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ABSTRACT

This study re-examines what have been commonplace propositions
for Blake criticism: that Los is Blake's chief symbol for the activity
of imagination in the prophecies; that the theme of Los's labours, his
attempt in Golgonooza to practise "the Science of the Elohim," serves
as a focus for Blake's critique of, and alternative to, the science of
"Bacon, Newton and Locke"; and that Blake's opposition to the latter
stems from his rejection of its '"Cartesian" foundation, its dualism of
mind and body, subjective and objective realms. This study begins by
attempting to show that, while we have agreed to place Los at the
centre of Blake's anti-Cartesian argument, we have approached and
expounded this argument with a critical discourse that is shaped by,
and, however unwittingly, promulgates the dualism of mind or
imagination and nature. Whether we say, with Northrop Frye, that
nature for Blake is sub-moral, subhuman, sub-imaginative; or whether
we say, with Tilottoma Rajan, that Blake is naive because he refuses
to accept that imagination lacks the substantiality of things; we are
attributing to Blake the idea of an imagination-nature opposition, and
interpreting his argument in terms consistent with the assumptions of
Cartesian discourse. The formal assumption of Los's Science of the
Elohim, this study contends, is Blake's claim that "Nature is
Imagination itself." As a critique of Descartes or Newton, this claim
(I will attempt to show) is consis‘ent witn Werner Heisenberg's thesis

that the nature itself or objective reality posited by Cartesian

iii



science is not an object of knowledge for contemporary physics. The
theme of Los's Elohistic labours in Golgonooza to separate Ulro from
Generation articulates Blake's distinction between the Cartesian
concept of nature as a reality external to imagination (a reality
unknown and unknowable, Blake argurs, except as the product of the
idolatrous act which posits it), and nature understood as a Vision of
the Science of the Elohim, the World of Generation, which consists of
the "mundane" order of things and appearances we perceive and know,
and of the '"vegetative" functions which express and sustain our

capacity to "live upon Earth."
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CHAPTER ONE

INTRODUCTION: A SUM OF HUMAN RELATIONS

Part 1 - Los, Imagination, Nature

Blake, everyone agrees, thought of himself as a prophet of
imagination; and Los, everyone agrees, is Blake's major figure or
metaphor for the activity of imagination in the prophecies. Our
interpretation of Los and the theme of his "eternal labours" has much
to do with our understanding of what Blake means by "imagination,"
which is to say, of what Blake means.

Los first appears in the engraved prophecies of the late Lambeth
period (1794-95). His function here is ambiguous: he is called "the
Eternal Prophet,'" but his Lambeth labours, consisting chiefly of the
binding of Urizen and Orc, culminate in "a Human Illusion."! This

early Los is "potentially redemptive,'" notes Morton D. Paley, 'but he
is subject to error, and at times is as vicious as Urizen."2 The Four
Zoas manuscript, with the distinction between Los and his spectre, the
building of Golgonooza and the Looms of Cathedron, and the
clarification of Satan as Los's chief adversary, shows Blake
determined to refine the theme of Los and his labours.

In the major prophecies, Milton and Jerusalem, Los stands out as
the mainstay of defence against the "devouring'" nihilism of Natural
Religion. Throughout the six-thousand year period of Albion's sleep,
"Los. who is of the Elohim" (J73.24) labours incessantly, "for Albions

sake" (J8.17), "That Man may live upon Earth till the time of his



avaking" (M27.61). At the time of Albion's awaking Los is praised
“"Because he kept the Divine Vision in time of trouble" (J95.20). "[Mly
business is to Create" (J10.21), Los declares, and his principal
creation is "The great City of Golgoncoza" (J12.46), the temporal home
of the awakened imagination "in time of trouble," and the alternative
to the "Building [of] Natural Religion" (J66.8). In Golgonooza, Los
labours "To Create a World of Generation from the World of Death"
(J58.18), "Fixing The Sexual into an ever-prolific Generation"
(J73.26). The most complete description of Golgonooza appears in the
first chapter of Jerusalem (12.45-13.55). The most extensive account
of the "Elohistic" labours undertaken in Golgonooza appears in the
final plates of Milton, I (24.44-29.65); this section concludes by
identifying "the World" Los creates with "Nature' understood as "a
Vision of the Science of the Elohim": "Such is the World of Los the
labour of six thousand years. / Thus Nature is a Vision of the Science
of the Elohim" (M29.64-65).3

While few studies have made Los their principal subject (and no
study to my knowledge takes Los's Science of the Elohim as its major
focus), it has long been a commonplace of Blake criticism to recognize
that around 'the Shadowy Prophet' are gathered many of the central
issues of Blake's poetic argument. "Los's labors," as S. Foster Damon
put it, "represent the development of Blake's thought."h According to
W. J. T. Mitchell, "Blake has Los, his alter ego, personify Time,
Poetry, Prophecy, and the Imagination simultaneously."5 Following
Fearful Symmetry, which began with Blake's theory of knowledge and
invoked the principle, esse est percipi, to explain his idea of

imagination, Los has been closely linked to the theme of perception,



being regarded as "the shaper of our perceptions" (Fcosch), as "the
act of perceiving”" (Rose), and as the creator of those "imaginative
constructs which give form to human perception” (Paley).6 The notion
that what exists is relative to human perception flatly contradicts
the primary assumptions of classical physics and empiricism; and the
theme of Los and his labours has been considered in relation to
Blake's critique of "Bacon, Newton & Locke."’ Underlyinz the theme of
perception and Blake's dispute with Newtonian science is the broad
issue of the relation between "imagination’* and "nature.'" The central
role of Los in critical assessment. of this issue we will examine in
more detail shortly.

The consensus of opinion in what W. J. T. Mitchell has called the
"formalist" phase of Blake criticism has tended to confirm Northrop
Frye's view that Los is "the hero of all Blake's later poems," that
is, a comic hero labouring in the assurance of an eventual
apocalyptic triumph over the demonic perversions of Natural Religion.8
A foundation of this comic perception of Los has been the
differentiation of his Lambeth labours from those of the "later
poems," the major prophecies. As Paley puts it in his study of the
development of Blake's thought, "Blake's concept of Imagination as
symbolized by Los in the Lambeth books and in Vala is different from

the conception we find in The Four Zoas. According to this later idea

of Imagination, elaborated in Milton and Jerusalem, lLos is not merely
one of four faculties but is the creator of all human reaslities."? Los
in Lambeth is a creator of sorts--indeed his labour of binding Urizen

in seven "Ages" (The Book of Urizen Ch.IV[b]) appears to parody the



" Elohistic creatior of Genesis 1. But the parody is self-consuming:
Los's "Creation" amounts to an "Egypt" of "devouring darkness,"
"shrunk up from existence" (BU28.10,3 25.39). Damon was perhaps the
first to differentiate between early and later texts on the basis of a
changed attitude on Blake's part toward the Elohistic creation or
World of Generation: "Blake had originally considered Creation as the
lowest point of the Fall; now he insists that it is the first step
upward from the nadir."10 on this view, Los in Lambeth participates in
or consolidates the fall from Eternity to "Egypt" or the World of
Death; while in the later poems, creating a World of Generation
distinct from and superior to Ulro, Los initiates the movement to
repair the damage of the fall, responsibility for which is shifted
from Los to Satan. According to the argument of Fearful Symmetry, in
binding Urizen and Orc, Los in Lambeth produces the "Orc-cycle'" of
unending recurrence, where frustrated desire and bewildered reason
compose the terms of fallen experience; the major prophecies show us
"the struggle of Los and Satan for the body of Luvah [i.e., Orc],"
where Satan attempts to perpetuate the Orc-cycle and Los creates the
conditions of possibility for breaking out of it.ll

Following the contours of this interpretation, Susan Fox in her
commentary on Milton defines the Science of the Elohim as "the science
of reconstruction after catastrophe";12 practising this science, Los
reorganizes the chaos resulting from Satan's usurpation of
Palamabron's station as described in the Bard's Song. In his work on
Blake's response to Newton, Donald Ault defines Los's science as a

"visionary transformation of the repressive form of the Newtonian

world"; in his six-thousand year labours "Los recreates nature from



its state of Newtonian Ulro."l3 For Harold Bloom, Los's recreation or
reconstruction is "a guard against chaos," a defence against aeism's
encroachments; this guard is an "awakened vision of nature," that is,
a "vision of all nature as existent under the fatherhood of Los."l% At
the definitive center of "formalist" interpretations, Northrop Frye
argues that the '"Vision of the Science of the Elohim" we see at the
end of Milton's first book is "the vision of time and space as the
home, tent or tabernacle of man," where 'the whole objective world is
seen as a creation of Los."1

It seems possible to identify a consensus of opinion centering on
the proposition that Los, practising the Science of the Elohim, re-
organizes postlapsarian chaos by creating the objective world of
nature. In more recent years, however (as Blake studies perhaps begin
to reflect the growing desire in criticism to favour ironic readings
based on the discovery or recognition of incoherence in texts), the
formalist perception of Los as heroic creator has shown signs of
stress.

In an essay on Milton, W. J. T. Mitcheli has argued that Los
appears not as a hero but rather as a type of Narcissus, lost in a
"bemused contemplation of [his] own creation'; t:at Los's labours
merely perpetuate the Satan-perverted "system," "rather than freeing
men from it"; and that what Los's creation of nature in fact reveals
is "the dilemma of the active imagination creating its own prison."16
"Critics who admire Los," notes Leopold Damrosch Jr., "sometimes

exaggerate the prophet's self-righteousness, and underestimate the

importance of the enslaved Spectre of externalized creation."7 The



status of Los's creation is '""deeply ambiguous,"

argues Damrosch, for
"if Los has redeemed the creation of the Elohim, on the other hand he
has inevitably participated in that creation by imposing form and
limit."18 Los's ceuvre "points beyond its images to the truths which
they symbolize yet petrify."19 Golgonooza is '"put together with
allegorical rigidity,'" and while it "represents the best that can be
done with physical materials--with material materials--in using them
at all it confesses its distance from Eden."20

An obvious effect of such ironic readings is to erase the
distinction between the early and the later Los. An "enslaved Spectre
of externalized creation'" aptly describes Los in Lambeth; but for
Damrosch and Mitchell, Los in the major prophecies remains a type of
Victor Frankenstein, practising a science which enslaves him to his
own botched creation. This raises the question of why Blake took such

pains to refine the theme of Los and his labours, and why he gave this

theme such a prominent place in Milton and Jerusalem. For Damrosch,

this is a central manifestation of the "serious inconsistencies'" and
"potent contradictions [which] lie at the heart of Blake's system."zl
For Mitchell, the phenomenon of Los 'creating his own prison'
confronts us with "the basic dilemma of all Blake's poetry: if we
create our nature, why do we botch the job, and how do we set things
right? Los has no answer ."22

It should be observed that the ironic view of Los proposed by
Mitchell and Damrosch serves to highlight an ambiguity quite apparent
in the formalist, comic interpretation. The latter, as we have noted,

appears to attribute to Los "of the Elohim" the power to create nature

or "the whole objective world." However, as every reader of Blake is




aware, it is possible to cite many passages where Blake (or Los)
appears tc vilify nature, to repudiate 'the Outward Creation'" as "the
Dirt upon my feet" (VLJ E565) or as "a corporeal & ever dying
Vegetation & Corruption'" (J90.42). Contradicting Wordsworth, Blake
declares that "Natural Objects always did & now do Weaken deaden &
obliterate Imagination in Me Wordsworth must know that what he Writes
Valuable is Not to be found in Nature" (Ann. to Wordsworth's Poems
E665). The formalist interpretation of such passages centers around
the theme of what Frye calls the ''dialectical opposition between
imagination and nature."?3 According to this theme, nature is what
imagination is not, is opposed to and less than imagination.
Wordsworth's error is to mix or confuse what should be separate, "o
attribute to nature attributes of imagination. The telos of Blake's
thought is an apocalypse, an unveiling or clarification of confusion,
a Last Judgment vision in which the terms of the "dialectic' are once
and for ever separated, so that it becomes possible, as Frye puts it,
""to see the physical world as Satanic rather than divine."?% It is the
task of the prophetic imagination--that is, the labour of Los--to
create the conditicas of possibility for the Last Judgment, to awaken
us to the apocalyptic knowledge that, to cite Frye again, '"Everything
we call 'nature,' the physical world around us, is sub-moral,
subhuman, sub-imaginative."25
But we can ask how this theme is to be reconciled with Los's
Science of the Elochim, how, on the one hand, the need to reconstruct
what has become chaos can lead Los to create "the whole objective

world," while on the other hand and at the same time Los must labour




to identify "the physical world around us" as Satanic. For Thomas
Frosch, the world of Los as focused in Golgonooza is "potentially the
point of entry to a new world"; what Los creates, his "art," is "not
an end but a way."z6 The end is Eternity, the home of the awakened
imagination, a new world. The end is not tc be confused with the way
because the world of Los is not liberated from nature. Los's artefacts
are imaginative forms, but they are '"built in nature" and therefore
must be regarded as forms of '"fallen art."27 Los represents the
eternal imagination, but he works with and "in" fallen nature. That
is, the imagination-nature dialectic, as it defines the theme of Los
and his labours, undermines his achievement, situating Los in an
"ambivalent position" where his oeuvre is "both fundamentally opposed
to all our limitations and finally subject to them."28

Harold Bloom's analysis of the Vision of the Science of the
Elohim discovers Los in the same "ambivalent position,' for the same
"dialectical" reasons. 'Nature, viewed from the perspective of Los,"
Bloom argues, ''can after all be seen as imagination itself."29
However, the '"perspective of Los" is defined by the imagination-nature
opposition: "The other term of Blake's dialectic, the expansive
imagination that phenomenal nature cannot comprehend, enters
inevitably at the passage's close, to remind us that even the awakened
vision of nature gives us only the uem of the imaginative garment."30
Los labours to create "an awakened vision of nature," but when
imagination enters Bloom's analysis we are reminded that nature cannot
after all be imagination, is always less than imagination. Again,
Los's oecuvre is emptied or devalued by the terms which define it: the

vision of nature--because it is a vision of nature, and because nature



is sub-imaginative--can only be a composition of "constructs [which]
are never to be valued for their own sakes, but constantly to be
created and destroyed by the imagination."31
It is but a short step from Bloom's pleasant but intrinsically
worthless 'constructs" to Mitchell's view that Los creates his own
prison; or from Frosch's '"ambivalent position" to Damrosch's view of
the "ambiguous and difficult status of Los's art."32 This short step
involves no new interpretative principles, but only a more rigorous
application of the imagination-nature opposition already present in
the formalist interpretation. If imagination is good, and nature is
opposed to imagination, then it follows obviously that nature is
"never good in itself"; and if Los must needs build his forms "in
nature,' then it follows that his forms are, at best, "useless unless
we can look through them to the truth which, once apprehended, needs
them no more.">3 If Los labours to create an objective world which,
because it is natural, must be regarded as subhuman and '"Satanic,"
then the Elohistic labour of creation amounts only to what Mitchell
calls "an absurd and paradoxical affirmation of the need to continue
creating when creation seems to have become a cycle of oppression and
destructive reaction."3%
For Damrosch, the way of Blake's argument contradicts the end:
Los's effort to redeem the creation of the Elochim by imposing form on
phenomenal nature cannot be reconciled with Blake's ultimate
affirmation of imagination as a transcendent reality. Indeed, for

Damrosch, contradiction is the very essence of Blake's thought: the

career of Los expresses the '"warfare of antitheses' which compose
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Blake's text, and illustrates Blake's heroic-quixotic attempt to
"reconcile the irreconcilable."3> For i1fitchell, the position of Los
is absurd: he must create, in the knowledge that what he creates
"givies] life even to the forces of evil, death, and destruction."36
"The entire cosmos" is "the fabrication of the human imagination'"--and
it is a "botched job.“37 The problem--Blake's ''real problem"--is
therefore "to design a system that would self-destruct", in the hope
that the botched fabrication will consume itself.38

Neither Mitchell nor Damrosch wish to banish Blake from the canon
of important poets; both continue to affirm that Blake's work has what
Damrosch calls a "peculiar energy and value."39 But it does not seem
a great step from their affirmation of contradiction and absurdity as
the central meaning of Blake's art to the view expressed by Tilottama
Rajan, that the claims made by Blake for imagination are too
contradictory of the real world to be of any genuine importance. Are
we really prepared to credit the claim that the entire cosmos is a
"fabrication of the human imagination"? We can ask if Damrosch's
reading discloses anything more than the story of a desire negating
itself and its milieu in the name of a lost origin, in a futile quest
for some transcendental signified--thz: is, the familiar story of
desire "craving the illusion of a transcendental truth," as Rajan puts
it.%0 1f by the very nature of his labours Los only defines and
consolidates the gap between nature or things as they are and things
as we desire them to be, by what authority does Los or Blake disparage
the actual in favour of a world that is, after all, only imagined? For
Rajan, '"Blake's grandiose claims for the reshaping power of

imagination" are to be regarded as transparent "naivete."4l
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We have traced the outlines of a movement from the affirmation of
Los as the heroic center of Blake's thought, to a recognition that at
the center disclosed by Los lies contradiction, and therefore deep
ambiguity or absurdity or naivete. What remains constant in this
movement from comic to ironic perceptions is the idea of an
imagination-nature opposition. Earlier readings pictured Los as
triumphing over a sub-imaginative nature; more recent views question
or deny this triumph. But common both to formalist readings and to
Tilottama Rajan is the idea that "imagination" (whatever it be: "the
creator of all human realities" or the "intentional" repository of
human unreality) is other than and opposed to "nature.' We have
attributed this idea to Blake, so that, on his authority, it has
properly come to govern our critical episteme, shaping our reading of
the prophecies and establishing the terms of our understanding of Los
and the theme of his labours. But we can wonder why, if Blake's
affirmation of imagination necessarily entails a rejection of nature,
he insists in Milton on building Jerusalem "In Englands green &
pleasant Land" (M1); or why, of ""All Human Forms identified" at the
close of Jerusalem, Blake chooses to name "Tree Metal Earth & Stone"
(J99.1). It is precisely the idea of an imagination-nature opposition,
the value of this idea as a principle of interpretation, and the claim
that Blake himself authorizes or endorses this idea, that I shall now

attempt to put in question.

Part 2 - The Cloven Fiction

"The Last Judgment,'" Blake argues, "is an Overwhelming of Bad Art



& Science" (VLJ E565). By "Bad Art & Science" he means, in a word,
deism or Natural Religion, "the dominant system of Error in Blake's
poetry," as Bloom puts it.42 Natural Religion may be defined as that
art, science or religion for which the term "natvre" signifies a
reality external to the human mind or imagination. This includes the
traditional account of nature as "the Art of God," the account given
in Genesis or in Milton's Paradise Lost. And it includes the science

of "Bacon, Newton & Locke,"

whose representation of nature earns them
a special "Tabernacle" in the Building of Natural Religion (J66.14).

To the sense of nature as divine artefact Newton added the notion
that the things or bodies which compose nature are themselves composed
of tiny atoms or particles of "matter'": "It seems probable to me,"
Newton suggests in his Opticks, "that God in the beginning formed
matter in solid, massy, hard, impenetrable, movable palr:f;iclc-zs."l'3 In
his Principia, Newton argues that the "evidence of experiments"
requires us to couclude that "the least particles of all bodies [are]
also all extended, and hard and impenetrable and movable and endowed
with their forces of inertia. And this is the foundation of natural
philosophy."hb

This foundation is what Werner Heisenberg calls 'the ontology of
materialism": "the idea of an objective real world whose smallest
parts exist objectively in the same sense as stones or trees exist,
independently of whether or not we observe them."%> Of these particles
as defined by Newton, no one can predicate mind or intelligence;

"nature' thus comprises an objective real world from which the human

mind is by definition excluded. Newton's "foundation" thus implies

12



what Heisenberg calls the "Cartesian partition": "The old division of
the world into objective processes in space and time and the mind in
which these processes are mirrored--in other words, the Cartesian

difference between res cogitans and res f_xt:ensa."‘r‘6

It is precisely this "foundation," this ntology of materialism,
which Blake singles out for criticism as an example of the "Bad Art &
Science" which the Last Judgment must overwhelm: '"Mental Things are
alone Real what is Calld Corporeal Nobody Knows of its Dwelling Place
[it] is in Fallacy & its Exis*ence an Imposture Where is the Existence
Out of Mind or Thought Where is it but in the Mind of a Fool" (VLJ
E565). By definition--that is, according to the terms of the Cartesian
partition which identifies mind and nature and determines their
relation--Newton's material or '"physical" nature is supposed to be an
"existence out of mind.'" But we cannot perceive or know that which is,
by definition, other than our capacity to perceive and know. Newton's
"impenetrable" particles would be impenetrable to knowledge and to
empirical observation; an order of things composed of such particles
would be unknowable, 'opaque,'" as Blake puts it. The idea of a
"science of matter" is for Blake an "impossible absurdity" (M40.13),
founded on "Fallacy."

Blake, of course, by no means stands alone in his opposition to
the Cartesian partition or "Cloven Fiction" promulgated by classical
physics. Berkeley had argued, '"As to what is said of the absolute
existence of unthinking things without any relation to their being
perceived, that seems perfectly unintelligible. Their esse is percipi,
nor is it possible they should have any existence out of the minds or

thinking things which perceive them."47 Kant, in his Critique of Pure
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Reason, brought the Cartesian partition to the extreme conclusion that
our knowledge of nature can be knowledge of appearances only, and that

things as they are in themselves are in fact and necessarily unknown

47a

to us"’'“. In his Biographia Literaria, Coleridge treats the 'system of

Dualism introduced by Des Cartes" and "materialism" as separate
philosophical systems. But neither system, he argues, can explain how
we could have knowledge of "things without us" if we conceive them as
material existents; how "something essentially different from
ourselves...could possibly become a part of our immediate
consciousness (in other words, how that which ex hypothesi is and
continues to be extrinsic and alien to our being should become a
modification of our being).“l‘8

In What Coleridge Thought, Owen Barfield places Coleridge's
critique of the the "Cartesian fiction," and his attempt to formulate
an alternative to it, at the center of ''what Coleridge thought'; one
of the chief obstacles to our understanding of Coleridge, Barfield
contends, is that the Cartesian partition is one of '"the most
cherished assumptions in which our present civilisation and culture

are rooted."%9 This view of the stubborn persistence of Cartesian

assumptions is supported by Richard Rorty, in Philosophy and the

Mirror of Nature. '"Modern philosophers,' suggests Leopold Damrosch,
"also reject that kind {i.e., Cartesian] of dualism."?? But Rorty
questions whether this rejection has not been facile, whether the
"frame of reference' and "imagery" instituted by Descartes, Locke and
Kant does not persist even amongst modern philosophers who profess to

have rejected Cartesian dualism:
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It is pictures rather than propositions, metaphors
rather than statements, which determine most of our
philosophical convictions. The picture which holds
traditional philosophy captive is that of the mind as a
great mirror, containing various representations--some
accurate, some not--and capable of being studied by
pure, nonempirical methods. Without the notion of the
mind as a mirror, the notion of knowledge as accuracy of
representation would not have suggested itself. Without
this latter notion, the strategy common to Descartes and
Kant--getting more accurate representations by
inspecting, repairing, and polishing the mirror, so to
speak--would not have made sense. Without this strategy
in mind, recent claims that philosophy could consist of
"conceptual analysis" or "phenomenological analysis" or
"explication of meanings'" or examination of '"the logic
of our language" or of 'the structure of the
constituting activity of consciousness" would not have
made sense. 51

Martin Heidegger sees the division of existents into self-
conscious, mirroring, subjects and unthinking objects as an attribute
of "technology": "Even this, that man becomes the subject and the
world the object is a consequence of technology's nature establishing
itself."32 "Only in modern times,'" Heidegger claims, "does this nature
[of technology] begin to unfold as a destiny of the truth of all
beings."s3 One does not simply reject technology, for we live in a
world shaped by 'the predominance of technological ideas whose
development has long since been removed beyond the realms of the
individual's personal views and opinions."sa We believe, or act as if
we believe, that "the essence of life is supposed to yield itself to
technical production."55 Man thinks and acts as if he were "forced to
secure all beings that are his concern as the substance for his
planning and calculating; and to carry this manipulation on past all
bounds."7® We have moved from the representation of nature as res
extensa or material object to a point where "the earth and its

atmosphere become raw material. Man becomes human material, which is
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disposed of with a view to proposed goals."57 In "The Question
Concerning Technology," Heidegger argues that things no longer have
even the superficial and bestowed dignity of "objects" but are simply
indeterminate raw material or "stock" (Bestand). This new "objectless"
world, in which nature is understood as a '"calculable coherence of

forces,"58

arises not from a rejection of Descartes and Newton but
from a relentless carrying forward of the mathematical project of
their science, where the order of things is assimilated into the order
of that which can be measured, compared and manipulated.

According to Werner Heisenberg, the "influence of the Cartesian
division on human thought in the following centuries can hardly be
over-estimated, but it is just this division which we have to
criticize later from the development of physics in out time.">? The
development to which Heisenberg alludes is the Copenhagen
interpretation of quantum theory, the "conceptual structure' of which
"differs radically from that of classical physics."6° This critique of
Newton begins with the recognition that investigation of atomic events
necessarily entails an intervention by the observer (or his
instruments) upon the observed; this intervention cannot be ignored,
for it forms an integral part of the observed event or process. "In
other words, the observer and observed form an integrated unit that
cannot be broken down into independent components."61 The Cartesian
partition which divides known being and knowing being into independent
components is thus ''no longer a suitable starting point for our

understanding of modern science."92 Nor is the Cartesian framework

adequate for our understanding of "nature.'" The idea of a res extensa,
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alien and extrinsic to our mind, an objective real world existing "out
of mind," whether we observe it or not, is "meaningless'": "an
unobserved world cannot be measured or described and is therefore
meaningless to an empirical scientist."63

The foundation of Newton's nature is the concept of the atom as
thing-in-itself, the unit of "matter," the '"corporeal particle." For
Blake, because mental things are alone real, Newton's "Atom" is "A
Thing that does not Exist" (Letter to Cumberland 12 April 1827 E783).
Newton claimed to have collected the concept of the material particle
by general induction from phenomena, from empirical observation and
the "evidence of experiments." According to Heisenberg, however, 'the
experiments have shown the complete mutability of matter. All the
elementary particles can, at sufficiently high energies, be transmuted
into other particles, or they can simply be created from kinetic
energy and can be annihilated into energy, for instance into
radiation."64 In other words, the atom as conceived by Newton is a
thing that does not exist: "Atoms are not hard little balls."03 we
cannot conceive atoms "as if they were so many bricks or grains of
sand."%0 Atoms or elementary particles "form a world of potentialities
or possibilities rather than one of things or facts."%7 “Atoms are
neither things {Dinge] nor objects [Gegenstinde]. "8

Taken together, Heidegger's notion that the "technological
process articulated and consolidated in the mathematical project of
modern, Cartesian science has much to do with the shape of our
ordinary world of experience, and Heisenberg's notion that the

Cartesian foundation of classical physics rests not on the bedrock of

empirical fact but rather on a wish that misconstrues the very nature



of empirical fact, provide, I think, a useful context for
understanding Blake's critique of "Bacon, Newton & Locke" as Natural
Religion. That Newton's "ontology of materialism" is a "Cloven
Fiction" or "Fallacy" Blake considered a point worthy of emphasis in

the ultimate paragraph of his commentary on A Vision of The Last

Judgment. Within the Cartesian episteme of classical physics a fallecy
or error is merely "theoretical": it may have serious consequences for
our "model" of the objective world, but a theoretical model is after
all only a "subjective" construct. For Blake, because mental things
are alone real, because what exists cannot be divided into "mental"
and "physical' categories, the mental errors of "Bad Art & Science"
have more than theoretical implications. Newtonian science creates a
vision, a mental form, an episteme, which determines the identity of
man as a spectral subject, that is, as a being that is excluded from
what is real by virtue of its identity. This spectre or "selfhood" has
its corollary: Newton's science makes claims not only on man but also
on nature, on the order of things, including the human body; things
henceforth are to enjoy the career of objects, corporeal forms
consisting of inert particles acted upon by mechanical laws of matter.
These Newtonian atoms do not exist. But Fallacy or Error is also
“Creation" (VLJ E565). As in Heidegger's analysis, where technology
appears as a "'destiny" not because things consist of matter but
because we believe that they do, so for Blake Natural Religion owes
its status as significant "Creation" to the fact that Albion, in his
state of sleep, bLelieves the myth of external reality, and therefore

thinks in terms of spectres and shadows. Natural Religion is both an
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"impossible absurdity," and a vision or creation, the oeuvre of the
idolatrous, solipsistic imagination of sleeping Albion. Natural
Religion appears in the prophecies as a system which produces effects;
as the phenomenon of "Bad Art & Science'"; as an episteme or
architecture or "Building'"; as a "disease" which sickens man and
things; as a regime, with laws, commands, punishments, victims.

The most salient of Natural Religion's effects is, in a word,

negation. "Nature,"

conceived as a res extensa consisting of inert
particles disposed in void space, would be, literally, a '"World of
Death,'" for no one can predicate life of Newtonian atoms. Intelligence
or mental acts are also excluded from this nature, so that "man," as a
thinking being, is by definition an alien or stranger, homeless.
Excluded from what is real, the human mind becomes phantasmal, a
source of illusion. Hence Nietzsche's vision of '"truth" as a "mobile
army of metaphors, metonyms, and anthropomorphisms--in short, a sum of
human relations": "truths are illusions about which one has forgotten
that this is what they are."%9
To "labour in Knowledge,' Blake claims, "is to Build up
Jerusalem" (J77). But knowledge in the universe conceived by Newton is

"theoretical," "subjective,"

a representation of a presence that is
elsewhere, a rea ity lacking its reality. What we know, argues Kant,
are not the things themselves but appearances or objects formed by our
unknowing minds. As Nietzsche puts it: "It is we alone who have
devised cause, sequence, for-each-other, relativity, constraint,
number, law, freedom, motive, and purpose; and when we project and mix
this symbol world into things as if it existed 'in itself,' we ac.

once more as we have always acted--mxthologicallz."70
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Part 3 - The Consensus

"Throughout his career,'" argues Damrosch, "Blake firmly opposed
a* least one form of dualism, the Cartesian distinction between mind
(or soul) and body."71 No one will say that criticism has over-looked
Blake's firm opposition to Cartesian dualism. Since the time of

Fearful Symmetry, which began with Blake's "case against Locke'" and

the theory of mental acts as being some kind of 'reflection'" of "some
kind of nonmental reality,"72 Blake's opposition to the cloven
fiction promulgated by Bacon, Newton and Locke has been a commonplace
theme in Blake studies. "There is a consensus nowadays,' as Damrosch
puts it, "that Blake has nothing to do with conventional distinctions
between mind and body, subjective and objective realms."’3

Reflecting this consensus in her recent commentary on Jerusalem,
i1inna Doskow defines the major theme of that work, Albion's "fall into
division," by saying that Albion ''separates his immortal from his
mortal self and lapses into Cartesian duvalism, dividing mind from body
and splitting into separate rational and physical parts, his male and
female divisions."’% Consistent with this sense of the fall is
Doskow's view of Albion's "awakening" at the end of Jerusalem: "The
original division based on the subject-object distinction is thus
overthrown in imaginative unity."75 Imaginative unity means that the
"entire universe is humanized in the subjective identification of all
creation within Albion."’® That is, the subject-object distinction is
overthrown, with the result that the "entire phenomenal world is now
w?7

part of subjective existence.

One can surely be forgiven for thinking this analysis of Albion's
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awakening somewhat confusing. How can the subject-object distinction
be overthrown through an extension of human subjectivity? Were the
Cartesian dualism in fact overthrown, w at need would there be to
modify the nouns "existence" and "identification" with the adjective
"“subjective'--a term which implies the "objective," which implies the
Cartesian episteme? Were it "exte.ded" to include the objective, would
the subjective not be something more than "'subjective'? The idea that
the "phenomenal world" must be understood as subjective--that the
phenomenon as we perceive it is not the thing itself but a mental and
therefore subjective representation--is familiar Kantian doctrine. If
this is what Albion's awakening means then we ought not to speak of
overthrowing Cartesian dualism.

Whether or not this is what Blake means by Albion's awakening, it
seems clear that, in this instance (and Doskow's commentary, let it be
said, is an example of good contemporary criticism), we have not
overthrown the Cartesian framework in our own discourse: the word
"subjective'" is not Blake's. Indeed it would appear that, in this
instance, we on the one hand recognize the anti-Cartesian force of
Blake's text, its intention to express an alternative to divided
existence; while we on the other hand approach this text with a
critical discourse whose concepts are shaped by and, however
unwittingly, promulgate Cartesian assumptions--a discourse quite
unable therefore to articulate an alternative to the Cartesian
episteme. This in turn raises the question of whether 'this instance"
is exceptional, or rather typical and representative.

Blake's critique of Locke, according to Fearful Symmetry, is
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based on "the fact that imagination creates reality."78 This bold
proposition certainly is incompatible with the Cartesian tradition,
which reaffirms the ancient identification of imagination as
phantasia, the creator of illusory images (phantasmata). Morton Paley
seems to concur with Frye's proposition when, in a passage cited
earlier, he defines Los's status in the major prophecies as symbolic
of that imagination which is "the creator of all human realities.'" But
what Paley has added to Frye's thesis--the adjective ‘human'--raises
certain questions. Are there other realities which Los, no less than
the orthodox Cartesian, does not create but must accept as given? What
is the relation between human realities and the order of things? Are
human realities, like Nietzsche's '"truth," anthropomorphisms that we
alone have devised, a sum of human relations, a sum of relations that,
precisely because it is human, must be identified as illusory?

In a more modest definition of Los's function, Paley argues that
Los creates '"the imaginative constructs which give form to human
perception."79 But, again, we can question whether this formulation is
not amenable to a Kantian interpretation, where the forms of human
perception, because they are human constructs, must be understood as
subjective. If perception is formed of such constructs, do we perceive
things or constructed representations of things? Is Los's World of
Generation a world of things or a world of perception-shaping
constructs? Are imaginative constructs windows or mirrors or lamps? Do
they disclose or illuminate existents, or do they disclose a sum of
human relations--metaphors, metonyms and anthropomorphisms?

Thomas Frosch, also arguing that Los is "the shaper of our

perceptions,' locates this labour of shaping in Golgonooza, where
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"natural objects are transformed into poetic percepts."80 Taken
literally, this proposition contradicts Cartesian assumptions, which
identify natural objects as belonging to a res extensa from which both
poetry and perception are excluded. But Frosch seems immediately to
swerve from the literal force of his claim, explaining this
transformation from nature to arc by saying that, in Golgonooza,
"things are seen in their relation to man."8l But it is precisely
Kant's claim that things can be seen only in their relation to man,
only in the form of appearances that we have devised, and not as they
are in themselves. In which case the act of shaping perceptions
involves no transformation or movement from nature to art, but rather
confirms the impossibility of such a movement; so that the idea of
such a transformation must be put down to poetic licence, to metaphor
or metonym.

Harold Bloom, in a passage cited earlier, identifies the vision
of Los's labours in Golgonooza as a ''vision of all nature as existent
under the fatherhood of Los."82 Again, taken literally, the idea that
imzgination '"fathers" nature contradicts the Cartesian identities of
imagination and nature. Again, however, we can detect a shift away
from the original claim. Elaborating upon the vision, Bloom suggests

that what Los creates are "constructs," "only an artifice of
Eternity," a "sculpture."83 That is, the sense of what Los fathers or
creates shifts from "all nature" to "artifice'" and "sculpture'--from
nature to art, from things to "constructs." Certainly the proposition

that imagination creates art will offend no Cartesian sensibilities,

particularly when Bloom insists that imagination's artificial
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constructs are "never te be valued for their own sakes."84

The reason why what Los creates in Golgonooza is never to be
valued for its own sake, according to Damrosch, is that "Golgonooza
represents the best that can be done with physical materials--with
material materials--but in using them at all it confesses its distance
from Eden."8% If the words "physical, material materials' mean
something other than the "corporeal' substance or matter conceived by
Newton, Damrosch does not say. These words come not from the
prophecies but from their critizal interpretation; and in using them
at all the interpretation appears to confess its complete harmony with
the discourse of classical physics.

Starting from the boldly anti-Cartesian claim that "imagination
creates reality," we have observed this reality become 'subjectiv:,"
"human," a reality that is less than wholly real, an "artifice," an
artificial reality consisting of "constructs" and "sculpture'--which
is to say that imagination creates art, an ambiguous art whose formal
constructs represent an intention or desire to escape from matter, but
an art constructed out of ''material materials." And what we have
observed is a critical discourse in which there is a consensus that
Blake firmly opposed the Cartesian dualism of classical physics.

In this context I would like to return to our earlier discussion
of the "imagination-nature dialectic.'" This idea, we have noted,
cannot be regarded simply as one theme among others in critical
discourse: it has served as a key formal assumption for
interpretation, shaping the perception both of Blake's overall
prophetic argument and of the role of Los within this argument.

According to the terms of this dialectic, imagination is good, '"the
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creator of all human realities," while nature is subhuman, sub-
imaginative, "never good in itself." This contradicts--in fact,
reverses--the values assigned to imagination and nature by Bacon,
Newton and Locke. But this reversal of values does not overthrow the
underlying idea of a partition or division. It remains that the
identity of "imagination" is conceived in terms of an opposition to
"nature." Imagination is that which nature is not--which is precisely
how Bacon defines imagination: "being not tied to the laws of matter,
[imagination] may at pleasure join that which nature hath severed, and
sever that which nature hath joined; and so make unlawful matches and
divorces of things."86

One consequence of the imagination-nature dialectic we have
already noted, namely that it seems to place Los in an "ambivalent
position': if he builds his forms or constructs "in nature," and if
nature is fallen or Satanic, then it would seem that Los's labours
serve only to consolidate the fall. Underlying Los's dilemma is the
principle that, within the framework of this imagination-nature
opposition, to affirm imagination it is necessary to negate nature.
The world around us in which we live must be identified as subhuman;
the things amongst which we live must be conceived as "Satanic,'" their
reality or existence repudiated as illusory. Hence Los's oceuvre is
devalued precisely because it is "art within nature," "fallen art,
built in nature."87 But we can ask how this result, the negation of
ordinary experience, differs from Kantian doctrine, where the world of
things around us, that which we perceive, becomes a world of

"phenomena," a shadowy realm of representations excluded from an in-
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itself that abides elsewhere, beyond what we can know.

If nature is sub-imaginative, if the world of ordinary experience
is illusory, then imagination must belong elsewhere, must originate
"“"from outside" familiar experience. That is, to affirm imagination
according to the terms of the dialectic it seems necessary not only to
negate nature but aiso to affirm imagination as "exotic," as a
strange, unfamiliar--perhaps '"mystical' power. As a champion of
imagination, Blake would be that which the post-Frygian tradition has
always maintained he was not: an outsider, a mystic, an obscure poet
of visionary margins. According to Mitchell, a key achievement of
formalist criticism has been the idea of Blake as ''the centrally
English poet," "his assimilation into the canon of mainstream English
literature."88 And yet, Mitchell notes,

Every sophisticated formal analysis of [Jerusalem] in

the last twenty years has tried to rescue it with some

paradoxical and quasi-modernist formula of "form in

anti-form," treating the failure of the poem to conform

to any narrative or rhetorical scheme as part of a

master design to disrupt our reliance on narrative,

causal, and temporal order, and to replace it with a

non-linear, visionary, diagrammatic and "eternal"

aesthetic. 89
We can ask what this visionary aesthetic means, what content it
organizes or shapes. According to criticism's dialectic, this content
musc be imagination: the poem's organization must imitate not illusory
nature but the shaping spirit of imagination itself. But this
imagination has been defined by its opposition to nature, to the
"objective" world. A skeptical reader may well ask whether such an
imagination is not '"subjective,” whether the content of the prophecies

is not the solipsistic musings of an eccentric lost in a private

mythology, whether Blake's claims for an "eternal" imagination are not
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grandiose and naive.

We have noted how the idea of a reality-creating imagination
becomes in critical articulation subjective, human and artificial--
that is, seemingly quite consistent with the Cartesian view of
imagination. We have noted, too, that the imagination-nature
dialectic, while it reverses Newtonian values, maintains the structure
of division, and, no less than in Kant's system, seems to require that
we identify the familiar things we perceive as phantasmata. We can
ask, further, whether the idea of an exotic, unnatural imagination
differs from Bacon's definition of an "extremely licenced'" power that
joins and severs "unlawfully," that is, from outside the ''laws of
matter." We can wonder if the "assimilation" of Blake has not been an
assimilation into the central Cartesian tradition of European science
and metaphysics, where the strange and exotic is tamed, or at least
kept under control, governed, confined within the concept of
phantasia.

Mitchell, at the conclusion of his lucid study of Blake's
Composite Art, evokes as '"the central meaning of Blake's art," Albert
Carus's interpretation of the myth of Sisyphus and the existentialist
concept of "absurdity."90 Granted that "absurdity" names a modern
concept and emotion, "the evidence seems overwhelming," Mitchell
argues, ''that Blake would have appreciated, if not used, this word in
its modern sense."?l Thus the "work of Los, like that of Sisyphus,"
is "an affirmation in the face of absurdity,' a "human affirmation of
meaning in the face of a cosmos from which all transcendent, objective

guarantees of meaning have vanished."92 This absurd absence of
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transcendent meaning can be liberating, inasmuch as it affords
imagination the freedom and space to create for itself its own world:
"Blake transforms the potentially crippling sense of the absurdity of
his work into a vision which resides on the perilous border between
the sublime and the ridiculous, absorbing both these realms, and the
viewer, into a larger, divinely comic world."93

Whether or not this is what Blake means, there can be no question
that what this means is in complete harmony with the Cartesian
tradition, that the modern idea of absurdity is itself an
interpretation of the Cartesian partition. For Descartes, the division
between res cogitans and res extensa is rational because thinking and
unthinking beings are alike the artefacts of a rational creator who
intended that they be separate. For Sartre or Camus, accepting the
partition but not the God who transcends it, absurdity names the

relation between en-soi and pour-soi, between the human mind which

affirms meaning and value and a world which has no meaning,
transcendent or otherwise. "This world in itself," as Camus puts it,

is not reasonable, that is all that can be said. But
what is absurd is the confrontation of this irrational
and the wild longing for clarity whose call echoes in
the human heart. The absurd depends as much on man as on
the world. For the moment it is all that links them
together. It binds them one to the other as only hatred
can weld two creatures together. 94

Blake calls Natural Religion an "impossible absurdity," meaning
among other things that we could not know either a transcendent "God
afar off" (J4.18) or a nature conceived as a non-mental "in itself."
Camus, accepting the premise of divided existence, accepts that

science is impossible, which is to say, that science amounts to a

human construction, to metaphor, to a work of art:



Yet all the knowledge on earth will give me nothing to

assure me that this world is mine. You describe it to me

and you teach me to classify it. You enumerate its laws

and in my thirst for knowledge I admit that they are

true...All this is good and I wait for you to continue.

But you tell me of an invisible planetary system in

which electrons gravitate around a nucleus. You explain

this world to me with an image. I realize then that you

have been reduced to poetry: I shall never know...So

that science that was to teach me everything ends up in

a hypothesis, that lucidity founders in metaphor, that

uncertainty is resolved in a work of art. 95
One can praise the "human affirmation of meaning" in the work of art,
but one should not forget that "meaning" can only be "human," that it
consists of poetry, of metaphors that we alone have devised, that it
is "for itself" and not "in itself." As Tilottama Rajan argues, given
that mind is other than nature, we must accept that the images and
metaphors our mind or imagination fabricates can only be
"intentional," that which lacks the reality or "substantiality of
things"; to refuse to accept that imagination 'shares in the
nothingness of consciousness,'" to claim anything more for imagination,
is simply naive. 96

Damrosch rejects Mitchell's Sisyphean interpretation: "Blake is

not Camus. The transcendent has not in the least vanished from his
cosmos."?’ Because Blake will not "allow a merely subjective
construction of reality," he "affirms his belief in the existence of a
realm, very like that of Plato's Ideas, of which the world of
empirical perception is but a shadow."9® This belief, that
imagination originates from and belongs to a transcendent reality, is
for Damrosch the "plain meaning" of key Blakean passages which compose

""the foundation upon which our investigation must be built."?® To my

mind, it is difficult to think of Jerusalem as a '"Republic'" from which
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poets are excluded as liars; or to conceive Blake assenting to
Socrates' claim in the Phaedrus that what is real (ousia) is that
which reason alone can behold, "without colour or shape, that cannot
be touched" (247c). On the other hand, some form of "Platonism" does
seem to be an appropriate completion of the imagination-nature
dialectic which repudiates nature as illusory and identifies
imagination as a super-natural power. And certainly the belief in a
realm of eternal forms "very like that of Plato's Ideas" seems
incompatible with the materialist ontology of classical physics.

This does not mean, however, that we can look to Blake for a
coherent alternative to the Cartesian tradition. The investigation
that Damrosch builds does not disclose a 'plain meaning," but rather a
meaning that resists definition or articulation, a meaning that is
plainly at odds with itself. Blake means what he says: his conviction
is passionate, religious, not to be doubted. But he cannot say what he
means: his attempts to define the transcendent reality of imagination
inevitably lead to contradiction. Blake believes that "a deeper
reality lies behind the linguistic structures that are our normal way
of pointing to it";loo but he has only our normal linguistic
structures to work with. Los symbolizes this dilemma as he works with
“physical, material materials" to express a belief in a mental
reality. If this transcendent reality has not vanished from Blake's
cosmes, it remains hidden, always already outside the boundaries of
plain meaning, outside the space of transparent discourse, so that the
artist-prophet cannot say but must "point," must say with a discourse

which "points beyond its images to the truths which they symbolize yet
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petrify. 101

"We read Blake's myth," Damrosch concludes, ''to know what it
would be like to believe in man's spiritual power while fully
recognizing the self-deluding tendencies of the imagination and its
symbols."lo2 Blake is not naive, for Blake himself "encourages us to
recognize...the groping and imperfect nature of the achievements
available to the imagination."1°3 So we are left with material
materials, on the one hand, and a groping, self-consciously self-
deluding imagination, on the other. Rajan is answered: Blake's claims
for the imagination are not grandiose because, in the end, they do not

differ from the Cartesian tradition's claims.

Part 4 - Desires of the Mind and the Nature of Things

"All Things Exist in the Human Imagination" (J69.25). This claim
can, I think, be understood as the major premise or primary assumption
of Blake's argument. It follows from this claim that "Mental Things
are alone Real" (VLJ E565), that the concept of a "corporeal"
substance external to imagination is a concept and an "error." If all
things exist in the human imagination, then imagination is the
containing form or circumference of all things: the '"tradition, that
Man anciently containd in his mighty limbs all things in Heaven &
Earth" (J27), expresses for Blake a matter of fact. If all things
exist in the human imagination, then it makes sense to say that "every
thing is Human": "Cities / Are Men, fathers of multitudes, and Rivers
& Mount[alins / Are also Men; every thing is Human" (J34.46-48). When

Albion awakens from the sleep of Ulro, all things "Humanize" (J98.44),
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that is, they appear as they are, as "Human Forms."

In relation to the Cartesian tradition--to what Blake calls
"Natural Religion"--the vision of "All Human Forms identified" is
exotic. That is, the premise that all things exist in the human
imagination plainly and completely contradicts the assumption that
things exist outside the human mind or imagination. But the exotic can
be internalized, rendered familiar, domesticated: Blake's strange
claims can be brought inside the Cartesian architecture, interpreted
or translated into terms consistent with Cartesian assumptions. Thus
Tilottama Rajan understands Blake's argument as a ''radical idealism,
which holds that the human mind is the source of vision, and that the
external world can be reconstituted in accordance with patterns
imposed by man's imagination."lOA That is, Blake's project is already
understood in terms of a "human mind" and an "external world." We have
already entered the space of Cartesian discourse, where the rules of
Cartesian logic apply. Because the human mind and external world are
mutually exclusive categories, and because an "idealism'" does not
originate from nature, Blake's project can be understood as mental
fabrication or art: "Art, as the power to invent, is paradigmatic of
man's capacity to take existence itself into his mind and rewrite it
according to the images of desire."105 Blake's idealism is an
expression of the desire to humanize the world, to people the world
with human forms. But because the external world and the human mind
are exclusive terms, it must be understood that the desire of
imagination to reconstitute the external world in a human pattern has
nothing to do with the external world; so that the telos of desire,

the vision of a humanized world, must be understood as illusion.



According to Bacon, imagination "may at pleasure join that which
nature hath severed, and sever that which nature hath joined"; art or

' as an expression of imagination, "doth raise and erect the

"poesy,'
mind, by submitting the shows of things to the desires of the
mind."106 But we must not confuse the "shows of things'" with the
"nature of things," lmages of desire with the "laws of matter." Reason
apprehends the laws of matter, ''doth buckle and bow the mind unto the
nature of things"; but what imagination makes "at pleasure" are
"unlawful matches and divorces of things."107 According to Rajan, the
"imagination can construct an ideal that does not exist, but it must
then deconstruct this ideal from the vantage point of existence."108
Blake's idealism is naive because it evades self-deconstruction,
refuses to b2 buckled and bowed unto the vantage point of existence;
becar se Blake refuses to recognize that his vision of human forms,
origirating from desire, projected and shaped by imagination, amounts
to nothing more than a show of things, to an illusion that does not
exist.109
Understanding Blake in this way, assimilating him into the
Cartesian episteme, we neutralize his vision, negate his argument,
cause vision and its premise to dissolve into or appear as illusion.
What is exotic, different--"other" in relation to Cartesian
assumptions--is interpreted, grasped, determined so that it becomes
familiar, the '"same." Blake's words cannot mean what they say: what
they say contradicts the Cartesian vantage point or truth; so an act

of interpretation is required to put these errant words in order, to

say what they must mean. Blake is put in his place, inside the
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Cartesian house: that is, he is confined within the subjective space
of naive illusion, committed, as it were, to the asylum of folly.

This understanding of Blake implies and requires something
answering to Newton's or to Bacon's idea of "nature,'" some order of
things that exists external to imagination that we can invest with the
value of "objective reality." It can be a nature understood as "the
Art of God," as Bacon or Newton understood nature. Or it can simply be
an in-itself or en-soi, the "substantiality of things," Camus's
"unreasonable world," Rajan's 'world of primary fact."110 what
matters is that this nature or reality compose an order of things from
which imagination is excluded, so that, measured against this external
reality, imagination can be identified as phantasia.

This identification requires that a further condition be met. Not
only must there be a 'nature of things," but also there must be

something answering to Bacon's '"reason,"

some means of buckling and
bowing the mind unto an apprehension of that reality from which
imagination is excluded. Nature must be external to reason also, else

' and we could not be sure that reason had

it would not be "objective,'
not invented it. But if the nature of things is other than reason, how
can we know it? Would not such an otherness be "opaque," as Blake puts
it, or unknowable, as Kant confesses? In that case, would not the
"empirical"” project of Newtonian science amount, as Coleridge puts it,
to the "assertion that there exists a something without [us], what, or
how, or where [we] know not, which occasions the objects of [our]
percepf‘ion"?111 If this question--the question implied in Blake's

judgment of “corporeal" nature--was ignored by the advocates of

classical physics, it was asked, and not only by Blake. Which is to
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say that the issue opened by this question opens unto what Mitchell
calls "the historicality of Blake's work, its place in a network of
concrete and specific conditions."112

But we cannot say that the issue Blake raises in his critique of
Newton is only historical. Mitchell's own Sisyphean interpretation of
Blake's work implies and promulgates the Cartesian partition of mind
and nature no less than does the "intentional structure" theory of
Romantic imagery. Nor can we say that the problems posed by the
Cartesian episteme have been resolved. It is clear that such
exprassions as "the substantiality of things" or "the world of primary
fact" are intended to signify a reality external to imagination; but
it is not clear beyond that what they mean, what facts qualify as
"primary," for example, or what "substance" is supposed to inhere in
things. As we have noted, according to the Copenhagen interpretation
of quantum theory, the Newtonian idea of an external, unobserved
nature is meaningless; and the "atom," the "corporeal" unit of
"matter'--the foundation upon which we have built our ideas of the
thing "in itself" and of the substantiality of things--is neither a
thing in itself nor an object of perception. If, as Heisenberg
suggests, the "energy" out of which elementary particles are formed
can be understood as a potentia or dynameis in the Aristotelian sense,
then the "substance' at the heart of things is not a substance, is
that which only potentially exists.

In a wonderful reversal of the Cartesian pleasure-principle
(which, as we have seen, identifies imagination with subjective,

illusory ""desires of the mind"), Heisenberg notes that while for
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critics of the Copenhagen interpretation of quantum theory it would
"be desirable to return to the reality concept of classical physics,"
it nevertheless 'cannot be our task to formulate wishes as to how the
atomic phenomena should be."113 Rajan speaks contemptuously of
"eraving the illusion of a transcendental truth";ll& but what is the
"vantage point of existence' whence we can deconstruct the desires of
the mind as phantasmal cravings? From the vantage point of
contemporary science it would seem that the notion of the
"substantiality of things' on which the deconstruction of desire is
based is itself the hypostatization of a desire to believe in that for
which there is no empirical evidence--that is, a desire to believe in

a "transceadental truth."
Part 5 - An Alternative

All things exist in the human imagination, Blake argues, meaning
(among other things) that mental things are alone real, that we cannot
know that which is supposed to be "other" or extrinsic to the human
mind or imagination. The principle that we cannot know what is other
has an obvious--and, for science or knowledge, important--coroilary,
that what we know is not other. Los's "Science of the Elohim''--Blake's
science of '"nature'"--I am contending, is founded on this principle and
its corollary. That is, as classical physics is found=zd on and
expresses the proposition that nature is external to mind or
imagination, so the Science of the Elohim implies and articulates the
proposition that nature is not other, that "Nature is Imagination
itself" "Letter to Trusler 23 August 1799 E702).

This proposition cannot be assimilated into the Cartesian
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episteme. Nature, understood as imagination itself, does not compose
an "objective' order of things, alien and extrinsic to our being. If
the order of things is the order of imagination, then imagination
cannot be abstracted from things and confined within a "subjective"
space of unreality. To understand that nature is imagination itself we
require terms other than res extensa and res cogitans.

Practising the Science of the Elohim, that is, building
Golgonooza and creating a World of Generation, Los builds or creates
an alternative to the Cartesian architecture and to the Newtonian
concept of nature. We must now indicate in a preliminary way the terms
that will articulate this alternative. For Blake, the claim that
nature is imagination itself means that the order of things is the
order of imagination. Things exist, by virtue of imagination. The
forms of existents are the forms or acts of imagination. Things exist
as Human Forms, as forms of imagination: "Every Thing['s]...Reality is
its Imaginative Form" (Ann. to Berkeley's Siris E663-664). This
imaginative or human or mental form of existence is alone real: what
is called corporeal or physical is an illusion, a cloven fiction. A
thing's reality, its imaginative form, is not other than our "vision,"
our capacity to perceive and know. "All that we See is Vision"
(Laocoon E273): that is, what we see is the form or act of our
capacity to see, a mental form, the act of imagination, which is alone
real, which is the mental or imaginative form of existence. The idea
that we can divide existence from vision, physical from mental form,
the thing itself from perceived 'image,'" is for Blake a "Fallacy."

We cannot know or perceive what is "other." Newton did not see
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his corporeal particles of matter, did not infer their existence from
empirical observation. What we do perceive and know, the order of
things, is not other, is imagination itself. Thus, if we know that the
sun is a star and that its light is a form of radiant energy generated
by a fusion reaction, then we know that the terms "sun" and "star"
signify mental things, that sunlight is a mental phenomenon, that
fusion is an imaginative event. Or, if we know that the genetic code
of an organism is inscribed in the double-helix chain molecules of
deoxyribonucleic acid, then we know that these molecules are mental
things, that the double-helix is a form of imagination. And, if we
know that stars and molecules alike consist of elementary particles,
and if we know that these elementary particles are not things,
existents, but are rather forms of an energy that can be understood
not as something that exists but as a potentia, a capacity or power to
exist, then we know that this energy is potentially human, that the
forms in which this energy achieves existence are mental forms, that
the atoms formed of particles, the molecules formed of atoms, the
cells formed of molecules, the bodies formed of cells--are mental
forms, acts of imagination, human forms.

In this sense Blake can say that "every thing is Human' (J34.48),
that "Rivers Mountains Cities Villages, / All are Human" (J71.15-16).
In this sense Blake can speak of "Every...Atom / Of Human Intellect"
(M25.18-19); that is, to speak of atoms is to speak of a mental
structure or unit. And it is in this sense that Blake can attribute
the power of "generation'--the power to achieve the definite and
determin;te identity of living form, the power by which the 'various

Classes of Men...born on Earth' are "markd out determinate"



(M26.37,39,37) so as to form "every Species of Earth, Metal, Tree,
Fish, Bird & Beast" (M25.41)--to Los or imagination. In this sense,
too, Blake can assert that the power of generation by virtue of which
the potential becomes the actual order of things we perceive and know
is a "Spiritual" and not a "Natural" power (M26.40); that is, not a
power that can be explained in terms of mechanical forces acting upon
miniscule grains of sand.

For Kant, too, what we know is not other than our capacity to
perceive and know. But, for Kant, what is real, the in-itself, is
other; so that science--knowledge of what is, knowledge of what is
more than an objective projection (Entwurf) of what reason puts before
itself according to its own rules--becomes impossible; so that science
becomes a "work of art" within an absurd theatre of illusion. For
Blake, science begins with the recognition that the idea of the opaque

" and an unnecessary

"in itself" is a fiction of the '"rational power,
hypothesis. God is not "afar off." Newton's atom is a thing that does
not exist. Nature is imagination itself. The substantiality of things
is the substantiality of imagination. A thing's reality is its
imaginative form, which is not other than the form or act of vision,
so that science as a knowledge of things, of what is as it is and as
it shows itself, becomes possible. The Science of the Elohim is at the
antipodes of Kantian solipsism.

All that we see is vision, Blake argues, meaning not that what we
see are only projections of what we alone have devised, but rather

that the form of what we perceive is not other than--is identical

with--the thing's imaginative form. The act or form which achieves the

39



40

thing's energy or power to exist is not other than--is identical with
--the act or form of our power to perceive and know, our vision. The
form of what we know, vision or science, cannot be separated except in
abstraction from the things that we know. But it can be so separated
in abstraction, as it is separated by Locke who understands the form
of perception as a reflected representation of a presence that is
elsewhere; or by Bacon who understands that knowing reason doth buckle
and bow the mind unto an external nature of things governed by laws of
matter. The abstraction of vision or science from things is perfected
in the First Law of Motion of Newton's physics, which defines the
principle of inertia in terms of the state of rest or of uniform
motion in a straight line of a body--of a body that, as Heidegger
notes, no one has ever perceived, and that no experiment could ever
bring to direct perception: '"This law speaks of a thing that does not
exist."113

For Blake, this abstract separation of vision from things is the
labour of Natural Religion, of the abstract '"Reasoning Power";
separation or division is the accomplishment of the science of Bacon,
Newton and Locke; abstract separation is accomplished in the form of
the Cartesian partition, the Cloven Fiction, the divided existence of
reasoning spectre or selfhood and opaque '"Mystery,' that is, in the
form of Natural Religion's myth of external reality. But if nature is
imagination itself, then nature is imagined; that is, the myth of
external reality is the product, the '"Creation," of the sleeping,
idolatrous imagination. Blake's critique of Natural Religion as
idolatry is based on his claim that the concept of the alien and

extrinsic "in itself'--the foundation of the myth of external
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reality--is a creation of the selfhood, that which the rational power
alone has devised and projected, put before itself according to its
own rules. The vision or science of nature built or conceived on this
foundation--Ulro--does not represent or reflect an external order of
things but rather mirrors the state of the selfhood, defines the
Archimedean vantage point of the spectre, outside separated from
things, alone with its own abstractions in the "Void Outside of
Existence."

It is this "nature," the creation of the selfhood, the oeuvre of
Natural Religion, that Blake vilifies and refuses to follow or
imitate: a nature beyond perception, opaque, beyond knowing, a

' a nature of unperceived bodies declining uniformly from the

"Mystery,'
abstract idea of a straight line, a world where inert particles
aggregate in void spaces, a world of death. This nature can be called
"Satanic,' but not because it exists and is "never good in itself,"
nor because it consists of ''physical, material materials." It consists
of the concept of such materials, of abstractions; it represents or
mirrors or expresses the state of the selfhood, a state which Blake
calls "Satan," a state which is not an "existence out of mind" but a
state of that mind which has abstracted or divided itself from
existence.

The myth of external reality, Blake argues, did not fall down
from the heavens but is imagined, is a "Creation," the artifice of
"Abstract Philosophy" and not of a "God afar off." ¥: can therefore be

"cast off," or "consumed," or "annihilated'"; and an alternative

episteme or vision can be created or built. This is precisely the two-
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fold labour of Los: to explore the world of Albion's nightmare, to
determine the pathology of his "disease," to identify the system of
Natural Religion as that which originates from the selfhood, as that
which can therefore be cast off; and to create an alternative episteme
or architecture (Golgonooza) and an alternative vision of "nature" (a
World of Generation). In building this alternative--practising the
Science of the Elohim--Los does not articulate an "idealism' which
holds that the "external world can be reconstituted in accordance with
the patterns imposed by man's imagination." To create a World of
Generation implies a recognition that the patterns of things that we
perceive and know are always already the patterns of imagination. To
build Golgonooza implies a recognition that the structural abstraction
of mind or imagination from the "substantiality of things' and the
invention of the concept of an "external world" as thing-in-itself is
a pattern that is created and imposed by man's rational power, a
pattern that defines the vantage point of the selfhood.

When the pattern of Natural Religion is identified and cast off,
we can, Blake argues, begin to build Jerusalem, '"to Labour in
Knowledge." When the dark Religions are departed and sweet Science
reigns, we can begin to seek out "Wisdom," "from Animal & Vegetable &
Mineral" (M25.20-21), from the various classes of men born on earth,
from the human forms of all things. Wisdom is a sum of human
relations, knowledge the play of metaphor and metonym, "varying /
According to the subject of discourse" (J98.34-35). But we build
Jerusalem out of the ashes of a burned up creation, out of a
recognivion that the transcendental signified we have used to wound

desire and to negate wisdom is something that we alone have devised.
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CHAPTER TWO

THE BUILDING OF NATURAL RELIGION

Section A - Originating Error

Part 1 - Imagination and Error

We are accustomed to think of imagination as phantasia, as a

power of constructing "images,"

metaphors and metonyms, fictions. The
fiction is a reality lacking its reality: it appears, it can be the
object of knowledge, as in a university course which teaches the
"forms of fiction"; but a fiction is by definition unreal. That is,
the definition, the concept which determines imagination as phantasia,
implies that we can measure imagination against the reality it lacks,
from which it is by definition excluded. There must be such a reality,
and we must be able to know it.

For Blake, all things exist in the human imagination; no thing
exists outside imagination; what is real, forms that exist, are forms
of imagination. The idea of a reality external to imagination is

therefore an "error,"

an idea or concept which has no content, a
concept which exists only in the mind which conceives it. The mind
which conceives this error, Blake calls the "selfhood," or "spectre,"
or "rational power.'" The order of words, the system of concepts,
definitions, rules, the myth or religion or science which articulates

and promulgates this error, Blake calls 'Natural Religion."

As an example of what he means by Natural Religion, Blake cites

50
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the oceuvre of "Bacon, Newton & Locke," the philosophy or science of
nature vhich defines '"nature" as an objective order of things, a
physical reality external to the mind, a res extensa consisting of
matter. The "foundation of natural philosophy,'" Newton asserts, is the
concept of the atomic unit of matter, the idea that existents consist
of "least particles" or atoms which are "extended, and hard and
impenetrable and movable and endowed with their forces of inettia."1
The table that I (a man of common sense) see is a physical object
consisting of atoms or particles. The form that I see, the physical
form, is an arrangement or disposition of particles in space (space
being the void filled by particles, the space in which particles exist
or stand-out as extended things). The physical form of the real table
I see exists outside my mind, outside my powers of vision (my power to
perceive and know). I can see the physical table because, as Bacon
puts it, "God hath framed the mind of man as a mirror or glass."2 The
mind reflects what exists outside it. What is "in" my mind, the form
"in" the mirror, what is "in" the perception my mirroring mind forms,
is a mental reflection of a physical reality. The content of vision
(perception, knowledge) is a reflection, an image of something other;
the "real" content of vision, the physical object, is outside the form
of vision. The building of natural philosophy, the construction of a
system of concepts which articulate the vision of nature as a physical
reality consisting of matter, is, literally, the building of a house
of mirrors; the concept, the rationally precise form of knowledge, is
by definition a mirror, that which reflects, that which has for its
content a reflection. The achievement of natural philosophy is the

division of the form of existence (the real, physical form that exists
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outside the mind) from the form of vision (the mental reflection that
appears in the mind).

By "imagination' Blake means the identity of existence and
vision. What exists, what is real, are the forms of imagination: a
thing's "Reality is Its Imaginative Form" (E664); imaginative form is
the form of vision, the form of our power to perceive and know. The
table that I see is the table. The table that I see, the form of my
perception, is the table, the form that exists. The table does not

" in the sense that Newton conceived atoms. Newton's

consist of "atoms,
atom, Blake argues, is "A Thing that does not Exist" (E783). That is,
the concept ~f an extended, hard, impenetrable particle exists only in
the mind which conceives it. Newton's atom is imagined. The form of
vision, the concept, is what exists, a concept in the mind which
conceives it, a concept which contains those attributes which the
conceiving mind attributes to it, a concept which reflects not an
external reality but the mind which conceives it.

The table that I see consists, according to the Copenhagen
interpretation of quantum theory, of particles or atoms; but these
atoms "are neither things nor objects."3 Atoms can be understood as
forms of "energy', forms of a potentia or power to exist, suggests
Heisenberg; but the atomic forms of energy do not exist, do not stand-
out in space, do not appear as objects of perception, are not things-
in-themselves. The table that I see can be understood as consisting of
atomic particles which do not exist; of an energy or potentia or

capacit& to exist. But we cannot attribute to the atomic structures

described by quantum theory the ontological status of an objective
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reality external to the mind.

If atoms do not exist, Blake argues, what is built on the
foundation of the concept of the existent atom is an error, that which
can be "cast off." We are not required to conceive existents as
"physical forms" existing outside the forms of vision. Nor are we
required to conceive the mind as a mirror, the form of vision as a
reflection, the content of vision as a phantasmal image of an external
reality. The table I see is the table; the form of my perception is
the form that exists; the form of the table that exists is the act of
my power to perceive and know, the form of my vision. What exists,
Blake argues, appears, shows itself, in the form of perception, as the
content of vision. What appears, what is "discernd by the five
senses,' "that calld Body," is not a separate "existing principle," a
corporeal or physical substance, a res extensa essentially distinct

from res cogitans or "Reason" (MHH4). Physical forms, "bodies"

consisting of corporeal ''least particles,' do not appear because they
do not exist. That is, they exist only as empty concepts in the mind
which conceives them, they appear only in the texts of natural

philosophy; they exist as expressions or reflections of the selfhood,

they appear in the Building of Natural Religion.

Part 2 - Before Error: "in Eternity"

Blake's critique of Natural Religion is a function of his
understanding of imagination, an understanding expressed in the
prophecies in large part through the figure and career of '"Man" or

Albion. Awake, in Eternity, Albion is identical with the Human Form
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Divine or Divine Vision; the awakened or eternal form of Albion is the
Human Imagination in whom all things exist. When Albion "away turns'
(J4.22), "Turning his back to the Divine Vision" (J29.1), he "falls"
from Eternity into the "Sleep of Ulro" (J4.1), where he is identical
with Satan, "the Great Selfhood" (J29.17). Eternity is the content of
the awakened mind, the Divine “"ision. Ulro is the content of the
sleeping mind, the selfhood. Natural Religion articulates the vision
of Ulro, the dream-world imagined by the selfhood.

The eternal form of Albion is the Human Imagination, the Human
Form Divine, in whom all things exist. In Eternity, Man, the human
form of imagination, is the containing form or circumference of
existence: "Man anciently containd in his mighty limbs all things in
Heaven & Earth" (J27). Man contains "all things" not as a bottle
contains pills, nor as a pill contains molecules of acetylsalicylic
acid--which implies a division of formal and material causes, an
extrinsic relation between form and content or matter, so that the
containing form becomes an accidental effect (a pill or a capsule) or
a separate "existing principle" (the bottle in relation to the pill).
There is for Blake one existing principle, imagination, which is the
identity of formal and material causes, of body and soul or energy and
reason. What exists consists of imagination, not of a matter or
corporeal substance appropriate to the category of "body" which
excludes "mind."

The eternal form of Man contains all things not as a bottle
contains pills but as the brain contains the cells of which it
consists, or as the cell is the circumference or energeia of its power

to exist az a determinate form. As the brain contains the cells of



which it consists, it is the principle of their identity, that which
identifies each cell as a brain cell. For Blake, each thing, because
it exists in the human imagination, is human: "For all are Men in
Eternity. Rivers Mountains Cities Villages, / All are Human'" (J71.15-
16). Imagination cannot be divided into "mental" and "corporeal™
substances; hence, the Human Form Divine, the eternal form of Man, is
the "Divine Body." Each thing, because it exists in the Human
Imagination, is a "member" of the Divine Body: "every / Particular is
a Man; a Divine Member of the Divine Jesus" (J91.29-30).

The selfhood, whose identity is determined according to the
Urizenic formula, "I alone, even I" (BU4.19), whose identity begins

and ends with the "I" conceived as the atomic unit of res cogitans,

can maintain its identity only in abstraction, only by withdrawing

into itself, by turning away from others, by excluding the non-I as
an otherness, alien and extrinsic. A "member'" by contrast is a being
whose being implies others--who are not "other," who are not aliens,
who are also members, who belong together as members of "One Family"

(J55.46). The identity of the member is determined according to the
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formula, "I am in you and you in me'" (J4.7). Identity conceived as the

integrity or belonging-together of the body's members--the sense of
identity implied by the figure of Man who contains all things "in his
mighty limbs'"--does not require the member to surrender its

individuality to an abstract totality or "General Good" (J55.61). The

body's good is the mutual viability of its cells, the capacity of each

cell to flourish in accord with its definite and determinate identity,

a capacity accomplished not in abstract isolation but "in" the body,



as a "member." Only the selfhood finds its identity erased by
belonging-together with that which is more than itself.

The claim, "every particular is a man," seems extravagantly
anthropomorphic; and so it is. But as we are accustomed to understand
anthropomorphism, it implies an attribution of "human form" to non-

human 'nature,"

or an appropriation of the objective non-human into
subjective, human categories. To the notion of the non-human as an
identification of species, Blake has no objection: "every particular
is a man" does not mean that a fish has in reality two arms and legs
and walks on land. "All are Human' means that there is no "reality"
external to the human imagination; that a fish does not consist of a
substance or res other than the human mind; that the specific form
which distinguishes fish from mammal, or bass from pike, as well as
the particular form which distinguishes this bass from that, are
mental forms, acts of the power to exist in definite and determinate
identity, acts of spiritual power, forms of imagination. The concept
of the non-human as an ontological category is after all a concept, a
human form; and we can ask what the content of this concept might be.
The vision which identifies a fish as a '"physical object," as a form
whose extension can be plotted on a graph with x and y axes, is not
less anthropomorphic than the vision which sees or identifies
existents as human forms, as members of the Divine Body.

"Thought is Act" (Ann. to Bacon's Essays E623), a human act. For
Blake, science no less than poetry is anthropomorphic, in the literal
sense: the forms or acts of thinking are human forms. But, for Blake,

s0 alsc are the forms of existents human forms, acts of mind or

imagination, mental forms. "To know (noein) and to be (einai) is the
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same," for Parmenides.h and for Blake. That is, in contrast to the
Cartesian framework which postulates the ontological separation of
mind from an external reality or nature, thereby dividing the power to
know from the power to exist, the subjective form of knowledge or
perception from the objective form of existence, for Blake the form of
existence, the act of the power to exist, is identical with the form
of vision, the act of the power to perceive and know. The form of
vision, the form in which thought is accomplished as a determinate
act, is the circumference or containing form of determinate existence;
the power to exist is realized as mental form, as the act of vision.
"Actual knowledge is identical with its object," for Aristotle (De
Anima III.5,430a), and for Blake. The oak I see is the achievement of
its power to exist, its reality, its imaginative form; the acorn's
energy, its "only life'" (MHH4), is bounded and accomplished in the
form of the oak, a mental form, the form I see, the act of my power to
perceive.

As there is no reality external to imagination, the form of
imagination is the outward circumference of existence, the containing
form of "all things in Heaven & Earth"; and as vision cannot (except
in abstraction) be divided from existence, the containing form of all
things is the circumference of vision. The eternal form of Man, the
Human Form Divine, is the Divine Vision. Man in Eternity is the
circumference or bound, the act or energeia of the power to exist and
of the power to know. What exists, exists as the content of vision.
Eternity is the content of the awakened mind, the Divine Vision. The

"immortal Eyes / Of Man" open "inwards into the Worlds of Thought:
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into Eternity / Ever expanding in the Bosom of God. the Human
Imagination" (J5.18-20).

"All that we See is Vision" (Laocoon E273), Blake argues: what we
see are the forms which accomplish our power to see, our vision. In
Eternity, for the immortal or awakened eyes of man, the forms of
vision are the forms of existents, the human members of the Divine
Body. Eternity is "translucent':

In Great Eternity, every particular Form gives forth
or Emanates
Its own peculiar Light, & the Form is the Divine Vision
And the Light is his Garment This is Jerusalem in every
A TentM;nTabernacle of Mutual Forgiveness Male & Female
Clothings.
And Jerusalem is called Liberty among the Children of
Albion (J54.1-5)
In Eternity, what exists, shows itself, appears: every particular form
emanates its own peculiar light. What exists are the forms of
imagination, human or mental forms, the forms of vision: '"the Form is
the Divine Vision." What appears, the emanation of what exists,
appears "in" the form of vision, as the content of vision, as what we
perceive: the Garment, Male and Female Clothings, the body discerned
by the senses.

Jerusalem is the '"phenomenon'': what appears, what is shown, the
emanation of what exists; what is perceived, the content of vision.
Jerusalem is that by virtue of which reality appears, such that
appearances illuminate or reveal reality, the real forms of existents.
Jerusalem is the liberty of things to appear, to show themselves as
themselves; and the liberty of vision to perceive and know what is.

The emanation of what exists "in every Man," Jerusalem is what the

mind knows, knowledge. Hence, ''to Labour in Knowledge. is to Build up
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Jerusalem" (J77).

Part 3 - Into Error: the selfhood

In Eternity there is no Natural Religion, for Albion knows that
the idea of a reality external to the human imagination is an illusion
or error. But it is precisely to this error that Albion succumbs as he
turns his back to the Divine Vision, away turns or withdraws from his
eternal form, and falls into division, b- ming what Erin calls
"Albion the Vortex of the Dead" (J48.54).

The image of a vortex implies two simultaneous movements: the
centripetal collapse of the circumference, and the centrifugal
dispersion of what the circumference contained. Albion's circumference
is the Divine Vision of the Human Form; what this circumference
contains is "all things in Heaven & Earth.' When Albion falls, "All
fell towards the Center in dire ruin, sinking down" (M19.21). From
this dire ruin, from Albion's collapse into "narrow doleful form"
(J49.32), from his "narrowed perceptions" (J49.21), existents,
Albion's "members," disperse or ''flee':

First fled my Sons, & then my Daughters, then my Wild
Animations

My Cattle next, last ev'n the Dog of my Gate. the
Forests fled

The Corn-fields, & the breathing Gardens outside
separated

The Sea; the Stars: the Sun: the Moon: drivn forth by
my disease (J21.7-10)

The '"center"” into which Albion collapses is the selfhood, the

"Selfish Center" (J71.7), the "I alone," a self-consciousness

encaverned within the skull, the "orbed skull around the brain"
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(M19.52) being the limit of the centripetal collapse of Albion's
circunference, the "mortal brain" being the "Seat / of Satan" or the
selfhood (M20.36-38). The selfhood is the limit also of Albion's fall
into division. As Albion sinks down into his center, existents are
divided or “outside separated" from him: "They return not; but build a
habitation separate from Man" (J66.73). The interior space within the
orbed skull is a "World of Loneness" (BA4.64), a 'space undivided by
existence" (BU13.46). What exists, exists outside separated from the
"I alone." The "Selfish Center" is formed "Without" (J71.7), as a void
outside of existence.

Albion's originating error is one of "abstraction," in the
literal sense of drawing away or back: he "away turns,'" withdraws from
his eternal form, "Turning his back to the Divine Vision." Albion's
eternal form is the Human Imagination, the circumference or containing
form of existence, the Divine Vision in whom existents appear as the
members of the Divine Body. The selfhood is the achievement of
Albion's originating error, the form of his abstraction. As an "I
alone," the atomic unit or "least particle'" of mind, the selfhood is
that which can be achieved only in abstraction, by drawing away from
things, by withdrawing into an interior space of abstraction from
which existents are excluded as aliens. As a mind, a rational power,
“self-exiled” (J19.13) from existeonts, the selfhood is a form of
vision which contains abstractions, which has for its content that
which is drawn away or abstracted from what exists. What appears for
the selfhood, what the rational power perceives, what shows itself in
the interior space of the I, cannot be the existent, must be a

representation or sign, that which represents the thing in its
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absence, that which signifies a reality that is elsewhere, that which
stands-in for the thing :tself which stands-out, ex-ists outside
separated, in an outer space, afar off.

The achievement of Albion's originating error, the form of his
abstraction, the selfhood, is the condition of possibility for Natural
Religion. For the selfhood, what exists, what is real, is external.
The myth of external reality is for Blake the discourse of the
selfhood, the order of words appropriate to the I, the system of
concepts and definitions commensurate with the rational power. The
categories, "same" and "other," reflect the selfhood's principle of
identity, "I alone, even I," a principle which requires the I to turn
away into itself, to abide the same with itself, to maintain itself as

itself by excluding all things not-I as "other." The idea of a res

extensa stretching outward, "Away into the far remote" (J66.51), an

"endless Abyss of space" (BU15.10) in which things stand-out as
extended objects, is commensurate with the selfhood: the out-ness
implied by the stretching-out of ex-tension implies an inward
"center," the atomic I, the cogito. The idea of the thing as "object,"
a form set over against the mind or senses, implies the
exteriorization of existence, the interiorization or abstraction of
the mind, the division of "subjective' vision from '"objective"
existent. The idea of the mind as a mirror reflects the abstracted
form of vision within which what appears appears as an image or
representation or shadow.

The achievement of Albion's originating error is the selfhliood.

The selfhood is the foundation of the Building of Natural Religion,
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the building of a myth, a discourse, a system, which articulates,
defines, reflects the state of the selfhood. The achievement of
Natural Religion is the transformation of Albion's error into the

selfhood's "truth."

Section B - Error as Truth

Part 1 - Priesthood

"The ancient Poets,' Blake argues, "animated all sensible objects
with Gods or Geniuses, calling them by the names and adorning them
with the properties of woods, rivers, mountains, lakes, cities,
nations, and whatever their enlarged & numerous senses could perceive"
(MHH11). The work of poatry does not consist of making phantasmal
fictions, of adding illusion to what is really there, nor of
withdrawing the mind into a space of unreality. What is made, the Gods
or Geniuses, consist of what is perceived; poetry in this sense is the
making or formation or shaping of perceptions. The attributes of what
is made are the attributes or ''properties' of things. To see the
poets' oeuvre is to see what is there, the properties of woods,
rivers, cities, nations. The poem accomplishes an act of making that
is also an act of opening: the poem's metaphors or perceptions open
unto what is there, the space in which things appear. The idea that
poetry, the making (poiein) of perception, discloses or reveals or
opens unto reality implies that things show themselves and are
perceived as they show themselves--that the table I see is the table;

and implies that the making of perception accomplishes that in which
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things show themselves--that the table appears in the form of my
perception.

The act of perception or vision accomplished in poetry can be
perverted: "a system was formed, which some took advantage of &
enslav'd the vulgar by attempting to realize or abstract the mental
deities from their objects: thus began Priesthood" (MHH11). The poets'
Gods or Geniuses are forms of perception in which the properties of
things appear. The priesthood's deity is abstracted from what appears,
from the things which show themselves in the forms of perception.
Abstracted from what appears, the deity is a form of vision which has
for its content that which is drawn away, an abstract. The deity
appears in, opens unto, a space of abstraction: to see this deity
vision must be withdrawn from the properties of things; to see this
deity is to see that which realizes the power o abstract, the
acnievement of priesthood, an idol. The poetic Genius discloses the
properties of things; the idol is the creation and property of the
abstracted mind which conceives it.

The "system'" of priesthood formulates or produces a division
between the form of perception, the idol or abstract, and the forms of
existents: who sees the idol only sees only that which is withdrawn
and outside separated from what exists and appears. The production of
this system follows or repeats the pattern of Albion's error: his
originating act of abstraction, his fall into the 'narrow house"
(J19.14) of the selfhood outside separated from existents, where what
appears are the creations or properties of the selfhood's rational
power, signs signifying the absence or disappearance of what is real.

But Albion has no reason to understand his fall into division as
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anything other than "error." The achievement of deism is to produce
and promulgate such a reason: "at length [the priesthood] pronounced
that the Gods had orderd such things" (MHH11). That is, the system
produces a revision of its own history, promulgates an interpretation
in which the roles of creator and creation are exchanged, so that
idols abstracted from poetic tales becomes forms of worship, so that
the system which abstracts idols becomes a divine artefact, an
expression of divine will, sanctioned by the highest authority. What
is inside the collapsed center, the idol in the mind which conceives
it, is now outside, a God afar off, the reality behind the appearances
of things, the origin and end of "truth." Albion's vortex is reversed;

his error is truth.

Part 2 - Abstract Philosophy

For Albion in Eternity, "Every thing...shines by its own Internal
light" (M10.16). What exists, the forms of imagination, appear: "every
particular Form gives forth or Emanates / Its own peculiar light"
(J54.1-2). The form that Albion sees, the phenomenon, is the form that
exists, that shines. The word "phenomenon" derives from phainein, "to
bring to light, to make to appear, show or shine'; the phenomenon is
"what shows itself in that which occurs out of itself." For Albion in
Eternity existents are phenomena, appearances shining by their own
light. The phenomenon is also that which is perceived, that which
Albion sees, the content of his vision. The phenomenon is the
"emanation': that which emanates from the thing, goes forth as light,

to appear in the form of perception, as the content of vision, as what



65

is perceived. In Eternity, "every particular Form gives forth or
Emanates / Its own peculiar Light, & the Form is the Divine Vision."
The form which exists, and shines, is the form of Albion's power to
perceive, the Divine Vision. Perception does not occur in a space
outside the existent, in a form separate from what exists. To shine,
to emanate, to appear 'in" perception, is not a passage from one form
to a second form across a gulf or void. The form of perception in
which the phenomenon appears, in which the existent shines, is not
other than the form which exists, the form of imagination.

For Albion who has sunk down from Eternity into the selfish
center, for whom existents are '"outside separated," it remains that
things appear. The man of common sense sees a table; the table shows
itself, appears in the form of perception. Fallen Albion's powers of

"in" his narrowed

perception are 'withered," '"shrunken'"; what appears
perceptions are only "small portions of the eternal world" (Euriii.4).
Yet he remains able to perceive phenomena, to receive the light given
forth by that which exists and shines: '"Five windows light the
cavern'd Man" (Euriii.l). There is no reason for caverned Albion to
divide the properties of things he perceives, the phenomena which
appear, from the things which emanate these properties, which shine,
which sing or shriek, which taste sweet or bitter, which vibrate,
burn, bloom, tower, exult. There is no reason for the man of common
sense to suppose that the table he believes himself to see is the
phantom of a table he does not see; to suppose that the form of his

perception is other than the existent form.

The phenomenon, what appears, ippears in the fcrm of perception,




as the content of vision. The form of perception cannot be found "in"
the skull. The content of vision, the phenomenon, is the emanation of
what exists, a property of the thing given forth as a gift, a portion
however small of something that is not the property of the selfhood.
If the forms of vision are as windows through which the light of
existents shines, they are also as windows through which caverned man
may "pass out what time he please" (Euriii.5), windows opening out
unto what appears, what exists and shines by its own internal light.
To pass out is to go forth from the cave, the space of the selfhood's
abstraction; to leave behind the selfhood and its properties, its
idols, its definitions. To pass out is to rouse the faculties to act;
to perceive, and so receive the emanation; to make or accomplish
larger and more numerous forms of vision in which larger and more
numerous portions of existence may appear.

Conversely, to maintain the I in the purity of its selfhood, in
its proper truth, it is necessary to turn away from phenomena, to
close the windows of perception, to put the faculties to sleep, and

refuse to pass out. "I shall now close my eyes,"

writes Descartes,
beginning a meditation that will allow the proposition, '"God exists,"
to appear as a true statement, "I shall stop my ears, I shall call
away all my senses."” Abstraction, drawing away from phenomena, is
here the "method" of truth, an ordered procedure to stop the senses
from acting, from forming perceptions in which phencmena may appear.
"I shall efface even fr.a my thoughts all images of corporeal things,
or at least (for that is hardly possible) I shall esteem them as vain

and false."’ Having cleansed the interior space of the I from false

distractions, the philosopher is at liberty to converse with himself
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on the subject of his selfhood: "and thus holding converse only with
myself and considering my own nature, I shall try little by little to
reach a better knowledge of and a more familiar acquaintanceship with
myself."8 Achieving familiarity with itself, the I discovers its
truth, that it is a finite and imperfect being, that is, a being
incapable of producing on its own the idea of an infinite and perfect
Being; this idea must originate and emanate from elsewhere, from an
infinite and perfect Being. "The idea, I say, of this Being who is
absolutely perfect and infinite, is entirely true."9 That is, the idea
of a God afar off, whose essence is perfection, a perfection of
otherness, of what is not-I, a being who, because he is infinite, must
abide elsewhere, outside separated from the finite I, is entirely true
for the I, for the I that has turned away from phenomena, which has
withdrawn into itself, into the center of its aloneness, where, in
proximity to itself, il can converse with itself so as to discover its
truth.

Five windows light the caverned man. The phenomenon, what appears
in the form of perception, is the emanation of what exists and shines
by its own internal light. Cartesian truth, what is true for the
rational I, is that which can be grasped by the I in the intelligible
form of a clear and distinct idea. What appears in the form of
perception, what the windows of sense disclose, is sensible,
appropriate to the senses, a corporeal image, that which, in the
judgment of the I, can be esteemed as vain and false. The method of
truth which informs the judgment of the I transforms the light of the

phenomenon into the darkness of a false image, a shadow.
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In practising a method uf truth which separates the true from the
false by separating the intelligible from the sensible, rational soul
from corporeal senses, Descartes adheres to the discipline of an
established regime of truth. As Socrates explains to Phaedrus, the
apprehension of truth requires an ascent of reason to that place
"outside the heavens," a place of which "none of our earthly poets has
yet sung...It is here that true being [ousia] dwells, without color or
shape, that cannot be touched; reason [nous] alone, the soul's pilot,
can behold it, and all true knowledge is knowledge thereof" (247c).
Qusia (in the vernacular, 'that which is one's own, one's substance,
property") is for Plato the eternal substance of what is real, that by
virtue of which the real is what it is. The real forms of ousia are
"intelligible" (noeton), appropriate to reason. What can be touched,
what has color or shape, is "sensible" (aistheton). Reality, ousia, is
defined by excluding from its definition what is sensible: ousia
dwells "outside" (exo); it is exctic, outside what can be touched,
outsidc the sensible realm disclosed by poets' song. Truth, true
knowledge, requires the separation of the intelligible from the
sensibl., requires reason to go outside that which is appropriate to
the body and its senses, to leave behind what is sensible and
therefore false.

The regime of truth which divides the intelligible from the
sensible divides the existent form from its phenomenal appearance.
What exists in truth exists "in itself," "is always the same with
itself" (Timaeus 28a). To appear as a phenomenon, that which the
senses can apprehend, the existent must go outside itself, must depart

from its proper place "outside the heavens' and enter the sensible
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space of which earthly poets sing. But the existent that goes outside
itself, departs from its ousia, is no longer the same with itself or
in itself, is no longer itself, is rather an "image" (mimema, eikon)
of itself, a sensible copy of the intelligible form, a repetition of
itself in a space outside of itself. As an "image,'" the phenomenon is
a reality lacking its reality, that which is other than itself, that
which "has not for its own even that substance for which came into
being, but is borne always as the phantasma of some other" (Timaeus
52c). The phantasma is that which is appropriate to phantasia,
"imagination." Whether phantasia is identified with aisthesis
(perception of the sensible, sense-perception, "sensation"); or
whether phantasia is conceived as the representation of sensible
images in their absence, as in dreams or as in the work of poets who
make images of images; it remains that "imagination" conjures
"images," forms of phantasy, images of a reality that is elsewhere,

forms that signify their own emptiness, signifiers, shadows,
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phantasmata. The words phantasia, phantasma, derive from the same root

as do phainein, and "phenomenon." The "light" of these words is in
truth darkness. The phenomenon which shows itself, the perception in

which the phenomenon shines, the poet's song which shapes the

perceptions which open unto what shines by its own light, are in truth

as the shadows of a puppet-show flickering on a cavern wall.

There is reason to regard what the man of common sense sees as
the phantom of a reality he does not see. But this reason is not for
the man of common sense: 'of nous only the gods partake and a small

class of men" (Timaeus 5le). Nous is the reason of philosophers, that
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small class of men who conceive true knowledge as knowledge of a
reality that has no emanation, that does not appear, a reality afar
off, outside, "in impalpable voidness, not to be / Touchd by the hand

nor seen with the eye" (J22.26-27).

Part 3 - Bacon, Newton & Locke

1 '""We are to admit no more causes of natural things," admonishes
Newton, '"than such as are both true and sufficient to explain their
appearances."10 Nature, the order of natural things, appears; a
science of naturz will explain nature's appearances. A true science is
the knowledge of the true causes of appearances, a "cause' being that
which explains appearances, a principle of explanation stated in the
form of a mathematical proposition. "We are certainly not to
relinquish the evidence of experiments for the sake of dreams and vain
fictions of our own making."ll A true science must be empirical,
founded on the evidence of experiments, on observation, on what
appears as it appears. To be true, a true explanation of phenomena,
the proposition must be derived from the phenomena themselves: "In
experimental physics we are to look upon propositions collected by
general induction from phenomena as accurately or very nearly true,
notwithstanding any contrary hypotheses that may be imagined, till
such time as other phenomena occur, by which they may either be made
more accurate, or liable to exceptions."12 As a true science of
nature, experimental physics will be a "phenomenology," a logos or
true discourse of phenomena.

The system of Platconic truth will not serve as a framework for
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the project of an empirical science. For Plato, the truth of
phenomena, a true explanation of what appears, can be summarized in
the proposition which identifies phenomena as phantasmata, unreal
images of a reality that does not appear. Science or true knowledge is
knowledge of that which exists always the same with itself; whereas
the phenomenon "is always in a process of becoming and perishing and
never really exists," and is therefore the object not of knowledge but
of "opinion" (doxa, Timaeus 28a). Experimental physics requires a new
framework, one that will allow phenomena to appear in such a way that
from their appearances reason can infer true propositions and thus
establish the foundation of a true discourse concerning phenomena.
Platonic truth recognizes an absolute, unbridgeable distance between
the intelligible existent and the sensible phenomenon. An empirical
science must somehow erase this distance; an experiment, for example,
must permit the phenomenon to appear as intelligible, so that what is
perceived in the experiment, what the experiment discloses, can be
grasped by reason. Platonic truth discovers ousia--the intelligible
property or substance of exi