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In Book IV of Paradise Regained, Satan tempts Christ

by offering him the learning of the Greek philosophers,

poets, and orators. Christ's response is a vehement deni-

gration of Greek literature, which seems to contradict the

praise of the classics found in Milton's prose works of

the 1640s. Interpreting the condemnation of Greek learn-

ing in Paradise Regained as a modification of the poet's

early attitudes, the present study examines the biographi-

cal, political, theological, and scientific factors which

influenced Milton's thought and altered his opinions on

the value of classical literature.
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CHAPTER I

INTRODUCTION

In his contribution to the recently published Variorum

Commentary on the Poems of John Milton (1975), Walter

MacKellar assesses critical opinion on one of the areas

central to the study of Milton, the poet's attitude toward

learning. According to MacKellar, Christ's rejection of

Greek learning in Paradise Regained (IV.286-364) and the

angel Raphael's lesson in response to Adam's questions on

astronomy in Paradise Lost (VIII.66-178), "which seem a

sweeping repudiation of studies of all kinds, have been

variously explained; but the most persistent view is that

Milton, though himself one of the most learned poets, some-

time in his later years came to a complete distrust of in-

tellectual effort."' This unfootnoted echo of Irene

Samuel's statement from a quarter of a century earlier, that

"the most persistent view is still . . . that sometime in

his later years Milton came to a complete distrust of in-

tellectual effort," 2 ignores much recent criticism that

greatly clarifies Milton's puzzling final statements on

learning. MacKellar and Samuel are inaccurate in their

identification of the major trend in criticism of Milton's

changing attitude toward learning. They are both taking

1
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an extreme interpretation and overstating the degree of its

critical acceptance in order to give greater value to their

attack of it.

Samuel, in "Milton on Learning and Wisdom",(1949),

develops her opinions in response to George F. Sensabaugh's

"Milton on Learning" (1946). Sensabaugh argues that "Mil-

ton's disappointment over the failure of the Commonwealth

led him to reconsider his aims for man and society

and hence he expressed in his late poems a profound

distrust of the nature of men."' According to Sensabaugh,

Milton's Christian Doctrine (c. 1660), Paradise Lost (1667),

and Paradise Regained (1671) express an attitude toward

learning which is "inimical to the spirit of Areopagitica

and Of Education," both published in 1644.) This conclu-

sion on the epics' treatment of learning is the opposite

of Samuel's interpretation. She finds that "the view of

learning in Paradise Lost and Paradise Regained expands

rather than retracts what Milton had said from the first

on the place of learning in life . . . ."1

Samuel is most effective in her rebuttal when she at-

tacks Sensabaugh's interpretation of Raphael's lesson on

astronomy in Book VIII of Paradise Lost. Adam questions

Raphael "concerning celestial motion" and is "doubtfully

answered" (VIII.argument).6  In the course of his lengthy

reply, Raphael tells Adam to "be lowly wise: / Think only
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what concerns thee and thy being" (VIII.173-74). Sensa-

baugh takes this out of context and concludes that "Raphael

told Adam in no uncertain terms not to explore the secrets

of the universe . . . ."' According to Samuel, "Raphael

has not forbidden Adam to study astronomy" but has coun-

seled temperance in the pursuit of such knowledge. 8  Indeed,

the angel's immediate response to Adam's question is

approval:

To ask or search I blame thee not, for Heav'n
Is as the book of God before thee set,
Wherein to read his wond'rous Works . . . .

(VIII.66-68)

Samuel emphasizes the fact that Raphael "spends some time

answering the question [one hundred lines] before he speaks

his mild rebuke and counsel"' and does not seem to regard

the knowledge of astronomy as forbidden.

Although Samuel has represented Sensabaugh's argument

as a reflection of the scholarly consensus, perusal of the

major critics available to both Samuel and Sensabaugh finds

only Malcolm Ross, in 1943, espousing a view similar to

Sensabaugh's, that "the disillusionment of Paradise Re-

gained (and of Paradise Lost) entails a rejection of the

progressive secular element in humanist thought."1
0  Samuel

has avoided a wealth of critical commentary to focus on an

extreme viewpoint which she, of course, easily discredits.

However, as late as 1975 we find MacKellar still supporting

Samuel's identification of the "most persistent view" and
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agreeing with her alternate interpretation of Milton's

final view on learning. Samuel and MacKellar are wrong in

each case.

Since Samuel's article no scholar has dared propose

anything like the ill-fated thesis advocated by Sensabaugh.

Samuel's attack should have put the infirm notion of Mil-

ton's absolute rejection of learning to rest forever.

However, in spite of its mouldering for twenty-five years,

Sensabaugh's interpretation has been disinterred by Mac-

Kellar, again labeled the "most persistent view," and given

a posthumous and totally unnecessary drubbing. MacKellar's

assessment of criticism on the attitude toward learning

expressed in the epics is as faulty as Samuel's--and for

the same reasons. Both have simply failed to acknowledge

a great amount of significant twentieth-century scholarship

in order to still opposition to their own extreme interpre-

tation.. MacKellar is writing in agreement with Samuel's

contention that the epics represent an expansion rather

than a retraction of Milton's youthful views on the role

of classical studies in Christian life. Although Samuel

has convinced MacKellar, she has not convinced very many

others.

Admittedly, Samuel has argued persuasively against

Sensabaugh in her interpretation of the significance of

Raphael's address to Adam; she has not been so successful
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in her attempt to explain the other key passage relating

to the aging Milton's attitude toward learning, the passage

in Paradise Regained in which Christ criticizes the learning

of ancient Greece. In Milton and Forbidden Knowledge

(1955), in a passage which obviously refers to Samuel,

Howard Schultz notes that "recent studies have so well

fitted" Raphael's lecture on astronomy (PL VIII.66-178) "to

the poet's normal opinions of knowledge that they have

left no labor of harmonizing." "Such efforts can succeed

with Paradise Lost" but not, says Schultz, "with Paradise

Regained."" 1

The extremely puzzling passage in Paradise Regained

is a part of the Temptation in the Wilderness. For it Mil-

ton invents a temptation through learning, in which Satan

tells the Savior to "Be famous then / By wisdom .

(IV. 221-22):

All knowledge is not couch't in Moses' Law,
The Pentateuch or what the Prophets wrote;

The Gentiles also know, and write, and teach
To admiration, led by Nature's light . . . .

(IV.225-28)

Satan portrays Athens, home of famous orators, poets, and

philosophers, as the "Mother of Arts / And Eloquence"

(IV.240-41). He tells Christ that the learning which best

makes a "King complete" (IV.283) is to be found among the

Greeks.
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Christ's reply confounds Satan and Milton scholars

alike. E. M. W. Tillyard's respect for the difficulties

of the passage is evident in his contention that "in spite

of its length . . . it cannot be properly discussed piece-

meal"; 12 however, the speech contains three separate

divisions, and each may be analyzed independently.

Christ's speech successively repudiates the philosophy,

poetry, and oratory of the Greeks. In response to Satan's

offer of the "sage Philosophy" (IV.272) of Greece, Christ

answers:

Think not but that I know these things; or think
I know them not; not therefore am I short

Of knowing what I ought: he who receives
Light from above, from the fountain of light,
No other doctrine needs, though granted true;

But these are false, or little else but dreams,

Conjectures, fancies, built on nothing firm.
The first and wisest of them all profess'd
To know this only, that he nothing knew;

The next to fabling fell and smooth conceits;
A third sort doubted all things, though plain sense;
Others in virtue plac'd felicity,
But virtue join'd with riches and long life;
In corporal pleasure he, and careless ease;

The Stoic last in Philosophic pride,
By him call'd virtue; and his virtuous man,
Wise, perfect in himself, and all possessing
Equal to God, oft shames not to prefer,

As fearing God nor man, contemning all

Wealth, pleasure, pain or torment, death and life,

Which when he lists, he leaves, or boasts he can,
For all his tedious talk is but vain boast,
Or subtle shifts conviction to evade.
Alas! what can they teach, and not mislead;
Ignorant of themselves, of God much more,
And how the world began, and how man fell

Degraded by himself, on grace depending?
Much of the Soul they talk, but all awry,
And in themselves seek virtue, and to themselves
All glory arrogate, to God give none,
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Rather accuse him under usual names,
Fortune and Fate, as one regardless quite
Of mortal things. Who therefore seeks in these
True wisdom, finds her not, or by delusion
Far worse, her false resemblance only meets,
An empty cloud,. However, many books
Wise men have said are wearisome; who reads
Incessantly, and to his reading brings not
A spirit and judgment equal or superior
(And what he brings, what needs he elsewhere seek)
Uncertain and unsettl'd still remains,
Deep verst in books and shallow in himself,
Crude or intoxicate, collecting toys,
And trifles for choice matters, worth a sponge;
As Children gathering pebbles on the shore.

(IV.286-330)

Christ continues with a vehement reaction to Satan's

praise of the "various-measured verse" (IV.256) and the

"lofty grave tragedians" (IV.261) of Greece:

Or if I would delight my private hours
With Music or with Poem, where so soon
As in our native Language can I find
That solace? All our Law and Story strew'd
With Hymns, our Psalms with artful terms inscrib'd
Our Hebrew Songs and Harps in Babylon,
That pleas'd so well our Victors' ear, declare
That rather Greece from us these Arts deriv'd;
Ill imitated, while they loudest sing
The vices of thir Deities, and thir own
In Fable, Hymn, or Song, so personating
Thir Gods ridiculous, and themselves past shame.
Remove their swelling Epithets thick laid
As varnish on a Harlot's cheek, the rest,
Thin sown with aught of profit or delight,
Will far be found unworthy to compare
With Sion's songs, to all true tastes excelling,
Where God is praised aright, and Godlike men,
The Holiest of Holies', and his Saints;
Such are from God inspir'd, not such from thee;
Unless where moral virtue is express'd
By light of Nature, not in all quite lost.

(IV. 331-52)
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Christ's speech concludes with his response to Satan's

extolling of the "resistless eloquence" (IV.268) of the

Greek orators:

Thir Orators thou then extoll'st, as those

The top of Eloquence, Statists indeed,
And lovers of thir Country, as may seem;
But herein to our Prophets far beneath,
As men divinely taught, and better teaching
The solid rules of Civil Government
In thir majestic unaffected style
Than all the Oratory of Greece and Rome.
In them is plainest taugh7tand easiest learnt,
What makes a Nation happy, and keeps it so,
What ruins Kingdoms, and lays Cities flat;
These only, with our Law, best form a King.

(IV.353-64)

In light of the fact that throughout his early years

Milton admired the philosophers and valued the poets and

orators of Greece so highly that he frequently imitated

them, Christ's condemnation of classical arts. and learning

in Paradise Regained is very surprising. It is impossible

for most readers of Milton to see, as Samuel and MacKellar

have insisted, that Christ's attack "expands rather than

retracts what Milton had said from the first on the place

of studies in life . "13 Samuel and MacKellar have

failed to create a new "most persistent view."

The tremendous problem caused for Milton scholars by

Christ's speech has been expressed clearly by Douglas Bush:

When we think of his lifelong devotion to the clas-

sical authors who taught him his craft, who inspired
alike his love of liberty and his love of discipline,
it cannot be other than a painful shock to come upon

that violent denunciation of Greek culture in Para-
dise Regained -... It is painful indeed to watch
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Milton turn and rend some main roots of his being,

but we must try to understand him."'

Efforts to "understand him," to relate his rejection of

classical culture in the 1670s to his admiration for it

in the 1640s and 1650s are fraught with difficulty. The

most difficult lines in Christ's speech to reconcile with

Milton's earlier writings are those which attack the Greek

philosophers,. When Satan tells Christ that "all knowledge

is not couch't in Moses' Law, / . . . The Gentiles also

know, and write, and teach / To admiration" (IV.225,

227-28), he does not, strictly speaking, violate the

Christian and Miltonic maxim that "all wisdom is enfolded"

in the Bible; but Christ's reply goes beyond an assertion

of the sufficiency of scripture to an insistence that at

best the doctrines of pagan philosophy are mere "conjec-

tures" (IV.292), which are potentially damaging to the

truth. However, Of Education affirms the value of pagan

philosophy when it proposes that English students be "led

through all the moral works of Plato, Xenophon, Cicero,

Plutarch, Laertius, and those Locrian remnants" as "a

special reinforcement of constant and sound indoctrination

to set them right and firm, instructing them more amply

in the knowledge of virtue and the hatred of vice."
1 5 Of

many of the same heathens, Paradise Regained asks:

Alas! what can they teach, and not mislead;
Ignorant of themselves, of God much more,
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And how the world began, and how man fell
Degraded by himself, on grace depending?

Who therefore seeks in these
True wisdom, finds her not, or by delusion
Far worse, her false resemblance only meets,
An empty cloud.

(IV.309-12, 318-21)

It is difficult to glean from these lines any vestige of

Milton's many uses of pagan thought to embellish and en-

large the truth of scripture.

Christ's attack on poets causes another major inter-

pretive problem for Milton scholars. From his youth,

Milton thought of himself as a poet and imitated the clas-

sical poets as exemplars of the highest poetic achievements.

In Church Government (1642) he confesses a reluctant sense

of duty in his vocation as pamphleteer. Milton compares

himself to the blind Tiresias."bemoaning his lot, that he

knew more than other men" (p. 666). The young poet, on

entering the fray, bows to the divine will: "but when God

commands to take the trumpet and blow a dolorous and jarring

blast, it lies not in man's will what he shall say or what

he shall conceal" (p. 666). Milton then reveals his in-

tention to serve England in his natural role as poet, and

again the models of his dreams are more classical than

biblical; he wonders

whether that epic form whereof the two poems of
Homer and those other two of Virgil and Tasso are
a diffuse, and the book of Job a brief model: or
whether the rules of Aristotle herein are strictly
to be kept, . . . or whether those dramatic
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constitutions, wherein Sophocles or Euripides reign,

shall be found more doctrinal and exemplary to a
nation.

(pp. 668-69)

With Paradise Regained Milton fulfills his ambition to

write an epic modeled on the book of Job, but Christ's

rejection of Homer, Aristotle, and "the lofty grave Tra-

gedians" goes far beyond subordinating pagan poetry to

scriptural hymn and tragedy. Paradise Regained rejects

the pagan poets as panderers, "past shame," whose art is

that of the harlot's painting:

Remove their swelling Epithets thick laid
As varnish on a Harlot's cheek, the rest,

Thin sown with aught of profit or delight . .

(IV.343-45)

The exception, not the rule, is "where moral virtue is ex-

press'd / By light of Nature" (IV.351-52).

Of Education accounts Greek and Roman poetry and

tragedy as indispensible to the education of "our noble

and our gentle youth" (p. 651). Milton is convinced that

the study of Aristotle'sPoetics andHorace's5Art of Poetry

would make English students "perceive what despicable

creatures our common rhymers and play-writers be, and show

them what religious what glorious and magnificent use might

be made of poetry, both in divine and human things" (p.

637). Elsewhere, Milton explains how the Greek poets were

able to write on "divine" things. After its liberal encomia

of Greek poetry, Church Government insists that poetic
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abilities, "wheresoever they be found, are the inspired

gift of God" (p. 669). Milton assures the English Chris-

tian that the pagan poet is empowered by God "to imbreed

and cherish in a great people the seeds of virtue" and

"to celebrate in glorious and lofty hymns the throne and

equipage of God's almightiness" (p. 669). Paradise Re-

gained not only retracts Milton's earlier belief that the

inspiration of Greek poets is a "gift of God" but rejects

Greek poetry as the product of Satan's inspiration.

Though he recognizes the "light of Nature" (IV.352) in

Greek poetry, Christ tells Satan that biblical poems "are

from God inspired, not such [Greek poetry] from thee"

(IV.350). The rejection of classical poetry as satanic

is absolutely foreign to the approbation of classical

poetry found in Milton's prose.

Paradise Regained characterizes Greek poetry as a

satanic perversion of an art which originates in the Bible.

The view that poetry and tragedy were delivered to the

world through the scriptures was a commonplace not en-

dorsed by Milton until he wrote the epic:

Our Hebrew Songs and Harps in Babylon
That pleased so well our Victors' ear, declare
That rather Greece from us these Arts deriv'd . . .

(IV.336-38)

Even Areopagitica's fervid plea for "reading books, what-

ever sort they be" (p. 725), does not allude to the possi-

bility that the scriptures provided the original models of
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heathen literature, a hypothesis that might have afforded

pagan learning greater respectability in the eyes of Mil-

ton's audience. The speech, on the contrary, cites an

example of the opposite when it recalls the attempt of the

early Church to subvert Julian the Apostate's "decree for-

bidding Christians the study of heathen learning":

And indeed the Christians were put so to their shifts

by this crafty means, and so much in danger to decline
into all ignorance, that the two Apollinarii were
fain, as a man may say, to coin all the seven liberal
sciences out of the Bible, reducing it into divers
forms of orations, poems, dialogues, even to the cal-
culating of a new Christian grammar.

(p. 726)

In Paradise Regained, however, Christ is adamant in his

conviction that the believer has nothing to learn from

pagan literature and that pagan literature has taken much

from the Bible.

According to Christ, classical oratory, like classical

poetry, has little to offer the Christian. He insists

that the Greek orator is "far beneath" the Hebrew prophet

in "teaching / The solid rules of Civil Government"

(IV.356-58). The subordination of Greek learning to the

Bible is not new to Milton; his Reason of Church Government

Urged Against Prelaty (1642) establishes a longstanding

recognition of the self-sufficiency and superiority of

scripture to other sources of the truth:

. . . in the judgment of Plato . . . persuasion
certainly is a more winning and more manlike way
to keep men in obedience than fear. . . . But this
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practice we may learn from a better and more ancient

authority than any heathen writer hath to give us,

and indeed being a point of so high wisdom and worth,
how could it be but we should find it in that book
within whose sacred context all wisdom is enfolded?

(p. 640)

But Christ's refusal in Paradise Regained to admit pagan

oratory as a valuable ancillary to holy writ is unprece-

dented in Milton's writings: "These [the prophets] only,

with our Law, best form a King" (IV.364).

In Animadversions Upon the Remonstrant's Defense

Against Smectymnuus (1641), Milton hopes to gain respect

by his confession of a love of the "grave orators" (p.

693). Of Education tells Mr.. Hartlib that "all the famous

political orations offer themselves; which, if they were

not only read, but some of them got by memory and solemnly

pronounced with right accent and grace, as might be taught,

would endue them [students] even with the spirit and vigor

of Demosthenes or Cicero . . ." (p. 636). Demosthenes

spoke to defend Athenian self-rule against the tyranny of

Philip of Macedon; Cicero's "Philippics" were delivered

to reestablish the Roman republic and displace the impend-

ing tyranny of Antony and Octavius . For Milton, the threat

to liberty comes from a "double bondage under prelatical

and regal tyranny" (p. 856); and his pamphlets draw upon

the legacy of Greece and Rome to address the English with

directives on ecclesiastical and civil reform. In "The

Civic Hero in Milton's Prose" Annabel Patterson shows
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Milton's adherence to "the Ciceronian ideal of the orator

as political figure and legislator by persuasion, an ideal

*. . .connected with contemporary arguments for the sur-

vival of republicanism and civil liberties."
1 6

Perhaps because it is addressed to the European intel-

ligentsia, Milton's Second Defense of the Ppje of England

(1654) bears more praise for the classical republics than

much of his other prose. He exhorts the reformer to call

upon the example of "Those Greeks and Romans who are the

objects of our admiration" (p. 818) to light the way to

"the establishment of real liberty" (p. 830). Though a be-

liever "trained in the precepts of Christian religion"

(p. 695) and a student of the Hebrew prophets, Milton ad-

mits that he is "surpassed in power of eloquence and dic-

tion by the illustrious orators of antiquity" (p. 819).

Milton does not rely upon the example of the Hebrew proph-

ets, the authorities on civil government who, according to

the Christ of Paradise Regained, are "divinely taught"

(IV.357). On the contrary, Milton expressly styles him-

self after the Hellenist speaking to an international

convocation: " . . . I imagine myself not in the forum or

on the rostra, surrounded only by the people of Athens or

of Rome, but about to address . . . the whole collective

body of people, cities, states, and councils of the wise
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and eminent through the wide expanse of anxious and listen-

ing Europe" (p. 819).

Milton's supreme tribute to "the orators of antiquity"

is Areopagitica, an oration in defense of oratory, as indi-

cated by the quotation on the title page:

This is true Liberty, when free born men,

Having to advise the public, may speak free,

Which he who can and will, deserves high praise;
Who neither can nor will, may hold his peace;

What can be juster in a State than this?
Euripides, The Suppliants
(p. 716)

Milton's "speech," written to be printed, which exhorts the

Parliament "to imitate the old and eloquent humanity of

Greece" (p. 719), begins with a record of the benefits de-

rived by just states from pagan orators "who professed the

study of wisdom and eloquence" (p. 719). The example of

Isocrates, "who from his private house wrote that discourse

to the parliament of Athens that persuades them to change

the form of democracy which was then established," and the

example of Dion Prusaeius, "a private orator," who coun-

seled "the Rhodians against a former edict" (p. 719), are

historic precedents which dignify Milton's purpose. The

Christ of Paradise Regained rejects the Greek orators as

"far beneath" (IV.356) the Hebrew prophets, who alone can

teach "What makes a Nation happy" (IV.362); but A pa-

gitica does not even mention the prophets as politically

significant. In the prose written before 1660, Milton
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constantly underscores the benefits of Greek oratory;

Christ's speech, though, belittles the orators and em-

phasizes the value of the prophets' teachings.

It is easy now to see the reasons why Christ's speech

causes, as Bush has said, "a painful shock" to Milton

scholars. But in an effort to understand the relationship

of Christ's critical attack to Milton's earlier attitudes

about learning, one finds several worthwhile observations

within the large body of cogent criticism ignored by

Samuel and MacKellar. For instance, James Holly Hanford,

in his study of "The Temptation Motive in Milton" (1918),

argues that Christ's speech represents "a half reconcilia-

tion between" the poet's "love of learning and his Puri-

tanism."" Here is an acceptable via media between Sensa-

baugh on the one hand and Samuel and MacKellar on the

other. In 1936 support for the "middle ground" examined

by Hanford comes from Bush when he asserts that Milton

means for Christ's harsh words to be "relative rather than

absolute"--that the poet adheres to the "Hebrew light of

revelation" in an increased desire "to hold fast to ul-

timate things."18

Writing in 1957, between the works of Samuel and

MacKellar, Merritt Hughes, in his thorough review of

opinion on the subject of Milton and learning, analyzes

the commentaries of twelve different scholars (MacKellar
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eighteen years later deals with only four) and reaches the

correct conclusion that in the epics there is "a conscious

compromise in Milton's treatment of the classics . . . ."19

Hughes has identified the "most persistent view" in the

interpretation of Milton's attitude toward learning. How-

ever, in this view there is agreement on only the general

proposition that Paradise Regained expressed "a conscious

compromise" of the poet's previous treatment of Greek

literature,. As recently as 1970, Lawrence Sasek recog-

nized that the precise meaning of Christ's rejection of

the classics "continues to be a problem for interpreters

of the poem and for biographers concerned with Milton's

intellectual development.""

The purpose of the present study is to show that the

rejection of Greek literature in Paradise Regained is part

of a comprehensive statement on learning which reflects a

radical change in Milton's view of man. After an examina-

tion in Chapter II of certain problems encountered in

interpretations of the temptation of learning in Paradise

Regained, Chapter III considers biographical factors con-

tributing to Milton's changed outlook on learning. Subse-

quently, Chapter IV treats Christ's rejection of the

classics in light of the displacement of philosophy by

biblical wisdom in Paradise Regained. Since the assertion

that Milton's prose of the 1640s records a Calvinist view
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of learning while the poetry of the 1660s expresses an

Arminian view is an essential point in the present thesis,

an account of Milton's conversion to Arminianism appears

in Chapter V. Chapter VI studies the treatment of

science in Paradise Lost as a part of Milton's resulting

world-view. Finally, in Chapters VII and VIII, Christ's

rejection of Greek learning in Paradise Regained is inter-

preted as a logical consequence of the poet's newfound

Arminian anthropology.
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CHAPTER II

CRITICAL PERSPECTIVES ON THE TEMPTATION OF

LEARNING IN PARADISE REGAINED

From studies of the temptation of learning in Book IV

of Paradise Regained arise a number of erroneous or par-

tial explanations which persistently cloud interpretations

of the passage. In response to criticism which identifies

Satan's praise of Athens as the statement of Milton's true

beliefs, a number of critics have analyzed Satan's words

and found them a subtle invitation to misuse knowledge.

Although this is true, Christ's rejection of the temptation

is not just a refusal to misuse Greek learning but a denial

that it gives knowledge at all. An examination of Christ's

dialogue with Satan which focuses on Satan's words and

ignores Christ's response is inadequate. His condemnation

of the classics cannot be dismissed as a logical response

to Satan's ploys or as an expression of the poet's sense

of dramatic probability.

Irene Samuel's Plato and Milton begins with the asser-

tion that "the doctrine which we find in the writings of

John Milton shows an unusual degree of consistency . . . ."

As has already been shown, Howard Schultz, in Milton and

Forbidden Knowledge, does not agree. For Schultz, Jesus'

22
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condemnation of Greek learning cannot be disregarded as

the only appropriate response to Satan's words, so Paradise

Regained cannot be harmonized to Milton's praise of the

Greeks in the prose of the 1640s. As most critics do,

Schultz reads Christ's speech as evidence of a modifica-

tion of the poet's earlier views. Refusing "to find an

embittered Milton reversing himself," Schultz nevertheless

doubts that the poet's "earlier cautions of Christian and

classical Socratism amount to the same thing as the later

rejection of classical learning and poetry."
2  Although

Samuel's interpretation of the temptation of learning may

be inadequate, she has made notable contributions to Milton

scholarship; and in both.Plato and Milton and "Milton on

Learning and Wisdom" she provides a number of considera-

tions necessary to a sound examination of the theme of

learning in Milton's epics.

Insisting on an interpretation of Christ's dialogue

with the Devil that respects its dramatic context, Samuel

points out that "who speaks determines at least part of

the meaning."3 It is as a temptation from the lips of

Satan, therefore, that Greek arts and letters are rejected:

"Not that they are tainted because Satan offers them, but

that Satan offers them because they are somehow tainted

by the mode of their offer."4 Ignoring Samuel's advice,

some less cautious critics take the words of the tempter
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as an expression of the poet's continued enchantment with

heathen learning. James R. McAdams sees no "evidence of

Miltonic disillusion with the civilization of Greece in

Christ's contempt for it." For McAdams, Christ's vehement

repudation of Athens is insignificant next to Satan's

"re-creation of Athenian culture," which supposedly "indi-

cates that the poet's life-long dedication to classical

studies remains unimpaired." 5 Arnold Stein vindicates

Samuel's position. In Heroic Knowledge, Stein's analysis

of the temptation shows that it exhibits Lucifer's fatal

flaw; the bright angel still equates "mind with power":6

These [philosophies] here revolve, or, as thou
lik'st, at home,

Till time mature thee to a Kingdom's weight;

These rules will render thee a King complete
Within thyself, much more with Empire join'd.

(IV.281-84)

As in the previous temptations, by wealth and empire, Stein

notes that Satan will be defeated by Jesus' self-knowledge--

by his true wisdom derived from a study of the prophets.

Building on Stein's comments, Phillip McCaffrey's

"Paradise Regained: The Style of Satan's Athens" demon-

strates how the Devil's argument for Greek learning mixes

truths and lies in a manner which discredits Satan through-

out the poem.' When they first meet, Christ tells Satan:

That hath been thy craft,

By mixing somewhat true to vent more lies.
But what have been thy answers, what but dark,

Ambiguous and with double sense deluding,
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Which they who ask'd have seldom understood,
And not well understood, as good not known?

(IV.432-37)

This allusion to the great riddler's influence over pre-

Christian peoples goes beyond a recognition of the harm

done such individuals as Oedipus to a recognition of the

pervasive corruption of pagan culture resulting from

Satan's influence: "For God hath justly giv'n the Nations

up / To thy Delusions" (1.442-43). The plea for pagan

learning, therefore, is tainted not only by Satan's proud

blindness, but also by his conscious effort to bait Jesus

toward the same sin: "Milton endowed the passage with un-

deniable poetic beauties; but these should attract the

reader without misleading him, for Milton also endowed

the passage with a pervasive damning commentary of symbol-

ism, allusion, and irony." 8  Barbara Lewalski's thorough

examination of the temptation corroborates McCaffrey's

analysis of Satan's twisted enticements:

Satan's brilliant strategy in this temptation is

to offer a kingdom which is precisely that non-

material good--classical learning--which seems
to be requisite to Christ's accomplishment of the

functions of his office as he himself has just de-
fined them. Satan offers the kingdom of learning
as necessary for Christ's kingly rule by persua-

sion and also for his prophetic function of
teaching God's final Word.'

The value of the use of "philosophy as ancilla theologiae"

was upheld by "Roman Catholics and many Anglicans, and

during the Civil War" by "the conservative Presbyterians
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who also upheld church establishment, tithes, and a

university-trained ministry."10 Stein, McCaffrey, and

Lewalski have uncovered the lameness of earlier interpre-

tations which conclude that Christ is tempted to "exchange

the direct tradition of revelation for their [the heathens']

doctrines."" Satan scrupulously avoids any suggestion

that the pagan authors supplant the scriptures, and

Christ's response is not just an assertion of the suffi-

ciency of the.Bible but an attack on the classics.

Samuel's observation that the temptations are "tainted

by the mode of their offer" is apt, but that "Jesus is

rejecting things possibly good enough in themselves" is

difficult to accept in light of his choice of words.12

Leaving room for critics to ply their trade, Jesus wastes

no time in extricating classical literature from Satan's

calumnies nor in delineating pagan learning's proper place,

but he attacks classical arts and letters "in themselves."

The poetry is meretricious; the poets are "past shame."

The philosophers are "ignorant," their doctrines "false,

or little else but dreams." The eloquent description of

the seductions of pagan learning brings up a more funda-

mental question than the "mode of their offer.," Biblical

accounts of the trial in the desert do not allude to

learning; and, as Schultz emphasizes, "so far as scholar-

ship knows now, only Milton among commentators who extended



27

and elaborated the biblical story dreamed of a temptation

by learning." 1 3 Why did Milton go out of his way to por-

tray learning as a temptation to the best of men? Working

toward his conclusion of Milton's "half reconciliation be-

tween his love of learning and his Puritanism," Hanford

addresses this question first:

Milton, like all Puritans, was prone to detect in
almost every phase of human experience the presence
of a moral conflict, to interpret even those aspects
which to other men raise no moral questions, in terms
of the struggle of good and evil. . . . It was . . .
inevitable that the phases of temptation which he
depicts should have been those which presented them-
selves most characteristically to his own experience.1 4

Though Hanford's general approach is sound, he gives

only limited support for his identification of simple in-

tellectual curiosity as the temptation encountered in

Milton's "own experience" and examined in the epics:

No less essential an element in Milton's personal
makeup than the love of sensuous beauty was the
abstract love of knowledge; in like manner the
intellectual passion and pride of intellectual
achievement, indulged in for its own sake and
without reference to moral ends, came to be felt
by him, under the Puritan spell, to contain an
element of danger. 15

More recent criticism than Hanford's, seeing the aged

poet's thought liberated from "the spell" of any religious

orthodoxy, is more certain of how learning misled Milton

in "his own experience." Paradise Regained seems to reject

the use of learning that had snared Milton the revolu-

tionary:
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When I was yet a child, no childish play
To me was pleasing, all my mind was set
Serious to learn and know, and thence to do
What might be public good. . . .

(1.201-04)

Reminiscent of the young Milton's role as civic hero styled

after the persona of Cicero's De Oratore,' 6 Christ in his

confession reveals a youthful attraction to "victorious

deeds" and "heroic acts" to quell "proud Tyranic pow'r"

(1.215-19). For Christ, the allure of the dream of an

earthly kingdom is dispelled by a retreat to the "law and

Prophets," who teach that he must die before his kingdom

can be established:

0 . . my way must lie
Through many a hard assay even to the death,
Ere I the promis'd Kingdom can attain. . . .

(I.263-65)

For Milton, the dream of a New Jerusalem is dispelled by

the failure of the Commonwealth.

Hanford concerned himself with the broad thematic

implications of Milton's use of learning as temptation.

Christopher Hill, in Milton and the English Revolution

(1978), examines the topical allusions in the epics and

offers a thorough study of the temptation through learning

as a reflection on Milton's own hapless experiences in the

Civil War, Interregnum, and Restoration.

Satan is not the rhetorical deceiver of Paradise
Lost, but one half of the poet talking to the
other half. His arguments are nearly always ra-
tional and he defends many views which Milton had
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at one time held. It was Satan who was convinced
that the Son of God aimed at an earthly king-
dom. . . . 17

Jesus' dreams "To rescue Israel from the Roman yoke"

(1.217) "were the dreams of the English revolutionaries

in the forties and early fifties, that the overthrow of

the Norman yoke in England would lead to international

revolution" and international reformation.18Areopagitica

expresses Milton's youthful hope:

Now once again by all concurrence of signs, and by
the general instinct of holy and devout men, as
they daily and solemnly express their thoughts,
God is decreeing to begin some new and great period
in his Church, even to the reforming of reformation
itself. What does he then but reveal himself to
his servants, and, as his manner is, first to his
Englishmen?

(p. 743)

Where Milton most praises learning is where he pro-

poses its use to establish and maintain a free commonwealth

of Englishmen. In Of Education "the end of learning is to

repair the ruins of our first parents by regaining to know

God aright" (p. 631); but subordinate to this ultimate end

is the immediate end of education, the preparation of the

Commonwealth's leaders: "I call therefore a complete and

generous education that which fits a man to perform justly,

skilfully, and magnanimously all the offices, both private

and public, of peace and war" (p. 632). The rousing con-

clusion to Areopagitica is a plea to the newly independent

Parliament to preserve the health of the Commonwealth by
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preserving the liberty of the press and the freedom to

learn:

Methinks I see in my mind a noble and puissant
nation rousing herself like a strong man after sleep,
and shaking her invincible locks. . . . It is the
liberty, Lords and Commons, which your own valorous
and happy counsels have purchased us, liberty which
is the nurse of all great wits. This is that which
hath rarefied and enlightened our spirits like the
influence of heaven. . . .

(p. 745)

The plea is coupled with the warning that England "can

grow ignorant again, brutish, formal, and slavish," if

starved of learning (p. 745).

Hill's approach to Paradise Regained as a post mortem

on the revolution lends itself to the conclusion that the

failure to establish a commonwealth which would "over-

shadow kings and be another Rome" (p. 884) led Milton to

reconsider and to reject the classical models of the move-

ment; but Hill refuses this conclusion and interprets

Christ's speech as evidence of no more than a heightened

"emphasis on faith rather than knowledge."

The learned and cultivated Parliamentarians had
won all the intellectual battles, but in 1660 they
had lost the war. Milton had routed Salmasius,
and in Eikonoklastes he had exposed monarchy; but
kingship came backin 1660, opposed (in print) al-
most single-handed by Milton/Abdiel. Rational
arguments were not enough. Moral commitment was in
the last resort more important. This is the context
in which we must set the Son of God's hostility to
learning, his emphasis on faith rather than know-
ledge.1



31

That the epic bears this emphasis is undeniable; but such

a shift in emphasis cannot completely justify Christ's at-

tack upon the content of classical literature as "false,"

as a collection of misleading "dreams." Nor does it ac-

count for the exclusion of all political theory except that

found in the law and the prophets--"These [the prophets]

only, with our Law, best form a King" (IV.364).

In a study which complements Hill's analysis of

Christ's speech as a retrospective on the political fail-

ure of the Commonwealth, Howard Schultz reads the speech

as a retrospective on the failed ecclesiastical reforms.

Milton and Forbidden Knowledge relates Christ's stand in

Paradise Regained to the stand taken by Milton in the

"learned-ministry controversy": "What we can match with

Paradise Regained to our better instruction may be Like-

liest Means to Remove Hirelings out of the Church [1659],

where Milton took the stand to which his earlier politics

had committed him.1"20 His stand was that

it were much better there were not one divine in
the universities, no school divinity known, the
idle sophistry of monks, the canker of religion;
and that they who intended to be ministers were
trained up in the church only, by the scripture and
in the original language thereof at school; without
fetching the compass of other arts and sciences. . .

(p. 877)

To arrive at an integrated view of the issues Milton

involved himself in during the English revolution, one

must note that his ardent commitment to the defeat of
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Charles and the establishment of a commonwealth is closely

related to Milton's. commitment to church reform. The

revolution was as much religious as political. The enact-

ment of the Grand Remonstrance, containing a long list of

political and religious grievances, set Parliament against

the king; and it was in reaction to the Lords' arrest of

twelve bishops that Charles breached a parliamentary privi-

lege and entered the Commons' chamber to arrest five of its

members, the act which, more than any other, precipitated

the Civil War. When, in 1653, the Rump Parliament failed

both to abolish tithes and to reform other vestiges of the

"double bondage under prelatical and regal tyranny" (p.

856), Cromwell dissolved the Parliament. Parliament's

failure was, for Milton, another symptom of the imminent

failure of lasting religious and political reform for

England.

Hill's study in 1978 of the political background of

Milton's epics is the most recent examination of the rejec-

tion of learning in Paradise Regained; and drawing from

the work of Schultz, Hill avoids the errors in other

criticism. The view that Milton expresses his true opin-

ion through Satan's praise of classical learning is easily

refuted. The Devil offers learning for all the wrong

purposes. Satan recommends the learning of Athens as a
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means to fame and empire (IV.220-21). According to Satan,

the philosophy which taught "Alexander to subdue the

world" (IV.252) can teach Christ to become "a King com-

plete" (IV.283). Too narrow a focus on the words of the

tempter, though, has led critics to conclude that Christ

rejects classical learning simply because the Devil has

offered it. This is true of the rejection of Satan's

banquet in Book II; Christ makes it clear that he will not

eat because the Devil has offered the food, "Tell me,"

Satan asks, "if Food were now before thee set, / Would'st

thou not eat? Thereafter, as I like / The giver, answer'd

Jesus" (11.320-22). In his rejection of the learning of

Athens, Jesus' words are as clear; and his objections to

Greek learning denigrate the learning itself.

Irene Samuel writes that Jesus rejects "things pos-

sibly good enough in themselves" and that he can "hardly

turn aside to take a course in world-literature" at this

point in his life. 2 1 Samuel overlooks an essential aspect

of Christ's speech. He says that he has already studied

the pagan writers--"Think not but that I know these

things" (IV.286). From a thorough knowledge of all the

authors that Satan has just praised, Christ rejects Greek

philosophy, poetry, and oratory. He does not reject

Satan's recommendation to misuse learning but condemns

the classics themselves as conjectures which bear a false
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resemblance to true wisdom. A satisfactory interpretation

of the temptation of learning in Paradise Regained must

include an examination of Christ's words as a set of

propositions which express a part of the view of learning

developed in Milton's later poetry.
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CHAPTER III

BIOGRAPHICAL FACTORS INFLUENCING

MILTON' S FINAL VIEW OF LEARNING

The failure to recognize a wholly systematic theory

of knowledge in Milton's epic has sent some critics in

search of an irrational basis for the rejection of clas-

sical culture in Paradise Regained. George Sensabaugh,

who sees the speech of Christ as the consummation of an

intense study of Christian doctrine motivated by a "deep

disillusion" and "profound distrust of the nature of men,"

a distrust rooted in Milton's experience in the Interregnum

and Restoration,I may have been informed on this point by

Merritt Hughes' description of the dynamic which makes the

depth of Milton's disillusionment proportional to the

height of his previous political optimism. In "The Christ

of Paradise Regained and the Renaissance Heroic Tradition,"

Hughes says of Christ's speech that

contemptus mundi was never carried further by medie-
val pope or doctor of the church than it was by
Milton in the poem . . . the denunciation of ancient
culture that consummates Christ's refusal of even
the noblest earthly glory could have come only from
a spirit to whom classical literature had promised
the fulfillment of the vision of ancient civic
liberty that it painted in Areopagitica. 2
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The focus on Milton's disillusionment has led the way

to psychological interpretations of the poem. Such early

efforts of a scholar as notable as E. M. W. Tillyard offer

an interesting example of the extremes to which critics

have gone in their attempts to reconcile Paradise Regained

to Milton's early works. Intending to show that the poet

did not fully believe the words he gives to Christ, in

Milton Tillyard first attempts to erode the authority of

The Christian Doctrine as a document of the poet's "true"

feelings. Although the treatise stands in harmony with

the poem, Tillyard sees it as the "least emotional . . .

most guarded" of Milton's works, and "hence the most likely

to give his professed beliefs" as opposed to his "real

beliefs," which can best be found by sifting the "uncon-

scious" meaning from his writings. ' If The Christian Doc-

trine was written to mask Milton's unconscious feelings,

then the extent to which Christ's speech reflects The

Christian Doctrine is determined by the degree of effort

required to subjugate the poet's "real" feelings, in this

case a "lust for knowledge" that has resulted in pain.'*

For Tillyard, Christ's speech is an expression of a "maso-

chism" through which Milton seeks to mortify that "lust

for knowledge" which is the most basic drive of his being:

There is no question but it [Christ's speech] ex-
presses Milton's considered opinions, perhaps his
most keenly felt opinions, at the time. The mood
which it expresses (after the first few lines) is
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one of mortification or masochism rather, not fatigue.
He goes out of his way to hurt the dearest and oldest
inhabitants of his mind: the Greek philosophers, his
early love Plato included, the disinterested thirst
for knowledge, the poets and orators of Greece and
Rome.5

Tillyard is arguing that Milton attacks pagan learning be-

cause he loves it.

Better suited to an examination of how Milton's ex-

periences may have resulted in modification of his world-

view is the biographical approach taken by Christopher Hill

in Milton and the English Revolution and Douglas Bush in

English Literature of the Earlier Seventeenth Century.

Against the background of Milton's life-experiences, Bush

and Hill chart the course of the poet's developing world-

view as expressed in his writings. A tribute to Bush's

early insights and the clarity of his exposition is the

confirmation of many of his major conclusions by Hill's

recent and exhaustive study. Both recognize that "not to

grasp the magnitude of the disaster which had overwhelmed

the poet would be a serious failure of imagination";' but

neither reads in the epics an embittered-Milton recklessly

abandoning his youthful erudition and rejecting humanism.

Both see the epics as the discovery of a heroism more

humane and mature than that eulogized in the green ex-

hortations of Milton's prose. For Bush, in the epics "the

old disillusioned Milton fortified his citadel, the upright

heart and pure, in the midst of this world of evil." 7 For
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Hill, Milton, writing "without hysteria, without self-

pity, with complete decorum," discovers the heroism of

the "paradise within" (PL XII.587), 8 a heroism that "by

small" accomplishes "great things" (PL, XII.566-67)

by things deem'd weak
Subverting worldly strong and worldly wise
By simply meek; that suffering for Truth's sake
Is fortitude to highest victory . . . .

(PL XII.567-70)

It is difficult to term such renewed and heightened faith

in the Sermon on the Mount as "disillusionment."

The most sensitive indicators of Milton's "disillu-

sionment" are his theodicean statements. By identifying

the first cause of death, disease, and the extremities of

nature as man's first disobedience, Paradise Lost attempts

to vindicate God's justice in permitting natural evil.

Noting that Milton had long since dealt with the grief and

questioning engendered in the experience of such "acts of

God," Bush reminds the reader of the poet's earlier

strength of spirit in dealing with personal catastrophe

and reads in "Lycidas" "the first testimony of genuine

spiritual disturbance":

. . . the poem might have been called "A Faith on
Trial." It is not to be read primarily .as an elegy,
and the degree of the author's sorrow for Edward
King is quite irrelevant. "Lycidas" achieves its
emotional power because the drowning of a virtuous
young man at once crystallizes and releases all
Milton's thoughts and feelings about his own past,
present, and future and about the great Task-
Master's will.'
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The death of Charles Diodati probably affected Milton more

deeply than the death of King, and in the Epitaphium

Damonis Bush finds "some main themes of 'Lycidas"' to re-

appear, particularly "the questioning of Providence":10

"Ah me! what duties shall I profess in earth or heaven,

now that they have torn you mercilessly away in death, 0

Damon? (19-20). But "Faith, like a jackal, feeds among

the tombs, and even from these dead doubts she gathers her

most vital hope"; ' and Christianity had for more than six-

teen hundred years argued with man against death and had

offered everyman a hope- to expel all grief and doubt. As

he does in the epics, in Epitaphium Damonis and in "Lycidas"

Milton seeks refuge in the scriptures and transforms his

despair to the glory of a risen Christ:

So Lycidas, sunk low, but mounted high,
Through the dear might of him that walk'd the waves

In the blest Kingdoms meek of joy and love.

(172-73, 177)

It is interesting to note that while Edward King is enter-

tained by "all the Saints above" (179) "That sing . . . /

And wipe the tears forever from his eyes" (180-81), Dio-

dati, having died in "the blush of modesty" (212), receives

"the rewards of virginity" (214): "you shall enact your

part eternally in the immortal marriage where song and the

sound of the lyre are mingled in ecstasy with blessed
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dances, and where the festal orgies rage under the heavenly

thyrsus" (217-19).

A sterling example of Milton's sufferance of "the

slings and arrows of outrageous fortune" is the manner in

which he accepted his blindness. "He became completely

blind early in 1652, when, as we are apt to forget, he was

still in his prime"; and Bush does not exaggerate when he

suggests that "it needed all Milton's courage and faith in

Providence to rally from such a blow."12 Though he was

provided with assistance, following the completion of the

Second Defense "his duties as Secretary for Foreign Tongues

began to diminish with his blindness" until "in

April 1655 it was proposed to reduce his salary and con-

vert it into a pension, a polite form of retirement." 1 3 In

the sonnet "On His Blindness" (1652?), Milton responds to

the divine will which took his "light." The poem does not

question providence but asserts its righteousness:

God doth not need
Either man's work or his own gifts; who best
Bear his mild yoke, they serve him best . .

(9-11)

This expression of Milton's completely faithful submission

to the hand of God finds fruition in Book III of Paradise

Lost, where the poet heralds his weakness as a divine

gift, a source of prophetic strength:

. . . ever-during dark
Surrounds me, from the cheerful ways of men
Cut off, and for the Book of knowledge fair
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Presented with a Universal blanc
Of Nature's works to me expunged and ras'd,
And wisdom at one entrance quite shut out.
So much the rather thou Celestial Light
Shine inward, and the mind through all her powers
Irradiate, there plant eyes, all mist from thence
Purge and disperse, that I may see and tell
Of things invisible to mortal sight.

(111.45-55)

Though the most difficult trials for Milton to over-

comewere probably the trials assigned by the divine will,

the frailty of the human will was what hounded Milton until

he came to terms with it in his epics. At the Restoration

Milton saw England slink "back to Egypt, choosing rather /

Inglorious life with servitude" (PL XII.219-20). He was

arrested and imprisoned. His Eikonoklastes and. Defense of

the People of England were ordered by the House of Commons

to be burned. Many of his friends were hanged, drawn, and

quartered. Milton would have suffered the same death if

the proposal to exempt his name from the Act of Indemnity

had been heeded. Freed but vulnerable to Royalist retal-

iation, he went into hiding on borrowed money. The poet

was later to recall his condition:

More safe I Sing with mortal voice, unchang'd
To hoarse or mute, though fall'n, on evil days
On evil days though fall'n, and evil tongues;
In darkness and with dangers compast round,
And solitude . . .

(PL VII.24-28)

Hill elaborates on the poem's understatement of Milton's

situation:
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Even after he knew he was not to be judicially sen-
tenced, fear of assassination remained. There were
many Royalist bravos in London, and attempts were
made to assassinate Algernon Sydney and John Lisle
overseas, the latter being successful. In 1671 Sir
John Coventry had his nose slit for an injudicious
remark about Charles II and actresses: Milton's of-
fence was considerably worse than that. The thought
of an attack of this sort must have been peculiarly
repulsive to a man whose blindness made him incapable
of using in his own defence the sword that all gentle-
men still wore. What went on in Milton's mind during
this terrible period we cannot even guess, but he must
have had to push a good deal further with the re-
thinking that had begun in the fifties. 14

Hill's carefully drawn conclusion is that Milton's "re-

thinking," under the pressure of his personal pain in the

fall of England, ended in the glorification of man as de-

picted in the heroes of the epics. Stripped of earthly

wealth and comfort, earthly merit and fame, and even

earthly hope, the poet realized a new heroism of faith

rising from the ashes of insurmountable catastrophe, a

faith in God modeled on the examples of Job (PR 111.59-94)

and Samson:

Promise was that I
Should Israel from the Philistian yoke deliver;
Ask for this great Deliverer now, and find him
Eyeless in Gaza at the Mill with slaves,
Himself in bonds under Philistian yoke . . .

(SA38-42)

Reconciling himself to the trials exacted by provi-

dence may have been easier for Milton than accepting the

moral turpitude of the liberated Englishman. England's

inability to cultivate civic liberty culminated in a fall

at the Restoration. For Milton, however, his nation's
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depravity had long been the norm, and any optimism regard-

ing the possibility of the establishment of a New Jerusalem

was postulated on a belief in the miraculous intervention

of providence. The Restoration was the return of a

monarchy under which the poet, during his youth, .had

learned all there was to know about human frailty. Hill

emphasizes the fact that "the years in which Milton grew

up were years of increasing national disillusionment." 1 5

The injustices of monarchy sometimes issued from the ex-

cesses of the king:

James's public fondling and slobbering over his
male favourites might have been forgiven, but not
the fact that he allowed them to influence
policy. . . . When the Earl of Somerset, a
Scottish favourite, wanted the Earl of Essex's
wife, James egged on a bevy of bishops to declare
the marriage annulled on the grounds of Essex's im-
potence and his countess's intact virginity. Some
were prepared to believe the former, none the latter. 6

Eikonoklastes reveals Milton's opinion of James's charac-

ter when it blames him for the "corrupt education" of

Charles I (p. 800). This portrayal of James contrasts with

Milton's poems on the gunpowder plot, which characterize

the king as a champion of righteousness in conflict with

anti-Christ. In Eikonoklastes Milton shows that he is no

stranger to disillusionment.

Like the monarchy, the face of the nobility had

changed since Elizabeth's reign. In 1615 Somerset and

his newly acquired countess "were convicted of poisoning
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Sir Thomas Overbury" because, according to Hill, "he knew

too much about their affairs." Peerage, baronetry, and

court offices were for sale. "The only way in which the

anti-Spanish party at court could think of ending James's

subservience to the Spanish Ambassador," writes Hill, "was

by getting the Archbishop of Canterbury to introduce him

to a new boy-friend." Hill cites a Puritan retrospect of

James's reign: "The court of this King was a nursery of

lust and intemperance . . . . the generality of the gentry

of the land soon learnt the court fashion, and every great

house in the country became a stew of uncleanness." 17 Mil-

ton's agreement with this estimation of James's court is

expressed in Eikonoklastes when it cites Salmasius' own

condemnation of a court prone "to root up all virtue and

honor" (p. 800).

The depth of Milton's disillusionment at the Restora-

tion can be understood only in light of his repugnance

toward the monarchy. Milton believed that Charles I "al-

most changed and translated" the Church of England "into

the Church of Rome" (p. 801). Charles' queen, Henrietta

Maria, "outlandish and a papist" (p. 885), tied him to a

"French court, where enticements and preferments daily

draw away and pervert the Protestant nobility" (p. 885).

The king's opposition to continued reformation of the

English church led him to increase the power of the
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bishops. For Milton, such efforts on the part of Charles

were seen as attempts "to whip us with his two twisted

scorpions, both temporal and spiritual tyranny" (p. 800).

The Bishop's War of 1639 confirmed the belief of Milton

and other English Protestants that the king had become an

agent of international papism intent upon the destruction

of true Christianity. Milton wrote that "to maintain a

Scotch war condemned and abominated by the whole kingdom"

(p. 789), Charles initiated the final breach with the

Protestant subjects. In Milton's eyes, the monarchy had

become the enemy of England, Christianity, and God; the

Restoration was a victory for Satan.

Milton's further reflection on the state of English

society before the revolution may be gleaned from Comus.

The masque was written in response to a moral and politi-

cal degeneracy of which the poet was keenly aware.

A major scandal of the early thirties concerned Lord
Castlehaven, who was executed for buggery, for con-
niving at the rape of his wife by a servant who was
also his lover, and for the prostitution of his
daughter-in-law to another servant.. . . . Milton
would certainly be aware of this cause c6lbre; but
it was brought forcibly to his notice when he was
asked to write a masque for the Earl of Bridgewater,
whose wife was Lady Castlehaven's sister.1 8

The poet sees the Castlehaven affair as an example of the

inevitable, rank effluvia of the darkened human soul. In

the opening lines of Comus, the attendant spirit descends

from
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Above the smoke and stir of this dim spot,
Which men call Earth, and with low-thoughted care
Confin'd and pester'd in this pinfold here,
Strive to keep up a frail and Feverish being,
Unmindful of the crown that Virtue gives
After this mortal change, to her true Servants
Amongst the enthron'd gods on Sainted seats.

(5-11)

The spirit would rather "not soil" his "pure Ambrosial

weeds / With the rank vapors of this sin-worn mold" (16-17).

While "one object of the masque would be to proclaim

the spotless virtue of the Egerton ladies, unlike their

too notorious relatives," there is a great deal of evidence

supporting Hill's contention that "Milton used the occasion

of Comus to try to bring order into what he saw as the

moral chaos that court and papist were bringing upon

England."'" Where court and church "roll with pleasure

in a sensual sty" (77), courtesy

is sooner found in lowly sheds
With smoky rafters, than in tap'stry Halls
And Courts of Princes, where it first was nam'd,
And yet is most pretended . . . .

(322-26)

The social ills issuing from the court's intemperance also

include poverty:

If every just man that now pines with want
Had but a moderate and beseeming share
Of that which lewdly-pamper'd luxury
Now heaps upon some few with vast excess,
Nature's full blessings would be well dispens't ....

(768-72)

The Anglican church is also a threat to the nation. The

priests and prelates, who "for their bellies' sake, /
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Creep and intrude and climb into the fold" (114-15), are

criticized in "Lycidas." The effect on the English fold

is that

The hungry Sheep look up, and are not fed,
But swoll'n with wind, and the rank mist they draw,
Rot inwardly, and foul contagion spread . .

(125-27)

The epics--in particular the speech of Christ in

Paradise Regained--no doubt express the poet's deep disil-

lusionment with the failure of the Commonwealth. That the

intensity of Milton's reaction expresses itself in occa-

sional outbursts inconsistent with his true feelings is a

different proposition and one that has not been well sup-

ported. In his blindness and in the deaths of persons

close to him, Milton had suffered personal tragedy at least

as painful as the failure of the Commonwealth. The poet's

reactions to such crises were persistently rational. George

Sensabaugh argues that the speech of Christ in Paradise

Regained is an expression of the poet's "profound distrust

of the nature of men," a distrust which was the result of

Milton's experiences in the Interregnum and Restoration. 20

If so, Paradise Regained is at least as rational as Comus

in its expression of the poet's disillusion with England

under the monarchy. Christ's rejection of Greek learning,

therefore, must be studied as part of a measured reevalua-

tion of the poet's definition of learning.
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CHAPTER IV

CLASSICAL PHILOSOPHY AND BIBLICAL WISDOM IN

PARADISE REGAINED

Milton's use of classical ethics in Paradise Regained

seems to contradict Christ's rejection of the Greek

philosophers. Christ denigrates "The Stoic last in

Philosophic pride" (IV.300-08); but to this point his

temptations strongly resemble the trials of temperance

as the controlling virtue of the Stoic man.' In On Moral

Obligation, Cicero stresses the importance of "self-

control, as well as reasonableness, the calming of the

passions and observation of the happy mean" as the compo-

nents of the virtue which should guide man in all of his

actions.2  In Milton's poem, Satan tempts Christ with a

banquet, wealth, and worldly fame. This choice of tempta-

tions seems to reflect the Stoic catalogue of "the three

prevailing types of lives" adopted by men who lack the

temperance extolled by Cicero. 3  Dio Chrysostom enumerates

the types in terms which summarize Satan's strategy in

Paradise Regained:

. . the first [type] is luxurious and self-
indulgent as regards bodily pleasures, the second,
in its term, is acquisitive and avaricious, while
the third is more conspicuous and more disordered
then the other two--I mean the one that loves honor

51
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and glory--and it manifests a more evident and vio-
lent disorder or frenzy, deluding itself into be-
lieving that it is enamoured of some noble ideal.4

Christ's rejection of "Riches and Realms" (11.450) seems

to bear the influence of Aristotle's ethical thought. In

his view "magnanimity" is the highest of virtues, and a

"man is held to be proud [magnanimous] whose deserts and

claims are alike great . . . ."" Christ seems to echo

this sentiment when he emphasizes worthiness as prerequisite

to worldly fame:

Yet he who reigns within himself, and rules
Passions, Desires, and Fears, is more a King;
Which every wise and virtuous man attains:
And who attains not, ill aspires to rule
Cities of men, or headstrong Multitudes,
Subject himself to Anarchy within,
Or lawless passions in him, which he serves.

(11.466-72)

To this point Christ enunciates the Stoic ideals of temper-

ance and the Aristotelian ideal of magnanimity, but

Christ's recitation departs from the pagan mold and in-

sists that man's perfection may only be advanced in his

faithful service to Jehovah, according to the revelation

of his "saving Doctrine":

But to guide Nations in the way of truth
By saving Doctrine, and from error lead
To know, and knowing worship God aright,
Is yet more Kingly; this attracts the Soul,
Governs the inner man, the nobler part;
That other o'er the body only reigns,
And oft by force, which to a generous mind
So reigning can be no sincere delight.

(II.473-80)
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In Christ's view the pagans did not have access to the truth

that might have enabled them to attain the high ideals

envisioned in their philosophy--ideals that, founded on

the limited ken of human reason, fell short of man's ul-

timate purposes. Christ's insistence that "saving Doc-

trine" is necessary to the man who would "guide Nations in

the way of truth" is a judgment on man's limitations in

the quest for the civic virtues recommended by the philos-

ophers. The lines complement his rejection of classical

politics as "far beneath" the prophets in "teaching / The

rules of Civil Government" (IV.354-58).

Over the centuries, the Christian adoption of gentile

knowledge has obscured its original sources. Although

Christians condemn pagan philosophy, classical ethics is

corroborated and refined by biblical authority and finally

baptized as wholly sacred. Thus, Milton's Christian Doc-

trine, though "Compiled from the Holy Scriptures Alone"

(p. 903) and amassing eight thousand proof-texts (twice

the number found in Calvin's Institutes of the Christian

Religion),' produces a definition of magnanimity almost

identical to that of Aristotle: "Magnanimity is shown,

when in the seeking or avoiding, the acceptance or refusal

of riches, advantages, or honours, we are actuated by a

regard to our own dignity, rightly understood" (p. 1019).

It is doubtful, though, that Milton would agree with
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Barbara Lewalski's conclusion that the above definition "is

obviously derived (with some modification) from Aris-

totle"; 7 for the exemplars of The Christian Doctrine's

magnanimity are biblical--Abraham, Joseph, Gideon, and

Job--and thirty-seven proof-texts are supplied to support

the ideal "from scripture alone." The design of Milton's

inquiry into the human virtues greatly resembles Aristotle's

in the virtues cited and in the opposition of these to

their attendant vices, but the philosopher's design had

long since been Christianized by a "few of the shorter

systems of divines" (p. 901) and by the poets imitated by

Milton. Milton's magnanimity "has some affinity . . . with

the Christianized conception of magnanimity, or heroic

virtue, explained by Tasso, Bruno, and Castiglione as the

renunciation of the world in order to pursue perfection

or the contemplative life."8

The scale of temperance was a Renaissance commonplace

developed by Spenser in the ethical allegory of The Faerie

Queene. Book II records the legend of "good Sir Guyon"

in whom "great rule of Temp'raunce goodly doth appeared" '

In Canto VII, the poet whom Milton called a "better

teacher than Scotus or Aquinas, describing true temperance

under the person of Guyon, brings him in . . through the

cave of Mammon and the bower of earthly bliss . . .

(p. 729). According to Edwin Greenlaw, Spenser's
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temptation of Guyon "pretty certainly influenced Paradise

Regained."'" Like Christ, Guyon is tempted by "Riches,

renowne, and principality"; and like Christ, the knight

of temperance suffers hunger and is attended by an angel

after the temptation.'' The influence of Spenser on the

ethical scale found in Paradise Regained lessens the like-

lihood that the poem is an unqualified endorsement of

Aristotelian and Stoic thought.

In Christ's speech, E. M. W. Tillyard finds Milton

going "out of his way to hurt the dearest and oldest in-

habitants of his mind: the Greek philosophers, his early

love Plato included."' 2 But like Irene Samuel before her,

Barbara Lewalski, having explained how Milton's Paradise

Regained underscores the imperfection of the Peripatetic

and Stoic ideals in relation to Christian doctrine, argues

that Christ "finally identifies himself with the ethical

perspective of the Platonic Socrates."'" A difficulty

emerges from this line of reasoning in that Christ's

speech treats the two philosophers separately. Although

in the prose works Plato is regarded as "the wisest of

the heathen" (p. 641), Christ gives this place to Socrates:

"The first and wisest of them all profess'd / To know

this only, that he nothing knew . . . " (IV.293-94).

Earlier Christ had lamented the fate of the honest

philosopher who clung to the admission of ignorance and
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sought to teach a pagan race that they too must remain

"Ignorant of themselves" (IV.310):

Poor Socrates (who next more memorable?)
By what he Tught and suffer'd for so doing,
For truth's sake death unjust, lives now
Equal in fame to proudest Conquerors.

(111.96-99)

Lewalski finds behind this statement "a tradition of com-

mentary pointing to Socrates' death for truth's sake at the

hands of the Athenian masses. as foreshadowing Christ's

death and to his teaching as prefiguring Christ's doc-

trine.""

Scholarship can, with difficulty, separate the expres-

sions of Socrates from the doctrines of Plato in the dia-

logues; and relying in part on Xenophon's Remembrances

Milton may have found where Plato "fell" from Socrates'

humble confession of ignorance to fables and "smooth

conceits." The Phaedo strings together a very smooth

"conceit" when it argues that the soul "comes bearing

life," "will never receive the opposite of what she

brings," and therefore "is immortal."" Whereas the Pla-

tonic doctrine of the soul's prior existence never enjoyed

unshakable orthodoxy in the Christian tradition, Milton's

mortalism was a heresy opposed to the Christian doctrine

of the immortality of the soul, an orthodoxy adopted in

part through the influence of Greek philosophy on the

church fathers.
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Both Herbert Agar and Irene Samuel interpret the mild-

ness of Christ's rebuke of Plato as evidence of Milton's

enduring favor for him:

Now since the other pagan philosophers are criticized
in terms of their doctrine, Plato appears to come off
easily in this stern rejection of all pagan learning.
At any rate, next to Socrates, he is the Greek thinker
least denounced. And Milton's words are not a very
serious charge for a poet to bring against a philoso-
pher; for if Plato "fell" to "fabling and smooth
conceits," his fall was from philosophy to poetry.16

The assertion that Plato is not criticized "in terms of

his doctrines" does not stand up under more objective

scrutiny. Howard Schultz recalls some of the anathemas

that provoked a general mistrust of the philosophers in

their Christian students:

Roman wickedness proved unanswerably the impotence
of classical ethics and the moral superiority of
modern Christians, professing a religion powerful
to expel vice. . . . The pagan codes encouraged
sin. Sometimes they were silly, as when Solon
absolved all debts, or worse, as when Lycurgus le-
galized adultery. Among the legal theorists,
Plato permitted promiscuity, Aristotle abortion.1 7

For many Christians, "Plato's vile communism of wives and

children spoke for his whole philosophy."'8

The general criticism in Paradise Regained that

philosophers talk "Much of the soul . . . / but all awry"

(IV.313) might certainly apply to Plato. Samuel was aware

of the conflict between Plato's view of the soul and Mil-

ton's view as found in The Christian Doctrine and his late

poetry. Commenting on the description of the body as a
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"Dungeon of thyself" in Samson Agonistes (155-59), Samuel

concludes:

Apparently even after he had discarded the belief
that body and soul are separate entities, he [Milton]
could make dramatic use of it. At any rate, he
never completely rejected the teaching of Plato on
the relative worth of body and soul."

But in his book on Milton and the Nature of Man (1974),

Arapara George develops a well-documented basis for his

rebuttal of Samuel's view that the poet persisted in his

reliance on "the teaching of Plato." "The relative worth

of body and soul" was a biblical theme long before Plato.

According to George, "Milton made up his mind" on the

nature of the soul, "and that in favour of the Biblical

view of the human soul, although the persistent use of

poetic motifs and images from classical and Platonic sources

obscures the continuity of the Biblical perspectives on

man and the human soul . "20

The oppositionof Platonic dualism to Milton's biblical

view of the nature of the soul comprises grounds sufficient

to include Plato in the summary indictment of philosophers

as "Ignorant of themselves, of God much more, / And how

the world began, and how man fell . . ." (IV.310-ll).

The Christian Doctrine rejects dualism as contrary to the

biblical view of man: "But that the spirit of man should

be separate from the body, so as to have a perfect and

intelligent existence independently of it, is nowhere said
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in Scripture, and the doctrine is evidently at variance

both with nature and reason . ." (p. 980). The Phaedo

argues that "'our souls must have existedwithout bodies be-

fore they were in the form of man"; 2 but Genesis tells

how "God created man in his own image" (i.27). Milton

takes this to mean that "it was not the body alone that

was then made, but the soul of man also (in which our like-

ness to God principally consists); which precludes us from

attributing pre-existence to the soul which was then

formed---a groundless notion sometimes entertained, but

refuted by Gen: ii.7" (p.. 979). If, as George powerfully

argues, Milton's final statement is one in which scrip-

ture frees him from the "smooth conceits" of Platonism,

then the poet has reason to disparage the "divine"

philosopher whose influence contributed to the "corrup-

tions of more than thirteen hundred years'" (p. 900) and

helped to establish the orthodoxies which condemned Mil-

ton's doctrines of monism and mortalism as heresies.

An arbitrary equation of the rejection of classical

thought with a rejection of humanism is not sound in the

present case, for Platonic dualism embodies the contemptus

mundi of which the aging Milton was accused. Though George

may overstate his case, his basic point is pertinent:

To Plato life is evil. To Milton life is full of
evil, but it is not itself evil; life is positively
good and is to be affirmed in every detail from the
sensuous (and even the sensual) levels of being to
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the spiritual plane which comprehends the former. .. .
Instead of the Platonic dualism in man, we have here
an existentual monism, a monism which obviates the
distinction in life between this world and the other
world, between the spirit and the flesh. In Milton,
as in the Bible, man himself is responsible for his
alienated condition in time. The Biblical doctrine
of man in this context is quite different from that
of Plato. Man's alienation is not the first axiom
on which the Bible builds its edifice of thought.
Rather, it is on the creation of man which is good.2 2

Plato is a transient soul in a body and a world from which

death is the liberator. Milton sees himself as a unity

of body and soul whose destiny is to dine with angels in

the world made paradise again.

In Samuel's interpretation of Christ's criticism of

Plato, "fabling and smooth conceits" is a reference to his

poetic images, not the syllogisms used to support, among

other doctrines, that of a pre-existing soul yoked in

disharmony to a transitory body. If his criticism is of

a philosopher who fell to poetry, "Milton's words are not

a very serious charge"; but if the term "smooth conceits"

refers to his logical subtleties, then Plato is being re-

jected for the use of sophisms, a charge that further re-

moves him from the umbra of his illustrious master,

Socrates. Either view admits difficulty. In Plato and

Milton Samuel compares the ends of poetry proscribed in

the Laws with Milton's proscriptions found in Church Govern-

ment.2 Plato's Laws argues: "It will be most fitting to

address the gods in hymns and strains of praise and prayer
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commingled; and, after the gods, there should be offered

prayers and praises in like manner to the demigods and

heroes, as severally befits them . . . ."24 Milton's

paraphrase urges poets "to celebrate in glorious and lofty

hymns the throne and equipage of God's almightiness, and

what he works, and what he suffers to be wrought with high

providence in his church; to sing the victorious agonies

of martyrs and saints, the deeds and triumphs of just and

pious nations doing valiantly through faith against the

enemies of Christ . . . ." (pp. 669-70). Samuel notes

that "where Plato has (1) hymns and praises of the gods,

Milton makes only the change required by monotheism; for

(2) the pagan demigods. and heroes to whom prayers and

praises are to be addressed, Milton substitutes Christian

saints and martyrs . . . ."21

In Church Government Milton purges Plato of his theo-

logical error to save political and artistic truth, but

Paradise Regained seems to deny the Greeks any credit for

artistic invention other than imitation of Hebrew song,

and the epic attacks as shameful the heathen poets who, as

recommended by Plato, "sing / The vices of their Deities":

All our Law and Story strew'd
With Hymns, our Psalms with artful terms inscrib'd
Our Hebrew Songs and Harps in Babylon
That pleas'd so well our Victors' ear, declare
That rather Greece from us these Arts derived;
Ill imitated, while they loudest sing
The vices of their Deities, and thir own
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In Fable, Hymn, or Song, so personating
Thir Gods ridiculous, and themselves past shame.

(IV.334-42)

Toward the end of his life, Milton seems to join Augustine

in his condemnation of "Plato himself" who "thought that

sacred rites ought to be performed in honour of many

gods."26

A large part of Paradise Regained may be interpreted

as a justification of Christ's final rejection of classi-

cal learning. The treatment of the hero's education pro-

vides the context which upholds the rejection of Athens as

a learned and wise refusal of ideas that have misled man

in his search for wisdom. Jesus' mission is "to vanquish

by wisdom hellish wiles" (1.175); and prior to recounting

the duel with Satan, Paradise Regained outlines the only

course of study able to arm man in his battle against the

world's darkness and Satan's lies. Only the scriptures

could have fed the mind of the boy Jesus, "set / Serious

to learn and know" (1.202-03):

The Law of God I read, and found it sweet,
Made it my whole delight, and in it grew
To such perfection that, ere yet my age
Had measur'd twice six years, at our great Feast
I went into the Temple, there to hear
The teachers of our Law, and to propose
What might improve my knowledge or their own . . .

(1.207-13)

The biblical account of this incident concludes by saying

that "Jesus increased in wisdom and stature, and in favour

with God and man" (Luke ii.52).12 7
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The Gospels are silent on the life of Christ from his

dispute in the temple at the age of twelve to his baptism

at the age of thirty. Paradise Regained, though, treats

the education of the Savior as one of those parts of his

life "unrecorded left through many an Age" but "Worthy

t' have not remained so long unsung" (1.15-16). In the

epic, Mary "perceives" Jesus' "growing thoughts" (1.227),

and she relates to him what God had revealed at the annun-

ciation regarding Jesus' nature and destiny.. Mary tells

her son that he is to "sit on David's throne (1.240) and

that his father is God (1.236). Mary whets Jesus' appetite

for self-knowledge:

This having heard, straight I again revolv'd

The Law and Prophets, searching what was writ
Concerning the Messiah, to our Scribes
Known partly, and soon found of whom they spake
Iam . . . .

(1.259-63)

From the "Law and Prophets," Christ finds that "his way

must lie / Through many a hard assay even to the death"

before he will establish the "promis'd Kingdom" (1.263-65).

In their accounts of the temptation, Matthew (iv.1-ll)

and Luke (iv.1-13) stress Christ's knowledge of the scrip-

ture. The Savior repels Satan's temptations by reciting

three biblical passages. To the temptation of bread,

Christ replies, "Man shall not live by bread alone"

(Deuteronomy viii.3). When asked to worship the devil and

receive an earthly kingdom, Christ paraphrases the first
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commandment, "Thou shalt worship the Lord thy God and him

only shalt thou serve" (Exodus xx.5). The temptation to

throw himself down and be borne up by the hands of angels

is seen by Christ as a presumption upon God's providence.

"It is written again," Christ says, "Thou shalt not tempt

the Lord thy God" (Deuteronomy vi.16). True to his sources,

Milton, throughout Paradise Regained, is careful to show

that the scriptures sustain Christ in his duel with the

Devil.

During his debate with Satan, Christ either quotes

scripture or alludes to specific events in biblical history

twenty times. Milton's hero is so much a product of the

study of scripture that even in his dreams the Bible gives

comfort and counsel. Having fasted nearly forty days,

Christ sleeps and dreams "as appetite is wont to dream /

Of meats and drink" (II.264-65). In his dream he sees

the ravens which "Even and Moon" brought food to Elijah

where he hid by the brook Cerinth (I Kings xvii.4-7).

Christ also dreams of the supper prepared by an angel for

Elijah fleeing into the wilderness to escape Ahab (I Kings

xix.4-8). Elijah ate the food "The strength whereof suf-

fic'd him forty days" (11.276). While asleep, Christ's

recollections of scripture relieve his hunger; for as Milton

tells us, "with Elijah" Christ "partook" (11.277).
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At their first encounter in Paradise Regained, Christ

asks Satan if it is not written that "Man lives not by

Bread only, but each Word / Proceeding from the mouth of

God . . . " (1.349-50). This may be read as a statement

of a major theme which unifies Milton's account of Christ's

temptation by the Devil. The poet makes it clear that in

the struggle against temptation his hero is victorious by

the power of the revealed word of God. Rejecting the temp-

tation to take David's throne, Christ prefaces his refusal

with a piece of wisdom found in Ecclesiastes iii.l: "All

things are best fulfill'd in their due time" (111.182).

His study of "Prophetic Writ" (111.184) has convinced

Christ that it is still not time for his ascendancy. He

asks the Devil:

What if he [God] hath decreed that I shall first
Be tried in humble state, and things adverse,
By tribulations, injuries, insults,
Contempts, and scorns, and snares andviolence. . . .

(III.188-91)

The poet's choice of words recalls the lesson in self-

knowledge which Christ had learned from the prophets (I.

259-67).

During the temptation of learning, as throughout his

trial in the wilderness, Christ relies on biblical wisdom

to thwart "hellish Wiles." At one point in the rejection

of pagan learning, Christ dismisses what the pagans have

written as wearisome: "many books / Wise men have said
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are wearisome" (IV.321-22). Christ's words paraphras e

those of Ecclesiastes xxii.12: "of making many books there

is no end; and much study is a weariness of the flesh."

Christ then denigrates classical poetry as "unworthy"

imitation of the poetry of the Bible: "Our Hebrew Songs

and Harps in Bylon, / That pleas'd so well our Victors'

ear," Christ says, "declare / That rather Greece from us

these Arts derived . . . " (IV.336-38). This allusion

is to Psalm 137, in which the Hebrews lament their cap-

tivity "by the rivers of Babylon." "We hanged our harps

upon the willows," laments the psalmist, "For there they

that carried us away required of us a song . . . saying,

Sing us one of the songs of Zion." Milton endorses the

Christian belief that the gentiles are the issue of Babylon

and that all pagan culture is derived from the Babylonian

adoption of Hebrew learning.

Paradise Regained is true to its biblical sources when

it portrays Christ as a man reliant on the scriptures for

the wisdom necessary to triumph over falsehood. Further,

when Milton invents the temptation of learning, he does

so to give greater emphasis to the Gospel portrayal of

Christ's biblical wisdom and to the Gospel theme of the

sufficiency of scripture. The Devil tells Christ that the

"Gentiles also know, and write, and teach" (IV.227). In

reply, Christ says that he has already studied the
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philosophers--"Think not but that I know these things" (IV.

286); and before launching into a school-by-school criti-

cism of pagan philosophy, Christ praises the divine light

which has enabled him to see the falseness and uselessness

of heathen learning:

he who receives
Light from above, from the fountain of light,
No other doctrine needs, though granted true:
But these are false . .

(IV.288-91)

Christ's rejection of classical philosophy and

ethics in the temptation of learning is an integral part

of the overall treatment of learning in Paradise Regained.

The temperance and magnanimity of the Savior are brought

to perfection by the knowledge of God's "saving Doctrine"

(11.474), which, according to Jesus, "Governs the inner

man, the nobler part" (11.477). "Ignorant" of himself

(IV.310), the philosopher nevertheless pretends a know-

ledge of God and virtue; so Christ's speech condemns the

philosopher for a "Philosophic pride / By him call'd

virtue" (IV.300-01). Because he thinks that man can be

"Wise, perfect in himself, and all possessing / Equal to

God" (IV.302-03), the pagan philosopher propagates sin

and error.

In the fuller context of Paradise Regained, Christ's

rejection of the classics is not anti-humanistic. Milton's

epic expresses his belief that by faith man is made a
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partner with God in the battle against falsehood and evil.

To arm man for the battle, the scriptures reveal "Not of

earth but of highest Heav'n" (PL VIII.178). Aside from

written revelation, Milton's God reveals truth and wisdom

through direct conference with the human heart. Christ

warns the Devil:

God hath now sent his living Oracle
Into the World to teach his final will,
And sends his Spirit of truth henceforth to dwell
In pious hearts, an inward Oracle
To all truth requisite for man to know.

(I.461-65)

The philosophers, by human reason alone, cannot find the

truth; but by faith man can possess a knowledge of God, of

himself, and of "all truth requisite for man to know."
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CHAPTER V

CALVINISM AND LEARNING IN MILTON'S

EARLY PROSE

An adequate description of the view of learning found

in Milton's late poetry has yet to be written because

critics have failed to recognize the thoroughness with

which Milton formulates a systematic theory of learning in

the epics. A purpose of the present study is to show that

the rejection of learning in Paradise Regained expresses

an aspect of Milton's overall theory of learning which has

developed logically during the latter part of the poet's

career. Critics have long recognized that from the 1640s,

when Milton writes in praise of the classics, to the late

1660s, when he writes his rejection of the classics, the

poet undergoes a radical change in his world-view. In the

1640s Milton's writings reflect the beliefs of orthodox

Calvinism; in Areopagitica and Of Education, Milton easily

harmonizes the teachings of the Greeks with the doctrines

of a Calvinist interpretation of the Bible. But by 1660,

Milton has completed an exhaustive study of the Bible,

from which he derives his personal view of The Christian

Doctrine. As a consequence of Milton's scriptural study,

he rejects Calvinism and finds the doctrines of the

71
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classics inimical to the truth of the Bible. The epics,

therefore, seek to liberate Christians from the erroneous

influences of both Calvinist theology and pagan thought.

Paradise Lost and Paradise Regained set forth views

on God, man, and the world which differ drastically from

the expressions of Calvinism in Milton's prose works of the

1640s. In Paradise Lost, Milton endorses the anti-

Trinitarian theology set out in his Christian Doctrine,

the same views for which Calvin had burned Michael Servetus

at the stake. An essential feature of Calvinist anthro-

pology is the dualistic view of man. Milton's epics

espouse the monistic view, which the poet had drawn from

his study of scripture. The most significant changes in

Milton's world-view are those which result from his Armin-

ianism--a doctrine which rejects Calvinist predestination

and assumes that man is freed by grace to determine his own

salvation. Areopagitica and Of Education, for all their

liberal praise of learning, assume that man is not free to

act in any way against the eternal decrees which determine

his salvation or damnation. When, in The Christian Doc-

trine and in his epics, Milton adopts an Arminian doctrine

of grace, he rejects many of the assumptions on the nature

of man which support the liberal praise of classical

learning found in the prose of the 1640s. Just as the

treatment of learning in the prose reflects Milton's early
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ideas on the nature of man, the treatment of learning in

the late poetry is an extension of the poet's final views

on the nature of man.

Milton's acceptance of the Calvinist view of human

nature is explicit in The Doctrine and Discipline of

Divorce (1643) and Areopagitica (1644), which characterize

"books of controversy in religion" as " more doubtful and

dangerous to the learned than to the ignorant" (p. 730).

Milton notes that "the acute and distinct Arminius was

perverted merely by the perusing of a nameless discourse

written at Delft, which at first he took in hand to con-

fute" (p. 730). Arminius' perversion lay in his heretical

rejection of Calvin's doctrine of predestination, a doc-

trine adhered to by young Milton and the majority of in-

fluential Englishmen in the early seventeenth century.

That "some are.preordained to eternal life, others to

eternal damnation" 1 was a belief on which Parliamentarian

and Royalist alike would agree:

Around 1600 the official theology of the Church of
England was no less firmly Calvinist than that of
those whom we call Puritans. John Whitgift, Arch-
bishop of Canterbury 1583-1604, and George Abbot,
Archbishop of Canterbury 1610-33, were both Calvin-
ists in this sense . . . . James I himself was a
theological Calvinist. The thirty-nine Articles
combine predestinarian views with articles capable
of a different interpretation, but the theological
commitments of the church between 1595 and 1619
seemed to confirm the Calvinist interpretation as
the orthodox one. These were the five Lambeth
Articles of 1595, the Irish Articles of 1615, and
the fact that the English representatives concurred
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in the condemnation of Arminianism at the Synod of
Dort, and in the uncompromising reaffirmation of the
Eternal Decrees. 2

The lament in Areopagitica for Arminius' perversion is

ironic in view of Milton's eventual conversion to Armin-

ianism. In Paradise Lost Milton's Arminianism appears in

the statement that God's saving grace "to all / Comes un-

prevented" (111.230-31) with the resulting importance of

"free / Acceptance of large Grace" (XII.304-05) in man's

salvation. Calvinist doctrine rests as much on the opin-

ions of Augustine as on scripture.3 From "scripture alone"

(p. 400) Milton's Christian Doctrine extracts an Arminian

concept of grace:

It seems then that there is no particular predesti-
nation or election, but only general,--or in other
words, that the privilege belongs to all who heartily
believe and continue in their belief,--that none are
predestinated or elected irrespectively, e.g. that
Peter is not elected as Peter, or John as John, but
inasmuch as they are believers, and continue in their
belief,--and that thus the general decree of election
becomes personally applicable to each particular be-
liever, and is ratified to all who remain stedfast
in the faith.

This is most explicitly declared by the whole
of Scripture, which offers salvation and eternal life
equally to all, under the condition of obedience in
the Old Testament, and faith in the New.

(p. 919)

A consequence of Milton's Arminianism is a rejection

of his former dependence on pagan poetry and philosophy

to justify predestination. In the prose of the 1640s,

Milton cites classical authors in a defense of Calvinist

doctrine. He attempts to support the doctrine of
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predestination by comparing it to the classical belief in

fate, which, according to Milton, is affirmed by Plato,

the Academics, the Stoics, and Homer. In a digression in

his divorce tract, Milton addresses those who "are wont to

charge us [English reformers) of making God the author of

sin, in two degrees especially, not to speak of his permis-

sion: I. Because we hold that hei hath decreed some to

damnation, and consequently, to sin, say they; next, Be-

cause those means which are of saving knowledge to others,

he makes to them an occasion of greater sin" (p. 714). In

a catalogue intended to shame those Christians who see pre-

destination as unjust, Milton names "Plato and Chrysippus

with their followers, the Academics and the Stoics" (p. 714)

as heathens who reconciled God's justice to the workings

of fate:

. . . though they taught of virtue and vice to be
both the gift of divine destiny, they could yet find
reasons not invalid to justify the councils of God
and fate from the insulsity of mortal tongues:--that
man's own will self-corrupted is the adequate and
sufficient cause of his disobedience beside fate;
as Homer also wanted not to express, both in his
Iliad and Odyssey. And Manilius the poet, although
in his fourth book he tells of some "created both to
sin and punishment," yet without murmuring, and with
industrious cheerfulness, acquits the deity. . . .
they could attain also to think that the greatest
[punishment was fitting], when God himself throws a

man furthest from him; which then they held he did,
when he blinded, hardened and stirred up his offenders
to finish and pile up their desperate work since they
had undertaken it.

(pp. 714-75)
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In the epics Milton recants his belief that the Greek

doctrine of fate prefigures the Christian doctrine of grace.

Christ's rejection of the philosophers in Paradise Regained

specifies "fate" as a heathen delusion apt to mislead the

Christian in his search for true wisdom (IV.316-21), and

Christ attacks the same philosophers whose doctrine of fate

had influenced Milton in his early defense of Calvinist

predestination. Though Milton's early prose approvingly

cites Plato, the Academics, and the Stoics as authorities

who endorse a type of predestination, they are condemned in

Paradise Regained because they accuse God "under usual

names, / Fortune and Fate, as one regardless quite / Of

mortal things" (IV.316-18). This linking of pagan fate

with Christian predestination is more clearly apparent in

the portrayal of damned amusements in Paradise Lost:

Others more mild,
Retreated in a silent valley, sing
With notes Angelical to many a Harp
Thir own Heroics deeds, and hapless fall
By doom of Battle, and complain that Fate
Free Virtue should enthrall to Force or Chance.

Others apart sat on a Hill retir'd,
In thought more elevate, and reason'd high
Of Providence, Foreknowledge, Will, and Fate,
Fix'd Fate, Free will, Foreknowledge absolute,
And found no end, in wand'ring mazes lost.
Of good and evil much they argu'd then,
Of happiness and final misery,
Passion and Apathy, and glory and shame,
Vain wisdom all, and false Philosophie. . .

(11.546-51, 557-65)
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The passage moves from allusions to Greek poems, to

scholastic disputation, to pagan ethics; one unifying theme

is the power of "fate" over man--a doctrine which Milton's

epics attack as ultimately rooted in hell.

The correlation of pagan fate to Calvinist predestina-

tion is important to an appreciation of Milton's early

praise of Greek learning, but the poet's harmonizing of

classical ethics to the Calvinist view of man is of greater

importance. In his divorce tract Milton writes that what

is "of saving knowledge" to the elect is "an occasion of

greater sin" to the reprobate (p. 714). This is a logical

consequence of the Calvinist doctrine which defines the

elect Christian as one chosen to receive God's grace and

the reprobate as one denied grace. According to Calvin,

the reprobate is "excluded from access to life";' therefore,

his knowledge does not lead him to righteousness but tohis

"own condemnation" since he cannot "plead ignorance as an

excuse for . . . impiety."5 On the other hand, the will of

the elect is unalterably disposed by grace toward good, so

knowledge inevitably leads him to a closer union with God.

For this reason, Calvin urges Christians to contemplate God

"in his works, by which he draws near, becomes familiar,

and in a manner communicates himself to us,".

Since they are addressed to a chosen nation, a nation

of the elect, the English, Areopagitica and Of Education
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argue from the Calvinist principle that learning invar-

iably leads the Christian to good; and in Doctrine and

Discipline, Milton endorses, as a parallel to this prin-

ciple, the pagan belief that "no man is wicked willingly." 7

Herbert Agar's Milton and Plato notes that "the belief

that virtue is knowledge, or understanding, or reason

. . . and that vice is ignorance" was given to the schools

of philosophy and the western world by Plato in his Meno,

Protagoras, and .Republic.8  According to Agar,

Milton makes use of this Platonic doctrine in his
prose works. In Smectymnuus he speaks of "those
happy twins of divine generation, knowledge and vir-
tue." This is a vague, figurative expression, and
may not be significant; but in The Doctrine and Dis-
cipline of Divorce Milton states with approval, and
in suppoTh of an argument of his own, that "it is the
constant opinion of Plato in Protagoras, and other of
his dialogues, agreeing with that proverbial sentence
among the Greeks, that 'no man is wicked willingly." 9

In the early prose, Milton's adaptation of this Greek

principle of human ethics is ruled by a commitment to the

more fundamental principle of predestination. Agar's

analysis of Milton's use of the Platonic equation of virtue

with knowledge ignores the subjugation of the intellect

to the will. In his early prose, Milton assumes that a

prior condition to the generation of virtue from knowledge

is the regeneration of the will by a divine decree made

without regard to human worth before the beginning of the

world. Without this saving decree, the will of the repro-

bate remains vitiated by the sin of Adam and unable to
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refine even the best knowledge into virtue. Areopagitica

alludes to this principle: "Wholesome meats to a vitiated

stomach differ little or nothing from unwholesome, and

best books to a naughty mind are not unappliable to oc-

casions of evil" (p. 727).

The assumptions of Calvinism provide Milton with the

basis for adopting classical ethics as a description of

spiritual growth by which the elect Christian achieves

virtue through knowledge. Under the irresistible effects

of God's grace, man acts for what Plato and Aristotle

describe as "the Good, i.e. the best of all things."1

Since his will is made sound by grace, the Christian is

subject to error when his intellect confuses "the Good"

with what the Nichomachean Ethics terms "the apparent

good.""' In Milton's prose of the 1640s, ignorance leads

to error and learning inevitably leads man to the fulfill-

ment of the aims of providence.. In Aristotle's words,

"Knowledge of" the good exercises "a profound influence

upon life" by promoting what is "good in itself" instead

of "only what appears good to each individual." 12  An ex-

pressed aim of the course of instruction outlined in

Milton's Of Education is to give students "that act of

reason which in ethics is called Proairesis" (p. 635), a

term used by Aristotle to describe the perfection of human

virtue. Aristotle identifies three elements in the state
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of virtuous perfection sought by Milton's design for edu-

cation. To achieve proairesis, a man "must have knowledge,"

must choose virtuous acts "for their own sakes," and "must

proceed from a firm and unalterable character."" 3

From Milton's point of view, Calvinism provided a

firmer foundation for Aristotle's ethics than the philoso-

pher himself was able to provide without the aid of scrip-

ture. The Nichomachean Ethics recognizes a paradox in

human nature; in some sense, a man must already be good in

order to progress toward the perfection of virtue described

by the term proairesis. A "disposition" to virtue i, ac-

cording to Aristotle, "of great and indeed decisive im-

portance"; for "unless a man" does virtuous acts "he stands

no chance whatever of becoming good."" In the Calvinist

interpretation of the Bible, the elect Christian is dis-

posed to goodness by the grace of Christ, which purges "all

iniquity and defilement" and brings about "the obedience

of divine righteousness."15 Aristotle's proairesis assumes

that a man can have a "firm and unchangeable character"

even though he is "at the mercy of Fortune's oft-turning

wheel."'6 Aristotle defends the ability of man to perse-

vere amidst "evil and misfortune";' 7 but for Milton,

Calvin's defense of man's ability to persevere was no

doubt more successful than Aristotle's. The "unchaneable

character" necessary to the perfection of virtue is
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guaranteed by grace, which God gives to those whom he pre-

ordains to salvation; and as for "Fortune's oft-turning

wheel," Milton sees "fortune" or "fate" as pagan names

for providence, which will ultimately cause the triumph

of good over evil.

Calvin is more certain than Aristotle of what first

leads man to the good and what sustains him in life's

vicissitudes., but the doctrines of Calvinism are not easily

made to support the praise of virtue and freedom found in

Areopagitica. If man's salvation and righteousness are

the products of God's "free mercy, without any respect to

human worth," 1 8 how can man be called free or virtuous?

Milton's answer, as Agar points out, is to equate freedom

and virtue with knowledge in a manner similar to that of

classical ethics. As he does in Of Education, Milton, in

Areopagitica, cites Aristotle's identification of reason

with choice as components of virtue:

. . . when God gave him [Adam] reason, he gave him
freedom to choose, for reason is but choosing; he
had been else a mere artificial Adam, such an Adam
as he is in the motions. We ourselves esteem not
of that obedience, or love, or gift, which is of
force.

(p. 733)

For those of Adam's children who are preordained to salva-

tion, "the knowledge and survey" even "of vice is . .

necessary to the constituting of human virtue" (p. 729).

Grace purges man of primal sin; but even though grace
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guarantees salvation, according to Milton, "that which

purifies us is trial" (p. 728). He tells the elect English-

man: "That virtue therefore which is but a youngling in

the contemplation of evil, and knows not the utmost that

vice promises to her followers, and rejects it, is but a

blank virtue, not a pure . . . " (p. 728).

Milton's conversion to Arminianism completely alters

his assumptions on man's role in his own salvation and the

place of learning in the life of the Christian.. Paradise

Lost teaches that grace is given to everyone, and those

are "sav'd who will" to be saved (111.173). Man is free to

accept or reject grace, and even those who accept grace

must persevere "to the end" (111.197) in order to receive

salvation. Milton's epics assume that, in short, man

determines his own destiny. In the prose of the 1640s,

Milton's praise of the achievements of the Greeks and his

fervent pleas for England to become "a knowing people"

(p. 743) focus on man's intellectual capabilities and ob-

scure the more fundamental beliefs that man is not free

and virtue is ultimately the result of God's grace instead

of man's will. An inevitable consequence of Milton's re-

jection of Calvinism for human freedom is a change in focus

from man's intellect to his will. In the early prose, the

intellect is the locus of spiritual growth; in Milton's

epics the will is the locus not only of spiritual growth
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but, more importantly, of man's own decision to be saved

or damned.

One readily identifiable result of Milton's assertion

of the will's freedom is the epics' frequent admonitions

regarding the need for temperance in knowledge. The tem-

perance demanded in Paradise Lost and Paradise Regained

contrasts sharply with the unrestrained quest for knowledge

recommended by Milton's early prose. An address to the

elect Englishman, whose will had been purged by a divine

decree, Areopagitica reminds him that "knowledge cannot

defile" the Christian whose "will and conscience" are

"not defiled" (p. 727). Accordingly the role of temperance

in learning is negligible; and, indeed, Milton's early

prose contends that God leaves "arbitrary the dieting and

repasting of our minds" (p. 727) and "gives us minds that

can wander beyond all limit and satiety" (p. 733). In

Areopatigica, man's salvation and obedience are preor-

dained, and virtue is the knowledge of "the utmost that

vice promises" (p. 728)--the. knowledge which makes absti-

nence a greater trial. According to this view of man,

moderation in knowledge is not virtue but a deficiency

that stifles spiritual growth by avoiding those trials is-

suing from the knowledge of evil.

Unlike Areopagitica, Paradise Lost and Paradise Re-

gained identify free obedience of God as the cause of
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salvation. The Arminian doctrine of grace establishes

the will as the faculty which, by faith, must govern the

intellect and every other human faculty. The Adam of

Paradise Lost, in response to Michael's instruction in

Book XII, affirms the beliefs that free obedience of God

is man' s highest goal and that temperance in knowledge is

an important factor in man's ultimate salvation. Before

leaving Paradise Adam tells Michael:

Greatly instructed I shall hence depart,
Greatly in peace of thought, and have my fill
Of knowledge, what this Vessel can contain;
Beyond which was my folly to aspire.
Henceforth I learn, that to obey is best,
And love with fear the only God . .

(XII.558-62)

Adam's recognition that man's intellect is a vessel with

limits beyond which it is "folly to aspire" contradicts

the contention in Areopagitica that the human mind can

safely "wander beyond all limit" (p. 733).

In terms which seem to censure the unbridled fervor

for the pursuit of knowledge found in Milton's early prose,

Michael reinforces Adam's conclusions on the role of

learning in life. Referring to Adam's realization "that

to obey is best" (XII.561), Michael says:

This having learnt, thou hast attain'd the sum
Of Wisdom; hope no higher, though all the Stars
Thou knew'st by name, and all th' ethereal Powers
All secrets of the deep, all Nature's works,
Or works of God in Heav'n . . .

(XII.575-79)
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Reflecting the poet's conversion to Arminianism, Michael

does not identify virtue with the intellect's pursuit of

knowledge, as Milton's Areopagitica does,. In Paradise

Lost, virtue is an activity of the will which, through

faith, has freely accepted God's grace. Michael tells

Adam to add

Deeds to thy knowledge answerable, add Faith,
Add Virtue, Patience, Temperance, add Love,
By name to come call'd Charity, the soul
Of all the rest: then wilt thou not be loath
To leave this Paradise, but shalt possess
A paradise within thee, happier far.

(XII.582-87)

Adam's dialogue with Michael complements Christ's re-

jection of learning in Paradise Regained. The two passages

develop divergent aspects of a theory of learning based

on Milton's view of the nature of man. Michael and Adam

discuss the proper limits of learning in the life of the

believer who, as Adam does from Michael, receives God's

revelation; and Christ's denigration of Greek philosophy,

poetry, and oratory is a statement on the limits of human

reason unaided by revelation. The present study will

interpret the various propositions in Christ's attack on

the classics as a set of conclusions drawn from Milton's

final outlook on human nature. But first the treatment of

science in Paradise Lost, and in particular Raphael's lesson

on astronomy in Book VIII, must be reconciled to the treat-

ment of learning in Paradise Regained; for the liberal
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approbation of scientific inquiry in Paradise Lost has been

interpreted as evidence negating the importance of Christ's

speech.
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CHAPTER VI

PARADISE LOST AND THE STUDY OF NATURE

Admonitions urging temperance in knowledge are promi-

nent in Paradise Lost and are easily harmonized with

Christ's rejection of the classics in Paradise Regained.

But Paradise Lost, in many passages, endorses the acquisi-

tion of knowledge in terms which are more easily related

to Milton's early praise of learning than to Christ's

speech in Paradise Regained. For example, Robert Adams

reads Raphael's lesson on astronomy (PL VIII.66-178) as an

endorsement of scientific inquiry, which would be incon-

sistent with Christ's rejection of Greek learning in

Paradise Regained.1 Adams joins E. M. W. Tillyard in his

conclusion that Milton's views "had altered during the

writing" of Paradise Lost,2 and according to their inter-

pretation Milton's epics do not develop a consistent view

of learning. Raphael's lesson on astronomy will be con-

sidered in the broader context of the treatment of science

in Paradise Lost; but first, in response to Adams' attack

on the consistency of the view of knowledge found in Mil-

ton's epics, a distinction must be drawn between the

knowledge of reason and the knowledge of revelation.

88
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Paradise Lost places scientific knowledge within the

scope of human reason, but Christ's rejection of classical

learning in Paradise Regained places the knowledge of God

and the study of human nature entirely within the realm

of revelation. Without the aid of scripture, men will

remain "Ignorant of themselves, of God much more" (IV.310).

Pagan poetry, as a poor imitation of biblical poetry, is

"Thin sown with aught of profit or delight" (IV.345); and

pagan orators stand "far beneath" the Hebrew prophets as

instructors of the "rules of Civil Government" (IV.358).

Greek politics, poetry, and metaphysics bear a "false re-

semblance" to the "true wisdom" afforded only by faith in

the scriptures. As an indictment of the pagan presumption

to a knowledge reserved for the faithful in the Bible,

Christ's speech in Paradise Regained does not negate the

treatment of science found in Paradise Lost.

For the Renaissance Christian there are two distinct

sources of knowledge. The study of God's revealed word is

termed "divinity"; the study of his works is called "na-

tural philosophy." In the words of Francis Bacon:

The knowledge of man is as the waters, some de-
scending from above, and some springing from
beneath; the one informed by the light of nature,
the other inspired by divine revelation . . . . So
then, according to these two differing illuminations
or originals,. knowledge is first of all divided into
divinity and philosophy.'
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Most writers of the period refer to the two founts of know-

ledge as the book of God's word and the book of his works.

Nathaniel Culverwell calls nature a "vast volume of crea-

tures set out by God without any errata in it."' Calvin

finds nature laden "with innumerable proofs" of God's

existence and his power. The man of science will encounter

"those more recondite proofs which astronomy, medicine, and

all the natural sciences are designed to illustrate"; but

all men are provided with glorious works in the volume of

creation, works "which force themselves on the notice of

the most illiterate peasant."'

The idea of nature as the expression of God's power

and wisdom is so sacred to some Renaissance thinkers that

propositions relegating the continuance of nature to

subalterns such as the ministering angels of the theo-

logians and the second causes of the scientists are met

with zealous defense of God's immanence in his creation.

Ralph Cudworth accuses the theists and scientists of

making "God to be nothing else in the worldbut an Idle

Spectator of the Various Results of the Fortuitous and

Necessary Motions of Bodies." 6 Cudworth's view of crea-

tion is one in which "God himself doth all Immediately,

and as it were with his own Hands, Form the Body of every

Gnat and Fly, Insect and Mite, as of other Animals in

Generations."'
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In a monism propounded on a faith in a creation ex

deo, Milton's concept of nature is closer to Cudworth's

than to Bacon's, in which "God worketh nothing . . . but

by second causes."8 Milton's God is he "from whom / All

things proceed" (PL V.469-70). In his Christian Doctrine

Milton asserts that God is the first, absolute, and sole

cause of all things; he therefore "comprehends and embraces

within himself" the efficient, material, formal, and final

causes of creation (p. 976). Even the unrefined first-

matter of Milton's world is sacred because it was first

formed by God acting upon himself as the material cause

(p. 976).. Such an interpretation of Genesis makes science

not so much the study of "nature's laws" as the study of

God in the continuance of his six days of creation. Ac-

cording to Milton's Christian Doctrine:

His [God's] ordinary providence is that whereby he
upholds and preserves the immutable order of causes
appointed by him in the beginning. This is commonly,
and indeed too frequently, described by the name of
Nature; for nature cannot possibly mean anything but
the mysterious power and efficacy of the divine voice
which went forth in the beginning, and to which, as
to a perpetual command, all things have since paid
obedience.

(p. 989)

The glorification of nature in The Christian Doctrine

is consistent with the prominence Milton gives natural

philosophy and science in Paradise Lost. Further, there

is a high degree of similarity between the treatment of

natural philosophy in the epic and in Milton's early prose.
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Of Education begins with a statement of what must serve as

a guiding principle for the student of natural philosophy

and science. Since "the end of learning is to repair the

ruins of our first parents by regaining to know God

aright," the study of nature must serve that end:

our understanding cannot in the body found itself but on

sensible things, nor arrive so clearly to the knowledge of

God and things invisible as by orderly conning over the

visible and inferior creature . . . " (p. 631). Paradise

Lost places the study of nature near to obedience to God

as the supreme human activity; and through Raphael's brief

introduction to the chain of being, Adam arrives at a con-

conclusion regarding the progress and end of learning which

is reminiscent of the dictum found in Of Education. Adam

tells the angel:

Well has thou taught the way that might direct
Our knowledge, and the scale of Nature set
From centre to circumference, whereon
In contemplation of created things
By steps we may ascend to God.

(PL V.508-12)

Of Education sketches a course of instruction which

includes "a real tincture of natural knowledge" that the

students "shall never forget, but daily augment with de-

light" (p. 635). Among the human arts and sciences recom-

mended are astronomy, navigation, geography, architecture,

medicine ("Physic"), and natural history (p. 634). The

liberal use of these studies in Paradise Lost is evidence
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of Milton's continued belief in their value. The poem dig-

nifies the study of natural history as the means by which

Adam assumes his honored birthright in the newly created

world. Milton interprets the scene in Genesis where God

brings his creatures before Adam that Adam might name them

(Genesis iii.19-20) in a manner similar to the interpreta-

tion of Bacon, who sees it as a description of "the pure

knowledge of nature" that ennobled Adam and gave him power

over his world..9 In Paradise Lost Adam tells Raphael:

I nam'd them [bird and beast], as they pass'd, and
understood

Thir Nature, with such knowledge God endu'd
My sudden apprehension . .

(VIII .352-54)

Milton's reverence for the study of nature is evident

not only in his depiction of Adam's knowledge but also in

many other parts of the poem. The invocation in Book I

asks the heavenly muse for instruction, so that, like Moses.,

"who first taught the chosen Seed" (1.8), the poet might

teach "Things unattempted yet in Prose or Rhyme" (1.16).

These words begin the poem which fulfills Milton's youth-

ful ambition of doing for England what "the greatest and

choicest wits of Athens, Rome, or modern Italy, and those

Hebrews of old did for their country" (p. 668). As does

the invocation to Paradise Lost, Church Government ex-

presses the belief that the true poet must rely on "devout

prayer to that eternal Spirit who can enrich with all
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utterance and knowledge" (p. 671). "To this must be

added," according to Milton's early pamphlet, "industrious

and select reading, steady observation, insight into all

seemly and generous arts and affairs" (p. 671). In evi-

dence of the poet's lifelong search for "thatknowledge

that rests in the contemplation of natural causes" (p. 665),

Milton embellishes his epic with information from many of

the same fields of natural philosophy recommended in Of

Education.

Milton's study of "all seemly and generous arts and

affairs" was subordinate to the higher purpose of his in-

tended epic. So in Paradise Lost scientific information

is introduced to aid in thematic development. Milton's

"displays" of knowledge are not artificial nor superfluous.

Of Education recommends the study of Vitruvius' s De Archi-

tectura (p. 634), and Milton's description of the architec-

ture of Pandemonium (PL 1.670-798) in Vitruvian terms

helps to set up allusions which associate Luficer's city

with the various earthly kingdoms of darkness. The devils'

city is

Built like a Temple, where Pilasters round
Were set, and Doric pillars overlaid
With Golden Architrave; nor did there want
Cornice or Frieze, with bossy Scupltures grav'n . .

(1.713-16)

The lines mimic classical poetry's numerous descriptions

of the palaces of the gods. Mulciber is named as
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Pandemonium's architect (1.739); this detail points to

Ovid's description of the "Princely Pallace of the Sunne"

that Mulciber built on "stately Pillars . . . high of

yellow burnisht golde."' 0 The depiction of Pandemonium as

a Greek temple follows the epic's catalogue of the fallen

angels who ruled the various pagan kingdoms as their gods

(1.376-521). The catalogue concludes with "Th' Ionian

Gods" (1.508). Like the temples of Babylon and Egypt,

built "to inshrine / Belus or Serapis thir Gods" (1.19-20),

the temples of Greece are houses of devil-worship.

The ultimate purpose of the description of hell's

architecture is not so much the denunciation of Greek cul-

ture as it is the identification of the Roman church as the

last of the earthly powers to be used by Satan against the

establishment of God's kingdom. With "awful Ceremony"

trumpets "proclaim / A solemn Council" in Pandemonium (I.

753-56), where the devils sit in "secret conclave" beneath

an "arched roof" hung with "many a row / Of starry lamps"

(1.736-38). The use of "secret conclave" and "solemn Coun-

cil" to describe the meeting in hell and the addition of

an arched roof to the Dorian entablature combine in an al-

lusion to St. Peter's as the "high Capitol" of papistry.)'

This allusion would not have been missed by the English

Protestant. He saw the Pope as anti-Christ and the Roman

church as "Babylon the great, the mother of harlots and
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abominations of the earth," whose fall is prophesied in

Revelation xvii and xviii.

For Renaissance man a primary objective of the study

of nature is to develop in man a sense of humility re-

sulting from his wonderment at God's power and his recog-

nition of his own limitations. As Bacon puts it, "the

contemplation of God's creatures and works, produceth . . .

knowledge, but having regard to God no perfect knowledge,

but wonder which is broken knowledge." 12 In Paradise Lost,

Milton contrasts Adam's knowledge of his uncorrupted world

to the poet's knowledge of nature corrupted by sin. The

effects are to increase the wonder in the original perfec-

tion of nature and to emphasize the sense of humility in

an appreciation of the effects of man's sin on the world.

Adam knows a "Nature wise and frugal" without any "dispro-

portion" or "superfluity" (VIII.26-27), a nature so per-

fectly ordered that it excludes all waste and decay. Adam

has no knowledge of evil or decay and, therefore, no know-

ledge of the "history of meteors"--celestial motions of

decay--as proscribed in Of Education (p. 634); but the poet

displays his knowledge of meteors in a description of the

father of decay:

Incens't with indignation Satan stood
Unterrifi'd, and like a Comet burn'd,
That fires the length of Ophiucus huge
In th' Artic Sky, and from his horrid hair
Shakes Pestilence and War.

(II.707-11)
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Satan's plan is to bring change to God's immutable heavens

and the chaos of "Pestilence and War" to man's world.

In Milton's time the study of nature received impetus

from the invention of the telescope, and the poet's en-

thusiastic acceptance of current scientific investigation

is nowhere more evident than in Paradise Lost, which uses

many of the discoveries made by Galileo with the telescope.

His is the only contemporary name found in the epic, which

mentions the "Imagin'd lands and Regions in the Moon" viewed

through "the Glass / Of Galileo" (V.261-63). The poem re-

fers to three other discoveries of Galileo that had come to

replace previous misconceptions in astronomy. In his Let-

ters (1613), Galileo describes the phases of Venus; and

Milton writes that the "Morning Planet," which draws light

from the sun "By tincture or reflection," "guilds her

horns" (VII.366-67). Galileo's observations proved that

the planets do not shine by their own light and that, like

the planets, the earth gives off a reflected light.

Ptolemists had been comfortable with an explanation of

the planets as wandering stars with qualities quite dif-

ferent from the earth's, and the Presbyterian divine

Alexander Ross is one who felt compelled to reassert the

Ptolemaic notion of the earth in The New Planet: or, The

Earth No Wandering Star: Except in the Wandering Heads of

Galileans (1646).
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Equally unsettling to adherents to the Ptolemaic

theory was Galileo's discovery of the composition of the

Milky Way. As the light from individual stars which may

be further flung than the stars visible to the naked eye,

the Milky Way was a phenomenon that suggested that not all

stars move in a sphere equidistant from the earth. Regard-

less of tradition, to instill in the reader a sense of the

wonder of God's creation and a sense of humility at man's

inability to comprehend nature's intricacies, Milton re-

minds his audience of "that Milky way" seen "as a circling

Zone . . . Powder'd with Stars" (VII.579-81). Always a

poet first, Milton mentions Galileo's sunspots in a manner

which associates nature's imperfections with Lucifer's

conquest of man at the fall. Speaking of Satan's advances

toward the earth, the poet writes:

There [on the sun] lands the Fiend, a spot like
which perhaps

Astronomer in the.Sun's lucent orb
Through his glazed optic tube yet never saw.

(111.588-90)

Such passages, which at once demonstrate man's limits

in the study of nature and Satan's influence on the world,

complement the speech of Christ in Book IV of Paradise Re-

gained which emphasizes the inability of the pagans to

attain wisdom and escape satanic influence.

In Book VIII of Paradise Lost, Raphael finishes in-

structing Adam on the creation; and, in what may be
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considered a digression, the angel gives a "doubtful" re-

ply to Adam's inquiry "concerning celestial Motions" (VIII.

argument). Here Adam receives a lesson on the moral wis-

dom which must govern man's pursuit of scientific know-

ledge. Adam asks Raphael to answer "whether Heav'n move

or Earth" (VIII.70); this question, the paramount scien-

tific controversy of Milton's time, opposes the Ptolemaic

theory of astronomy to the Copernican theory. It is worth

noting that Adam's question is prompted by his innate under-

standing of the propriety and harmony with which God's

creation operates. Adam doubts that God would impose on

the heavenly bodies "a restless revolution day by day"

around "the sedentary Earth, / That better might with far

less compass move" (VIII.31-33).

Adam's conjectures regarding the motions of the

heavenly bodies are entirely congruous with a faith in

the creator's omnipotence and benevolence, and Raphael's

reply begins with unqualified approval of Adam's desire

for knowledge. The angel tells him:

To ask or search I blame thee not, for Heav'n
Is as the Book of God before thee set,
Wherein to read his wond'rous Works . . .

(VIII.66-68)

In these lines Milton places natural theology as the pri-

mary end of science. In Bacon's terms, natural theology

is "the contemplation of nature to induce and enforce the

acknowledgement of God, and to demonstrate his power,
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providence, and goodness." " Having praised Adam's cur-

iosity about "celestial motions," Raphael refuses to

answer his question. "Whether Heav'n move or Earth / Im-

ports not" (VIII.70-71), he says, and then admonishes Adam:

. . . the great Architect
Did wisely to conceal, and not divulge
His secrets to be scann'd by them who ought
Rather admire . . . .

Raphael's refusal to reveal God's secrets should not be

read as a condemnation of science, for the angel admits

that the human predilection for scientific inquiry is the

inheritance of a trait which dignified prelapsarian man.

"Already by thy reasoning," Raphael tells Adam, "this I

guess," that "thy offspring" will "come to model Heav'n /

And calcuate the Stars" (VIII.85-86, 79-80).

More than any other science, astronomy, in its ac-

cumulation of data on the nature and movement of the

heavenly bodies, inspired wonder in Milton's contempor-

aries; and the astronomers more than any other scientists,

in their persistent inability to adequately explain their

data, provoked an awareness of the limitations of man's

reason in scientific endeavors. In the seventeenth cen-

tury, astronomy represented a greater danger to man's faith

in scientists than to man's faith in the Bible. The case

of Galileo's trial by the Inquisition is often seen as evi-

dence of the fear of Copernicanism as a threat to the
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Church's authority. However, the sacred Congregation,

after the censure of Galileo in 1616, held that the

Copernican view may be treated ex hypothesi; and The Dia-

logue of the Two Major Systems of the World (1632), which

resulted in Galileo's being tried, had been granted an

imprimatur at publication. Pope Urban's displeasure was

incited largely by certain imprudent expressions, which

seemed to associate his holiness with the simpleton who

defended Aristotelian astronomy in the dialogue.

At the beginning of the century, it was apparent to

at least the educated layman that the attempts of both

the Copernicans and the Ptolemists to explain planetary

motion were ludicrous. In The First Anniversary (1611),

John Donne ridicules the "eccentric" spheres used by

astronomers to describe as circular the motion of the

heavenly bodies:

We think the heavens enjoy their Sphericall,
Their round proportion embracing all.
But yet their various and perplexed course,
Observ'd in divers ages, doth enforce
Men to finde out so many Eccentrique parts,
Such divers down-right lines, such overthwarts,
As disproportion that pure forme: It teares
The Firmament in eight and forty sheires . . .

Donne's ridicule of the astronomers' confused hypotheses is

matched by an assurance that astronomy poses no threat to

man's faith in the creator. In Ignatius His Conclave

(1611), Donne has Copernicus boast to Lucifer and tell him

that "he had turned the whole frame of the world." Though
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the astronomer sees himself as a "new Creator," Lucifer is

unimpressed; and Ignatius Loyola, an advisor in hell's

court, belittles the significance of Copernican astronomy:

What cares hee [Lucifer] whether the earth travell,
or stand still? Hath your raising up of the earth
with heaven, brought men to that confidence, that
they build new towers or threaten God againe? Or
do they but of this motion of the earth conclude,
that there is no hell, or deny the punishment of
sin? Do not men beleeve? do they not live just, as
they did before?1"

Donne's words imply that, at the beginning of the century

in England, faith had weathered any crisis caused by Coper-

nicanism.

In addition to the confusion among astronomers on the

nature of many phenomena, the transparently dubious quality

of the theories which were used to explain the movements

of heavenly bodies proved to the layman that, on the

whole, seventeenth-century astronomy was erroneous, if

not ridiculous. In his Anatomy of Melancholy (1621),

Robert Burton provides a long list of astronomers and

their contradictory opinions on celestial motion. He

closes his explanation of the astronomers' confusion with

a brief evaluation of the state of the science:

. . . while they [astronomers] run away from one
vice, they foolishly fall into the opposite one,
as a tinker stops one hole and makes two, he cor-
rects them and doth worse himself, reforms some and
mars all. In the meantime, the world is tossed up
in a blanket amongst them, they hoist the earth up
and down like a ball, make it stand and go at their
pleasures: one saith the sun stands, another he
moves . . 16
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Even before the use of the telescope and Tycho's observa-

tions had cluttered astronomy with unexplained data, there

was an awareness of the extremes to which astronomers had

wandered. Montaigne's Of Presumption (c. 1580) refers to

the astronomers' "profound labyrinth of difficulties."

"Those people who ride astride the epicycle of Mercury,

who see so far into the heavens, are worse to me," says Mon-

taigne, "than a tooth-drawer that comes to draw my teeth

. . . ." For this essayist, the astronomers' fancies

were the product of "the too good opinion that man has

of himself." 1' The condition of contemporary astronomy

provided Milton with the perfect science with which to il-

lustrate a number of theses on the proper study of nature

and on learning in general.

One purpose of Raphael's digression on astronomy in

Paradise Lost is a general praise of natural science;

another purpose is to emphasize man's limitations in the

pursuit of such learning. In what may be read as a warn-

ing against the presumption criticized by Montaigne,

Raphael, in a tone reminiscent of Burton's, gives a sum-

mary of the astronomers' follies:

. . . he [God] his Fabric of the Heav'ns
Hath left to thir disputes, perhaps to move
His laughter at thir quaint Opinions wide
Hereafter, when they come to model Heav'n
And calcuate the Stars, how they will wield
The mighty frame, how build, unbuild, contrive
To save appearances, how gird the Sphere
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With Centric and Eccentric scribbl'd o'er,
Cycle and Epicycle, Orb in Orb . . . .

(VIII.76-84)

In his subsequent discussion of the differing basic ele-

ments of Copernicanism and Ptolemism, Raphael expounds two

themes. The first is that, regardless of astronomical

theory, the best knowledge afforded by the study of the

heavens is the wonder of the creator's power and goodness.

The second theme of Raphael's digression is the limitation

of science and a warning against the presumption and "fond

impertinence" (VIII.195) characteristic of seventeenth-

century astronomers. The angel tells Adam "that earthly

sight, / If it presume, might err in things too high"

(VIII.120-21). Raphael's words may be read to apply to

the Greek writers condemned in Paradise Regained because

they presumed to study God and the human soul.

Adam's question to Raphael arises from the profound

sense of wonder at the "Firmament" and "all her number'd

Stars, that seem to roll / Spaces incomprehensible" (VIII.

18-20). The incomprehensibility of the speed of the stars'

revolution about the earth was used as an argument against

the Ptolemaic system. Robert Burton notes the objection

of Copernicans to this aspect of an earth-centered cos-

mology:

. . . quis ille furor? etc., what fury is that,
saith Dr. Gilbert . . . that shall drive the
heavens about with such incomprehensible celerity
in twenty-four hours? . . . A man could not ride
so much ground, going 40 miles a day, in 2,904 years
as the firmament goes in 24 hours . . .18
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The angel Raphael is unimpressed by speeds incomprehensible

to scientists, and he tells Adam:

The swiftness of those circles attribute,
Though numberless, to his Omnipotence,
That to corporeal substance could add
Speed almost Spiritual . . . .

(VIII.107-10)

Though a geocentric world may be impossible for man wholly

to understand, it is not impossible for the omnipotent to

create.

Raphael draws a similar conclusion from the incompre-

hensible vastness of the Copernican world. In a treatment

of the two opposing astronomies as evenhanded as Milton's,

Burton says of the size of the Copernican world "that it

is quite opposite to reason, to natural philosophy, and all

out as absurd as disproportional (so some will), as pro-

digious," as the Ptolemaic notion of "the sun's swift mo-

tion of Heavens."" Raphael tells Adam:

And for the Heav'n's wide Circuit, let it speak
The Maker's high magnificence, who built
So spacious, and his life stretcht out so far;
That man may know he dwells not in his own:
An edifice too large for him to fill,
Lodg'd in a small partition, and the rest
Ordain'd for uses to his Lord best known.

(VIII. 100-06)

The poet stresses a humble knowledge of God's magnificence

as the primary end of the study of nature. But the angel's

words are not anti-humanistic; man maintains his central

importance in the universe. Raphael assures Adam that

even if the earth is not the center of God's creation, man
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is. The angel says that "not to the Earth are those

bright Luminaries / Officious, but to thee Earth's habi-

tant" (VII.98-99).

Raphael relates his assertion of the limits of human

inquiry to his demand for temperance in the search for

knowledge. Admitting that God "Plac'd Heav'n from Earth

so far, that earthly sight, / If it presume might err in

things too high" (VIII.120-21), the angel warns Adam:

"Solicit not thy thought with matters hid, / Leave them to

God above, him serve and fear . . . " (VIII.197-98). Not

having yet invented the telescope, Adam has proceeded as

far as "human sense" and "earthly sight" will allow.

Raphael's warning against vain speculations founded on

fancy rather than sense may echo a caveat of Bacon: "So in

the mind, whatsoever . . . reason cannot at all work upon

and convert is a mere intoxication, and endangereth a dis-

solution of the mind and understanding." 2 0 Adam shows how

well he understands Raphael's call to temperance in the

study of nature. Adam confirms that "the Mind or Fancy"

is apt "to rove / Uncheckt, and of her roving is no end"

(VIII.188-89); he finds it wise to remain "freed from

intricacies" and the "perplexing thoughts" (VIII.181-82)

which molest those who presume to investigate "matters

hid" (VIII.167).
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In the spirit of this precept against allowing the

fancy to rove, Milton, speaking through Raphael, aims a

remark toward his contemporaries:

Dream not of other Worlds, what Creatures there
Live, in what state, condition or degree,
Contented that thus far hath been reveal'd
Not of Earth only but of highest Heav'n.

(VIII.175-78)

Raphael, not Adam, suggests the possibility of other

worlds, and Milton's purpose in introducing the subject

is probably to criticize the more fanciful speculations

incubated by contemporary astronomical debate. In The

Dream, or Posthumous Work on Lunar Astronomy (1634),

Kepler enlivens his account of a dream-visit to the moon

by reference to "the moon-dwellers whom we imagine."2 1

Kepler's "moon-dwellers" are characters in an obvious

fiction; but in England, Bishop John Wilkins' Discovery

of a World in the Moone (1638) was written to "prove" the

"probability" that the moon is inhabitable. After a

systematic discussion of the moon's seas, mountains,

and atmosphere, Wilkins asserts that "there are some

inhabitants in that Planet: for why else did Providence

furnish that place with all such conveniences of habita-

tion . . . ?"122 Wilkins wonders whether the moon "be

more inconvenient for habitation then our World (as

Kepler thinkes) whether they are the seed of Adam,
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whether they are there in a blessed state, or else what

meanes there may be for their salvation . ."23

Although he censures such idle speculation on the

nature of other worlds, Milton does not hesitate to sug-

gest that other worlds exist. Satan enters the newly-

created world

Among innumerable stars, that shone
Stars distant, but nigh hand seemed other worlds,
Or other worlds they seemed, or happy isles,

but who dwelt happy there
He stayed not to inquire . . . .

(VIII.565-67, 570-71)

Raphael's warning to "Solicit not thy thought with matters

hid" (VIII.167) has often been interpreted as anti-scienti-

fic; but considering the speculations of Bishop Wilkins

which create unwarranted theological problems, Raphael's

words may be interpreted as a warning against drawing

conclusions without sufficient data. Robert Burton also

warns his contemporaries that "it is hard to resolve this

difficulty" in astronomy "because we do not yet possess

all the requisite data."24

The conclusion of the dialogue leaves Adam still

in doubt, bound to the limits respected by his angelic

teacher. But those doubts regarding the order of the

heavenly bodies may well be temporary. The broader con-

text of Paradise Lost suggests that as prelapsarian man
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advanced toward fuller perfection, so would his knowledge

have increased. Raphael tells Adam:

Your bodies may at last turn all to spirit,
Improved by tract of time, and wing'd ascend
Ethereal, as wee, or may at choice
Here or in Heav'nly Paradise dwell . . . .

(V.497-500)

Adam's reply sees the ascent as the perfection of natural

theology, the knowledge of God derived from the contempla-

tion of nature:

Well hast thou taught the way that might direct
Our knowledge, and the scale of Nature set
From centre to circumference, whereon
In contemplation of created things
By steps we may ascend to God.

(V.508-12)

Adam's winged ascent, an astronomical field trip, would

affirm or deny any speculative hypotheses on the workings

of the heavenly bodies.

The messenger's "doubtful" reply purposefully leaves

unanswered those questions which man is charged with an-

swering for himself. Raphael recognizes that, on the chain

of being, "man excels the angels in his power of learning,

for his very imperfection calls forth that power":2s

. . . the Soul
Reason receives, and reason is her being,
Discursive, or intuitive; discourse
Is oftest yours, the latter most is ours . . .

(V.486-89)

Raphael's respect for man's discursive reason is the basis

of his refusal to give Adam the answers he is seeking. A

similar respect for man's reason is the cause of a faith
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in the progress of science held by many of Milton's con-

temporaries. Burton, speaking on the difficulties which

encumber astronomy, is certain that "when God sees His

time, He will reveal these mysteries to mortal man."

"Columbus did not find out America by chance," says Burton,

"but God directed him at that time to discover it." 2

Raphael's refusal to answer fully Adam's questions on

astronomy, therefore, is not anti-scientific, for giving

the answers would have diminished an object of Adam's dis-

cursive reason, the activity of which, after obedience

(V.501), most ennobles him. Raphael counsels Adam to be

satisfied with what "thus far" has been revealed (VIII.177).

Perhaps the most important thesis propounded by Milton

in the dialogue is that relating science to scripture.

As noted by Arthur 0. Lovejoy, proponents of the new as-

tronomy were competitors with theologians and church

authorities:

The chief affront of Copernicanism to theological
orthodoxy lay, not in any fundamental discrepancy
between it and the more philosophical parts of the
traditional scheme of the universe, but in its ap-
parent irreconcilability with certain details of
that body of purely historical propositions which
Christianity . . . incorporated in its creed.27

In The Dream, Kepler implies that astronomy is "loathed by

many vicious people who malign what their dull minds fail

to understand, and make laws harmful to mankind." 28 Burton

does not hesitate to name "our modern divines" as the
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"ignorant and peevish" authorities who "tyrannize over art,

science, and all philosophy." 2 9 Milton would agree with

this appraisal of the substance of the conflict, for Areo-

pagitica tells how the young poet "visited the famous

Galileo, grown old, a prisoner to the Inquisition for

thinking otherwise than the Franciscan and Dominican

licensers thought" (pp. 737-38). Accordingly, Paradise

Lost respects the domain of science.

In Adam's dialogue, Raphael is a messenger of God's

word; the scope and purpose of the message, therefore, re-

flects the scope and purpose of the scriptures as recog-

nized by the poet. Raphael's primary purpose, like that

of the scriptures, is "to admonish him [Adam/man] of his

obedience, of his free estate, or his enemy near at hand,

. . . and whatever else may avail Adam to know" during

his time of temptation (V.argument). The "divine In-

structor" expands on his admonition and informs Adam of

the war in heaven and the creation of the new world. As

"things else . . . unsearchable" (VIII.10), the history

of what transpired before the beginning of the world is

firmly in the realm of revealed truth. Not reason but

faith is the faculty through which such truth is affirmed.

A breach in faith is what caused Lucifer to forget his

origins and his proper destiny to serve the Son:
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That we were form'd then say'st thou [Abdiel] and
the work

Of secondary hands, by task transferr'd
From Father to his son? strange point and new!
Doctrine which we would know whence learnt: who saw
When this creation was? remember'st thou

Thy making, while the Maker gave thee being?
(VI.853-58)

Adam thanks the "Divine Historian" for recounting the

"unsearchable" facts of his origin and destiny in God's

plan but errs in the preamble to his question about as-

tronomy: "something yet of doubt remains, / Which only

thy solution can resolve" (VIII.13-14). Astronomy is not

matter of revelation but matter of reason, and Raphael

preserves the sanctity of science by refusing to comment

as a divine authority on the workings of nature. When the

angel refuses to endorse the Ptolemaic system, he disavows

its claims to scriptural authority:

But this I urge,

Admitting Motion in the Heav'ns, to show
Invalid that which thee to doubt it mov'd;

Not that I so affirm, though so it seem
To thee who hast thy dwelling here on Earth.

(VIII. 114-18)

Raphael's recognition of the inviolability of the domain

of science reflects the poet's fundamental belief in the

harmony between the knowledge of reason and the knowledge

of revelation. Milton's thesis on the harmony between

science and scripture somewhat parallels that of Joseph

Glanvill. In The Vanity of Dogmatizing, Glanvill writes:

"To say, Reason opposeth Faith, is to scandalize both." 30
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Francis Bacon also sees no "enmity between God's word and

his works," because for Bacon "the scope and purpose of

the spirit of God is not to express matters of nature in

the scriptures." 3 1

The treatment of science in Paradise Lost is fully

consistent with Milton's earlier belief that man cannot

"arrive so clearly to the knowledge of God and things in-

visible as by orderly conning over the visible and inferior

creature" (p. 631). Though the epics constantly emphasize

the need for temperance in the pursuit of knowledge, the

poet does not hesitate to write that the

desire which tends to know

The works of God, thereby to glorify
The great Work-Master, leads to no excess
That reaches blame, but rather merits praise
The more it seems excess . .

(111.694-98)

Nevertheless, the call for temperance in Paradise Lost is

written in terms not easily reconciled with the exhilarat-

ing call for universal knowledge in Milton's early prose.

According to Areopagitica, the diet of man's mind should

not be regulated by the same type of temperance that regu-

lates his bodily desires, for God "gives us minds that

wander beyond all limit and satiety" (p. 733). This state-

ment constrasts with Adam's promise to be content with the

knowledge that his "Vessel can contain; / Beyond which"

is "folly to aspire" (XII.559-60). The epic's emphasis

on temperance is a consequence of the poet's adoption of
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an Arminian theology, according to which the life of man

is a trial of the will's free obedience. In the epics,

knowledge can lead to pride and to sin; this is not a con-

cern of Milton in his early prose. The prose works address

a chosen nation of Englishmen, whose obedience has been

guaranteed by the grace accompanying personal election,

the fundamental tenet of Calvinistic theology.

Christ's rejection of classical learning in Paradise

Regained and Raphael's digression on astronomy in Paradise

Lost deal with two divergent aspects of a unified theory of

learning. Christ's rejection of classical learning is

specific to those areas of knowledge which Milton wishes

to place firmly in the scope of revelation. Human reason

cannot achieve a knowledge of God or of the soul; Greek

poetry and philosophy, therefore, are false and meretri-

cious.. Unaided human reason cannot establish a just govern-

ment, so the ideas of Greek oratory are false and perverse.

Although the scriptures are the only true source of the

knowledge of poets, philosophers, and orators, human rea-

son is entirely capable of the progressive acquisition of

the knowledge of nature. Raphael's seeming digression on

astronomy in Paradise Lost establishes scientific knowledge

as the exclusive domain of human reason; although Christ's

speech in Paradise Regained seems no more than an attack
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on Greek culture, it places the knowledge of divinity and

of the soul within the exclusive domain of revelation.
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CHAPTER VII

MILTON'S AP4INIANISM AND CHRIST' S ATTACK

OF GREEK PHILOSOPHY

Concerning the theme of learning in Milton's epics,

critical inquiry has established the general conclusion

that the poet endorses the quest for knowledge in divinity

and natural philosophy (science) with no less enthusiasm

than that found in his early prose. As discussed in Chap-

ters III and IV above, Paradise Regained fits Christ's re-

jection of classical learning to the concept of the bibli-

cal hero developed in both epics, and the disparagement

of classical philosophy and oratory is identified as part

of a studied retrospective on the failed English revolu-

tion and on the misplaced faith invested in classical

political principles by Milton and other English reformers.

Christ's speech, therefore, can no longer be discounted

as an anomaly emerging from dramatic probability or from

a momentary lapse on the part of the poet. The famous

rejection of classical philosophy, ethics, oratory, and

poetry can be reconciled to Milton's increased devotion

to learning from the book of God's word and the book of

his works .

118
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Church Government upholds the worldly "king or knight"

as a "Christian hero" suitable to be memorialized in Mil-

ton's proposed English epic (p. 669). Paradise Lost,

however, expressly reminds the reader of the poet's youth-

ful error of preferring civic heroism to "the better

fortitude / Of Patience and Heroic Martyrdom" (IX.25-41).

The type of hero developed in Milton's final poems has

convinced scholars of the poet's ultimate refuge in and

dedication to the truth of scripture. Too many critics,

though, are reluctant to accept the thoroughness with which

he compiled a world-view "from the Holy Scriptures alone"

(p. 903). Maurice Kelley's This Great Argument: A Study

of Milton's De Doctrina Christiana as a Gloss upon Paradise

Lost demonstrates "the intimate relationship that exists

between the treatise and the epic."
1 Kelley's indispens-

able book uses The Christian Doctrine to explicate diffi-

cult passages in the epic and to relate the doctrines

espoused in the epic to their origins in the lines of

scripture. As Milton cultivated his systematic theology,

he became increasingly convinced that the interpretation

of holy scripture had been contaminated by the philoso-

phers' "fancies." The effect, as witnessed, by Milton,

was the dimming of the light of revelation to the point

that the truth could no longer be seen; for the truth

that Milton had found in scripture was labeled heresy,
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and the pages of the Bible had been winnowed to support

the philosophers' "conjectures ."

The Christ of Paradise Regained criticizes the philos-

ophers' tendency to speak "much of the soul" (IV.313) and

identifies their doctrines on the soul as delusions that

mislead man. One of the clearer examples of how Greek

philosophy misled Christian exegesis of the Bible may be

found in the traditional doctrine of the generation of

the soul and its immunity from death. The majority of

Milton's contemporaries believe that only the body dies

and that the spirit cannot die. For Milton the soul of

man is a unity comprised of first-matter, which, when re-

fined, becomes spiritual substance. Body and spirit,

therefore, as two manifestations of the same soul, are

indivisible; and, in the words of The Christian Doctrine,

in death "the whole man dies." 2 In Paradise Lost, Adam

asks:

what dies but what had life
And sin? the Body properly hath neither.
All of me then shall die . . . .

(X.790-92)

The Christian Doctrine quotes "the saints and believers,

patriarchs, prophets and apostles" who state categorically

that death stills the soul until the end of the world. ' To

overcome the "prejudice of theologians," Milton cites over

one hundred biblical passages supporting his doctrine of

the death of the whole man, and he reminds his readers
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that a doctrine of the soul's immunity from death may have

resulted from a forced interpretation of the Bible, an

interpretation made in Athens. "I assume," says Milton,

with regard to the death of the soul, "that no one thinks

you should look for truth among philosophers and schoolmen

rather than the Bible!" 4

The most eloquent proponent of the soul's immunity

from death is Plato. His argument from the Phaedo--that

the soul "comes bearing life," "will never receive the

opposite of what she brings," and is, therefore, immor-

tal5 --has been discussed above in Chapter IV. Another of

Plato's doctrines of the soul which influenced Christian

thought is the doctrine of the soul's pre-existence--an

idea that can be traced from the philosopher to the

Reformation. In the Phaedo, Socrates demonstrates the

existence of a priori knowledge of ideas and concludes

that the soul acquires such knowledge before it inhabits

the body.' The Jewish Platonist Philo held that God kept

all souls in reserve until their bodies had been bred.

Origen argued that all men's souls are created with the

angels, but in 543 the Synod of Constantinople condemned

this view. The view adopted by the Calvinists is that God

makes the soul of each man at some time between conception

and birth, a view first formulated by Aristotle. 7 Milton's

treatment "Of the Creation" in Christian Doctrine explicitly
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attacks these notions as vestiges of pagan contamination

of the truth of scripture (p. 980). Milton understood that

a soul coming from God cannot be tainted by sin (p. 981) .

The effects of Adam's sin, therefore, must be transmitted

directly from father to son by an act of procreation which

engenders the whole man, body and spirit.

The questions of when the soul is generated and what

happens to it at death were, for Milton, matters of opinion

rather than articles of faith. They have been considered

here to demonstrate that some theological doctrine accepted

during his time was taken from philosophy, not the Bible.

Despite the overwhelming evidence of at least an isolated

tradition of mortalism in the Bible, Milton's contempo-

raries preferred the doctrine of the soul's immortality

and associated the poet's view with incipient atheism.
8

The doctrine of mortalism and a belief in the propagation

of the whole man at conception were important to Milton be-

cause they followed logically from his monism--the corner-

stone of the anthropology by which the poet champions

human dignity in an affirmation of the essential goodness

of man in all his faculties.

Very few Reformation Christians did not adhere to an

idea of man as a composite of flesh and spirit, two dia-

metrically opposed entities yoked in a struggle of contrary

inclinations. Martin Luther gives man's dualistic nature
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as an axiom necessary to the study of the biblical state-

ment of the human condition:

Man has a twofold nature, a spiritual and a bodily
one. According to the spiritual nature, which
men refer to as the soul, he is called a spiritual,
inner, or new man. According to the bodily nature,

which men refer to as flesh, he is called a carnal,
outward, or old man . .

The influence of Plato, whether direct or indirect, would

no doubt be recognized by Milton. The philosopher had

argued that "while the soul is infected with the evils of

the body, our desire will not be satisfied." 10 Western

man adopted the notion as an all-too-obvious explanation

of the human condition.

In part, Luther rests his theory of man as "spirit"

and "flesh" on Genesis ii.7: "And the Lord God formed man

of the dust of the ground, and breathed into his nostrils

the breath of life; and man became a living soul." Milton,

therefore, in Paradise Lost, paraphrases this verse in his

statement of his monistic view of man. Raphael speaks:

. . . he [God] form'd thee, Adam, thee 0 Man
Dust of the ground, and in thyFnostrils breath'd

The breath of Life; in his own Image hee

Created thee, in the Image of God
Express, and thou becam'st a living Soul.

(VII.524-28)

As explained in The Christian Doctrine, Milton interprets

the term "a living soul" as referring to man as a unity and

specifically warns the reader against bringing "heathen"

notions to the text:
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. . . man became a living soul; whence it may be in-
ferred 7(unless we had rather take the heathen writers
for our teachers respecting the nature of the soul)
that man is a living being, intrinsically and pro-
perly one and individual, not compound or separable,
not, according to the common opinion,, made up and
framed of two distinct and different natures, as of
soul and body,--but that the whole man is soul, and
the soul man . . . .

(p. 980)

Here The Christian Doctrine provides valuable insight into

Christ's rejection of Greek philosophy in Paradise Re-

gained. The philosophers speak "much of the Soul" (PR

IV.313) and have misled Christians in their interpretation

of the Bible's doctrine of the soul. Milton's Christian

Doctrine argues against the "heathen writers" and their

view of man as "framed of two distinct and different na-

tures, as of soul and body."

Milton's monistic view of man arises from his inter-

pretation of Genesis as creation ex deo, in which God made

the world from first-matter and formed first-matter out

of himself (pp. 975-77). A succinct statement of this doc-

trine is put forward in Paradise Lost:

0 Adam, one Almighty is, from whom
All things proceed, and up to him return,
If not deprav'd from good, created all
Such to perfection, one first matter all,
Indu'd with various forms, various degrees
Of substance, and in things that live, of life;
But more refin'd, more spiritous, and pure,
As nearer to him plac't or nearer tending
Each in thir several active Spheres assign'd,
Till body up to spirit work . . . .

(V.469-78)
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Milton's theory is as true to the biblical account of crea-

tion as is the theory of creation ex nihilo. Both theories

account for the two acts of creation described in Genesis.

"In the beginning God created the heaven and the earth

#. . without form and void . . . " (Genesis i.1-2); then

God brought order out of the chaos. One reason that Milton

adopts the theory of creation ex deo is that he finds the

idea of the production of first-matter ex nihilo unreason-

able:

the material cause [of first-matter] must be
either God, or nothing. Now nothing is no cause
at all. . . .

(p. 976)

As has already been discussed, one of the consequences of

creation ex deo is the exaltation of nature and of man.

Though man's proper destiny is to refine his corporeal

substance to become "more spiritous and pure," the body,

ultimately issuing out of God, with all its functions, is

good. In Milton's view of man, "all the attributes of the

body are assigned in common to the soul . . . " (p. 980).

Touch, eating, procreation, and every other "bodily"

activity is proper to man's soul.

The adoption by Luther and Calvin of the dualistic

concept of man affected their exegeses of the most funda-

mental passages of the Bible. As a result, the character-

ization of the spirit as entirely alien to its material

body exerted a pervasive influence upon the formulation
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of Christian doctrine during the Reformation. The soul's

pre-existence to the body and immunity from the body's

death are two conclusions derived from this dualism that

do not greatly alarm Milton, but he is vehemently opposed

to the Calvinist idea of predestination, a doctrine ulti-

mately rooted in the dualistic view of man.

Though predestination was most commonly accepted on

the authority of Calvin's Institutes, Luther was the first

reformer to propagate the doctrine. The Renaissance and

the Reformation clashed when Erasmus' On the Freedom of the

Will attacked Luther's predestinarian arguments. Luther's

response, On the Bondage of the Will, reveals the extent

to which the concept of dualism contributed to the formula-

tion of his predestinarian views. On Bondage cites Genesis

vi.3: "And the Lord said, My spirit shall not always strive

with man, for that he also is flesh . . . ." Luther reads

the passage as evidence of the gulf that exists between

God (spirit) and man (flesh) after the fall: "He [God]

contrasts 'spirit' with 'flesh' . . . because men as being

flesh give not admittance to the Spirit, while he himself

as being Spirit cannot approve of the flesh . . .1.11

Luther carries this argument to the conclusion that men are

free to sin but not to do good: "Since, therefore, on the

testimony of God himself, men are flesh and have a taste
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for nothing but the flesh, it follows that free choice

avails for nothing but sinning." i12

Luther begins his argument against the concept of

freedom of the will in a commentary on the creation of

man. Genesis ii.7 tells how "God formed man of the dust

of the ground, and breathed into his nostrils the breath

of life . . . ." Luther asserts that "this passage

helps us to learn something about the properties of free

will . . . ." He infers from this account of man's crea-

tion that "he is indeed like clay in the hands of the

potter, in a state of mere passive potentiality, not active

potentiality." 1 3  This interpretation sees Adam as a power-

less lump of clay acted upon by the "spirit of God" as

the force that moves man to the higher good. 14  The para-

phrase of Genesis ii.7 in Paradise Lost (VII.524-28) op-

poses Luther's exegesis of this biblical passage, and

Milton's Christian Doctrine speaks directly to Luther's

arguments when it attempts to refute the conclusion that

the "breath of life" was the "spirit of God" activating

man's "passive potentiality." Milton emphatically states:

"We may understand from other passages of Scripture, that

when God infused the breath of life into man, what man

thereby received was not a portion of God's essence . .

(p. 979). Immediately thereafter, The Christian Doctrine

urges the reader to assent to the monistic view of man,
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unless he prefers "the heathen writers" for his teachers

(p. 980). Here Milton attributes the dualism and the pre-

destinarian views of the Reformation to the influence of

pagan literature. In Paradise Regained, Christ condemns

the philosophers because they "accuse" God "under usual

names / Fortune and Fate, as one regardless quite / Of

mortal things" (IV.316-18). Christ warns that the search

for "True wisdom" in philosophy will meet with wisdom's

"false resemblance" (IV.319-20). For Milton, the fates of

Greek literature misled the Reformation theologians in

their search for the wisdom that God had revealed in the

pages of the scriptures.

In attacking its foundation in Luther's interpretation

of Genesis ii.7, Milton rebuts the doctrine of the will's

impotence at its weakest point. If at creation Adam was

no more than the clay of "passive potentiality" activated

by God, then the fall of man was a mere puppet-play

directed by the divine will. The ultimate cause of evil,

therefore, would be God. Milton's Adam acts according to

his free will, a spiritual faculty of his individual soul.

This independence of the first man from his creator frees

God from any responsibility for sin and the cosmic evil

caused by sin, and the freedom of fallen man insulates God

from any guilt for the damnation of part of Adam's children.
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As does Milton, Erasmus argues for human freedom on

the grounds that man exhibits spiritual as well as cor-

poreal faculties: "not all human desire is flesh, but

there is a part of man which is called his soul, and that

which is called his spirit, with which we strive after

virtue . . . ." In defense of his doctrine of man's

complete dependence upon the spirit of God, Luther resorts

to a reliance upon a metaphysical dualism according to

which "the whole man--body, soul, and 'spirit'--is

'flesh.'" 16 The first principle of Luther's metaphysical

dualism is that there is a kingdom of Satan and a kingdom

of God. In itself this assertion is nothing more than a

basic Christian belief, but Luther gives over to the king-

dom of Satan, as intrinsically evil, the "flesh," a meta-

physical parallel to man's body:

when Christ distinguishes the Spirit from
the flesh by saying:"That which is born of the
flesh is flesh," and adds that what is born of
the flesh cannot see the kingdom of God (John 3:
6, 3), it plainly follows that whatever is flesh
is ungodly . . . [and] that it is under the kingdom
and spirit of Satan . . 17

Luther's "flesh," as part of Satan's kingdom, is essen-

tially evil; and even possession by the "spirit" of God

cannot free man from the intrinsic sinfulness of his true

nature:

We make a clear distinction between flesh and spirit
as opposite realities, and we say with the oracles
of God that a man who has not been born anew through
faith is flesh. We then say that one who has been
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born anew is no longer flesh except as regards the
remnants of the flesh that war against the first
fruits of the Spirit he has received ... . .18

Luther's conclusion is that even "the most excellent thing

in man is nothing but flesh" and is free only to sin.19

From Milton's point of view, Luther's retreat to meta-

physical dualism provides the clearest example of how his

(and the Reformation's) doctrine was tainted by pagan cul-

ture. Compare the basic tenets of Luther's doctrine with

the basic tenets of Manicheism and Platonism, two rivals

of early Christianity. Writing on the influence exerted

by Manicheism and Platonism on early Christian theology,

especially that of Augustine, L. H. Hackstaff outlines the

basic principles of Manicheism as follows:

The Manichaean solution [to the problem of evil]
states that there are two primal principles, two
substances, not just one: opposed to the benevolent
agency of the divine substance stands an irrecon-
cilable and conflicting principle of evil, equally
ungenerated. Mani correlated two kingdoms: the
Kingdom of Evil . . .. and the Kingdom of Good. . . .

The analogy thus far shows no more than a similarity be-

tween the Christian and Manichean accounts of the origin

of evil; and Luther does adhere to the Christian doctrine

that Satan is not eternal but was created good by God and

subsequently fell through self-corruption. But Luther's

concept of man strongly resembles that of Mani in a man-

ner difficult to reconcile to the Bible.
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In Manicheism, "man himself is ambivalent, embodying

the conflict of the two principles" of good and evil; "as

microcosm, man reproduces the grand conflict between good

and evil, light and darkness, which characterizes the uni-

versal macrocosm." 21 For Luther, the whole man as "flesh"

is given over in absolute bondage to Satan. Man is capable

only of sin unless possessed by the "spirit" of God, which

brings him out of the kingdom of Satan. In either view,

as the focus of the conflict between two transcendent

realities which keep all power to themselves, man is power-

less to act in any meaningful way; he is a spectator at a

war within himself, waged from the outside.

Luther's identification. of "flesh" with evil is sup-

ported, in part, by "the Platonic Tradition of Greek

philosophy," in which, according to Hackstaff, "the forces

of darkness in man" are "identified with the body and

physical impulses, while the good" is "equated with the

denial of the flesh and the exaltation of the spirit." 2 2

Luther, however, bases his definition of "flesh" as a part

of Satan's kingdom on two biblical passages--Genesis ii.7

and vi.3; neither infers that "spirit" is a part of the

divine power making man a passive lump of "clay in the

hand of the potter." 2 On the contrary, as Milton points

out, in the biblical account of man's creation, God makes

the body good (Gen. ii.7); and "God indeed is as truly
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the father of the flesh as of the spirits of the flesh,

Numb. xxvi.22" (p. 982).

Luther's mode of exegesis is largely deductive. He

elaborates on scripture by making a great many inferences

from very little biblical verse; Calvin's inductive method

of drawing conclusions from numerous biblical passages

makes his doctrine more difficult to attack as fallacious.

Calvin adopts unaltered Luther's concept of man as "flesh,"

but the Institutes founds its arguments solely upon a terse

syllogism drawn from the New Testament:

The nature of man . . . cannot be better ascertained
than by attending to the epithets applied to him in
Scripture. . . . by the words of our Savior, "that
which is born of the flesh is flesh" (John iii.6)
. . . . [and) as an apostle declares, "to be car-
nally minded is death" (Rom. viii.8), "It is in
enmity against God, and is not subject to the law
of God, neither indeed can be." 2 4

The conclusion is that man is naturally evil and that any

good issuing from man is the product of the spirit of God

acting upon him. Though Calvin's conclusions may be ques-

tioned, his method does not easily admit the charge of

pagan influence.

Calvin anticipates the charge that he is propagating

Manicheism and defends the soundness of his doctrine of

man's absolute depravity and the slavery of the will to

evil. The belief that man's physical nature was not

created by Satan but entered Satan's realm after the fall

of Adam distinguishes Calvin's world-view from Mani's:
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. . . in consequence of the corruption of human na-
ture, man is naturally hateful to God . . . he is

naturally vicious and depraved. Hence in the view of

our corrupt nature, Augustine hesitates not to call

those sins natural which necessarily reign in the
flesh wherever the Grace of God is wanting. This dis-
poses of the absurd notion of the Manichees, who, imag-
ining that man was essentially wicked, went the length
of assigning him a different creator. .* .25

Having defended his own interpretation of the Bible's con-

cept of the nature of man, Calvin rejects any scriptural

defense of human freedom as an interpretation of scripture

tainted by the philosophers who taught "that virtue and

vice are in our own power."2 6  Milton would agree with

Calvin's lament that "falsehood, extravagance, perplexity,

variety, and contradiction," the result of "too great fond-

ness for philosophy in the church," tainted the light of

revelation. 7 The irony, though, is that Milton attacks

Calvin's view of predestination as a belief shaped by

pagan influences, while Calvin rejected opinions such as

Milton's on the will's freedom as beliefs stemming from

pagan origin.

As an epic poet writing to "justify the ways of God

to men" (PL 1.26), no doctrine was more important to Mil-

ton than that of human freedom. The epic trials of human

wisdom and fortitude are nothing more than puppet-plays

where the heathen fates or Christian predestination pre-

determines the course of every life and preempts initia-

tive on the part of man. From the period of his early
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prose to the writing of his epics, no change is more sig-

nificant than Milton's rejection of Calvinist predestina-

tion for human freedom. The Doctrine and Discli neof

Divorce (1643) includes a defense of the Calvinist belief

that God "decreed some to damnation" (p. 714), but the

later Christian Doctrine argues that those who believe in

such a decree "do in effect impugn the justice of God,

however vehemently they may disclaim the intention" (p.

931).

As is evident in the divorce tract, in his early

prose Milton defends the Calvinist doctrine of grace.

According to Calvin, grace is given to an individual re-

gardless of merit; and once God decides that he will be

saved, a man can do nothing to refuse God's grace. In

Paradise Lost, grace is the divine influence which re-

news man's "lapsed power" so that he may stand "On even

ground against his mortal foe" (111.176-79). Milton,

throughout his later writings, emphasizes the freedom of

the Christian and reminds his fellow-Englishmen that they

have moral responsibility. Like other intellectuals of

his time, Milton probably attributed a part of the petty

corruptions of the Interregnum leaders to their belief

in their own personal election, a notion which inevitably

went beyond the dispensation of moral responsibility to

the encouragement of license.
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In Paradise Lost, Milton suggests that, although the

concept of predestination may be a modification of the

pagan fates, the origin of both concepts is the ideology

of Pandemonium. In Book II, awaiting the outcome of

"thir mighty Paramount's " journey to the newly-created

world, the fallen angels enjoy the diversions to be intro-

duced to fallen man by Athens. The passage continuously

alludes to the "glory" of Greek culture and may be read as

a complement to the rejection of the learning of Athens

found in Paradise Regained. Those devils not interested

in "Olympian Games" (11.530) dabble in poetry and "com-

plain that / Free Virtue should enthrall to Force or

Chance" (11.550-51).. The Doctrine and Discipline of

Divorce treats the pagan fates as imperfect shadows of an

eternal truth, but in Paradise Lost, fate is seen as one

of hell's lies. The passage subsequently relates pagan

fate to the Calvinist doctrine of predestination by

placing the language of both doctrines in the mouths of

hell's scholastic philosophers:

Others apart sat on a Hill retir'd,
In thoughts more elevate, and reason'd high
Of Providence, Foreknowledge, Will, and Fate,

Fixt Fate, Free will, Foreknowledge absolute,
And found no end, in wand'ring mazes lost.

(11.557-61)

In this passage Milton censures the proponents of predes-

tination by associating them with the devils, Greek

philosophers, and scholastic theologians, who violate
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biblical truth in their doctrines of the will. While up-

holding human "choice" to accept faith, the source of

virtue and true wisdom through the grace of God, Milton

avoids detailing human liberty in terms of the philoso-

pher' s "free will." The construct of such a faculty was

used by pagans and Christians alike to argue that, even

without divine help, man could cultivate virtue.

As for the direct effect upon the place of learning

in Milton's world-view, the shift from a predestinarian to

an Arminian theology necessarily resulted in a radical

reversal of the respective roles of the intellect and 
the

will. In Milton's early prose, there were two types of

human beings, the reprobate and the elect, as determined

by God before the creation of the world. Milton stresses

in The Doctrine and Discipline of Divorce that what is of

saving knowledge to the elect is "an occasion of greater

sin" to the reprobate (p. 714). The effect of learning

on the reprobate, therefore, is to make him more wretched

and thereby vindicate God's justice. The effect of

learning on the elect is to make him more blessed by in-

forming his will as to the proper choice between good and

evil. Areopagitica appeals to this principle when it

argues against censorship: "Suppose we could expel sin by

this means; look how much we thus expel of sin, so much

we expel of virtue: for the matter of them both is the
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same [knowledge] . . . " (p. 733). The principle that

knowledge can only make the reprobate more sinful was

adopted at the dawn of the Reformation. Writing On the

Bondage of the Will, Luther argues that "the ministry of

the word, convincing, rebuking, and exhorting, in season

and out of season" is "all in vain, because they [men] are

blinded and hardened by the flesh, and get worse the more

they are judged [counseled], just as it always happens

when the word of God comes into the world, that men grow

worse the more they are instructed."
28 For the elect,

learning inevitably leads to "virtue," the correct choice

between good and evil. Knowledge is power, and power is

liberty exercised in the stewardship over the world. As

Luther expresses it:

In a certain way we indeed have a free will in

those things that are beneath us. By the divine
commission we have been appointed lords of the fish
of the sea, of the birds of the heavens, and the
beasts of the field. 2 9

Areopagitica praises learning as the means to the highest

degree of the stewardship of the elect, "a state governed

by the rules of justice and fortitude" and "a church built

and founded upon the rock of faith and true knowledge"

(p. 739).

Milton's early prose assumes that, according to an

eternal decree, the will of an individual is either un-

alterably directed toward good or unalterably directed
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toward evil. The focus of the prose is, accordingly, on

the intellect, the faculty which promotes spiritual growth

through the acquisition of knowledge. In the epics, how-

ever, the focus is primarily on the will, not the intel-

lect. Fallen man is free to accept salvation by faith

and is free to persevere in faith; the will, therefore,

predominates as the faculty which promotes spiritual growth.

By the time he writes the epics, Milton has come to real-

ize the ludicrous consequences of the Reformation doctrine

of predestination. The Christian Doctrine reasons that if

men are not free, "whatever worship or love we render to

God is entirely vain and of no value," for "the accepta-

bleness of duties done under a law of necessity is dimin-

ished, or rather is annihilated altogether" (p. 925).

The commentary on human freedom is of paramount im-

portance in Paradise Lost and Paradise Regained. Milton

places his vindication of freedom in the mouth of the

highest authority. God speaks to his son concerning Adam

and the "Ethereal Powers":

Not free, what proof could theyhavegiv'n sincere
Of true allegiance, constant Faith or Love,

. . . what praise could they receive?
What pleasure I from such obedience paid,
When Will and Reason (Reason also is choice)
Useless and vain, of freedom both despoil'd
Made passive both, had serv'd necessity,
Not mee.

(111.103-04, 106-11)
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God tells the son that fallen man will receive grace "to

restore some part at least of man's lost freedom of will": 30

. . . once more I will renew
His lapsed powers, though forfeit and enthrall'd
By sin to foul exorbitant desires;
Upheld by me, yet once more he shall stand
On even ground against his mortal foe . . . .

(111.175-79)

Access to the grace that frees the will is through faith,

an act of the will.

Paradise Lost outlines the plan of redemption detailed

in The Christian Doctrine. Human freedom is first renewed

by gratuitous grace given to all men, and then God "invites

fallen men to a knowledge of the way to placate and worship

his godhead and. . . invites believers to salvation

. . . ."31 If by faith man freely chooses salvation and

the worship of God, he enters into an obligation of

prayer, repentance, and obedience which wins "the faith

which can save a man." " God continues to elevate the

believer's "whole mind, " "his intellect and will, """re-

fin'd / By Faith and faithful works, to second Life" (PL

XI.63-64). Salvation by faith is similar to the process

of refinement through which sinless Adam was to have

ascended ethereal into "Heavenly Paradise" (PL V.469-505).

In the epic, the role of learning in salvation for fallen

man is secondary. Once renewed by the synergistic effects

of man's faith and God's grace, the role of the intellect

is to perfect the knowledge of faith: "implicit faith,
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which blindly accepts and so believes, is not real faith

at all." 3" The act of faith is an anomaly that reverses

the natural relationship of the intellect and the will.

As stated by Hooker, the intellect "is the director of

man's Will by discovering in action what is good";1 5 but

in Milton's plan of redemption, the will believes and

then instructs the intellect to understand the object of

faith:

. . . we must have a right-knowledge of God before
we can receive him or approach him. Thus faith

springs from a true knowledge of God, though this

may be imperfect. . . . It may be deduced from this

that the seat of faith is not really the intellect
but the will.36

If not the intellect, what is the source of that "true

knowledge of God" that leads the will to faith in him? A

strong reliance upon "the internal scripture . . . en-

graven on the hearts of believers" further reduces the

importance of learning in the concept of man developed by

the epics." A rudimentary form of this direct, personal

revelation the God of Paradise Lost calls "conscience":

And I will place within them as a guide

My Umpire Conscience, whom if they will hear,
Light after light well us'd they shall attain,
And to the end persisting, safe arrive.

(III.194-97)

A more refined form of conscience is the law of faith

through which God instructs the believer in "everything

necessary for eternal salvation and for a truly blessed

life." 38 Milton cites the scripture to support this view
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of inspired understanding granted to the faithful: "I will

put my law in their inward parts, and write it in their

hearts . . " (Jeremiah xxxi.33). As expressed in Para-

dise Lost, "the Law of Faith / Working through love" writes

upon the hearts of believers to "guide them in all truth"

(XII.488-90). In support of his idea of an "unlearned" law

of charity, Milton again quotes Paul: "But as touching

brotherly love ye need not that I write unto you: for ye

yourselves are taught of God to love one another" (I Thes-

s alonians vi. 9) .3"

When Christ rejects the temptation of learning in

Paradise Regained, he tells Satan that "he who receives /

Light from above, from the fountain of light, / No other

doctrine needs . . . " (IV.288-90). Milton is referring

to direct communication from God, "Light after light"

(PL 111.196), the knowledge of faith, which makes other

doctrine unnecessary. Christ goes one step further when,

in paraphrasing Ecclesiastes xii.12, he tells the devil

that

many books
Wise men have said are wearisome; who reads
Incessantly, and to his reading brings not
A spirit and judgement equal or superior
(And what he brings, what needs he elsewhere seek)
Uncertain and unsettl'd still remains . . .

(PR IV.321-26)

Milton here reiterates a Christian commonplace: The

"spirit and judgement" prerequisite to the understanding
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of books is "engraved upon the hearts of believers" by the

Holy Spirit. " Without the knowledge of faith, therefore,

human learning will remain an unintelligible chaos. In

Paradise Regained Satan has been forewarned' of Christ's

rejection of classical learning, for at the beginning of

the forty days, Christ says, "what concerns my knowledge

God reveals" (1.293).

From his earliest writing, Milton believed the Bible

to be "that book within whose sacred context all wisdom is

enfolded" (p. 640). By 1660, he had undertaken "the most

careful perusal and meditation of the Holy Scriptures"

(p. 900) and concluded not only that the scriptures ob-

viated the "conjectures" and "fancies" of human reason,

but that the philosophers' reasonings, unaided by revela-

tion, were "false" (IV.287-92). In response to Satan's

assurances that "The Gentiles also know, and write, and

teach / To admiration, led by Nature's light" (IV.227-28),

Christ exclaims: "Alas! what can they teach, and not mis-

lead . . . " (IV.309). The directness of the charge re-

flects Milton's belief that the acceptance of pagan

philosophy contributed to the defilement of the "original

purity" of the Christian religion (p. 900). Through a

systematic study of God's word, the poet had achieved a

knowledge sufficient to stand in judgment over Athens,

over the schoolmen, and over Calvin, whose doctrines were
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contaminated by the "mellifulous streams that water'd all

the schools / Of Academics old and new" (IV.277-78).

Following his criticism of each of the schools of

philosophy, the Savior specifies two pagan doctrines in

which Milton and other Christians had sought "True wisdom"

but found only "delusion":

Much of the Soul they [philosophers] talk, but all
awry,

All glory arrogate, to God give none,
Rather accuse him under usual names,
Fortune and Fate, as one regardless quite
Of mortal things.

(IV.313, 315-18)

In defense of Calvinst predestination, the youthful Milton

had called upon the learning of Athens to testify to the

justice of a God who, according to fate, upholds some and

condemns others regardless of merit. After careful study

of God's word, though, Milton recants his youthful alle-

giance to Calvinism and concludes that those who believe

in a decree of predestination "do in effect impugn the

justice of God" (p. 931).

Milton's divorce tract approvingly associates Calvin-

ist predestination with the Greek idea of fate (p. 714).

Later, through the scene of the devils' debate in Paradise

Lost (11.555-69), Milton attacks Calvinist predestination

as a doctrine which, as the result of Greek influence,

stands in opposition to the biblical view of man. His

study of the scriptures had freed Milton from the
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Reformation view of human nature and had convinced him

that Reformation theology was tainted with the influence

of pagan thought. For Milton, Calvinist predestination

is a corruption of biblical truth caused by pagan in-

fluence; and only when interpreted as a veiled condemna-

tion of Calvinism is the attack on the pagan doctrines of

fate and the soul relevant to the controlling purpose of

Paradise Regained, which is the instruction of the Chris-

tian in biblical truth. The vehemence of Christ's

denigration of the classics reflects Milton's deep com-

mitment to the recovery of biblical truth from the pre-

judices of theologians schooled in the literature of

ancient Greece.
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CHAPTER VIII

MILTON'S ARMINIANISM AND THE REJECTION

OF THE ORATORS AND POETS IN PARADISE

REGAINED

The systematic study of the Bible recorded in his

Christian Doctrine provides Milton with the intellectual

context from which he denounces the falsehood of the

philosophers, but neither the theological treatise nor the

epics explicitly develop the reasons for which Milton re-

jects the practical political theory of Greece and Rome.

As late as March of 1660, when the Restoration seemed

imminent, Milton wrote The Ready and Easy Way to Establish

a Free Commonwealth, which reminded the English of their

boast "to overshadow kings and be another Rome" (p. 884);

but the Christ of Paradise Regained expresses an altogether

different opinion of Rome:

That people victor once, now vile and base,
Deservedly made vassal, who once just,
Frugal, and mild, and temperate, conquer'd well,
But govern ill the Nations under yoke,
Peeling thir Provinces, exhausted all
By lust and rapine; first ambitious grown
Of triumph, that insulting vanity;

Luxurious by thir wealth, and greedier still,
And from the daily Scene effeminate.

(IV.132-42)

147
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The passage is an indictment of that civil power which the

Second Defense called the object of Reformation Europe's

admiration (p. 818); the lines also echo Milton's state-

ment on the corruption of the English Commonwealth in

his "Character of the Long Parliament." This digression

in The History of Britan stresses that, although the Com-

monwealth "had Arms, Leaders, and Successes" sufficient to

have sustained itself, ambition, faction, treachery, foul

atrocities, and the love of rule eventually corrupted the

government.' Malcolm Ross concludes that, since "the op-

timistic republicanism of Milton's revolutionary days was

nourished on the examples of Greece and Rome," Christ's

rejection of their political thinking in Paradise Regained

is the result of Milton's disillusionment.' This explana-

tion has obscured the need to examine the systematic

thoroughness with which the poet reevaluated the usefulness

of classical politics to the Christian nations.

Milton's early faith in the efficacy of political

solutions was founded less upon the glories of the Greek

and Roman states than upon the generally accepted prophecy

of the millennium. A commonly accepted interpretation

of the apocalyptic passages of Revelation and other books

of the Bible concluded that at the end of the world Christ

would return to rule on earth for a thousand years but

that before Christ's return the Antichrist must be
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overthrown. Reformation Europe identified the pope as

the Antichrist, and during the 1640s Englishmen saw them-

selves as the main opponents of the Antichrist. The battle

against him was being fought in England; his defeat and

the coming of King Jesus were imminent,. The military

and political activism rejected by Christ in Paradise Re-

gained was deemed a sacred duty by the Parliamentarian

during the Civil War and Interregnum.

The Royalists were conscious of the political ramifi-

cations of millennialism. Joseph Mede's Ky of the Revela-

tion (1627) was denied an English translation by Arch-

bishop Laud's censors; but in the battle of ideas waged

during the Civil War, the House of Commons ordered that

the book be printed in English (1643). According to

Christopher Hill:

Mede was cautious about giving precise dates for
the end of the world, but he expected it between
1625 and 1716, with 1654 and 1670 as possibilities.
His timetable was influential among Presbyterian
and Independent divines, and almost certainly con-

tributed to Milton's belief that Christ's coming
was "shortly expected." . . .

From the poems on the gunpowder plot (1626) to the Second

Defense (1654), Milton's use of apocalyptic imagery may

be taken as evidence of his acceptance of the millennial

prophecies. The various poems on the gunpowder plot blame

the "beast . . . on the Seven Hills" for the attempt to

assassinate James, who is figured as a participant in the
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war against the Antichrist. The Tenure of K and Magis-

trates (1649), though, opposes monarchy as part of that

worldly kingdom of the Antichrist which must fall before

the coming of King Jesus--"he who is our only King, the

Root of David . . . with all those that war under him,

whose happiness and final hopes are laid up in that only

just and rightful kingdom (which we pray incessantly may

come soon, and in so praying wish hasty ruin and destruction

to all tyrants) . . . " (p. 779).

England's millennial vision was given shape by a doc-

trine of national election, an extension of Calvinist

personal election. The doctrine assumed that just as the

nation of Israel had been chosen to bring the Messiah into

the world, the English nation had been chosen to lead the

"saints" against Antichrist and thereby precipitate the

second coming. As the chosen nation, England would con-

tain a sufficient number of the elect to guarantee its

obedience to the dictates of providence. An unrestrained

dedication to learning, therefore, would have inevitably

resulted in equipping the people for military and political

success. Areopagitica uses this argument in favor of un-

censored printing:

Lords and Commons of England, consider what nation
it is whereof ye are, and whereof ye are the gover-
nors; a nation not slow and dull, but of a quick,
ingenious and piercing spirit, acute to invent,

subtle and sinewy to discourse, not beneath the
reach of any point the highest that human capacity
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can soar to. . . . the favor and the love of Heaven,

we have great argument to think in a peculiar manner

propitious and propending towards us. Why else was
this nation chosen before any other, that out of her
as out of Sion should be proclaimed and sounded for
the first tidings and trumpet of reformation to all
Europe?

(pp. 742-43)

In the last analysis, the vision of Areopagitica is not so

much what learning can do for a nation as what a nation

of the elect can do with learning.

Long before 1660 Milton realized that Christ was not

soon to come and that England was not a chosen nation.

The end of politics, therefore, was not the establishment

of a commonwealth which would topple Antichrist in prelude

to the millennium. Belief in the millennium, however,

does not fully account for Milton's early adoption of

politics on the classical paradigm, nor does the failure

of the millennium to materialize account for the poet's

rejection of classical culture as a source for practical

political theory. In upholding the models of the Greek

and Roman states, Milton has identified himself with the

European Reformers and with the Parliamentarian faction

in England. During the Middle Ages, the Roman Church

had enjoyed a symbiotic relationship with monarchs and

nobles. As a reflection of the feudal hierarchy, the

Catholic hierarchy offered kings and lords a centralized

power with which to control religious factors affecting

the body-politic. Milton's Likeliest Means to Remove
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Hirelings (1659) refers to this marriage of convenience as

a "double bondage under prelatical and regal tyranny"

(p. 856). An unfortunate consequence of the traditional

union of church and monarch was that, more often than not,

ecclesiastical reformation meant war against the king.

Reformation in the Netherlands, for example, led to revolu-

tion against the absentee monarch, Philip II, and war with

his Spanish-Catholic subjects. Elizabeth's intervention

in 1585 on the part of the Protestant revolutionaries

resulted in the eventual launching of the Spanish Armada

against England.

Calvinist discipline opposed the Catholic hierarchy

by truncating the pyramid of ecclestiastical control at

its base and by dividing the powers of the clergy into

four separate functions: teaching, preaching, disciplin-

ing (governing), and executing church works. The removal

of a centralized authority made each religious community

autonomous, and the dispersal of ecclesiastical power made

each community more democratic. Calvin's church disci-

pline, when modeled as a form of civil government, lends

itself to the establishment of a type of city-state

vaguely resembling that of the Greeks. This is hardly

surprising in consideration of the fact that, after re-

volting from its prince-bishop and making itself a free
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city-state, Geneva engaged Calvin to draft a design for

self-government.

As early as the reign of Elizabeth, the Church of

England realized the threat of Calvinist discipline, which,

in France, had forced the monarchy into a series of com-

promises with the Huguenots. The Anglican debate with

the Puritans had already begun when Richard Hooker was

asked to write his Of the Laws of Ecclesiastical Poli

(1593) to counter the politics of Calvin's Institutes.

The conflict between Anglican and Puritan naturally de-

veloped into a conflict between Royalist and Parliamentar-

ian. The Civil War and the continued failure of king and

Parliament to come to a compromise on their respective

powers polarized opinion to the point that monarchy neces-

sarily represented what Milton called "tyranny and popery,"

while liberty and reformation could only be achieved

through a commonwealth. The English monarchy had once

been the champion of the Protestant cause, but in Eikono-

klastes Milton calls Charles I an agent of "tyranny and

popery, dressed up, the better to deceive, in a new

Protestant guise, and firmly garnished over" (p. 782).

When Milton urges his people to "overshadow kings and be

another Rome" (p. 884), he reminds them that, after the

expulsion of the Tarquins, the Romans enjoyed the fruits



154

of a liberty that flourished in a free republic. Indeed,

the Roman republic could be recommended on its own merits.

The English Parliament, as an assembly deposing and

executing its king, naturally looked to the precedent of

the Roman republic. But the Puritans could adopt classical

republicanism on more weighty authority than its historic

success. Calvinist theology sanctified classical politics

as a gift of God and charged Christians with the responsi-

bility to use that gift. The Institutes argues that fallen

man retains an "intelligence of earthly things" among

which are "matters of policy and economy, all mechanical

arts and liberal studies."'

If we reflect that the Spirit of God is the only
fountain of truth, we will be careful, as we
would avoid offering insult to him, not to reject
or condemn truth wherever it appears. In despising
the gifts, we insult the Giver.. How, then, can
we deny that truth must have beamed on those an-
cient law-givers who arranged civil order and disci-
pline with so much equity?b

Knowledge of policy was "bestowed indiscriminately on the

good and the bad" "for the common benefit of mankind." 7

To achieve the ends of providence and to establish the

stewardship of the elect, God bestowed upon the heathen

a natural reason sufficient to discover political truth.

Calvin's assertion of the sufficiency of unaided

reason to "arrange civil order" rests upon his assessment

of the respective domains of reason and revelation.

During the Reformation every theologian and secular
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authority had to deal with the question of what knowledge

was "informed by the light of nature" and what knowledge

was "inspired by divine revelation." 8  Calvin's Institutes

does not depart from the mainstream of Renaissance thought

when it places political truth within the ken of the in-

tellect; but as described by Hooker, the English Renais-

sance tradition taught that natural reason could attain

"a knowledge of such things . . . as are to be known that

they may be done," and Calvin taught that human reason

could not teach "the method of regulation of our conduct."
9

The conflict between Puritanism and English tradition,

therefore, involved not the question of whether human

reason could distinguish good from evil but a question

of greater political significance, whether the human will

could choose between good and evil.

During the reign of Elizabeth, fallen man was supposed

to have retained a measure of the divine similitude in

which he was created: "Man in perfection of nature being

made according to the likeness of his Maker resembleth

him also in the manner of working; so that whatever we do

as men, the same we do wittingly work and freely. . . ."11

If man were free to sin or to do good, a major concern of

both church and state would be the salvation of each member.

In Calvinist theology, the image of God in man had been

completely corrupted, and man had been given over to the
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kingdom of evil. He was "so enslaved by depraved lusts as

to be incapable of one righteous desire."II A purpose for

the state, therefore, was to control the vicious herd of

reprobates who must mingle with the elect until the day

of judgment.

Hooker failed inhis attempt to instruct an "age full

of tongue and weak of brain." 1 2 The golden age of the

English Renaissance gave way to the pressures of the

Reformation. With the succession of James I to the throne,

"the dominant mode of religious thought in England was

Calvinist."13 How could a nation have exchanged the

humanistic optimism of Elizabeth's England for the dour

pessimism of Geneva? It is doubtful that it could have

so flourished in England had Calvinism not been coupled

with the doctrine of national election, which spared the

English from the necessity of accepting the more severe

political implications of the Calvinist assumption of man's

absolute depravity. As a nation of the elect, England's

share of reprobates would not be sufficient to cause so-

cial chaos by itself; but human depravity was to be feared

in such men as Guy Fawkes who acted as an arm of interna-

tional Catholicism--the antichristian nation of the

reprobate.

To the extent that it differs with the praise of

classical politics found in Milton's early prose, the
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speech of Christ in Paradise Regained reflects a reevalua-

tion of the efficacy of natural reason and the authority

of scripture in human affairs. Christ's preference for

biblical prophecy over "the Oratory of Greece" for "better

teaching / The solid rules of Civil Government" (IV.356-58)

is not easily harmonized with Calvin's belief that provi-

dence used the heathen to reveal political truth. More

to the point, though, Milton was pronouncing judgment on

a specific defect of the Parliamentarian attempt to ,

govern--a defect which issued as a natural consequence of

the Puritan adoption of the doctrines of predestination

and national election. Since the soundness of moral action

in the elect was supposed to be guaranteed by divine decree,

the success of the Commonwealth could be achieved by the

learned application of political theory. Political respon-

sibility completely eclipsed moral responsibility--an

entirely static factor in the dynamic of the body-politic.

From this ideological framework, Areopagitica reminds the

Parliament that, as the result of "the love of Heaven . .

in a peculiar manner propitious and propending toward"

the English, only free inquiry and good government are

needed to make them "a knowing people, a nation of

prophets, of sages, and of worthies" (p. 743).

Walter MacKellar points out an irony in Christ's

preference for the prophets over the Greeks as political
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authorities: "The Hebrew Prophets, as Milton must have

known, never attempted to teach the rules of civil govern-

ment, . . . nor to deal with political problems as did

Demosthenes and Cicero and the other Greek and Roman

orators." 14 Indeed, the prophets attempted to guide

Israel by urging moral reform upon its citizens. The

implication of Milton's use of the prophets as guardians

of the state is that the cause of the failure of nations

is not so much the lack of political organization as the

lack of moral dedication. Milton expresses the same view

directly in his "Character of the Long Parliament." The

young Milton, as a Puritan confident of the moral super-

iority of his chosen nation, dedicates himself to the

political solutions that would bring about the reforma-

tion of church and state. The immediate end of education,

therefore, was to prepare "a man to perform justly, skill-

fully, and magnanimously all the offices, both private

and public of peace and war" (p. 632). By the time he

wrote his epics, though, Milton believed that man could

choose to act in cooperation with God and that social

progress was contingent upon ethical perfection. Ethics

had come to eclipse politics as a more vital human concern.

Milton's Arminian theology allows him to analyze the

failure of the Commonwealth from the vantage of those who

see the doctrine of predestination as a factor in the
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erosion of the moral character of the nation. Ralph Cud-

worth's "A Sermon Prached before the House of Commons"

(1647) attempts to persuade the leaders of a foundering

state to give up "ambition" and "pride"--products of the

"self-will" arising from an unfounded belief in their per-

sonal education: "But he that builds all his comfort upon

an ungrounded persuasion, that God from all eternity hath

loved him, and absolutely decreed him to life and happi-

ness, and seeketh not for God really dwelling in his soul;

he builds his house upon a Quicksand, and it shall sud-

denly sink and be swallowed up. . . 15 Asking his

countrymen "what it is that doth thus bedwarfe us in our

Christianity,"" Cudworth observes that England, con-

vinced of its moral perfection as a nation of elect Chris-

tians, had dedicated itself to the quest for learning as

the key to the storehouse of providence. This is the course

prescribed by Areopagitica; and, with Cudworth, Milton

comes to see the folly of his prescription. Cudworth

criticizes the English:

We have much enquiry concerning knowledge in
the latter times. The sonnes of Adam are now
busie as ever himself was, about the Tree of
Knowledge of good and evil,... . unmindTl
of the Tree of Life. 1 7

With the words of Paul (II Timothy iii.6-7) Cudworth chas-

tises the English as "ever learning, and never able to

come to the knowledge of the truth."'8
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Paradise Lost and Paradise Regained define virtue as

the result of the individual's free cooperation with grace.

The epics then subordinate politics to Arminian ethics as

the sphere in which good combats evil in the world.

Milton has rediscovered the essential fact of Renaissance

humanism--that man is made in the image of God. Like

Cudworth, Milton has come to realize the wretchedness of

a belief in a divine plan in which God resolves to love

"some particular persons . . . and dearly embrace them,

though he never made them partakers of his Image in

righteousnesse and true holinesse. . . ."19 Unlike Eras-

mus or Hooker, though, Milton teaches that freedom and

virtue feed and grow not on the knowledge of the intellect

but on the knowledge of faith, an internal revelation

written on the heart. As the handmaid of faith, the role

of learning is to perfect the knowledge of internal revela-

tion by the study of God's written word and his works. As

described by Christ in Paradise Regained, the falseness of

pagan politics (IV.353-64) and of pagan ethics (IV.296-

330) issues from the lame attemptIof unaided reason to

attain virtue without the knowledge of faith.

The epics embody a reevaluation of the ethics and

politics adopted by Milton and his fellow revolutionaries.

Marjorie H. Nicolson reads the poems as an answer to an

ideology that met armed opposition in the Civil War, an
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ideology that was, however, thoroughly vindicated by the

failed Commonwealth, by the Protectorate of Oliver Crom-

well, and finally by England's fall at the Restoration.2 0

The inability of Parliament to regulate civil or military

affairs led to the emergence of a protector who rose to

the office on his ability to lead. At Oliver's death,

Richard Cromwell eventually reinstituted the Long Parlia-

ment, which voted to reinstate monarchy in England (a de-

cision which caused Milton great pain). The Interregnum

served as historical evidence of the validity of Royalist

arguments for sovereignty as the only viable form of

government.

The ideological support for the English sovereign of

the seventeenth century differed from that of his predeces-

sors. In Elizabeth's reign, man was still envisioned as

the image of his maker, and the queen ruled a state in the

manner in which God ruled his macrocosm and reason ruled

the microcosm. Social harmony cried out for a sovereign.

During the seventeenth century, though, Royalist and

Parliamentarian alike accepted Luther's and Calvin's re-

definition of man. Sovereignty would eventually be sup-

ported by an ideology that did not see man as the image of

his maker but as a creature in whom primal sin had re-

duced "spirit" to "flesh" with an appetite only for evil.

The presupposition of a social harmony that could
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correspond to heavenly harmony was dead. The purpose of

government was to contain the chaos of human depravity.

At least for the reprobate, a certain type of tyranny

would be in order since persuasion would be a waste of

time.

The benefits of a sovereign's control of the chaos

of human depravity must certainly have appealed to English

Royalists, and from the Royalist camp came a famous ex-

ponent of sovereignty. In 1640, Thomas Hobbes became

"the first of all that fled" the coming revolution when

the circulation of manuscripts of his forthcoming De Cive

(1642) made him fear the wrath of Parliament. Hobbes re-

turned to England after the publication of Leviathan

(1651). The work had been tailored to appeal to Cromwell,

the Lord Protector, and to justify his rule. At the

Restoration Charles II took Hobbes back into favor and

gave him a pension of one hundred pounds annually. There

is enough circumstantial evidence to support Marjorie

Nicolson's conclusion that Milton's epics were shaped,

in part, as a reply to Leviathan. If not, the poet in-

tended to counter at least some of the beliefs of Hobbes

and other less extreme proponents of sovereignty.

The civil disorder raging in England prior to the

outbreak of the revolution dispelled Royalist dreams of

national election. The failure of the Commonwealth and
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the Restoration dispelled Parliamentarian dreams of na-

tional election. England had either to abandon Calvinist

anthropology, as Milton did, or to accept its ethical

and political consequences, as Hobbes did. The Leviathan

is a scrupulous and exact rendering of the view of man

found in the works of Luther and Calvin. Hobbes' debt

to these churchmen becomes apparent in the defense of

Leviathan against Bishop Bramhall, who, like Milton, was

an Arminian. The bishop's attack of Hobbes' materialistic

view of man is answered by a defense of materialism and

ethical determinism as biblical truths established by

Luther and Calvin. An Answer to Bi Bramhall reminds

him that God made "many to whom he never purposed to give

his saving grace." 2 1 Questions Concerning Liberty, Neces-

sity, and Chance (1656) begins with the observation that

"the reformed churches instructed by Luther, Calvin, and

others" renounced human freedom but that the efforts of

Arminians had, with unfortunate consequences, revived the

issue. 22

Hobbes' materialism begins with the assumption drawn

from Luther and Calvin "that there is nothing in human

nature but flesh" and that God "as being spirit cannot

approve of the flesh." 2 3  According to Hobbes, man is a

part of a universe which is "an aggregate of all bodies." 2,4

The term "spirit" applies to "God himself," who transcends
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the universe, or to the spirit of God in man which is the

"graces of God" causing "virtues" in man.2 s A third con-

notation of the term "spirit" refers to man's higher

faculties. Since man is entirely corporeal, "the proper

signification of spirit in common speech is . . . a subtle,

fluid, and invisible body. . "26 Even man's reason is

"body," or, as Luther puts it, "flesh."

If man is no more than a body in space, then "life

is but a motion of limbs, the beginning whereof is some

principle part within. . . .127 Hobbes relies upon the

churchmen to arrive at some notion of that "principle

part within" which gives motion to the life of man.

Calvin cites Paul who holds a "bright mirror" up to man

that "we may behold a complete image of our nature":

. . . there is none that doeth good, no not
one. Their throat is an open sepulchre; . . .
the poison of asps is under their lips: . . .
their feet are swift to shed blood: destruction
and misery are in their ways; and the way of
peace have they not known . . . (Romans iii.
10-18)28

Hobbes sifts this image of mankind and finds fear as the

principal motive upon which society may be erected and

preserved. Fear, as the Leviathan tells us, is the

origin of all society; "fear of punishment" ties men "to

the performance of their covenants, and observation of"

the "laws of nature." 2 9
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Though there were few professed "Hobbists" in Restora-

tion England, many still disputed the concept of human

freedom and saw man as a creature ruled by the internal

necessity of his depraved nature. Virtue was still the

effect of God's irresistible grace upon man. In addition

to grace, another type of "external necessity" was exerted

by a sovereign upon his subjects. Where Paradise Regained

affirms the prophets' demands for repentance and obedience

to God's commandments as that which "makes a Nation happy"

(IV.362), Milton rejects the proposition of "internal

necessity" as an argument for sovereignty as the best po-

litical solution to the human condition. By placing ethics

and politics within the realm of revelation rather than

reason, Milton further rejects the materialistic view

which lowers man to the level of God's inferior works and

makes human nature apt for nothing more than rational

analysis.

Nowhere is consideration of Milton's reevaluation of

the respective domains of faith and reason more useful in

the explication of Christ's speech than where he refuses

Greek poetry. The superiority of the Bible's poetry was

never questioned by Milton, and it is of value to note

that he considered pagan poetry inferior to biblical

poetry in both form and content. The praise heaped on

classical poems by Church Government is qualified by



166

their subordination to "those frequent songs throughout the

law and prophets" which not in "their divine argument

alone, but in the very critical art of composition, may

be easily made appear over all the kinds of lyric poesy

to be incomparable" (p. 669). Christ's speech, though,

not only subordinates Greek to Hebrew poetry but expresses

Milton's final opinion of the efficacy of unaided reason

to discover and express truth through poetic inspiration.

Christ's judgment of Greek poetry puts forward three

propositions which are unique in Milton's writing and

which contradict the estimation of the value of classical

poetry found in his early prose. That Greek poetry is

"Thin sown with aught of profit or delight" (IV.345) is

a stark repudiation of the poet's earlier appraisal. Un-

precedented in his writings are Milton's assertions that

Greek poetry is a bad imitation of Hebrew poetry and that

the inspiration of most Greek poets is demonic. Christ

tells Satan:

Our Hebrew Songs and Harps in Babylon
That pleased so well our Victors' ear, declare
That rather Greece from us these arts deriv'd,

Such [Hebrew poems] are from God inspir'd,
not such from thee; . . . .
(IV.336-38, 349-50)

Both propositions reflect the poet's belief in the limita-

tion of natural reason to discover poetic truth.
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Church Government recognizes the importance of divine

inspiration to the Christian poet, and Milton vows to pray

"to that eternal Spirit who can enrich with all utterance

and knowledge, and sends out his seraphim with the hallowed

fire of his altar, to touch and purify the lips of whom

he pleases" (p. 671). However, where the pamphlet reveals

Milton's theory of poetry, natural reason predominates as

the source of poetic truth. Milton confesses that he is

"led by the genial power of nature" (p. 667) to become a

poet and that daily labor and study can make a poet only

if "joined with the strong propensity of nature" (p. 668).

He expresses confidence in his ultimate success "if to the

instinct of nature and the emboldening of art aught may be

trusted" (p. 669). Milton places the power of his own

natural reason on a level with that of the philosopher

when he questions "whether the rules of Aristotle are

strictly to be kept, or nature to be followed,

which in them that know art and use judgment, is no trans-

gression but an enriching of art . . . " (p. 668).

Church Government places classical models on an equal

footing with biblical and Renaissance Christian models

when it speaks of Homer, Virgil, Tasso, and the author of

Job as different exemplars of the epic form (p. 668).

The effect is to obscure the relative merits of reason

and revelation as the sources of poetic composition. When
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Milton says in Paradise Regained that the Greeks learned

their poetry from the Hebrew nation, he endorses a proposi-

tion rooted in the belief that natural reason is incapable

of poetic invention except by imitation of a divinely

revealed paradigm.. In Timber: or, Discoveries, Ben Jonson

reiterates the commonplace that poetry "had her original

from heaven, received thence from the Ebrewes, and had in

prime estimation with the Greeks, transmitted to the

Latines and all Nations, that profess'd Civility." 3 0 Jon-

son admits that this discovery "flowed out of his daily

reading"; 3 1 others were so intent upon defending the

priority of divine letters that they violated the rules

of sound scholarship in an attempt to trace all arts and

sciences to their origins in scripture. For instance, be-

tween 1669 and 1677 Theophilus Gale published The Court

of the Gentiles, or a Discourse Touching the Original of

Human Literature both Philologic and Philosophic from the

Scriptures of the Jewish Church.

Many of Milton's contemporaries were vehemently op-

posed to the notion that classical poetry originated as

imitation of poetry divinely inspired, implying that

natural reason was too weak to invent poetry. In a Dis-

course of the Light of Nature (1652) Nathaniel Culverwell

finds it necessary to rebut the popular belief in revela-

tion as the foundation of pagan learning. Culverwell
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attributes this commonplace to the efforts of Jews who

sought to propagate the idea "that the light of Nature

shines only upon themselves originally and principally,

and upon the Gentiles only by way of Participation and

dependence upon them . . ."" Yoking a little reason

to a lot of anti-Semitism, Culverwell argues that "nat-

ural light" is "planted by nature in the heart of both

Jew and Gentile" alike.3 3 Whether or not pagan learning

originated as the result of the gentiles' association

with Jews and adoption of biblical learning was a matter

of opinion based largely upon the individual's under-

standing of the limits of the intellect of natural man.

When Milton's Christ upholds Israel, not Athens, as the

"Mother of Arts / and Eloquence" (IV.240-41), he relies

not on scholarship but biblical authority. He cites

Psalm 137 as evidence that Greece derived her arts from

Israel by way of Babylon. The extent to which Milton's

interpretation of the psalm is contrived reveals the

force of his tendency to devalue the efficacy of nat-

ural reason.

In Milton's view, the weakness of natural reason made

the Greeks susceptible to demonic influence. Paradise

Lost and Paradise Regained develop the Christian belief

that the "Idols through the Heathen World" were "Devils

to adore for Deities" (PL 1.373-75). Before tempting
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Christ, Satan assembles the "ancient Powers of Air and

this wide world" to tell them that the nations they "have

possest, and rul'd" are in danger of being reclaimed by

God (PR 1.44-69). Christ realizes that "since they fell /

Idolatrous," God justly gave up the nations to Satan's

"delusions" (1.422-44). In this context, Christ rejects

pagan poetry not simply because it is a poor imitation of

biblical poetry but because it is inspired by Satan (IV.

350).

In his rejection of the classical poets Christ recog-

nizes thatnatural reason had not been "in all quite lost"

(IV.352). Some of the heathens had withstood Satan's de-

lusions, for Greek poetry is "Thin sown with aught of

profit or delight" except "where moral virtue is express'd

/ By light of Nature . . . " (IV.351-52). In The Chris-

tian Doctrine Milton says that the fall resulted in "the

loss or at least the extensive darkening of . . . right

reason" but that there remain "some traces of the divine

image" as evidenced by "both word and deed of many of the

heathens."" The instruction that pagans received from

Hebrew "Songs and Harps in Babylon" and the light of reason,

though darkened extensively, succeeded in guiding pre-

Christian man to the discovery of some of God's truth.

The prologue to Samson Agonistes recalls that "the Apostle

Paul himself thought it not unworthy to insert a verse of
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Euripides into the text of Holy Scripture"; Milton then

honors "Aeschylus, Sophocles, and Euripides" as "the three

tragic poets unequall'd yet by any, and the best rule to

all who endeavor to write tragedy."

Citing favorable references to Homer, Pindar, Aeschy-

lus, Sophocles, and Euripides in The Christian Doctrine as

well as Samson Agonistes, Walter MacKellar believes these

to be the poets recommended by Christ for bearing a rem-

nant of natural light sufficient to express moral virtue.3 5

But the epics embody a synthesis of the poet's extensive

knowledge of almost any learning available to him. It may

be that Milton recognized varying degrees of "light" in

every author that he read. "Theknowledge of good is so in-

volved and interwoven with the knowledge of evil" that in

"many cunning resemblances" it is "hardly to be discerned"

(p. 728). For Milton the weakness of natural reason was

the inability to judge good from evil. The pagan poet,

therefore, would not have failed to praise moral good but

would as often have praised moral evil as virtuous. Satan's

"craft" among the heathens was "mixing somewhat true to

vent more lies" (1.432-33); and so in reading heathen

literature one must bring a "spirit and judgment equal or

superior" (IV.324) to "cull out and sort asunder" the

seeds of good from evil--"two twins cleaving together" that
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"leaped forth into the world" "from out the rind of one

apple tasted" (p. 728).

The speech of Christ recognizes the power of natural

reason, "not in all quite lost" (IV.352), to express some

moral truth in poetry. "Sion's songs"were "from God in-

spir'd" (IV.347-50) as part of his written revelation.

Milton too, as a Christian poet, receives his inspiration

"from the fountain of light" (IV.289). At the opening of

Paradise Lost, the poet prays to the spirit of God to

illuminate "What in me is dark" (1.22). Milton will have

the same muse who inspired Moses, "That Shepherd, who first

taught the chosen Seed" (1.6). In Book III the invocation

dwells on the fact that because he has gone blind the

poet's natural reason can no longer study the book of God's

works. Milton sees an advantage in this; he must rely on

the celestial light of God's internal revelation, the

light that shines not on men's eyes but in their hearts.

'The Book of knowledge fair" has been

Presented with a Universal blanc
Of Nature's works to be expung'd and ras'd,
And wisdom at one entrance quite shut out.
So much the rather thou Celestial Light
Shine inward, and the mind through all her powers
Irradiate, there plant eyes, all mist from thence
Purge and disperse, that I may see and tell
Of things invisible to mortal sight.

(111.47-55).

In his reevaluation of the ways of eternal providence, Mil-

ton subordinates learning to the knowledge of faith.
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CHAPTER IX

CONCLUSION

In Book IV of Paradise Regained, Christ, in response

to Satan's effort to tempt him with the learning of Athens,

condemns Greek philosophy, poetry, and oratory in terms

so absolute that they seem totally inconsistent with the

praise of the classics found in Milton's early prose,

especially Areopagitica and Of Education. As the opening

chapter of the present study clearly shows, Christ's words

represent a continuing problem for critics who study the

treatment of learning in Milton's epics. Some scholars

believe that the denigration of Greek learning in Paradise

Regained does not contradict Milton's approbation of the

classics in his prose of the 1640s, but this conclusion

rests on interpretations which are illogical or which

focus only on parts of the passage. Chapter II of this

paper attacks a number of critical errors which foster

persistent misconceptions and frustrate attempts to ade-

quately explain Christ's rejection of Athenian culture.

Critics must not continue to ignore the obvious logic of

the passage and insist that Satan speaks for the poet's

continued enchantment with Greek learning because Satan

transparently urges Christ to misuse knowledge for worldly
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power (IV.221-22, 252, 269-70, 282-84). Furthermore,

scholars should not continue to read Christ's vehement at-

tack on the philosophers, poets, and orators of Greece

merely as an appropriate response to Satan's recommendation

to use their doctrines to establish a worldly kingdom, for

this view overlooks a fundamental element of Milton's de-

sign of the passage: Christ surprises Satan by revealing

that he has already studied the Greek authors and found

them ignorant men (IV.310) who propagate only delusions

(IV.319). In contrast to Adam's fatal encounter with for-

bidden knowledge, Christ is tempted by pagan doctrines

only, which he calls "trifles . . . worth a sponge" (IV.

329). They are not forbidden, nor are they knowledge at

all.

Some critics have interpreted Christ's rejection of

Greek literature as a "conscious compromise" of Milton's

early beliefs. The review of criticism in Chapter II

finds that in recent commentaries the dominant opinion is

still that Christ's answer to the temptation through

learning reflects a modification of the poet's attitude

toward the literature of ancient Greece. Despite agree-

ment among most critics that the attack on Greek writers

in Paradise Regained expresses a change in Milton's atti-

tudes, there is no satisfactory analysis of those factors

in Milton's earlier life and thought which brought him to
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the point where he could place in the mouth of Christ such

heavy condemnation of Greek learning. This paper examines

the biographical, political, scientific, and theological

influences on Milton's outlook as factors which shape

the opinions expressed in Christ's denigration of classical

literature.

Analysis of these influences begins in Chapter III,

which supports the opinion that Christ's repudiation of the

Greeks results in part from Milton's reaction to the fail-

ure of the English Commonwealth. Several scholars have

studied Christ's speech as part of a calculated reevalua-

tion of the poet's former views on the efficacy of learning

in the religious and political life of England. An ade-

quate understanding of Milton's final treatment of learning

cannot be formed apart from an examination of the political

optimism which motivates his praise of classical learning

in the prose of the 1640s. The destruction of the hope

which animates Areopagitica and Of Education disillusions

Milton sufficiently to cause him to recant his early be-

liefs. An important conclusion in the present discussion

is that out of the ashes of his political disappointments

Milton raises the biblical hero of Paradise Lost and Para-

dise Regained, a hero framed in "the better fortitude /

Of Patience and Heroic Martyrdom" (PL IX.31-32). Ac-

cordingly, the examination of Milton's life in Chapter III



178

takes note of works such as Comus, "Lycidas," and the son-

net "On His Blindness," which show the poet's resilience

in the face of social corruption and personal misfortune.

As rational reactions to earlier disillusionment, these

poems serve as precedents to support the view that the

rejection of the classics in Paradise Regained is something

more than a mere emotional outburst against misfortune.

To examine the temptation of Christ in the broader

context of the entire poem is necessary but highly dan-

gerous because some have interpreted the poem incorrectly

as an affirmation of the very ethical doctrines that Christ

condemns. Milton's account of the Temptation in the Wilder-

ness has been alternately described as Stoic, Aristotelian,

and Platonic moral instruction,.. To resolve the discrepancy

between such interpretations of the poem and Christ's at-

tack on Plato, Aristotle, and the Stoics in Book IV, it

is not necessary to deny categorically any influence of

the classics on Paradise Regained. The present examina-

tion of Milton's attitude toward learning in Chapter IV

emphasizes three points. First, Renaissance poetry,

particularly Spenser's Faerie Queene, provides Milton

with Christian adaptations of classical ethics. This

fact discredits attempts to infer a direct endorsement

of pagan ethics from the presence of very general paral-

lels to classical thought in Milton's poem. Second,
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throughout Paradise Regained the poet emphasizes the impo-

tence of pagan ethics and the necessity of faith in God's

"saving Doctrine" (11.474) for the achievement of virtue.

Finally, in keeping with Christ's denigration of Greek

philosophy, a unifying theme in Paradise Regained is the

necessity and sufficiency of biblical wisdom in the life

of the Christian. Milton first describes Jesus' early

education in the "Law and Prophets" (1.260). The know-

ledge which Jesus derives from his study of the scriptures

fortifies him throughout his temptation by Satan, and the

explicit design of Paradise Regained as a study of the

supreme efficacy of biblical wisdom far outweighs any

tentative efforts to interpret the poem as an apology

for the various ethical systems of the pagans.

Material in this chapter begins to indicate the pos-

sibility that the rejection of learning in Paradise Re-

gained is part of a systematic theory of learning which

is developed in Milton's epics as an aspect of the poet's

radical reexamination of the nature of man. The praise

of the classics in Areopagitica, Of Education, and others

of Milton's prose works of the 1640s is based on the

adaptation of Greek literature to the Calvinism which

provides Milton and his fellow English Parliamentarians

with the ideological foundations for revolution and the

establishment of a commonwealth. Under the pressure of
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his personal disillusionment with the failure of the Com-

monwealth, Milton reevaluates his assumptions on the nature

of man. By 1660 he recants many of his early beliefs and

converts from Calvinism to Arminianism, a doctrine of grace

which, in opposition to Calvinism, upholds the tenet of

freedom of the will,. Christ's pronouncements on Greek

philosophy, poetry, and oratory contradict the treatment

of the classics in the prose of the 1640s because Milton

has forsaken the Calvinist assumptions that found truth in

certain pagan doctrines.

Although Milton's early prose attempts to harmonize

Greek learning with Calvinist doctrine, the enthusiasm of

the poet for politics, as Chapter V indicates, is more the

result of his millennial beliefs than a trust in the in-

trinsic merit of classical republicanism. Since with the

Restoration Milton loses hope in the millennium and rejects

his early faith in political solutions, he abandons Cal-

vinism and can no longer harmonize the pagan fates and the

Greek love of knowledge to biblical truth. More impor-

tantly, the poet develops his personal interpretation of

the Bible in his Christian Doctrine and rediscovers the

fundamental belief of Christian humanism, that man is

created in the image of God. In Areopagitica, Milton's

praise of man's intellectual powers obscures the more

fundamental Calvinist beliefs that God's image in man has
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been completely destroyed by sin and that man's will is

controlled by either sin or grace, as predetermined by

God. In Paradise Regained, the rejection of Greek learn-

ing reflects a broader view, in which Milton glorifies

the human heart, where faith and love empower man to

enter into free partnership with God. With Christ's con-

demnation of the Greek philosophers, Milton places the

knowledge of God and the soul entirely within the realm

of revelation.

Just as Paradise Regained stresses the importance of

faith in revelation as the source of the knowledge of

spiritual matters, Paradise Lost emphasizes the value of

human reason in the study of nature. Chapter IV analyzes

Milton's treatment of science, particularly Raphael's

lesson on astronomy in Book VIII of Paradise Lost, which

expresses a number of propositions on human learning

which complement the treatment of learning in Paradise

Regained. In words which show the poet's continued faith

in the power of human reason to successfully investigate

the natural world, Raphael approves of Adam's interest

in astronomy. But, recognizing man's limits in the

knowledge of even the natural world, the angel warns Adam

"that earthly sight, / If it presume, might err in things

too high . . " (VIII.120-21). Finally, complementing

Christ's vehement defense of the authority of scripture
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in spiritual matters, Raphael's refusal as a heavenly

messenger to describe the motion of the celestial bodies

may be read as Milton's statement on science as the in-

violable domain of reason.

The seventh and eighth chapters elucidate Christ's

attack on the classics by reference to the poet's theo-

logical doctrines as expressed in both epics and in The

Christian Doctrine. In Chapter VII, which deals specifi-

cally with the attack of the philosophers, Christ assures

Satan that he has studied the doctrines of ancient Greece

and found them "false" (IV.291). In words which apply

not just to the philosophers, Jesus says that, without

the help of revelation, the pagans are

Ignorant of themselves, of God much more,
And how the world began, and how man fell
Degraded by himself, on grace depending . . .

(IV.310-12)

Then Christ specifies the pagan doctrines of "Fortune

and Fate" (IV.317) as two falsehoods which are repugnant

to the biblical view of God's providential justice. This

condemnation of the pagan fates is a veiled attack on

Calvinist predestination. As a result of his personal

study of the Bible, Milton adopts the Arminian view of

grace, and Paradise Regained expresses his belief that the

pagan fates and Calvinist predestination "impugn the jus-

tice of God" (p. 931).
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Christ further belittles the philosophers because,

though "Ignorant of themselves" (IV.310), "Much of the

Soul they talk, but all awry" (IV.313). This point is

another manifestation of Milton's defense of Arminianism

against Calvinism, an interpretation of the Bible per-

verted by Greek teachings on the soul. Luther and Calvin

base their predestinarian beliefs on the more fundamental

dualistic view of man, according to which man is comprised

of spirit, which is good, and flesh, which is evil.2 In

his Christian Doctrine, Milton urges the reader to accept

as biblical truth the monistic view of man, in which body

and spirit are indivisible parts of a being created in

God's image.

Although man retains the image of God, Milton be-

lieves that the sin of Adam has resulted in "the loss or

at least the extensive darkening of . . . right reason"

in man.3 Since natural reason is darkened and since, in

the Arminian view, man is responsible for his own salva-

tion, how does Milton propose that man receive the know-

ledge of salvation? In Paradise Regained Christ expresses

the poet's belief that "who receives/ Light from above,

from the fountain of light, / No other doctrine needs

. . . " (IV.288-90). These lines express Milton's belief

that faith in revelation gives "all truth requisite for

man to know" (1.464).
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The same lines of investigation continue in Chapter

VIII, which analyzes Christ's condemnation of Greek poets

and orators. If the knowledge of faith is necessary to

an understanding of man, God, and virtue, then faith is

prerequisite to poetic ability. Without the knowledge of

faith to illuminate their darkened reason, the pagan poets

merely sing the praises of "Gods ridiculous" (IV.342).

Milton's extreme devotion to the value of revelation in

higher human endeavors leads him to endorse the position

that all poetry originates from biblical influence. Jesus

rebukes Satan's praise of Greek poetry by insisting that

"Greece from us, these Art's deriv'd" (IV.338). The most

damning accusation against the pagan poets is that they

are inspired by Satan, while biblical poetry is "from God

inspir'd" (IV.350). Human reason unaided by revelation

is powerless against the influence of Satan.

When Christ dismisses "the Oratory of Greece and

Rome" (IV.360) and tells Satan that only the prophets

teach "What makes a Nation happy" (IV.362), he implies that

a state is healthy only if its members are made righteous

by their personal faith in God. The prophets do not

teach policy but moral reform. The Arminian outlook fo-

cuses on individual salvation as the locus of the conflict

between good and evil. Accordingly, Milton, in Paradise

Regained, emphasizes the importance of personal
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regeneration through faith in the Bible as the dominant

factor in the life of the nation.

Since many severe personal and social misfortunes

overtook Milton between the beginning of the Civil War

in 1642 and the Restoration in 1660, it is not surprising

that Paradise Regained expresses several theological and

political views which contradict the opinions in the prose

written during the poet's youth. The condemnation of Greek

literature contains a veiled attack on Calvinist theology

and a defense of Milton's newfound Arminian views on human

freedom. The vehemence of Christ's words reflects the

poet's fervor in renouncing the pagan doctrines which ob-

scured revealed truth and misled the Reformation in its

exegesis of the Bible. Christ's speech emphasizes the

inability of unaided human reason to achieve a knowledge

of spiritual truth; but this attitude is part of a theol-

ogy which exalts man, who, through faith, can excel in

wisdom. Faith can give man the knowledge necessary for

salvation, can imbue man with poetic abilities, and can

bring justice to the state. Christ's speech expresses

the poet's final views on man as a creature made in

God's image and capable of growing in wisdom and righteous-

ness.
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