". This is an unmistakable reference to the '"clinamen'
of Lucretius, which Swift will go on to name explicitly later in the
digression. It is appropriate at this point because it is ILucretius' account
of how the original atoms were able to combine inito complex forms. Here is
Lucretius' account of their "clinamen' or "swerve'':

I1lud in his gueque te retmws cognoscere averus,

Corpora cum deorsurn rectum per inane feruntur
Ponderibus propriis, incerto tempore flerme

3 Guthkelch-Smith, p. 162.
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Incertisaue locis spatio se pellere paulum,
Tantum quod momen mutatum dicere possis.

Juod nisi declinare solerent, omnia deorsum,
Imbris uti guttae, caderent pcr inane profundum,
Nec foret offensus natus nec vlaga creata
Principiis: ita nil umquam natura creasset.

LOne further point I desire you to understand:
that while the first bodies are being carried
downwards by their own weight through the void,
at times quite uncertain and uncertain places,
they swerve a little frcm tneir course, just
so ruch as yor might call a change of rotion.
For if they were not apt to incline, all would
fall downwards like raindrops, through the
profound void, no ccllision would take place
and no blow would be caused among the first-
beginnings: thus nature would never have
produced anything.

11, 217-2i (ef. II, 1058-63)] .

The reseriblance of this to Swift's "accidental approach and collisicn® is

obvious enough.

But even more pertinent is the fact that Lucretius uses

the "clinamen'" to explain the phenomenon of will

Libera per terras unde haec animantibus exstat,
Unde est haec, inquam fatis avolsa voluntas

Per quam progredirur auo ducit quemque voluptas,
Declinamus item motus nec tempore certc

bec regione loci certa, sed ubi ipsa tulit mens? . . .
Jamne vides igitur, quemquam vis extera multos
Pellat et invitcs ccgat precedere saene
Praecipitescue rapl, tamen esse in pectore nostro
Quiddam quod contra pugnare obstareque possit?
Cuius ad arbitrium quojue copia materiai

Cogitur interdum flecti per membra ne- artus

&t proiecta refreratur retroque residit . . .
Pondus enim prohibet ne plagis omniz filant
_xterna quasi vi; sed ne mens irsa necessum
intestinum habeat cunctis in rebus agendis

bt devicta quasi hoc cogatur ferre partique

N

L

Iucretius, De Rerum Natura, ed.cit., pp. 100-101, 160-61. Where

Lucretius is
Iatin as well as the Inglish rendering, tut in other cases I quote only
the translation.

eing *technical terms 1t is worthwhile guoting the original
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Jd facit exiguum clinamen principiorum
Nec regione loci certa nec temnore certo.

[Whence comes this free will in living
creatures all over the earth, whence 1

say is this will wrested from the fates

by which we proceed whither pleasure leads
us, swerving also our motions not at fixed
times and places, but just where our mind
has taken us? . . . Jo you not see, then,
that though an external force often propels
men and forces them to move on and o be
hurried headlon;, yet there is in our
breast something strong enough to fight
against it and resist? by the arbitrament
of which the mass of matter is compelled
at times to be turned throughout body and
limbs, and although thrust forward is
curbed back and settles bacr. steadily . . .
For it is weight that prevents all things
from being caused through blows by a sort
of external force; but what keeps the mind
itself from having necessity within it in
all actions and from beling as it were
mastered and forced to endure and suffer
this, is the minute swerving ('clinamen!')
of the first beginrings at no fixed place
and at no fixed time.

II, 257-60, 277-83, 288-93) 2
Lucretius' attempt to explain the measure of freedom man enjoys seems a
little odd because in asserting a mechanistic explanation withcut the
interpositicn of a prime mover he has to attribute the clinamen to chance;
but chance is as preposterous as determinism in accounting for free will.
This seems to be the point of the contradiction between the phrases Swift
uses: "scmetning individual® which "hindles at the accidental approcach and
collision of certain circumstances"”, and "accidental' being Iucretius'

"incertoc tempore incertisque locis"., Where Lucretius talks of atoms, Sui ft

Z Ibid., pp. 102 - 5.
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refers to circumstances, thereby heightening the incongruity of applying
the atomic hypothesis to human be'nzviour.6 This follows quite logically
from Swift's mechanistic treatment of the soul in the preceding Aeolist
section of the Tale, in which Lucretian concepts are alsc used.

The conclusion of the opening paragraph, if not as clearly indebted to
Lucretius, does contain images reminiscent of the Epicurean poet. They are
part of an exercise in indiscrimination designed to express the prime
limitations of deterministic theories in general. The idea that man's soul
is only a threefold vapour and is composed of the same 'originals"

("primordia rerum") as the materials of the sky is part of the atomic

hypothesis. Differences are accounted for purely by the way the originals

combine, since they are finite in number (De Rerum Natura II, 479-80).

Swift expresses this notion in a way that accentuates the parallel: 'the
upper Region of Man is like the middle Region of Air", as if both can be
split up into regions in much the same way. The central image hammers the
point home: "all clouds are the same in composition, as well as Conseguences,
and the Fumes issuing from a Jakes, will furnish as comely and useful a
vapor, as Incense from an Altar".7 This passage has incurred the wrath of
some critics who have seen it as merely wit at the expense of decency. But
this is to miss the point. This witty defence of the fundamental sameness

of all matter is undermined by the introduction of words expressing a value

Iucretius remarks at one point that "things done do never at all consist

" or exist in themselves as body does, nor are said to exist in the same
way as void; but rather you may call them accidents [”eventa”] of body,
and of the place in which things are severally done". (I, 478-82),
ed.cit., vp. 34 - 7.

Guthkelch-~-Smith, p. 163.



21,

judgement -— "comely" and "useful" — and even more so by the reference

to objects of very different human connotations, a jakes and an altar, which
oppose an idea of discriminal ion to one of simple cause ard effect. owift
chooses to illustrate his mechanistic argumermt with precisely the examples
that best serve to confute it. A reader familiar with Lucretius' poem

might also recall that Lucretius uses the image of an altar exhaling its
heat (”nggg”) into the sky as an illustration of how fine in composition
the soul is, and how easily it disperses once the vessel (”gég”) that contains
it is ruptured. (III, 425 - 9, 455 - 6). The image of Nature's face as
overcast and disturbed like a human face, which Gwift uses in this passage
also has a close analogue in Lucretius (IV, 136 - 38). Iucretius is, of
course, trying to snow similarities; Swift, by pressing the analogy, is
highlighting the differences between the objects of comparison. The

reductio ad absurdum technigue, whereby one pushes one's opponent's argument

to the point when il becomes untenable, is a time-nonoured one.

Swift now proceeds to an account of the operation of the phrenzy he has
naméd by reflerence to two military examples. The first is a mechanistic
account of the large-scale military preparations made by Henri IV of France
shortly before his death. After describing his actions Swift even calls him
an "engine" and a "machine", querying what "secret wheel" or "hidden spring"
could account for such indﬁstry.8 This could egually well be an allusion to
Hobbes or Descartes, both of whom, és we have scen, used the mechaniczl
analogy to descrite man. The references to springs and wheels in this

connection occur in the opening of Hobbes's ILeviathan and Descartes's Discours

8 Ibid., p. 164.



de la Méthde, but it was Jescartes who went on to teach in his Tractatus

de Homine (1662) that all things in nature, including animals and men, are
machines.9 Both Hobbes and Jescartes shared with Lucretius the desire to
explain human behaviour in purely mechanistic terms. It is fitting, therefore,
that Swift should find a purely mechanical explanation to answer his guery,
though the "hidden spring'" is kept so hidden that he never actually mentions
it. His response is an incomplete guotation from Horace:

~— Teterrima bellil
Causa « o «

the word omitted teing "cunnus" (before "teterrima"). H.Rushton Fairclougn
points out in his edition of Horace's Satires that the passage in which this
reference occurs (3atires, I, iii, 99 ff.) is modelled on Lucretius's account
of the evolution of society. In context it provides an illustration of the
injustice that prevails in primitive societies when Nature is the law; for,
as Horace says, Nature can draw a distinction between things gainful and
harmful but not between right and wrong.lo Reducing man to the level of
nature, therefore, inevitably abolishes the foundation of the view that man
is a moral being: this is exactly the direction in which mechanical hypotheses
lead us. It is no surprise to find that ILucretius, that most mechanistic of
diagnosticians of love, is again referred to in this passage, this time
offering a remedy for Henri IV's malady:

He tried in vain the Poet's never-
failing Receipt of 'Corrora auaemue'; For

9

OSee G.R.Taylor, The 3cience of Life, (london: Panther Books, 1967), p. L2.
Horace, 3atires, dnistles and '"ir5 Yoetica', ed. & trans. H.R.Fairclough,
(Iondon and Cambridpe, lass.: willian Heirmann Ltd. and Harvard University
Press, 1966), p. 4L1.
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Idaue petit cormis mens unde es eaucin amore;
Unde feritur, eo nendif, -estiftiue coire,

Having to no purpose used all peaceable Endeavours,

the collected part of the Semen, raised and

enflamed, became adust, converted to Choler,

turned head upon the spinal Duct and ascended to 11

the Brain.
Strange though this sounds it is in accordance with seventeenth-century
medical opinion, which held the view, dating back to Hippocrates, that the
spinal marrow was an extension of the brain which was thereby connected to

2 S o . . .
the lower organs of the body.1 The most significant thing to notice in the
present context is that the king is as much controlled and possessed by his
semen as any Aeolist by his wind. The subject of the last-quoted sentence
is not Henri IV but "the collected part of the Semen" and since the martial
impulse came from it rather than from an act of volition by the king himselr,
the activity of the semen is described by the military metaphor "turned head.
Ironically, though, the lines Swift quotes from ILucretius describe not his
advice but his clinical description of the condition. In fact Lucretius
counsels the sufferer not to seek the source of attraction:
+ » o 1t is fitting to flee from images,

to scare away what feeds love, to turn the

mind in other directions . . . For the sore

guickens by feeding, daily the madness

takes on and the tribulation grows heavier. 13

(1v, 1063 - 9]

Lven the mecharistic Lucretius here comes out in favour of exercising the

will towards seif-restraint.

11°

1o Guthkelch-Smith, pp. 164 - 65.

This idea persisted throughout the eighteenth century. See Taylor, The
Science of Iife, p. 198. Cf. The techanical Operation of the Sririf,
Guthkelch-Smitn, p. 287.

De Rerum “atura, pp. 322 - 3.

13
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less readily identifiable as a reference derived from Lucretius is
the description of flenri IV's death at the hands of an assassin who "broke
the bag [i.e. Henri] and out flew the vapours". Nevertheless this recalls
Lucretius! depiction of death as the moment when a man loses what he calls
variously a "warnm vapour! and a "vital wind and warmth'":

cum corpora pauca caloris
Dif fugere forasque per os est editus aer,
Deserit exterplo venas atque ossa relinguit. . .
wst igitur calor ac ventus vitalis in ipso
Corpore qui nobis moribundos des=zrit artus.

[when a few narticles of heat have disnersed
abroad and air is driven out through the
mouth, the same spirit in a moment deserts

the veins and leaves the bones . . . There is
therefore within the body itself a heat and a
vital wind which deser.s our frame on the 1
point of death. I1I, 121 - 3, 128 - 9.

Swift's cenclusion is a model of indiscrimination achieved by witty argument:
The very same Principle that influences
a Bully to break the Windows of a Whore,
who has Jjilted him, naturally stirs up a
Great Prince to raise mighty Armies and
dream nothing but Sieges, Battles and 15
Victories.
The next example Swift gives of military aggrandisement is Louis XIV, and
since it does not differ greatly from the first I shall pass over it.
Swift now brings us to an examination of philosophical innovation, which
comes in for lengtnier treatment. The discussion is to be twofold: it will

be concerned with finding out "from what faculty of the soul"” the disposition

arises in men of trying to advance new systems "in things agreed on all hands

AVA

15 Ibid., p. 179.

Guthkelch-Smith, p. 165.



impossible to be known"; and it will also attempt to discover what quality
of human nature has been of most importance in contributing to their success
at proselytizing. There is an irony in this scheme, of course, in that it
sounds suspiciously like the kind of analysis one of these innovators might
himself undertake. It is something of a surprise to find Swift referring
directly to the soul after he has for so long used only reductive
terminology in accounting for human behaviour; but this reference does not
indicate the beginning of a less reductive phase of the argument, for it is
followed by the phrase '"from what seeds this disposition springs" wiicn
though here used metaphorically is a figure constantly used by Lucretius with
a more literal connotation.

The examination of philsophical innovation is broad-ranging, including
"both Ancient and Modern" {(in a chronological sensej. Swift notes that
innovators of this kind were often deemed mad by all except their followers
pecause the proceeded "in the common Course of their words and actions by a
Method very different from the vulgar Dictates of unrefined Reason". B~
inference the reason of these philosophers has somehow been refined -- a
word suggesting the expurgation of grosser elements and thus denoting
reduction in a good sense. But it is clear that the wse is ironic and that
their reductiveness is pernicious when Swift demands shortly afterwards:

what Man in the natural State, or
Cour se of thinking, did ever conceive
it in his Power to reduce the Notions

of all Mankind, exactly to the same
Iength, Breadth and Height of his own?

16 1id., p. 166.
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He suggests that a more percipient era than "our undistinguishing Age"
would certainly commit them to bedlam for their mad behaviour, which is
rather ironic in view of the fact that his own exegesis of the two kinds
of madness is a parody of the reductive method which makes a resemblance
equivalent to an identification.

The examples Swift gives of innovators in philosophy are instructive.
They include Lucretius and his master Epicurus. For Diogenes Professor
Harth suggests Diogenes Apollonites, the disciple of Anaximenes, who
believed that the principle element was air.17 The fact that Diogenes
Apollonites, however, was a pupil and not the founder of this system makes
it more likely that Swift is referring to the famous Diogenes of Sinope,
co-founder witn Antisthenes of the Cynic school of philosophy. Descartes,

like Imcretius and Epicurus, was a mechanist. In The Battle of the Books,

as we have seen, he appears alongside the other two great mechanistic
philosophers of the century, Hobbes and Gassendi, in the ranks of the moderns.
Appolonius of Tyana and Paracelsus represent one ancient and one modern
example of the magical tradition which, though seemingly at the opposite
extreme from Cartesianism, is equally mechanical in its understanding of
"spirit".

The subsequent few lines, describing how these philosophers tried to
win followers, parody two of their systems, one ancient and one modern in
the chronological sense. The first is the scheme of Epicurus and In quoting
this passage I have inserted Lucretius's latin equivalents for Swift's

phfases:

17 Swift and Anglican Hationalism, p. 87.
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Epicurus modestly hoped, that one
time or another ['incerto temvore!
11, 218], a certain Fortuitous Concourse
of all ¥en's Cpinions, after perpetual
Jostlings, the Sharp with the Smooth,
the light and the Heavy, the Rond and
the Square ['narvis firuris', 'maioribus
elementis', 'levibus atque rutundid,
'amara atoue asvera'; II, 385 - LUL;
'aliis quadrata . . . rulta rutunda; IV,
653 - L) would by certain Clinamina
[II, 292} unite in the notions ol the
Atoms and the Void ['corncra', 'inanum';
assim] as these did in the Uriginals of 18
all Things ['primordia rerum'; passim].

The second is uJescartes's cosmology -~ not the most notable achievement
of his philosophy but the one Swift most commonly associated him with: it is

mentioned botn in The Battle of the Books, where Descartes is struck by an

arrow from Aristotle that causes him to whirl round in pain until Death

"draws him into his own Vortex", and in Gulliver's Travels (Book III,

Chapter 8) where the theory of the vortices features, in the company of

19

Gassendi's neo-Epicureanism, as an example of vain philosophy. Unlike

Lucretius Descartes rejected the notion of atoms in the void and hypothesised
that the universe was full of matter. Motion was therefore a displacement
or rearrangenent, involving a constant impact of particle on particle. A.
Rupert Hall comments:
Under these conditions any movement tends to

create a swirl or vortex. The solar system is

in fact such an aetherial vortex with the sun

at the centre of subsidiary vortices carrying

round satellites such as the moon. Tne whole
universe consists of such vortices, each with

18

19 Guthkelch-Smith, p. 167.

See above, pp. 81 - 3.



a star at the centre, fitting together
like a mass of soap bubbles . . . The
spots on the sun are amalgamations of
coarser particles floating like scum
on its surface; should these accumulate
sufficiently they would form a skin of
ordinary ratter, the emission of light
would cease, and the vortex collapse.
Thus in time a star may become a planet
and be captured as a passive body in some 20
neighbouring vortex.

This is exactly the concept that 3wift parodies at this point in his account
of how system-builders achieve their proselytes: "Cartesius reckoned to see
before he died, the sentiments of all Philosophers, like sc many lesser stars
in his Romantick system, rapt and drawn within his own Vortex". The point,
once again, is that these systems socund silly when applied in a mechanical way
to human understanding.

Having lampooned these two system builders, Swift returns to his own
system again, and it is significant that in doing so he uses another phrase
borrowed from lLucretius.

Now I would gladly be informed, how
it is possible to account for such
Imaginations as in thesec particular Men,
without recourse to my Phoenomenon of
Vapours, ascending from the lower
Faculties to over-shadow the brain, and
thence distillinsg into concentions, for
which the larrowness of our lNother-Tongue
has not yet assigned any other Name, 1

pesides that of Madness or Phrenzy.

Lucretius twice apologizes for using Greek, once "because of the poverty of
& 3 !

our mother speech" ("nec nostra dicere lingfua/concedit nobis patrii

=0 A.Rupert Hall, From Galileo to Newton, 1630 - 1720, (London: Collins, 1963),

pp- 117 - 190
Guthkelch-Smith, p. 167.

21
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sermonis egestus’, I, 831 - 2); and once in a case that comes much closer to

Swift's own situation: 'because o the poverty of the language and the

novelty of the matters" ("nropter egestatem linguae et rerum novitatem')

Swift is quite aware of the novelt; of his argument and that his method is
as reductive as that of any of his satiric targets.

Swift now proceeds to the second half of his argument, in which he
undertakes to show why system builders have been sc successful in obtaining
proselytes. His answer is another mechanical one but the mechanism he refers
to comes from a different intellectual tradition from Cartesian or Lkpicurean
mechanism: it derives from the occult tradition. According to Swift, a
"'secret necessary Sympathy" may be established between yourself and another
person if you can 'screw up to its right key" a "peculiar String in the
Harmony of Human Understanding". The notion of sympathetic forces was a
very outdated one by Swift's day and had little currency.

The harmony idea has a distinguished ancestry, however. Its earliest
propounder was traditionally supposed to be Pythagoras, who used it as an
explanation of the order in the universe. As a theory of the soul it was
attacked by such different writers as Plato (in the Phaedo) and Iucretius.
Many mediaeval and Renaissance occultists imbibed the Pythagorean nction
and developed it in different ways. Cornelius Agrippa built out of the
microcosm/macrocosm idea the theory that because the world is built to human
proportions,

man rmoving in harmonious gestures
means that he is expressing thie world's
harmony. He is in relation with the
All. UWhen his body moves according to
these ideal figures, then he has captured

the magical meaning of the earliest
sacred dances tnat are performed in
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mystical rites. GSuch movements cause
the gods to rejoice, and echoes to
haunt the planets, like stringed
instruments that vibrate when their
harmonies are sung. The dance creates
curative forces. When a person is
sick, he is in discord with the
universe. He may again find harmony
and regsain health, when he turns nis 20
movements to those of the Stars.

The famous English magus and Rosicrucian apologist Robert Fludd (1574-1637)

developed the concept further in his treatise Cn the tlusic of the Soul,

where he offers

an image depicting man, the microcosm,
tuned to the harmony above, built in
musical intervals, reaching from the head
to the hips and comprising his soul and
his mind as well as his physical being.
Above, there is the diapascn spiritualis,
extending from the head to the heart,
which marks the separstion from the
diapason corrorealis. Tnis dividing line
is not arbitrary: as in the greater world
the sun is the giver of life, so in the
iesser universe the heart takes the place
of the sun. Day and night, sunrise and
sunset are contained in Fludd's ingenious
scheme.

23

Both of these theories combine the notion of universal harmony with that of
occult forces of sympathy. Swift might have known either or both, or he
might have come across the idea in reading one of his six mad modern
innovators, Paracelsus. The belief in harmonies that roughly ccrrespond

to what today a scientist would call Yquantitative laws" was a belief shared

by all the "magi" of Paracelsus's time. We should, however, note a more

22 . e - s o s
Seligmann, Magic, Supernaturalism and Religion, pp. 359 - 6é1.

23 Ibid., p. 36h.
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important theory within the same tradition that was framed much closer to
Swift's time -- Newton's theory of universal gravitation. Frofessor Kearney
reminds us that Newton's Principia was not given its due when it first
appeared in print (1687) precisely because it seemed a reversion to the
outmoded occult tradition.

The Cartesians . . . dismissed lewton's

thesis on the ground that it rested upon

the assumption of 'action at a distunce’',

in short, occult forces . . . Christian

Huygens, the dutch Carteslan, dismissed

Newton's principle of attraction as

tabsurd' and in no way 'explicable by any

principle of rechanics'. Leibniz wrote

to Huygens in 1693 referring to sewton

along witn Aristotle as a believer in

'sympathies' and 'antipathies', which

were completely implausible. I[ontenelle,

whose Entretiens became a layran's

introduction to tne heliocentric system, ol

took a similar stand a_ainst Hewton.
Though Swift's reference to a string in the harmony of human understanding
clearly alludes to this tradition, it is too vague to be identified witn a
single explicit source. The general point of the allusion is nevertheless
plain enough: it applies the metaphor of harmony to intelligence as if it
were literally true, in the same way as one might extend the modern
colloquialism about people being '"on the same wavelength” by stating that
the human understanding is a radio set. It simply reduces human intelligence
to mechanism.

Swift's next comment leads to an interesting illustration of this

cencept @

It is therefore a point of the nicest
conduct to distinguish and adapt this

b Kearney, Science znd Change, 1500 - 1700, pp. 194 - 6.
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noble talent, with respect to the 5
differences of persons and times.

To further this point he adduces Uicero, who wrote sixteen letters to a
young protege of his, a lawyer named Trebatius. Cicero understood the
difficulty, Swift tells us, and refers to “he section in Cicero's Familiar
Epistles (VII, vi) in which he advises Trebatius to beware of British
charioteers. In Swift's acenunt the charioteers become "Hackney-Coachmen"
and Cicero gives a caution
to beware of being cheated by our
Hackney-Coachmen (wno, it seems, in
those days were as arrant rascals
v 26

as they are now).
Tnis is in fact a deliberate misreading of the passage. Cicero is actually
advising Trebatius, who is about to change his profession from a legal to a
military one, to look after himself. In doing so he uses a humorous analogy
between the professions to wish Trebatius safety in the field of battle:

You, who have learnt to take

precautionary measures for your clients,

must lock out in britain that you are 27

not cheated by the charioteers.
This misinterpretation, based as it is on a fallure of historical perspective,
can be taken as an incidental satire on the limited horizons of modernism.
If it adds nothing to the argument, it should at least alert us to follow

the argument very closely and be wary of false conclusions, for Swift proceeds

to the text of Cicero which he wishes to use in favour of his harmony theory.

SZ‘Guthkelch—Smith, p. 168.
27 Ibid., p. 168.
Uicero, The letters to nis Friends, ed. & trans. W.G.Williams, 3 vols.,
(London and Cambridge, lMass., william Heinmann Ltd. & Harvard University

Press), II, 29.
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The quotation he cites is:

L]
Bst quod gaudeas te in isita loca
venisse ubi aliquid sapere videre.
You may well be overjoyed at
coming to an area where your talents
show to best advantaged (VII, x, 1.)

This is a much more elaborate joke. To begin with, as the Guthkelch-
Smith edition of the Tale notes, the words that immediately follow these in
Cicero's epistle show that Trebatius never went to Britain at alls

Had you got as far as Dritain, too,

I am sure you would not have found

a single man in that great island

more of an expert than yourself.

(VII 1.) 28

2 X’ s

In fact, far from the idea of rejoicing at the idea of going to Dbritain,
Trebatius was miserable tc be as far away from Rome even as Gaul. As a
soldier Trebatius was as much a fish out of water as he possibly could be:
Cicero's epistles make it clear that he had a great deal of diificulty adapting

to the requirements of his situaticn. In the twelfth epistle of Cicero's

Enistles to his Friends, Book VII, the second epistle after the one Jwift

quotes from, Cicero discloses that he has learned from a friend that
Trebatius has become an Epicurean. The Stoic Cicero would hardly be

expected to approve of this and he asks:

What would you have done if had I
sent you, not to Sanarobrivia, but 29
to Tarentum? (VII, xii, 1.)
The implication is that if the rough camplife at Samarobrivia, so far from

making a man of Trebatius, had turned him into an Enicurean, it is a good

28 Ibid., II, 33; Guthkelch-Smith, p. 168.

Cicero, letters to his Friends, II, 33.
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job he did not go to Tarentum, the most luxurious of winter resorts.
Cicero's te gaudeas is therefore more a picus hope than an accurate description
of the facts. It is in no way a vindication of the harmony theory that Swift
has put forward. The reference to Trebatius turning into an Epicurean is a
further irony in view of the position Epicurus holds in this section of the
Tale.

After a brief sally against Votton (a comparison between Votton and
Trebatius) owift concludes his rationale of successful proselytization and
returns to the vapour called "madness" and its usefulness. To the nositive
data he has already established -- that it is the source of those two ''great
blessings™, conguests and systems -- he adds the negative fact that without
its help "even all Mankind would unhappily be reduced to the same Delief in
Things invisible'". "Things invisible is such a vague term that it hardly
has any meaning. It could refer to the kind of things invisible that Thomas
Vaughan, the occult philosopher, would have his readers believe in when he
asserts that the upper air is

Nature's Commonplace, her index,
where you may find all that she ever
did or intends to do. This is the
world's panegyric; the excursions of
both globes meet here; and I may call
it the rendezvous. In this are
innumersble majgical forms of men and
beasts, fish and fowl, trees, herbs,
and all creeping things. This is

'the sea of invisible things' [Mare 30
rerum invisibilium].

But Swift could equally be referring to the "invisibilia" which God, maker

of all things, created along with the 'visibilia" according to the Nicene

30 Vaughan, VWorks, pp. 24 - 5.



Creed. There is further cause for confusion in the fact that "unhappily"
in the guotation from the Tale just cited was changed to "happily" in the
fourth and fifth editions of the Tale; but strangely enough, the change
makes no real difference to the argument: one of them ought to be ironical
but it is not at all clear which. In fact the possibility of changing a
word for its opposite indicates that neither of these words presents so much
of a problem as the formulation "things invisible™ itself. It is a blanket
term and the reader cannot assent to any conclusions as to whether things
invisible are credible until they are more closely defined. Furthermore,
"things" can equally be taken to mean "soms things" or "all things" and
Swift never actually tells us which he means: he lets the ambiguity stand.

But he does give us some clues. Cne is in The Mechanircal Cperation of the

Spirit where, as we have noted, he calls the principle of good and evil:
the most Universal Notion that
Mankind, by the meer Light of Nature,
ever entertained of Things invisible.
This might serve to remind us that apart from the moral sense which the soul
possesses, the soul itself is likewise invisible and immaterial according

to orthodox Anglican doctrine. That Swift himself believed this is clear

from his sermon "On the Trinity", where he acknowledges that the manner in

which soul and body are united is inexplicable and concludes that, like the
union of the Holy Trinity, it is a mystery. In the same sermon he cites with
32

approval St. Paul's definition of faith as "the Evidence of Things not seen'.

In the context of his recent ridicule of physical theories of the soul,

31

32 Guthkelch-Smith, p. 274.

Swift, Prose Works, IX, 1éL.
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particularly those of the atomists, it seems plausible that Swift might
here be thinking of the soul as something that exists invisibly and, by
endowing a man with moral choice, redeems him from mere mechanical
determinisms. The use of the word '"reduced" to describe the state of belief
in things invisible then becomes ironic, because it has already been used
to describe the systematizers to whom Swift attributes the vapour called
madness; and this vapour, because it accoun®s for the behaviour of human
beings without leaving room for free will, is itself reductive.
The next observation is certainly mechanistic in the extreme:
The former postulatum being held,

that it is of no Import from what

Originals this Vapour proceeds, but

either in what .ingles it strikes and

spreads over the Understanding, or

upon what Species of Brain it ascends;

it will be a very delicate Point, to

cut the Feather, and divide the several

Reasons to a Ivice and Curious Reader,

how this numerical Difference in the

Brain can produce effects of so vast a

Difference from the same Vapour as to

be the sole Point of Individuation

between Alexander the Great, Jack of 13

leyden and lonsieur Des Cartes.
To achieve this, Swift claims, he will have to strain his faculties to the
highest stretch -- it is the most abstracted argument that ever he engaged
in. What he presents the reader with is the first half-line of an argument,
a hiatus of nearly six lines and a conclusion: "And this I take to be a clear
solution of the matter".

This, as Swift might say, is a joke with a number of handles. It could

be taken as a parody of ancient texts (such as a text of Lucretius) which

33 Guthkelch-Smith, pp. 169 - 70.
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have been partially lost and have to be presented incomplete. Again,
since atoric theorists do not bélieve in abstracts, it is only logical
that an argument so "abstracted" as this should be presented as refined
into nothingness. Or again, in‘view of his observation that without the
aid of his theory of vapours mankind would be reduced to belief in the
invisible, it makes a nice irony that he should present his clinching
argument so invisibly that it even lacks words.

One of the terms 3wift uses before this hiatus, however, casts further
light on the passage. "Individuation' is a scholastic term to denote what
it is that gives man his individuality as distinct from his participation
in a species. As Swift no doubt knew, the two greatest scholastic
philosophers of the Middle Ages, Duns Scotus and Thomas Agquinas, had
differed strongly on this point, a good indication of why they are both

included amongst the moderns in The Battle of the Books: it is the kind of

debate that is not easily resolved. Its connection with Lucretian and
Cartesian thought, and particularly with their materialism, can be seen from
Father Frederick Copleston's account of it.

[In his treatise Je Aninm] Scotus is

« « « engaged in showlng that the
presence of matter in the soul can be
deduced with probability from the
premises of Aristotle and St.Thomas,
even though St.Thomas did not hold the
doctrine. For example, he argues that
if matter is the principle of
individuation, as St.Thomas (but not
Scotus) held, then there must be matter
in the rational soul. It is useless to
say that the soul when separated from
the body, is distinguished from other
souls by its relation to the body,
first because the soul does not exist
for the sake ol the body, secondly
because the relation or inclination to
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the body, which no longer exists,
would be no more than a relatio
rationis, and thirdly because the
inclinztion or relation supposes

a foundation, i.e. this soul, so
that the thisness could no“ be due
to the relation. Thus Scotus in
the De Anima is trying to show that
if one maintains with 3t.Thomas
that matter is the princiole of
individuation, one ought to assert
the presence of matter in the
rational soul, in order to explain
the individuality of the soul after i
death.

We have seen already what Swift thought of scholastic disputatiousness in
general and of Duns Scotus's contribution to it. There is not muct. doubt
that for 3wift such a dispute would come under the heading of things
impossible to be known". Swift emphasizes this with a footnote to his
hiatus:
Here is another Defect in the

Manuscript, but I think the Author

did wisely, and that the HMatter

which thus strained his Faculties,

was not worth a Solution; and it

were well if all Metaphysical Cobweb 3
Prcblems were no otherwise answered.

5

The "cobweb!" is, of course, the emblem Swift allots to the moderns in The

Battle of the Books.

The general trend of the "Digression on Madness" thus far, then, is easy
to follow. Swift conducts a survey of those who have invented reductive
systems and claims their reasoning is defective. Even the military conguerors

come under this heading (if they fit a little oddly along with the

34

35 Copleston, op.cit., II, 237.

Guthkelch-Smith, p. 170.
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philosophiczl and relizious thinkers) because one of them is supposed to
have a scheme for universal monarciy, whilst another (Alexander the Ureat)
is popularly reputed to have died of grief that there were 1.0 more worlus

to conquer. All are irrational in wishing to reduce everything to the
dimensioi:s of their own notions. At the same time Suift satirizes therm with
a parody oi reductive logic, a highly allusive scheme tnat diagnoses their
defect as a sophisticated variety of madness, distinguished from the more
common variety only by the milieu in which it occurs. The operation of this
madness is described in terms ostensibly of praise but so mechanistic that
the systematizers are diminished to the level of automata. Within the terms
of this general proposition, however, Swift is unable to account fecr the
different manifestations of "refined reason' that this malady producss in
them.

Having completed his mechanical exegesis, Swift embarks, in a new
subdivision of this sect.on, on a psycholosical investigation of the
phenomenon. After restating his theory and reaffirmirng the tripartite
division of its main manifestations, he gives us some indication of what
Yunrefined" reason is like:

the Brain in its natural Position
and “tate of Serenity, disposeth its
owner to pass his iife in the Coumon
Forms, witho:t any thou_ht of subduing
Multitudes to his own Power, his
ileasons or his Visions; ard the more
he shapes nis Understanding by the
Pattern or Human learning, the less he
is inclined to form Parties after his
own liotions; because that inscvructs
him in his private iafirmities, as

well as the stubbor.. Ignorance of the

People. 36

36 Ibid., p. 171.
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This is about as clcse as Swift comes tc a direct statement of a norm.
Humanistic learning is distinguished from that of the Moderns by the appeal

it makes to the favourite dictum of the humanists, '"nmosce teinsum” -- "know

thyself" -~ with the implication that such knowledge produces humility
rather than nride. If "commron forms", however, seems to suggest that it is
accessible to all but the mad few system builders, the final line about the
stubborn ignorance of the people makes it clear that the serenity of true
self-knowledge is the prerogative of only the few who have earned it.

There is no break in the paragraph as Swift proceeds to give some
account of the reverse of the picture: his subject, without any warning,
becomes the psychology of those who are impressed by men of refined reason.
This marks a new phase in the argument of the digression. Whereas hitherto
Swift has occupied himself witn examining behaviour that reduces everything
to the level of mechanism, he now begins to introduce large abstract concepts,
alternately broadening and limiting them, and illustrates them with physical
imagery. This new development means that the satire is taking a different

direction, and it is significant that Erasmus's Praise of Folly vrovides,

as we shall see, a number of close analogues to Swift's argument.

It looks initially as though Swift is going to talk again about the
system builders, but this is only a means of reintroducing the theme of
proselytization. He achieves it by a dichotomy between the processes of
convincing oneself and convincing others of one's theories:

the first Proselyte he makes is himself,
and when that 1s once compass'd, the
difficulty is not so great in bringing over

others; a strong Jelusicn always operating 37
from without, as vigorously as from within.

37 Ibid., p. 171.



This gives the two processes a somewhat artificial resemblance to one
ancther, and leads away from the madmen towards the effect that they have
on the world at large. A further analogy makes "Cant and Vision" the same
to the ear and eye that "tickling is Lo the touch®. Next comes a value
Judgement masquerading as objective comment:
Those @ntertainments and Plcasures
we value rmost in Life are those such
as Jupe and play the liag with the Senses.
The two expressions 3Swift gives are delivered as if they are synonyms but
to "dupe'" someone is usually to deceive him utterly, whereas "to play the
wag'" implies the subject's knowing participation in the deception. The
proposition itself insidiously invites the reader's participation and assent
by use of the first person plural. From this we are brought to a definition
of happiness as "the perpetual possession of being well deceived". This
definition is admittedly limited by two qualifications; it is only happiness
as applied to '"the understanding or the senses", and it is 'what 1s generally
understood" by happiness. HR.F.Jones points out that tne division or
antithesis between mind and senses is one of the most characterisitic
scientific attitudes of the seventeenth century, so Swift's more educated
readers might be expected to be familiar with the dichotormy. It is, however,
a rather artificial dichotomy, that separates mind from senses and deals
with each independently, as if there were no connection between the two.
As for the definition of happiness as being "well deceived", 3wift
has yet to demonstrate its validity, but even here he is slippery enough to
avoid makin;: a direct equation of happiness with deception, merely saying that

"all its properties and adjuncts will herd under this short definition“.B8

38 Ibid., p. 171.
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This is, of course, reductive reasoning, but by means of the circuitous
phraseology Swift contrives to give an impression of a meticulous attempt
at exactness and inclusiveness.

Thé Guthkelch-Smith edition notes that Swift may have based his definition
on a passage in Horace's Epistles, vhere the poet declares that he would
rather be thought a foolish and clumsy scribbler so long as his failings
please him —-- or even delude him: this would be preferable to being wise
and unhappy. And Horace then goes on to relate the story of a man who could
convince himself while sitting in an empty theatre that he was listening to
a performance by the rost marvellous tragic actors. Altnough this whimsy
did not prevent him from performing his household duties properly, his
friends took measures to cure him; bul when they did he gave them no thanks,
only the reproach that they had robbed him of the greatest and most innccent
pleasure of his 1ife.39

The basic concept is very much the same as Swift's but there is no
special reason to suppose this as a source. Another author Swift was fond
of reading was .Jon Juixote, and Professor Paulson goes so far as to call
Swift's treatment of delusion "the (uixote theme".ho The theme of the man
who creates his own reality out of his imagination alsoc features in a
different. form in another of Swift's favourite works, Butler's Hudibras.
But a more obvious source, and cne vhich far more closely parallels Swift's

argument is The Praise of Folly of irasmus -- an obvious reference book for

a man writing a digression on folly within a digression on madness. Since

N

39
L0

Horace, Satires, Enistles and "‘rs Poetica', no. 4324 - 35.
See R. Paulson, Theme ani Structure in Jwift!s "Tale of a Tub", (New Haven:
Yale University Press, 1900), pp. 35 - 52.
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it is also largely an attack on the methods of scholastic argument, one of
Swift's main paradigms of reductive reason, it has even greater relevance
to his purpose.

Erasmus, proceeding by means of definition and restriction or extension
of terms, is able to reduce a great many activities under the banner of
folly in his wide-ranging work. One of his most basic arguments makes both
wisdom and ignorance foolish. Happiness is attainable only through
ignorance and therefore through folly; wisdom is inconsistent with happiness
and is therefore folly. (wmrasmus, incidentally, cites the Horatian anecdote
just quoted in support of his eulecgy of ignorance). Arguments like these
demonstrate how useful a model Erasmus was likely to be for Swift in his
attempt to prove tnat wisdom is to be equated with delusion and thus with
folly. Some more specific references will show how close Swift is to the
great humanist scholar. At one point in the work Erasmus defends the
"possession of being well-deceived" in the following terms:

But 'tis a sad thing, they say, to
be mistaken. Nay rather he is most
miserable that, is not so. For they are
quite beside the mark that place the

happiness of men in things themselves,
since it only depends upon opinion.

41

Erasmus' formulation makes man the measure of the relative worth of truth
and falsehood, and in adducing happiness as a criterion, reveals that if his
happiness is to be taken as the absolute criterion, then falsehood mey be

preferable because certain truths are painful. Swift uses much the same

argument in making happiness the issue and nroposing the precedence of

bl Erasmus, The Praise cf Folly, (trans. J.Wilson), p. 75.
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falsehood over truth:

And first, with relation to the Mind
or Understanding; 'tis manifest, what
mighty Advantages Fiction has over Truthj
and the Reason is just at our elbow;
because Imagination can build nobler
Scenes, and produce more wonderful
Revolutions than Fortune or Nature will 42
be at Exnence to Furnish.

The Guthkelch-Smith edition refers to a passage in Bacon's Advancement, of

Learninc with a similar idea. The passage is instructive, because it is
Bacon's account of the nature of poetry, which he calls "Feigned History",
and explains its appeal by the nature of the soul's superiority to the
world "in proportion",
by reason whereof there is agreeable
to the spirit of man a more ample greatness,
a rnore exact goodness, and a more absolute

variety, than can be found in the nature of
things.

43

Bacon is restating here the traditional justification of poetry, which dates
back to Aristotle, on the grounds that though not literally true, it
inculcates the precepts of philosophy more pleasurably than philosophy can
and that it presents a higher truth and a higher seriousness than history,
which is limited to literal facts. That Swift should oppose truth to
"fiction" -- a literary term -- rather than "falsehood'" shows that he is
appealing, if somewhat covertly, to this justification, although he makes

the pleasure of the fiction an end in itself rather than the means to an end.

The most famous expression of the theory in iinglish is that of Sir Philip

Sidney, whom Swift admired as a critic. He contrasts poetry and history in

Z; Guthkelch-Smith, pp. 171 - 2.
Bacon, Selected lritings, p. 24L.
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these terms:

For indeede Poetry ever setteth
vertue so oub in her best cullours,
making Yortune her well-wayting
hand-mayd, that one nmust needs be
enamoured of her. . . .

. « o But the Historian, being
captived to the trueth of a foolish
world, is many times a terror from
well dooing, and an incouragement
to unbrideled wickedness. « . «

e« « « Onely the Poet, disdayning
to be tied to any such subiection,
lifted up with the vigor of his owne
invention, dooth grow in effect
another nature, in rmeking things
either better than Nature bringeth
forth, or, quite a newe formes such L,
as never were in HMNature.

Sidney also gives an example of peetry in operation as an incentive to
virtue.

For even those harde harted evill
men who thinke vertue a schoole name,
and knowe no other good but indulpere

enio, and therefore despise the

austere admonitions of the rhilosopher,
and feele not the inward reason they
stand upon, yet will be contert to be
delighted, which is al the good felow
Poet seemeth to promise; and so steale
to see the forme of goodnes (which seene
they cannot but love) ere themselves be
aware, as if they tooke a medicine of L5
Cherries.

Swift advocates taiing the cherry and leaving the medicine. The metaphor
is one that he does not use, but it is similar to the one from Lucretius

at the beginning of the work, and also to the Horatian admonition to

33

L

Sidney's Apologie for Poetrie, ed. J.Churton Collins, (Oxford: Claredon
Press, 1961), pp. 8, 23.
Ibid., p. 27.

45
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"miscere utile dulci™ which Owift refers to earlier in the Tale. It should

also remind us of the shell/kernel image that he uses in one form or another
throughout the Tale.

NDespite the large number of possible sources for the opposition of
fiction to truth, there is still good reason to suppose Swift is also
thinking of Erasmus at this point. The metaphor of expense ("than Fortune
or Mature will be at Fxpence to Furnish'") is one that Erasmus uses twice in
his account of opinion's superiority to truth:

And now at how chean a rate is this
happiness purchased! Forasmuch as to
the thiny itself a man's whole endeavour
is reguired, be it never so inconsiderable;
but the opinion of it is easily taken up,
which yet conduces as much or more to
happiness.

« « « the fools have the advantage,
first in that thelr hapriness costs them L6
least . . .

Truth, however, has one advantage over fiction, that it does at least
exist. This is the obvious objection to a preference for fiction. Swift
answers this by restating the terms, calling truth "Things past" and fiction
"things conceived". This is a rather artificial antithesis, since it assumes
that the two categories of "things" are of the same kind. Within the limits
of literary theory the argument is still valid. History is: concerned with
things vast and poetry with things conceived. But the argument is becoming

dangerously general. As already noted, "things" has two meanings: "all

things", as implied by the title of Lucretius's poem De Rerum Hatura --

"of the nature of things", and merely '"scme things'. Unless some distinction

L6 The Praise of Follv, vp. 75 - 6, 77.




is made to resolve the ambiguity, this argument could lead to a vindication

of the modernist positicn as given by the spider in The Battle of the Hooks,

that the moderns are superior to the "ancients" (those who, like the bee
try to correct their infirmities from the common pool of inherited wisdom)
merely by virtue of originality. Swift, however, lets the ambiguity stand
and redefines the terms:
and so the Juestion is only this;

Whether things that have Place in the

Imagination, may not as properly be

said to Exist, as those which are

seated in the hemory; which may Jjustly

be hela in the affirmative, and very

mucn to the idvantage of the former,

since This is acknowledged to be the

Womb of Things, and the other allowed L7

to be no nore than the Grave.
This closes the argument in favour of Imagination, Fiction and Deception.
The ambiguous use of "things" is still there in the final sentence but
Swift allows no mitigation of the completeness of his formulation. By a
continual manipulation of terms Swift has proved the paradoxical prorosition
that falsehood, and presumably any falsehood, is more real than truth.

This kind of artful manipulation is the classic method of presenting a

paradox. One example that proves the continued fascination of such exercises
is the refutation of time by the Greek 3ceotic, Sextus Fmpiricus, revived by

the popular contemporary writer J.L.Borges in his own "A New Refutation of

Time". Sextus Empiricus

L7'Guthkelch~8mith, p. 172 (Note how similar this formulation is, apart from
the inversion of values, to that used by the bee in comparing the
ancients and the moderns. See the passage quoted from The Battle of
the Books on p. 71 above.
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denies the existence of the past,
that which already was, and the future,
that winich is not yet, and argues that
the present is divisible or indivisible.
It is not indivisible, for it would have
no beginning to link it to the past nor
end to link it to the future, nor even a
middle, since whrat has no beginning or
end can have no middle, neither is it
divisible, for in such a case it would
consist of a part that was and another
that is not. ZErgo, it does not exist,
but since the past and the future do not
exist either, time does not exist.

L8
The key to this argument lies in the technique of dividing the disproof into
sections and apnlying to the "fourth dimension' terms that treat it as if it
were no ditferent from the other three. But since time is not a physical
object, the word "dimension'" is scientifically imaccurate to descrite it.
The paradox therefore shows the dengers of describin;- something in
inappropriate terrdinology and of dividing an argument into separate components.
Nobedy is likely to be convinced by it that time dces not exist.

In the same way Swift shows, not that falsehood is better or more real
than truth, but the insidiousness of the method by which he makes a
superficially convincing case for this proposition. The terms he uses are
wittily but not realistically appropriate: an act of judgement is required to
discriminate betweern the kinds of "things" that are being compared. In
making a case for the moderns, Swift resorts to precisely the kind of
scholastic subtleties that they claimed to be rebelling against and which are
criticized not only by Erasmus but by the putative founder of Inglish

modernism, Francis Bacon.

L8

J.L.Borges, Labyrinths, (llarmondsworth: Penguin Books, 1970), p. 268.
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Having dealt with the understanding, Swift proceeds now with his
auxiliary proof that the senses also prefer to be well deceived:

Again, if we take this definition
of Happiness, and examine it with
reference to the Senses, it will be L
acknowledged wonderfully adapt.

9

"Adapt" is a curious word to use as an adjective. It is an anglicisation

of the latin "adaptus'", which has essentially the same meanins as the rore
usual "apt." By using the latin form where "apt' would be just as

intelligible and more natural to an English ear, 3Swift is probably emphasizing
the scholastic origin of his method of argument. The next two sentences

are not so much statenents as rhetorical questions:

How fade and insipid do all Cbjects
accost us that are not ccnvey'd in the
Vehicle of Delusion? How shrunk is
every Thing, as it appears in the (Glass
of Nature?

Swift follows them up by affirming:

30 that if it were nct for the
assistance of Artificial Mediums,
false lLights, refracted ingles,
Varnish and Tinsel; there would be
a mighty Level in the Felicity and 50
Enjoyments of Mortal Men.

The Guthkelch-Smith edition notes the resemblance of this to another passage
in Bacon, this time from his essay "Of Truth”, where he observes:

Truth may perraps come to the
price of a pearl, that sheweth best
by day; but it will not rise to the

L9

50 Guthkelch~-Smith, p.172.

Ibid., p. 172.
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price of a diamond or cartuncle, that
sheweth best in varied lignts. A
nixture of a lie doth ever add pleasure.
Doth any rar doubt that if there were
taken out of men's minds vain opinions,
flattering hopes, false valuatiouns,
imaginations as one would, and the like,
but it would leave the minds of a
number of men poor shrunken things, full
of melarnicholy and indisposition, and 51
unpleasing to themselves?

But again, there is a passage in ¥rasmus, from the same context as the
previous quotations I have cited, which makes vrecisely the same point:
the mind of men is so framed that
it is rather taken with the false 52
colours than truth.
Neither of these is very close verbally to Swift's account and both make
the same basic point: there is nothing t.o suggest that Swift had either of
the passages in mind to the exclusion of the other. But whereas Bacon makes
no value judgement, frasmus makes this willingness to be deceived praise-
worthy as being an important symptom of folly, and in this he is very close
to Swift, whose argument in favour of fiction and against truth is a
similarly ironic value judgement.
Swift proceeds to offer a disarmingly good-natured criticism ofman's
powers of criticism:
If this were seriously considered by
the World . . . len would no longer
reckon among their high Points of Wisdom,

the Art of exposirg weak sides and 53
publishing Infirmities.

gé Bacon, Selected Vritings, p. 8.

53 The Praise of follv, p. 75.
Guthkelch-Smith, p. 172.
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Here we may recognize Owift's description of the "True Critick" as a
"Discoverer and Ccllector of Writers Faults" earlicr in the Tale (p.95).
Recollection of this is likely to give the argumert extra force in the
reader's mind. But the implied antithesis between finding fault and not
finding fault is loaded because the latter is attached to the notion of not
minding about faults and deluding oneself that they do not exist. Ignoring
faults does not improve them.
The closing words of the paragraph are a remarkable piece of
impudence on Swift's part. Ixposing weak sides, he says is
an Employment, in my Opinion,
neither better nor worse than that
of Unmasking, which I think, has
never b§en allowed fair Usage, 5
either in the VWorld or the Play-House.
Having started with a literary argument and developed it into a general,
all-embracing formula, Swift has the nerve to return to matters literary
and confirm his diagnosis by an analogy of the world to the theatre.
It is worth noting that the theatre is used as an illustration of the
power of delusion, not only in the rather special case of Horace's madman

who thought he was watching actors who were not there, but also in The

Praise of I'olly, where the very activity of watching a play is catalogued

as folly. The parallel is not close, but since Erasmus is concerned at this
point, like Swift, with the love mankind has of delusion, it bears quotation
as an oblique commentary:

If anyone seeing a player act his
part on the stage should go about to

Ibid., p. 172.
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strip him of his dispuise and show him

to the people in his true native form,
would he not, think you, not, only snoil
the whole design of the play, bu* deserve
himself to be pelted off with stones as

a phantastical fool and one out of hnis
wits? It is true that actors are
constantly chargng disguises to deceive
the audience but . . . to discover this
were to spoil all, it being the only
thing that entertains the eyes of tiae
spectators. And what is life but a kind
of comeds, wherein all meu walk up and
down in one another's disguises and act 55
their respective parts? g

In connection with this allusion it is also worth recalling that Bacon,

in the Novum Organum classifies one category of errors in human understanding

as "Idols of the Theatre". These are mistakes "plainly impressed and
received into the mind from the pvlay books of philosophical systems and

56

the perverted rules of demonstration". If Swift had this Baconian dictum
in mind, he gives no indication of it, but it would at least be appropriate
in a section of the Tale so concerned both with system-builders and with
faulty demonstration.

The next paragraph, extending a page arnd a half in the Guthkelch-Smith
Tale, has long been recognized as the most crucial passage in it. The main
probler is tne method of argument by which Swift turns what he starts out by
calling "wisdom" into "the serene and peaceful state of being a fool among
kraves". Since such an argument is obviously paradoxical, we may expect to

. - 1 . . . -
find Erasmus s satire useful again as a commentary on the argument. I shall

try to show that 3wift is not only indebted to Erasmus, but at times actually

55

56 The Praise of Folly, p. Lk.

Bacon, Selected lorkhs, p. 479.
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echoes phrases in the John Wilson translation of the Praise of Folly. But

at the very beginning of this paragraph it is to Bacon that one may most
usefully turn for elucidation. The passage onens:

In the Proportion that Credulity is
a more peaceful Possession of the iddnd
than Curiosity, so far preferable is
that Wisdom which converses about the
surface to that rretended Philosophy
which enters into the Jenth of things
and then comes gravely back with
Informations and Discoveries that in
the inside they are good for nothing.

57

The initial dichotomy draws on the argument of the preceding paragraph and
what Swift has established in it. Credulity is a fair description of a
preferernce for delusion over truth. Ais alternatives, though, neither is
very attractive. "Curiosity" was in 3wift's day as pejorative a word as

"eredulity". In The Advancement of Learning Bacon uses them both to

describe "three vanitiec’ in learning" which have contributed most to its
dishonour:

For those things we esteem vain, which
are either false or frivolous, those which
have either no truth or no use: and those
persons we esteer1 viin, which are either
credulous or curious; and curiosity is
either in matter or words: so that in
reason as well as experience, there fall
out to be these three distempers (as I may
term them) of learningz; the first,
fantastical learning; the second, contentious
learning; and the last, delicate learning;
vain imaginations, vzin altercations, and cg
vain affeciations. 7

It can hardly te coincidence tnat Swift here uses the same dichotomy as

S

57

58 Guthkel ch-Umith, p. 173.

Bacon, Selected liorks, p. 120.
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Bacon does in the precise section of The Advancement of learning that gave

Swift the two key motifs for The Battle of the books. OUne of them

immediately follows the passage just quoted as an example of vain affectation
and describes how hartin Luther,

finding his own solitude, being in no
ways alded by the oninions of his own
time, was enforced to awake all antiquity,
and to call former times to his succors
to make u party against the present time;
so that the ancient authors, toth in
divinity and in huranity, which had long
time slent in libraries, began generally 59
to be read and revolved.

It is but a short step from this to a rattle fought between ancien®, and
modern books. The other motif is that of the spider as the representative

of modernism. I have tried to show in chapter three that the spider's
confrontation with the bee and the arguments that pass between them are based
on Bacon's criticism of scholasticism as the prime example of vain alter-
cation. He describes the schoolmen as men who:

having sharp and strong wits and
abundance of leisure, and small variety
of reading; but their wits being shut
up in the cells of a few authors (chiefly
Aristotle their dictator) as their
persons were shut up in the cells of
monasteries and colleges; and knowing
little history, either of nature or time;
did out of no great quantity of matter
and infinite agitation of wit, spin out
unto us those laborious webs of learning
which are extant in thel r books. For the
wit and mind of man, if it work upen
matter, which is the contemplation of the
creatures of God, worketh according to
the stuff, and is limited thereby. But




247

if it worketh unon itself, as the

spider worketh his web, then it is

endless, ard brin-s forth indeed

cobwebs of learnins, admirable for

the fineness of threat and york, 60

but, of no substance or nrofit.
Since Swift dated the decline of Christian learning from the time when
Aristotelian scholasticism became supreme, he had a good deal of common
ground witn Bacon. But Swift also believed that the leading rhilosophers
of the seventeenth centwy, far from bringing sweetness and light, were
system builders of the same brand as the Aristotelian schoolmen. Naturally
he found it useful to discredit them with the voice of the very man who
was so widely hailed in the seventeenth century as the prophet of the new
science.

Not everybody, however, dismissed credulity and curiosity as equally
undesirable alternatives. Thomas Hobbes, in tis Leviathan, attributes
credulity to ignorance of natural causes but defines curiosity as "love of
the knowledge of causes" which he claims leads a man directly, by subordination
of efficient causes, to a belief in the first cause, God.61 Here Hobbes is
obviously justifying the investigation of natural causes against the usual
objection, that it was impious to pry into the secrets of God's ways. It is

an objection that features in The Praice of Folly in a passape where Zrasmus

attempts to reduce the activities of natural scientists under the banner of
folly. Speaking of the simplc people of the golden age, he says:

they were more religious than with
an impious curiosity to dive into the

gg Tbid., pp. 163 - 4.

Hobbes, leviathan, ed.cit., p. 53.
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secrets of nature, the dimension of
stars, the motions, effects and

. 62
hidden causes of things.

These different usages of the word "curiosity" illustrate the rather
different implications it had besides that of a simple antonym to 'credulity'.
Clearly it is impossible to decide whether Swift is using it pejoratively
or not without some definition. Swift, however, does not define it; he only
illustrates it by an analogy that exploits rather than resolves the ambiguity
by presenting us with a philosophical context of argument, thus playing on
its associations with natural science.

So far preferable is that Wisdom
which converses about tne Surface to
that pretended I'hilosophy that enters
into the Depth of Things, and then
comes gravely back with Informalions

and Discoveries that in the Inside 6
they are good for nothing.

3

"Informations" are not the same things as "Discoveries'". Unlike "information',
a discovery is necessarily something that was not known before. The discovery
that something is good for nothing sounds much more fatuous than the
information because it implies wasted effort. However,'discovery" also has
another meaning (now obsolete) closer to the modern "uncovering", which
suggests the practice of unmasking, which if applied to the exnosure of a
charlatan weuld be by no mears a wasted effort. The vague word "things" again
gives no indication whether curiosity is the desire to know natural causes

or the desire to pierce through deception, so that the "depth of things" might

refer to physical objects, people (who may try to conceal their feelings or

ég The Praise of Folly, p. 53.

Guthkelch-5mith, p. 173.
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motives) or even abstract statements (such as Swift is using in the present
argument ). The contrast between the wisdom of surface and the philosophy

of depth uses the familiar inside/outside formulation so frequently employed
in the Tale, but *this does not help because preference for one or the other
depends upon the case to be considered: we do not have enough data to go

on.

Swift now pursues a kind of opposition between "Reason" and the senses
which he expounds in rore strongly physical terms. Instead of "things" we
now have the more concrete "objects', which he says address themselves
firstly to the senses. Reason, on the other hand, wishes to correct the
senses and show that these objects are not of the same "consistence" through-
out. The matter is complicated by the fact that Swift never states which
of the two kinds of reason he has distinguished -- "refined" or "unrefined" --
is involved.

. « « then comes Reason officiously,
with tools for cutting, ana opening, and
mangling, and piercing, offering to
demonstrate that they are not of the same
consistence quite thro'.
Reason here comes to life and begins to act in an alarmingly menacinz manner.
But despite the vividness of the metaphor it is still not clear whether this
refers to the process of perceiving imposture or diving into the secrets of
nature. Let us look more closely at the "things" which the reason is trying
to "dissect" -- to use Swift's implied metaphor.
Tne two senses to which all objects
. first address themselves, are the
Sight and the Touch; these never
examine farther than the Colour, the

Shape and the Size, and whatever other
qualities dwell, or are drawn by Art



upon the outward of bodies.
The first half of this passage implies purely physical objects, which may
be exactly as nature produced them. But the second half, with its reference
to Art, definitely involves huran agency. DBoth possible definitions of
curiosity are thus retained. But at the same time the argument has been put
on a more physical basis: Swift has moved from "things" to "objects" and
then from "objects'" to "bodies". The strongly physical description of
rational activity that follows this passage, therefore, serves to confirm
the physical bias of the argument.

The next step is a vindicaticn of nature, despite the earlier assertion
that everything is shrunken when seen in her pglass and thae fact that Swift
has made allowance for Aualities to be "drawn by art on the outward of
bodies"; then he goes on:

And therefore, in order to save

the charges of all such expensive

Anatomy for the time to come; 1 do

here think fit to inforn the Header

that in such conclusions as these,

Reason is certainly in the right;

and that in most corporeal beings

that have fallen under tny Cognizance,

the Outside hath been infinitely

preferable to the In: Whereof 1 have

been farther convinc'd by some late 65

experiments.
This is the most brilliant and pernicious part of the whole argument. 1In
this one sentence Swift establishes all the data he needs to complete his

case. He has already discredited reason by showing its findings to be

negative ard directing our attention to the way it operates, damaging

2‘5* Tbid., p. 173.
Toid., p. 173.



251

whrtever materials it is exercised on. He dismisses it therefore as
"expensive!, using the same metaphor by which he justified delusion in the
preceding pararraph. This implicit comparison between reascn and imagination
is not stated, but it is enough to suggest a metanhorical application of the
word M"anatormy'', wnich can te applied fiuratively to the more limited aspect
of reason th.t we call analysis. On the other hand, a more specific reference
is also possible: "unatomy" has the same etymology as M"atom'" (frem the Greek
"tormein", tc cut,; and describes reasonably well the‘approach to science of
tne atomic theorisis wno divided everyilhing into small basic particles, in
opposition tc the organic method of the Aristotelians. Iowever, it is at
this point that Swift chooses to ueflate the remaining objection —- that
reason is in the right -- by rather disarmwin:;ly conceding the point; and he
then nroceeds to tilt the argument decisively towards the physical by
limiting it to the example of "corporeal bein;s" -- the latest addition to
a series of reform.lations which has brought us from "things" through "objects”
to "bodies". This prenares the way for the human beings that 3Swift will soon
adduce as illustration. The centre/surface motif also reappears now as inside/
outside, again with a purely physical connotation, bhecause applied only to
"corporeal beincs”. Finally the reference to experiments picrs up the motif
of natural philosophy but with particular application to its specifically
modern innovation -- experimental science.

Iven after the words 'corporeal beings" wiich suggest sometling living,
it is a shock to find that Swift's example is two human subjects. Playing a
woman and dissectingz a beau are scilentific experiments that are likely to
repel most people, particularly when described. with such clinical detachment

as Swift here achieves. But even this repulsion is a calculated effect in



the service of the argument. Whilst its mecst obvious effect is to make
experimental philosophy repugnant, although this is a logical extension
of treating human beings as if they were merely machincs, we may easily
forget that it is supposed to stand as an example of the operation of the
reason. Wnilst this is by implication only the refined reascon satirized
earlier in the section, no limiting definition has yet been nlaced on
"reasen" in this paragravh. The example is presented in the context of a
proposal that credulity is better than curiosity and curiosity has been
taken as synorymous witn reason.
The conclusion Owift draws from his example widens the argument again:
from all which L justly formed this

Conclusicn to rmyself; That whatever

Philosopher or Prcjector can f{ind an

art to scdder or patch the Flaws and

Imperfections of lature, will deserve

much better of lankind, and teach us

a more useful Science, than that so

much in present esteem, of widening

and exposing them (like him who held

Anatomy to be the ultimste end of 66

Physick).
This image, which is the central point of the argument, is thick with
ambiguity. Having shown by his graphic exampl: of a beau and a woman flayed
that mankind 1s not to be treated as if merely a part of nature, but as
something to which different values have to be applied, Swift proceeds vo
ignore the difference and use his experiments as the basis for some general

conclusions about Hature. The phrase "sodder or patech the flaws and

imperfections of nature" is puzzling because it is not at all clear how this

66 Ibid., p. 17L.
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how this mi;ht be done. »ith reference to human beings it might refer to

{
the poetic creation of an i:eul nature that will incite men to virtue; but

it might ejually denote the use of imagination to delude men's minds with a
show, which would apparently improve the situation by making falsehogd seem
true. Just what form that delusion might take is suggeéted by the rore
literal meaning of "soddering" and "patching", terms borrowed from the
occupations of the metallurgist and the tailor. In view of the uses to

which Uwift puts the clothing metaphor in the Tailor-worship section of the
Tale, both these terms should conjure suggestions of\mechanical philosophy.
The choice Swift offers us between a "Phi.iosopher" and a "Projector" nicely
balances the literal and metaphorical possibilities of the argument, whilst
the ambiguity is maintained by the fact that the proposed soddering and
vatching enterprise is called both an art and a science. The oprosite
extreme -- widenin- and exposin; flaws -- is also ambiguous: widening implies
distortion of the truth ani exposing, merely the discovery ofi£, bur, on the
purely physical level, they are the successive stages of a dissection.
Whether a man ever existed or not w-o actually believed anatory was the
ultimate end of physic hardly matters: he stands as an analogy which, while
reinforcing the inhumanity of the human experiment just described, extends
the curative suggestions of '"soddering and patching" which sounds more
plausible when applied to human beings than to nature. Nevertheless, though
the stress is now upon the physical, "anatomy" retains the nore abstract
connotation that it acquired earlier in the argument. It can denote both the
scientific approach o atomic theorists and the operation of reason.

The next sentence begins:

And he, whose Fortunes and Dispositions
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have placed him in a convenient Station

to enjoy the Fruits of this noble Art;

he that can with Epicurus content his
ldeas with the Films and Imares that

fly off upon his senses from the Super— 67
ficies of Things. . .

The first half of t=is is reasonably neutral except insofar as the terms
"Fortunes" and "Jispositions" might lead to a mechanistic account of the
human situation, such as we have encountered since the very beginning of

the digression con madness. The second half, however, is ruch more particul:r.
There is a referernce to Lucretius' mechanistic and rather implausible account
of the phenomenon ol sight:

. « . ea quae simulacra voc.mus:

Quae quasi membranae sumro de corpore rerum
Dereptae, volitant ultroque citogue per auras. . .
Dico igitur rerum effigias tenulsiue [igurcos

Mittier ab rebus summo de cornore rerun,

(uae quasi membranae vel cortex nominitandast,

uod speciem ac feorman sinilem gerit elus imago
Cuiuscurique cluet de cornore fusa vagari.

[ .. what we call images of things; which
like films drawn from the outermost surface of
things, flit about hither and thither through
the air. . . .

I say, therefore, that semblances and thin
shapes of things are thrown off from their
outer surface, wnich are to he called as it
were the’'r films or bark, because the image
bears a look or share iike the body of thnt
from which it is shed to go on its way.

(1v, 30 - 32, 42 - 6). ©8

It is ironical that at this point Epicurus should be cited as an example, not
only because he is 1 prime example of a mechanistic system-builder but even

more for the fact tnat his pupil lucretius salutes him, in a lengthy eulogy,

Zg Ibid., p. 174.
Je Rerum Nalura, pp. 250 - 51.
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as a distinguished anatomist of nature:
« » » quod sic natura tua vi

tum ranifesta patens ex omni parte
retecta est.

. . . because nature thus by they
power has been so manifestly laid
open and uncovered in every par.]

(111, 29 - 30). 7

"lature", of course, includes mankind according to Enicurus and Lucretius.

It shows the slipperiness of the argument when Ericurus can be quoted on
both sides of it. Iurthermore it was part of Enicurus' theory that absence
of bodily pain and contentment of mind were all that life reaquired (Iucretius
summarizes the doctrine at the start of his second book.); hence the word
"content" in Swift's passage has a specicl appropriateness.

With this passage in Swift we also returr. to the all-embracing word
"things". The reference to Epicurus might suggest that these things are
limited to those vroduced in external nature; bhut the films and images, we
might remember, can be qualities that either "dwell'" or "are drawn ty art"
upon the outward of bodies, and this includes t:e possibility of delibe-ate
deception, especially when taken with the recent reference to an "art" to
sodder and patch nn flaws and imperfections. The resolution of the argument
could now be given, for tnls art is no rore than a means of fooling peonle.
But Swift defers the resolution as he builds to a climax of maximum impact:

Such a man, truly wise, creams o“f
Nature, leaving the Sower and Dregs for
Philosophy and 3eason to lap up. This

is the sublime and refined point of
Felicity, called, the Possession of being

%9 mid., pp. 172 - 3.
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well-deceived; The Serene and Peaceful
N . 7
State of being a Fool among Knaves.

0
Manv of these terms are restatements of terms we have heard before. "Truly
wise" recalls the original definition of that wisdom "which converses about
the surface of things". Swift uses the word "wise' in order to give his firal
stat.ement of the paragraph its nost paradoxical form: "such a man, truly
wise'" is "a Tool among knaves". The image of refinerment in "creams off'" and
"refined" recalls "refined reason'" ard points to asimilar distortion of the
truth. "The possession of beinz well-decelved!" is a repetition of the sare
phrase used in the preceding raragravh. For "serene” we have to go even
further back, to the point where 3wift describes the brain in its natural
state of serenity, as ‘lisposing its owner to puss his 1ife in corron forms.
The only thing these two states have in comron is passivity: serenity in tne
present context is acquired by submission to forms so uncormon that nature
will not be at the expense of furnisning them. '"Feaceful' draws attention
to the beginning of the paragraph: "In the preportion that credulity is a rore
peaceful possession of rind than curiosity"™. This should remind us that the
whole argument is conducted on a relative basis, with peaceflulrness as the
criterion. t also draws attention to the fact that the same word -- "possession
of mind " -- is used in connection with "ecredulity" and being "well-deceived',
showing that the conclusion of the paragrapn was implicit even at its opening,
once the criterion of peacefulness was cnosen.
If the reader feels that Swift has somehow given an uncomfortable

plausibility to a wrong idea, he can hardly be blamed. The trouble starts at

Guthkelch-Smith, p. 174.
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the opening of the paragraph, where by a }bind of logicul elision he allows
curiesity to mean both the use and the abuse of reason. Uhen he makes the
centre/su»fuce dichotory parallel the curiosity/credulity one and refers to
that "pretended philosophy" thal enters into tle depth of things, he seems

to indicate a pejcrative definition. Bubi immedistely afterwards Swift nises
"reason as synonymous vith this pretended philosophy and still] fails to
define it. This ambiguity is central to the argument: where Swift could be
referring either to refined or to unrefined reason, his failure to distinguish
between then allows him to refer to both at the same time as if they were
identical. “When therefore ne gives an example of refined reason at wory,

he can take this as discrediting both false reasoning and the weapon we use

to refute it -- unrefined reason. The physical examples he gives of flajing
and dissection are apn.cpriate illustration of reason misdirected but night

be taken metaphorically as an account of correct reasoning; so that they
constitute a kind of masking device to conceal the full implications of tre
argument. However harmless the illustration may appear, it is the mears by
which Swift contrives to vindicate reason —ronerly used and vet is able later
to clain that he has discredited it. DBut this would still have been a possible

' has

inference from the very first words of the paragraph, where "curiosity'
been given two allowable meanings, oneof which -- "reason" -- was in conflict
with the other -~ "abuse of reason'.

There are other techninques that have alrost equal importance with t.dis.
Ihe most basic is the reduction of terms in a ranner that changes the nature
of the argument. Tne crizinal credulity/curiosity dichotomy is constantly

restated and in the process its meaning is drastically altered. "Curiosity"

is successively a "pretended philosophy", "reason", "inside", a widener of
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flaws, an anatorizer, "sower and dregs' and "reason and philosopny".
"Credulity® becomes the "wisdom thiat converses about the surface”, the senses,
"out side", a rhilanthiropic wish to patch up imperfections, uncritical
acceptance of "filrs and images", "wise", '"creaming off", "refined", "felicity",
twell-deceived", and fina’ly a "fool among knaves'. Mcanwhile a series of
significant shifts of meaning modifies the basis on which these two sets of
qualities are contrasted. lhat berins as "things" is transformed irto
"objects’, "vodies', lature's "furniture”, "cornoreal beings", s voman, a
beau, Nature, a sick person (by inference) and finally back azain to

"things". In the first two lists there is a clear shift of emphasis from

the abstract to the physical and then back again to the abstract. In the
third list, however, the movement is nore complicated: it starts with the
general category Ythings", begins to focus on words generally used to signify
inanimate objects, then suddenly switches to very rwuch animated objects —-

a woman and a beau. Uhen no distinction is made between categories -- when,
indeed, Swift goes on to apply this human examrle as typical of nature as a
whole -- we can reasonably conclude that this is a parody of the way
mechanistic scientists reduce everything to the same (physical) level.

This argument., however, is not somethins apart, but plays an important
role in the development of the whole paragranh. besides the more limited
suggestion that human beincs need noit he sdistinguished from ex‘ernal nature —-
easily disproved when isola.ed -- there rermains the questionof how much
force it gives to the abstract assertion that credulit; is superior to
curiosity. The fact that the argument is general and abstract and the examrle
.limited‘and concrete does not necessarily falsify it. Bubt when the basic

dichotomy is one of outside against inside and it is applied first
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metaphorically, then literally, and finally metanhorically again, we have

an argument that treats two different levels of argument as if they were the

same. Reason ray have the same relation metaphorically to credulity that the
inside of a body has to the cutside, but there the sirdlarit; ends. inly by

means of metaphor is the comparison possible at all.

Swift therefore gives us in this passage the two »inds of argument that
he rmost Irequently satirizes in the Tale: conflition of the literal and
metaphorical, and conflation of the physical with the intellectual or
spiritual. Bot* are expressed by the inside/outside dichotomy that Swift
likewise uses throughout the Tale: Swift shows that such a formulation is
unsatisfactory unless we show discrimination in how we use it. The whole
passage is in fact an interesting variation on the theme of inside/outside.
The illustration at its centre is not a legitimate examnle of tnhe general
proposition that flanks it on both sides. What is more, in the abstract
proposition we are looking at human beings from the inside and intellectually
(despite the imagery of physical aggression that seems to give '"reason' a
concrete existence of its own); but in the concrete example we view from tre
outside and physically. Tnese facts destroy the apparent neatness of ir
original formulation.

The basic rhetorical and intellectual faults that Swift shows in the
passage are false metaphor, false analogy, faulty definition and faulty
formulation. Bat this does not mean that its implications are purely
negative. The idea of the dissection of a beau implies the difference in
kind between human beings and external nature and hence the need for
different standards of judgement., There are two other occasions when Swift

suggests what those standards right be.
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On two occasions Swift uses a debased version of the huranistic idea
that nature is inferior to the ideal nature of the poets, both of them %o
justify the preference “or delusion over truth. But the realization that
nature pu%s her best '"furniture'' forward and that nature cannot '"furnish”
the nobler scenes that the imagination can, need not lead to a love of
delusion. The argurient that Swift here parodies, as given by Sir Philip
Sidney, Justifies fiction as an inciterment to virtue -- ruch the same idea
as Swift uses in suggesting that learning instructs a man in his own
infirmities. Thdis theory also allows for the fact that Hature's world is
a brazen one, or in Christian terms, a fallen world. It is the orthodox
Christian world, in which man must use his free will to choose ihe best
course of action and strive to better not nature but himself.

This brings us to the secord implied assertion of value. If we look
at the terms "credulity" and "curicsity" from a slightly different point
of view -~ a Christian one -~ a good deal of the argument becomes clearer.
Swift eguates reason with curiosity -- the zeal for advancing new systems
"in things agreed on all hands impossible to be known" ~- to show that threy
are incompatitle. The reason is tie opposite of both credulity and curiosity
but in different ways. The antidote to credulity is obviously reason,
because credulily is an abrogation of reason. DBub since curiosity is an
excessive use of reason, it is difficult to judge at what point reason should
be told "Thus far and no farther" on rational grounds alone. A different
criterion is necessary and that criterion is faith. Faith and reasorn conbined
form ar. answer to the secular abuse of them, credulity and curiosity; for
curicosity is an insufficient trust in God, an abdication of faith. Swift puts

the matter neatly in his sermon "Cn the Trinity'":
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Faith, says the apostle, is the
Bvidence of Things not seen: lle means,
that Fait» is a Virtue by which anything
commanded us by God to believe, appears
evident, ard certain to us, albhough we
do no', see nor can conceive jt; beccause
by Faith we devend entirell upon the
Truth and Power of God.

It is an old Jistinction, that Things

may be above our Reason without being 71

contrary to it.
Faith and reason, though they sound like opposites, are in fact complementary,
unlike credulity and curiosity, which cannot be combined into 2 harmonious
unity but lead to a "fecols and knaves" dichotomy. This quotaticn also gives
us a source for Swift's "things invisible. The "apostle" is St.Paul and
the definition referred to is in the Epistle to the Hebrews (11:1). =zelief
in things invisible (i.e. "Ynot seen') is Swift's alterrative to belief in

his s;slem of vapours which he labels "madness' and uses nechanistically to

expnlain benaviour. But Christian faith offers rman the freedom to rmake his
own choice for good or ill, and gives the lie to Swift's system —- as indeed
to all mechanistic accounts of huran behaviour,

All this is directly deducible from Swift's argument, but it may help to

clarify it if we tuke another look at Wrasmus' Praise of Folly, in which the

paradoxical reasoning and the diagnosis of the human condition closely
reseribles that in the central passage of the "Digression on Madness'". Its
most important feature is the basic equation it makes between wisdom and
folly, which Swift reproduces in miniature. UHrasmus also notes that whereas

man prefers false colours to tne truth, "wature hates all false colouring and

& Swift, Prose llorks, IX, 16.i.
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72

is ever best when she 15 least adulterated by art'. Swift makes the same
corment (Nature always puts her '"hest furniture" forward); and, having shown
that rer find her furniture disappointing, uses this as the basis for the

need to adulterate nature with art, and ultimstely, for delusion. When

Swift finall. describes delusion as tie "sublime and refined point of
felicity", he is echoing not Jjust a concent but the very words of Zrasrus

(at least in the John Wilson translation). Comrenting on the value of

flattery, Lrasmus tells us that "it makes every man more jocund and

~

73 The

acceptable to himself, which is the c.iefest point of felieity".
reserblance of the concluding phrase to Swift's is unmistakable. 1t also
suggests what 3wift's phrase tends to cover up, that man, like nature, has
defects which rake him unacceptable to himself, which Swift elsewhere calls
his "private infirrities™. The obvious comment on the Erasmian passage would
be, better to improve one's shortcomings than to pretend they do not exist.
But if the criterion is one of happiness and one has defects that make one
unhappy with oneself, it is obviously '"cheaper" in terms of effort, to
nretend one does not have faults than to try to amerd them:
And at how cheap a rate this happiness

is purchased! Forasruch as to the thing

itself a man's whole endeavour 1s required,

be it never so inconsiderable; but the

opinicn of it is casily taken up, which yet 7
. - . a3
conduces as ruch or more to happiness.

Swift's argurent is a little more complicated, but it, too, is predicated on

the assumption that happiness 1s the highest pood. And Gwift presents us with

72
73
Th

The Praise of Follv. p. 54.
Ibid., p. 74.
Ivid., pp. 75 - 6.
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the alternatives of recognizing our infirmities and doing something about
them or else becoming founders or proselytes ("fools" or "knaves") of
foolish systems. To recognize our faults may rot make us happy but it doss
offer the possibility of a real solution rather than an imaginary one.
Swift's method differs in one major respect from Brasmus'. 3wift wisnes
to present the argument as plausibly as possible and surnrise his reader by
its impiicatiors. Accordingly he suppresses the pejorative terms "fools"
and "knaves" until the very last morent when, having established his case,
he can present them with raximum impact. Irasmus, however, lets the reader
see what he is doing from the first. tiiis initial prermise is that all worth-
while things come underthe banner of folly. Through argument and definition
he reduces all under the same headin;, good and bad alike, forcing the
reader to distinguish between categories that legitimately belong there and
those that do not. Even Christianity is ultimately brou;ht within rFolly's
Jurisdiction, by the sanction of the Pauline paradox that if a man seem
wise in the world, he should becom. a fool in oraer to be wise, "For the
wisdom of this world is foolishness with God" (I Corinthians, 3: 18-19).
This is a paradox that Jwift does not use, but Erasmus' argument later on
has some relevance to his own. In an interesting passage that contains
another definition of "things invisible", probably drawing on the same
definition from the Fpistle tc the Hebrews that Swift quotes in his serron,
Erasmus gives an account of religious belief, using the image of the cave
dwellers described in Plato's Republic:
It fares with them as, according to
the fiction of Plato, hanpens to those
that bein; cooped up in a cave stand
gaping with admiration at the shadows

of things; and that fugitive who,
having broxe from them and returning
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them arain, told them he h:d seen things
truly as they were, and that they were
the rost mistaken in believins there was
nothing but piti~ul chadows. Tor as this
wise man pitied and bewailed their
palable madness that were possessed with
SO gross an error, so they in return
laughed al nim as a doting fool and cast
him out of their company. In like manner
the common sort of men chiefly admire
those things that are most corporeal and
almost belleve there 1s nothinc beyond
them. ‘/nereas cn the contrary, these
devout persons, by how much more they
neglect it and are hurried away with the
contemplation of things invisible. For
tne one gives the Tirst place to riches,
the nexl to their cornoreal pleasures,
leaving the last nlace to their soul,
which yet most ol then do scarce believe,
because they can't see it with their oyes.
Un the contrary, the cthers first rely
wholly on God, the rost unchangeable of
all things; and next him, yet on this
that comes nearest hin, they bestow the
second on their sonul; ard last’y to their 75
body.

To EBrasmus, then, "things invisible'" are the mos!t important of all, and he
uses the term '"madness" to describe those wiiose faith -- one night call it
"eredulity" -- _ooes no further than the corporeal. Dome limitations, of
course, have to be placed on belief in thin;:s invisible, a problem wnich
concerns Jwifi{ rore than it does Erasrus. Nevertheless, Swift's indebtedness
to Erasmus in the terms of his argument and the technique he employs is
clear enough.

Swift has one rore Lrasmian twist to present. Having brought to a

conclusion nis argument that hapniness based on anything other than truth

lewds to the state of being a Tool among knaves, he opens his next paragranh

75 Ibido’ I):ﬂo Jul‘rS - ()'
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witn: "Dut to return to madness". Apart from the abruptness of the phrase,
it is quite a shock to find there the implication thal the preceding
paragraph, with its ostensible praise of delusion, 1is not rmadness. The
concluding shift of terminolo,y from praise to blame has made it guite rlain

that voluniary delusion is tantamount to insarity. 1t was, hovever, only a

—

termporary dropping of the rmask, for Gwift now takes up his phenomenon of
vapours and for Lhe rest of the digress.on develops it co its logical
conclusion, ihat there is no difference between the inhabitanis of bedlan

and the men octupying positions of power and influence, excent trat the

foruer lack a’' proper milieu in vhich to exercise their talents. Tror his
opening to this renewal of the argument Suift is again inde ted to ITrasmus,

who has a digression within nis account of how fools are the happiest of

men, where he explains hovw fools azlso make others hapny. Feols, he exnlains,
are sought by nmrinces biecause they aruse, and these same princes, who avoild
wise mer lest they should '"dare speak to them things true rather than pleasant',

(&]

are prenarad to hear the same truths from the lins of fools. Cne might infer
from this that such princes suffered a certaln degree of folly themselves

and that their preference for nleasant things over true ones was rather a
foolish one for men in their position. ILrasmus, however, makes no such

assertion. After completing the paragraph he begins a new one with: "But

. 6 .. . cq s -
to return tc the happiness of fools”.7 Lver. amid the brilliance of Tae

e,

-

Praise of lFolly this piece of irony stands out as one of the most scriking

moments in the entire satire. (ne might legitimately see 3wift's echo of

this phrase and of the technie it uses as a tacit acknowled/ment o1 his

76 Ibid', ppo 59 - 60-
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debt to the rodel Trasrus created for this, the most Erasmian passace in
the Tale.

I do not propose to follow the "Digression on lMadness" any further.
Enough has been said to show that it is absolu“ely central to the major

issues of the Tale and partic:larly those introduced by the Tailor-worship

and leoclist sections. The reductive system of madness, by oresenting
reductive syrstematizers within a framework as far-reaching in its application
as their own, provides a humorous refutation of their brand of refined
reason, as well as confirming that various xinds of mechanical thinking are
the main preoccupation of the Tale. 1In contrasting the pattern of humane
learnin - which instiructs a man in his infirmities, inducing humility, with
preference for one's imagination over one's exrerience (memory) which leads
to pride, Swift reinvokes the confrontation of the spider and the bee and
reminds us that the battle of Lhe ancients and the moderns is not a local and
temporary event but an enduring struggle. Finally, and with perfect
appropriateness in accordance with the rock-logic of the Tale, Swift
digresces within his digression to give us a miniature mock encomium of
credulity. The paradoxical nature of this argument, 1n which he manages to
prove to us both the necessity anl the perniciocusness of man's reason, is =

brilliant warning of the dangers of logic and rhetoric at the service ol an

unscrupulous and unethical orator.
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CONCLUSION.

"It is not enough to 'use technology
with a deeper understanding of human
wishes', or to 'dedicale technolo;y

to man's spiritual needs', or to
'encourage technologists to look at
human problems'. Such exvressions
imply that. where human behaviour
begins, technology stovs, and that we
must carry on, as 1e have in the past,
with what we have learned from
personal experience or from those
collections of nersonal experiences
called history, or with tue
distillations of experience to be
found in folk wisdom and practical
rules of tihumb. These have been
available for centuries, and all we
have to show for them is the state

of the world today. ‘™ha* we need is a
technology of btehavicur."

B.F.Skinner, Beyond Freedom and

] O r \
Dignity (1971)

"les anciens sont les anciens, mais
nous sormes les gens de raintenant".

loli€ére, Le lalade imaginaire
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CONCLUSION

I have tried to demonstrate that in A Tale of a Tub Swift, desrite his

concern with particulxzr nistorical events and issues, assumes a perspective
which essentially transcends the historical limitations of his examnles, and
that his adaption of the genre known as the paradoxical encomium 1s the rmain
m2thod by wnich ne achieves ib.

The paradoxical encorium characteristically employs a calculated abuse
of logic to elevate a seemingly trivial principle to a positio: of supreme
importance. It is thus admirably suited to parody the kind of logic that
atterpts to reduce all phencmena within the scope of an all-embracing
scientific system. In tre tailor-worship section of the Tale Swift offers
us sn encomium of clothing that is not merely a parody but a diagnosis of
the kind of reductive thinking shared alike by Aristotelian scholasticism
and Hobbesian mechanism. Furtherrmore, by linking these two systems together
through the clothing metaphor and finding a common socurce for their short-
corings, Swift contrives to rake his critique valid not merely for the
genuine intellectual systems he deals with but for all such systems; and he
does it, paradoxically enougn, by reference to an intellectual systen that
does nol exist and never has. This lifts the satire above the level of mere
topicality to abiding comment on human nature illustrated by a merorable
imge. The clothing metaphor reinforces Swift's diagnosis because he also
calls upon the related idea of fashion, suggesting the ephererality of the
intellectual systems he comments upon. The fashion motif itself arises

naturally out cf tie allegory in which Christianity is represented 1is a coat
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tfitted to all times, places and circumstancesi, which provides a fitting
contrast to the transient popularity of scientific paradigms. Tnis in turn
illustrates the eternal battle between the ancients, with their concern for
what, is permanert in human learning, and the rioderns with their love of mere
novelty. Jwirlt handles all these issues brilliantly and his amplication cf
the clothing metaphor is astonishingly fertile.

In the neolict section Swift's success is a more qualified one. LlLire
the tailor-worship section it is an encomium of an apparently insignificant
principle -- wind. Tae objective Zwift pursues in this section, however, is
more limited: he Jdemonstrates by substituting "wind” for "spirit" tnat the
notion of snirit held by the Hermetic philosophers is essentially the same
as that held by Hobbes and other materialistic thinkers. Because there is no
avrparent means by which immaterial substances can act directly upon material
ones, both grouns tend to regard spirit, either overtly or unsuspectingly,

as 1f it onerated in exactly the same manner as wind; instead of seeinz wind

as no more than an anproxirate analocy for it. As in the tailor-worship
section, Swift intends his diagnosis of a particular kind of thinking to
transcend the limited examr~les he uses. A major weakness of this section,
hoviever, is the fact that its basic principle does not arise naturally out

of the allegory as the clothing metaphor does: "wind" has no further associations
in this section beyond its analogy with a particular understanding of the word
"spirit" and its crude pnysical connotations. Trere is, however, a rore serious
flaw in tne Aeolist section, for it is considerably longer than the tailor-
worship section and Jwift does not Jjustify its length. Though Owift initially
devotes his attention to a serious philosophical issue, he succumbs thereafter

to the temptation of making fun of the sectarians for their belief in



inspiration. Having shown that inspiration, when interpreted too literally,
is like inhaling wind, Swift feels it is legitimate to mock the manrerisms
of dissenting nreachers as being the result of windy melancholy. This is not
just a lapse in taste but a failure of art as well, for Aeolisn is no longer,
like the tailor-worship syster, an intellectual system that never existed,
allowing an impartial examination of certain jdeas and thelr rarificitions:
Aeolism becomes a thinly disguised allegorical revresentation of the sectarians.
The Aeolist system thus depenerates from a phllosophic:il analysis to a
denigration of a particular zroup of vpeople. Admittedly the logic of th
paradoxival er.comium is better suited to examining the abuse of reason tha-
the abdicztion of it tut there is no doubt that this section rerresen.s a
falling-off from the high achievement of the clothes-worship section.

Swift's finest achicverent in the Tale is another exercise in paradoxical
encomdum. In the "Digression on lMadness' Swift creates the intellectual
system to corprehend all suci: systems, including those of the tailor-worshippers
and the Aeolists, [for he claims in it {o have accounted for the psychology of
all system~builders by the single principle of insanity. It is a more mocest
argumenrt than we find in the tailor-worship and Aeolist sections, for Swift
does not attempt to account for all phenomena -- only for the psychological
motivation of a select group. 1In doing so he underlines the fact that any
theory they produce, for which they claim universal velidity, is as applicable
to themselves as to aryone else. Hence 3wift depicts them not as the
originators but as the victims of their own hypotheses, for unless they act
rigidly in accordance with their thecries they e ffectively disprove thern.
However, to act in so mechanical a fashion as their theories prescribe is no

better than atdicalion of their humanit;-, or madness.
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The culminating point of this section, however, deals not with the
theorizers but with the proselytes that these mad individuals alwa;s manage
to attract. After briefly noting that the pattern of "humane learning™, by
teaching a men of his in%irmities, dissuades him from taking such systematizers
too seriously, 3wift constructs an argument to show that falsehood is actually
superior to truth. This is the most paradoxical encomium of the entire Tale,
for Swift goes on to prove two essentially cpposed arguments simultaneously.
By usin_; terms so abstract as to comprehend both "reason" and "the abusc of
reason" ("curiosity") he contrives to show tiat both are inferior to credulity
for "unwarranted faith"). liow the unwarranted credit that the system~builders
receive from their proselytes has been Swift's targe* in the tailor-worshiop
and Aeolist sections, except tha! nitherto he has focussed attention on the
systems themselves. In this passa;je, however, OSwift concentrates his attention
on their audience and his own audience, the reader. His explanation of why
reductive systems can be attractive is also an exarple of reductive thought.
Abstract thought, whert divorced f{rom comon experience, can lead to
preposterous conclusions. Swift thus demonstrates in a very practical way
that to avoid becoming a fool among knaves one must test the logic of
hypothesis against the touchstone of Ancient and establislied truth.

This passage represents a fitting summation of Swift's satire on
religiocus and learned folly. It asserts tre irmportance of what is permanent
in human nature along with the eternal validity of true Christianity, "fitted
to all times, places ard circumstances"; and oZfers as an alternative to the
false dichotory between credulity and curiosit; the vision of a harmonious
union of faith and reason in Christian huranism. It is the most practical

illustration 3wift could have given of how the Ancients-lModerns struggle is
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an eternal one.
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AFPEINIIN I

I told him, that should I happen “o live in a Kingdom where Plots and
Conspiracies were either in vogue from the turbulency of the meaner Peorle,
or could be tumed to the use and service of the higher Rark of them, I would
first take care to cherish and encourage the Breed of Jiscoverers, Witnesses,
Informers, Accusers, Prosecutors, Evidences, Swearers, together with their
several subtservient and subaltern Instruments; ard when I had got a
competent HNurber of them of all sorts and capacities, I would put them under
the colour and conduct of some dextrous Persons in suf'ficient Power bcil to
protect and reward them. Ien thus qualified, ard thus empowered, mignt make
a most excellent Use and advantage of Plots; they mijyht raise their own
Characters, and pass for most profound Politicians; they might restore new
Vigor to a crazy Administration; they might stifle or divert general
Discontents; fill their pockets with forfeitures; and advance or sink the
Opinion of Publick Credit, as either migrt answer their private Advantage.
This might be done by first agreeing and settling among themselves wiat
suspected Persons should be accused of a Plot. Then effectual care is taken
to secure all their letters and Papers, and put the Criminal in safe and
secure Custody. These Papers might be deliver'd to a Sett of Artists, of
Dexterity sufficient to find out the mysterious meaning of VWorde, Syllables,
and Letters. They should be allowed to put what Interpretation they ple.sed
upor: them, giving them a Sense not only which has no relation at all to them,
but even what is quite contrary to their true Internt and real leaning; thus,
for instance, they may, if they so fancy, interpret a Sieve to signify a

Court-Iady, a lame Jog an Invader, the Plague a standing Army, a Zuzzard a
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great Stateswan, the Gout a High Priest, a Charber Pot a Cormil tee of
Grandees, a Broom a Revolution, a liouse-trap an Dmployment, a bottomless
Pit a Treasury, a 3ink a Court, a Cap and Bells a Favourite, a ©Proken Reed
a Court of Justice, a ruﬁning Sore an Administration.

But shonid this Method fail, recourse might be had to others more
effectual, by learned Men called dcrosticks and Anagrams. First might be
found Meri of Skill and Penetration who can discern that all initial letters
have political Meanings. Thus N shall signify a Plot, B a Regiment of
Horse, L a Fleei at Sea. C(r secondly, by transposing the letters of the
Alphabet in any suspected Paper, who can disccver the deepest Desizns of a
discontented Party. 350 for exarmle, if I should say in a letter to a Friend,
"Cur Brother Tom has just got the Piles', a Man of Skill in tpis Art would
discover how the same letters which compose that Sentence, may be analysed
into the fcllowing Words; "Resist . . . a Plot is brought Home . . . The

Tour. And this is the Anagrammatick Hethod.

(From Gullivers Travels, 1726 edition.)
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APPENDIX II

I told him, that in the hingdom of 7Tribnia, by the latives called
Langden, wnere I had long sojourred, the Bulk of the Pecple consisted wholly
of Discoverers, Witnesses, Informers, Accusers, Prosecutors, Evidences,
Swearers; topether with their several subservient and suballern Instruments;
all under the Colours, the Conduct, and pay of Ministers and their Deputies.
The Plots in that Kingdom are usually the Workmanshio of those Persons who
desire to raise their own Characters of profound Politicians; to restore new
Vigour to a crazy Administration; to stifle or divert general Disconfents;
to fill their Coffers with Forfeitures; and raise cr sink the Opinion of
publick Credit, as either shall best answer their private Advantage. It is
first agreed and se-rtled among them, what suspected Fersons shzll be accused
of a Plot: Then, effectual Care is tuker to secure all their letters and
other Parers, and put the Owners in Chains. These Papers are delivered to a
Set. of Artists very dextrous in finding out the mysterious Meanings of Words,
Syllakles and Letters. For Instance, they can decyplier a Clese-stool to
signify a Privy-Council; a Flock of Geese, a 3enate; a lame Dog, ar Invader;
the Plague, a standing Army; a Buzzard, a linister; the Gout, a High Priest;
a Gibbet, a 3Secretary of S:iate; a Cnamber Pot, a Committee of Grandees; a
Sieve a Court lady; a Broom, a Revolution; a lMouse-trap, an gmployment; a
bottomless Pit, the Treasury; a Sink, a C--t; a Cap and Bells, a Favourite;
a broken Reed, a Court of Justice; an empty Tun, a Ceneral; a runnin: Sore,
the Administration.

THEN this lethod fails, they have two others more effectual; which the

Learned among them call Acrosticks, and Anagrams. First, they can decypher
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all initial Letters into political Meanings; Thus, N, shall signify a
Flot; B, a Regiment of iHorse; L, a Ileet at Sea. Or, secondly, by
transposing the Letters of thie Alphabet, in any suspected Paper, they can
lay open the deepest Designs of a discontented Pariy. So for Ixample, if
1 should say in 2 leblter to a Friend, "Gur 3rother Tom hath just got th
Piles™; a Man of Skill in this Art would discover how tiie same Letters
which commose that Sentence, may be analysed into the followin: Words;
"Resist, -~ a Plot is brought home -~ The Tour'". And this is the

Anagrammatick Metirod.

(From Gulliver's Travels, 1735 adition.)
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