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Abstlract

Commenting on the view that literary work may pose an casy alternative to running a
monastery, Thomas Carlyle, in Past and Present, points out that ‘literature too is a quarrel,
an internecine ducl with the whole World of Darkness that lies without and within one’.
Crugcial to the ‘quarrel’ within the work of Carlyle and Kingsley is the theme of the dualism
of body and soul. For instance, Carlyle’s Sartor Resartus has as its central character the
dualistic Diogenes Teufelsdrockh (meaning ‘god-born devil’s-dung’} and, in 7he Saint’s
Tragedy, Kingsley, aghast at the rise of asceticism exemplified in the Tractarian movement,
deals with a German medieval martyr’s conflict between earthly love and religious calling.
Like many writers of his time, Kingsley was greatly influenced by Carlyle, and this thesis
seeks to remedy the dearth of criticism on Kingsley’s debt to Carlyle, and on the dualism
within the writing of both, by examining how both men use a rhetoric designed to explore the
relationship between the body and soul. As their writing is so deeply concerned with the
condition of their society (Carlyle’s treatinent of social problems appealed to Kingsley who
wished to reconnect the church with social concerns), I consider this theme within a cultural
context, I maintain that, due to social changes within the nineteenth century, dualistic ideas
had a particular resonance for Carlyle and Kingsley, and my reading of their work involves
research into such arcas as sexuality, religion, science, health, disease and politics. This study
is arranged chronologically to show how Kingsley’s work developed under the influence of
Carlyle, whose career was well-established when Kingsley began to write. In chapter one {
provide a contextual background by examining philosophical and retigious views of the body
and soul and consider dualistic notions within Victorian sociely. Chapter two examines
Carlyle’s dualism, providing a centext within which to read Kingsley’s work. Tn chapters
three, four and five, 1 then explore the decade 1840-1850 when Carlyle’s carcer was at its
zenith and Kingsley began to write. Chapter three considers both writers attitudes to the body
and soul in relation to sexuality and marriage. Chapter four looks at their attitudes towards
the machine and mechaaistic views of man. Chapter five extends this exploration of science
to look at how real and figurative disease, and sanitary reform, have implications for the
question of whether man is a creation of God or of his environment. Finally, in chapter six, |
examine Kingsiey’s continuing interest in the relationship between body and soul in the
1850s and 1860s, when Carlyle had all but abandoned this concem. I conclude that, although
there is an evident similarity in their desires to find a solution to the problem of man’s dual
nature, Kingsley’s project is to produce a unified view of man, while Carlyle recognises the
necessaty dualism which is inherent in the human condition.
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Introduction

1n a letier of Januaty 1842, Thomaus Carlyle relates 2 meeting on the streets of Chelsea:

One thing I must tell you as a simall adventiure which befell, the day before
yesterday. On going out for walking along one of these streets an eldorly,
inpocent, intelligeni~looking gentleman accosted me with “Apologies for
introducing himself to Mr. Carlyle whose works &c, &o. He was the Parish
clergyman,’ rector of the Parish of St. Luke’s, Chelseal T replied of course
with eivility to the worthy man (though shocked to admit that afier seven
years of parishionership I did not know the face of him). We walked
together as far as our roads would coincide, then parted with low bows. 1
mean to ask aboul the man (whose mume T do not even know yet!) And, if
the accounis be good, to invite a nearer approximation.!

The elderly pentleman was the Rev. Charles Kingsley senior. He had aceepied the living of
Chelsea in 1836 in anticipation of putting his sous through University, and, now, in 1842, his
eldest son, Charles Kingsley was preparing 1o leave Cambridge and enter the Church of
England. Whether Carlyle did go on to make further contact with Kingsley senior is not
vecorded, and it is unlikely that, at this peint, there was any physical contact between the
writer, whose fame made him a target for the approaches of admiring readers, and the youug
Charles Kingsley for whom Carlyle’s importance was already evident. Later, it ithe 1840s
when Kingsiey had begun his career as a novelist, they were to become acquaintances,
although not close friends, and it was Carlyle who gave Kingsiey an introdnction to Chapraan
and Hall when he was looking for a publisher for Alton Locke.? Kingsley made a point of
sending Carlyle copies of his books, and Carlyle’s responses were always cncouraging: “Your

Writings, in the prescot state of all aftairs general and special, give me many einotions for

U The Collected Lettery of Thomuas and Jane Welsh Carlyle, ed. Charles R, Sanders, K J.
Fielding, Clyde de L. Ryals et al,, 24 vols (Durhum NC: Duke University Press, 1970-) 14: 9,
Hereafier referred fo in the text as CL.

2 See, Collected Letiers, 23: 36.




yon' (CL, 24: 41). Although Carlyle privately confessed to Jane that he thought Alion Locke
‘worth very little’, be wrote to Chapman asserting that he found it ‘an article likely to he of
benefit to various parties’ (CL, 25: 208, 210)

During his period at Cambridge, from 1838-1842, the young Charles Kingsley had

experienced the misery of a crisis of faith:

He was then full of refigious doubts; and his face, with its unsatisfied,
hungering, and at times defiani look, bore witness {o the state of his mind. [t
had a sad longing expression too, which seemed to say that he had all his
life been looking for a sympathy he had never yet found -- a rest which he
never would attain in this world.?

Kingsley’s troubles were not, however, entirely limited to his religious beliefs. Like Carlyle’s,
Kingsley’s formative years at University were marked by seif-doubt in his emotional and
professional lite.

Carlyle had attended Edinburgh University, studying in the Arts faculty, as a prelude
to entering Divinity Hall in which he enrolled in 1813, Over six years he was to complete his
unsupervised studies and present six aniual sermons.” However, by 1817, his religious doubts

3 &8

{(Kaplan points out that ‘some Ecclefechan neighbours thought that Thomas® “apostasy” or
“atheism™ caused bis mother’s breakdown in 1816) and resultant distaste for a career in the
Church led to his ‘decision not to enroll again in Divinity Hall’; a decision which, at first, he

kept from the parents who had destined their son for ordination {Kaplan, 34, 48).° Over the

3 Charles Kingsley, His Letiers and Memories of his Life, ed. Fanny Kingsley, 2 vols
{London: Kegan Paul, Trench & Co., 1888) I, 26. Hereafler referred to in the text as LAL

* Fred Kaplan, Thomas Carlyle: A Biography (Cambridge: Cambridge University Press,
1983), p. 34.

3 Kaplan poinis out that this was a decision by defauit rather than anything else: ‘He arrived
to 1ind that Dr. Ritchie was “too busily engaged...quarrelling with his students about the
management of the library” and thus ““not at home” when I called to enter myseif;- “Good,”
answered 1; “let the omen be fulitlled!™ (p. 48).




following years Carlyle sought for a role in life, tutoring and beginning his writing career.
During this period of decision-making, both before he left Divinity Hall and after, Carlyle was
also experiencing his first leclings of emotional and sexual desire: *Affairs of the heart (and
of the body) were much on the minds of young Carlyle and his friends” (Kaplan, 35). There
were niinor flirtations in Edinbuigh, such as with the ‘vain, affecied, empty-headed® Miss
Merchant with whom Thomas and his friend Thomas Murray conducted “a purposefully
dangerouns game of collaboration and competition desigred to provide flirtation without the
risk of commitment’ (Kaplan, 35). Later, tn 1819, a more serious attachment to Margaret
Gordon was formed, but came to nothing because of Carlyle’s fack of prospects. It has been
argued that this episode informed his treatment of romance in “Wotton Reinfred’ and Sarfor
Resartus.® Miss Gordon’s rejection was, for Thomas, a confusing experience, at a time when
he was unsure of his future, A fwrther unsure, but nltimately successtul, courtship with Jane
Baillie Welsh (who, like Margaret Gordon, appeared to vassilaic between encouragement and
rejection of Carlyle) serves to conjure up the portrait of a voung man who found it difficult to
strike a balance between a passionate, but rather gauche, nature and the conventions of
nineteenth-ceniury courtship. Kaplan points out thai Gordon was trightened by the “intimate
tone’ of letters received even after she had broken off contact with Thomas, while Jane and
her mother ‘resented the brash appearaince of a young man who did not quality as a suitor and
who was too aggressive to be welcomed as a friend” (Kaplan, 58, 80). Carlyle’s unhappincss
was a conglomeration of all these factors; a loss of faith, uncettainty as to tus professional
role in life, and a difficulty in managing his emotional attachments. All these anxieties were

to emerge in his writing, especially in the scmi-autobiographical Sarfor Resortus (1833-4).7 T

& Kaplan, p.58; Ralph Jessop, Carlyvie and Scottish Thoughr (1.ondon: Macmillan, 1997), p.
112; Jan Campbell, Thomuas Carlyle (BEdinburgh: Saltire Society, 1993), p.35.

? Sartor Resartus appeared from 1833-4 in Fraser’s Magazine, and subsequently was
published in book form m America in 1836 and London in 1838,




is not hard to sec how the example of Carlyie’s wrestling with his sclf-doubits might have
provided nspiration for the roubled Kingsley.

Like Carlyle, Kingsley was under some pressure to enter the Church, in his case
following his father. Both Carlyle’s and Kingsley’s fathers had to work hard to provide the
money for their sens” educations and, alongside the anxiety of adimitting their doubts to their
deeply refigious families, there was the added pressure of parental expeciations. 1t may have
seeined that Charles was always destined for the Church, Fanny Kingsley reveals that, at age
four, “his dehght was to make a httle pulpif 10 his nursery, from which, after arranging the
chairs for an imagivary congregation, and putting on his pinafore as a surplice, he would
deliver addresses of a rather sever tone of theology’ (704, 1: 53). However, at University
Kingsley became ‘cynical about religion in its institutional forms” and considered a carcer in
law.® So unsure was he of his future role, and the possibility of succeeding at University, that
‘more than once he had nearly resolved, i his earthly hopes were crushed, te leave

Cambridge and go out {o the Far West to tive as a wild praivic hunter’ (LAZ, 28), Carlyle, too,

in the depth of despair, had writien to his friend Robert Miutchell asking “what say you (o that
asylumn or rather hiding-place for poverty and discontent, America?’ (Kaplan, 55). _

By the spring of 1841 Kingsley had eventually decided on a future in the Church.
Paradoxically his meeting with lus future wife, Fanny Grenfell, i the sumomer of 1339,
provided both the climax to his religious doubis and the “sympathy’ for which he yeained.

Kingsley was deeply attracied to Fanny from the first, asserting that the day they met ‘was our

true wedding day”.® However, Fanny was ‘half committed to joining Pusey’s communtity in
Park Place’, a Proicstant movement which embraced asceticisrn (Chitty, 55). Kingsley

himself was troubled by the emergence of the Oxford Movement which he understeod

® Brenda Colloms, Charfes Kingsiley: The Lion of Eversley (London: Constable, 1975), p.47,
Letters and Memories, 1. 34.
? Susan Chitty, The Beust and the Monk (London: Hodder and Stoughton, 1974), p.55,




primarily as one which promulgated asceticism. He may have ‘denounced’ this threat io ‘the
most sacred ties’ of husband, wife and family, but he was also initially attracted to the Oxford
Tracts, as John Maynard bas pointed out (LA£,1: 27).'° Charles and Fanny’s long courtship (he
was thought unsuitable by her family) provided both a resoluiion to his religious doubis and
an opportunity to reconcile his emerging faith with his sexual desires. In the Introduction to
his unpublished manuscript, “The Life of Saint Elizabeth’, Kingsley considered the questions

arising from the asceticism of ‘Popery’:

Is human love unholy ~- inconsistent with the perfect worship of the
Creator? [s marriage less honourable than virginity? Are the dutics, the
relations, the daily food of man, of earth, or heaven? Is nature a holy type,
or a foul prison, to our Spirits?!!

The manuscript was written in order to answer these questions: ‘The story was to be inseribed
on vellum and presented to Fanny on her wedding day as a solemn warning against Puseyite
practices” (Chitty, 76).

However, it was more than Fanny’s physical attraction which brought him back
“inside the fold” (Chitty, 59). Famny hersclf had no religious doubts. She provided ihe advice
and understanding which he felt he lacked: *Counsel was asked and given, all things in
heaven and earth discussed; and as new hopes dawned, the look of hard defiance gave way to
a wondertul tenderness’ (LA, 1: 26). Separated by her family’s dislike for Charles, the young

couple corresponded, Fanny assuaging his doubts and providiag reading which she felt might

¥John Maynard, "Sexual Christiantty: Charles Kingsley's Via Medicd in Victorian Discourses
on Sexuality and Religion {Cambridge: Cambridge Umiversity Press, 1993), p.88. Kingsley’s
sexuality and response to the Oxford Movement will be explored in chapter 3.

YThe Life of Saint Clizabeth’. Held in the Kingsley Papers in the Rritish Library Manuscripts
Collection, Add. 41296, £. 2-3.




answer his questions and encourage his faith. In 1841, the year Kingsley resolved his doubts,
she sent a package containing the works of Thomas Carlyle.
In the introduction to his “Life of St. Elizabeth’, Kingsley acknowledged Cairlyle’s

influence over his thoughts:

Away with those shatlow Paleys, & cncyclopedists, and
Edinburgh-Revicwers, with their cant about excited imaginations, &
popular delusions, & such sensebound trash! being hollow themselves, they
fancy all things hollow! -~ Being sense-bound themselves, they see the
energizing spirit no-where! Was there not a Spiritual truth, of half-truth, or
counterfeit of truth, in those days as in others, the parent of all religion, all
manliness, all womanhood, all work! Many such thoughts Maurice's
writings raised in me, many Thomas Carlyle's.(f.2-3)

Catrlyle’s writing, then, helped Kingsley assuage some of the religious doubts which were
excreising his mind at this crucial period of his life. But Kingsley was also clearly aware of
Carlyle's preoccupation with man's spiritual and physical nature, and the emphasis being put
on the latter by their society. Kingsiey, at this time, was forming the ideas which would
pervade his own writing. Dualism, and the questions raised by the problematic relationship
between body and soul, would be a central focus of his work and, at this point of formation,
as well as the Christian Socialist leader (and friend of Carlyle ) F. D. Maurice, Kingsley
turned to Carlyle's writing for guidance.

Carlyle’s own preoccupation with the dualism of body and soul 1s evident ia the
dualistically named hero of Sarfor Resartus, Diogenes Teufelsdrockh (meaning ‘god-bora
devil’s-dung’), the consistently dualistic imagery of that and other works, and in his most
overt pronouncement, in ithe essay ‘Characteristics’ {1831), on the binary nature of buman

existence: ‘Bverywhere there is Dualisin, Equipoise; a perpetual contradiction dwells in us®.*?

2 The Works of Thomas Carfyle, ed. H.D. Traill, Centenary Edition, 30 vols (London:
Chapman and Hall, 1896-1899), 28: 27. Unless otherwise stated this edition is used




(Works, 28: 27). Kingsley, as we bave seen, spoke of the relationship betwecn the spiritual
and the physical in his introduction to the unpublished manuscript written for his wife. In The
Saint’s Tragedy (1848), a published version of the same story, Kingsley deals with the
German medieval martyr’s conflict between earthly love and religious calling. In Alton
Locke, his social novel of 1849, the eponymous hero asks, ‘that there is a duality in us -
lifelong battle between flesh and spirit - we all, alas! know well enough; but which is flesh
and which is spirit, what philosophers in thesc days can tell us?’® His historicat novet,
Hypatia (1853), considers the asceticism of ancient Greek philosophy and the early Church,
while The Water-Babies (1863) seeks to articulate a reconciliation between the physical and
spiritual reahms through an evolutionary fantasy. Further, as both Carlyle and Kingsley were
deeply concerned with the social problems of their time, their interest in the dualism of body
and soul 1s crucial to the manner in which they suggest that solutions to those problems might
be reached.

1ittle has been written either on Carlyle’s influence on Kingsley or, indeed, on either
wrtter’s concern with dualism. Although George Eliot claimed famoushy in 1855 that “there
has hardly been an English book written for the last ten or twelve years that would not have
been diftferent 1f Carlyle had not lived”, Carlyle’s influence on Victorian novelists has
become morc of a critical commeonplace than a subject for extended criticisin, leaving its
exteut and nature virtually unexplored ' Dickens” indebtedness to Carlyle Aas been
well-documented by Michael Goldberg and William Qddie, but discussion of the Carlylean

influence on novelists has tended to be included in wider studies.! Rodger Tarr has given a

throughout this thesis and referred to in the fext as Works.

B3 dlton Locke (London: Macmillan, 1881), p.5.

"W Thomas Cariyle: The Critical Heritage, ed. Jules Paul Seigel (London: Routledge & Kegan
Paul), p. 140,

5 Goldberg, Carlyle and Dickens (Athens, GA: University of Georgia Press, 1972), Oddie,
William, Dickens and Carlyvile; the question of influence (London: Centenary Press, 1972).
See, for instance, Kathleen Tillotson’s Novels of the [lighteen-forties and Louis Cazamian’s




fuller account of individual writers” debts to Carlyle’s views on social 'pl'oblelps and on
novel-writing.'® Further, he includes a chapter on Kingsley, a writer who, in this century, has
been unfairly consigned to the edges of the Victorian canon. Like Carlyle, he has been
deemed somewhat unfashionable, perhaps because of his moral earnestness and the oilen
over-weening didacticism of his work. Unlike Carlyle, he has also been disinisscd as a rather
mediocre writer whose typically ‘Victorian® nature and engagement with social issucs has
been considered more interesting than his narrative style. The result has been that there are
few books written solely, or even mainly, on Kingsley. Larry Uffelman’s Charles Kingsiey
provides commentary on his major works but, being the only study of its kind, is neither
adventurous nor advanced in its approach.'” However, it is an example of literary criticism in
a sea of biographical studies and works of religious reverence. Biographical works have,
however, consisiently acknowiedged the Carlylean influence.

Shorter studies, such as journal articles and sections within books with wider
concerns, have provided greater instght info Kingsley’s work. Rosemary Jackson, Colin
Manlove and Stephen Prickett have explored The Water-Babies in studies of Victorian or
religious fantasy, while Prickcit has been one of the few critics o consider the exegetical
relationship between Kingsley’s writing, primarily in Hypatia, and the Bible.”® Journal
articles have cxplored Kingsley’s abjection to Tractarianism and his attitudes 1o scxuality and

gender.” However, there has been no extended literary criticisin of Kingsley which is

The Social Novel in England 1830-1850.

1 Tarr, ‘Carlyle’s Influence upon the Mid-Victorian Sacial Novels of Gaskell, Kingsley and
Dickens’ (unpublished doctoral thesis, University of South Carolina, 1968).

7 Uffelman, {Boston, MA: Twayne, 1979).

8 Jackson, Fantusy: The Literature of Subversion (London: Methuen, 1981); Manlove,
Christian Fantasy from 1200 to the present (Tthaca, NY: Cornell University Press, 1990);
Prickett, Victorian Fantasy (Hassocks : Harvester Press, 1979), Origins of Narrative
{Cambridge: Cambridge University Press, 1996).

'* Oliver 8. Buckton, ““An Unnatural State”: Gender, “Perversion,” and Newman's Apologia
Pro Vita Sue’, Victorian Studies, 35 (Summer 1992), pp. 358 - 383, Jolm C. Hawlcy
‘Charles Kingsley and the Via Media®, Thought, 67 (1992), pp.287-301,




centrally concerned with his attitude toward body/sounl dualism. John Maynard’s 'Sexual
Christianity: Charles Kingsley's Via Media' does look at his des‘ire fo reconcile faith and
desire, while Susan Chitty’s biography focusses on mnuch the same topic within his life,

The dualistic resonances within Carlyle’s writing did not go unrecognised by his
contemporary critics. For instance, R. I Hutton described the interplay between elements of

dark and light in Carlyle’s style:

Of all our Iiterary artists, he is the greatest of a school, - of Rembrandt we
were going to write, - but Rembranit 1s too sharp and narrow in his
contrasts of light and shade, to suggest the literary effects in which Carlyle
most delights. Tt is not light and shadow merely, but chaos and order, that he
loves (o pant; not even chaos and order only, bul all 1he great paradoxes of
human nature, fiery passions, struggling with stiff conventions, panic and
purpose, vague, stnouldering discontent, with shrilf, conlident, punctual
precisionism, ¥

However, Carlyle criticisim of this century has tended 1o focus upon his interest in German
Idealism, such as C.F. Harrold’s Carlyle and German Thought  Useful as the exploration of
Carlyle’s interest in German ideas is, more recent criticism has reinvigorated Carlyle studies
by considering the ambiguities and uncertainties in his writing. J. [illis Miller’s
‘Hieroglyphical Truth’ in Sartor Resartus: Carlyle and the Language of Parable” {(1989)
considers ‘the act of narration]... Jas a problematic and uncertain enterprise’, while Aone K.,

Mellor has claimed that Carlyle’s theory of language ‘anticipates current struicturalist

W Carlyle as Painter’, in A Victorian Spectator: Uncollected Writings of R.H. Hution, ed.
Robert H. Tener and Malcolin Woodfield (Bristol: Bristol Press, 1991), pp.227-230 (p.227).
Originally published, following Carlyle’s death, in 7he Spectator (March 1881), pp.373-374.
H Other notable studies are Rosemary Ashion’s The German Idea (Cambridge: Cambridge
University Press, 1980), Elizabeth M. Vida’s Romantic Affinities (Toronto: University of
Toronto Press, 1993), and J.P. Viju’s Carlvie and Jean Paul (Amsterdam: John Benjamin’s
Publishing, 1982). A large numbcer of smaller picces, such as articles and chapters within
books, either deal with the German influence or, at Icast, take it as the starting point for
oriticism.
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arguments that languagc has no literal integrity” (1980).%* Some studies have dealt specifically
with Carlyle’s dualism, such as Tom Lloyd’s ‘Towards Natural Supernaturalism: Carlyle and
Dual Vision, 1823-29” (1986) and Joseph Sigmair’s ““Diabolico-angelical Indifference’™ The
Imagery of Polarity in Sarior Resartus’ (1972).% The most recent and comprehensive
treatment of Carlyle’s dualism is Ralph Jessop’s Carlyle and Scottish Thought (1997).

This thesis will seck 1o remedy the dearth of criticism that deals with Carlyle’s”
influence on Kingsley. In addition, a study of body/soul dualism in the work of boih writers
will provide the opportunity to reassess both men’s writing in the light of a subject which, as [
shalt explore in the following chapter, has been a central problem of human existence and is
especially pertinent to any study of Victonian culture. I shall explore themes within their
writing which relate to the status of the body and the soul within their society, looking at the
thetorical strategies they employ to provide some way of relating what often seem 1o be
entirely disparate elements of human existence. Chapter one provides a contextual reading of
philosophical and religious views of body and soul, looking at some of the methodologies
which have been employed in relating or, indeed, denying the relation between these two
elements. Within this chapter, I shall also muke a case for claiming that the Victorias age was
one which had a peculiarly dualistic resonance. ‘The following chapters, dealing with Carlyle
and Kingsley’s writing, are arranged chronologically to demonstrate not only how Kingsley’s
work develops under the influence of Carlyle but also in relation to contemporary ideas and

events.

2 Miller’s article is in Victorian Perspectives, ed. John Clubbe and Jerome Meckier (London:
Macmillan, 1989}, pp. 1-20; Mellor’s chapter, ‘Carlyle’s Sartor Resartus: A Self-Consuming
Artifact’ is in her book, Fnglish Romantic Irony (Cambridge, MA: Harvard University Press,
1980).

7 Lloyd, Philological Quarierly, 65 (1986), pp. 479-494, Sigman, Southern Review, 5
(1972}, pp. 207-224,

2 One notable exception is Maria Meyer’s Cardyle’s Finfluss auf Kingsley in
Sozialpolitischer und religiosethischer Hinsichi (Weimar: Wagner, 1914).
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In chapter two | examine Carlyle’s early dualism, predominantly in Sartor Resarrus,
and provide a context for comparing his and Kingsley’s work. In the following three chapters,
I consider the decade 1840-50 when Kingsiey began his career and Carlyle was, arguably, at
his zenith. It was during this period that their careers were most closely in contact, with
Kingsley taking his social ideas from Cariyle’s work both before and during these yeais. In
chapter three [ look at both men’s attitudes toward the sexual body and its relation (o the
spititual element of man. Chapter four examines their attitudes towards the machine,
mechanistic views of mind and body and their implications for man as a spirilual animal,
while chapter 5 extends this study of both writers’ approaches to science and religion by
looking at the subject of real and figurative disease, sanitary reform, and their tmaphications. In
my final chapter, [ look at Kingsley’s contituing interest in the relationship between body and
soul, in the 1850s and 60s, when Carlyle had alt but abandoned this subject, and suggest that a
Carlylean debt 1s still evident. However, throughout this thests, T shall maintain that, although

there is much to compare in their treatment of body and sou!, there are fundamental

differences in the strategies they employ and, therefore, in their conclusions.
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Chapter 1

Pualisims

People try to comprehend the world. They do this in 2 double sense.!

The question of whether (o order the world in a binary manmer, at the core of much
philosophical thought, centres around the duahity of the body and soul and spreads into
related themes of the maierial and immaterial. The most famous exponent of a dualistic view
of body and soul is Descartes, but, as C.A. Van Peursen points out, how to assess the
relationship between the body and soul has been a perennial question for thinkers from Plato
to Ryle and Husserl.2 As Van Peursen’s study shows, those considering the body and soul
have not always taken a dualistic stance. Materialisis, from Feuerbach and La Metirie (whose
L howune Machine was the epitome of the eighteenth-century mechanistic view of man) o

modern philosophers such as Dennet and Churchiand, have defined man in physical terms?

The haman boedy 1s a machine which winds itsclf up, a living picture of

perpetual motion.?
At the other end of the scale Berkeley, a proponent of ‘out-and-out inunaterialism’, goes “a
fairly long way towards denying the existence of matter and representing the mind of man as

a fixed point or centre to which the visible world is to be referred” (Van Peursen, 65). Van

1 P.E.M. Vonteine, The Light and the Dark: A History of Cultural Dualism 13 vols
{Amsterdam: J.C. Gieben, 1986-1998), 1 {1986), p.ix.

2 C.A. Van Peursen, Body, Soud, Spirit: A Survey of the Body-Mind Problen (London:
Oxford University Press, 1966). See, chapter 1 ‘Body and Soul: An Old Probilem ina
Shifting Perspective’.

3 See, Daniel C. Dennet, Conscionsness Explained (London Penguin, 1991) and Paul
Churchland, Matrer and Consciousness (Cambridge, MA: MIT Press, 1984).

4 Julien Offray de La Metirie, Machine Mun and Other Writings, ed. Ann Thomson
{Cambridge: Cambridge University Press, 1996), p. 7.
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Peursen does however point out that Berkeley’s theory was not an abstract one but ‘focused
entirely on the concrete, on what is directly experienced’ (65). But, for Berkeley, physical
phenomena existed only insofar as they were perceived or conceived of by the mind.

| In simple terims, we can say that materialists believe that the mind or soul does not
exist (except as a physical phenomenon) while immaterialisis believe that matier does not
exist independently of the mind (Berkeley “sces existence, not as a property of something
existing in its own right but as that which man registers “experimentally””) (Van Peursen,
65-66). The two doctrines are alike in that botl mainfain a singie view of human existence.
Dualism, on the other hand, as Charles Taliaferro suggests, can be described as “the view that
the mental is distinct from the physical’.®

To begin with it is necessary to explain my use of the terins “body’ and ‘soul’.

Obviously ‘body” commmonty refers to the sum totai of whatever counstitutes the human body.
But in questions concerning the relationship of mind and body, the two terms (*mind” &
“body’) refer to two ortologicaily distinet entities, and thus *body” encapsulates af/ inaterial
entities whether these belong to human physiology or not. Part of the definition of “body” is
that 1t is spatial and temporal. However when referring to the “soul” or ‘mind’, locating them
either spatiatly or temporally can be problematic. It is tempiing to locate the mind in the
brain but the workings of the brain are not fully comprehended and, when we use the word
‘mind’, we seem to refer to something which has implications of seif beyond the purely
cerebral. The terms “soul” or “spirit” tend to refer to a substance which cannot be spatiaily
located and which is often considered to have a life beyond that of the body (Van Peursen
also points out that sorme cultures or religions distinguish between the spirit and soul, adding

another layer of complexity).® However, just as I indicated that “body” will be taken to mean

5 Consciousness and the Mind of God (Cambridge: Cambridge University Press, 1994), p.
27.
6 See, Van Pewrsen, chapter 8, “Body, soul and Spirit in the Bible’, pp. 85-103.
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all material entities, so ‘sonl” will be taken to mean all that is not material. In modern times
we do not tend to use the terms “soul’ or “spirit’, especially with their religious overtones,
and this may be why ‘mind’ is preferred in much modern philosophical writing, becoming
virtually synenyimous with a secularised “soul’. However I will be using the term “sou!’
becauss it had not lost currency in Victorian Britain and is regulatly used, in a religious and
philosophical manner, by Carlyle and Kingsley. As we shall se¢ both writers sometiines
make a disiinction between the mind and the soul (both men at times rejecting
infellectualisaﬂon for a more intuitive approach); however, they are attacking materialistic
notions of the mind or education rather than suggesting a tripartite schema. Both writers deal
with the two basic substances of body and soul, and the aim of this thesis will be 10 see how
they treat thetr relationship.

Taliaferro makes the case for dualism as a middle ground between two extremes.” He
sets out the major positions in a table which ranges from eliminative matcrialism o
eliminative idealism (the former yuling out the notion of the immaterial, and the latier the
material, from any serious enquiry inte huinan cxistence) and runs through various watered
down materialisms, idealisms and half-baked dualisms. Located at the centre of the diagram
are three major iypes of full-blown dualism; dualist intcractionism (the view that the mental
and physical causally affect one another); dualist epiphenomenalism (whete the causal affect
is one way); and dvalist occasionalism (1n which there is no causal relationship but cach
clement is harmonised and co-ordinated by Ged) (28~ 31). Taliaferro’s study reveals the
degrees of refatedness which may result from the view that man constitutes some kind of
unity of two distinct substances, Tf one considers, for instance, the dualism of hot and cold,

it is obvious that there are degrees of temiperature becoming warmer and cooler until at some

7 See, Taliasferro, chapter 1, ‘Consciousness’ pp. 22 - 89, for his review of the wain
positions. The table I refer to ison p. 31,
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point they must touch. Similarly there may be a relationship between (wo seeming polaritics,
or one may depend on the other .

Certainly Descartes mainiained the distinction between body and soul, but he also
recognised that there was some influential relationship between mind and matier. As Van

Peursen points out:

it s surptising that a thinker widely celebiated as the propagandist for a
dualistic view of the body and soul should lay s0 much stress on the cohesion
between the two. (22)

Cartesian dualism propounds the view that inan is made up of two distinct substances, “res
cogitans, vaextended thinking sobstance, or mind, and res extensu, extended corporeal
substance, or body’ ¥ In distinguishing these two human attributes, Descartes further
contended that the ‘mind’ was non-corporeal, that it did not rely on physiological causation
or, indeed, a brain. It would seem that no more radical view of the incompatibility of mind
and body could be made and vet, as John Cottingham observes, Descartes was unable to deny

the apparent interaction of the two:

Whien Frans Burinan in his interview with Descartes asked the philosopher
“how can the sout be affected by the body and vice versa when their natures
are completely different?’, Descarles famely admitied “This 18 very difficuls
to explain, but here our experience is sufficient, since it is so clear on this
point that it cannot be gainsaid’. {119)

1n fact, Descartes did, famously, attempt to provide a location for the soul, and thus imake

possible an interaction with the body, in the pineal gland in the brain.

8 John Cottingham, Descartes (Oxford: Blackwell, 1986), p.119.
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In contradiction of Taliaferro’s point that dualism is a middle ground, P.F.M.
Fonteine questions whether one may usc the term dualism at all except where ‘there is no
longer any relationship or connection at all” (x). He docs concede that ‘relative’ or
‘moderate’ dualism may suggest some relationship where “the second principle is deduced
from the first’ (sounding rather like Taliaferre’s ‘dualist cpiphenomenalism’) but seems to
side with the notion that real, or ‘radical’, dualism is one which feels “the need to push an
opposition to cxtremes’ (263-264). Fonteine’s evaluation of dualism differs vadically from
Taliaferro’s, whose view of dualism as a middle ground {(one enforced by its location in his
diagram at the centre point between two exiremes) suggests that it is a position of
compromise or conciliation.

Given our awareness of pur inner selves and sense of the world around us, and the
difficulty in attempting to define ourselves as either physical or spiritual beings, then the
sensible thing seems to be 1o define ourselves in a double manner. Taliaferro confirms this
pragmatism when he says “dualism is {requently characterized by its friends and foes alike as
common sense, the philosophy of the “person on the street”™ (26). Indeed Descartes accepied
that “‘our experience is sufficient’ m recognising the coexistence and mutual dependence of
body and soui, a point Van Peursen makes when he maintains that Descartes thought “the
buman mind [was] not equipped to comprehend by a process of thought both the
scparateness and the reciprocal cohesion of soul and body -- and that one [could] only
cxperience the latter “non-phulosophically”” (25). As Cottingham suggests these is a conflict
between Descartes ‘official dichotomy between mind and matter” and his concessions of the
fact of their relationship (122).

Dualism, then, would seem to be favoured by a subjective viewpoint. By this [ mean
that, i introspection, we seem to discover an unshakeable belief that we can distingmish

ourselves from that which is not me (that is, the external world). Qur view that we are made
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up of both a soul and a bedy is therefore arrived at through the individual experience of
being ourselves. Hence, Talaletro draws a distinction between the objective medical study

of man and the subjective experience of being:

The intuitive appeal or comunonsensical character of dualism emerges if you
nmagine a neurologist scauning your brain and claiming to bave discovered
that your beliets about Winston Churchill are not just causally related to, but
are the very same thing as, brain states, properties, and connections. If yon
think there are beliefs, and if you think that it would be odd to discover them
in the physical realm iike this, you have at least some quasi-dualist
sympathies.(28)

Taliaferro’s cxample illustrates the typical dualist stance that body and mind or soud are
different but “causally’ related. The problem is in finding or explaining that relation, and it is

on these grounds, he says, that materialists attack the dualist:

In the eyes of iis critics, dualism produces a bifurcated, cleven picture of
nature with no clear way to theoretically corral the mental and physical,
whereas a materialisin like Churchland’s gives us a way of by-passing
altogether the problem of how the mental interacts with the pbysical. (45)

The fact that materialists, such as Churchland, view dualism as creating a “bifurcated, cloven
picture’ again seems fo draw us back to the notion of dualism as an articulation of extremes
rather than one of conciliation, Churchland embraces a single viewpoint because it allows
him to ‘by-pass’ the difficulty inherent in producing a philosophical theory relating body and
soul. However, it must be noted that a distinction is being made between the
pre-philosophical, common-sense approach, which bases itself in the subjective experience

of being, and serions philosophising which characterises itself as logical, objeclive and
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scientific. Here it is helpful to consider Raltph Jessop’s study of Reidian Common Sense
philosophy and its influence on Carlyie.

Jessop examines the Humean legacy at Edinburgh University and Reid’s subsequent
‘prophetic denunciations' of Hume’s scepticism.” Reid and Sir William Hamilton, who was
Jater to interpret and expand upou Reid’s ‘vatural dualism’, refuted Hume’s theory of Idcas
which contended that “the information of the senses entirely furnishes the mind and all that is
known is acquired in the first place by the medinm of the scnsory apparatus’ (Jessop, 63).
Untike Descartes who viewed the mind as non-corporeal, Hume’s theory materialised the
mind and relied on an analogical relationship between body and soul wherc the latter worked
along the same mechanistic lines as the former. Both Reid and Hamilton rejected this
analogical model and embraced a dualistic view of man which ‘disallowed as illegitimate the
transference of physicalist terminology to mental phenomena’ and insisted on “human
ignorance or nescience concerning ultimate realities and immaterial substances such as
mind, God and|...Jconsciousness’ (Tessop, 71)."° Here it is important to note that both Reid
and Hamilton’s dualisms relied on faith, otherwise the notion of man’s ignorance or

nescience conld casily lapse into agnosticism:

The supernatural naturalism of Reid and Hamilton was an appeal that
philosophy should acknowledge and end with the supernatural, that it was
native, ar a natural feature of the huinan intellect to believe and have faith in
the existence of an incomprehensible, unspeakable entity named God.
(Jessop, 104)

9 Carlyle and Scottish Thought, p. 55
10 Jessop makes it clear, however, that Reid’s and Hamilton’s ideas are not identicsl, the
latter criticising some of the former’s arguments. See, for instance, pp. 81-32.
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The very unknowability of the mind and its relationship o the body was essential to Reid and
Tamiiton’s dualism. Descartes” belief that the solufion could only be non-philosophical is

transfonmed into a theory which embraces the subjective view as philosophical:

According to Hamilton, we arc conscious of at once the self and the not-self,
the ego and the not-ego, and thus the testimony of consciousness guaranteed
the reality of mind and body as a duality held n unity. {Jessop, 73)

Jessop insists that Reidian Comumon-sense argues rationally against Humean scepticism and
that thercfore “the word of some suppostitious common maan m the street docs net therefore
provide the philosopher of Cominon Sense with his full remit but only his starting poinis’ !
But Jessop does point out that Reid sometimes used the ierm “common sense’ to refer to
‘something like the good sease of people of practical affairs and from time to thmef.. Jlitile
more than a basic good sense’. He also cautions us that Reid is partly using his terminology
to mock ‘inteliectual pretentiousness without being anti-intelicctual’ (76).%

Given that the body-soul argument does not fuily lend itself to empirical
investigation philosophy consistently constructs imaginary scenarios to visualise the
relationship between mind and body. For dualists this is not really a problem as the mystery
of the mind, its very difference from the physical, is actually articulated within their
argument. Taliaferro’s example of scanning the mind for beliefs on Churchill demonstrates
the absurdity of the materialist argument simply by appealing to the rcader’s belief or
infuition. The materialist attacks the dualist on the very point which the dualist regards as his

strength - the fact that it is difficult to give a scientiific account of the relationship between

ideas see Jessop, chapiers 4 and 3.
12 Jessop alse points out that, in a morc “technical sense” Reid uses the term ‘cominon sense’
to refer to “first principles of our naturat constitution’ or ‘common-sense principles’ {pp. 76 -
7.
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bedy and soul because they are so different and yet somehow constitute man. Qn the other
hand, materialist aitacks on “folk psychology’ (Psul Churchland’s dismissive terminology for
the language of belief, feeling, imagination and 5o on) are constantly undermined by their
having to fall back on the same kind of hypothesising which sustains the dualist argument.”
Dennet, a materialist and staunch anti-dualist, provides lis physical account of the world by
having to rely on the methodologies he opposes. He concedes that folk psycbology has some
practical use to describe our responses, but takes the behaviounist tack that these can be
reduced to non-inicntional physical occurrences. However, he illusirates this by a story of the
human body peopled by mini-agents which represent intention and may be reduced to
“ignorant, narrow-minded, blind homuncult” and eventually to purely physical mechanisms.
This argument, like Tahaferro’s tale of the brain scan, relies on the imagination rather than
concrete knowledge. The fictive nature of Dennet’s theory is enforced when Taliafcoro

explains it through the simile of a factory reducing the workforce to machines.” Cominon

experience is not proof of dvalism but it at lcast needs to be taken into account rather than
simply dismissed. But it 1s the act of describing in which | am interested and not whether
Dennget or Churchland might be right or wrong. [ am not sure whether we shoufd tnake a
distinction here between ‘person on the street’, cominon sense responses and those of
‘serious’ philesophy because, 1 both cases, some kind of arder is being imposed upon the
world within a linguistic, or even literary, space.

it is tempting to say that common sense tetis us the woddd is dualistic because its
binary nature is evident. But we might just as easily say (cspecially in a century which has
embraced relativistn) that its multifariousness s evident. Viewing tiie world as dualistic (or

materialistic or immaterialistic) is one of the ways in which we attempt to make sense of our

13 Taliaferro, p. 25, Churchland, Matier and Consciousness, p. 43.
14 Taliaferro, pp. 33 -~ 38. See, Dennet - ‘Artificial Intelligence as Philosophy and as
Psychology’, in Brainstorms (Sussex: Harvester Press, 1978), pp. 109-128 (p.122).
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existence. Take, for example, Gitbert Ryle’s argument that mind and matter cannot be
considered duatistically because “the seeming contrast of the two will be shown t¢ be as
tlegitimate as would be the conirast of “she came home in a flood of tears™ and “she came
home in a sedan chair”. The belief that there is a polar opposition between Mind and Matter
is the belief that they are terms of the same logical type’."® However, Ryle’s ‘logical type’ is
only one possible criterion for classification. Michel I'oucault suggests in The Order of
Lhings that “there 1s no similitude and no distinction, even for the wholly untrained

perceplion, that is not the result of a precise operation and of the application of a prchininary

criterion.’.'®

Foucault’s history, or rather ‘archacology’, of the way in which man has ordered the
world, begins by maintaining that a Renaissance world-vicw rclied on a systein of simiitudes
and resemblances. Of the four major types of similitude, he gives the relationship of body

and soul as an example of convenientic,

This word really denotes the adjacency of places mose strongly than i docs
simititude. Those things are ‘convenienl’ which come sufficiently close to
one another to be in juxtaposition; their edges touch, their fiinges
intermingle, the extremity of the one also denotes the beginning of the other.
In this way, movemcat, inflnences, passions, and properties too, are
communicated. So that in this hinge between two things a resemblance
appears. A resemblance that becomes double as soon as one attempts o
unravel it: a resemblance of the place, the site upon which nature has placed
the two things, and thus a similitude of properties; for in this natural
container, the world, adjacency 1s not an exterior relation between things, but
the sign of a relation, obscure though it may be. And then, from this contact,
by exchange, there arise new resemblances; a comrmon reginaen becomes
necessary; upon the similitude that was the hidden reason for their
propinquity is superimposed a resemblance that is the visible effect of that
proximity. Body and soul, for exampie, are doubly ‘convenient’. the sou! had
to be made dense, heavy, terrestrial for God to place it in the very heari of
matier. But through this propinquity, the soul receives the movements of the

15 The Concept of Mind (London: Huichinson, 1949), p. 22
16 The Order of Things (London: Tavistock, 1970), p. xx.
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boedy and assimilates itself to that body, while ‘tic body is altercd and
corrupted by the passions of the soul”. {18)

The Renaissance mind finds the world ordered through a network of visual signs. Things are
spatially rclated; Iook like one another; act in the same way and 50 on. 1t is a cosmically
arranged world of magic and religion in which man must identify the relationships between
things which are revealed through ‘signatures’ - for example, the similarity of the walnut to
the brain signifies its effectiveness in treating medical conditions of the head and brain.
Foucauil's study cxplores how systems of orderiig altered from this ‘empirical’
system of signs to a Classical, binary mode cxemplitied in Descartes recognition of “self” and
“other’. This system, one which relied on the representative power of language, then gave

way to the medern arcund the turn of the nineteenth century:

The threshold between classicisin and modcenity {(though the terms
themselves have no importance -- let us suy between our prehistory and what
is still contemporary) had been definitively crossed when words coased to
intersect with representations and to provide a spontaneous grid for the
knowledge of things. (304)

Of course, Foucault identifies only predominant trends. Philosophers and other wriiers and
thinkers do not necessarily abide by his chronology. La Melfrie does, however, {ully
exemplify classical, rationalistic thinking when he embraces the absolute correspondence
between signified and significr to illustrate his thesis that man’s intelligence is not

determined by a superior soul:

Why then should the education of apes be impossible? Why could he not, if
given sufficient care and attention, imitate, like the deaf, the sounds needed
for pronunciation?|...|Words, languages, laws, science, and arts came, and
thanks to them the rough diamond of our minds was finally polished. Man
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was trained like an animal]...JEverything was done by signs; each species
understood what it was able to understand, and that was how man acquired
symbolic knowledge|...14s we can see, there is nothing simpler than the
mechanism of our education] It all comes down to sounds, or words, which
are transmitied from one person’s mouth, through another’s ear and into his
brain, which receives af the same time through his eyes the shape of the
badies for which the words are the arbitrary signs. (La Mettrie, 11-13)

[My italics]

But a similar approach is also characteristic of many modern thinkers, Ryle thinks he has
cracked the body-soul nut by believing that ‘logical” types are the only types. He fails to
recognise that iie has imposed a linguistic category as the definitive reality. Within a
Linguistic space, the problem of body and soul can be endlessly assessed and reassessed. So,
one can say that as ‘convenient’ types, body and soul are linked spatially because they exist
within and therefore constitute a human being. Lowever, as I have already pointed out, the
spatial location ol ihe soul is problematic as it is an unknown and immateria! substance. One
mright then reject the notion of spatial location and assert ibat body and soul are linked
because both constituie the self and are therefore ontological types.

What is becoming clear is that part of our aitempt to understand the relationship
between body and soul relies on perception and use of language. We may subjectively know
that we feet ourselves to be both body and soul but how can we then articulate this? The
ongoing argument over man’s nature reveals the inconclusiveness of centuries of rational
thought and discourse. Language may then be used to articulate the problems the mind faces
when addressing this subject, or it may be manipulated to promulgate a particular belief.
Both Carlyle and Kingsley, as I shall show, use writing (whether fictional or non-fictionat) to
articulate their views on the body and soul. But I will also be interested in the exient o
which they see their writing as a space over which they have control; whether they can use

words to express what they believe the relationship between body aod soul should be or,
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indeed, is; or whether they acknowlcedge the ditficulty in doing so. As I shall consider in the
following chapter, Carlyle’s and Kingsley's differing attitudes towards language and its
ability 1o express the immaterial are crucial in their responses to dualism.

Howcvoer it is not only the guestion of whether {he body and soul are distinct and
how, in that case, they can interrelate, which has characterised dualistic theorics. When
interpreting the world, as Foucault shows, man not only categorises or orders but also
accords values to the things he perceives or imagines. Foucault’s sixteenth-century example
shows how the soul and body were represenied as borrowing characteristics from one
another: ‘But through this propinguity, the soul receives the movements of the body and
assymuilates itself to that body, while “the body is altered and corrupted by the passions of the
soul”” (18). Here, the soul is conceived of as a corrupting infiuence on the body, and vet the
most common values assigned to body and soul are that the body (the material) is bad, and
ithe soul, good. This myindset is found throughout most of the world’s religions, trom the
eastern (and mysoginistic) purdah, to Western attacks on the sins of the flesh. We might
consider that these ideas are not taken seriously now, but the imagery of the soul as good and
the body, bad, stitf pervades our society. Why this should be is probably too complex to
evaluate. Tt may be partly attributable to the maintaining of power. The Church could hold
sway over its flock if they wece told that the soul’s destiny lay i the Church’s hands, Men,
and this is borne out by the writing of the Bible and its influence on Wesiern misogyny,
could devalue women by saying that they were physical while men were spiritual, and

thercfore superior.”

17 “The Church’s celibates never managed to deal freely and openly with women. Their
status and way of life were too firmly based on differentiation froin and opposition to
marviage and femininity for them not to view women as the negation of their cclibate
existence and a threat io 1. Women have often struck then as the personification of the snares
of the devil. The greatest danger in the world, as they see if, hwks in that divection.
Chrysostom makes this clear in his On Priesthood: ““There are in the world a great many
situations that weaken the conscientiousness of the soul. First and foremost of these is
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But however this duality has been perpetuated, it would seem to originate in the idea
that our souls have a higher destiny than our bodies. The devaluation of the body is linked to
its finitude. Limited by space and time, the body is rejecied tor the etemal life of the soul. Of
course it is impossible io discover fhe exact sources of such an idea. Did the idea of original
sin vesult in the rejection of the body, or is it just another construct to articulate a deeply
ingrained yearning for an eternal, spiritnal fife? The latter would seem to be the case as the
firsi notable evaluation of body and sou! is not from a Christiun source, but is found in the
writing of Plato who, as Van Peursen points ouf, considered ibe body and soul 1 roughly ike

same manner as did Descartes centuries later:

The soul is as different in kind from the body as are, say, the processes of
reflective thought, artistic skill, moods and desires, froin length, breadth,
energy and weight. Thus Plato conceives of the soul as something with
distinctive properties of its own, contrasting with matter. Antithescs of this
sort remind one forcibly of the terms “thinking” and “exiensivity’, with
which Descartes attempied to pin down the essential “otherness” of the
sout’s being when set over against the physical real. (36)

Bul although Descartes maintained the separateness of body and soul, he makes no moral

Judgements on their value. Plato, however, regards the spiritual as supertor:

The body then, far from being the instrument or vehicle of the soul, is
held to be something which encumbers and even defiles it]...]The soui’s
proclivity is towards another world. it at once becomes evident why the
senses are envisaged, not as windows (for looking out of) but as bars (an
impediment), since 8o far as the physical nature of man is concerned it is
not just a matter of noting, ontologivally, the finite character of its .

dealings with women. In his concern for the male sex, the superior may nof forget females,
who need greater carc precisely because of their ready inclination 1o sin. In this situation the
evil enemy can find many ways to creep in secretly. For the eye of woman touches and
disturbs our soul, and not only the eye of the unbridled woinan, but that of the decent one as
well™”, (Uta Ranke-Heinemann, Lunuchs for the Kingdom of Heaven [London: Penguin,
19911, p. 121}
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existence, but rather one of making an ethical and religious
value-judgement on this carthly life from the viewpoint of a higher
destiny. (Van Peursen, 37-38)

This imagery of the body as prison of the soul is a familiar one, stemming from ancient
phiiosophies and religions and providing a stimulus for literaty imagery such as Donne’s “so
must pure lovers” souls descend/.. Else a great Prince in prison lies’. ' Indeed it is such a
stock trope that Foucault reverses it, in Discipline and Punish, to make his point against

behaviour modification in institutional punishiment.

This is the historical reality of this soul, which unlike the soul represented by
Christian theology, is not born in sin and subject to punishment, but is born
rather out of methods of punishment, supervision and constrawntf...]The soui
is the effect and instrument of a political anatoray; the spul is the prison of
the body."

Foucault’s is a striking image becavse he so knowingly disrupts the value judgements
accorded to body and soul, reducing the higher facultics to a coustrucl of political control.
The image of the soul frapped inside the body, bowever, mtuitively has more credibility
because of the outward, evident nature of the body and our conception of the soul as
invisible and pertaining to cur inner life.

The Platonic vision of the spirit imprisoned within the flesh 1s also evident in
Gnosticism, a branch of which provides us with the term which we still use 1o describe one
kind of dualisin ~ Manichacisim, an castern religion which flourished botween the third and

sixth conturies AD:

18 “The Ecstasy’ |, stanza 17.
19 Discipline and Punish, ttans. Alan Sheridan (London: Penguin, 1991}, pp. 29-30.
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A Man was not a simple unit, much less an elemenial unit, but a particle of
Light enclosed in an alien and irredeemable envelope: there is no hope for a
Man as such, for he 1s essentially a fortuitous conglomeration. The hope s
that his Light-particles -- roughly speaking, very much what we mean by his
‘better scif” - may cscape at death from the dark prison-house of the body *

Although Platonism and Gnosticism both accord a higher valae to the soul, if is Manicheism
which has provided the imagery of darkness and light which often accompanies dualisms that
distinguush between the value of body and soul. Indeed, as we will see in the following
chapter, Carlyle's dualistic notions are often articulated through the contrasting images of
dark and tight. Perhaps the reason why Manichean imagery has persisted into modern
thought is because of the simplicity of its mythological theology; “that there are two eternal
sources or principles, Light and Dark’ (Budkiit, 4). But the inost important result of the
Manichean betief that man was a mixture of davkness and Hght was their asceticism - “All
generation to Maiii was hatetul, for it was a fresh mixture’ (Burkiti, 23). One cannot claim
that the asceticisin which developed in Western religions was directly linked to Mani’s
teachings, as the rejection of the body appears to have developed separately within both
Christian and son-Christian sects (Manichees and Gnostics were comprised of both) and the

emergence of mainstream Christian asceticism was underway within the same period.”!

However il is interesting to note that the father of the Western Church, Augustine, was at one
fime a Mamchean convert. That Western asceticism developed in some way from the
teachings of eastern, ancient religions, rather than the philosophical views of Plato is
probably due fo the fact that Plato’s dualism is ethical rather than religiovs, springiug as i

does from the imperative to cultivaie the superior mind. As Michacl A. Williams poinis out

20 E.C. Burkitt, The Religion of the Marichees (Cambridge: Cambridge University Press,
1925), pp. 39-40,

21 Geo Widengren, Mani and Manichaeismn, trans. Charles Kessler (London: Weidenfeld &
Nicolson, 1965), see pages 119-120, 139.
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‘it 1s because one is convineed that the human body has actually heen molded by malevolent
archons {the Manichean name for agents of the dark} that its description as a “prison” carries
a pathos not quite equalled when non-Gnostic eontemporarics called it the same thing”.*

One further point to make about Griosticism, and its sub sect, Manicheisin, is its insistence

on the secretive or unknown nature of the spirttual. The central motit of Gnosticism was the

gnosis, literally Greek for knowledge. As Fonteine cxplains, grosis

acquired a specific meaning since it began to connote a special knowledge or
a theosophical, anthroposophical and ‘mysteriosophical” character. Those
who possess this knowledge know about the origin of ail and about the last
things, about the provenance and the final destination of man, and about his
Tall and redewption. 1t is a knowledge more mythological in character than
philosophical or scientific. What is peculiar about this pnosis is that it not
only speaks of redemption but brings it about. Making the gnosis your own
does nof lead to redemption; it is redempiion itself. Of course, this
knowledge is not ready to hand for every one. It is ‘esoteric’, that is to say
secret, and it must remain wrapped in secrecy. (Fonteine, 261)

This notion of an elect who are alone privy to a higher kaowiedge i8 also evident in the
Manichean hierarchy where “‘Elect Manichees” would use lower disciples to prepare their
food as it was contaminated with the dark that invaded all things material (Burkitt, 23). And,
of conrse, it is a docirine which lies at the very heart of Calvinism, Catlyle’s childhood
religion,

Tt is the story of malevolent demons moulding the human body into a prison of the
soul which gives Manicheism its moral impact. One 1s more likely now to hear the term or
the imagery used in a moral, but not perhaps teligious, vein, o describe the notion of the

earth, or even the sinful city, as a kind of hell. For instance Ian Spring refers to a ‘peculiarly

22 Michael A. Williams, ‘Divine Iimage - Prison of Flesh: Perceptions of the Body in Ancient
Guosticisin’, in Fragments for a History of the Humon Body ed. by Michel Feber, 3 vols
{New York: Urzone Inc., 1989) 1, 129-147 (p.137).
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Manichean view of the city” when considering literary and media presentations of Glasgow’s

2.23

“‘day and night{...Jeharacter’*” Aud Alasdair Gray uses the tinagery of dark and light in

Lanark to describe the contradictory nature of the city of man® However, it is important to
note that both these writers view the city itself as dualistic rather than merely constituting the
dark side of the equation. For them the city is a place of debauchery and salvation, dirt and
cleanliness, darkness and light > As Michael Williams points out in evaluating the ambiguity
of ancient Gnosticism, the body or material world may be the very site for discovering the
spivitual which is trapped within the clay: ‘Precisely in the human body is to be found the
best visible trace of the divine in the material world” (130). Of course, the umage of the city
as a place of darkness and dirt will prove to be important to any consideration of
mid-Victorian writers. As we shall see in both Carlyle’s and Kingsley’s work a concern with
such issues as dirt and disease focuses aitention on the hell-like qualities of life, primarily, in
London. Kingsley is often concerned with the apparent differences between the eity of man
and God’s countryside (although he is at paing to avoid any iiealisation of the lives of the
rural poor). But, more important, for Kingsley the tenm Manicheisin has a partioular
resorance as he uses it consistently in his attacks on the asceticism of the Oxford Moverent
and the Cattiolic Church.

From this survey of some attitudes towards body and soul it 1s clear that dualism bas
assumed a munber of different guises; ethical, religious, moral and philosophical, atfirming

Van Peursen’s contention that if is ‘an old problem’. However he also saggests that cerfain

23 Phantom Village: the myth of the new Glasgow (Edinbwgh: Polygon, 1990}, p. 24.

24 In the hell-like city of Unthank dawn hardly shows above the tenement roofs and

disappears almost immediately to be replacad by a foggy twilight. (London: Picador, 1985,

{p. 11D

25 Dualistic notions of the world as a city surely owe something to Augusting™s Crvitare
Dei and Civitaie Mundi although Raymond Williams has peinted out that the viitfication
of the city and idealisation of the counfry originate in the satiric attacks of, for instance,
Juvenal. (The Cowntry and ihe City |London: Chatto & Windus, 1973], pp. 46-48).
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conditions are responsible for encouraging this problematic view of man. Indeed he points
out that primitive thought did not make the ‘seemingly obvious distinction between soul and
body’, but vnited “the spiritual and the physical in a single, undifferentiated whole’. That he
did this unconsciously is suggested by Van Peursen’s apportioning of blame to philosophy
‘which in the course of its development]_.. fhas all to frequently put asunder’ body and sou)
{80-81). However, it is also suggested that this primitive acceptance of man’s unify is also

produced by a particular kind of social organisation:

{n and by himseif a man is not really a “finished product’. He cannot be cut
loose from the social pattern within which alone he comes to be himself. It
may well be that when a man dies, there is mourning and lamentation; yet
that may be not on his account at all but on account of the fact that the social
structure 1s disrupted by his decease. Indeed, the very word T is never
employed except in a specific combination; and then it occurs only in such
forns as “I-father”, “T-uncle’” and so forth: the individual recognizes himself
in his relationship to this or that cognate within the fribe or group, and not
ctherwise. (83)

It is because primitive man was only defivable as part of his society {one which was
cominuval in nature) that “no sharp division can be made belween an inner and outer world,
and why no cle;tr {ine may be drawn between soul and body” (83). Van Pewrsen’s study
centees on the philosophical rather than social history of dualism and yet his claim that
primitive man’s onconscionsness of the dualisto of body and soul 1s dependent on his place
within the community suggesis that an alieration in man’s relationship with that communily
results in an awareness of the difierence between his outer and inner self. An increased
emphasis on the individual within socicty produccs alicnation between selt and society and
encourages contemplation of the dual nature of our being. Indeed Paul Zweiy points out in

1he Heresy of Self-Love that Gnostic sects, which Fonteine inkdicates were “dualistic by




31

definition’, were ‘highly individualized’ *® It is clcar, however, that any attempt to locate the
beginning of this selt-consciousness and the loss of primitive unconsciousness ts highly
problematic. Van Peursen suggests that the first indications of the bifurcation of man came
in the classical era of Plato.”” And vet, we might argue that the importance of the self in
Western thought begins with Renaissance humanism, a revolution from Medieval ideas (in
which a feudal community and the unty of Church and State might suggest a unitary notion
of self and world), reaching its apotheosts in Romantic self-contemplation, and resulting in
the individualism which characterises the modern age. But Foucault locates a binary view of

man as emerging only in the [7th century:

At each point of contact there begins and ends a link that resembles the one
before it and the one after if; and from circle 1o circle, these similfudes
continue, holding the extremes apari (God and matter), yet bringing them
together in such a way that the will of the Almighty may pencirate into the
most unawakened corners. (19)

‘God and matter” here are separate but conjoined because God has created a world which

displays his order - “the world is linked together like a chain’.

Although we cannot give a precise date to the historical emergence of individualism and
related dualism, it is clear that such systems of belief are inseparable from particular social
structures. Political, economic, retigious and social changes may cause man to consider his

pature as dual or allow ws to identily dualistic outlooks, tetrospectively, i a culture. Can we,

26 The Heresy of Self-Love, {New York & Londen: Basic Books, 1968), p. 5; Fontaing, p.
262

27 “‘Under the influence of Platonic concepts, which appear tune and again throughout the
centuries, the body is usually characterized, where the soul is concerned, as something
inferior’, (Van Peursen, p. 34).
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then, detect any reasons why the Victorian age lent itself fo a dualistic reading or why
Carlyle and Kingsley omght themselves be so interested in dualism?

Colin Manlove suggests that “dualisin was[...}in the very fabric of the Victorian
period’, and Tony Tanner asserts that a characteristic dualism “{expresses] itself in a varicty
of ways throughout the [nineteenth] century’.®® Certainly, the Viciorian age saw some of the
biggest social and cultural upheavals since the Renaissance. Walter Houghton indicates that
the Victorians themselves viewed their age as one of “transition’ and his study of The
Victorian Frame of Mind brings out the ambiguities and dualisms of an age in which oid

values collided with the new:

By definition an age of transition in which change is revolutionary has a dual
aspect: destruction and reconstruction.”

Both Houghton’s study and my thesis cover the period 1830-1870. But it is importamt to
remember {hat this was not 2 homogeneous period. There were clear differences,
acknowledged by contemporaries, between the first two decades and the period from
1850-1870, despite Houghton’s insistence that a consistent “Victorianism’ can be scen,
throughout his period (xv). Before I move on to consider more closely some of the issues
which may have highliphted the problem of man's dual nature, I want to consider in general,
the tempers of these two broad periods of the Victorian age und how they might refate to

what Houghton called its “dual aspect’.

28 Manlove, Christian Fantasy, p. 184; Tanner, ‘Mountains and Depths - An Approach o
Nineteenth-century Duatism’, Quarterly Review of English Literature, 3, no. 4 (1962), pp.
51-61 (p. 52).

29 Walter E. Houghton, 7he Victorian Frame of Mind 1830-1870 (New Haven & London:
Yale University Press, 1957), p. 3.
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The 1830s and 40s were a period of great instability, crisis and change, culminating in
the fatled Chartist insurrection of [848. That this early Victorian period was one of conflict
is important because, as I shall suggest, many of the changes 11 this age of transition focused
on issues which revolved around the relationship between body and the soul, However, it is
also important to recognise that the first seven years of what are commonly referred to as the
Victorian period in literature are not within Victoria’s reign and that the age of transition
from Regency to Victorian England was not an overnight transformation, with many writers,
such as Eliot and Thackeray, continuing to evoke the memory of an older cra which was
passing away.™ The early Victorian period, as well as a being one of social deprivation and
conflict, was one which had not yet shaken off the extravagances and the liveliness of the
Regency period. Indeed, according to W1 Burn, the 30s and 40s were a time of “excitement,
experiment and display’ 3! Peter Ackroyd explores this notion when he describes the society
of men in which Dickens moved in his early carcer as ‘that eminently social, gregarious,
energetic, vivacious group which we have come to call “Early Victorians”.*

This characierisation of an age has tmplications for a study of dualistic ideas because
the notion that it was one of both social deprivation and of excitement and display snggesis 2
coexisience of the elements of dark and light which mark dualistic thinking, To lum again io
Dickens, Ackroyd examines his carnest engagement with social problems and early

journalistic work for radical and Benthamite journals, while also presenting him as a figure

30 Houghton quotes from Thackeray’s ‘De Juventute’ in which he refers to “the old world” of
stagecoaches, highwaymen and Droids, (p. 3). Eliot’s preocoupation with the passing of the
old and advent of the new is evident, for instance, in her portrayal of the reaction to the
encroachment of the ratlway in Middlemarch, and her evocation of an older, feudal society in
Silas Marner.

31 The Age of Equipoise (London: Unwin University Books, 1968), p. 59.

32 Peter Ackroyd, Dickens (London: Sinclais-Stevenson, 1990), p. 204. He suggests that,
though these mcn were still central to litcrary culture later wn the contury, ‘by the Sixtics mei
such as Forster were looking over their shoulders at their own past, coming to the end of their
own lives in a Victorian era to which it cannot be said that they truly belonged by instinct or
temperament’ (p. 209).
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whose dress was ‘colourfia! to the point of valgarity’, who enjoyed popular theatre indulged
in pranks, tricks and parodying his friends, and was “full of fun, and given to laugh
immoderately without any apparent sufficient reason’.* Johm Forster too, although often
ribbed by Dickens for bis pomposity, was “known for his loud laugh, and his equally
boisterous energy’ (Ackroyd, 203). It musi be remembered, then, that Carlyle, tao often
porirayed as the unyielding and morally overbearing Sage of Cheisea of the mid-century, was
also the product of an earlier age. Born in the same vear as Keats and within a few yzars of
Shelley and raised in a raral conununity removed both in time and culture from the industrial
society which he was to criticise, Carlyle was educated at a University which still rang with
the inteilectual vibrancy of the Enlightenment. Although perhaps somewhat of an ouisider
due to his Scottish otherness, on leaving Scotland for London he moved m the same circles s
Dickens and Forster, dining with them and indulging in the lively discussions which weie
later to mark any guest’s visit to Cheyne Row. Carlyle clearly recognised the dualistic
elements in Dickens’s work which Ackroyd identifies in his chatacter; referring o those
‘dark, silent elements, tragical to look upon, and hiding amid dazzling radiances 8s of the
sun, the elements of death itself” (Ackroyd, xi). Thé resemblance of this description of
Dickens’s vision to Carlyle’s dualistic cutlook within Sarfor Resartus, epttomised o

Diogenes Teufelsdréckh, is clear:

However, in Teufelsdrsckh, there is always the strangest Dualism: light and
dancing, with guitar-music, will be going on in the forecourt, while by fits
from within comes the faint whimpering of woe and wail. (Works, 1:142)

Certainly the elements of light and dark are there in Dickens’s work, but Carlyle seems also

to have been airing his own preoccupations with dualism when speaking of the novelist. And

33 pp. 136, 199, 108,
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as I shall sugpest, Carlyle’s own style, which incorporates both elements of earnestness and
of playtulness, is essential to his dualism. He began his writing caceer for journals which
encouraged lively intellectual debate and, in the case of soing, humour which would have
seemed quite out of place in a mid-Victornian magazine. Houghton’s Wellesley Index tells us
that {raser’s Mugozine “was plainly marked -and now (in 1847) thought marred - by the dash
and ‘riotous mirth® of the Regency’.™ It is not only the coexistence of deprivation and
display, then, which gives the early Victorian period a dualistic resonance, but the way in
which writers incorporated both those elemenis in styles which atlowed ongoing dialectical
engagement with the age’s conflicts,

In contrast to the controversy and activity of the previous iwo decades, Burn suggests

that the mid-Victorian period (his book covers 1852-1867) was like the “day aiter the feast™:

On the day after, the feasters would eat and drink sparingly, choosing the
plainest dishes, avoiding the luscious, taking no risks. (Burn, 55)*

Indeed that the mid-century had given way to a tone of equipoise and propriety is evident in
the need for editorial change at raser’s -- “the spirit of the times bad become too eamest to
enjoy or tolerate the impropricties of Maginn and Co.” %

However, if 1 am 1o claim that Carilyle was a man whaose outlook and style were
formed by an eatlier age, then it must be acknowledged that there was a disjuncture between

the ttme of his and Kingsley’s lives and careers. Kingsley was only a young boy when

34 The Wellesley Index to Victorian Periodicals 1824-1900, ed. Walter E. Houghton, 5 vols
{Toronto: Uraversity of Toronto Press, 1966-1989), I (1972}, p. 310.

35 The Age of Equipoise carefully steers a course between confirnring that this period was
one of balance and unity, and remembering that even this time had its conflicting
undercurrents. But Bum does suggest that, at the time, there was a certain amount of
salisfaction with the level of balance and harmony achieved in socicty. (p. 17)

36 Maginn was editor of /'raser s Magazine from Februacy 1800 to Seplember 1836 and
producer of many of the parodic pieces the magazine published.
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Carlyle started to become well-known as a writer, and his ovwn writing career began at the
end of the decade in which Carlyle wrote the books and essays which established his
reputation and pfofoundly influenced his society.’” Kingsley began by addressing the
problems which created the conilict and wnrest of the forties and was considered to be
somewhat of a radical. However, his output continned to expand and vary affer this period.
To a great extent, the Victorian age can be characterised by the material or physical
changes wrought by the Industrial Revolution. The development of new technologies meant
that there was a change in the means of production and this large scale industrialisation

brought about a change in the physical environment:

Not only was there the new machinery itsclf, there were now entire
landscapes created by the machine: slag heaps, red brick factories, red
biick houses for the factery workers. Even the countryside was marked
by railway tracks, viaducts, and embankments.*

When we think of the industrialised Victorian society we tend to imagine ickensian
London, but the manifestations of the new manufacturing were apparent thronghout the
country. Indeed Dickens, travelling in his capacity as reporter 1 the early 1830s, “for the first
time in his life, saw the industrial cities of the Midlands and the North; saw, for the first time,
exactly what was happening in a country still expanding its industrial base” (Ackroyd, 156).
Dickens’ Hard Times, along with other provincial works such as George Eliot’s Middlemarch

{with its depiction of the encroachment of the railways into rural life) and Elizabeth

refer here to Carlyle’s influence in the 1840s. A. Le Quesne contends that “it was between the
publication of The I'rench Revolution in 1837 and of Latter-Day Pamphlets in 1850 that
Carlyle’s real influence, if not his public recognition, was at its height’ (Carhide [Oxford:
Oxford University Press, 1982], p. 53. This study of Carlyle was later reprinted 1a Victorian
Thinkers, ed. Keith Thomas [Oxford: Oxford University Press, 1993).

38 Herbert Sussman, Victorians and the Machine (Cambrdge, MA: Harvard University
Press, 1968), p. 2.
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Gaskell’s novels of the manufacturing North, show an awareness of the effects of the new
technology on the landscape as a whole. This transformation of the environment through
tectinology forms a basis for both Carlyle and Kingsley (and indeed other
Condition-of-England writers) in their consideration of the emphasis upon the physical in
Victorian society. As I shall discuss in chapter 4, the image of machinery is important to any
consideration of their writing on body and soul because it is used as a basis for the
inetaphorical notion of saciety as mechanistic in its outlook.

The change in means of production profoundly affected the demography of Britain, In
1801 the population of London was around 900,000, rising to 2,400,000 by 1851 and

4,500,000 in 1901,*° Although more exiveme in London, this population explosion was

reflected throughout Britain and was accompanied by a demographic shift from couniry to
city as roral manufacturing gave way to larger urban centres. These changes had a numbex of
implications for people’s physical well-being as amcnities did not develop in tandem with the
population. Poor and insufficient housing along with the fact that few houscholds had their
own waier supply or dvainage for sewage contributed to the dirly enviromment of city living
(and, as I shall discuss in chapter 5, to the spread of diseasc). London, as Henry Mayhew

poinis out, was a teeming, dirty, smelly, noisy city:

The daily and nightly grinding of thousands of wheels, the iron fiiction of so
many horse’s hoofs, the evacnations of horses and cattle, and the ceaseless
maotion of pedestrians, all deccomposing the substance of our streets and
roads, give rise to many distinct kinds of street-dirt.*

39 Liewellyn Woodward, Thie Age of Reform 1815-1870 (Oxford: Clarendon Press, 1962),
p.1

A London Labour and the London Poor: 4 Cylopedia of the Condition and Earnings of
those that Will work, those that Cannot work, and those that Will Not work, 4 veols (London:
George Woodfall [vol. 1} and Griffin, Bobn & Co., 1851-1862), T1 (1861), p. 185.
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Within this squalor people lived and worked, Mayhew’s survey of T.ondon life showing how

many were forced to live off the dirt around them. In the ‘wretched locality]. .. Jbetween the

Docks and Rosemary Lane, redolent of filth and pregnant with pestilential diseases, and

whither all the oufcasts of the metropolitan population scem to be drawn’, Mayhew

interviews a collector of “pure’ or dog’s dung (used to purify leatber) who tells him that ‘at
first I couldn’t endure the business; | couldn’t bear to eat a morsel, and [ was obliged to
r 41

discontinue it for a long time’."* Alongside this undesirable occupation, Mayhew also

identifies bonegrubbers, rag-gatherers, cigar-end finders, mmudlarks and sewer-hunters as

those who etched out an existence from the dirt created by their society. That this period was
one of great contrasts is supgested by the coexistence of this kind of poverty with the

clamouring for possessions which industdalised preduction encouraged. Asa Briggs’s details

the Victorian desire for the acquisition of objects, both usetul and ornamental, which reached
its apotheosis in the Great Exhibition of 1851.*2 And Thomas Richards indicates how ‘a

smalt group of advertisers saw what was happeting, placed themselves at the exacl juncture

of commeree and culture, and so became the minstrels of capitalism’ ** Richards refers to
the “giant hat sponsored by a Strand hatter” which Carlyle was to satitise in Past and Present

as an example of ‘English Puffery’:

The Hatter in the Strand of London, instead of making better feli-hats than
another, mounts a huge lath-and-plaster Hat, seven feet high, wpon wheels;
sends a man to drive it through the streets; hoping to be saved thereby. He
has not attempted to make better hats, as he was appointed by the Universe
to do, and as with this ingenuity of his he could very probably have done;
but his whole industry is turned to persuade us that he has made such!
(Works, 10: 141)

41 IL pp. 142-144.

42 Victorian Things (London; Peuguin, 1990).

43 The Commodity Culture of Victorian England (Stanford, CA: Sianford University Press,
1991), p. L.
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The link between this capitalist phenomenon of advertising and the London which Mayhew
deseribes 1s, however, made by Richards’ maintaining that the Strand hatter’s idea “was only
ihe latest addition to a crazy street scene catered 1o by the large and varied class of street
sellers investigated]...lin London Labour and the London Poor” (20).

The smell of this teeming city, with its dirt-collectors, open-air food-sclers and ever
mereasing traffic of coaches and people, would have been enough to remind the population
of their own physicality. This 1s not 1o suggest that eighteenili-century or early nineteenth-
eentury London did not sufler from the same sanitary problems (although not perhaps on
such a grand scale) but again it 1s crucial to note that this is a time of transition in which the
population would have been aware of the disjuncture belween their surroundings and the
notions of progress which Industrialisation promoted. With the overcrowding in London there
must have been an awareness of the proximity of others’ bodies in the street, home and
workplace. William Frith’s paintings of ‘Derby Day’ and “The Railway Station’, and, later in
the ceniury, Gustay Dord’s cngravings, London: A Pilgrimage, vividly itlusirate this point. In
the throng the touch and smeli of others (given the lack of sanitation) would have been
ever-present, Not only does this lack of space suggest an awareness of others” bodies, 1t
places an emphasis on the individual’s relation to the community. As I pointed out earlier,
Van Peursen links the notion of unity to the communal hvisg of primitive man where self
was definable only through each member’s place within his society. But Victorian society
equivocated between individualism and collectivism and this had implications for the place
of the individual in relation to his society, a notion tmpertast fo any study of dualism as i

concerns the relationship between self and other.
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Burn discusses “the balance between regulation and liberty’ which was “fortnitousty’
struck in the mid-cenmtury,* He draws to our attention the conflict between the broad
political ideologics of laissez-faire, with its emphasis on the endeavour of the individual, and
the interventionist notions which found their source in Bentham who was “the archetype of
British collectivism’ (133). Indicating that, in the mid-century, ‘public opinion had a bias
towards Individualism’” he examines how the desire to tackle social problems alongside the
destre for individualism meant that ‘the State looked benevolently on soine activities and
critically on others’ (150, 161). The question of whether to apply refornm measures was one
which, throughout the Victorian period, was relevant to issues from maintaining the privacy
of the family to regulating the administration of services such as the water supply ot the
runming of the railways. In the home, for instance, as Houghton points out, family life was
considered to be “u place apart, a walled garden, in which cerfain viriues too easily crushed
by modern life could be preserved’ (343). But family lite could also be a place of abuse or
conflict. Agttation for reform within the family would eventually lead to legislative acts such
as the Married Women’s Property Acts of 1870 and 1882, but there were marny who folt that
marriage shounld be beyond the remit of Governmental refornm, such as Margaret Oliphant
who, in 1856, claimed that ‘the law cannot come into the heart of the house’.* Perhaps of
more importance to this thesis, however, is how industrialisation affected social relations and
precipitated arguments for the need for reform measuares it dealing with working and living

condttions,

44 Burn, p. 132. In keeping with bis complex reading of the mid-century Burn does, however,
point out that “if aac talks very much about mdividualists and coliectivisis (or
anti~-individualisis) one is in danger of producing a travesty of events]...Jit is enough o
mention Edwim Chadwick to show that a “collectivist” could be as much of an individualist
as the most besotted adhevent of laissez-fatre’ (pp. 132, 134),

45 Margaret Oliphant, “The Laws Conceraing Women’, Blackwood s Magazine April 1856,
pp. 379 - 387, (p. 386)

AT i
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Honghton indicates how the advent of technology ‘revolutionized the economic life

of England”:

The old system of fixed regulations, which paralieled that in fixed social
relations, was abandoned for the new principle of laissez-faire, on which the
manufacturer bought his materials in the cheapest market and sold them in
the highest, and hired his labor wherever he liked, for as long as he pleased,
at the lowest wages he could pay. (5-6)

This is, of course, Carlyle’s “cash nexus’, a phrase which articulaled the breakdown of social
relations from a moral t0 a monetary contract.*® Carlyle identifies the alienating effects of a
society which denies the human ties of responsibility and common interest when in Scotor
Resartus’s *Organic Filaments™ he refers to a “Glass Bell” in which cach individual is
imprisoned (Works, 1: 186). TTowever it is crmcial to note that neither Carlyle nor Kingsley
{or indeed the other Condition-of England writers such as Dickens or Gaskell) were
advocates of Benthamite collectivism. Indeed they were some of its staunchest critics,
Benthamite notions of social control, although relying on the idea of a collectivised culture,
did not promote the idea of an organic community which was to re-emerge time and again in
the Victorian preoccupation with the Middle Ages. Neither laiszez-faire nor Benthamiic
paternalism appealed to Carlyle; he usually refers to them in the same withering breath.
However, his work does exhibit a belief that individual responsibility and endeavour must be
accompaiied by reforin measures. And, as we shall see in chapter five, Kingsley, addressing
the conflicting between the desired individualism of laissez-faire and the need for
paternalistic controls, appears to espouse a compromise between the two. Behind both

Carlyle’s and Kingsley’s concerns with the manner in which both laissez-faire and

46 “We have profoundly forgotten everywhere that Cash-payment is not the sole relation of
human beings’, {Past and Present (1843), Works, 10: 146)
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paternalistic ideologies viewed the role of the individual in relation fo the State, was their
beliet that both systems often promoted a purely physical or material view of human
existence, and neglected the needs of the sonl. Laissez-faire economics reduced the worker to
a conmmmodity while interventionist reform measures were solely concernced with improving
physical conditions. Moral change was dependent, n the latéer case, on a change in
environmeit or coercive legislation rather than being seen as somcthing which was
dependent on man’s relationship to God. For many social critics of the time, the removal of
God from the equation meant that Industrialism had destroyed the inner life of man, as

Sussman suggests:

Combined with the use of the machine as a metonymy for progress was
another perception, commonplace now only because it was first articulated
by Victorian wrtters, that the rhythms created by the machine itself had a
profound and primarily destructive effect on the psychic lifef... JThe
machine thus becomes both causc and symboi for what writers saw as the
declining emotional vitality of their age. (4)

The machine was perceived, then, as having a detrimental effeet on the spiritual and
emotional life of society and, as Sussian peints out, was also employed as a motif for a

precccupation with the physical nature of human life.

It was not just scientific progress which was responsibie for the perceived decline in faith, but
the contlict between the sciences and religion was to be 2 major site for the question of the
relationship between soul and body. As Elisabeth Jay points out in Zaith and Daowubt in
Victorian Britain, “Darwin’s Origin of Species became the symbolic text for the conflict of

science and religion’ in the nineteenth century and beyond.¥” However, the conflict was well
£l 3

47 Blisabeth Jay, Faith and Doubt in Victorian Britain (London: Macmillan, 1986), p. 100.
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underway before Darwin published his long-researched findings in 1859 and cannot be
limited to, aithough it could be argued that it was made flesh in, the discipline of biology ™
Predating the proliferation of evolutionary theories and texts of the nineteenth century were
the developments being made in the field of geclogy, a science which began in eamest in the
late eighteenth century, producing the first hammer-blows against the edifice of religion by
striking at its very basis, belief in the Creation. Geology, alongside palacontology, challenged
the time-scale essential to a belief in the Creation by giving the earth “an age enormously in
excess of the Scriptural six thousand years, and {establishing] that organic founs appeared
gradually, over much of this time, in an approximately “ascending” series’ ** But geological
discoveries {carth deposits, fossils, substrata and so on were daily confivming the vast age of
the earth) were not enough te provide a fully progressive, evolutionary theory although they
were its backbone. For that biology was needed. And although Lamarck bad published his
theory in France in 1809, it was Robert Chambers’ Vestiges of the Natural History of
Creation, published anonyimously in 1844 and combining the disciplines of geology and
biology, which made the first, and largely hostile, impresswon on scientists and public alike.
Milton Millhauser points out that Fesfiges was “oite of the most ronndly hated books of its
time’ (4). Yo add insult to injury, this evolutionary treatise appeared “just as the Tra&arian
excitcment was dying down’ and its potentially diabolic effest on society is articulated in
Millhauser’s claim that it was considered by many as ‘a work of black maienalism that
threatened to cut away the foundations of all morality and all religion” (4). Indced, Chambers,

anticipating this reaction, had temporarily left behind his publishing business in Edinburgh to

48 *In 1842 Darwin wrote in pencil an abstract of his theory of evelution by means of natural
selection, but then immersed himself for years in the study of barnacles, fossil and

living[... [Darwin’s leisurely preparations were interrupted in 1858 by a beautifully clear essay
on lis central idea of “natural selection” by the naturalist Alfred Wallace’. (§.A.V. Chapple,
Science and Literature in the Nineteenth Century [London: Macmillan, 1986}, p. 8G)

49 Milton Millhauser, Just Before Darwin (Middleton, CT: Wesleyan University Press,

1959), p. 58.
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move (o St. Andrews to wrife Festiges in the hope of maintaining his anonymity, Buot his
ceputation still suffered. Four years later, in 1848, he was forced to stand down in the election
for Lord Provost of Edinburgh when an opposing candidate claimed that, in view of his
earlier pamphlet on geology, Chambers was probably Pestiges” author (3). But, ironically,
Chambers was neither a professional scientist nor was he positing a theory which opposed

refigious belict:

[Vestiges) is merely the attempt ot a somewhat nnconventional mind to
synthesize the nniverse of mid-nineteenth century science: a universe in
which law had replaced miracle and the ruling principle was everlasting,
forward-moving change. In such a world, with its beaconing future, its
all-embracing order, and its vastness of space and time, the uynknown author
saw God's majesty established even more clearly and triumiphantly than in
the narrow and capricious cosmos of medieval (and much popular
Victoriin) theology. (Millhauser, 40)

Here Milthauser’s appraisal of Chambers” work highlights some of the major conoepts and

concerns of the conflict between science and religion. Firstly, Chambers was neither agnostic
nor atheist, but a man of religious beliefs who also displayed his age’s desire for finther

knowledge of the material nature of his world:

[ Vestiges] imposed on modern science, as on all cosmic phenomena, a
dualistic pattern of meaning at once stiffly mechanistic and ncutrally
religious, which reflected the divided nature of the Victorian mind. Scicuce,
‘progress’, and a hitle saving piety; a mechanics of secondary causes, with a
divine fiat underlying the whole; and, consistently with the unity of the
Creative Will, a single clear principle by which the world advanced forever:
tiere was the possible compromise, a glowing future and fixed physical law
and a faint and flickering ghost of fast-ditch farth, (Millhauser, 117)
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Secondly, Millhauser suggesis that Vestiges was a manitestation of the movement towards
modernising religion, repudiating its more superstitious elements in favour of a universe
culed by Divine Law,

This shift replaced the cataclysmic view of the world’s history with one of
progression. For instance, Charles Lyell™s Principles of Gealogy (1830-1833) “cautiously
rejected the claim that Noah’s Flood - or evein a series of floods and catastrophes - could
account for the complicated geological facts of the earth’s crust” (Chapple, 68}.
Catastrophists (those who believed that the Creation and any subsequent geological
alterations were produced by great events engineered by God) weie ranged against
Progressive theorists, like Lyell, who believed that the world man lived in had evolved over a
great period of time. But this would not necessarily conpromise a belief in God: “the first
reaction of faith to this disquieting new science had been frank hostility; the second and far
wiser one was assimilation of 1t into orthodoxy” (Millbauses, 35). Unfortunately, 1o effect this
assimilation, some odd arguments werc concocted. Perhaps the most famous, whick persists
until this day among Creationists, was that fossils were planted on earth by God to make man
think the workd was old. Further ideas were, for instance, that all geological phenomena
resulted from a 1600 year period between the Creation and the Flood, or that the world had
only begun o rotatc many years into its existence.™ The protiferation of these theorics only
serves to Hlustrate the extent of the anxiety felt and the existence of & number of
well-meaning, but a-mateur scientists. For, as much as there was a conflict between science

and religion, there were issues of professionalism at stake:

Many of the foremost geologists were clergymen, and their lay colleagues
were for the most part genuinely devout]...JThey were embarrassed,
however, by their allies. Behind the professional geologists stood a jostling

50 See, Milihauser, page 35, for a discussion of these theories.
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line of eager amateunrs, simple God-fearing men with a hittle knowledge and
a terrible zeal. (Millhauser, 35)

Certainly at this peint in the century serious scientists and amateurs alike were concerned
with the business of reconciliation’, although later evolutionists such as Darwin and Huxley
were less anxious to accommedate their theories to religion.® Philip Gosse uses the word
‘reconciliation’ repcatedly in his work Omphalos with its eccentric theory of “prochronism’
in which he argued that hereditary features were produced by God creating nature in a
pre-formed circle. Gosse argued that even the first cow would have the hereditary features of
the supposed previous cow in the circle. This allowed Gosse to argue that Adam would have
had a navel, thus giving his work its title.”

Chambers himself was considered to be “a ghb pseudo-scieniist” by the professionals,
alert to his non-inductive mcthodologics and some glaring mistakes within his work
{Millhauser, 5). But his theory of reconciliation was the most readily acceptable, Chambers
replaced a God of intervention who created and inierfered with the world with one who

initiated an ordered set of laws:

We have seen powertul evidence, that the constiuction of this globe, and its
associates, and inferentially that of all the other globes in space, was the
result, not of any immediate or personal exertion on the part of the Deity,
but of natural laws which are the expression of his will. What is fo hinder
our supposing that the organic creation is also a result of natural laws,
which are in like manner an expression of his will? (Chapple, 72)

51 Milibauser, p. 36. Jay draws attention to the fact that Darwin ‘remained notoriously
reluctant to discuss or declare his religious position”, while Huxley, an agnostic, fired by
enthusiasim for Darwin’s theory, ‘threw himself inio the role of champion for scientific
freedom’ (pp. 109, 111}

52 Philip Gosse, Omphalos (London: Van Voorst, 1837). Millhauser points oul ﬂ?ldl ‘the
serious geologists, for their part, were obliged to protest against a habit of wild surnise that
threatened to make the whole idea of “reconciliation’ itdiculous™ (p. 36).
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Chambers’ denial of God’s “personal exertion’ indicates that, far from being considered a
spiritual perversion, superstition was linked with physicality, a matter to which [ shall return
i chapter 5. However, Chambers” work is iinportant because it provides a model for
recongiling or synthesising the physical world with the presence of'a God and, as I shall
coniend with reference to Kingsley, this notion of a set of Divinc laws was central to his own
treatment of his twin interests, religion and scicnce. Bui, as I pointed out carlier, biology, and
indeed geology, were not the only participating elements in the conflict between science and
rchigion. Chambers’ distinction between a ‘capricious’ and an ordered universe 1s also evident
in ogie of the most beated debates of the 1840s and 50s, conccming the prevention and

treatment of cpidemic discases.

The poor housing, dirty sirroundings and bad sanitation created by the demographic shift to
cities precipitated a concern for the bodily welfare of urban inhabitants, However aithough,
as I shall discuss, the connection between dirt and disease brought about agitation for sanitary
refona, there were still those who viewed disease as an apocalyptic judgement on their

society:

Cholera, it was thundered from a thousand pulpits, was God’s punishment
for moral and spiritual laxity, drunkenness, failure 10 observe the Sabbath,
and other sins, including advocacy of enfranchisement for the Jews and
warriage with the deceased wife’s sister,™

53 Anthony S. Wohl, Endangered Lives: Public Health in Victorian Britain (London: Deat,
1983), p. 122. Wohl indicates the widespread imcidence of dirt and disease throughout all
classes when he details the living conditions of a family which “found that it was unable to
isolate itself from the stinks, pollution, and health hazards of the day’. Poor drainage and
heavy rain resulted in one occasion where the filth from the Thames rose up through their
lawns. The father of the family contracted typhoid and died while at a later date his son also
contracted the disease. Whole reveals this to be the Royal family. (pp. 1-2)
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in 1853 the Presbytery of Edinburgh petitioned Queen Victoria for 2 national fast agaiost
cholera as an act of penitence and communal prayer to God for the country’s health.>
Although there hiad been previous fasts against epidemics in the 1840s, the tide seemed o be
tarning 1n favour of inoie scientific means of prevention and Loxd Palmerston rejected the
call, indicating that sanitary retorm would be more to the point. It may sceu strange to
magine such a superstitious reaction as the Presbytory’s taking place within the nmeteenth
century, revealing a lingering mindset more often assoctated with the Middle Ages. Bowever,
in the light of the nature and extent of the diseases hitting the country, it is understandabie.
As Bruce Haley tells us, in 1831, five years after it began its inexorable march across

Ewope from Bengal, the first cholera epidemic arrived on the shores of Durham, and moved
swifily north to Scotland and south to London to join the other discases ravaging the
metropolis, such as influcnza and typhoid > As Haley points ont “British doctors were well
aware of its nature, if not its cause’ (6). The approach of this exotic, unknown discase and its
frightening symptoms of diarthoea, retching, dehydration, sever muscle pain and an alteration
of skin colour to ‘a sort of bluish gray’, impressed upon both Dociors and public alike the

apocalyptic nature of the disease. Haley quotes from a Victorian doctor’s observations:

Qur other plagues were home-bred, and patt of oursclves, as it were; we had
a habit of Tooking on them with a fatal indifference, indeed, inasmuch as 1t
led us to believe that they could be effectually subdued. But the cholera was
something outlandish, unknown, monstrous; its tremendous ravages, so long
foreseen and feared, so little to be explained, its insidious march over whole
continents, ifs apparent defiance of all the known and conventional
precautions against the spread of epidemic disease, invested it with a
mystery and a terror which thoroughly fook hold of the public mind, and
seemed to recall the memory of the great epidemics of the middle ages. (6)

54 Keith Thomas, Refigion and the Decline of Muagic (London: Penguin, 1971), p. 175.
55 Bruce Haley, The Healthy Body and Victerian Culture (Cambridge, MA: Harvard
University Press, 1978), p. 6.
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This mythologising of pestilence, even by men of science, illustrates the manner in which it
caught the Victorian imagination. In his poem he Mowers. An Anticipation of the Cholera
(1848), Charles Mackay envisages cholera as a figure visiting death upon the city:

The Cholera comes, rejoice! Rejoice!

He shall be lord of the swarming town,

And mow them down, and mow them down.*
Mackay was, of course, using a poetic trope but his mythic personification of disease reflects
a sirand of thought exemplified clearly in the Presbytery’s call for a fast. And that this
superstitions reaction to pestilence should coexist with the development of medical and
sanitary solutions exemplifies the conflicts that existed between science and religion and,
indeed, superstition.

The limitations of medical knowledge meant that even scientific accounts of the
disease were tinged by the mythological. For instance, as the discovery of bacteriology was
not made vnfil the Jatter half of the century, the vector for disease was considered fo be
miasma, a fetid gas which was believed to be emitted by dirty watcey, diseased human bodies
and putrefying organic matter such as food. The threat of miasma was made worse by the
claustrophobic nature of most howsing and the close proximity in which people lived in the
rapidly growing cities. Scientists had identified the source of discase (inductive experiments
in cleaning up infected areas had yielded soine results) but without the discipline of

bacteriology they were mistaken in ifs mode of transmititance:

The empiricism of English science siressed the eradication of disease
through the preventative approach of cleansing and scouring, rather than
through the purer scientific approach of bacteriology. The miasma or
effluvia theory of disease, with its belief that, wherever bad smells and

(p.61)
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noxious effluvia existed, there too wonld be found the seed-beds of disease,
had as its corollary the avoidance of dirt and the importance of cleanliness.
Later in the century English bacteriologists made remarkable contributions
to science, but one would have 10 say that the most characicrisiic atfitude
prevailing in the medical profession was one of aliost anti-inteHectual
pragmatist, (Wohl, 72)

Cholera was indeed coniracted from water, but not through any gaseous emissions, Haley, for
example, relates that “in Soho's St. Anne’s parish|... Jthe faeces of an infant stricken with
cholera washed down into the water reserve from which the local pump drew, and almost all
those using the pump weie mlected’ (9).

The insidious and invisible nature of the imagined miasma, alongside its high
incidence in the dirtier and poorer districts, also provided the opportunity for the
identification of dirt and disease with moral degradation. For instance, an Fdinburgh Review
article of 1850, “‘Supply of Water to the Metzopolis’, had as one of Hs page headings the claim
that ‘Districts of Filth are Districts of Crime”.”” This equation of the physical with the
psychotogical, or moral behaviour, was, as Haley observes, due to the emergence of a holistic

appreach to medicine:

The emergence of a physiological psychology, together with a psychologicsl
appreach to medicine, fostered the conviction that the health of the body
and that of the mind were mterdependent. (4)

This would seem, like Chambers® Festiges, to be signifying a kind of reconciliation between
mind and body. But in this case it iy a synthesis of body and mind without any necessarily
religions connotations. Indeed, it might be said that it matenalises the mind. The

identification of squalor with moral filth was a socially deterministic theory that relied ou a

57 W. O'Brien, ‘Supply of Water to the Metropolis®, Edinburgh Review, 91 (Apiil 1850), pp.
377-408.
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imaterialistic view of mav. In opposition to the Presbyiery’s view that man (made tn God’s
image) was at the mercy of God’s whims, most reformers believed that man was a product of
circumstance and that disease (real and mworal) could be cured through stringent sanitary
controls and a better water systein. Responsibilily tor disease was then transierred from
vengeful God to man. However, as I shall discuss in chapter 5, 2 desire for sanitary reforim

and belief in God were not necessarily mutually exclusive.

Scientific progress may have been a major influence on the decling in veligious belief in the
mineteenth century, but, as Carlyle suggests when he describes his society as mechanistic in
its thinking in “Signs of the Times’, it was a manifestation of a larger intellectual and cultuzal
moveinent which lay emphasis on the material nature of man. However, it is alse linportant o
note that any conflict between faith and donist could only take place in a socicty which had
not entirely abandoned retigion. Gerald Parsons notes that “Victorian Britain was, indeed, s
society remarkable for the extent and intensity of its religtous life’ and James R. Moore
suggests that the frreligion which was embraced by secularists in the ‘golden age of
Secularism in the 1880°s”, “depended on the robust well-being of the religion on which it was
parasitic’.™ Jamcs Anthony Froude summed up the atmosphere of incrcasing doubt and

anxtety when he remembers his feclings of the 1840s:

All around us, the infellectual lightships had broken from their moorings,
and it was then a new aod trying experience. The present generation which
has grown up in an open spiritual ecean, which has got used to 1t has
learned to swim for itself, will never know what it was to find the lights all

58 Gerald Parsons, ‘Introduction: Victorian Religion, Paradox and Variety’, in Religion in
Victorian Britain, 4 vols, ed. Gerald Parsons {(Manchester: Manchester University Press,
1988), I, 1 - 13 (p. 5); James R. Moore, “Frecthonght, Secularism, Agnosticism: “The Case of
Charles Darwin’, in Religion in Viclorian Britain, 1, 274-319 (p. 275).
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drifiing, the compasses all awry, and nothing left to steer by except the
stars.”

Froude’s expression of his religious crisis, Nemesis of Faith (1849), was indicative of a
general movement in Victorian intellectual thinking, where Christian dogma seemed too styict
for a time which was embracing personal choice and rational enquiry. It would be difficult io
identify the exact causes of the crisis of faith which affected many Victorians, but somme
possibilitics do present themselves.

The rationatistic thinking of the eighteenth-ceniury provided a legacy for the
nineteenth century, with treatises such as David Hume’s “Of Miracles’ providing a model for

what Houghton reters to as the ‘rise of the critical spirit”:

What Mill calied ‘the disposition to demand the why of everything” was a
direct inheritance from the eighteenth-century philosophers, notably from
Voltaire and Huine, but its immediate Victorian source was Bentham.
(Houghton, 94}

Of course Carlyle’s hostile opinion of Bentham is evident thronghout his wiiting and his
relationship with the writing of Voltairc and Hume was one of both fascination and horror.®
As be claims in the biographical section of Sarfor Resartus, in which Teufelsdréckh’s early
reading reflects his own, it is those sceptical ideas which question the ‘Evidences of religious
Faith’ which engender doubt (Works, 1: 89), That Hume was a major intfluence on the

thinking of the conlury, or at lcast was believed 1o be by Carlyle, is suggested when a sivanger

59 james Anthony Froude, Thomas Carlyle: A History of his Life in London, 2 vols (London:
Longmans, Green & Co., 1884), I 290-291.

60 Jessop indicates in his chapter on “Wotton Reinfred’ that Carlyle, although worried by
Huine's scepticism, advised his brother ‘to retain something of that shrewd independence of
mind which, snder another description, might equally be called self-sufficient Scotch
scepticisim’, (p. 113).
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in ‘Wotton Reinfred’ claims that ‘everywhere, disguise it as we may - in the senate, the press,
the pulpit, the parlour, and the market -- David Hume is ruler of the world” ¢

As we shall see in chapter 5 of this thesis, both Carlyle and Kingsley engage with the
ideas on miracles which Hume propounded, essaying to provide an alternative reading whicly
allows for the miraculous without the tinge of superstition that attended the notion of an
interventionist or capricious God. In the spirit of inquiry which rationalist thinking
encouraged, the question over the incidence of miracles, and other superstitious elements of
Christian dogma, such as the idea of “a God who was sometunes represented as threatening
eternal punishment as the uitimate deterrent to disbelief’, meant that writcrs attempted 1o
provide new ways of mainfaining religious belief -~ °A liberal effort to free the mind from
these “Hebrew old clothes™ seemed to many thinkers the major need of the age’ (Jay, 99;
Houghton, 49). For Froude it was Carlyle who provided a way of rejecting the old and
creating the new as ‘dogma and tradition had melted like a mist, and the awful centval fact [of
God’s reality and moral law) burnt clear once more in the midst of heaven’ (Houghton, 49),

However, with the critical floodgates open, for some, the certainty which they hoped
would attend a new faith was never realised. Works which sought to clarify faith were often
instrmmental in perpefuating the atmosphere of angiety. One crucial text was David Friedrich
Strauss’s Das Leben Jesu, which George Eliot translated in 1846 and which “‘demolished the
supernatoral cloment in Christianity throngh a combination of logic, textual criticism and
historical analysis®.®* Wherceas cighteenth-century philosophy had denicd the miraculous
element of the Gospels and “either produced even more fantastic naturalistic explanations or

proceeded to claim that Christian faith was based on a lie’, Strauss examined why they had

61 ‘Wotton Reinfred’, in Last Words of Thomes Carlyle (London: Longmans, Greesn, 1892),
p. 54. For farther discussion of Hume’s place in Carlyle’s writing see Jessop, who also refers
10 this quotation from “Wotton Reinfred’, (Jessop, p.116)

62 Jenny Uglow, George Lliot (London: Virago, 1996), p.38.




come fo be believed and suggested they could “best be explained as “myths™ (Jay, 102;
Uglow, 38). As Jay points out, however, “despite his desire to produce a positive critique
Strauss’s own faith did not survive’ (103). The effect of spending months pouring over her
iranslation also took ils toll on Eliot who told her friend Cara Bray that it madc her ill
dissecting the beautiful story of the crucifixion’ (Uglow, 38). Eliot, although she would
continue to engage intellectnally with Christianity, retained the notions of love and morality
exemplified in Christ’s life and teachings.

However, 1t was not only intellectuals and writers who cxperienced retigious doubt.
The proliferation of {aiths which Jay has examined illustrates the anxiety of an age which was
reluctant to give up the moral authorily of religion, and yet sought for faiths which would
appeal to its individual wants. Creeds embraced stretched from Evangelicalism with its
‘ingistence on the primacy of the individual’s relationship with his Saviour, maintained
through prayer and the search for guidance from Scripture’ and its pariicipation in liberal
philanthropical projects such as slave emancipation, to the Puritan tradition which Houghton
claims was strong in the middle classes and which put an emphasis on the religious
significance of work (Jay, 1, Houghton, 247). Under the label of Dissent there were a number
of ‘doctrinal varations” although it was often linked to political dissent, ‘the uneducated and
violently emotional or the parochial expression of the complacent philistinism asscciated
with classes i trade’ (Jay, 76). Creeds such as Unitarianisim stressed the moral and cmotional
aspeets of spirituality over the doctrinal as did the religion of Humanity which Eliot was to
embrace on rgjecting the Evangelicalisia of her youth.

The anxiety attendant on the decline of the authority of the Church was also exhibited

in a concern over the civil nnrest which might result from atheism:
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What gave edge to these general speculations on the cansal relationship of
disbeliet and disorder was their particular application to the lower classes.
For ‘everyone” agreed that any discarding of the Christian sanctions of duty,
obedience, paticince under suffering, and brotherly love was obviously
‘fraught with grievous danger to property and the State’. (Houghton, 59)%

James R. Moore notes that, uoder the conditions precipitated by the industrial revedution and
its effect on living and working conditions a ‘maelstrom of radical freethought]...Jtore many
of the more thonghtful working people from their Christian moerings during the 1830s and
1840s” {281). In an article, attributed to R.H. Hutton, on ‘The Religion of the Working
Classes” { 1859), reference is made to the skilled workers whose “political or socialistic
reaction from Religion” was due fo their viewiog it as ‘something humiliating to man, hostile
to unreserved assertions of absolute rights, closcly identified with what are held to be
oppressive institutions, and, in short, fundamentully unfavouwable to the notion that it lies
with men to make & clear sweep of existing order, and to substitute their own arrasgemenis
for equality and brotherhood as they may think best’.* [n contrast he speaks of the
‘uncultured labourer | who} will not appreciate the various subtle questions of philosophicat
theory, of historic evidence, of theological controversy', and suggests that their hunger after

the supernatural is blunted by ‘physical toil’ and the desire for pleasure:

“My mate and I were working i a pit,” said a railway navvy to the kindly
authoress of a recent and very popular work, “and says he, ‘T wonder, Bill,
whether it is true what they say of heaven being so happy - whether now it
can be happicr than sitting in the public over a good ing of ale, with a fiddle
going?’”. (173)

63 Houghton guotes here fiom Reminiscences by B. Belfort Bax.

64 |R.H Hutton], ‘“The Religion of the Working Classes’, Naficnal Review VI (January
1859), pp. 167-197 (p. 176). Rodger Tarr aitributes this article to Hutton in Thomus Carlyle 4
Bibliography of English Language Criticism {824-1374 (Charlottesville: University Press of
Virginia, 1976).




56

In both cases of skilled and ‘uncultured” workers, the complaint is the same. A general
discontent with the material condition of the lower classes and a belief that religion could not
assuage that want. Houghton points out that, on top of the “skeptical character of radical
thought’ religious discontent was due o ‘the prejudice against the Church raised by the
general adherence of the clergy to Tory and aristocratic principles’” and “the neglect of the
new town population by the Church of England’ (59). The reaction to this perceived threat of
danger can be found, in particular, in two religious movements; the Christian socialists (a
movement with which Kingsley was closely allied) and Newwan’s Oxford Tractarians (2
group with whom Kingsley was, at {irst, fascinated, and laiterly, in confiict). The Christian
Socialist movement, whose most famous member was F.DD. Maurice, stressed ‘the unity of
men in Christ’ gnd desired o reconnect the Church of England with the needs and desives of
the working man (Jay, 61). Kingsley consistently criticised the Church for denying the fink
between the secular and the religious. However, although he supported the Chartist
movement, writing under the persona of Parson Lot in Politics for the People, he was also
worried over the threat to order which they posed. At a Chartist meeting during which the
Church was attacked as ineffectual and hostile to their cause, Kingsley stood up and asserted
that he was ‘a Church of England parsonf...Jand a Chartist’.* His belief that a return fo
spiritual values would furnish social reform without recourse to violence coloured hig
treatment of the Chartist rising of 1848 in the novel Alion Locke. TTutton’s article on The
Religion of the Working Classes takes Carlyle’s ‘Chartism’ as one of its pounis of reference
and identifies Zisy concern with the danger ol a working class given no spirttual gindance

(376-377).

63 Guy Kendall, Charles Kingsley and His Ideas (London: Hutchinson & Co., 1947), p. 50.
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The Tractarian movement, under the guidance of Newman, reacted to the religions
crisis in a slightly different manner in stressing that Anglicanism must return to the authority
and ritualistic theology ot the Catholic elements within the Church. Newman was, of course,
eventfually to convert to Catholicism and his advocacy of a devotional lite which embraced
asceticism was to set him on a collision course with Kingsiey who, as 1 shall discuss [urther in
chapter 3, rounded on the Tractarian movement and Newman as a focus for his owit concern
over the relationship between religious faith and the desire for sexual love. Kingsley’s
perception of the Tractarian movement and its “Manicheism™ was bound up with his religious
faith and his personal life, but his sexual anxiety should be viewed within a wider context.
Both Carlyle and Kingsley lived in a time which we have come to view as sexvally repressed
and, in chapter 3, I shall look at the way in which they consider issucs of sex and love within
their writing, But to fimsh this discosston of the clemenis within Victorian cudture which
focussed on issues of body and soul, I want to consider some of its attitudes towards the

sexual body.

In his History of Sexuality Michel Foucault says:

it may well be that we tatk about sex more than anything clse; we sct our
minds to the task; we convince ourselves that we have never said enough on
the subject, that, fhrough inertia or submissiveness, we conceal from
owrselves the blinding evidence, and that what is cssential always cludcs us,
so that we must always start out once again in search of it.%

Foucault’s identification of the “immense verbosity’ of our culture in considering sex might

also be applied to the amount of literatuce which deals with the sexual mores and practices of

66 Michel Foucault, The History of Sexuality: An Introdiction (1.ondon: Penguin, 1976), p.
33
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the Victorians -- “The Victorians and sex have been exhavstingly, if not exhaustively, wriiten
about”.% Foucault, however, points out that this discourse, contrary to popular perception, is

not a marked contrast to the nineteenth century:

When one looks back over these last three centuries with their continyal
transformations, things appear in a very different light: around and apropos
of sex, one sees a veritable discursive explosion. (17)

But Michael Mason sounds a cautionaiy note when he identifies the limitations of Foucault’s

study:

Foucault’s stress on the ever-growing torrent of published opinion on sex in
the eighteenth and nineteenth centuries leads him to reject the ‘repressive
hypothesis’. According to him, there are more affinities than points of
differcnce between the sepressive sexual discourse of 1800 and the
anti-repressive discourse of 1900. Tt will be seen that Foucault does not
doubt the repressive hypothesis because he doubts that men’s and women’s
sexuality were repressed: rather he shifts attention away from the matter of
behaviour altogether, to focus on “sex’ (as opposed to ‘sexuality’, bodies’
and ‘pleasures’) in the sense of the topic or subject of a certain domain of
discourse.®®

Mason’s attack on Foucault’s reinvention of Victonian sex reveals the problem faced when
trying to give an account of ninefeenth century scxuality. How do we assess something which
must be so multifarious? Is there a link between beliefs and practices or, indeed, between
professed aud private beliefs and practices?® Reading for this section on sex, both in medern

critical works and nineteenth century books and journals, 1 found, as so often happens when

67 Roy Porter and Lesley Hall, 7he Facts of Life: The Creation of Sexual Knowledge in
Britain 1650-1950 (New IHaven & London: Yale University Press, 1995), p. 132.

68 Michael Mason, The Making of Victorian Sexuality {Oxford: Oxford University Press,
1995), p. 172.

69 Sce, Mason, chapter 2, “Sex in Society’, the first section entitled “Can Sexual Moralismt be
Detecled’, pp. 37-48.
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studying Victorian culture, that there was such a proliferation of ideas and poinis of view that
no simple couclusion could be reached. Tt would have been convenicni, but not quite
satisfying, if a clear duality between sexuality and spirituality had been evident, but the view
that Victorian society was split between those who behaved and those who did not can have
little currency. What 1 want to do 1s to consider some of the evidence and points of view given
by modern commentators along with nineteenth century non-fictional writing (keeping in
mind that the laiter cannot possibly vepresent the sexual ideas or habits of all society) to show
that therc was an awarcness, indeed an asinxiety, about the sexual body in the society in which
Carlyle and Kingsley lived and wrote. They were pari of a culture in which sex was neither
tnvisible nor silent.

Steven Marcus’s book The Other Victorians, “a study of sexuality and potnography in

mid-nineteenth century England’, begins by trying to make clear the status of those ‘others™

In part their otherness has to do with the nature of their interests; in part it
has to do with the way they went about expressing those interests. At the
same tme, however, this otherness was of a specific Victorian kind, a kind
that was of interest to the Victorians themselves and that remains of interest
to us as we try (o anderstand the past and ourselves in relation to the past.”

Marcus’s “‘others’ here seem fo be set in contrast to that rather too familiar society of prudish,
respectable Victorians. The variety which was exhibited among difterent classes and walks
of socicty is reduced to a homogeneous mass. Although Marcus tries to establish a link
between the ‘others’ and their contcmporarics, we arc still feft with the fact th_at heis
presenting us with & marpginalised ‘sexual subculture’ (xix). His subjects are William Acton {(a

physician of the urinary and generative organs), the purveyors of pornography Pisanus Fraxi

70 Steven Marcus, The Other Victerians (London: Corgi, 1971), p. xix.
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and “Walter’ of Ady Secret Life fame, and a selection of flagellation writers. As Francoise
RBarret-Ducrocq has it in her study of the sexuality of the working classes, unimaginative
studies of Victonan socicty would have us believe that it had “nothing to say on sexual
matiers but left them to the professionals: medical specialists, pornographer and prostitute’.”
But what then of the culture from which Marcus’s subjects obtain their ‘otherness’?
Houghton suggests that “the essential character of Victorian lovel...was]the passion that was
very much tempered by reverence and confived to the homef... Jotherwise tove was not love
but lust’ (341). Fraser Harrison t00 suggests that “to study Victorian sexuality is, in effect, to
trace the evolution of Viciorian marriage’.” But how can we be sure of the veracity of this
view? Mason points out that, in fact, the nineteenth century was not the great age of marriage
we have imagined. Recent work on parish registers suggests that rates of imarviage achually
declined around 1800 “after more than a century of almost unbroken rise’ (Mason, 49).
However, this only proves that marriage rates fell, not that a belief in marriage as the correct
sitc for sexual practices was not the norm. Indeed, the acceptable face of sexuality is often
presented as the spiritual union of true and legally, if not also religiously, sanctioned love.

This image is maintained from the passion of Coventry Patinore’s Angel in the House to the

moral tracts of sexual science which advocate mavital sex over illicit conbections:

The whole being of the man cries out, at this period of his life, for, not the
indiscriminate indulgence, but the regulaied use of his matured sexual
powers. And at this time, therefore, but rnot before, the medical man will
recommend marriage.”

71 Francoise Bawet-Ducracq, Love in ihe Time of Victoria, trans. John Howe (Mew York:
Penguin, 1991), p. 1.

‘72 Fraser Harrison, The Dark Angel (London: Sheldon Press, 1977, p. 3.

73 William Acton, The Functions and Disorders of the Reproductive Orguns (London: John
Churchill & sons, 1865), p. 79.
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Victorian socicty, it we are to take these accounts as indieative of behaviour, consisted of two
exclusive types of sexuality; that which was sanctified by marrage and morally acceptable
(with some reservations which we will come to) and a morally degenerate just which lurked
at the edges of society. Bui William Acton, somewhat in conirast to his moralistic assertion
above, does provide a view of mid-nincteenth century hife that suggesis there was contact
between the dark and light sides of Victorian London. Describing a scene at an East End
Music Hall, Acton comments:

On the stage some interesting drama was going on, while the spectators

drank and smoked; the majority were men, but they were in many instances

accompanied by their wives and sweethearts. To make observations on the

latter was my object, and I noted that in and out of the passages and bar

were passing crowds of well-dressed women, according to East End

fashions; some were prostitutes, but many were maried women, according

to the beltef of my informants. This curions amalgamation - this elbowing

of vice and virfue - constituted a very striking feature, and was to me a
rovel one.™ [My italics]

Actor’s observations suggest, then , that the acceptable and unacceptabie faces of Victonian
sexuality often met eye to eye. His scene presents the meeting together in public of
respectable couples (albeit from the fower classes), working girls and prostitates. indeed,
Acton goes so far as to suggest that the gap between immorality and respectability was not

entively unbreachable:

I prove that the great mass of prostitutes in this country are in cowse of time
absorbed into the so-called respectable classes, and [ mawntain that they
assume the characters of wives and mothers with a greater or lesser degree
of unsoundness in their bodies and pollution in their minds. (Prostitution,
x1)

74 William Acion, Prostitution Considered in its Moral, Sociad and Sanitary Aspects,
(London: Churchill, 1870}, p. 23.
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In conirast to the moral strictures of his work on the reproductive orgaus, Acton’s work on
prostitutes is fairly liberal in ils recognition that ‘to put down prostitution by law is to attempt
the impossible’ (7). Instead he advocates a nuimber of reforins to make the existence of the
prostitute safer for herself and the public. However, his work is not without 2 hectoring moral
tone even here. In his description of the music hall and assertion that most prostitutes are
“‘absorbed’ info respectable life it is evident that married love is still considered as desirable.
The unsoundness of body and pollution of mind which he detects in prostitutes suggests a
link between physical and moral inferiorily which is also reflected in a report on prostitution
in the Westminster Review of 1850. William Rathbone Gregg, although again aware of and
sympathetic io the causes of prostitution, reveals a moralistic tone which describes the
prostitute as unnatural, indeed bestial, while also insisting that overindulgence within

marriage is far from perfect:

Sexual indulgence, however guilty in its circumstances, however tragic in
its results, is, when accompanied by love, a sin according fo nature;
formication 1s & sin against nature, its peculiarity and heinousness consist of
divorcing from all feeling of love that which was meant by nature as the last
and intensest expression of passionate love; in its putiing asunder that which
God has joined; in 1is reducing the decpest gratification of unreserved
affection to a mere momentary and brutal indulgence; in 1ts making that
only one of our appetitcs, which is redecmed (rom mere animalify by the
hallowing influence of the beiter and tenderer foclings with which nature
has comecied i, s animal as all the rest. It s a voluntary exchange of the
passionate love of a spiritual and inieilectual being, for the mere hunger and
thirst of the beast.”

Grepg’s describiag the sexual appetite as animal-like nicely illustrates the dualistic view of

the body versus the soul. Eighteenth century discussions on the soul had centred around

75 William Rathbone Gregg, ‘Prostitution’, Westminster Review vol. 53 (1850), pp. 448-506
{p. 450). Reprinted in the collection Prostifution in the Viciorian Age with an introduction by
Keith Nield (Farnborough: Gregg, 1973).
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man’s difference from the animals, the argument being over whether the soul was a divinely
invested faculty exclusive to man.” Sex, as far as Gregg appears to be concerned, is
acceptable, if not perfect, when practised spiritually (as pait of a loving, legal union) but
without that sanction it becomes bestial and wrong,

But without this transforming influence, 1s sex just bad? it is generally portrayed as
such, although the limifations of the sexuval discourses available make it difficult to asscss
society as a whole. Acton exhibits an opposition to sexual incontinence on medical grounds,
for instance when be advises the spection of prostitutes for vevereal diseases and worries
about the effect, both moral and physical, on groups such as the ariny, And in a passage from
his book on the reproductive organs, the link between medicat and moral judgement is

cxhibited in the familiar Victorian preoccupation with the dangers of onanism:

The symptoms which mark the commencement of the practice are too clear
for an experienced eye to be deceived. As Lallemand remarks: ‘However
young the children may be, they get thin, pale and irritable, and their
features become haggard. We notice the sunken eye, the long, cadaverous
looking-countenance, the downcast look which seems to arise from a
consciousness that their habits are suspected, and, at a later period, that their
vinlity is lost. (8)

Concern over schoolboy masturbation is apparent as a subtext to Matthew Arnold’s anxiety
over the vice encouraged within the public school system, a point also broached in a pamphiet
entitled The Scicnce of Life (probably written by the dissenting minister Mark Rutherford)
which regrets thai ‘schoolboys are so liable to have their timaginations excited by the filthy
passages that constantly occur in classical authors”.”” For thinty-<two pages the pamphlel

details the way in which masturbation affects both mind and body:

76 See, the Introduction to Man Machine and Qther Writings, p. xi, which gives a good
overview of the main argiments,
77 © Public schools are the very scals and nurscrics of viee” (Arnold of Rugby, d. by J.J1.
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1t is hardly possible to exaggerate the extent of this frightful evil of
self-abuse. In some of our private schools, where boys are not kept beyond
fifteen or sixteen years old, the practice is almost universal. It forms the
subject of ordinary talk, and is carried on almost without a thought of
shame. The bigger boys practise it openly, often ostentatiously, very often
withont any attempt at concealment except froin the eyes of the masters,
andd the younger ones soon learn it from them]...JConstant indigestion is,
perhaps, the commonest result of self-abuse; and with this come continval
dizziness and headache, enfecbled hearing and cyesight; the viclim grows
pale and sickly]...|But beyond this general enfeeblement of the system, there
are two inevitable results of any abuse of the sexual powers. The mind of
such an offender is never quile free from the dominion of evil thoughts, nor
his body from the pollution of involuntary seminal emissions. (10-16)

The pamphlet continues, in a somewhat hysterical tone, to list sodomy and masturbatory
voyeurism as among the sins indulged i public schools and even suggests that sexval
indulgence can be detected by sports’ trainers who ‘are able to vead the signs of fornication in
the style of a man’s rowing the morning after the act” (23). This fear over the effect of sexual
incontinence on the body might well have been one of the sowrces for the Victorian
enthusiasm for physical hardiness and sporting endeavour. The pamphlet’s advocacy of
cxercisc as a preventative or remedial measurc is bascd on the asscrtion that scdentary habits
caucourage masturbation. But the exhortation to follow a strict physical regime, including
washing the genitals ‘every morning in cold water’, also suggests a desire to assert the will in
an act of bedily mortification {24).

Further sexual acts which were considered physically and morally damaging, by

Acton and others, were nocturnal emissions (viewed by Acton as a “safety valve’ but

Findlay [Cambridge; The University Press, 1897] p. 128). Amold’s remarks are from a
sermon delivered in Rugby Chapel; [Mark Rutherford], 7ke Sciesce of Life (London: J.
Burns, 1877}, p.17. The pamphlet is subtitled as addressed to “all members of the
Universitics of Oxford and Carnabridge’,
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nevertheless undesirable), marital excess, and extramarital fornication ™ But what was it that
produced this moral climate? Roy Porier and Lesley Hall drasy attention to the influence of

religion on sexual mores:

What is clear 1s that the changes in moral and social climate which oue may
associate with Evangelicalisin helped shift the sexual debate away trom the
Georgian “pleasures of procreation” in the direction of a new emphasis on
public character and civic probity, a rcalisation of love over scnsuality, of
the moral law over personal impalse or the vertigo of sensibility. (126)

But the debate over public sexuality was also dictated by secular concerns such as social
stability. The overcrowding created by industrialisin, especially among the working class,

raised worries about the moral propriety of close living, as Barret-Ducrocq points out:

Contemporary observers of working-class morals inevitably drew [the
conclusion] that there was a close link between hiving canditions and the
development of sexual licence:

The grossest immorality is the necessary result of their promiscuously
crowded habitations.™

But the population increase also provoked a debate which was part of a larger identification

of sexuality and economics in Victorian society:

Plagued by fears of overpopulation, moralists swayed by the Maltbusian
arguments no longer saw the slightest reason for advertising the pleasures of
procreation; mstead they emphasized the irresponsibility and immorality of
procreation and hence sex except under the most stringent condiitons (moral
principle, financial security). (Porter, 127)

78 The Functions and Disorders of the Reproductive Organs, p. 153.
79 Barret-Ducrocq, pp.15-16. She quotes here from The London City Mission Muagazine,
“Westminsier”, vol. X (1845}, p. 162.
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Foucault too makes a link between sexual repression and capitalism:

By placing the advent of the age of vepression in the seventeenth century,

after a huudred years of open spaces and free expression, one adjusis il to

coincide with the development of capitalism: it becomes an integral part of

the bourgeois order. (History of Sexuality, 5)
It is Foucault’s contention that the utilitarian soctety jettisons that which is not economically
usetul {4). Prostitutes are trvolved  a business transaction, but they also help to reaintain
marriage and family life which is central to bourgeois economics. Marriages are mainiained
and hereditary ownership perpetuaied through the double standard which allows men to use
prostitutes for the sex which their repressed wives deny. However, this economics of sex can
also be seen in the way in which Victorian sexual discourse discusses the wasting of male
cnergy. Porter and Hall point out that Acton was concerned not only with the lack of
self-discipline which onanism engendered, but also with the “physiological harm wronght by
serminal loss’ (142-143). However, fhere also appears to be a vtiltarian ideal contained 1 the

notion that sperin, and the energy vsed in expending it, must be preserved for a proper, social

USET

The man who has at any period of life abused himself has in that act
sacrificed something of his vigour and energy, and enfecbled in some
degree his powcrs of life and mund[...JHe will find himself at all times morc
easily and powerfully affected by those causes which disturb the vital
econoiny. (Science of Life, 15)

The effect of this loss of vital energy on the male und, indeed, on society 1s evidest 1n the
claim that the man who indulges in self-abuse or sexual incontinence “finds that afier such
indulgence be is unable to work, cither physically or meatally, with his accustomed vigoui”

(Science of Life, 25). And, although the author points out that “the injurious effects of
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masturbation are due not so mach to the loss of the semen expended as to the cxhaustion of
the ncivous sysicin causcd by the orgasm ', it is clear that semen is viewed as a commodity

that must be used “to serve the purpose for which only it exists’, marital procreation (20):

He will regard the act of reproduction as the most important that a man is
ever called upon to perform, and will enter upon it, not hurriedly, and to
gratify his selfish lust, but after solemn and deliberate preparation, that he
may worthily sunmon a new life into the world; and, throughout his
boyhood and youth he will prepare himself diligently for the time when he
must discharge the high dutics of parentage. (22)

This rcturns us to the notion that sexual behaviour is only acceptable under certain couditions.
And, althovgh I have suggested that there 15 an clement of social vtility discermible tn the
exhortation to preserve energy, the claim that procreation is a solemn duty leads us back to
the religious notion of sex as acceptable only through a rejection of gratuitous bodily pleasure
(indeed, if the piece is by Rutherford, we must note his status as a dissenting minister).
Indeed, that attitudes toward sex were also part of a larger denial of physicai pleasure is

evident in the pamphlet’s linking sexual desire with ‘the nature and the quantity of our foed:

The dining, drinking and sexual indulgence which are practised with
unvarying regularity by too many of our young men of the middle classes,
who take liitle or no exercise, are acting as surely, though perbaps slowly,
against the mens sana in corpore sano of this generation, as the opposite
system which 1 recommend of bodily labour and organised abstemiousness
wotld tend to its maintenance. (26)

T began this exploration of Victorian attitudes towards body and soul by contending
that the age could be characterised as, generally, material or physical. However, as my
discussion of sexuality, and indeed of religion, shows there was a great deal of anxiety over

the body and a desire to emphasise the spiritual element within man. Aad it 1s this collision
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between the bodily and spiritual elements which provides the impetus for both Carlyle and
Kingsley’s writing on the body and soul. In chapters three, four and five, 1 shalt discuss some
of the ways in which both writers treal seme ol the social and political issues which I have
raised in this section, alongside some of their more personal conceins. However, an
averarching concern of this thesis will he, not only to look at the themes which both writers
are concerned with, but also to examine the styles and approaches they employ in managing
their idcas on the relationship between body and soul. Therefore before 1 can proceed to make
any comparisons or contrasts between their work, or to consider in what ways Kingsley’s
ireatment of body and soul was influenced by Carlyle’s, it is necessary o establish the
dualistic credentials of Carlyle’s writing and to consider how his treatinent of body and soul

1s an integral element of his style.
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Chapter 2

"The Sarcasm of Eternity": Carlyle's Dualism

Ire this chapter I will examine what dualism means to Carlyle and how he articulates it.
The main texi for this chapter will be Sarior Resartus (1833-4) because it so consciongly
and sustainediy explores dualistic ideas, but it is also a text which is too often read only

in the light of Carlyle's interest in German Transcendentalism. Harrold’s Cardyle and

German Thought concedes that specific ideas within Carlyle’s writing “might well have
come 1o him through the processes of his own thought, or through his reading in woiks
other than German’, but, as Jessop points out, studies of the Gerinan influence on Carlyle
have well outbalanced, for instance, thosc on his interest in Scotch scepticism.! Harrold
is at pains fo point ouf that there 15 a tendency among crifics “to over-estimate [Carlyle’s]
debt to German writers’ with the influence of Idealism being “over-stressed by thosc
attracted to the philosophical passages in Sarior’ (4). However his seminal work sets a

course for critics to emphasise the German influence. Other studtes, such as Rosemary

Ashton’s The German fdea, have provided a valuable contribution to Carlyle studies, but

Jessop's book, by addressing the lack of work on Carlyle's Scottishness has shown how

new approaches can further our understanding of Carlyie’s writing. It will not be my ~

point to arguc against the German influence, but to consider the complexilies ol a text

which so often professes transcendental ideals bui which consistenily undermincs them.
However, it is not entirely the case that studies of Carlyle's reading of German

writers ignore his dualistic notions. Rosemary Ashton, for instance, suggests that, from

' Harrold, p. 4; Jessop, p- 7.
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Kant, Carlyle “took what he thought was a proof of the ideality of itme and space, which
aliowed him to veice his dualism rhapsedically’.” In an essay on Carlyle's life and works
which was commissioned by the editor of the periodical Unsere Zeit i 1866, Fricdrich
Althaus was the first critic to appreciate the influence of German philosophy on Catlyle's
work, although he does not present him as an undiluted transcendentalist. Speaking of

Sartor Resartus Althaus says:

The contiast between the idealisin and the actual condition of things in
the state, in the church, and in society, the application of the philosophy
of clothes to human history, from Eden and fig-leaves right up to the
latest manifestation in the sect of our modern dandies, opens a limitless
field to humour.?

Althaus repeatedly refers to dualistic tendencies within Carlyle's work, invoking the
image of light and dark, 'chiaroscuro’, which has so often been apptied to his writing.?
Althaus attitbutes Carlylc's humorous style (which is an integial component of Tits
dualistic outlook as will become evident presently) to the influence of Jean Paul
Friedrich Richter. But, this aside, he makes no links between German philosophy and
dualism.

'This task has been undertaken instead by a modern scholar, Tom Lioyd, who

claims that, in Schiller (1824), Carlyle considers the body and soul as irrecongcilable

? Rosemary Ashton, 7he German Jdea (Cambridge: Cambridge University Press, 1980),
p.100.

? Friedrich Althaus, "Thomas Carlyle. A Biographical and Literary Pottrait|, in Two
Reminiscences of Thomays Carlyle, ed. by John Clubbe (Durham, NC: Duke University
Press, 1974), p. 84.

4 See, for instance, Basil Willey: ‘Catlylese is as distinet a dialect as Miltonics, though a
style as Gothic in its chiaroscuro as Milton’s is classical in its inversions and
intonations’. {(Ninereenth Century Studies [Loadon; Chatio & Windus, 19491, p. 104)
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elements, where the body is evil and must be overcome to allow the spirit's ascendancy.
And he identifies the spiritual and physical suffering that Carlyle was undergoing in this
period with Schiller's own problems: “In Schilier Carlyle regards the German's discased
body as an impediment over which his will has to gain a moral victory® (480). However,
he charts the movement in Catlyle's thought, through notebooks, letters and essays, to
accepting that bady and soul, 'good and evil might be opposed but not hostile' (481).
Whereas, in the 1824 Schifler, Carlyle viewed human existence as ‘clearly divided
[...Jbetween light and darkness', in the later essay 'Schiller’ (1829} a 'more complex
interpretation of man's psychological contradictions’ emerges (483, 487). Lloyd explains
this movement in thought mainly in terms of Carlyle's reading of German writers such as
Schiller, Géethe and Richter, whereas Jessop identifies Carlyle’s interest in Scoich
philosophy as providing a solution to the dualism of body and soul.

Jessop demonstrates the tnportance to Carlyle of both Hume's sceptical
philosophy and that of Thomas Reid. Further we are told that Carlyle's admiration for and
friendship with Sir William Hamiltoun introduced him te that philosopher's theory of
natural dualism. Jessop's findings support Lloyd's in attributing to Carlyle a similar view
of the mind/body relationship. In Sartor Resartus, according to Jessop, Carlyle followed
Reid and Hamilton in refusing to ‘posit juind and body as contradictory of one another in
which their distinction consisted in a relationship of absotute opposition such that
whatever is bodily is nof mental and vice versa’ (72). Lloyd and Jessop identify the
influence of two philosophical movements on Carlyle's dualistic viewpoint, the German
tradition and the Scottish. However it 1s not my intention to discuss dvalism from a

purcly philosophical standpoint. Rather than merely repeating Church dogma on the
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relationship between body and soul, Carlyle grapples throughout his writing with a
philosophical or intellectual debate which has existentiat implications.

n contrast with this view, Joseph Sigman claims that 'Carlyle's portrayal of the
divine suggests that the imagery of warring opposites does not indicate a systein of
philosophical dnatism’.® Rather, Sigman suggests, Carlyle's is "a description of the world

in terms of polarity”

In such a world, a superior order harmonizes what seen on one level of
experience {0 be irreconcilables. Polarity differs from dualism in that i

sees opposites as not totally different and mutually execlusive, but rather
as alternafions in a single process, areas of differmg tension within one

dynamic field. (213)

Sigman’s argument is persuasive, but his differentiation between dualism and polarity is
suspect. Sigman’s comparison between philosophical dualism and ‘a Calvinist conception

of the universe”, suggests that he defines ‘dualism’ nacrowly, as Jessop suggesis:

T also want to modify Sigman’s view somewhat by suggesting that, while
he is right that ‘a dualistic paitern of divine humanity and demonic
nature fof mutial contradictories] is far too simple’ an explanation of the
use of polar oppesites it Sartor, such oppesites are at first established in
the text in order that their resolution info a unity of polarity may later be
attained. Furthermore, this resolution, though it does not abolish conflict,
reconstrues the fundamental dualism of wind and body in terms of that
philosophical dualism peculiar to Common-Sense philosophy, as
interpreted by Hamilton, not as contradictories which could and Aad 1o
be explained in terms of either an identification of mind and body or “an
analogy of existence’, but as contraries or correlates. (170 - 171)

5 ““Diabolico-angelical Indifference”™ The Imagery of Polarity in Sarior Resarius', p. 213.
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Jessop's work explores the claim of Common-sense philosophers, especially Hamilton,

that the dualistic condition is warranted by our consciousness of a self and a not self.

When ! concentrate my attention in the simplest act of Perception, 1

return from my observation with the most irresistible conviction, of fwo

facts, or rather, two branches of the same fact; - that 7 am, - and that

something different from me exists.®

Although | have questioned Sigman’s limited definition of dualism, his
recognition of the compiexities of Carlyle's dualism is comparable to Lloyd's, and indecd
Jessop's, claims that Carlyle's conception of body and soul is more than a system of
‘clearly divided contrasts between light and darkness' (Lloyd, 485). As Lioyd poiats oui,
Carlylc came to accept that the concept of the body as bad, or discased, mmplicd in itsell
the possibility that the body might be good or healthy (483). Indeed, Lloyd points out
that, in Sarfor Resartus, the professor's divisions are far more volatile and, as the
conservative Editor laments, difticult to interpret’ (485). A quotation from 'Signz of the
Times' elucidates this point by showing Carlyle's belief that, although body and soul are

differing clements in man, any attempt to separate them s ultimately impossible.

Speaking of the Dypamiecal (1nner) and Mechanical (outer) he says:

To define the limits of these two departinents of man's activity, which
work into one another, and by means of one another, so intricately and
inseparably, were by its nature an impossible attempt. {(Works, 27:73)

¢ Hamilton, Discussions on Philosopity and Literature, Education and University Reform,
2nd edn (London: Brown, Green and Longmans; Edinburgh: MacLachlan and Stewart,
1853}, p. 55.
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But no matier how impossible a project Carlyle may have recognised this to be, be does
find a manner of articulating the mutual, but difficult, relationship between the two. As

Lioyd points out:

From the early 1820s he wondered whether what seemed evil or at least
an impediment to the soul might not paradoxically be the means of
defeating moral adversity. He eventually determined that what he fermed
descendental irony could accosaplish this. (481)

This conclusion, that Carlyle's ironic style and attitude towards language, are inhereatly
bound up with his dualism is shared by other crifics,

Peter Allan Dale attributes Carlyle's humour to the influence of Richter’s theory
of the 'inverse sublime'.” One point to make here before moving on is the tendency io

attribute Carlyle’s ironic humour purcly o Richter, as Harrold acknowlcdges:

That [Carlyle’s] description of Richter’s style happens also to describe
his own does not necessarily imply that he chose Richiter as a model; his
acknowledgement of the influence of his father’s speech, and the echoes
in hiis own works of the styles of Sterne, Swifl, and Rabelais, make his
formal debt to German literature of secondary significance. (6)

However, might we not go further than Harrold’s claim for the influence of his father’s
humour. As Jessop baldly states in ‘Carlyle’s Scotch Scepticism’, ‘Carlyle was a Scot’.®

Making gencralised claims for the characteristics of any nation is fraught with danger,

T Peter Allan Dale, ‘Sartor Resartys and the Inverse Sublime: The Art of Humorous
Deconstruction’, in Alfegory, Myth and Symbol, e¢d. by Morton W, Bloom#field
(Cambridge, MA: Harvard University Press, 1981), pp. 293-312 (p. 307).

5 ‘Carlyle’s Scoich Scepticism: Writing from the Scottish Tradition’, Carlyle Studies
Annual 16 (1996), pp. 25-35 (p. 25)
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however, might it not also be truc that the ironic and often sceptical tone which
characterises Carlyle’s writing proceeds partly 1rom the tendency of the Scots to indulge
in an oflen duy, self-deprecating, sarcastic huimour. Carlyle certainly developed his biting
rhetoric at Edinburgh University (Kaplan makes the point that he was dubbed “The
Dean’, a reference to Swift, by his fellow students), an institution steeped in a tradition of
lively dialectic debate (Kaplan, 34).

1t may be that Carlyle’s humour, although formed by family and nationality, was
given some theoretical framework through Richier’s writing. Concluding his thoughts,

Dale asseris:

The humorist shares with the romanticist this longing for the infinite, this
sense of the oppressiveness of findude and all limiting forms. But he isa
romanticist manqué. He lacks the ability to satisfy his needs by creating a
positive vision of infinite beanty. Ail that he can do is play with, disrupt,
and vltimately “annihilate’ through laughter the forms that fail to satisfy
or that oppress him, This is s Inverse route to the Infimite, (312)

Lioyd too uses the cxample of the 'inverse sublime’ fo assess Carlyle's humarous
approach to dualism, but the conclusion is slightty different. Whereas Dale suggests that
Cailyle'’s irony is a tool of annihilation in the hands of a man who had an ‘essentially

Platonic longing to escape the honds of the senses’, Lioyd claims:”

It became evident that if good was the inverse of evil, and humor, as
Carlyle wrote in “Jean Paul Friedrich Richter’ (1827), “a sort of inverse
sublimity’, then unguestionably the spiritual could not exist
independently of the real. (487)

? Tiale, p. 312,
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That Carlyle came to recognise a kind of necessary dualisin in the world around
him is recognised by Lloyd when he says that Carlyle became "tnereasingly faseinated by
the “inverses™ of things, which for him meant the secret relations between apparent
opposites’ (486). So, for instance, evil is necessary to good, body to soul and so on. Lioyd
claims that the interdependence of body and soul was necessary to Carlyle's conviction
that 'destruction had to precede affirmation’ and Dale says that 'he annihilates in the faith
that beyond all forms there is finaily a spiritual force, a sublime entity that survives their
destruction and fuels the next generation's efforts to achieve the ideal’ (Iloyd, 480; Dale,
312). In Dale's case destruction is achieved through the annihilatory properties of
Carlyle's hwnour, whereas Lioyd is more inclined to portray Carlyle's irony as a way to
perceive and articulate the process of destruction and affirmation. 1 tend to the latier view
because, whereas Dale views irony as a route towards the ideal, I shall contend that
Cailyle's irony expresses the unavoidable dualism of human existence and the
impossibility of any project to eliminate one element in favour of the other, Dale's
reference to Carlyle's inability to create the beauntifol or ideal saggesis an element of
failure which [ would deny. Rather, I would suggest that Carlyle's writing contains an
element of intention which Dale's reading dentes. Although Carlyle would clatm that
unity was the idcal state, it is also true that his writing recognises and articulates the
dilemna he saw man facing: ‘Everywhere there is Dualism, Equipoise, a perpetual
Coniradiction dwells in us’ (Works, 28:27).

Todeed, the title of this chapter comes from a comment by G.K. Chesterton in
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which he perfectly encapsulates the manncer 10 which Carlylc’s humour was formcd, not
to destroy, but 10 give voice to the wonies he perceived in man's predicament as both

physical and spiritual:

His supreme coatribution, both to philosophy and litcrature, was his
sense of the sarcasm of eternity. Other writers had seen the hope or the
terror of the heavens, he alone saw the humour in them. "

Here Chesterton identifies the sertousness of Carlyle's irony which would later crupt into
the more savage hwmour of the Larter-Day Pamphiets. But Chesterton also draws
attention to the inter-connectedness of body and soul becausc, not only docs he suggest
that humour may be uscd to illominate the human condition, but that humour is there, as
part of a divine plan. This point of contact between man and heaven is central to Carlyle's
dualisin because his contention that there are two basic substances, material and spiritual,
which 'work into one another, and by means of one another, so intricately and
insepatably' is articulated through an ronic voice which produces the ambiguous
sitnation in which the bodily can speak as spiritual and vice versa without either

becoming the other or revealing where the division can be drawi.

‘That Sartor does not present Itfe as a stmple contrasi between body and soul is clear from
the proliferation of the text's dualifies. The most obvious dualistic facet of the text is to
be found in its most conspicuous characier, Diogenes Teufelsdrdckh. The Professor's

name immediately suggests that man is divided tuto two conflicting clements; the bodily,

18 G K. Chesterton, Varied Types, (New York: Dodd, Mead, 1903), pp. 111-112,
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which would appear to have a lesser value by its being named 'devil's-dung’
{Teufelsdraockh), and the ‘god-bor' (Diogenes). However, it is crucial that Teufelsdrockh
is one entity, representing, in his role as Professor of Things i1 General, the uanity of
existence. H 1s interesting that Carlyle's text uses one of the mythological tropes
associated with Grostic sects, the notion of clothing, and exhibits many 'Gnostic’ traits,
Of course onc cannot suggest that Carlyle is making any dircet allusions 1o Gnosticism,
although G B, Tennyson contended that 'there can be no doubt that historicaily Carlyle
belongs to that phase of modern thought that leads ultimately to what Eric Voeglin has
stigmatized as modern Gnosticism'.! Turther, Cristina QOssato has drawn attention to
Carlyle's use of Piato, whose ideas are a type of non-religious gnosticism, in Sartor
Resartus.?? And Carlyle shows that he is not unaware of the issues which surrounded the
conflicts and movemenis between ancient eastern thought and Christian religions, Tin
Wotton Reinfred he refers to 'Manicheisiy', as he does in the “Dandiacal Body” chapter of
Sartor, and i Sarfor he speaks of John of Chrysostom agd his saying that 'the true
Shekinah is Man', emphasising the god-like over the sinful in man (WR, 82, Worky, I
228, 51).)* P.¥ M. Fonteine suggests there are cortain qualitics which all cssentially
dualistic systems display, one of which is that they are ‘esoteric’ (261).

Esotericism is 4 necessary component of a dualistic viewpoint which recognises

that there are two basic, distinct substances and that one, the soul, 15 of an invisible

13 G B. Tennyson, Sartor Called Resartus (Princeton, NJ: Princeton University Press,
1965), p. 313,

2 Cristina QOssato, 'Sartor Resartus, Re-Tailoring Plato's myth of the cave', a paper given
at ‘The Victorians and Modernity' conforence at the Leeds Centie for Victorian Studies,
Trinity and All Saints College, from 14-16 July, 1997.

¥ See Michael Goldberg, ‘The True Shekinah is Man’, dmerican Notes and Queries, 24
(Nov/Dec 1985), pp. 42-44.
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nature in contrast to the known and visible world. Because the realm of the soul is
invisible it is unknown, and dualistic systems recoguise this by presenting the spiritual as
mysterious or secretive. For instance, Platq‘s myth of the cave, based on a dualistic
philosophy 1n which the flesh was of less value than the spirit, represents the soul's
imprisonment in the body, The inhabitants of the cave must have a mist reinoved from
their eyes to gain knowledge of their spiritual destiny. For Gnostics too the physical
world was of less value than the spiritual, and their quest was to slough oft earthly
concerins and gain the special knowledge, or gnosis, which they saw as man's uitimate
goal. It must be siressed, however, that it was believed that this knowledge would not be
available to all, a creed also detectable in the notion of the Flect in Calvioisim, Carlyle's
childhood religion.

Like the Platonic myth of the cave, Gnostic sects used mythical fropes to
articulate man's dual nature, one of which was the notion of clothing and unclothing. Of
course, as is suggested by Carlyle’s quotation of Satnt Chrysoston's attack on Manichean
thinking, it would scem that an essential difference between Carlyle's doalism and
Manicheism is that he does not view body and soul as opposed and irreconcilable. But, as
Michaet A. Williams has contended, 'Guostic perceptions of the body were actually more
complex than is often recognised' (129). Although it is true that they denigrated the body
and its desires, they also made the more 'positive claim' that 'its form was a mirror of the
divine' because it was superior to the beasts. And, as Williams points out, ‘the body as a
“sarment” was a widely used metaphor in Antiquity', where 'the clothing is viewed as
important, not irrclevant fo the self's sense of well-being, its purity' (136-7). Furiher, the

notion of actual material clothing was used as a metaphor for physical existence as a
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Gnostic myth recounts:

The redeemed son, lost in the sleep of forgetiulness in a foreign
kingdom, has been awakened from amnesia by a revelatory lelier from
his parents, Remembering once again his royal identity, be rips off the
clothing winch he had pot on upon arrival in this ahien land: “And their
dirty and unclean garment I took off and left in their land.” The story
teads as an allegory of the soul's descent to and ascent from the body.
(Williams, 137)

Ido noi_: suggest that Carlyle is directly alluding to Gnostic myths. Rather I would
suggest that his use of the clothing metaphor displays his engagement with a tradition of
dualistic thinking where unclothing represents the possibility of sloughing off worldly
concerns. Further, his approach within Sarior displays the esoteric properiies associated
with dualism by Fonteine. What I mean by esotericism, in Carlyle’s case, is his notion
that there is a spiritual truth which is, by its mysterious nature, beyond man's knowledge,
a notion addressed by Jessop when he asserts that Carlyle embraced Familton's notion of
nescience or learned ignorance.* Steven Helmling, too, refers to Carlyle’s style as

‘esoteric’ and defines his position:

These books atn not to explain a doctritie but to involve us in the activity
of wresting 1llumination from bafflement. They wnstruct us, if obliquely,
in how to read them, thms imiplicitly criticizing or correcting whatever s
habits of “reading’ (interpreting, understanding) we had before and
suggesting that if our reading is sufficiently sympathetic, generous, and
intelligent, we will gain somc access o the author’s sensc of things far
more vibrant and ative than a mere expository report could offer.’?

14 See, Jessop, chapter 5.
S The Esoteric Comedies of Carlyle, Newman and Yeats {Cambridge: Cambridge
Universily Press, 1988), p. 3.
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Like the gaining of the gnosis, which, as Foanteine points out, 'does not lead {o
redemption; it is redemption itself’, Carlyle's text enacts a gaining of knowledge. Rather
than provide an answer to spiritual doubt, the reading of the text itself provides a catalyst
for reading the world in a new maunner. To understand the text is to gain the gnosis, but to
do so one has to understand the complexities of the text as a whole,

We are informed by the Editor at the very beginaing that Teufelsdrockh's
philosophy of clothes, Die Kleider ihr Werden und Wirkin, is a difficult work 'of
boundless, almost formless contents, a very Sea of Thoughi; neither calm noy clear’.
However, he also suggests that the fit reader may make sense of it when he says, 'yet
wherein the toughest pearl-diver may dive 1o his utmost depth, and return not only with
sca-wreck but with true orients' (6). Later again this point i3 made as, although it is
asserted that Teufelsdrockh 'amid all his perverse clondiness]...Jpierced into the mysiery
of the World', it is also made clear that the reader is not told what to think (165). He must

gain the knowledge himself with the help of the text:

Be it remembered however, that such purport is here not so mwuch
evolved as detected to lie ready for evolving., We are 1o guide our British
Friends into the new Gold-couontry, and shew them the mines; nowise t¢
dig out and exhaust its wealth, which indced remaias {or all time
inexhanstible. Once there, let each dig for his own beheof, and enrich
himself. (165-66)

F O T N ot D U SR T SO SRR N S

The reference to the 'toughest peari-driver’ implics that this knowledge is not easily come

by, which suggests that, like any secret, it is only open to those with special aptitude, a
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point recognised by G.B. Tennyson when he says that Carlyle's use of motifs depends 'in
large part on the sensitivity of the reader to Carlyle's method' (200). Of course the
Editor’s identification of the complexity of the professor’s Clothes Philosophy 1s pait of
the irony of the text. The text which is Surtor Resartus is oftent of as 'boundless’
proportions as [e Kleider and, although the Dditor is at pains to draw attention to hig
ordering role, meaning is, to a certain extent, forged in the text by the interaction of
Teufelsdrockh's ideas and the Editor's comments although the reader’s engagement is
also of prime importance, 1n other words, one has to be aware of an overarching voice
within the text, Carlyle's, as he uses differing points of view to represent his own thoughi

process. As George Levine has pointed out:

The Editor can also be taken as an aspect (more moderate, iess sure of

himself) of Carlyle. I Carlyle aspired to be a hero, he recognized in

himself on occasion no more than the power to be a hero-worshipper. In

this sense, Teufelsdrockh at his best is the man Carlyle aspired fo be

rather than the mao he was.'
Levine is right in his assessment of the importance of the Editor, who is too ofien looked
on as a hunorons example of British anti-idealism or a mere bridging device between
Teutelsdrickh and reader, Both these ideas hold a modicum of truth. Indeed, the Editor
refers to himself as a 'bridge’ (62). But the Edttor's practical, and often deflationary,
remarks express some of Carlyle's suspicion of the tendency of idealism 1o threaten the

existence of the material: “Much of the trony of Sartor is directed against Germaaic high

level abstractions’ (Levine, 29). Further, the Editor, like Carlyle, is a kind of translator of

¥ Levine, The Boundaries of Fiction (Princeton, NJ: Princeton University Press, 1968), p.
30.
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German idealism for the unadventurous British mind. Tlowever, we cannat simply oppose
the Editor and Teufelsdrockh. The similarity between theiwr style and language has often
been commented upon and, without the direction of quotation marks it is sometimes casy
fo forget where one voice cnds and another begins, A.J. LaValley poiats cut that
“Teufelsdrackh and the editor represent double stances of a single mind eugaged in g
single action - the making of meaning, The two processes move through being, each now
aiding and now criticizing the other, for both Editor and Teufelsdrdckh represent
partially conflicting but supplementary methods of reading the mystery of being’.'” This
is one way in which Carlyle shows how opposing ideas can worl in and out of one
another, as inferpenetration which is articulated through ireny; both that‘withiu
Teufelsdrickh’s own discourse and that found i the interaction hetween his ideas and the

Editor's comments:

‘The Editor can either re-inforce the glory of Teufelsdréckh’s philosophy
by pointing to the sterility of its narrow opposite or reinforce the danger
of Teufelsdrockh’s philosophy by showing its leanming toward cant, its
faiture to conform 1o the world of common sense. {LaValley, 93)

In 'Getting Under Way' we hear Teufelsdrockh claim that he has given up his

ironic ways:

Often, notwithsianding, was [ blamed, and by half-sirangers hated, for
my so-called hardness (Hearie), my Indifferentism towards men; and the
seemingly ironic tone | had adopted, as my favourite dialect in
conversation. Alas, the panoply of Sarcasm was but as a buckrain-case,

i Carlyle and the Idea of the Modern (New Haven & London: Yale University Press,
1968), p. 91.
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wherein I bad striven to envelope myself; that so my own poor Persen
might live sage there; and in all {riendliness, being no longer exasperated
by wounds. Sarcasn I now see to be, in general, the language of the
Devil; for which reason I have, long since, as good as renounced it.
(104-105)

Teufelsdrockh: identifies his irony as a ‘buckram-case’ which both protects and alienates
him from others. Buckram is a linen which, stittened with glue, was used either in
clothing or the binding of books, linking Teufelsdriockh’s ironic manner both with the
making of the book and its clothes philosophy. The notion of encasing both his book and
his 1deas suggests that, to understand, we have o penetrate to what lics below this
‘seemingly ironic tone’. However, just as the text asserts the usefuliness of ciothes, it
would seem that the ironic tone is essential to its meaning. Teufelsdrockh refers to
language as the garment of thought, And if his tronic tone is a kind of clothing, or
buckram case, then we might assume that, as well as concealing 1t noight also be used to
reveal, an idea to which I shall return when considering Carlyle’s dual treatment of
speech and silence.

Teufelsdréckh asserts that his bitter irony is “the language of the devil’ suggesiing
that it is his Teufelsdrockhian side which speaks in this manner. But the claim that irony
has been rejected is untrue. {t is perfectly clear o the reader that the Teufelsdréckh who
wrote Die Kleider continues o use irony. 'The Editor suggesis on more than once
occasion that Teufelsdeockh cannot be taken at face value. Referring to the

autobicgraphical fragments he says:
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i is a suspicton grounded perhaps on trifles, yet confinmed alinost into
certainty by the mmore and more discernible humovristico-satitical
tendency of Teufelsdrockh, in whom underground humours, and
intricate sardonic rogueries, wheel within wheel, defy all reckoning: a
suspicion, in one word, that these Autobiographical Documents are partly
a Mystiflication! (161)

Teufelsdrdckh, the Editor suggests, 1s being deliberately obfuscatory. Not only does his
irony often cast doubt over his meaning but the professed rejection of irony is part of the
puzele of the text, The double naming of the professor as hoth god-born and devil's dung
suggesis a view of man as divided, but it 1s through irony that the relationship between
the two elements is described.

A good example of this comes in a passage from 'Adamitism' when the Editor

relates a passage from Die Kleider:

“You see two individuals,” he writes, ‘one dressed in fine Red, the other
in coarse threadbare Blue: Red says to Blue, Be hanged and anatomised;
blue hears with a shudder, and (C wonder of woonders) marches
sorrowlully to the gallows; is there noosed up, vibrates his howr, and the
surgeons dissect him, and fit his bones into a skeleton for mnedical
purposes. How is this; or what make ye of your Nothing can act but
where it 157 Red has no physical hold of Blue, no clidch of him, is
nowise in corfact with hiny. neither are those ministering Sheriffs and
Lord-Lieutenants and hangmen and Tipstaves so related to comnmanding
Red, that he can tug them hither and thither; but each stands instinct
within his own skin. (47)

Tenfelsdrockh presents this sombre scene with what the Edrtor has called 'a certain
feeling of the Ludicrous' (38). The ironic detachment which he claims to have rejected is

evident in the depersonalisation achieved through the use ef colours to denote people and
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the darkly comuic and desensitised description of the body's despateh. Further, with the
contrast between ‘fine Red' and ‘coarse threadbare Blue' an element of sativic disapproval
af this system of justice is registered. All this is spoken in the 'language of ihe Devil' and
we suspect sarcasm in the comment 'O wonder of wonders'. But it is also suggested that
the profcssor dees find wonder in this cxample because, such is the symbolic force of the
Judge's red robes that his word, rather than any physical force, produces the desired
result. The man in blue accepts his fate. As Jessop points out Carlyle is providing an

argument against a materialist concept of cause and effect:

One of the necessary conditions persistently held to obtain in physical
causation is contained in the scholastic imaxim, that a thing can only act
where it is. This axiom is referred to in Sarfor Resartus when
Teufelsdrockh says: '"Nothing can act but where it is: with all my heart;
onty WHERE is it?. (66)

Jessop's quotation refers 1o the use of this phrase a few pages before the quotation which
1 am concerned with but, in the example of the judge’s power over the criminal, the same
point is being made. The judge's authority velies on an invisible power beyond that of
physical force which resides in the symbolic nature of his clothes.

Of course, the metaphor of clothes symbolises all ouiward manifestations of
carthily life. So, the body is described as the clothing of the soul, and language the
‘ficsh-garment’ of thought (57). However, as the Tiditor points out the
‘Historical-Descriptive' and 'Philosophical-Speculative’ parts of the clothes philesophy are
divided 'unhappily, by no firm line of demarcation|...Jeach Part overlaps, and indents, and

indeed runs quite through the other' (26-27). So certain colowrs or clothing can stand as
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syimbaols for institutions such as, in this case, the law - 'Again, what meaning Hes in

colour!’ (28). In this case, then, we see that the physical syinbol can act in a spiritual
sense in representing a mysterious non-physical cause, But this iranscendental idea is
articulated through the use of irony. The God-born speaks as devil's dung but also vice
versa as the ironic voice is used to create a doubt in the reader's mind as to whether the
process is miraculous or, rather, ridiculous. That the symbolic nature of clothes is
ridiculous is then further emphasised by Teufelsdrockh's humorous deflation of symbols

which denoie staius:

Often in my atrabiliar moods, when I read of pompous ceremonials,
Frankfort Coronations, Royal Drawing-rooms, Levees, Couchees; and
how the ushers and macers and porsuivants are all in waiting; how duke
ihis is presenied by Archduke that, and Colonel A by General B, and
innumerable bishops, Admirals, and miscellaneons functionaries, are
advancing gallantly to the Anointed presence; and 1 strive, in my remote
privacy, to form a clear picture of that solemunity, - on a sudden, as by
some enchanter’s wand, the -- shall I speak it? -- the Clothes fly off the
whole dramatic corps; and dukes, Grandees, bishops, Generals, Anointed
presence itself, every mother’s son of them, stand straddling there, noi &
shirt on them; and 1 know not whether to langh or weep. This physicai or
psychical infirmity, in which perhaps I amn not singular, I have, after
hesitation, thought right to publish, for the solace of those afflicted with
the like. (48)

This passage mdicates Teufelsdrockh's desire, which the Editor refers to as his

Sanculotiisin, to strip away the outmoded symbols and roveal the fruc nature of maa.

Coroparing 'Kings with Carmen’, Tenfelsdrockh says:

MNay ten to one but the Carman, who understands draught-caitle, the
rimmieg of wheels, something of the laws of unstable and stable
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equilibrium, with other branches of waggon-science, and has actually put
forth his hand and operated on Nature, is the more cunningly gifted of
the two. Whence, then, their so unspeakable difference? From Clothes.
(50)

But, as the Editor suggests, Teufelsdrockh does not advocate ‘Society in a State of
Nakedress' (50). Indeed, although we may be invited to laugh at the Editor's conservative
rcaction to the prospect of an entire Couit unclothed, there is also a sensc that such a

sight would be befter noi contemplated:

Would to Heaven, say we, thou hadst thought right to keep it secret! Who
is there now that can read the five columns of Preseniations in his
Morming Newspaper without a shudder? Hiypochondriac men, and all
men are to a certain extent hypochondriac, should be more gently treated.

(48)

We may suspecl Carlylcan sclf-irony here in the reference to hypochondria. There is the
suggestion that to reveal what lies beneath the clothes confironts man with the all too
puzzling and disturbing question of who he is, as in the anecdote recorded in William

Allingham's Diary:

Carlyle said, "Just after I had got vut of my bath this morning and was
drying myself]. |l exclaimed, “What the devil am 1, at all, at all? after ail
these eighty years I know nothing about it.” (248)

The state of nakedness, where clothes hold not only a denotative meaning, but

18 This anecdote is recorded from April 1876, {llnstrating that Carlyle continued o
acknowledge the problematic nature of the relationship between inner seif and outer

body.
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represent the trappings of earthly life (so, for instance, the body is the clothing of the
soul), reveals that, by piercing through lite's garnitures, it may be possible, not only to
glimpse the spiritual, but also to be reminded of man’s materiat and mortal nature. This
point is made in a passage from 'Characteristics’ which also expresses some of the anxiety

attenciant on delving beneath the surface:

But Nature, it might seem, strives, like a kind mother, to hide from us
even this, that she is a mystery: She will have us rest on her beautiful and
awtul bosom as if it were our secure home; on the bottomless houndless
Deep, whereon all human things {earfully and wonderfully swim, she
will have us walk and build, as if the {ilm which supporied us there
{which any scratch of'a bare bodkin will rend asunder, any sputter of a
pistol-shot instantancousty buria up} were no film, but a solid
rock-foundation|...|Under all her works, chietly her noblest work, Life,
lies a basis of Daikness, which she benignantly conceals. (Works, 28:
3-4)

This imagery of Darkness is found throughout "'Characteristics’ (1831), and mmch of
Carlyle's writing, where it is contended that ‘our being is made up of Light and Darkness,
the Light resting on the Darkness' (Worfs, 28: 27). But Carlyie contends that "the feeblest
light, or even so much as a more precise recognition of the darkness, which is the first
step to attainment of light, will be welcome' (Works, 28: 13). Within Sarfor, as Sigman
and others have argued, the imagery of dark and light also abounds.” The revelation of
the body renunds man of his material and, at times, evil nature, A dual vision emerges,
then, of the invisible forces which lie beneath the forms and functions of existence. K.J.

Fielding too has drawn attention, in his introduction to The French Revolution, to

131t has ofien been remarked that next to clothing the principal tmagety of Thomas
Carlyle's Sartor Resarifus is that of light and dark’, (Sigman, p. 207).
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Carlyle’s vision of 'the depth and height].. Jrevealed in man' and the manner in which the
chaotic forces at work during the revolution reveal 'the thin volcanic earth-rind, man's
inner madness'.” This vision of man's precarious existence 18 articulated in Sarior
through images of death and darkness, as when Teufelsdracklh describes his reaction o

his father's death:

The dark bottomless Abyss, that ties under our feet, had vawned open;
the pale kingdoms of Death, with all their innumerable silent nations and
generations stood before himf... ]My mother wept, and her sorrow got
vent; but i my heart there lay a whole take of tears, pent up in silent
desolation. {85) '

However, although this recognition of man's mortality - 'the incxorable wotd NEVER!
now first showed its meaning' - causes Teutelsdrdckh 'inexpressible melancholy’, it is

also a learning expenence:

Nevertheless, the unworn Spirit is strong, Life is so healihful that it even
finds nowrishment in Death: these stern experiences, planted down by
memory in iny Imagination, rose there to a whole cypress forest, sad but
beautiful. (85)

The stripping away of life's ganitures, then, reveals a dual vision of man, as both
material and spiritual. Paradoxically the state of nakedncess both 'degrade[s] man below
most animals’ and 'exalts hm beyand the visible Heavens”: “The grand voparalieled

peculiarity of Teufelsdrockh is, that with all this descendentalisin, he combines a

20 The French Revolution, ed. by K.J. Ficlding and David Sorenscn (Oxford: Oxford
University Press, 1989), p. xix.
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Transcendentalism no less superlative’ (51). The use of the word 'combines’ is crucial
here as it indicates the manner in which both ideas must be present to prevent the
dissolution which either alone would threaten. Although the process of unclothing
reveals that which Iies beneath fife's institutions and forms, Teufelsdrickh, as the Editor
poinis out, does not advocate a state of nakedness. Indeed, Teutelsdrockh asserts that,
without clothes man ‘wonld sink to endless depths, or moynt to inane Timbos, and in
either case be no more' (40}.

Jessop's work reveals that to embrace either materialism or idealism alone could

engender sceplicisn:

[Reid] was concerned about the tendencies toward (and of) scepticism
latent in momistic theories, such as that of Berkeley, and the social
implications of Hume’s atomistic philosophyl... JHarmilton thought that
Reid’s dualism stood opposed to the positions of a host of philosophers
whose theories resulted in the unitarian systems of identity, materialism,
idealism. (Jessop, 57-59)

As Van Peursen points out, Berkeley’s immaterialist philosophy led him “fo deny the
reality of the whole external world as selt-subsistent matter, but to affirm it most
emphatically as a reality centred in the mind” (66). Tt is this ‘reduction of everything to
ideas’, which, Jessop tells us, Reid objected to in Berkeley, and indeed in Hume’s theory
of Ideas.”' Berkeley’s denial of the existence of the material except as “centred in the
mind’ might precipitate a situation where the existence of the external world would be in

doubt (for tnstance, in the famous example of whether a iree, falling in a forest, would

2 Jessop, p. 57. Jessop outlines Reid’s rejection of Hume’s theory of Ideas in chapters
four and five of Cariyle and Scottish Philosophy. Van Peursen too makes a link between
Berkeley’s use of the word “idea’ and its use by Locke and Husne (p. 70).

L et et
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exist independently of a perceiving mind). Hume’s theory of Ideas also relies on the
notion of perception, but in a ditferent manner. Whereas Berkeley’s monistic theory put
emphasis on the non-inaterial (the mind), Hume’s theory materialised the mind by
anatogically identifying it with the body. Jessop demonstrates that as Humc ‘inherited the
theory of Tdeas from Locke, he also inherited a language of mechanical modetling” {62),
But Hume’s theory not only tended toward the destruction of the spirit, it had implications

for man’s perception of the external world:

A general outline of the theory of Ideas might run as follows: the
information of the senses entirely furnishes the mind and all that is
known is acquired in the first place by the medivm of the sensory
apparatus. (Jessop, 63}

If knowledge of the world is purely contingent on the senses, and Hume’s philosophy
leads to the possibility that the senses are fallacious, thea this representative theory of
perception can engender a state of scepticism in which all knowledge of the world, or
indeed self is suspect. Jessop indicates that Hume’s theory of perception, as viewed by
Reid, situated him between two irresolvable opposites (comimon-sense and rationahity)

and thus precipitated a state of impotence or scepticism. Hume asserts that if the senses

which tell us that we and the external world exist are fallacious then they ‘may be
corrected by reason’ (Jessop, 83). However if reason is in conflict with the senses then -

‘the mind, considered from both psychological and metaphysical viewpoints, was thrown

into a condition of perpetual oscillation between the horns of a dilemma’. This definition 5

of scepticisin Jessop characterises as "uncertainty concerning ali things’ (Jessop, 87).
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Hume’s scepticism proceeds inexorably from the notion of mind as an enlively physical
rmechanism, Jessop points out that the dissolution of the external world which results
from this theory of the mind could either be characterised as idealist or materialist
{depending on whether Hume believes that the exiernal objects impressed upon the mind
by the senses exist independently or not) (Jessop, 66-67). But the source of Hume’s ideas
i1 a purely materialistic notion of the mind, and its implications for the destruction of the
spiritual, mean that his ideas can be referred to as a sceptical materialism. I contrast
Berkeley's certainty as to the existence of “the mind of God and the minds of men” ai
teast affirms the existence of the soul, if not the body.

To avoid the dissolution which scepticism threatens, unlike the Goostic trope of
clothing and unclothing, Sertor does not advocate a spiritual rejection of the physical or
vice versa. In the act of re~clothing, indicated in the meaning of Sartor Resartus as 'the

tailor-re-tailored’, the text demonstraies how body and sout are different but related:

Round his mysierious ME there lies, under all those wool-rags, a
Garment of Flesh (or of Senses), contextured in the Loom of Heaven;
whereby he is revealed to hus ke, and dwells with thein in UNION and
DIVISION. (51}

This paradoxical view of man threatens the ultimate certitude which many
commentators have found in Sarior, especially in the view that the text's movement froin

doubt to faith is represented in the absolutisn of ‘The Everlasting Yea'™ But it must be

22 | evine asserts that in Sarfor Carlyle rejects ‘evil manifested in endless variety” for the
‘single, indivisible, infinite fact of God” (*The Use and Abuse of Carlylese’, in vhe Art of
Victorion Fiction, ed. George Levine and William Madden [New York: Oxford
University Press, 1968), p. 109). Carlisle Moore, 1dentifying text with reality, contends
that “Carlyle’s achievement of the Everlasting Yea was a victory for him on the broadest
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noticed that this 15 balanced by a No wihich is also ‘Everlasting'. Both ‘No' and "Yea', doubt
and faith, body and spirit, are ever present. They are coextensive. Or as Jessop puts it
‘Carlyle recognises the dualism of human existence as inscribed from the beginning'
(204). But, if 'Everlasting No' and 'Everlasting Yea' are ever-present, how then does the
movement from one to the other, through 'the Centre of Indifference’ describe the
movement from doubt to faith, and is the solution of the "Yea' sustained throughout the
fexi?

In the ‘Everlasiing No' Carlyle describes a state of absoluie nihilism:

‘Doubt had darkened iato Unbelief,” says [Teufelsdroekh); ‘shade after
shade goes grimly over your soul, till you have the fixed, starless,
Tartarean black.” (129)

Teufelsdrockh's descent into unbelief is primarily attributed to his education and the
disappointraent in his love affair with Blumine. His University is described in 'Pedagogy’
as entirely rational, materialistic and 'hostile to Mysticisi': iy whole Universe, physical
and spiritual, was as yet a Maching' (90, 92). The scepticism thai results is manifested in
his 'Inquities concerning Miracles, and the Evidences of religious Faith', obliquely
referring to Carlyle's own reading of the sceptical philosophy of Flume and its effects on
his own faith (92). Jessop quotes from an article by Francis Jeffrey to reveal the full

implications of scepticism:

possible scale’, while LaValley contends that the spiritual certitude which is achieved in
the “The Everlasting Yea’ ‘rcaches its limits in the chapter on “Natural Supematuralisin,”
where the last two phantasms, space and time, are rent asunder. The Clothes Philosophy
is complete with the disappearance of all clothes as the movement of spiritual vision
which the book portrays is achieved’. (Moore, ‘The Persistence of Carlyle’s “Everlasting
Yea™, Modern Philology, 54 (1957), pp. 187-196 (p. 187); LaValley, p. 73)
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We deny existence of the material world... This conclusion annihilates at
once all external objects; and among them, owr own bodies, and the
bodies ard minds of all other men... This first step, therefore, reduces the
whole universe to the mind of the individual reasoner... The second step
goes still farther. . If we discredit memory. ..t 1s evident that we must
annilnlate our ewn personal identity.. There can be no reasoning,
therefore, nor knowledge, nor opinion. (46)

This scepticism which reduces man “to a condition of dissolution, despair and perhaps
much worse” is evident in the 'Everlasting No' where images of darkness and dissolution
abound; unbelief is described as a darkening process; Teufelsdrockh feels his soul to
have descended into a void, 'the fixed, staricss, Tartarcan black’ (Jessop, 90, Works,
1:129). His scepticisin is indicated by the fact that, not only has he lost his faith in God,
but 'the very Devil has been pulled down, you cantiot so much as believe in a Devil, A
condition of absolute stasis and paralysis is described, as the interplay of God and Devil,
good and bad, has been dissolved 1n a vision of absoluie nothinguess: “To e the
Universe was all void ol Life, of Purpose, of volition, cven of Hostility™ (129).

However, we are made aware that Teufelsdréckh's plight may not be as extreme
as he feels it to be. The Editor informs us that, even in this state of unbelief, there is hope
that from this 'mad Fermeutation|... Jthe clearer product will one day evolve itself (123).
Teufelsdrockh i;ldicates that some vestige of belief holds him back from the abyss when
hie says that 'from Suicide a certain afier-shinc (Nachschein) of Christianity withheld me’
(133).

If Teutelsdrockh has ceased to believe, even in the Devil, then the text suggests

that a belief in the Devil will be necessary to discovering his opposite, God; a notion




wliich parallels and illuminates the texi's insistence that a recognition of man's
descendentalism precedes Transcendentalisin, and that death precedes and affirms life.
However, 'precedes' may be the wrong choice of word here. Although the movement
froma 'Cverlasting No' to ‘Everlasting Yea' is linear in the text, images of the organic cycle
within the biographical section and throughout the lext aflirm that the process is cyclical

and ongoing

As in long-drawn systole and long-drawn diastole, must the period of
Faith alterirate with the period of Denial; must the vernal growth, the
summer luxuriance of all Opinions, Spiritual Representations and
Creations, be followed by, and again follow, the antmnal decay, the
winter dissolution. {91)

The imagery of the heartbeat suggests the very importance of this continual aliernation to
life itself. Each element performs a function without which the other would not exist.
Indeed this description of the periods of faith and demial as the very life blood of man
suggest the possibility that the Humean scepticism which Jessop describes as 2 ‘peipetual
asciliation between the horns of a dilemima’ (between common-sense and rational
philosophy) is written into Sartor Resartus as an unavoidable circumstance of the human
condition.> The oscillation which Jessop describes is one which is present in the
constant interplay of opposites and the use of ironic ambiguity in the texi, suggesting that
Carlyle assimilates Humean scepticism and re-describes it as a fact of life, rather than a
threat. By producing a text which switches back and forth between doubt and faith,

Carlyle maintains a dialectic that transforins indecision into a positive force. Whereas

1 am deeply indebted to Ralph Jessop for all his help in exploring the notion of
scepticism within the text and his suggestions in developing my ideas.
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Teufelsdrockh's absolute nnbelief in the 'Everlasting No' denied the very notion of

extstence, his recognition of the Devil in the final passages is life-affirming:

Thus had the EVERLASTING NO (dus Ifwige Nein) pealed
authoritatively through all the recesses of my Being, of my ME; and then
was it that my whole ME stood up, in native God-created eajesty, and
with emphasis recorded its Protest. Such a Protest, the most important
fransaction in Life, may that sawe Indignation and Defiance, in a
psychological point of view, be fitly called. The Everlasting No had said:
'Behold, thou art fatherless, outcast, and the Universe is mine (the
Dewvil's);' to which my whole Me now made answer; '/ am not thine, but
Free, and for ever hate thee!’ (129)

Thus affirmution of the existence of the self 1s a movement away from the extreme denial
of scepticism. As opposed to the vacuuin of unbelief, Teufelsdrockh, in the 'Centre of
Tundifference’ can now engage with the material world, indicated in notions of activity and
feeling. His '"Unrest' is increased and the Editor poiuts out that, although his Indignation
and Defiance' are not 'peaceable inmates; yet can the Psychologist surmise that it was no
longer a quite hopeless Unrest’ (135-136),

That the precess of regaining faith requires not only the knowledge of the seif's
existence but of the world’s is indicated by Teufelsdrockh’s travels within the 'Centre of
Indifference’ where he ‘clulches round him outwardly, on the NOT-ME for wholesomer
food' (136). That cxpericnee of the material world may be favourable to solving

Teufelsdrockh's internal questions is suggested by the Editor:

Internally, there is the most momentous instructive Course of Practical
Philosophy, with Experiments, going on; fowards the right
comprehension of which his Peripatetic habits, favourable to Meditation, =
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might help him rather than hinder. Externally, again | as he wanders to
and fro, there are, if for the longing heart little substance, yet for the
seeing eye Sights enough: in these so boundless Travels of his, granting
that the Satanic School was even partially kept down, what an incredible
Knowledge of our Planet, and its Inhabitants and their Works, that is to
say, of all knowable things, might not Teulelsdrickh acquire! (141)

This 'Centre of Indifference’ 15 presented as a transitional phase ‘through which whoso
travels from the Negative Pole to the Positive must necessartly pass’ (146). Indeed, that
the narrative thrust of these crucial three chapters would seer to be from the material (o
the spirtfual, unbelief to beliet, 1s suggested by Teufelsdrdckhy's assertion in "The
Everlasting Yea' that his "Tempfations in the Wilderness' are part of a 'God-given
mundate’ that ‘the Clay must now be vaaquished or vanquish' {146-147).

While in the 'Centre of Indifference’, where the Not-Me was embraced,
Teufelsdrockh asscrts that "the first preliminary moral Act, Aunihilation of Sclif...Jhad
been happily accomplished; and my mind's eyes were now unsealed, and its hands
ungyved' (149). Certainly this image of the unsealing of the mind and unbinding of the
hands suggests a positive step away from the mental and physical paralysis of the
Everlasting No'. However, although Teufelsdrockh both advocates the anmihilation of the
self and the vanquishing of the earthly 'Clay', notions which both suggest the primacy of
the spiritual over the physical and, Indeed, the dissolution of sclf which the casting ofl of
carthly clothes threatened, the locus for the 'Everlasting Yea' is presented as a very
physical one. The victory over the flesh is not envisiened as a rejection of the badily, but
as a vight way of viewing and conducting earthly life. The recognition of the Not-Me

achieved in the 'Centre of Indifference’ sllows Teufelsdrickh to break down the bamiers
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between seif and other - ‘CGh my Brother, my Brother, why cannot I shelter thee in my
bosom, and wipe away all tears from thy cyes' (151). It is through Iis travels which reveal
that his own sutfering resembles that of all men that he learns compassion - 'Art thou not
tried, and beaten with stripes, even as I am? (150-151). This move toward embracing
mankind, with all its faults, i1s reflected in Teufelsdrockh's own descent from the
watch-tower where he would have been glad to sit 'Philosophising forever’ with his ‘'old
calmaess and fixedness’, avoiding both pestilence and earthquake {18). In the final
chapter of the book if is suggested that he has left the isolation of the tower to forward his
radical ideas by joining in the struggle in France (236). It is this combination of
experience, peripatetic wandering and the recogmtion of man's common experience and
responsibility to one another, which Ieads to the solution of "The Everlasting Yea'; one
which is based very much in the physical world rather than in an abstract spiritual ideal.
The 'Clay' is vanquished, not by being disregarded, but by the assertion that it is man's
duty 1o deny his own impertance and pleasute - ‘There is in mman a HIGHER than Love of
Happiness: he can do without Happiness, and instead thereof find Blessedness|...JLove
not Pleasure; love God. This is the Everlasting Yea' (153-154). This essentially Calvinist
doctrine of sel-dental is accompanied by the imperative to do one's duty to God, 1o work.
However, although this may solve Teufelsdrockh's problems - Most true is i, as a wise
man teaches us, that “Doubt of any sort cannot be removed except by Action™ —itisa
solution which befits the limited scope of man's spiritual knowledge while on earth {(156).
In other words, 'The Everlasting Yea' does not destroy the material and 'mount to inane

limbos' {40). Whereas 'T'eufelsdrockh’s doubt was engendered by an education which

required proof for everything, including miracles, here in "The Everlasting Yea' he
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repudiates the materialist scepticism of Voltaire by asserting that religion must not be
disputed or proved, but be based on Belief, all else is Opinion® (155}.%

The lack of concrete knowledge about man's nature and the realm of the spiritual
is a recurring theme throughout the book. 1n 'The Worki Out of Clothes' Teutelsdesckh
asserts that 'they only are wise who know that they know nothing’ (42). And later, in
'Natura! Supematuralisin’, where Carlyle engages with Hume's 'Of Miracles' and its
contention that empirical evidence must be sought for the miraculous, Teufelsdiockh

refers 1o man's Jimited knowledpe of diving law:

To the wisest man, wise as 1s his visten, Nature remams of quite infinite
depth, of quite infinite expansion; and all Experience thereof limits itself
to some few computed centuries, and measured square-miles. (205)

In the 'Everlasting Yea' this recognition of the limits of man's spiritual knowledge serves
to emphasise the dualism of man. The spiritual is unknown and man can onty Do the
Duty which lies nearest [him]'; a point reiteraied tn the closing passage of the chapter
which suggests that man can only try 1o do his best in the preseni while waiting for an

uiknown future (156):

Be no longer a Chaos, but a World, or even Werldkin. Produce! Produce!
Were it but the pitifulest infinitesimal fraction of a Product, produce it in
God's name! "T'is the utmost thou hast in thee, out with it then. Up, up!
Whatsoever thy hand findeth to do, do it with thy whole might. Work
while it is called To-day, for the Might cometh whercin no man can
work. (157}

# ‘Meanwhile what are antigoated Mythuses to me? Or s the god present, felt 1n my own
Heart a thing which Herr von Voltaire will dispute out of me; or dispute into me’
{Works, 1. 155)
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The site for the regaining of spiritual faith is within the physical world: it is 'heve, in this
poor miserable, hampered, despicable Actual, wherein thou even now standest, here or
nowhere is thy Ideal' (156).

However, the above does suggest that the Ideal 1s attainable, even when it docs
not enfail a rejection of the physical, an idea also broached in The French Revoluiion
(1837). There Carlyle suggests that man's 'Church, or spirttual guidance; his Kingship, or
temporal one' are Realized Ideals' (Works, 2: 8). We see here that Carlyie suggests a need
for guidance which addresses the dual nature of man, a notion which he was again to
advocate in Past & Present when he spoke of the need for both "a spiritual Guudeship’ and
a practical Governship' (Werks, 10: 242). In The French Revolution he also makes clear
that these realized ideals are ‘Syinbols, divine or divine-seeming' (10). That they may be
‘divine-seeming’, considering that Carlyle acknowledges that no one can know what 7s
divine, suggesis thai these symbols are an approximation, or the nearest earthly
equivalent, of the spiritual ideal. And, considering that Carlyle often points out that

carthly life is temporal, it would seem that these symbols too are ephemeral:

How such Ideals do realize themselves; and grow, wondrously, from
amid the incongruous ever-fluctuating chaos of the Actual: this is what
World-History, il it teach anything, has to teach us. How they grow; and,
after long stormy growth, bloom or mature, supreme; then quickly (for
the blossom is brief) fall into decay; sorrowiudly dwindle; and crumble
down, or rush down, noisily or noiselessly disappearing. The blossom is
brief’ as of some centennial Cactus-flower, which after a cenfury of
waiting shines oui for hours! (Works, 2: 10)




1t s suggested, then, that the ideal exists in another, unknowable locus and that the
earthly symbol of that ideal, although realizable, is not sustainable, a notion which is alse
suggested in Hillis Miller's contention that, for Carlyle, the symbols of the divine, such as
Jesus Christ, 'will ever demand to be anew inquired into and anew made manifest'.”

Of course, this 1s the project of Sartor Resartus, 1o ve~tailor the symbois which
have lost their meaning or importance and fo re-imbue man's surroundings with mystic

wonderment, as is suggested in Natural Supernaturalism:

Innumerable are the illusions and legerdemain tricks of Custom: but of
al] these perbaps the cleverest 1s her knack of persuading us that the
Miraculous, by simple repetition, ceases o be Miraculous. (206)

Without this process of making new, symbols ‘although perennial and infinite’, will 'fade
and become inefficacious’ (Miller, 10). Miller then concludes that, because earthly
symbols of the divine have to be reworked to have significance for passing genemtions,

the relationship between symbol and symbolised is not one of direct representation;

Tt is all very well for Teufelsdrockh to distinguish between wntrinsic and
extrinsic symbols, but if no symbol can be connted on to remain
permanently valid, then no symbo) has the kind of permanent and logical
relation to the kingdom of heaven ascribed to them, for exansple, 1n
medicval Christian allegorical interpretations of the Bible. (12)

Such a stable, symbelic language 1s evident, not only in Medieval Christian

inferpretations of the bible, but in a work which Francis Espinasse referred to when he

% Hieroglyphical Truth' in Sartor Resarius: Carlyle and the Language of Parable’, p. 10
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satd that Sartor Resartus was “the Pifgrim’s Progress]...jof the 11ineteentiz century” >
Espinasse suggests that Serior deseribes a moveraeni ‘from doubt and despair (o
“blessedness™ and beliet” and yet, if we compare the two works it becomes clear that
Sartor and Bunyan offer two differing types of representation {Espinasse, 57). Pilgrint's
Progress employs names which directly represent things. Therefore, the hero is called
Christian (there is no doubting this name in contrast to the dualistic ambiguity of
Diogenes Teutelsdréekh) and there are characters such as Giant Despair and Worldiy
Wisernan. The Valley of the Shadow of Death is literally reproduced (and often
itlustrated in piclures in which Christian walks through a landscape laden with skeletons,
deanons and grotesque aniimals). Bunyan’s 'Wicker Gate' denies ambigaity by asserting
that there is only one, straight rouie toward safvation. Bomyan snggests this spiritual truth
is knowable in his physical representation of heaven as 'The Celestial City', with gold
paving stones and angels. In contrast Carlyle employs names within the text which do nei
provide any clear meaning, but playfully suggest a number of interpretations (several
article bave been written on the allusions of the name 'Teufelsdrdckh for instance) or
merely draw attention to the mysterious, or even ironic, nature of the text - 'Wahingasse'
(Fantasy Lane), ‘Stillschweigen und Co' (Silence & Co.), ‘Weissnichiwo'

{Know-not-wherce) and so on.”’

2% Trancis Bspirasse, Literary Recoflections and Skeiches. (London; Hodder &
Stoughton, 1893), p. 57.

7 Agiictes on Teufelsdiockir’s pame include Patrick Brantlinger’s “Teufelsdrockh”
Resartus’ where he draws attention to the use of the word “devil’s dust’ as ‘an industrial
ierm for a type of cheap cloth and also for the flock produced by running rags through a
machine called a “devil™ (English Language Notes, 9 {19721, pp. 191 - 193, [p. 191]).
And, as Brantlinger points out, ‘G.B. Tennyson and others bave shown that the name of
Carlyle’s hero, “Teufelsdrockh,” derives from the German term for asfoetida, a smelly
resin formerly used as a laxative’ (p. 191).
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Chris Vanden Bossche too recognises this distance between symbol and

symbolised in Sartor when he talks about “’Symbolism” as the Art of

*Approximation™ *® He points out that Carlyle's early interest in the sciences was a

search for 'ceriainty’, especially throngh mathematics ‘which, as the langnage of science,

has traditionally served as a metaphor for real and unambiguous language':

Instead of finding a new faith, however, he discovered the same problem
of analogy that haunts ordinary language: sotnc geometric proportions
compare entities that are incommensurable. Carlyle's solution is to
develop a method of analogy in which, ‘since the propostion still
continues accurate at every suctessive approximation, we infer that it
will, in like manner, continue accurate at the level we can approach
imdefintely, though never actually reach’ (281).%

Whereas Christian reaches "The Celestial City', the sublimity of Teufelsdréckh's
destination is both limited and unsustained. Faith, rather than spiritual knowledge, is the
key word of "The Liverlasting Yea', attained by converting metaphysical theorising into

physical practice:

Tnasmuch as all Speculation is by nature endiess, formless, a vortex
amide vortices: only by a felt indubitable certainty of Experience, does it
find any centre to revolve round, and so fashuon tiself into a system.
{156}

So we see (hat recoguition of the dualistic nature of man, the incontrovertible difference

28 Chris Vanden Beossche, Revolution and Authority: the Metaphors of Language and
Carlyle's Style', Prose Studies, 6 (1983), pp. 274-28% (p. 280).

2% Vanden Bossche here quotes from Carlyle's translation of A M. Legendre's Elements
of Geometry and Trigonometry (1822) (Edinburgh: Oliver and Boyd, 1824), p. 5. This was
partly translated by Carlyle’s brother, John.
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between the physical and the spiritual, also lcads to a reconciliation of the two clements:
“The Situation that has not its Duty, its ideal ,was never vet occupied by man” (156).
The other chapter which is often given primacy in the text i1s 'Natural
Supernpaturalisin’. Like The Everlasting Yea' it is understood as resolving the daalism of
the text. Again this solution is based on the acknowledgement of the limited knowledge
of the spiritval which allows faith to fiourish. Further, as in 'The Everlasting Yea', it is
suggested that, in the light of those Hinitations, an approximation of the spiritual can be

achieved through recognising the miraculous in everyday life:

The true inexplicabte God-revealing Miracle les in this, that | can sireich
forth my hand at all; that I have free Force to clutch anght
therewith, (209)

However, the sublime heights which Teufelsdréckh reaches in “The Everlasting Yea',
and, indeed, ‘Natural Superaturalism', are not only limited, but unsustainable. The wove
from scepticism to faith is dependent on accepting that there is a spiritual truth beyond
man's understanding and that, therefore, proof is no longer necessary. However, the
nescience which Jessop shows Carlyle learned from tlamilton is also uncomfortably
closc to agnosticism in its presnpposition of the unknowability of God. Even if 'The
Everlasting Yea' and Natural Supernaturalisin' provide some kind of solution to the doubt
engendered within the text, the tone of the greater part of the fext remains an ambignous
one which articulates the ongoing battle between belief and scepticism.

Even in “The Everlasting Yea’, the Editor casts doubt on the sincerity or

seriousness of Teufelsdréckh, and his dualistic tendencies are again drawn to our
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attention. His words are 'nothing but innmendocs, tigurative crotchets: a typical Shadow,
fitfully wavering, prophetico-satiric, no clear logical Piciure'. He is described as
involving himself in ‘eye-bewildering chiaroscuro' (148). The Editor even poes 50 far as
fo question the professor's sincerity and, therefore, the thrust toward the positive pole, by

making one of the clearest references to his dualism:

Might we not also conjecture that the following passage refers to his
Locality, during this same ‘healing sleep;’ and indeed that the repose is
already taking wholesome effect ont him? I it were not that the tone, in
some parts, has more of riancy, even of levity, than we could have
expected. However, in Teufelsdrockh, there is always the strangest
Dualism: light dancing, with guitar-nusic, will be going on in the
forecourt, while by fits from within comes the faint whimpering of woe
and wail. (149)

This quotation clearly indicates the coexistence in Teufelsdrsckh of doubt and belief.
The ironic tone is identified with the articulation of this duai nature because 1t undercuts
and questions the impulse toward the ideal. And the ironic tone is one which we are
asked to identify with "The Centre of Indifference’. Teufelsdrockh refers to his 'Hardness
[...and] Indifferentism’ as a characteristic which, alongside his 'ironic tone', alienates him
from others (104). Further, the Editor draws attention te the contrast between

Teufelsdrockih's earnest care for mankind and his indifference;

Gleams of an ethereal L.ove buest forth from him, soft wailings of infimte
Pity; he could clasp the whole Universe mto his bosoin, and keep 1t
warm; it seems as if under that rude exterior there dwelt a very seraph.
Then again he is so sly and still, so imperturbably saturnine; shews such
indifference, malign coolness towards all that men strive after; and ever
with some half-visible wrinkie of a bitter sardonic humouy, if indeed it be
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not mere stolid callousness,~ that you look on him almost with a shudder,
as on some incarnate Mephistopheles, to whom this great terrestrial and
celestial Round, after all, were but some huge loolish Whirligig, where
kings and beggars, and angels and demons and stars and
street-sweepings, were chaotically whirled. (25) [My italics]

The editor also refers, at various points, to Teufelsdrackh's 'god-like indifference’, his
‘diabolico-angelical Indifference’ and his 'almost diabolic patience and indiffersnce’ (20,
187, 51). The Editor then identifies indifference (which Tevfelsdréckh himsclf suggesied
was exhibited in his ironic tone) with both the pod-like and the satanic, the soul and the
body, good and bad. The 'Centre of Indifference’ is fiself defined dualistically by
McSweeney and Saber as “literally, the point midway between the iwo poles of a magnet,
at which the attractive force is stable.* Although, at the end of "The Chaptor of
indifference’, it is suggested that this is a transitional phase through which whoso travels
from the Negative Pole to the Positive must necessarily pass', the tenor of the text is
established more by this balancing of opposites than by any absolute (either positive or
negative). This balancing act holds in check the impulse to the dissolution which either
matcrialism or idcalism threatens, a point recognised by George Levine when he quotes
from Cazamian:”'

What happens seems at least partially to justify the view thai the

‘Bverlasting Yea” was “certainly a decided movement toward the

certitude that action requires, but alas, it is also a movement toward the

certitudes that develop mto dogmas and prejudices. The Carlyle of 75he

Everlasting Yea often makes us regret the extinction of the Carlyle of
The Centre of ndifference’. (Levine, 29)%

3 Sartor Resartus, ed. Kerry MceSweeney and Peter Sabor (Oxford: Oxford University
Press, 1987), Explanatory Notes, p. 257.

31 Levine does recognise the ambiguity of the text, but refers (o it as 'surlace ambiguity’
{p. 59).

32 Moore, in “The Persistence of Caclyle’s “Everlasting Yea™ suggests that Carlyle’s “last
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I would suggest that, by associating the Centre of Indifference with an ironic and
ambiguous stance, and imbuing almost the entire text with that tone, Carlyle articulates
the ongoing dialectic between body and soul, good and bad, which he sees as an
unavoidable state of existence.

If "The Bverlasting Yea' provides a solution to the conflict between scepticism and
faith, it does not set the tone for the remainder of the text. Unlike Pilgrim's Progress
where Christian and Christiana's natratives move inexorably foward closure, ‘The
Everlasting Yea' is the climax to the biographical section of Serror but not the text as a
whole. Indeed, shortly after the limited sublimity of Teufelsdvdcki's conversion, the
Editor again casts doubt on Teulelsdrdckh's sincerity and suggests a complexity which

defies any singie interpretation:

It is a suspicion grounded perhaps on trifies, yet confirmed almost into
cerlamty by the more and more discernible lnunouiistico-satirical
tendency of Teufelsdrockh, in whom underground humnours, and intricate
sardoitic rogueries, wheel within wheel, defy all reckoning: a suspicion,
in one word, that these Autobiographical docunents are partly a
Mystification! (161}

We might expect that, following the Bverlasting Yea' a note of certainty would be
sounded within the text, but the above is froin the {olowing chapier Tause'. At the end of
this chapter, the Hditor draws attention to the disjuncture between Teufclsdrockh's

strange, enigmatic and not altogether clear ideas and his search for an absolute truth:

years seem more like that other middie condilion’, (196).
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Perhaps in eniering on Book Third, the courteous Reader is not uiterly
without guess whither he is bound: nor, let us hope, for ali the fantastic
Dream-Grottoes through which, as is our lot with Tenfelsdrockh, he must
wander, will there be wanting between whiles some twinkiing of a steady
Polar Star. (164)

Firstly, the Editor's use of the journey frope indicates that Teudelsdrdckh has not reached
his ultimate destination. Again we see the notion of approximation and limitation i the
idea that only 'some twinkling of a steady Polar Star’ may be discernible. Indeed, whereas
Levine suggests that Carlyle rejects the ambiguities of the text for the certainty
represented ut the “Polar Star”, 1 would contend that the star s a light to steer by rather
than a destination.™ It is evident that Cardyle accepts there is an ultimate truth which
may be momentarily glimpsed but that man's limited insight disallows any absolute
knowledge. The text’s refusal of the closure which absoluie certainty would allow is
suggested both at the beginning of ‘The Everlasting No' and here, at the end of 'Pause’. In
hoth quotations from these chapters we see that Teufelsdraekh's plight represents the

uncertainty which characterises human bie:

Man is, properly speaking, based upon Hope, he has no other possession
but Hope; this world of his is emphatically the Place of Tiope. {129)

The whole energy of his existence is directed, through long years, on one
task: that of enduring pain, if he cannot cure it. {(164)

One might expect any solution gained in the 'Hverlasting Yea' to herald a new and more

B “Use and Abuse of Carlylese’, p. 109,
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earnest tone within the text. Indeed, Hillis Miller has drawn attention to the directness
with which Carlyle articulates Teufelsdrickh's epiphany at the end of the chapier: “Surely
no one has ever spoken more sincerely or more from the heart than Carlyle here in the
guise of Tenfelsdrockh’ (18). And vet #iller too recognises the indirectness of tuch of
the text and questions if even the 'Bverlasting Yea' should be takeu 'straight': ‘It is ot the
nature of ironic fictions like Sarfor fo be in this particular way undecidable’ (14). It is
significant thai "The Everlasting Yea' and 'Natural Supernaturalisin’ are succeeded by one
of the most playful chapters of the text, "The Dandiacal Body'.

There Carlyle, as he did in The French Revolution, speaks of the church or sect as

symbol which must be endlessly renewed,:

“In these distracted times,” writes [ T'eufelsdrackh], “when the Religious
Principle, driven out of most churches, either lics uaseen in the hearts of
good men, looking and longing and silently working there towards some
new Revelation; or ¢lse wanders homeless over the world, Tike a
discmibodied soul seeking its terrestrial organisation, - into how many
strange shapes, of Superstition and Fanaticism, does it not tentatively and
crrrantly cast itself! The higher Entlusiasm of man's nature is for the
while without Exponent; yet must it continue indesiructible, unweaciedly
active, and work blindly in the great chaotic deep: thus Sect after Sect,
and Church after Church, bodies itsell forih, and melts again into new
metamorphosis.” {(Works, 1:219)

By representing the Dandies as a Sect, Carlyle suggests that man's ability to worship has
been both secularised and frivialised. Further, he engages with contemporaiy religicus
issucs by considering the proliferation of sects which he identifies as accomipanying the
foss of religious certainty and the resultant need for some spiritual nurture. He ironically

picsents the habits and practices of the Dandies as if tevealing the secrets of an ancient,
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mystical religion: “A certain touch of Manicheisin, not indeed in the Gnostic shape, is
discernible enough’ (219). That the secf's 'Articles of Faith' turn out to be nothing more
than fashionable dress codes parodies the silver-spoon novels of Bulwer Lytton, indicated
in a reference to Pelham and a passage quoted from The Disowned (222). Their lack of
worth for Carlyle is indicated in Teufelsdidckh's assertion that the reading of these novels
produced 'scrannel-piping’ in his ears followed by 'Magnetic sleep’ {221). However, this
chapter is more than a skit on Dandyism. A number of thangs are going on. Carlyle, in the
guisc of Teufclsdrockh, also parodies theological discourse. By referring to "Articles of
Faith' he refers back to his suggestion in the previous chapter that ‘the Thirty-nine
Articles themselves are articles of wearing apparel (for the Religious Idea) (215) By
making an implicit comparison between the charch creeds and those of the Dandies,
Carlyle could still be drawing attention to the manner in which secular matertalism has
become man's religion. He may equally be drawing atiention to the now defunct nature of
rigid and pointless 'Articles’ by identifving them with the Dandyism sect. However, the
possibic levels of meaning go further than this. By acknowledging that man's "tugher
Enthusiasm’ ‘Icads him to cmbrace a religion, cven a mistaken onc, Carlylce still suggests

that there is wonder inberent in the Dandies (219):

Nay, if you graut, what seems to be admissible, that the Dandy has a
‘Thinking-principle in him, and some notions of Time and Space, is there
not i this Life-devotedness to Cloth, in this so willing sacrifice of the
Tinmontal to the Perishable, something (though in reverse ovder) of that
blending and identification of Eternity with Time, which, as we have
scen, constitutes the Prophetic character. (217-218)
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This treatment of the Dandiacal sect is somewhat reminiscent of the mixture of
seriousness and hoax which was found in the passage on the Judge and criminal earlier,
suiting siyle to the blending of spirtt and body which is suggesied in the “identification of
Bternity and Time’. The reader is asked to 'Understand [the Dandy's} mystic significance'
which 'cannot always remain hidden under laughable and lameniable hallucination’ (218).
One can detect serious points in this chapter, but they are constantly undermined by the
sronic voice. The Tidior has attempted throughout the texi to create a ‘firm arch,
overspanning the Impassable with paved highway’. But the iext’s meaning remains
uncertain, and it works o re-create that uncertainty within the reader’s mind. The Editor
has only managed to construct ‘somne xigzag series of rafis floating tumultuously’, a
description evoking the manner in which the text unanchors the reader and sets him adrift
on a precarious and unsettling journcy (213-214) .

Carlyle sets 'ﬁp in contrast to the Dandies another sect, the Drudges. We might
expect these two sects to be used as a critique of social inequality and, to a certain exient,

this is the case as the two sects represent the ‘the Two Nations™:*

Such arc the tweo Scets which, at this moment, divide the more unsetiled
portion of the British People; and agitate that ever-vexed country. To the
eye of the political Scer, their mutual relation, preguant with the
elements of discord and hostility, is far from consoling, These two
principles of Dandiacal Self-worship, and Poor slavish or Drudgical
Earth-worship, or whatever that same Drudgism may be, do as yet indeed
manifest themselves under distant and nowise cansiderable shapes:
nevertheless, in their roots and subterranean ramifications, they extend
through the entire structure of Society, and work unweariedly in the
secret depth of English national Existence; striving to separate and
isolate 1t into two contradictory, ucommunicating masses. (227)

#* Disraeli later took this phrase as the subtitle for his novel, Syhil {(1845).
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However, the beggars ave not represented more sympathetically than the Dandies. Carlyle
identifies the bepgar scet with Ircland and, as witl much of his wiiting on Irish
innmigrants, his attitude is equivocal. He sympathiscs with their plight while presenting

them in a humorous lght:

While in lretand, which, as mentioned, 1s their grand parent hive, they go
by a perplexing multiplicity of designations, such as Bogtrofiers,
Redshanks, Ribbonmen, Cottiers, Peep-of-day Boys, Babes of the Wood,
Rockires, Poor-Staves| ... JSomething Monastic there appears 1o be in their
Constitation: we find them bound by the two Monastic Vews, of Poverty
and Obedience; which Vows, especially the former, 1t is said, they
observe with great strictness; nay, as I have understood it, they are
pledged, and be it by any solemn Nazarene ordiration or not, irrevacably
enough consecrated theretn, even before birth. That the third Monastic
Vow, of Chastity, is rigidly enforced among them, I find no grouand to
conjecture, (223-224)

The multiplicity of names suggests authenticity by giving a comprchensive list (imuch as
Teufelsdrockh claims that the 'Articies of Faith ' are quoted from the oviginal 'to avoid
posstbility of error' [222]). However, the slang and sometimes comic names
{hallanshakers' 'stook of duds'} alse serve to suggest the hoax nature of the chapter,
Secondly Carlyle ironically suggests that the state of poverty in which the beggars live is
not a result of socio-cconomic faciors, but a sclf~imoposed ascetic practice. The passage is
highly Swiftian, resembling, like the chapter 'Helotage' where Teufelsdréckh advocates
the bunting of beggars, the bitier satire of ‘A Modest Proposal’. The passage satirises the
views of Malthus's Fossay on the Principle of Population, but Carlyie seems also to be

making & joke on the prolific natuse of Irish Catholics. In other words, it is difficult at
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any moment in this chapter, or indeed throughout the majority of the text, to confirn: any
single stance being adopted.

At the end of the chapter the Editor seems to function as a rather paive straight
man to Teufelsdrockh's cowic. He asks whether the protessor's ideas on Dandyism as @
religion reveal his 'tendency to Mysticism and Religiosity, whereby in every thing he was
still scenting out Religion' or whether those ideas have 'something of imntended satire'
(229). Even if the chapter /s just a satiric attack on society, then its coming after the
"Hverlasting Yea' confirms that an carnest, positive approach has not been entirely
embraced. Teufelsdréckh has not given up his old ways and is, as the Editor suggests,
auilty of 'some perverse, ineffectual, ironic tendency’. Conversely, the Lditor says we
may suspect that, if Teufelsdréckh is entirely serious 111 his 'tendency {o Mysticism and
Religiosity’, be displays an 'owlish purbimdness’ (219). Neither pole of transcendentalism
nor of materialisim is given primacy i this chapter, a point exempiified in the opposition
of Drudgism as 'the Negative', and Dandyisni as 'the positive’. Again we are placed in the

'Centre of Indifference’, the 'point midway between the two poles of a magnet”:

One attracts hourly lowards it and appropriates all the Positive Electricity
of the nation (namely, the Money thereot); the other is equally busy with
the Negative (that 1s te say the Hunger)[... Jiill your whole vital
Electricity, no longer, healthiully Neutral, is cut into two isolated
portions of Positive and Negative (of Money and of Hunger); and stands
there bottled up in two World-Batteries! The stirting of a child's finger
brings the two together; and then -~ What then? the Farih is hut shivered
into imnpalpable smoke by that Doom's-thunder-peal; the Sun misses one
of his Planets in Space, and henceforth there are no eclipses of the Moo
(228-229)
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This state of healthy neutrality is not one in which positive and negative poles are
brought together, which would result not in harmony but in an explosion. Instead Carlyle
uses an ambiguous ironic style to contain and relate opposites. By presenting Dandies as
both of mystic significance and as inherently materialistic (they are self- or
Demon-worshippers) he paves the way for the remaking of symbols through the Tailor
metaphor in the following chapter “Tailors”. The Dandics exemplify man's capability for
worship, but the clothes must be reworked. Further, although the satiric cdge of the
chapter might suggest the worthlessness of the Dandy's vanity, the Editor has emlier

provided the practical answer to Teunfelsdrockh's sometime tendency toward dissolution:

Will Majesty lay aside its robes of state and Beauty its fiills, and
train-gowns, {or a second-skin of tanned hide? By which change

Huddersfield and Manchester, and Coventry and Paisley, and the
Faucy-Bazaar were reduced to hungry solitude. (169)

So it is evident that evelll after the Tverlasting Yea' meaning is still not articulated
through the vse of the direct and earnest word.

Answering John Sterling's charge that the style of Sarior Resertus was 100
idiosyncratic, Carlyle claimed that ‘tn a world crumbling nto chaos, a revolutionary style
that helped to dramatize the fall of such classical and Johnsonian illusions of order was
not only appropriate but necessary' (Kaplan, 245}, In The Order of Things, Toucault
draws attention to the breakdown of the representational power of language from the
beginning of the ninetcenth contury onward. Foucault contends that in the period prior to

this, which he calls the Classical age, language and meauing were linked by a fogical
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process of signification. He contends that in the Classical age, langnage is pre-eminent
‘because words have been allotted the task and the power of “representing thought™ (78).
However, Cardyle's rejection of tius rational approach is linked to the project of Sartor to
reject a totally materialist approach and acknowledge the existence of notions beyond
man's understanding or articulation.

In the chapters 'Prospective’ and ‘Symbols', Carlyle addresses the disjuncture
between signifier and signified. In Prospective’ he points out that language is a symbol

for the inward spiritual realm of thought:

Language is called the Garment of Thought; however, it should rather be,
Language is the Flesh-Garment, the Body, of Thought. (57)

This contention links his ideas on language with bis interest in the relationshup between
the earthly and the spiritual. And, just as the body and soul are different and yet related,
so are language and thought. Like the other syimbols spoken of throughout the text,
tanguage cannot be thought, ounly an approximation of it. I thought is inward and
ultimately nnknowable it cannot be fully articulated by speech, a point Carlyle
emphasises in his evaluation of the two clements in 'Symbols” 'Specch is silvers, Silcnce
is golden'. Silence pertains to the ideal (it is 'of Etermity'), whereas Speech is ‘of Time'
(174). Carlyle also points out that language too has dual properfies. It is divided into
‘primitive elements (of natural soundy which, in their description as 'osseous' are
indicated to be permanent immovable givens, resembliog Foucault's point about the base

level of language 10 Renaissance thinking prior to the Classical age (58): “In fact,
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langnage exists first of all, in its raw and primitive being, in the simple, material form of
wniting” (Order of Things, 42). But it is metaphor which, Carlyle contends, comes closest
to articulating thought because it fumctions as the ‘muscles and tissues and hiving
integuments’ of speech (58). Like other symbols, language, it is suggested, must change
10 be effective:

The difference hes here: some styles ave lean, adust, wiry, the muscle
itself seems osseous; some are even quite pallid, hunger-biticn, and
dead-looking; while others again glow in the Bush ol health and vigorous

self-growth, sometimes (as in my own case) not without an apoplectic
tendency. (58)

So metaphor {and Carlyle suggests that all language is some kind of metaphor) has an
efficacy which depends on the act of making new.

Carlyle's revolutionary style' represents a way toward articulating the silent and
spiritual by reinvigorating language. Metaphor, then, acts as a kind of intermediary
between speech and an unknowable order. Again, Foucault defines this tertiaty notion as

pertaining to Renaissance thought. Speaking of the raw tools of language he says:

It alsc gives rise to two other forms of discourse which provide it with a
frame: above it, there is commentary, which recasts the given signs to
serve a new purpose, and below it, the text, whose primacy is
presupposed by commentary to exist hidden beneath the marks visible to
all. {42)

In Carlyle's case ihe 'text’ would be an absolute truth which lies beneath appearance, the

Eternal as opposed to the temporal, and metaphor works to link this with the material
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world. However, as Foucavlt points oul, 'the task of commentary can never, by definition,

be completed’;

Language sets itself the task of restoring an absolutely primal discourse,
but it can express that discourse only by trying to approximate to it by
attempting to say things about i that are similar to it[...}The
commentary resembles endlessly that which it i1s commenting upon and
which it can never express. (41)

Although Foucault here describes what be calls a Renaissance order, he docs point oul
that, with the modemn age, language regained some of the interpretative power which the

binary system of representation had disallowed:

The threshold between Classicism aud modernity].... jhad been
definttively crossed when words ceused to intersect with representations
and to provide a spontaneous grid for the knowledge of things, Af the
beginning of the nineteenth century, they rediscovered their ancient,
enigmatic density; though not in order to restore the curve of the warld
which had harboured them during the Renaissance, nor in order o
mingle with things in a circular system of signs. (304)

One cannot stot Carlyle conveniently into etther of Foucauli's definitions of pre- or post-
Classical language. For instance, Carlyle does not establish the visual similitudes
between microcosm and wacrocosn: that Foucault contends was the ordering practice in
Renaissance times. Naor, for Carlyle, has language become an entively 'fiagmented’

thing. * But Foucault’s work is useful in considering the manner in which Carlyle, ina

35 Of course, Foucault acknowledges his own ordering role when he points out that his
terms "Classicism’ and 'modernity’ 'have no importance’ {p. 304)
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hook which sets out to provide an antidote o the rational thinking which contributes to
Teufelsdrickh's religions despair, utiiises language to provide an indirect discourse
which articulatcs the uncertainty inhereni in man's dualistic nature. The text both
represents a scarch fo articulate the unknowable and an acceptance that the way towards
faith is to accept that the value of the invisible, spirifual world lies in its unknowableness.
Tt is the contradiction which many critics have seen in Carlyle’s noisy advocacy of the
value of Silence. ™ The indirect mode of discourse which Carlyle adopts, exemplified in
the use of wrony and metaphor, both sceks {o approximate thought or silence and to
articulate its unknowableness. In other words, language both reveals and conceals the
iruth as Carlyle suggests in ‘Symbols'.

Having extolled the virtucs of 'Silence and Scorcey' (which acknowledge the
unknowable and therefore legitimisc faith above knowlcedge), Teufelsdrockh goes on to

say (174).

Of kin to the so incalculable influences of Concealment, and connected
with siill greater things, is the wondrous agency of Symbels. In a Symbol
there is concealment and vet revelation: here, therefore, by Silence and
by Speech acting together, comes a doubled significance. And if both the
speech be itself high, and the Silence fit and noble, how expressive will
their onion be! (175)

Carlyle's style both represents speech and silence, so both approximating the spiritual and
acknowledging speech’s limitations in order to register man's dualistic nature. His style

can do both these things because it is not direct as Hiltis Miller suggesis:

3 Christine Persak refers to ‘the famous crack that [Carlyle] preached the gospef of
silence in thirty volumes’. (‘Rhetoric in Praise of Silence: The Ideology of Carlyle’s
Paradox’, Rhetoric Society Quarterfy, 21 (1991}, pp. 38-52 (p. 39).
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If, for Carlyle, the highest cannot be spoken of in words, and if the aim
of Sartor Resartus, which is precisely words, words on the page to be
read, and by no means simply gestuies, is to speak of the highest, which
cleatly is 1ts aim, then that speaking must necessarity be of the most
oblique and roundabout sort. It must be a speaking which, in one way o1
another, discoumtis iiself in its act of being proffered. (7)

Sartor Resartus can also be considered in the light of Bakhtin's theory of the
dialogic imagination. Bakhtin charts the emergence of two distinct types of writing; the
direct and monoglotic word, seen for instance in epic and prophetic writing, and the
polyglotic satire or parody which

infroduces the permanent corrective of laughter, of a critigue on the
one-sided seriousness of the lofty direct word, the corrective of reality
that is always richer, more fundamental and most importantty feo

contradictory and heteroglof to be fitted into a high and straightforward
genre ¥

This latter discourse ts "'multi-generic, multi-styled, mercitessly critical, soberly-mocking
- reflecting in all its fuliness ithe heteroglossia and multiple voices of a given culture,
people and cpock' (61). Bakhtin considers that it 1s this polyglossia which can best
comimmmicate the complexity of being: *Language is transformed from the absolute
dogma it had been within the narrow framework of a sealed-oit and impermeable
monoglossia into a working hypothesis for comprehending and expressing reality” (61).
The dialogic principle therefore oot only refers to a single parody or saiire of one form of

writing, but proposcs 2 style which can incorporate the diversity of speech within a

¥ The Dialogic Imagination (Austin, TX: University of Texas Press, 1981), p. 55.
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culture’s language, both literary and non-literary. Bakhtin illustrates his point by referring
to dialogue, but he also recognises the dialectic prineiple inherent in an author's 'diatogic
contact' with both his own and others' words. The ambiguity atiainable through this
approach 1s evident when he says that the other's language 18 'sitnultaneously represented
ard representing’ (45),

The applicability of this theory of discourse to Sarfor 1s immediately evident, The

multiplicity of voice, and dialectic interaction of those voices, along with the use of irony

and a metaphoric style which refuses to give absolute vatues for the symbols 1 employs,
results i an indirect style which both articulates the complexity of man's nature and
refuses to endorse the closure which a full resotution of the dualism of the text would

result in. Instead the dialogic nature of the text exemptifies the ongoing dialectic hetween

despair and belief, body and soul, evil and good, as the Editor suggests in his final

comiments:

Have we not, in the course of eternity, travelled some months ot our
Life-journey in partial sight of one another; have we not lived together,
though in a state of quarrel! (238)

The text ends on an open note in which an ongoing conflict, rather than closure, is
acknowledged, a point which Bakhtin makes when he talks about polyphonic dialogue's
Tack of finalization' ™ If the direct word cannot satisfactorily articulate the spiritial, then

the nearest thing to not speaking would be to use a style which never makes a definitive

¥ ‘Trom Notes made in 1970-71°, in Speech Genres and Other Late Essays (Avstin, TX:
University of Texas Press, 1986), p. 151.
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statement. And Carlyle’s use of irony is of importance here because, as Bakhtin suggests,
wony is 'a special kind of substitute for silence' (Notes, 148). Teufelsdrockh's advocacy of
Silence over Speech seems at fimes to threaten the text with dissolution, a notion which
Mellor addresses in ‘Self~consuming Artifacts” ‘Sarfor Resartus is a fictional work
designed to consume itself by revealing the limitations both of its own symbolic language
and of language as such’. Mellor indicatcs that this sclf-consuming urge s staved off
because the text is vet “intended as a monument of truth but as a goad to action” (133),
To embrace silence totally, to dissolve the written word, would be to mount to the 'inane
limbos' which the dissolution of all symbols thrcateacd. The loxt would in theory
disappear if this were the case, and no knowledge would be imparted. But Carlyle's
dialectic siyle which, through irony, indicates an engagement with the speaker's own
ideas, and through the use ol’a number of voices creates an ongoing argument within the
text, prevents this dissolvtion. Carlyle's style thercfore manages io combinc speaking
with not speaking, a ploy which both expresses the need to approximate the spiritual
while acknowledging its unutterability.

How then, considering the uncertainty inherent m the text, can Carlyle embrace
ihe idea of spiritual truth af all? The text is not a linear one which leads inexoiably from
doubt to faith bui repeatedly re-enacis over and again that movement, denoting the
ongoing conflict which man faccs. The text confirms that body and soul, doubt and failk,
evil and good are coeval, expressed in the everlasting nature of ‘No' and 'Yea'. However
what man cannot contirm is the existence of a spirttual truth. Rather its existence relies
on his mode of viewing the world. Man's redemption 1s not dependent on God, but on

himself, as Carlyle suggested in a lcticr to his young follower, Espinassc: “Your helb lies
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within yourself, your hindrance too lies there’ (Espinasse, 60).

The language of {aith (that which attempts to articulate the workings of God and
the soul) is constructed by man and must constantly be made anew. However, faith then
relies on man's perception of the world, rather than the revelation of any absolute troth,
This point is driven honie throughoul the text. In a later chapter on sexuality and
romance, I shall talk about the role of fantasy in determining whether love may be a route
to salvation or further despair. The role of fantasy or imagination is recogmised in the

chapter 'Symbols":

*Yes, Friends,” clsewhere obscrves the Professor, “not our Logical,
Mensurative faculty, but our Imaginative one is King over us; Liight
say, Priest and Prophet to lead us heavenward; or Magician and Wizard
to lead us hellward(...JThe Understanding 1s indeed thy window, with its
colour-giving retina, healthy or diseased.” (176-177)

Man’s perception and his manner of articulating that perception can lead boih to despair
and belief, or even o a constant inicraction of lhe two. Rather than the divine
harmonising order which Sigiman identified in Carlyle's ticatment of polaniics, this
suggests that man must take on the ordering role. The lack of closure or cerfainty in the
text which results from this view serves 10 emphasise ihe subjective nature of (atth, rather
than the existence of a raticnal, objective truth. Carlyle's irouic and ambiguous style
acknowledges the complexity of the dualistic but coexistent nature of body and soul by

asscrting that no absolute unity can be achieved. Kingsley's views are very ditferent.

in an article for Fraser's Magazine of July 1859, entitled "The Irrationale of Speecty’,
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Kingsley reviews two books (The Unspeakable; or, The Life and Adventures of &
Stapnmerer and A Marnual of the Philosophy of Voice and Speech). The subject was close
tp Kingsley's heart as he himself was a stammerer, although he spoke perfecily when

preaching. In this article Kingsloy, like Carlyle, recognises the mysterious natwre of

human existence. He speaks of the ‘minute philosophet’,

who holds that things are strange in proportion to their commonness; that
the fit attitude for the human mind is habitual wonder; and that true
scicoce, so far from cxplaining phenomena, only shows that they arc
inexplicabie, or Iikely to be so, not mevely as to their {inal but as to their
proximate causes.

However, unlike Carlyle, Kingsley does not recognise a disjuncture between speech and
{hought. Rather, he contends that, like mysterious phenomena, "few things seem more
miraculous than human speech’ (1). Although the unknowability of the divine is

acknowledged, the gap between word and meaning is collapsed:

One is lorced to confess the whole process of speech to be utterly
transcendental and inexplicable, lying in that region below
consciousness, in which, after all, lie all the noblest and most precious
powers of our humanity. (3)

Language, then, inhabits the same space as thought. Like Carlyle, however, Kingsley
does recognise that there are two levels of language. He speaks of "articulation in 1is most

rudimentary, and perhaps unconscious state, using the example of a seal (or ‘talking fish')

0 Charles Kingsley, ‘The Irrationale of Speech, Fraser's Magazine, 60 (1859), pp. 1-14,
(. D
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to illustrate 'that the primary consonant, i mammals at least, is produced by suddenly
opening the just closed lips, and driving the breath forcibly out’. However this, he says,
does not explain how a child learns to ‘form those endless combinations 6f lips, teeth, and
tongue, which produce the various vonsonants|...]so as to produce the endiess variety of
tones by which he expresses each and every passing emotion' (2). Kingsley then contends
that man's ability to express meaning through speech is a God-given thing by referring to
David's contession in scripture: ‘T am fearfully and wonderfully made, oh Loxd; and that
my soul knoweth righi well” (2).

Although Kingsley, through his recognition of the mystery of life, contends thai
there is 'no rationale of speech’ (rather it is a transcendental act), he does propoond the
view thal to stammer is an 'irrationale’, suggesting that he sees imperfect speech as a
divergence from some kind of order. Indeed, he suggests that all men would be
stammerers if it were not that 'Naturc takes better care of us thain we can of ourselves’
{3). Kingsley’s view of language, and its vight articulation, as a divine gift is then

confirmed by his intentional mis~-quotation from Hamler:

There's 4 Divinity doth shape our 'words,'
Rough-hew them as we will. (3)

Kingsley goes on to paraliel the difference between stammering and the right articulation
of sounds, with man's inability and abilify to speak spiritual truths, He suggests that some
clergymen need to read the book he reviews on the Philosophy of Voice and Speech to

'eet some hints at least as to the strange mechanism and the nght employiment of those
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organs of voice which they so sadly abuse every Sunday’ (12). In this way, Kingsley
collapses the dualism between sound and meaning as well as between thought and
speech. For Kingsley, the good minister has ‘the self-taught eloquence which comes from
intense and passionate conviction, from clear imaginative vision' (12). This notion may
seem similar fo Carlyle's view that to articulate the spiritual depends on the ability of the
speaker to reinvigorate speech. However, Kingsley's contention that the goed speaker
knows 'the trick of art: and the trick of nature' suggests that man's 'self-taught eloquence’
comes from divine inspiration. Unlike Carlyle, whose secognition of the disjunctue
between signified and sigaificr means that the truth can only be approximated through an
oblique and ambiguous rhetoric which both strives to reveal the spiritual and recognises
its unknowability, Kingsley's view that speech and thought are pait of the same piocess
means that that the articulation of belief is a much less problematic process. Indeed, in
comparison to the clement of doubt which emerges in Sarfor, Kingsley believes that the
right articulation of language proceeds from 'passionate conviction'. In coutiast to
Carlyle's oblique and limited route to the sublime, Kingsiey believes that the spiritual can
and should be directly and unequivocally articulated through speech, a point he
emphbasises by referring to the rhetoric of Henry Newman.

At the centre of the dispute which erupted between Kingsley and Newrman in
1863, and eventually resulied in Newman’s writing ol Apologia pro Vit Sua, was the
notion that the Catholicism, to which Newman converted, encouraged Iving. In a review

of Froude's History of England Kingsley coniended that




127
Truth, for its own sake, had never been a virtue with the Roman clergy.
Father Newman informs us that it nced not, and on the whole, ought not
to be: that cunning is the weapon which heaven has given to the saints

wherewith to withstand the brute male force of the wicked world which
marries and is given in mamiage. (Colloms, 269)

The first thing to notice here is that Kingsley equates lying with dualism. Throughout his
writing, as we shall see, Kingsley equates dualism with the ‘Manichean' views of the
Tractarians and Catholics which opposed body and soul and advocated the rejection of
the bodily. That for Kingsley the right use of language ts linked to a unity of body and
sould is evident from his contention in "The Ircationale of Speech’ that stammerers must
'keep up that mentem sanam in corpore sano which is now-a-day called somewhat
offensively, muscular Christianity’ (11) The stammerer is advised to steer clear of
extremes of 'sexual excess' and also the asceticisin which Newman embraced both in the
Tractarian movement and his conversion to Catholicism.

Brenda Colloms points out that Kingsley's accusation against Newman was
founded on no more than his use of the scriptural text 'Behold, | sent you forth as sheep in
the midst of welves: be ye therefore wisc as serpents, and harmless as doves' (269).
However, by considering Kingsley's thoughts in “The frrationale of Speech’ on Newinan's
change of thetoric after his conversion we may come closer to understanding what it was
that he objected to. Pre-conversion Newman is depicted as perceiving and speaking the,

ofien vnpalatable, troth:

Perfectly still he siood, disdaining the slightest show of passion, trusting
to eye and voice along - to the eye, which looked through and through
every soul with the fascination of a serpent; to the voice, inost sweet and
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yet most dreadful, which was monotonous indeed: but monotorous with
full intent and meaning, carrying home to the heart, with its delicate and
deliberate articulation, cvery syllabic of words which one would have oo
gladly escaped, words which laid bare the intnost fibres of the heart, and
showed to each his basest and his weakest spot. (18)

But of post-conversion Newman Kingstey asks:

Why is thy once sweet voice all jarred, thy once pure taste all fouled, by
bitter spite saud insult to thy native land? Why hast thou taken thyself in
the net of thine own words, and bewildered thy subile brain with thy
mote subtle tongue. (18)

The accusation against Newinan of lying can then be related to Kingsley's critique of his
style. Whereas Kingsley views truth as articulable through direct speech, Newman is
perceived as making his point through more ‘subtle’ means. And in this perception
Kingsley was not alone. In 1898, Walter Walsh accused Newman of betng, al weorst, a
liar, ang, at best, “adept in the art of mysiifying people’. He refers to Newman’s

confessed use of irony:

T used irony In conversation,” [Newinan] wrote, “wheu matter-of-fact
men would not see what I meant. This kind of behaviour was a sort of
habit with me.” “Irony’ is defined in our dictionaries as ‘a mode of speech
in which the meaning is contrary to the words,” and as ‘disstmulation’ for
the purposes of ridicule. Buf smely, when those to whom this irony was
addressed, as in this instance, did “not see’ the irony, but took the
falsehood tor truth, they were nothing better than wilfully and shamefully
deceived by Newman. ™

N The Secret History of the Oxford Movement (London: Swan Sonnenschein, 1898), pp.
269-270.
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Newman’s obliguity 1s alse recogmised by Siephen Hehnling when he talks of hoth

Newman and Carlyle ag 'esoteric' writers;
Yy

These books were wilfully and selt~consciously difficudr, and advertised
their difficulty as an index (and a criticism) of the insufficiencies of
ordinary habits of discussion and understanding, as well as a challenge to
the fit audience, though few - that citizenry of “the selector world®. (9}

Tn both cases truth is not accessible through the dirvect word. Kingsley, on the other hand,
embraces the earnestness which is exiubited in his use of the divect word. Whereas
Carlyle's metaphoric, iroitic, ambiguous style highlights the fact that symbol and
symbolised cannot be fully equated, Kingsley embraces a style in which thought and
word directly correspond. In contrast to Carlyle's irony, Kingsley's writing is earnest and
direct. Carlyle's esotericism requires the reader to interpret his ideas and, like the Editor
and Hofrath Heuschirecke, he is inlocked 'in the labyrinthic tortuosities and covered
ways' of the text (Works, 1: 153). But Kingsley's aims are more didactic than
inspirational. Speech is used to communicate truths, the central one being the unity of
body and soul. As we shall see in the following chapters, Kingsley's is not a metaphoric
style. The relationship between body and soul is either articulated through a prosaic and
didactic discourse in which we are iold the truth, o1, as in the case of The Water Bubies,

parable, which, as it Pilgrim’s Progress, provides a cash value for the symbol.
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Chapter 3

The Erotic body and the Ascetic Soul: A Marriage made in Hell?

Sex and marriage arc major topics in the assessment of attitudes towards body and sonl. In
this chapter therefore, T want to look at texts by Carlyle and Kingsley which deal with sex,
romance, marriage and women, and consider how they reflect on the relationship between
body and soul. Obviously the writers’ attiiudes towards sex and the relationship between men
and women (exemplified in marriage) are a central focus of this chapter, but I will also be
looktng at the way women ave portrayed because, as Fonteine points out in 7he Light and the
Dark, dualistic systems are usually marked by attitudes concerning pender which typically
result in 'the denigration of women' (xi1). This denigration would be evident in, for instance,

the writings of St. Paul or Jerome, as Marina Warner confirms in Alone of Aff Her Sex:

When Augustine, Ambrose, and Jerome endorsed virginity for its special
holiness, they were the heirs and representatives of much current thought in
the Roman empire of their day. And in this battle between the flesh and the
spirit, the femaic sex was finmly placed on the side of the flesh.!

1 shall focus on Kingsley's three works, The Saint's Tragedy, Yeast and Alton Locke, and
Carlyle’s Sartor Resartus {(1833-34) and the earlier Wotton Reinfied, the latter unfinished and
published posthumously, although written at Comely Bank around the beginning of Carlyle's
mairied life (1827). These are the only works in which Carlyle addresses the notion of how
physical love might overcome the problem of the relationship between body and soul. Wotton
Reinfred seeims to rehearse some of the themes of Sarfor which in turn exerts an influence on

Kingsley's writing of the 1840s and provides interesting comparisons with Kingsley's sexual

Y Maring Warner, Alone of All Her Sex: The Myth and The Cult of The Virgin Moy (London:
Picador, 1985), p. 57.
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ideology.?

It may be the apparent incongruity between a prudish society on the one hand and the
amount of sexual scandal on the other which has prompied fascivation with the domestic
arrangements of famous Victorian writers. Ruskin's divorce on the grounds of
non-consummation, Dickens' extramarital affair with Ellen Teroan and subsequent separation
from his wife, Swinburne's passion for the lash - all these sexual trregularities (and more) in
the lives of Victorian Men of Letters have provided biographers and social historians alike
with the opportunity to penctrate deeper into the privaie world of the writer, or t¢ affinn that
the Victorians were not as repressed as we think they were, only hypocritical.® It remains
doubtful how far profitable use may be made of an author’s private life, specifically his
sexunl relationships and habits, in the study of his writing. But, in a study which purpoits to
examine the writer within his cultural context, his sexuatify and its place within that culiore
cannot be ignored.

Charles Kingsley himself provides some justification by making a central concern of

his private life a pivotal issue in his fiction, as John Maynard contends:

For Kingsley, the union of sexual and clerical commitment that
Protestantism allowed became the cornerstone of his existence and his sife
point as a writer.*

% Thomas Carlyle, 'Wotton Reinfred' in Last Words of Thomas Carlyle (1.ondon: Longmans,
Green and Co., 1892). In Carfyle and Scottish Thought, Ralph Jessop points out that Wotiop's
publication in the New Review it 1892, resulted in 'the discovery that many passages in the
text were in various ways reproduced in his later work Sarior Resartus' (p. 111).

4 See for instance, Peter Ackroyd's Dickens which deals extensively with Dickens’ affair with
Ellen Terman and the rumours which surround his relationshkip with his sister-in-law,
Georgiana (London: Sinclair-Stevenson, 1990); Ronald Pearsall's The Worm in the Bud, lists
Swinburne in his index as 'poet and pervert' and vefers to Victorian 'inconsistencies and
hypocrisies' [{(London: Macmitlan, 1969), ix].

* 'Sexual Cl}:istianity: Charles Kingsley's Via Media', p. 101,
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Not just in the matter of sex and marriage, but when dealing with any social issue, Kingsley
used his fictional writing to articulate clearly, one might even say to promulgate forcelully,
his ideas. Further, information on Kingsley's sex life, his relationship with his wife Fanny,
both before and after marriage, and his opinions on sexuality are now accessible through
publications of extensive extracts from the private letters (housed in the British Library), in
Susan Chitty's biography, The Beast and The Monk, and selectively in Maynard's essay.” The
bulk of the evidence is before us and we may make informed connections between biography
and fichion.

Charles Kingsley attended Magdalene College between 1838 and 1842 and, as Chitty
points out, Cambridge "was still a place where the majority of undergraduates enjoyed a spell
of high spirits and hard drinking before settling down on the family acres' {51). Kingsley,
although not of the same class, was no different and seems to have led a mildly dissolute
existence. The Letters and Memories indicate that, in his second year at Cambridge, Kingsley
neglected his studies in favour of physical pursuits because he was "full of religious doubts’
(LM, 1: 26): “He read little, went in for excitement of every kind - boating, hunting, driving,
fencing, boxing, duck-shooting in the fens’(LA4, 1. 28). Chitty's biography, however,
informed by the private letters and unconstrained by Fanny Kingsley's editorial madesty, telis
a different story. She suggests that Kingsley's unrest at Umiversity, indeed even his religious
doubts, were closely linked to his developing sense of his own sexwality, an opindon echoed
by Maynard (Chitty, 51-62; Maynard, 89). Chitty points out that, in Kingsley's friendship with

Charles Blanchford Mansfield, a 'latent’ homosexuality is detectable.® It was with Mansfieid

3} use Chitly's biography extensively in this chapter at the expense of other works, partly
because it is the mnost recent Life, but also because Chitty focuses on Kingsley's sexuality and
marriage, embodying in her title the dusl impulses of his tife.

fChitty quotes from a letter to Ludlow - 'He [Mansfield] was my first love. The first human
being, save my mother, 1 ever met who knew what I meant’. Kingsley also claimed, afler
being married for eight years, that *he would walk ten miles fo see a ceriain buicher's nephew
playing cricket, “in spit of the hideous Cnglish dress. One looks forward with delight to what
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that he had his first sexuval experience, probably in lus first year, with a prostitute in a brothel
near to the College. His guilt at this encounter was later displayed in an anguished letter to

his fiancee, Fanny:

Darling, he wrote,' I must confess all. You, my unspoited, bring a virgin
body to my arms. I alas do not to yours. Before our lips met 1 had sinned and
fallen. Oh, how low! If it is your wish, you shall be a wife only in name. No
communion but that of mind shall pass between us. (Chitty, 57)

Kingsley had met Fammy Grentell during the summer vacation between first and second year,
when his father moved to the rectory of Checkenden in Oxfordshire, by which titne he was
already undergoing the 'fashionable' ordeal of a crisis of faith (Chilty, 53-54). There was an
immediate attraction although no sericus relationship was formed at this point. Kingsley's
subsequent immersion in sporting pursuits, Chitty puts down to an attempt to assuage his
rising scxual desires (57),

Alongside this growing awareness of his physical needs, Kingsley's religions doubts
had been exacerbated by the rise of the Oxford Movement, a renewal of emphasis upon the
Catholic elements that remained in the Chiurch of England', including the advocacy of a life
of celibacy.” The Letters and Memories indicate that Kingsley fiercely denounced the ascetic
view of sacred huian ties whicl he foresaw would vesult from fthe Oxford Tracts] (1: 27).
Yet Kingsley also admitted 'privately' that his ““own heart]... }strangely yearned towards™ the
Oxford Tracts “from the first”™ (Maynard, 88). Kingsley, then, was a very conlused youug
man. He was drawn to the asceticisin of Rome, and yet he reacted vociferously apaimst this

attraction. He formed cmottonal attachments, probably to 2 few male friends, but certainly to

hie would be “in the resurrection”™ (Chiity, pp. 52-3)
7Joseph Ellis Baker, The Novel and the Oxford Movement (New York: Russell & Russell,
1965),p. 1.
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Fanny Grenfell, and he assuaged those yearnings by physical pursuits which he later
denounced as sinful (Chitty, 56). Added to this, the object of his deepest affections, Fanny,
was, along with her sisters, 'a whole-hearted Puseyite' already half promised to a Protestant
nunnery witich encouraged a pure and sometimes austerely ascetic life for young wonmen
(Kendall, 26). In the face of all this confusion, Kingsley set about constructing an ideology in
which these conflicting elements of flesh and spirit could be reconciled.

In The Dust of Combat, Robert Martin points out that Kingsley's battle with doubt was
won 'thanks fo Fanny's help'® Fanoy certainly urged Charles to read his Bible and not to lose
faith; however it seemns 1o have been his atiraction to her more than her advice which seitled
his will - 'On the last Sunday in March the couple met and kissed once more and this time
TFanny confessed her love to Charles. Within three days he wrote to her to announce he was at
last safely inside the fold’ (Chitty, 59). 1n reaction to the conflicting elements he found within
himsell, Kingsley focused upon his love for Fanny as a legitimaltce sitc for conjoining the {lesh
and the spiiit -~ *You are to me a middie point between earthly and ethereal morahity’ (Chitty,
58).

Sex, within a loving marriage, became for Kingsley an act of worship. His fear of
sexual excess was allayed by situating sex within marriage, but, more important, marriage to
a wornan he passionately loved and revered. Similarly, his ascetic leanings were
accommodated in 4 relationship in which sex was stripped of any lustful connotations. Of
course, the fact that Kingsley only cndorses scx within a loving marriage means that his ideas
are not outstandingly radical. James Hinton, a leader of the fiee love movement, for instance,
went further than Kingsley to say that ‘there is no desire or incfulgence that is forbidden; there
is not one good and ancther evil' (Pearsall, 191). Kingsley still believed that sex outside

marriage was sirful and therefore his denial that the body is sinful relies on a certain type of

¥Robert Bernard Martin, The Dust of Combat (London: Faber, 1959), p. 45.
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sex. However, he was going further than many writers on sex in his timme who scemed not 1o
have progressed from Augustine.” Nineteenth-century discourses on the dangers of sexual

cxcess also recommended that marital sex shoeld be kept to a minimym and reparded as a

purely procreative act. Kingsiey, although he had a large tamily, seemns alse to have condoned

marital sex for its own sake. In a letter of 1848, he explains o a [tiend his higher and
spiritnal view of marriage’ in which 'Man is a sexual animal' (L44 1: 149). He concedes that
the carly teaching of the Church, including thai of Christ and St. Paul, held that fieshly
pursuits, espectally sex, were 'anclean’, but he contends that this was because the heathen
world' necessitated a reaction against sin which would prevent a backsliding into barbarism.

Indeed, he blames Christ for man's one-sided view of human existence:

Thus Christ, in every age of the Church for the sake of enabling our
piccemeal and partial minds fo bring out one particular truth, seems to
permit of cur pushing it into crror, by not binding 16 with its conrelatives;
e.g., state authonity v. ecclesiastical authority, and Free Will v,
Predestination. (LA, 1: 150)

Kingsley acknowledges here the dual nature of map's existence, but advocaies that the
opposites be bound together: “In thus day only can we reconcile the contradiction by which
both Scripture and cominon sense talk of our bodies as at once noet us, and yet us’” (L4, 1:
151). In his attitude to sexuality, and through his marriage to Fanny, Kingsley brings together

sex and religion, the body and the spirit, earth and heaven. He asserts that ‘man is a

spirit-animat, and in communion with God's spirit has a right to believe that his affections are

under that spirit's guidance!, indecd, 'he is boundl... [to give himself up to his love in child-like o

* . Eunuchs for the Kingdom of Heaven, Uta Ranke-Heinemann points out that St. Paul was
not as strong an opponent to marriage as has been assumed, Avugustine being the 'man who
fused Christianity together with hatred of sex and pleasure’ and vociferously opposad

marriage, conceding that marriage was legitimate only as a procreative union. { pp. 75-98)
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simplicity and abandonment’ (LA4, 1: 152). Marriage and the children produced by its sexual

union arc not only approved of, they are also a means of perfecting man's love for God:

He can know most of God, because it is throngh those family ties, and by
those family names that God reveals Himself to man, and reveals man's
relations to Him. Fully to understand the meaning of ‘a Father in Heaven' we
must be fathers ourselves; 1o know how Christ foved the Church, we must
have wives o love, and love them. (ZA4, 1: 154)

Kingsicy's sexual relationship with his wite was, therefore, conceived of as a heaven on carth,
articulated in his behief that it could result in a regaining of Eden, 'the very garden of the Lord’
(LA, 1: 152) But, by asserting that thelr marriage and mdeed their sex lifc might continue
after death, he also collapsed the distance and difference between heaven and earth and
directly contradicied the Manichean view that the body 13 the prison of the soul. Indeed, his
suggestion that the body will actually ascend to heaven dramatically breaks down any

division between matter and spirit:

Heaven will be a place of “resurtection of the flesh, wh [sic] is the great
promise of Eternity - no miserable fancies about{...Jsouls escaped from
muatter]. . Jbut bodies! oz bodies, beloved, beautiful bedies, ministers o us
in all our joys.” (Maynard, 94)'°

Having made this reconciliation in his mmd between flesh and spirit, Kingsley was an
enthusiastic participant in bis scxual relationship with his wife . During their couriship there
appears to have been some physical contact - 'every moment the thought comes across me of
those mysterious recesses of beauty where my hands have been wandering' - and after

marriage, and throughout his lite, Kingsley's letiers still pulsaic with physical desire for his

1% Quoting from Kingsfey’s Lelters, British Library, Add 62552, £.183.
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wife - '[ dreamt of you last night in ¢/ your beauty and loved you' (Chitty, 82, 8%). However,
before their marriage could be effected, and their love consummated fully, there was 2
lengthy peried of scparation which severely tried both lovers and reveals some of the tensions
which lie behind Kingsley harmonious visien of man as a sexual-spiritual animal.

As a result of Kingsley's social and economic standing, any match between himself
and Fanny was opposed by the Grenfell tamily, not to mention the objections of Fanny's
fellow Puseyite sisters, The lovers were alfowed little time together and, even though Charles
had secured a curacy, in 1842 Fanny was forced by her family to undergo a separation of one
year from Chatles t(.) test]... [their love' (Chitty, 73). During this time, Kingsley contrived a
program of tizarre sexual and ascetic practices to allow them fo cope with separation and
prepare their bodies for marriage. Farny had already rejecied her Puseyite leanings at Charles'

behest:

His letters to Fanny were full of attacks on the Tracts, for e was auxious to
cure her of what he called her Manicheanism, the doctrine that the flesh is
evil. (Chiity, 05)

Yet the rituals which he invenied for both himself and Fanny invoived what Maynard calls 'a
kind of positive parody of the anti-sexual fraditions of asceticisma’ (98). Firstly, there were
‘festival nights when 'the two lay, in imagination, in each other's arms', and which letters

suggest may have led to masturbatory fantasies:

Never control any desire of pleasure because T am not there to share it with
you! (Maynard, 91)"

NQuoting from Kinés-;-iey-'-sw iéii_crs, British Library, Add.62552, .71, 46v,
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But for the Friday of each week, Kingsiey devised a regime of penance when he would lie en
the cold, stone floor and scourge his naked body. He would not allow Fanny to harm herself,
but her sexual frustration cmerged through Ois when she "longed (o weing her hands, groan,
roll on the floor, scream, ran until she dropped' {(Chitty, 74). Even after the Grenfells
conceded defeat and allowed an engagement, Kingsley still planned strangely erotic-ascetic
rituals for himself and Fanny. He instructed her to make two sets of hair shirts io facilitate
their nights of penance, and, when Fanny seems to have requested he whip her, Kingsley
declines only to say that he will kneel outside her door and pray if she wishes to whip herself
(Chitty, 80).

Clearly, Kingsley's conviction that sex could be a spiritual experience was one which
put him under intense strain. Indeed, he argued that his penitential acts were not 2 denial of
the flesh, but a preparation for marital sex (perhaps, subconsciously, a cleansing act in
response to his experience with a prostituie). Yet his fear of his own sex drive does not seem
to have abated even with the contrival of a legitunising ideology. Fe suggested to Fanny that,

to 'purify and prolong' their physical bliss, sex should be postponed until a month after their

wedding (Chitty, 81). They should lie together but resist full intercourse. But these ascetic
leanings seem also to have been a way of letiing erotic desire in by the back door. As
Maynard confirms, Kingsley's nights of self-flagellation und, as will be seen, their

manifestation in his fiction, suggest an emoyment, 2 'kink’ (98). Further, although origmally

forbidding Fanny to whip herself, there is a voycuristic clement 1 his later agreeient to

listen outside the door. His fantasies of Fanny's penance also extended to scenes in which he
would absolve her of her sins: she would coine to imm “penitent, barefoot, with disheveled
hair, wearing oite coarse garment only' (Chitty, 80). No doubt Maynard is correct in his

assessment that 'the narrow path [Kingsley| set for himself in sexual matters makes it hard for

him not to stray o one side or the other' (130). And yet there may be another explanation.
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Kingsley's ascetic practices and fantasies, although of a sexual nature, also display a
desire for power over the body, both his own and Fanny's. Indeed, as Maynard suggests,
Kingsley's sexual trustration is often rerouted into violence, real or imagined (it scems 0 me
that his description of the penitent Fanny represents a fantasy of at least ravishment, if not
rape) (Maynard, 131). This desire for power over the body is important to Kingsley's
construction of an ideal union of the body and the spirit within a scxual relatienship because,
firstly, the body is scourged of its impurities, and, secondly, because the act of will requited
in mortifying the flesh is also needed in constructing an ideology in which the conflicting
clements of flesh and spirit are forced together into what Maynard refers to m his tifle as a
"via medic’ . However, this phrase suggests an element of harmony or balance 1mcongruous
with Kingsley's own rather erratic, and often forced, sexwal ideology. In an article which
deals with Kingsley's relationship to the churches of his day, John C. Hawley labels
Kingsley's reconciliation of disparate elements ‘dogmatic anti~-dogmatism'.'” That is, be
sugpesls that Kingsley rejects extreme polemic stances to embrace an as sirongly maintained
middle course, Thus forcing together of polarities requires that Kingsley expresses beliefs
which often contradict his own feelings. It is true that, after marriage, his slightly violent
ascetic practices and fantasies secin 1o bave abated, and yel, he does not sectn 10 have
experienced the foreseen bliss. His marriage was not unhappy, and yet he appears io have
been unable fo maintain a settled relationship with his wife. He spent a good deal of time
away from Fanny, who refused to go to Cambridge with him when he became Professor of
History there, where he walked, fished and explored the seashore olien with cqually
enthusiastic friends. He suffered fiom a nervous disorder which was exacerbated by work
and, once again, as in his student days at Cambridge, tamed the flesh by physical pursuits.

This man with all his nervous energy does not fit the picture of someone experiencing an

12 “Charles Kingsley and the Via Media’, {p. 287)
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earthly paradise. Perhaps the reality never lived up to its anticipation. Perfection of s
beliefs, however, may have been something which he could more readily attain in his writing.
But if Kingsley's life and writing proclaim his ‘extraordinary awareness of sexuat
issucs, it is a diffcerent casc with Carlyle (Maynard, 93). A mystery surrounds his marriage
and sex life which has ensured a continuing interest in it, but which also makes the tracing of
any connection between life and writing a difficult matter. The notion that there was
scmething wrong in the Carlyles' marriage stems from Froude's Life and 3y Relations with
Carlyle, although Froude suggesis that there were [oating suspicions long before in the
circle of Cheyne Row' ™ The second two volumes of Froude's four-volume biography,
Thomas Carlyle: A History of His Lifé in London 1834-1881, refer to arguments and hint ai
physical estrangement between Thomas and Jane, but it is in Ay Relovions With Carlyle,
Froude's justification of his biography and publication of the Reminiscences, that he makes a
clearer statement on the sexual problems the Carlyles supposedly experienced.™ He asserts
that, when Geraldine Jewsbury, Jane's confidante, heard the biography was to be written, she
approached Froude to tell him that ‘Carlyle was one of those persons who ought never to have
married’ (M Relations, 21). Froude goes on in his euphemistic manner 10 say that 'she [Jane]
had longed for children, and children were denied to her' and that he, Froude, had originally
‘supposed thaif...Jthey had agreed]...]Jthat they would do better withount a family’ (21-22) The
revealing moment comes when Froude relates one of Miss Jewsbury's ancedotes that ‘the
morning after [Carlyle's] wedding-day he tore to pieces the flower-garden at Comely Bank in

a fit of ungovernable fury' (23). It is difficult to say how much truth there is in Froude's

*James Anthony Froude, My Relations With Carlyle (London: Longmans, Green, and Co.,
1903), p. 21.

“nDyavid Alec Wilson coitends in The Truth about Corlyle that ‘the esoteric meaning Jof the
biography] plainly written between the lines of many a page, whispered in society from the
first, and alluded to in the leading newspapers, was that Carlyle was a eunuch, and that his
wife's sorrow was the fack of scxual intercourse’ (London: Alston Rivers, 1913), p. 27.
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implication that Carlyle was impotent, although Froude himself made great play of his own
inteprity." Miss Jewsbury's credibility was questioned by David Alec Wilson in The Truth
About Carlyle, but his testimony to Cal‘i_ylc's manliness was marred by an unnecessary attack
on Jewsbury as a 'would-be husband thief, and his overweening reverence for Carlyle: “Are
you going o fet the memory of such a man continue smeared by smutfy fiction?’ {38, 26).
Wilson's attack on Jewsbury unfortunately overshadows his more valid point, that Jane
described her as 'a fussy, romantic, hystencal woman, a constderable fool, with her head
packed full of nonsense’ (40). The desire to prove Carlyle’s masculinity (Wilson refers to him
as 'physically like other men®) resulted in some undignified detective work (26). Medicai
evidence as to whether Jane was virgo infacia is picked over by Wilson, and Carlyle's
truss-fitler and witnesses 1o him bathing are trotted out to testify to his physical normality
(Wilson, 53, 58). What is surprising is that the question of Carlyle's manliness appears to be
inore important that his suppased mental and physical cruelty towards Jane, suggesting that
anxicties over masculinity took precedence over morality.

Modem biographies too have deali with Carlyle's sexual capabilities. Kaplan, whose
biography picks up on the ascetic nature of Carlyle's Calvinistic upbringing - 'the young boy
was taught to repress his physical instincts' - gives a measured account of the arguments for
and against Carlyle's impotency (18, 118-119). The tabloid journalist, Simon Heffer, devotes
some space to Carlyle's sexuality, acknowledging that ‘we do not know the truth’. He draws
attention to the family story that Jane had a miscarmiage in 1831 and that “baby clothes were
found in her drawer in Cheyne Row after her death.' Tan Campbell gives perhaps the most

convincing reading of the situation when he says that "writers, anxious to trace the canses for

13 "The usual custom is to begin with the brightest side and to leave the faults to be discovered
after, It is dishonest and it does not answer. Of all literary sins Carlyle himsclf detested most
a Talsc biography' (My Relations with Carlyle, p. 37).

1 Mowral Desperado: A Life of Thomas Carlyle (London: Pheonix, 1996), pp. 88-89.
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strain between hosband and wite, gathered fragments of gossip which suggested a rapid
breakdown of any deep relutionship between Thomas and Jane' and concludes that 'their
physical attraction for each other is inescapable to any student of their letiers writien after
1826""7 Campbell’s suggestion that rumour and gossip were responsible for the perception of
the Carlyles’ marriage is given credence by the fact that Froude cites as one of his sources
“anonymous letfers, writien to myself, that the state of things in Cheyne Row was no secret at
all” (My Relarions, 26).

Whatever was the case with Carlyle's sex life, the question { am concerned with is
what bearing it might have on his writing. Trev Broughton takes a historical/literary approach
when she suggests that the Carlyle-Froude ‘embroilment’ was part and parcel of a wider
discussion on marriage in the late nineteenth century, and imstrumental in a reassessmerit of
the Man of Letters as husband, leading to later controversies over literary marriages, such as
that of the Lawrences.'® But in the light of the conjectural nature of the knowledge of the
Carlyles” sex life, and considering how littlc Carlyle refers to marriage and love in his works,
literary approaches have tended to detect signs of his sexuality as manifesting themselves in
Ins writing or, in more exirerme cases, to apply psycho-analytic techmiques,

Amongst the more interesting type of criticisin is Gillian Beer's evaluation of Carlyle’s

crofic styie:

One exception fo Carlyle’s breaking open of categories is notable. A strain
in Carlyle's style which is never discussed, though much responded to by his
contemporaries, is its ungainly eroticism. His syntax 1s typificd by an
effortful reaching towards climax - a ¢limax deflected and often forgotien in
the hurly-burly of intervening concerns.””

Y Thomas Carlyle, p. 61.

®Trev Broughton, ‘The Froude-Carlyle Embroilment: Married Lifc as a Literary Problem’,
Victorian Studies Summer 1995, pp. 551-585.

1 Gillian Beer, 'Carlylean Transports', in Arguing with the Past: Essays in Narrative from
Woualf to Sydney (London: Routledge, 1989), pp. 74-98 (p. 90).
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Carlyle's rapturous description of events such as Teufclsdrockh’s "Baphometic Fire-baptism'
certainly have an atmosphere of mounting excitement, Although Beer has identified an
element of Carlyle's style here without making any ostensible claims for a link between
writing and biography, she relies on a commeonplace premise about Carlyle’s sexuality and, in
s0 doing, she reaflfirms the highly questionable link between Carlyle’s supposed sexuality and
his writing. Beer does notice something very interesting about the manner in which Carlyle’s
style refuses 1o provide a sustained and conclusive climax (whether this has something to do
with his sexuality or not). But this is more profitably applied to exploring his refusal 1o apply
sexunal or romantic love as a sop t the despair of unbelief (a point § shall return (o in this
chapter) or to considering the manner in which his writing represents a constant striving
toward somcthing which seems either unattainable or at most unsustainable as T contended in
chapter two. However, if Beer, by sieight of hand, manages to avoid making any direct tink
between writing and biography, others have not.

Herbert Sussman's “The Condition of Manliness’ in Victorian Masculinitics, in which
he suggests that Caslyle ‘[displaces] the inner chaos and physical pollution that men feel
within themselves onto the female’, depends on the assumption that Carlyle was ‘repelied by
the male body, by male sexuality’, indicating just how far the charge of impotence has
become an unquestioned fowrtation for discussing Carlyle's treatment of gender®

Unfortunately, attempis to identify scxuality as surfacing subliminally can lead fo conflicting

conclusions, depending on the theory which the critic brings to bear on the text. Sussman, for

instance, assuming a ‘fear of female sexuality’, identifies Carlyle's description of the

20 Herbert Sussman, 'The Condilion of Manliness Question', in Victorian Masculinities
(Cambridge: Cambridge University Press, 1995), pp. 16-72 (pp. 17, 24).
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Maenadic women of The French Revolution as rooted in fears of female chaos and the threat
of castration, whereas John Clubbe more convincingly suggests, in "Catlyle’s Subliminal
Feminine', that Carlylc's presentation of the Revolutionary Maenads is proof that he was
‘ather and more than a patviarchal caf” {Sussinan, 24).*' Chubbe's article contends that, by
puiting the women's march on Versailles at the cenire of his vision of the revolution, he
‘represents the female principle as a dynamic, creative force without which no new world
order can come into being'. However, Clubbe's contention that Carlyle's struggle witk 'his
own creative chaos, draws in “The Insuirection of Women™ upon the feminineg in his inner
corc' comes unnervingly close to an argument for gendered writing (86). From here it is only
a short walk to some of the more extreme claims for the influence of Carlyle's scxuality on
his writing. James Halliday infamously expounded on the influence of toilet training and
resultant awareness of the genitalia on Carlyle's ‘anal' style.? Frank Hairis, whose Talks
With Carlyle’ D A. Wilson labels fraudulent, contends that Carlyle's impotence had
implications beyond his wife's unhappiness: *“What concerns us now is the fact that this bodily
disability of Carlyle cxplains most of his shortcomings as literary critic and writer’.® These
early twentieth century psycho-analytical approaches which voice concern over Carlyle's
literal and literary impotence resenable modern concerns with the gendering of writing, such
as the feminist theory of Sandra Gilbert and Susan Gubar.®* I, in The Madwoman in the Attic,
they could ask 'if the pen is a metaphorical penis, with what organ can females generaie

texts?, then subliminal approaches to Carlyle's sexuality beg the question 'with whai can an

2 John Clubbe, 'Carlyle's Subliminal Feminine: Maenadic Chaos in The Frenrch Revolutior,
Canityle Studies Annual, 16 (1996), pp. 75-88 (p. 81).

2 James Halliday, Mr. Carlyle: My Patient : A Psychosomatic Biography ().ondon:
Heinemann, 1949) pp. 43 - 44,

23 David Alec Wilson reproduces Harris' article from the English Review of February 1911, in
The Druth Abouwt Carlyle, pp. 60-69 (p. 69).

2 Sandra Gilhert and Susan Gubar, The Madwoman in The Aitic (New Haven & Lendon:
Yale Umversity Press, 1984), p. 7.
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unpotent man engender a text?'. Clearly the subiiminal approach is a minefield, and one
which I intend to avoid, partly because there is no proof as to Carlyle's sexual appetite or
ability, but also because I am concerned with looking at ways in which Carlyle and Kingsiey
attempt to grapple with the problem of body and soul dualism, and a subliminal approach
denies the element of intent which I want to explore.

Little has been written on Worton Reinfred, perbaps because, as Jessop contends,
critics have judged it ‘a dreadful failure!, and yet it 1s an interesting attewpt at the novelistic
genre (112). Carlyle is clearly not entirely unable to sustain a plot, but the problems within
the text arise from an awkward juxtapositioning of philosophical argument and narrative.
Carlyle's opposition to romance literature and the novel finally would be one reason for this
and explains his nitimate rejection of the romance plot. However, before this sejection is
realised, both here and in Sartor, Carlyle dallics with and gives some importance to love and
sexuality,

Wotton Reinfied opens with Wotton as a young man experiencing extreme scepticism
and with a broken love affair behind him. We hear that he has been rejected by Jane
Montague. It is this failed relationship, implics the Doctor, which has led to Wotton's
pessimistic worldview: ‘Is thy game lost because the first trick has gone against thee?
Patience, and shuffle the cards! Is the world all dead because Edmund Walter is a scoundrel
jackanapes’ (5). However, as Jessop points out, 'Wotton has already been reduced to the
impotence of uncertaity before the failure of his romance with Jane helps to counfirm his
doubts and exacerbate his despair' (114). Wotton’s, like Teufelsdréckl's, despair is rooted in
his rational materialistic education, and reading of metaphysics, which reject any mysterious,

spiritual aspect of man's existence.” Wotion has a spiritual nature (at University his peers'

23 ' H was a university in which the great principle of spiritval liberty was admitted in iis
broadest sense, and nature was left to all not only without misguidance, but without any
guidance at allf... Jnor in metaphysics did he find any light, but rather, doubt or darkness',

N W G, gt o
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'speculations were of far more earthy matters than his"), and yet his education has ensured a
lapse into unbelief (21). If the failure of love is not the cause of Wotton’s, and
Teufelsdrockh's, skeptical outlook, however, successful love, exemplified in a vnion with a
woman, is momentartly mooted as a way to link together the material and the izanscendental,
bady and soul, and so cure Wotton’s skepticism, For Wotton, Jane's “presence brought with it
airs from heaven’, their month spent together is “fair and heavenly’ (36, 39). In physicat,
earthly love, Wotion thinks he has found the means to regain his spiritual beliefs. However,
Jane's cngagement and then subsequent announcement of the cancellation of her marriage to
Hdmund Walter, suggest Carlyle's rejection of romance as an ancdyne o spiritual malaise, or
indeed as a stie point for uniting body and spirit.

it may be difficult to know exactly what Carlyle iniended for Woiton and Jane's
retationship because the work is unfinished, but the outlook is bleak. When they are reunited
in the hills near the House of the Old again the possibility of the unifving nature of love is
explored. Sexual contact breaks down the barrier between self and other, but a physical

relationship is ultimately rejected:

Neither knew how it was, but his arms were around ber, and her bosom was
on his, and in the first pure heavenly kiss of love two souls were melied into
one. It was but for a moment, (130)

Jane informs Wotton that she is not made for love but for ‘sterner stuft (130). What this
'stuff' is we never hear, although Jane cxplains that from a young age she rejected the usval
marital role for woinen to embrace the life of an mtellectual (137). Her apparent flight from

Edmund Walter, the protection of her brothers in her wanderings, her destiny for 'other tasks'

{Worton Reinfred, 20, 22) ; 'Besides all this, we boasted oursclves a Rational University; in
the highest degree, hostile to Mysticism'. (Works, 1: 92)
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suggests her future as a virgin, even an anchorite figure (130).

Thus flirfation with romance, only leading to its rejection, is present in a more playful
sense in Sarior Resarius where Carlyle has moved from the narrative form of a novel to a
discourse which allows the interplay of scri(u{s intent and deflating irony in a dualistic tone
which in turn allows a coexistence of ideas, The Editor quotes from Teufelsdrbcklt's views on

young love:

“If in youth,” writes he once, ‘the Universe is majestically unveiling, and
everywhers Heaven revealing itself on Farth, nowhere to the Young Man
does this Heaven on earth so immediately reveal itself as in the Young
Maiden.” (Works, 1: 107)

Women are, for Teufelsdrickh, one of the material symbois of the immaterial world as 'a
visible Divinity dwelt in them; to onr young Friend all women were holy, were heavenly'
(108). A penmutation of the dualism of body and soul is that of the self and other because
subjective knowledge of self or soul separates us trom the objective and material other. Like
Wotton's soul-uniting kiss with Jane, Teufelsdedckh sces love as a bonding process between

"Ade' and 'all Thees'

It is in this approximation of the Like and Unlike, that such heavenly
attraction, as between Negative and Positive, first burns out into a flame. Is
the pitifullest mortal Person, think you, indifferent to us? Is it not rather our
hearifelt wish to be made one with him, to unite him to us, by gratitade, by
admiration, even by fear; or failing all ihese, unite ourselves to him? But
how much more, in this case of the Like-Unlike! Here is conceded us the
higher mystic possibility of such union, the highest in our Earth; thus, in the
conducting medium of Fantasy, flames forth that fire-development of the
universal Spiritual Electricity, which, as unfolded beitween man and woman,
we first emphatically denominate as LOVE. (Works, 1: 107-108)

Something of Beer's description of Carlyle's evotic style can be found in this passage. It
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certainly seems that Teufelsdrdckh is giving some credibility to the unifying powers of love,
and a fairly physical love at that. However, we must sound a cautionary note, as Carlyie does.
The text suggests that Love is a matter of perception, perhaps even a chimera, Teufelsdrackh
describes love '[flaming] forth' through 'the conducting medium of lantasy'; his conversation
during Aesthetic Tea flows from a soul 'wherein also Fantasy bodies forth form afler forn,
radiant with all prismatic hues’; Love is described as 'Madness' whercin 'Fantasy superadds
itself to Sight' (108, 114, 115). This Fantasy’ has a double edge. It may scem negative to
suggest that fove is not veal, merely an act of perception, but as Teunfelsdrockh points out this
Tantasy{...Jon the so peity domain of the Actual’ might 'move at will the infinite Spirttual'
{1135). Unlike Kingsley who invents an ideclogy which he then propounds as true, Carlyle
declares himself conscious of the precariousness of any idea, especially a dream of love -
‘Fantasy I might call the true Heaven-gate and Hell-gate of man” (115). 'Teufelsdrockh, like
Wotlon, believes in the first flush of Jove that it can lead fo 'scaling the upper Heaven'. The
Editor, so often a cautionary voice to Teufelsdrockh's excess, brings the discussion back
down to earth when he says ‘Diogenes]...is]verging towards Insanity, for prize of a
“highsouled Brunetie,” as if the Rarth held but one, and not several of these' (116).

This humorous pote reflects the element of comedy within the Romance’ chapter,
which is, in patt, parodying the romantic genre. Both Thomas and Jane later expressed a
dislike for the romantic nature of Geraldine Jewsbury's writing, Kaplan pointing out that the
unpublished manuscript 'Phallus-worship' (1848) was a veiled attack on her latest novel. *
The manuscript itself attacks the influence of George Sand and modern French literature,
asserting that the twin deities of society are ‘a Phallus and a moneybag’: ‘the Bible of

Phallus-worship is the Circulating-library’ (Phallus Worship, 23). Carlyle disliked romance

% -“‘Phallus—Worship” {1848): Unpublished Manuscripts IIT - A Response to the Revolution of
1848’ Carlyle Newsletter, 2 (March 1980), pp. 19-23, (p. 21).
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writing because he saw it as sensationalist, and banal. As Kaplan says 'in the reshuffling of
ceniral human values, the highest aspiration of human beings had become fulfillment in
love'.” Teufelsdrdckh's delinium of love is described in a chapter which debunks romantic
clichés. Blumine is vatiously 'Queen of Hearts', 'a star among carthly lights’, 'his heart's sun’,
‘Farth-angel' and Tleaven's-Messenger' (112-116). Carlyle appears to be playing with the
Victorian romantic cliche of women as "purer than men, more religious, more altruistic, more
devoted'® Accusations may have been made against Catlyle of misogyny and cruelty towards
women and his wife, yet it would be difficult to accuse him of this idealised and patrondsing
view of women. Certainly there is no question of Carlyle's comic deflation of romance when
he asks whether the exotic 'Goddess of Flowers', Blumine, may not be merely & comimon or
garden 'Flora’' (101). Carlyle rounds off his parody in the following chapter ‘Sorrows of
Teufelsdrockh’, an ironic reference to The Sorrows of Young Werther, by listing the options
open to the disappointed romantic hero either to ‘establish himself in Bedlam; begin writing
Satanic Poctry [a reference to Byron]; or blow out his brains' (119),

Parody, however, is not an entirely negative genre. It allows an aiving of ideas even
while they are being mocked, so that an ambiguous dual vision emerges.” This duality
between the serious view of love's role in connecting 'Me' with 'Thees’, and a mocking
disregard for Romance, is mirrored in the dual possibilities that love presents. Fantasy, the
‘conduciing medivm’ of Love, can be a 'Heaven-gate’ or a 'Hell-gate' (108, 115). 'Discerning’
can be either 'truc or false, cither seraphic or demoniac’, and Blumine/Flora seems to fall into

the latter category (115). As Marina Wamer points out, for men such as St. Paul and Jerome,

* Thomas Carlyle: A Biography, p. 333.

28 Katherine M. Roger, The Troublesome Helpmate (Seaitle & London: University of
Washington Press, 1966}, p. 189,

¥ See, my “Anti-Dogmatism and the “Metaphorical Quashee™ Thomas Carlyle’s “An
QOccasional Discourse on the Negro Question’, Carlyle Studies Annual, 17 (1997), pp. 23-40,
on Carlyle's parodic ambiguity.
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‘the female sex were firmly placed on the side of the flesh’ (57). As a result of this
asceticism, an alternative woman emerged, the virgin exemplified in Mary.* There are two
types of woman in this schema; the angel and the whore. Teufelsdrockh believed Blunine to
be an "earth-angel’, his 'Heaven-gate’, but her actions, and hints contained within hey
descriptions suggest she 1s the whore type.® As with Jane in Hotton Reinfred another nian is
involved but, urdike Jane, Blumine appears 1o be happy with ber choice and marries
Teunfelsdréckh's friend Herr Towgood. She 1s presented as flighty, instncere and fickle, crying
over her parting with Teufelsdrockh, only to be seen later in a 'gay Barouche-and-four' with
Towgood (Works, 1: 118, 123). Indeed, even in Teufelsdrockh's panegyric to Blumine there
are references to the Fall. Blumine is 'some fairest Eve' in a Garden which has at ifs centre ‘a
Tree of Knowledge' (108). Jane, on the other hand, has been forced into her engagement to
Edmund Walter, and, as far as we can tell, maintains her vivgimity (WR, 143-147). Sartor
Resartus follows almost exactly the same romantic story line as Wodlon, even dows to the
tinal kiss when Teufelsdedckh and Blumine's 'two souls, like two dew-drops, rushed into ong',
but the heroine is portrayed in a different light (113). For the hero, however, neither physical
nor ascetic woman appears {o provide the answer.

Ts there, then, no sustained positive view of the relationship between men and women
in these two pieces of writing? In Wotton Reinfied the commuity within the House of the
Wold displays a harmonious hiving arrangement between men and woinen, with a mantage at
its centre. However, the comnrunity is curicusly asexual. The men philosophise while the

woman play instruments, and the marriage is childless with the reason unknowst

30 Warner contends that Mary was a second Eve through whom the sin of the first was
ransomed’. (p. 61)

1A s a young man Teufelsdrockh is waylaid]... Jby a surrender to a physical passion’, (Tom
Lloyd, “The Feminine in Thomas Carlyle’s Aesthetics' [p.179]).
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They have no children; at least they are now childless; though thereby hangs
sotne secret, tor a tale goes of one child having been mysteriously stolen
from them while abroad; but on this subject you shall never hear them
speak, nor is it safe to question them, (WR, 78)

It is tempting to conjecture that, written as this work was between Febrnary and June of 1827,
Carlyle was aware of his and Jane's childiess state, that they had perhaps decided not to have
children, or, if he was impotent, that they were unable. The notion of a lost child may even be
atteibuted to the claim that Jane was, at one point early in their marriage, pregnant but
miscartied. But this is only conjecture. There is a wistfuiness about this passage, and Carlyle
seems to believe that the sexval relationship of man and wife is something best kept secret.
The same, however, cannot be said ol Kingsley whose writing rehearses over and again his
relationship with and marriage to Fanny and his attitudes towards sexuality, with the central
theme an attack on Manicheism and its denigration of the flesh.

Even before the Grenfells allowed an engagement to take place, Kingsley was
working on a Life of St. Llizabeth as a wedding present for Fanny. Because of the evotic
ilfustrations he produced to accompany the text, Chitty describes this manuscript as ‘another
outtlet tor his frustrated sexuality' (76). The pictures portray a young woman, whom Kingsley
admitled 10 be Fanny, in various penitential poses such as carrying a cross or being whipped
before an altar (Chitty, 77). The drawings are grotesquely erotic and one, reproduced in
Maynard's chapter on Kingsley, reveals the extent of the violence which underlies Kingsley's
fantasy. A page from the prose manuscript of the Life of St. Elizabeth shows female stigmata
at the four corners, as Maynard poinis out, in a 'rape position' {92-93, plate 13). It is perhaps
the shocking nature of these illustrations that leads Maynard to view The Saint's Tragedy, a
verse life of St. Elizabeih published in 1848, in a more favourable light: “Kingsley suceeeds

in this drama in at least making asceticisim credible without being carried away by s sadistic
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material’ (110). But I would contend that the play has a dark and disturbing quality evoked by
the concentration on the physical and mental abuse which Elizabeth suffers. What is most
disturbing is that Kingsley is using the play as a vehicle for his anti-ascetic ideology, and yet
one senses his complicity in, even enjoyment of, the sado-masochistic elements of the play.
In the Preface Kingsley indicates that the battle between the ficsh and the spirit is his

reason for writing The Saints Traged)y:

In deducing fairly, from the phenomena of her life, the characier of
Elizabeth, she necessarily becaine a type of two great memtal strugglcs of
the Middle Age; first, of that between Scriptural or unconscious, and Popish
oT conscious, purity: in a word between innocence and pradery; next, of the
stiuggle between bealthy buman atfection, and the Manichean contenmpt
with which a celibate clergy would have ail men regard the names of
husband, wife and parent.*

However, this issue is not confined to the Middle Ages, as Kingsley indicates when he
declares that his mission is to discourage those young men 'who in books and sermons are
whitpering meagre second-hand praises of celibacy' (xxiit). No deubt this is a message to
followers of the Oxford Movement. Kingsiey's reference to ‘healthy human affection’ sets a
precedent for his attempt to expose asceticism as a disease, a perversion as dangerous as
carnal Tust, a point supported by Oliver S. Buckton's contention that Kingsley attacked
Newman's conversion to Catholicism as a perversion.® However, as his words in the
introduction are aimed at young men, so the brunt of his criticism falls on Conrad, a priest
who becomes Elizabeth's confessor and advisor, rather than on Elizabeth herself.

Elizabeth's ascetic leanings are revealed from the first. She is 'St. John's sworn maid',

St. John being the protector of virgins (32). Betrothed from chitdhood to Lewis, the

22 The Saint’s Tragedy (London: Parker, 1848), Introduction xvi-ii.
3% <“An Unnatural State™ Gender, “Perversion,” and Newman's Apologic Pro Vita Sud’, {p.
361).
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Landgrave of Thuringia, her charitable work among the poor provokes the taunts of his
mother and sister and the members of couit - 'There goes our pet nun' (33). Flizabeth's nurse,

Isentrudis, confirms her saintly constitution with the comforting words, "They are of this

world, thou art not, poor child' (34). We are encowraged to syspathise with Elizabeth,

because her asceticism is channeled towards a laudable social cause (shic refuses to wear rich

clothes or jewelry and forgoes food to serve the poor). In contrast the Thuringian court is
markedly corrupt and the source of soctal injustices towards the people.® Indeed, Isentrudis

depicts Elizabeth as the pure soul trapped within the sinful, rotting body of the court:

See here[...Jhow this pearl of price

Is faring in your hands! The peerless image,

To whom this court is bui the tawdry frame,-

The speck of light amid its murky baseness,~

The salt which keeps it trom rofting, - cast

To be the common fool, -the laughing-stock

For every beardless knave to whet his wit on! (39)

Elizabeth's self-sacrificing ways represent an clement of asceticism, but one which Kingsley
clearly applauds. But if Kingsley bas confirmed Elizabeth's good, spiritual nature, she also
needs an earthly element to reconcile the flesh and the spirit and be a partner within a loving
relationship. Of course, Kingsley could not merely invent a plot to suit his ideas, as his text
was based on a historical tigwre. He points out in the Introduction that he ‘abstains' from using
as a source the newly published life of Elizabeth, by Count Alembert, to 'draw {his] facts and

opinions, entire and unbiased, from the Original Biography of Elizabeth, by Dietrich of

3 Social problems of ninetcenth-century England are transported into Medieval Thuringia,
Game-laws which protected landowners against poaching by the poor, while they shoot for
sport, are satirised in Lewis's speech on ownership on page 41 (Act I, scene i) and again on
page 102 {Act 11, scene vii), Malthusian arguments on population control arc mooted by
Count Hugo on page 112 (Act 11, scene ix), Elizabeth's philanthropic visits promnipl
discussions over poor relief and a Page echoes the sentiments of his 'elders’ that ‘every one is
not as fond as you of beggars' brats' (Act I, scene i, page 38).
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Appold, her contemporary, as given entire by Canisius', even going so far as to back up patis
of the text with notes from Deitrich (xv).” Some of Elizabeth's ascetic practices are veritied
in noies, bui..the central theme of Kingsley's play, Elizabeth's anguished conflict between
body and soul, bas been brought to the fore. in Elizabeth's dilemma between the flesh and the
spirit one can detect something of Kingsley's own attraction to the asceticism of the Oxford
Tractarians.

Inittally, Elizabeth is opposed to a physical relationship with Lewis. Betrothed from
birth, she asks ‘why is e not my brother/And I his sister? (34). But her asceticism is still
ircated with sympathy by Kingsley who puts any criticism into the mouth of one of
Elizabeth's persecutors, Sophia the Langravine: ‘Thank heaven, my saintlincss/Ne'cr troubled
my good mat by day or might’ (58). Elizabeth’s opposition t¢ a sexual union, however, is
defeated when Lewis sends 2 letter professing his love and she decides to become what

sounds like the archetypal Victorian wife:

I am a woman,

And all things bid me love: My dignity
Is thus to cast my virgin pride away,
And find my strength in weakness. {61)

However, her marriage night and subseguent lite with her husband are marked by guilt and
suffering, Clearly, Elizabeth's spending her wedding night on the floor of her room 'within a
step of bliss' resembles Kingsley's own pact with Fanny fo abstain from intercourse for the
first month of their marriage. Kingsley is selt-consciously working out the conflicts which he,

and his wife, felt over the seemingly irreconeilable duality of body and spirit. Elizabeth is

35 Chitty mistakenly attributes The Life of St. Elizabeth to Kingslev's reading Alembert, but
Kingsley's statement that he 'believes’ the new edition of The Life to be by Alembert suggests
he has never actually seen it. He has also 'hitherto abstained' from reading the Fnglish
transiation (Chitty, p.76; Saint’s Trugedy. xv)
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tortured by her vrent and twofold life' (67). She desires bliss' and vet ‘they tell me love is of
the flesh/And that's ow house-bound lve, the adder in our bosoms' (67). The sinfulness of the
flesh is articulated in images of the soul imprisoned within an unclean world. Heaven is
described as 'the celling of the dungeon where we lie'; 'secict fountains' struggle through
‘dreary prison clay'; and Elizabeth wonders if their souls can escape to find love in the
empyrean - "Spirit-love m spirif-bodies, melted into one existence’ (69).

Clearly these are not images which bind logether the body and soul, or make a case
for the body as good. This work represents, for the most part, the batte that Kingsley
underwent within himself between desire and guiit - Tightings within and without' (66),
Hov;everr 1 as Mayuard suggests, Kingsley's irrational hatred of the Catholic Chuich was a
case of 'mner temptation [becoming] objectified as external threat', then it is understandable
that his sympathetic treatinent of’ Elizabeth leads to an attack on the representative of
Catholic ideology, the monk Conrad (Maynard, 93). H ts Conrad who tries to dissuade Lewis
from marriage and who takes Elizabeth under his wing after the wedding in an atterapt to

make her a saint by discouraging her froin earthly love:

This night she swears obedience to melf... ]
Obedience to my willl An awful charge!

But yet, to have the training of her sainthood;
To watch her rise above this wild world's waves
Like floating water-lily, toward heaven's light
Opening its virgin snows, with golden eye
Mirroring the golden sun. (85)

This imagery suggests a marriage with God rather than on earth, and Conrad's interference
with Elizabeth's marriage represents the tears which Kingsley displays, a very Victorian fear,
that asceticism interferes with the family. Conrad sets himself up as a rival to Elizabeth's

husband, expecting her obedience and chastising her for the characteristics Kingsley




presenied as positive - her philanthropic endeavours. Even these are seen by Convad as
earthly seif-glorification, ‘self~willed humilities' (93). Indeed, Conrad also encourages
Elizabeth to give up her children, after Lewis dies, to become a nun (181-2). Tt is this
rejection of a normal family life which Kangsley condemned as unhealthy in his introduction,
leading him to portray Conrad's asceticism as a perversion.

It is clear that Conrad derives some satisfaction from the task of delivering Elizabeth
into sainthooed. Ehzabeth, who has already taken up flagellation after her marriage, is
supported in her ascetic ways by Conrad and his nuns, who beat her nurse and maid. But
while encouraging her asceticisin, Conrad also reveals on two occasions his altraction to
Elizabeth. On anticipating his task of teaching Elizabeth, his enthusiasm leads him to exclaim
'she is most fairl/ Pooh! I know nought of fairness', and after her death he reveals the erotic

pleasure derived from her martyrdom (86):

Oh, happy Lewis! had I been a knight -

A man at all -~ what's this? 1 inust be brutal,

Or shall fove her; and yet that is no safeguard;

1 have marked it oft: ay -- with that devilish trivmph
Which eyes its victim's writhings, still will mingle
A sympathetic thrill of lust -- say, pity. (208)

Extreine sexual setf-denial, it is suggested, will ultimately resclt in a kind of perverse lust, as
Kingsley contends in both Yegst in which Claude Mellot coniends that ‘prudish Manicheism
always ends in sheer indecency’ and Alton Locke whea Alton says 'so do extremes meet’
(Yeasr, 42, Alton Locke, 4).

Given that his wife had once been melined to join a Puseyite sect and that Kingsley
was a minister invoived in the religious controversies of the day and especially interested in

asceticism, it is probable that he was aware of some of the stories surrounding Puseyism. As
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Renald Pearsall points out 'any dirt associated with [Puseyism]} was assiduously collected’

{79). Pearsall goes on to quote from a letter by the Reverend Cookesley which reveals ihe

extent of abuse, and its erotic content, practiced by male confessors on Puseyite sisters:

A Sister who had been hasty with her tongue, and had thrown out some ;
unguarded expression, was commanded by the Rev. Mr. Prynne, one of the i
Confessors to the Institution, ro lie down flat on the floor, and with her
tongue to describe the figure of a Cross in the dirt. (81) [my italics]

Pearsall draws attention fo the fact that 'this kind of behaviour is mentioned at length in
Vigtorian pornography though without the ecclesiastical connotations' (81).
Kingsley wants 1o bring together the flesh and spirit, but this meeting of extremes

represents the wrong kind of union. Rather, through a loving marriage, extremes are modified

until they meet in harmony:

Ay, marriage is the life-long miracle,

The self-begetting wonder, daily fresh;

The Eden, where the spirit and the flesh

Ave one again, and new-born souls walk free,

And name in mystic language all things new,
Maked, and not ashamed. (Saint s Tragedy, 126-7)

The meeting of extremes provides an unhealthy and perverse mockery of the normal
sexual-familial model Kingsley envisions at the heart of his ideology. However Conrad's
recognition of the sexual attraction of a 'victim's writhings' is reflected in the indulgence in

sado-eroticism by the author in the writing of the text. It must be noted that both Conrad, and

Kingsley as the writer of the text, display an awareness of the sexual teeling which coufd be
aroused by ascetic practices, but neither appears to acknowledge his own pleasure.

Elizabeth's flagellation by her maids and the image of her tollowing chanting priests
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'clad in rough serge' bear resemblance fo the ascetic rituals Kingsley invented during his
courtshi p_(88). In part, they represent his own acts, but they must also be a wish-fulfiliment of
hig fantasies about Fanny. It is significant, then, that her actions are prompted by the monk,
Conrad. H, as Maynard suggests, with reference to the Life of St. Elizabeth, Kingsley himself
is a stand-in for Elizabeth's concerned husband, whe watches her scourging and agonies with
sympathy, but who thus also has a voyeuristic relation to them', then in The Saint's Tragedy
Kingsley not only stands behind the husband Lewis, but alse the confessor Conrad (Maynard,
100). Surely Kingsiey's desire to absolve a penitent Fanny, his direction of their ascetic
practices and the mixture of eroticism with bodily censwre are, either consciously or
subconsciously, being explored in the figure of Conrad. Kingsley leaves us in no doubt that
he means to recommend the loving marriage which Elizabeth and Lewis share briefly as an
Eden 'where the spirit and the flesh are one again', but the power of the verse drama is in its
depiction of Elizabeth's tortured battle between body and soul vividly inscribed on her

baitered, starved, and frozen body, and Conrad'’s perverse encouragement of her asceticisim;

These shoulders’ cushioned ice,

And thin soft flanks, with purple laghes all,

And weeping furrows traced! Ah precious life-blood!
Who has done this? (70)

This may be because, as a continuance of the Life of St. Elizabeth project which he took up
during courtship, the writing of The Saint’s Iragedy reflects the difficulties experienced by
both himself and Fanny before marriage settled their minds. Certainly, although Yeast also
depicls scenes reminiscent of the Kingsleys® courtship, Kingsley finds it easier in the two
novels, Yeast and Alton Locke, to portray a harmonious bonding of body and soul within a

romattic relationship. He sets out to recommend the bonding of body and soul by depicting

oppositions of types of characters, who live overly physical or spiritual lives, and who are




either altered or suffer {or their extreme behaviour.

In Yeast, the romantic couple, Argemone and Lancelot, are the focus of Kingsley's
attack on Manicheism. Argemone is proud, intellectual, a 'sweet prude’ and promised, like
Fanny Kingsley, to a Puseyite ‘beguinuge’, encouraged by 'her favourite vicar, - 4 stem, prim,
closc-shaven, dyspeptic man, with a meck, cold smilc, which might have become 2 cruel
one'.* The vicar is Anglican but wishes to find a more 'Catholic' destiny for Argemone than
mere good works, indicating yet another attack by Kingsiey on the Oxford Tractarians.
Lancelot, in contrast, has led, like the young Kingsley, a dissoluie life, a fact atiributed {o his
partents' prudery (again we see the view that abstention wiil lead to overindulgence): ‘All
conversation on the subject of love had been prudishly avoided, as usual, by his parenis and
teacheri...JLove had been to him, practically, ground tabooed and “carnal™ (3). In Iine with
his own vociterousness on the need for a balanced view of sexuality, Kingsley was an
advocate of sex education as he enjoins both fathers and clergymen to 'tell boys the truth
about love' rather than presenting it as foul and sinful (Yeast, 4). Like Kingsley, Lancelot led a

dissotute life at Cambridge:

He was one of a set who tried to look like blackguards, and really succeeded
tolerably. They used to eschew gloves, and drink nothing but beer, and
smoke disgusting short pipes; and when we established the Coverley Club m
Trintly, they st up ai opposition, and called themselves the Navvies. And
they used to make piratical expeditions down to Lynn in eiglit oars, to altack
bargemen, and fen girls, and shoot ducks, and sleep under turf-stacks, and
come home when they had drank all the public-house taps dry. (81)

Lancelot is a physical creature who has 'given himself up to the mere contemplation of
Nature!, rather than religion, and who follows his "appetites’ (40, 26). Indeed, like Kingsley,

Lancelot does not bring a virgin body to his relationship with Argemone: “To thik]...Jihat

3¢ Yeast (London: Macmillan, 1890), pp. 35, 130, 80.
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she would bring to him what he could never, never, bring to her! - the thought was
unbearable” (125). However, neither Argemone nor Lancelot represent exiremes of
asceticisin or licentiousness, but arc sel against characters who display more extreme traits
but who do not reform their ways. For instance, Colonel Bracebridge, like Lancelot, follows
physical pursuits, such as hunting and chasing women. His dalliance with a working-class
woman of the village leads to her murder of the resultant child and the ColoneT's suicide
{232-233). Ou the ascetic side, Lancelot's cousin, who eventually converis to Catholicism, is
prescnted as a pathetic figare who Lecomes permanently estranged from his father. There, bui
for the grace of God, go Lancelot and Argemone. However, although Argemone and Lancelot
are not saint and villain, they do have 1o embrace the elemient of life which they have
neglected; in Argemone's case, love, and in Lancelot's, God.

As Laura Fasick notes, Kingstey confirms the dominant Victorian idea that men and
women could not be considered as ‘equal’. Theirs' must be a 'symbuotic relationship that
allowed each sex to benefit from contact with the other', ™ The ideal is described in, for
instance, Ruskin's Sesame and Lillies, in which the man is provider and protector while the

woman is spiritual, weak and domestic.®® These traits are confirmied by Katharine Rogers:

Women were purer than imen, more relipious, more altruistic, more devoted.
As members of the delicate sex, they were absolutely entitled to chivalrous
protection; no decent man would cven criticize them harshly. (189)

Argemone, already more spiritual than Lancelot, recognises her physical infertority and

discovers sesual atiraction on a dark, country road:

37 L aura Fasick, 'Charles Kingsley's scientific treatment of gender' in Muscular Christianity:
Embodying the Victorian Age, ed. By Donald Hall (Cambridge: Cambridge Universily Press,
1994) pp. 91-113 (p. 92).

3% Tohn Ruskin, Complete Works, 39 vols. (London: Allen, 1905), 18, pp. 109-144
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Cold! When every vein was boiling so strangely! A soft luscious melancholy
crept over her. She had always had a terror of darkness; but now she felt
quite safe in his strength. The thought of her own unprotected girlhood drew
her heart closer to him. She remembered with pleasure the stories of his
personal prowess, which had once made her think him coarse and brutal.
For the first time in her life she knew the delight of dependence - the holy
charm of weakness. (92-3)

Lancelot too 1s modified. Having already sensed a 'ghastly discord between "the mad noisy
flesh, and the silent immortal spirits’ during a foxhunt, he becomes ashamed of his dissotute
past in the face of the 'saintly]... Junfallen’ Argemone (11, 87). Argemone sofiens before our
eyes and forgoes her hardline Scriptural dogmatism, whereas Lancelot acknowledges a
growing spiritual faith. To his cousin Luke he reveals, ‘even I am beginning to belicve in
believing in Him' (136). Through contact with each other, Argemone and Lancelot are made
into whole characters who accept both the physical and spiritval aspects of love,

The modification of Argemone and Lancelot’s characters is not the only way in which
Kingsley draws together disparate elements of body and soul. Central to the possibility of a
harmonious relationship is the character of the woman. Again Kingsley uses two characters,

Argemone and Honoria, to illustrate aspects of body and soul and to recommend a via medic

But lo, here come a couple as near ideals as any in these degenerate days -
the two poles of beauty: the milieu of which would be Venus with us
Pagans, or the Virgin Mary with the Catholics. Look at them! Honoria the
dark - symbolic of passionate depth; Argemone the fair, type of intellectual
light! Oh, that 1 were Zeuxis to unite them instead of having to paint them in
two separate pictures, and split perfection in half, as everything is split in
this piecemeal world! {43)

Honoria is portrayed as an earthly creature, ruled by her feelings, 'for she lived in a perpetual

April-shower of exaggeraied sympathy for all suffering, whether in novels or in life’ (19).
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However, her 'extravagant passion{...]Jmade her also shrink with disgust from anything which
thrust on her a painful reality, which she could not remedy’ (151). Like Conrad, whose ascetic
extremily resulted in perversity, Honoria's extreme passion distances her from the real. Asa
result she turns away from the man who loves her, Tregarva, when he reveals his radical
politics (151). Argemone in contrast is a passionless creature who sits in her room untouched
by feeling and surrounded by 'books and statueites, and dried {lowers' (18). All these artifacts,
especially the last, represeut Argemone's estrangement from naturc. Although Lancelot gave
too much veneration fo nature and not enough to God, his statement that 'admiration of nature
[raight be] an act of worship’ reveals Kingsley's beliet in the presence of God within the
world. It is not a love of nature, but an extreme and one-sided Pantheism that is being
attackcd (45). If before her love for Lancelot is realised Argemone 1s 'out of tune' with

hannounious' nature, then her surrender to love replaces her within the natural order:

A strong shudder ran through her fiame - the ice of artificial years cracked,
and the clear stream of her woman's nature welled up to the light, as pure as
when she first lay on her mother's bosom. (142)

In The Saint's Tragedy Conrad attempts to lure Lewis away from Elizabeth toward the
life of a monk by detailing the attractions of the Virgin and a variety of female saints. Mary,
Conrad suggests, represents 'Love's heaven, without its hell; the golden fiuit without the foul
husk’, in other words, the sinful body (51). However, his descriptions of the martyred saints

suggest a certain erotic mvolvement:

Let Catharine lift thy rapt soul, and with her
Question the mighiy dead, until thou float
Tranced on the ethereal ocecan of her spirit.
If pity father passion in thee -- hang

Above Fulalia's tortured loveliness. (49)
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Geoffrey Ashe, in The Virgin, quotes from an essay by John de Satgé, written in 1963, in
which he suggests that the cult of the Virgin Mary was partly a result of enforced asceticism,

perverted into new channels: ‘Is the increasing emphasis on a female object of devotion in

some way a form of psychological compensation?” . In Yeast, Lancelot’s cousin's letters refer

to his need for the motherly sympathy of Mary, bul they are tinged with eroticisn:

Would you have me try to be a Prometheus, while I am longing to be once
more an infant on a mother's breast?]... [Will you reproach me, because
when 1 see a soft cradle lying open for me...with a Virgin Mother's face
smiling down all woman's love about it...1 long to crawl into if and sleep a
whilc? I want loving, indulgent sympathy. (64)

Lancelot, however, wants ‘a living, loving person -- all lovely itself, and giving loveliness to

all things! If I must have an ideal, let it be, for merey's sake, a vealised ong' (43) For Kingsley

Mariolatry represents a perversion of the true love due to a woman who is both angel and
lover.

Yeast, then, uscs a proliferation of dualisins exemplified in contrasting characters to
recommend a middle course which unites body and soul. The same fype of process, on a
lesser scale, is to be found in Alfon Locke which does not, bowever, give the same enmphasis

to romance within the novel, focusing as it does on social conditions and radical politics.

Alton, tailor and poet, falls in love with a young and beautiful upper class woman, Lillian,
only to discover after much heartbreak that it was a purcly physicat atiraction. Lillian's sister
Eleanor asks: “What was it that you adored? a soul or a face? The inward reality or the

outward symbol, which is only valuable as a sacrament of the loveliness within® (400),

¥ The Virgin, (London: Arkana, 1988), p. 8.
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However, beforc Alion can realise his mistake, and come to love Eleanor, he has to regain lus
spirituality. His faith lost through a strict Baptist upbringing which taught him that all meun,
except the elect, are destined to damunation and that the flesh is evil, Alion becomes a

thorough-going materialist:

Yes; | too, like Crossthwaite, took the upper classes at their word; bowed
down to the idol of political institutions, and pinned my hopes of salvation
on ‘the possession of one ten-thousandth part of a talker in the nailonal
palaver’. (118)

However, the journey of Alton's life leads him steadily back to God and a recognition of the
spirit: 'Fool that | was! It was within, rather than without, that [ needed reform]...]f believe no
more in “Morison’s-Pill-remedies” as Thomas Carlyle calls them' (119). It is Eleanor,
Lillian's sister, who proceeds to teach spirituality to Alton and te assnage his doubts (‘The
True Demagogue', 395-408). However, she too must be modified, as her proud and unfeeling
manngr gives way to a more caring approach. She realises that spirituality niust have practical
applications and sets about helping fallen women (420-421). Again, as in Yeast, Kingsley
uses a man and a woman to show the contrasting elements of body and soul, alongside a
complementary duality of two women; Fleanor, the ascetic, and Lillian, the physical. Alton
professes his love for Eleanor, and although like Lancelot and Argemone there is no earthly
wedding {Argemonc dics from typhus contracted during a visit to the poor), love in both body
and spirit has been promulgated as the ideal path. Further, the lack of carthly sex and

matriage is not a crucial setback considering Kingsley's views on mariage in heaven:

Tt must be very delicious,' said Argemone, thoughttully, ‘for any one who
believes it, to think that marriage can last through eternity. (Yeast, 94)




165

Alton, on realising that Eleanor is mortally ill, pleads 'Oh that I might die, and join you'
{dlton Locke, 434). Although she bids him stay to finish his work writing about the lives of
the poor, his death three pages later leaves us in no doubt of Kingsiey's intentions.

Carlyle and Kingsley, then, appear to be considering the same issues surrounding sex
and love, and yet their findings are very different. This can be illustrated by looking at the
way Kingsley earnestly reworks the Romance' chapter from Sartor Resartus. The similarities
to Sartor mn Alton Locke, and to a lesser extent in Yeast, are quite striking. Like
Teufelsdréckh, Lancelot in Yease is in his *“Werterean” stage' (2). Fuurther, both Yeast and
Alton Loctke's pratagonists proceed 1o a regaining of faith through, first a love of nature and
then the love of a woman. It is in A/fon Locke that Alton's romance most clearly mirrors
Teufelsdedckh's, with one crucial difference. Whereas, in Sartor, Tewlelsdrockh's physical
passion for and ultimate rejection by Blumine means that Ae then rejects love and, in the
Hditor's words, 'in more recent years [was] a man not only who would never wed, but who
would never even {lirt', Alton's love tor Lillian (surely it 1s no coincidence that hers too is a
{loral name), although physical and wrong, docs not digsuade him from castrying on {o find
real love embodied in a physical and spiritval woman (Warks, 1: 110). Kingsley's entirely
earnest treatment of romance allows a resolution of duality, whereas Carlyle's text has a
serio-comic ambiguity. Tom Lioyd's suggestion that Carlyle 'failed io apply hits ironic “dual
perspective” to his consistent stercotyping and dismissal of worgen' is mistaken because he
assuines that Teufelsdréckh's 'surrender to a physical passion that ncgates his nascent iroty' is
nof undereut by Teufelsdrock's dual personality and the other voices within the text; the
Editor with his deflationary remarks, and Carlyle who manipulates both men and articulates
his thoughts through them." Neither is Lloyd accurate in contending that Carlyle entirely

rejects the feminine. Lloyd's is another case of rcading biography into text without

4% “The Feminine in Thomas Carlyle’s Aesthetics’, (pp. 190, 179)
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justification. He blames Carlyle's distrust of women on his Calvinism, suggesting that his
infamous pre-marital remark to Jaune that “The Man should bear rule in the house and not the
Woman® was a result of his 'education and upbringing in rural Scotland’ (186). Apparently,
the entire patriarchal system of Victorian Britain should then be atttibuted to class and
nationality. Carlyle may not have been an enlightened liberal where women were concerned,
but his refusal to propose love as a solution to Teufelsdrdckh's scepticism does not imply, as
Lloyd does, that '[Carlyle's} unity was achieved only through exclusion of the autonomous
feminine principle’ (187). Instead, the rejection of love and marriage, both in Sartor Resarius

and ‘Wotton Reinfred’ suggests a maintenance of the duality of body and spirit; the higher

subjeets, which Beer sees Carlyle delaying climax for, taking precedence over the lowlier
subject of love, an idea articulated in the jostling for atiention of the romance and ;_,:_
plilosophical plots of “Wotton Reinfred’. Further, the ambiguity with which Carlyle treats the
romance story, especially within Sarfor, helps to amplify the dualism. Just as, in

'Characteristics’, Carlyle desires 'the ideal, impossible state of being' so the romance narrative

broaches the possibility of a perfect union of body and soul in love only to qualify it with the

sceptic's irony (Works, 28: 8). The dual possibilities of Heaven-gate and Hell-gate' are

realised in Blumine who seems an angel, but turns out to be a whore (figuratively speaking).

Carlyle's use of Tantasy' as a ‘conduciing medium’ displays his awareness of the self-delusory

nature of love but also of how art, Ais art, might body forth *form after form, radiant with all %

prismatic hues' (108, 115). However, this very awareness undercuts any sincere optimistm in
his treatinent of romance. Kingsley, on the other hand, relics on art to articulate a unified
vision, which vnderlying tensions sometimes threaten. It is therefore crucial that it is Claude

Meliot, the artist, who says 'Oh, that I were Zeuxis to umite them mstead of having to paint

them in two separate pictures, and split perfection in half (Yeast, 43). Kingsley's work, may 3

in part, display his anxieties over the sinfuilness of the body, and yet he fights to maintain a
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middle point between extremes. Carlyle too gives some commitmeit to 2 binding of body and
soul. In Wotton Reinfred he gives an indication that he disagrees with the view that matter is
entirely evil when Williams scathingly refers to a 'Manichean’ theory that ‘God is the devil’
{(82). But, ultimately, Carlyle maintains a dialectic in which life has dual possibilities,
articulated in Wotlon’s reaction to his failed affair: ‘My whole life one error, a seeking of
light and goodness and a finding of darkness and despair’ (WR, 6). Jessop says of “Wotton
Reinfred” that 'as Carlyle refuses to let the way of sexual love raise his hero out of the
melancholia of the sceptic's impotence, he uses sexual failure to intensify what is primarily
an intellectual crisis' (114). This undermining of the impulse toward the ideal, with the
‘melancholia of the sceplic’s impolence’, is also evident in Carlyle’s own perceplion of the
generative faiture of his works: ‘They gave me much trouble. T brought them into the world
with labour and sorrow, and I must reckon most of them but small {rash after all (Allingham,
196). Carlyle may have been unsatisfied with his ability to provide solutions to the problems
he raised. But, contrasted with Kingsley’s sexually charged attempts to recongcile the
body/soul dualism through his art, Carlyle satisfyingly articulates the dilermma he saw man
facing.

But what of Carlyle's Calvinisin and supposed impotency in all this? Certainly,
Carlyle does not put women or sexuality to the fore in his writing. But lack of interest does
not necessarily indicate inability or inaction. Indeed, it may indicate a sense of decorum.
Toucault's contention that the anxiety of Victorian society over sexuality resulted in a
plethora of sexual discourses illuminates Kingsley's garrulous and central treatment of sex in
his novels. Kingsley displays an anxiety over women that is markedly absent from Carlyle's
{ife; for instance, Carlyle cairied on relationships and correspondences with several woman,
including Lady Ashburton, Margaret Oliphant, Geraldine Jewsbury and Elizabeth Gaskell,

whereas Kingsley left any correspondence with women to his wifc and cultivated no female
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friendships, suggesting a nustrust of his own desires. Given Foucault's dictum on the
relationship between anxietly and verbosity, what might Carlyle's reticence in sexual matters

say about his marriage?
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Chapter 4

Man Machine: Reconditioning the Body and Sou] Politic

In this and the following chapter [ want to deal with Carlyle and Kiogsley’s responses to
developiments within science, and how they represent notions of man as cithor a spiritual
or physical being, Here I shall be talking specifically about both writers” perceptions of
the effect of mechanisation on society, and how they use the machine (o represent its
increasingly muterial nature. In the following chapter I will look at the sanitary reform
debate, and how it highlighted wider notions of man’s relation to his environmeat,
Kingsley enjoyed a lifelong love of natural science engendered by his childhood
spent in a variety of couniry parishes where his father, a rector, held the living, His time
spent in the Fens parish of Barnack up oniil age eleven stayed with it for the rest of his

life, the surroundings there inspirng his scientific intcrests:

Wild duck and coet, bittern and bustard, rufts and reeves were plentiful
in the Fen. Butterflics, of specics now extinet, were not uncommon then,
and used to delight the eyes of the youny naturalist, (L.A4, 1:7)

But Kingsley was not only fascinated by the living world. The biographical section of his
Letters and Memories relates the young boy’s zeal for all natural phenomena. While
repeating his Latin homework to his father one evemng, Charles becaine increasingly
agitated by the sight of the fire: At last he could siand it no longer; there was a pause in

the Latin, and Charles cried out, “T do declare, papa, there is pyrites in the coal’ (LM, 1.

7.
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As an adult his scientific interests persisted, During fishing and rambling trips to his
beloved Devon, especially his one-time home Clovelly, Kingsley collected specimens
from the shosre-line, corcesponding with natoralist friends over his finds. He formed the
Chesler Natural Scicnce Socicty in the early 18705 and was made a Fellow of the
Geological Society at the instigation of his friend Sir Charles Lyell. Indeed he counted
among his friends Charles Darwin, '[.H. Huxley and Sir John Lubbock and corresponded
with them over the evolution controversy.

Kingsley may strike us as the archetypal amateur Parson naturalist who so
enraged the professionals and yet he carned the respect of the highest names in this
scientific field. In fact he was present with Lubbock during an important discovery in
June 18535 when both men were staying with a Mr. Riversdale Grenfell at Ray lodge,
Maidenhead. During a walk they found an arctic Musk Ox skull, of import because it was
strong evidence of a glacial period in Britain. Further, the gravel pits in which the skull
was found confinmed the high antiquity of man because the gravel cotresponded with
specimens found in the Somme which contained man-made tools.* Kingsley was also
cuthusiastic about the technological advancements oi his age, sirongly supporting Prince
Albert’s Great Exhibition of 1851, although, as will become evident, he did harbour
some worries over the possible misuse of machinery. And e joined other Victorians in
his concern over the pollution caused by industry, Imking this with pechaps bis most
urgent social concern, sanitary reform, a field in which be was constantly active, even

entering the debate over the call for a cholera fast. And through all this, Kingsley was a

1 H.G. Huichinson, 7Ae Life of Sir John Lubbock, Lord Avebury 2 vols (London:
Macmillan, 1914), I, 36 - 39. 1 am indebted to David Bonnick for drawing this anecdets
to my attention.
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rector, desperate to maintain his two loves; Geod and the natural history of the world.

In conirast to Kingsley, Carlyle was less obviously engaged with the scientific life
of his age. He did not display Kingsley’s zeal for natural science or his practical
involvement, although he was conversant with mineralogy and geology. He told Goethe
in & letter of 1829 that it was a desire to read the German geologist Abraham Gottlob
Werner’s ‘Mineralogical Doctrines’ which first inspired him to learn German, and he
attended tectures on Mineralogy at Edinburgh University from 1818-1819 (Althaus, 13).
But beyond this his interest in nature seems more attributable to a rural native’s love of
the landscape and healthy air of the couniryside, There is little evidence that he read
etther Chambers or Darwin and any comments on evolutionary theory, made after
Parwin’s publication of Origins, were dismissive in the exireme.? He was acquainted
with many of the scientists of his day, and was corresponding with Robert Chambers
around the time he was writing Vestiges, although his letiers show no indication that he
was any wiser than the public as to its source.®* He knew Chailes Darwin (although it was
his brother, Frasmus Ayles Darwin, who was a close friend of the Carlyles), Lubbock,
Wallace and Huxley, and Professor John Tyndall was both a friend and admirer who
accompanied him on his trip to receive the Rectorship of Edinburgh University in 1866.

But then Carlyle often maintained friendships and inspired great respect even amongst

2 Inn his Diary William Allingham records numerous occasions on which Caclyle
repudiated the theory of evolution. Commenting to Allingham on an argument he had
with his friend Tyndall, Carlylc said “he was vexed by an outburst of minc against
Darwinism. I find no one who has the deep abhorrence of it that I have in my heart of
hearts!” (p. 224).

* On April 20th Carlyle returned a cheque to Chambers in $t. Andrews where the latter
had gone to write Vestiges, but Carlyle’s letter displays no awareness of Chambers’
reason for going there (CZ, 18: 15). In 1845 Jane wrote to Thomas relating a conversation
with James Martineau in which he referred to Vestiges as “amimated mud’, but again no
knowlcedge of the book’s author is indicated (CL, 19: 149).
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those with whom he did not agree.

But il he dispiayed little intercest in ihe vatural scicuces, m bis carly years Cailyle
showed great promise in a more theoretical science. While ajtending Edinburgh
University with the intention of enteving the Church, Cavlyle, in his second vear,
‘diversified into mathematics and logic™ (MHeffer, 32), He specialised in geometry and
later, in 1821, was coromissioned to wiite a translation of Legendre’s Elements of
Geometry. During this thne Carlyle was experiencing debilitating religious doubt and
eventually disappomied his parents’ hopes of him taking orders. Throughout his work,
Carlyle emmphasises the need to discover Facts and, at this period in his 1ife, mathematics
seemned to provide the truth that religion lacked. He told Allingham that during his
College days he ‘studied the Evidences of Christianity tor several vears, with the ercatest
desire 1o be convinced, but i vain, I read Gibbon, and then first clearly saw that
Christianity was not true” (Allingham, 232). It was the physical manifestations of God
which Carlyle found so hard to believe. James Halliday draws atiention to Carlyle’s
questioning of Christ’s ‘revelation and miracles’ - ‘it is as cortain as mathomatics that no
such things have been on earth’ (203). Halliday characteristicaily gives no source for this
quotation and his psychoanalytic treaiment of Carlyle’s life and work has little credibility
now; however Allingham’s Diary provides us with Carlyle’s own pronounceiments on

the physical manifestation of God:

Christianity — age fifteen, spoke to his mother - her horror. “Did God
almighty comic down and make whecelbarrows m a shop?” She lay awake
at night for hours praying and weepmg bitterly.

“This went on about ten years, Goethe drove me out of it, taught me that
the true things in Christianity survived and were eternally true.” { 253)
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But, although ‘mathematical problems’ provided the ‘certainty” which Carlyle sought, as
Althaus points out with Carlyle’s agreement in the form of an attached note, they did not
provide the “unity of thought and {ecling, of the real and the ideal, whose childhood
formulations his own reflections had destroyed for him’® (Althaus, 37).* Mathematics,
certain as it was, it did not account for the spiritual force Carlyle {elt to be within himself

and all men:

For several years, from 1813 onward]...] ‘Geometry” shone before me as
undonbtedly the roblest of all sciences; and I prosecuted it (or
Mathematics generally) in all my best hours and moods, -- tho’ far more
pregnant Inquiries were rising in ine, and gradually engrossing me, heart
as well as head, {Althaus, 36)

By 1821 Carlyle had ‘entirely thrown Mathematics aside” and was moving towards
embracing rehigious belief although this did not necessarily entail aceepting the Hebrew
old clothes, evident in his assertion that Goethe taught him the “true things in
Christiamty’ (Althaus, 36). Carlyle’s {aith has been consistently viewed as lacking
content. T.H. Huxley famously referred to his religion without theology, and Simon
Heffer has recently named him a “theist and a post-Christian’.*> The need to believe in
rather than to prove God’s truth has rightly been stressed about Carlyle’s religion, and yet
his was not an unquestioning belief. As Ian Campbell has pointed out Carlyle , mfluenced

by his father, saw the “virtue in a man who retain[ed] a strong and unquestioning

4 Carlyle had received a copy of Afthaus’s ms. in 1866 and added marginal remarks. At
this point in the text he writes “not so ill guessed’.
3 McSweeney and Sabor, p.i; Heffer, p. 18
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religious belief of a strongly authoritarian nature, yet sinmultaneously a questioning turn

of mind which takes nothing for granted’.®

'The disparity in Carlyle and Kingsley’s engagement with scientilic disciplines
might lcad us to cxpeet a difforence in their responses to the progress wrought by
industrialisation. Kingsley was enthustastic about the possibilities for progress which the

inachine age promised. Carlyle might be assumed to be unequivocally opposed 1o

industrial progress. And yet, the case 15 not so simple for cither writer. As Campbell’s
identification of Carlyle’s ‘questioning turn oi mind’ suggests, his writing upon the
machine represcuts an engagement with the problems of mechanisation for both the
physical and spiritual aspects of society, which refuses either to accept the unquestioning
enthusiasm of the age without some searching enquiry or to engage in blind criticism.
And as the foremest critic of the machine age, Carlyle’s writing has a clear influence on
Kingsley’s yeponse; one which is also fuelled by a desire to re-inject some spicitual

elements inte an increasingly materialistic society, What will emerge, however, is that

Kingsley’s deeper interest in the sciences, and his desire to forge some relationship
between that interest and his faith, means that there is a difference in the degree and
extent of their criticismns,

For many Victorian writers ‘the imachine is important not merely as an image, a

representation of a visual experience, but as a symbol, an image that suggests a complex

of nieanings beyond itself”, and here one immediately thinks of Carlyle’s famous rallying

ory against mechanisation, both literal and figurative, in ‘Signs of the Times” (1829) -- “It

8 Jan Campbell, ‘Carlyle’s Religion’, in Carfyle and his Contemporaries, ed. John
Chibbe (Durham, N.C.: Duke University Press, 1976), pp. 3-20, (p. 6).
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is the Age of Machinery, in both the outward and inward sense of that word’ (Sussmaz,
3; Works, 27: 59). Although Carlyle is concemed with the outward effects of
miechanisation, evident in ihe industrial changes around hiin, Sussman is cotrect in
saying that “Signs of the Times’ more clearly addresses “its effects on the psychic life’
(20). Carlyle extends the image of mechanisation from its physical manifestations to
apply to the “Machine of Society’, ifs Benthamite politics, rational matenialistic outlook

and burcaucratic, corporate mindsct (66):

Has any man, or any society of men, a truth to speak{...Jthey can nowise
proceed at ence and with the merc natural organs, but must first call a
public meeting, appoint cominiitees, issue prospectuses, eat a public
dinnex; in a word, construct or borrow machinery, wherewith to speak ii
and do it. (61)

Indeed, indicative of the encroachment of the mechanistic into the inner life, the life of
the soul, there is even the ‘Bible-Society, professing a far higher and heavenly structure,
{buf] found, on inquiry, to be altogether an earthly contrivance{...Ja machine for
converting the Heathen’ (61). Not only is Carlyle concerned at the increasingly
rationalised mauner in which religion conducts itself, his picture of the converted
heathen displays his anxiety at the manner in which the “Machine of Society’ might be
brought to bear upon the individual. He uses the image of an engine to articulate this
potential control, describing it as ‘the grand working wheel from which all private
machines must derive, or fo which they must adapt, their movements’ (G6).

This vision of a society stripped of its individuality reveals Carlyle’s concern over

Benthawmite fantasies of social conirol and behaviowr modification in which the privacy
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of the individual 15 invaded and sacrificed to & prescriptive collectivism, His ironic
reference ta ‘privaie machines’ indicates his anxiety over materialist definitions of the
mind which deny the notion of self as a distinct and unknowable essence created by God
and which suggest that the mind is merely a physical mechanism that can be altered by
the same forces of cause and effect that oceur in the material world. Jessop provides
evidence for Carlylc’s familiarity with Hume’s theory of Ideas, one which used a
mechanical model to describing the iind as a purely physical entity which acquired

information through the senses:

The train of physiclogical events in the human body (understood as a
machine) provided a basic model for the workings of the mind in
perception. An argument {or legitimating mechanical modelling might
run along the following hines: just as the human body is analogous to a
machine, the mind analogous to the body, so also is the inind analogous
to a machine. (63-64)

The self loses its autonomy and becomes a programmabie eatity, open to projects of
nind control and subjugation by the state mechanisim. A model for this mechanism is to
be found in the work of Carlyle’s bére noir and a central target in “Signs of the Times’,
Jeremy Benthant,

In providing a model for his imagined insittution of surveillance and corcection,

the Panopticon, Bentham describes iis objectives in suitably mechanistic ferms:

A new mode of obtaining power of roind over mind, in a quantity
hitherto without example; and that, to a degree equally without example,
secured by whoever chooses to have it so, against abuse. - Such 1s the
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engine; snch the work that may be done with it”

To effect this aim, Bentham devised an architectural plan, whether for prison, madhouse,

or school, which would provide a central and economic source of control:

The building is circular, The apartments of the prisoners occupy the
circumference. You may call them, if you pleass, cells. These cells are
divided {rom one another, and the prisoners by that means secluded from
all communications with each other, by partitions in the form of radiy
issuing from the circumicrence towards the centre]...]The apariment of
the inspector occupies the centre; you may call i, if you please, the
inspector’s lodge, (40)

In addition to the above, In a concept which Foucault has referred to as the “cfficiency of
powei”, Bentham emphasises that light must be allowed to pass through the cells so that
the inspectfor may watch each cellmate, but each inmate’s view of the interior of the

todge must be blocked by screening of the theough light®

Ideal perfection, if that were the object, would require that each person
should actually be in that predicament {always watched], during every
instant of time. This being impossible, the next thing to be wished for is,
that, at every instant, seeing reason to believe as much, and not being
able to satisfy himself to the contrary, he should conceive himself to be
so. (40)

The prisoner or, if we extend the ‘mechauism of power’ to society as Foucault contends T

Bentham intended, the ordinary ¢itizen, wnust behave because he never knows when he is
7 Jeremy Bentham, Works 11 vols. (Edinburgh: Tait, 1843) IV, p. 39.
® Discipline and Punish, p. 202.
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bemg watched (205). Furiber, the power of the staic over the individual prisoner is
facilitated by the uninterrupted attention which. is (or at least 18 /imagined to be)
concentrated on each individual with minimal human contact and no communication
with other iInmates. An institution, or, indeed, a state, based on a mechanical philosophy,
as Carlyle pomnts out both in *Signs of the Times” and Saréor Resartus, discourages
spontanceous, ‘individual endcavour’ and any human, organic relationship between
individuals - “like some glass bell, [Mechanisim] encircles and imprisons us” (Works, 27
63, 81).” Further Bentham’s description of the institution as an ‘engine’ and ifs
architectural layout (circular with radii emanating out from a centre) bear a ciose
resemblance to Carlyle’s assessient of the ‘Machine of Society” as ‘a grand working
wheel from which all private machines must derive’.'® This works on a more abstract
Icvel too, as Bentham’s modc! for state control cnvisioned the normalistion of the 1nmats
or citizen through instruction -- “power of mind over mind’. Foucault indicates that this
‘gentle way in ponishment’ switched the emphasis of state power away from the
spectacle of physical pain or death (a threat or example to the citizenry) to a more subtle
form of coercion in which the soul or mind was the object of correction (104). I the
human mind was a purely physical phenomena then it could be altered by environment
and instruction, something like programming a computer: “The Panopticon wasf...Ja
laboratory; it could be used as a machine to carry out experimenis, to alter behaviour, to
train or conect individuals® (203)

In Bentham, Carlyle finds a source of materialist notions which fed into

? See, also, Works, 1: 195.

" Sussman points out that this image ‘refers to the typical carly textile mill in which each
separate machine was connected by a belt to a single rotating shatt turned by cither a
water wheel or a stationary sogine’, (p. 17)
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nineteenth century political 1deals. Benthamite visions of social reform helped to create
an 1dea of order and control based on acquiring and spreading information. Carlyle, in
*Chartism’, attacks the idea that statistics can really shed any light on, or radically alter,

the working man’s way of life:

The condition of the working-man in this country, what it is and has
been, whether it is improviag or retrograding, - is a question fo which
from siatistics hitherio no solution can be got. Hitherto, after many tables
and statements, onc is stifl left mainly to what he can ascertain by his
own eyes, looking at the concrete phenomenon for himself, (Works, 29:
126)

Here, as always, Carlyle impresses on the reader the necessity for a human evaluation
rather than a mechanistic, rational one. Carlyle satirises Charles Knight’s Society for the
Diffusion of Useful Knowledge for filling “your mouth with a figure of arithmetic!’
(Works, 29: 125) . Although Knight had consulted Carlyle as a well-known advocate of
mass education when considering what books the Society might publish, Carlyie objected
strongly to Knight’s scheme for an *Analytical Library” and dismissed him with a suitably

mechanistic metaphor (CL, 11:17).

My chief objection was|.. . }to have my name bandied about in
conjunction with their steam-engine enterprises. (CL 11: 44)

But, whatever Carlyie’s opinion, Victorians were fascinated with raass observation and
statistical results. Socicological studies by utilitarians such as William Acton, whosc siudy

of Prostitution provided a wealth of information on numbers and classes and advocated
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the registration of prostitutes, or Henry Mayhew, whose London Labour and the Lowndon
Poor surveyed and statisticised the life of the streets, brought previously unregulated
lives under scrutiny.

Such endeavours are greatly facilitated by mechanisation, and a combination of
the desire to accnmunlate information and the use of technology is evident in the
nineteenth century in the person of Charles Babbage, a greatly accomplished
mathematician, often described as the ‘Father of Computing’.!! Babbage, we are told in
Computer Pioneers, ‘wanted to quantify everything” and delighted in the production of
statistical tables (57). Indeed he even wrote to Tennyson suggesting that he change a line
of poelry to ensure slalistical accuracy, although it is hard to believe that the following is

intended without a shade of irony:

‘Every minute dies a man/Every minute one is born’: [ need hardly point
out to you that this calculation would tend to keep the sum total of the
world’s population in a state of perpetual equipoise, whereas itis a
well-known fact that the said sum total is constantly on the increase. |
would therefore take the liberty of suggesting that in the next edition of
your excellent poein the erroneous calculation to which I refer would be
corrected as follows: “Every moment dies a man/And one and a sixteenih
is born’. I may add that the exact figures are 1,167, but something must,
of course, be conceded to the laws of metre.?

Babbage’s desire 1o “quantify everything” was brought to fruition in 1822 with his first
notable invention, the Difference Ingine, a calculating machine which produced tables

of numbers. Babbage was given government assistance to build his machine but before it

11 J AN. Lee, Computer Pioneers (California: YEEE Computer Society Press, 1987), p.
51. Babbage was Lucasian ’rofessor of Mathematics at Cambridge.

12 Babbage and His Calculating Engines, ed. Phillip Morrison and Emily Morrison (New
York: Dover, 1961), p. xxiii.
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was built he came up with a new idea, the Analytical Engine, now considered to be the
first digital computer. Whereas the Difference Fngine calculated problems, the new
machine could “eat its own tail’. " It used calculated results to change the instructions set
into if. It could, in a primitive manner, think for itsclf and was an attempt to teproduge,
or even improve upon the analytical capacity of the human mind, Neither of Babbage’s
Engines was completed in his lifetime as government fanding was eventually withdrawn.
But his work displays the way in which machinery might be developed until it constituted
a reproduction of the mind. Jean-Clande Beaune indicates that ‘Lady Lovelace [Byron’s
daughier and Babbage’s [riend], no less than Babbage, was profoundly aware that with
the mvention of the analytical Engine, mankind was flitting with mechanized
intelligence’, even believing that it ivight ‘compose elaborate and scientific picces of
music’ (461), Congidering his withering sarcasm in “Signs of the Times’ directed at Di
Cabanis whose Rapport du Physique et du Morale de I'Homme suggested that “Poetry

AEhd

and Religion]...Jare “a product of the smaller intestine’’, Carlyle would hardly bave been
cnamoured of this view that the mysterious, artistic capacity of man could be reproduced
mechanically (Waorks, 27: 63). Carlyle may not have becn aware of Ada Lovelace’s
ruminations, but he was aware of Babbage’s endeavours aid, as Carlisle Moore has
pointed out, he scorned ‘the first computers: Pascal’s “famous arithmetical machine™ and

Charles Babbage’s Calculating Machine’."! Moote goes on to say that in Saréor Carlyle

displays a ‘foreshadowing of soine of our attitudes towards science today -~ the fear that

"% Jean-Claude Beaune, “The Classical Age of Automata: An Impressionistic Survey from
the Sixteenth to the Nineteenth Century’, in Fragments for a History of the Human Body,
L, pp. 430-480, (p.461)

' Carlisle Moore, ‘Carlyle and the “Torch of Science™, in The Norman and Charlotte
Strouse Lectures on Carlyle and His Eva, cd. Jerry D. James and Charles S. Fincman
{Santa Cruz: The University Library of Calitornia, 1982), 1-25 (p.7).
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machines and computers may dehumanize men’ (22).

This conirast between a mechunistic and vitalistic approach informs Carlyle’s
reactions to Benthamite ideas of social control. A brief side-swipe at the radical
pamphleteer Marcus, in ‘Chartism’, provides evidence of Carlyie’s awareness of
Bentham’s Panoptic dream, linking it with another eighteenth-century proponent of
soeial control and providing a possible reading of Teufelsdrockh’s domicile in Sartor

Resartus, “the specutum or watch-tower” (Works, 1: 15):

Mareus 15 not a demon author at all: he is a benefacior of the speeics in
his own kind; has looked intensely on the world’s woes, from a
Benthamee-Malthusian watch-tower, under a Heaven dead as iron.
(Works, 29: 202)

Jessop provides a novel approach to the baffling episode of Teufelsdrockh’s
observational tower when he suggests that “the strangeness of this place[... ]seews to
invite the reader to treat Teufelsdréckh’s watch-tower apartiment as a metaphor or syinbol
{or the mind” by using the Lockian inage of a machine, the camera obscura, o provide a
physicalist definition of the mind basced on sensory perception.'® Jessop contends,
however, that Carlyle draws the reader into this possible rcading ouly to thwart it through
a ‘vagueness’ and ‘multiplicity of possible interpretations’ which leaves the reader with a
puzzle. This ‘puzzlement, mystery, wonder, is a crucial part of Carlyle’s aim in
atiempting o vecover wonderment in an age of increasingly austere materialism,

utilitacianisin, and the rationalist doginatisim that cnvisaged a brave now world of

'S Ralph Jessop, “”A Strange Apartment™: the Watch-Tower in Carlyle’s Sartor Resartus’,
Studies in Scottish Literature , 29 (1997), pp. 118-132 (p. 123). See also Carlple und
Scottish Thought, chapter 9.
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limnitless progress in the physical sciences’ (119-20). Why then, in the light of this
hostility to Benthamite ideals, would Carlyle identify the transcendentalist
Teufelsdréckh’s apartment with the Panopticon?

The evidence is slim but suggestive. There iy the repetition of the watch-tower
mage and the emphasis in Sartor on Teufelsdrockh’s tower’s observational capacity.
Windows look out from every side, “wherefrom, sitting at ease [ Teufelsdrockh] might see
the whole life-circulation of that considerable City” (15). Further, as Jessop points out,
Carlyle makes reference 1o an ‘engine’ of surveiliance, the camera obscura, of which
TBdinburgh had iwo prompting Jane Cartlyle to write with a paranoid edge, ‘Iook about for
a nice pleasant Hitle garret that has a fine view]... Jout of reach of the camera obscura’ ¢
In a book about the coexistence of the physical and the spiritual, Carlyle produces his
critique of a rational, materialistic philosophy by transtooming its own imagery.
Teufelsdrockh can see the whole town, as in the Panopticist dream, but his observations
suggest that his is a different kind of tower. Teufelsdrockh does not observe mei as
statistics, he does not desire that the subjects of his reveries should adapt to the machine,

but is fascinated by their individuality, their variety, their humanity:

Courters arrive bestrapped and bebooted, bearing Joy and Sotrow bagged
up in pouches of leather]... fthe lamed Soldier hops painfully along,
begging alms]... [The Lover whispers his mistress that the coach is ready;
and she, foll of hope and fear, glides dowa, to fly with him over the
borders: the Thief, still more silently, sets-io hus picklocks and
crowbars|...]Gay mansions|...Jarc full of light and mmusic and
high-swelling hearts; but, in the condemned Celis the pulse of life beats
tremulous and faint. (Works, 1: 15-17)

16 Jessop, ‘“A Strange Apartment™’, p.127
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Teufelsdrockh’s world~view is different from Bentham’s, just as Carlyle’s vision
of the mind differs from that of the materialist. However, one has to be aware of the
possibilities for ‘power of mind over mind’ which are present in both Teufelsdréekh
himself and Sartor Resartus as a whole, but which differ crucially from the mechanism
of Benthamite controls. The models for these opposing types of power are to be found in
two systems of education which are discussed in the central biographical section of
Sarior Resartus. Teufelsdrockh’s injurions eduecation is described in terms of machinery,

(113

Greek and Latin were ““mechanically” taught’, his teachers ‘inanimate, mechanical
Gerund-grinder[s}’, concurring with his opinion in ‘Signs of the Times’ that “intclicct, the
power man has of knowing and believing, is now nearly synonymous with Logic, or the
mere power of arranging and communicating’, the like of Smith and Fume being referred
to as grinders in the ‘Logic-mills’ (Works, 1:84; 27:74-75). This type of rational, sceptical
education deadens man’s soul. If does not “foster the growth of anything, much more of
Mind, which grows, not like a vegetable (by having its roots littered with etymological
compost), but like a Spirit, by mysterious contact of spirit; Thought kindling itself af the
fire of tiving Thought’ (Works, 1:84). Benthamite power, like the rational, materialistic
education seeks to transform the miind by providing the cause (instruction or

environment) to bring about the effect (moral or intellectual improvement), in a process

debated with crunching stmplicity by La Mettric:

As we can see, there is nothing simpler than the mechanism of our
education! It all comes down to sounds, or words, which are transmitted
from one person’s mouth, through another’s ear and into his brain, which
receives at the same time through his eves the shape of the bodies for
which the words are the arbitrary signs. (Man Machine, 11-13)
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Carlyle questions materialist notions of gaining knowledge of the world by
soggesting that thore are things beyond the ken of linguistic and visual representation
which can be communicated by “mysterious contact of spirit” (Works, 1:84) Both
Teufeisdrockh and Sarfor provide an example of this contact. Sarfor does not instruct,
but provides a spark of human thought at which the reader must kindle bis own mind.
The fictional Editor of Teufelsdréckh’s philosophy impresses the fact that the ideas
contained in the book are intended as inspirational rather than preseriptive; that to read

the book provides the opportunity of a new way to read the world:

We are to guide our British Friends into the Mew Gold-country, and shew
them the mines: nowise to dig out and exhaust its wealth, which indeed
remains for all time inexhaustible. Once there, let each dig for his own
behoof, and corich himself. (Works, 1:166)

Interestingly Carlyle’s use of mineralogical terms in describing the inspirational nature of
Sartor suggests the subsuiming of the scientific within the transcendental. Further,
Carlyle’s use of the language of material gain — the reader “enrich[es] himself” - sets up
a contrast between the aims of Benthamite and Teufelsdrockhian views of social control
and morality, Through the ‘Machine of Society’, religious law or morality, ‘the Sense of

(349

Right and Wrong in Man’, is replaced by ““accounting for the Moral sense™.'” The
absoluies of good and evil give way to environmental considerations and morality

becomes a matter of cause and effect, the responsibility for which lies with the state

7 ‘Shooting Niagara; and After?’ (1867), Works vol. 30, pp. 28-29.
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rather than the individual;

This “supertor morality’ is properly rather an “inferior criminality,’
produced not by greater love of virtue, but by the greater perfection of
Police, (Works, 27.78)

This materialist paternalism has as 7is nitimate aim the maximisation of the citizen’s
utility. Foucault’s description of Benthant’s Panopticon as the “utility of power” can be
extended {o suggest that the normalisation of society’s fransgressors was conceived of as
leading to a more economically efficient society, a point Carlyle makes in “Sigas of the
Times” when he says that government is “to the discontented, a “taxing-machine;” 1o the
contented, a “machine for securing property.” Its duties and its taults are not those of a
father, but of an active parish constable’. (Works, 27.67)

Like Sarvor as a whoie, Teufelsdrockh himself represents a contrast to physicalist
nlotions of education and control, as an agent of the fire of human thought. The Uditor
refers to Teufelsdroekh’s philosophy as “an enormous Pitchpan which our Teufelsdréckh
in his lone watchtower had kindled, that it might flame far and widc through the Night,
and many a disconsolately wandering spivit be guided thither to a Brother’s bosom!’
{Works, 1:235). Like the watcher in the Panopticon, at the end of Sarfor Teutelsdrickh is
absent from his tower. The watcher’s absence signalled a sinister combination of utitity
and control, whereas Teulelsdrackh’s disappearance is a mystery enacted while the
‘Beaconfire blazed its brightest” (235-234).

This benign, inspirational power relies on a communing of vibrant, spiritual

beings. The mind is not a machine and to treat it as such is to cultivate inlramanity. In the
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‘Pure Reason’ chapter of Surfor Teufelsdrdokh criticises Scicnce based on “Logic alone’,
his distrust of the divorce of the cerebral from the peculiarly human capacity for emotion
leading him 16 preduce a grotesque itmage of the buman head which again aitacks

physicalist notions of the mind:

And what is that Science, which ibe scientific Head alone, were it
screwed off, and|...Jset in a hasin, to keep it alive, could prosecute
without shadow of a beart, -- but one of the mechanical and menial
handicrafis, for which the Seientific Head (having a soul in it) is foo
noble an organ? {(53-54)

This detachment of the scientific head, prefiguring the image of a computer, significantly
follows a passage wihich seems to refer to contraptions such as Babbage’s Analytical

cngine:

‘Shall your Science,” exclaims [Teufelsdréckh], ‘proceed in the small
chink lighted, or even oil-lighted, underground workshop of Logic atooe;
and man’s inind become an Arithmetical Mill, whereof Memory is the
Hopper, and mere Tables of Sines and Tangents, Codification, and
Treatises of what you call Political Economy, are the Meal?’ (53)

It is worth noting that Babbage’s Analytical Engine was the first to supplement the
storage capacity of the computer with a mdl. Carlyle’s interest in mathematics at
Edinburgh University, his knowledge of Babbage’s work as early as 1831, and a personal
acquaintance with Babbage (described by Carlyle as having “viper eyes’ and the “acridest

egotism’ ), may suggest that he was aware of the theoretical ideas which preceded
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Babbage’s actual proposal to the Government in 1834,%

Carlyle’s eritique of the ‘scientilic Head’ and the need for “soul’, echoed in
Dickens’s comment from 1847 on the hmitations of Babbage’s work -~ “Not all the
figores that Babbage’s calculating machine could turn up in tweaty generations|...Jwould
stand up in the long run against the general heart” -, confirms the central thesis of ‘Signs
of the times’; that “the Body-politic [is] more than ever worshipped and tendered; but the
Soul-politic less than ever” (Ackroyd, 510; Works, 27: 67). Given Carlyle’s attack on the
mechanistic, one might assert that a value iudgement was being made; the spiritual is
good, and the physical bad, This would then entail a rejection, or at least a re-failering of
science. And for many eritics Carlyle’s dilemina between the scul and body has led them
to search for recongiliation or resclution in his writing. They identify points where
Catlyle subsumes the mechanistic into a transcendental phtlosophy, so dispelling the
problematic dualism of outward and inner. Sussman, in response to what he sces as
Carlyle’s rejection of ‘the machine as a philosophic metapher’ and altraction to ‘the
tangiblc iron and stecl machines of his day’, suggcests that he “sought to brcak this union
by absorbing the machine into his transcendental philosophy’ (14-15). Moore sees the
‘prand chimax’ of ‘Organtc Filaments’, and the subsequent ‘Natural Supematuralisin’, as
finally uniting the opposites of science and religion which bhave “inform]ed] the whole
work so far’.'? Both Sussman and Moore provide examples of Carlyle’s spiritualising
science. For instance Sussman is right in saying that Carlyle admired Richard Arkwright
and James Watt because they worked from inspiration rather than pure analysis so

absorbing them into his transcendental vision, a point which Moore emphasises in both

B Froude, Thomas Carlyle: A History of his Life in Londor, 1. 200,
2 “Carlyle and the “Torch of Science™, p.20.
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‘Carlyle and the “Torch of Science™ and *Carlyle and Goethe as Scientist” when he says
that Cavlyle differentiated between an older ideal of science with wider connoiations of
intuitive knowledge, and mechanical sciences with their analytical process.”® As Chapple
points out the latter detinition of science, ‘a systematic study of the matexial and natural
universe’, had, in the nineteenth century, replaced the definition of science as any
‘knowledge acquired by study’ (1). However, to accept this as Carlyle’s final stance is to
ignore his fluctuating epistemology, his ability to see the impossibility of the ideal in the
human experience.

Carlyle does generally reject mechanical philosophies. But his admiration for
soine of the benefits of the machine, although tempered by concern at the manner in
which those benefits are utilised, allows him to praise Industrial progress. Sussman

quotes from “Signs of the Times” to iltustrate Carlyle’s spirituatisation of the machine:

The shuttle drops from the fingers of the weaver, and falls into iron
fingers that ply it faster. The sailor furls his sail, and lays down his oar;
and bids a strong, unwearied servant, on vaporous wings, bear him
through the waters. (Sussman, 23).

However, he omits the previous sentence:

Our old modes of exertion are all discredited, and thrown aside. On every
haud, the living artisan is driven from his workshop, to make room for a
speedier, inanimate one. (Works, 27 59)

2 Sussman, p. 26; “‘Carlyle and the “Torch of Science™, p. 16, ‘Carlyle and Goethe as
Scientist’, in Carlyle and his Contemporaries, pp. 21-34 {p. 33).
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Carlyle’s admiration for “individual endeavour’ 1s evident in his reference to the
weaver’s ‘modes of exertion’ (Works, 27: 63). The negative connotations of “discredited’
and ‘thrown aside’ reveal his hostility to the hasty rejection of the vital, as represented in
the ‘living artisan’, in favour of the ‘inanimate one’. The speediness of the new machine
represents the move toward utility over humanity which provoked Carlyle’s anxiety.
Machine does not, as Sussman suggests, “takel[...Jon the qualities of life” (23). Rather,
Carlyle applies a physiological description to the machine to ironise its replacement of
the human. Indeed Sussnran denies that there is any irony at all in Carlyle’s

‘Macauley-like praise of technological progress’ (23);

What wonderful accessions have thus been made, and are still making to
the physical power of mankind, how much beiter fed, clothed, lodged
and, in all cutward respects, accommodated men now are, or might be,
by a given quantity of labour, is a grateful reflection which forces itself
on every one. (Works, 27: 60) [my italics]

Carlyle’s qualitication (“or might be’), however, indicates the source of his irony. His
concern, repeated in Past and Present (1843), is that a society based on material gain
rather than spiritual values cannot be improved by technological advances alone:
‘England is full of wealth, of multitarious produce, supply for hiwman want in every kind,
yet England is dying of inanition” (Works, 10: 1). Of course “inanition’ refers to
individuals® real starvation but also to the country’s spiritual state; socicty is cmpty,
hollow, exhausted. The Machine Age may have increased production but, in practice, it is
not fairly disiributed - “Touch it not, ye workers, ye master-workers’ {Works, 10: 1).

Further, even those who own the means of production do net profit from it - “We have
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samptuous garnitures for our Life, but have forgotten to /ive in the middle of theny’
{Works, 10: 5). Without its soul, England lacks the fair and mutually beneficial
labour-relations to take advaniage of progress.

Carlyle’s reservations are therefore in stark contrast to those who view their
society’s progress with “grateful reflection’. Sussman fails to pick up on the nuances of’
Carlyle’s toue, evident in the implications of ‘forces itself on everyone’, suggesting an
clement of unquestioning zeal i the supporters of progress: ‘It isf...]the age which, with
its whole wadivided might, forwards, teaches and practises the great art of adapting
means to ends” (Works, 27. 59). This “undivided’ is the key to Carlyle’s response to
mechanism. 1t is the single-minded dominance of machines and mechanistic thinking
which disturbs him, a peint he makes when he advocates a ‘right coordination of the
two’; “the inward or Dynamical’ and the ‘outward or mechanical’ (Works, 27: 73).
Carlyle may at times speak of science as intuitive or transcendental, but he nover loscs
sight of the mechanical as physical. His admiration for the machine does not have to be
spiritualised to be legitimised, it merely has to be put in its place. Cariyie’s call for right
coordination represents a desire to balance two distinct properties, a point Jessop also
recognises when he refers to Raymond Williams’ claim that ‘there is a genuine balance

in this essay [Signs of the Times]” (Jessop, 150

Undue cuitivation of the inward or Dynamical province leads to ideal,
visionary impracticable courses, and especially in rude eras, 1o
Superstition and Fanaticism, with their long train of baleful and
well-known evils. Undue cultivation of the outward, again, though iess
immediately prejudicial, and even, for the time productive of many
patpable benefits, must, in the long-run, by destroying Moral Force,
wihich is the parent of all other Force, prove not less certainly, and
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perhaps still more hopelessly, pernicious. (Works, 27: 73)

Carlyle’s own impulse towards the ideal is, as was seen in chapter 3, always checked by
an underlying urge toward the practical, so the spiritualising of science represents only
one aspect of his thonght, 1lowever, 1n dealing with Sarior Resartus, Moore misses this
by identifying Carlyle with Teufelsdrockh’s transcendentalisin ~." “Teufclsdroekh is
Carlyle’s literal, and also his figurative, spokesman’ (:l“orch of Science, 12). Although
Moore recognises the Fditor’s role as rationalist in Sarfor, he does not grasp that the two
men represent Catlyle’s own conflicting thoughts. He sees *Organic Filaments” and
‘Natural Supernaturalism’ as the climactic chapters of Sartor in which the dualisms of
the text are resolved, but does not question why, in that case, the book ends on a dialectic
note - ‘have we not lived together, though in a state of quaricl’ ~ nor why both ‘nay’ and
‘yea’ are “everlasting” (Works, 1. 238).

Of course, the maintaining of dualism, that allows value to the ‘outward” and
inner’, 1s also suggested by Carlyle’s ambiguity of tone. Again, as in Sartor,
Teufelsdréckh speaks as Diogenes and vice versa, If we return to Curlyle’s comments in
‘Signs of the Times™ on the improvements wrought by technology, we see a complex
inicrplay of the scrious and ironic. When he exclaims, ‘how much better fed, clothed,
lodged and, in all outward respects, accominodated men now are’, Carlyle would seem to
be parodying the enthusiastic rhetoric of progressionists, but not to deny 1ts truth. Sceptic
speaks as beltever and believer, as sceptic.

A similar response is evident in the example Sussman uses of Carlyle’s account

of his first raitway {rip:
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The whirl through the confused darkness, on those sicaim wings, was one
of the strangest things I have experienced -- hissing and dashing on, one
knew not whither|...JWe went over the tops of houses -- one town or
village I saw clearly, with its chimney heads vainly stretching up towards
us -~ under the stars; not under the clouds but among them. Out of one
vehicle into another, snorting, roaring we flew: the likest thing to a
Faust’s flight on the Devil’s mantle; or as if some huge steam night-bird
had flung vou on its back, and was sweeping throngh unknown space
with you, most probably towards London.?!

Sussman notes that Carlyle substitutes the vitalistic image of a bird for the mechanistic
{although “steam night-bird’ suggests combination rather than substitution), but the most
striking point of the description is the wonder inherent in its satanic imagery. This does
not however mean mechanical becomes franscendental, As in Sarior when the god-bom
delighted in the earthly here there is a sense of awe at the diabolic. Ambiguity creates
dual possibilities. A refationship between body and soul is Indicated, but one which does
not negate either or subsume one within the other. To accuse Carlyle of subsuming all
science in transcendentalisin would be to convict him of the very practice he atlacks.

Inney and outer, dynamic and mechanic are different ;

To speak a little pedantically, there is a science of Dyramics in man’s
fortunes and nature, as well as of Mechanics. There is a science which
treats of, and practically addresses, the primary and unmodified forces
and energies of man, the mysterious springs of Love, and Fear, and
Wonder, of Enthusiasm, poetry, Religion, alt which have a truly vital and
infinite character; as well as a science which practically addresses the
finite, moditied developments of these, when they take the shape of
immediate “motives’, as hope of reward, or as fear of punishment.
(Works, 277, 68-69)

2 Froude, Carlyle; A History of his Life in London, 1. 167, Sussman, p. 25,

B AR SO PP U3 T
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Like body and soul in man, the dymanic and mechanic are different but both togeiher
copstitute human existence. Carlyle’s ambiguity and fluctuating epistcmology represent
the unknowable, intertwining relationship between the two: “To define the limits of these
two departments of man’s activity, which work into one another, and by means of one
another, so intricately and inseparably, were by ifs nature an impossible atiempt” (Works,
27: 73). Further Carlyle’s dislike of Superstition and Fanaticism leads him to exclude the
“‘andue cultivation’ of the mner as a counter to the over-mechanisation of his present
society.

Although he is opposed to the application of mechanistic ideas to the spiritual
nature of man, especially the mind, Carlyle is certainty of the opinion that mechanism in
ilself is not in any way evil. In “Signs of the Times’ he recognises that mechanistic
philosophies are ‘groumded on little more than metaphor” but that ideas can ““hardeni...]
into a shell,” and ‘the shadow we have wantonly evoked stands terrible before us’
(Works, 27. 66). In other words, 1f is man, not machine, who dictates the propensities of

his society:

For man is not the creature and product of Mechanism; but in a far uer
sense, its creator and producer]...]This deep, paralysed subjection to
physical abjccts comes not from Nature, but from our own unwise mode
of viewing Nature. {Works, 27: 72, 81)

Although Kingsley would argue that God was the creator he would certainly agree that

the machine merely presented man with dual possibilities, to use it for good or bad
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(Works, 27. 70).
In a series of lectures on science, Kingsley indicates Cailyle’s influence over his

own thought by citang him as a major scientific thinker:

And let me say that the man of our days whose writings cxemplify most
thoroughly what I am going to say is the justly revered Mr. Thomas
Carlyle. As far as T know he has never wrilten on any scientific subject,
For aught I am aware of, he may know nothing of mathematics or
chemistry, of comparative anatomy or geology. For aught T am aware of,
he may know a great deal about them all, and, like a wise man, hold his
longue, and give the world merely the results in the form of general
thought. But this I know,; that his writings are instinct with the very spisit
of science; that he has taught men, more than any living inan, the
meaning and the end of science; that he has taught men moral and
intellectual courage; to face tacts boldly, while they confess the
divineness of facts; not to be afraid of Nature, and not to worship
Naturef...]That he would have made a distinguished scientific man, we
may be as certain from his writings as we may be certain, when we see a
tine old horse of a certain stamp, that he would have made a firsi-class
hunter, though he has been unfortunately all his life in harness.”

Unlike Carlyle, Kingsley did not restrict himself to general though on scicntific matters.
Kingsley’s scientific writing is primarily in the form of Jeciures for the masses which
verge on the patronising. He does concern himself in these with the theoretical questions
of the day but his approach is practical and his intentions didactic rather than dialectic.
Contrasted with Carlyle’s intermittent flirtations with the transcendental, Kingsley often
fully and clearly expresses a belief that science is a part of religion. He cmploys religious,
alimost evangelical, rhetoric in describing ifs benefits as when he preached at St.

Margaret’s, Westminster four days after the opening of the Great Exhibition of 1851 ;

% ‘Science’, in Scientific Lectures and Essays, (London: Macmiilan, 1880), p. 249.
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It these forefathers of ours could rise from their graves this day they
would be inclined to see in our hospitals, in our railroads, in the
achievements of our physical science, confirmation of that old
superstition of theirs, proofs of the kingdom of God, realizations of the
gifts which Christ received for men, vaster than any of which they had
dreamed. (LM, 1: 221)

Further, Kingsley seems to lack the scepticisin evident in Carlyle™s writing as o the
benefits of technology. In the preface to Sciertific Lectures and Essays (mostly given in
the 1860s and 70s and gathered together in one volume in 1880), be expounds on the
“fresh amount of employment, of subsistence, which science has, during the last century,
given to men’ (10). This earnestness may be the root of Kingsley’s admiration for Carlyle
but also an indication of how they ultimately differ. Tt would appear, in many of his
comments on Catlyle’s writing, that he is entircly v;mzlwax'e of any irony, a point evident
in a comment made after an afternoon’s visit 1o the Cartlyles which Guy Kendail

identifies as a moment of “‘disillusionment’;

‘Never heard I,” he says, ‘a more foolish outpouring of Devil’s docirines,
raving eynicism which made me sick. I kept my temper with him: but
when 1 got out T am afraid T swore with wrath and disgust, al least [ lelt
no doubt in my two friends’ minds of my opinion of such stuff - ali the
ferocity of the old Pharisee without Isaiah’s prophecy of mercy and
salvation - the notion of sympathy with sinners denounced as a sign of
innate ‘scoundrelism’, a blame I am very glad to bear[...]I never was 50
shocked 1n my life, and you know 1 have a strong stomach and am not
casily moved to pious horror,” (Kendall, 28

It would seem that the alienation which Teufelsdrdckh’s buckram-case of sarcasm had

caused was also evident in the eftect of Carlyle’s own conversation.

23 Kendall traces this comiment to a letter written to F.D. Maurice in 1856.
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Kingsley’s earnest response fo the machine is evident in his preface to the
Scientific Lectures and Essays when he quotes from an essay “urging the jostitution of

schools of physical science for artisans’;

The discoveries of voltaic electricity, electromagoetism, and magnetic
clectricity, by Volta, OErsted, and Faraday, led to the invention of
electric telegraphy by Wheatstone and others, and to the great
manulactures of telegraph cables and telegraph wire, and of the materials
required for them. The value of the cargo of the Great Eastern alone in
the recent Bombay telegraph expedition was calculated at three millions
of pounds sterling, It also led to the employment of thousands of
operators to transmit the telegrapbic messages, and (o a great increase of
our cominerce in nearly all its branches by the more rapid means of
communications. The discovery of voltaic electricity further led to the
invention of electro-plating. (10)

And s0 it goes on, listing benefits to country and Empire. Nowhere in Carlyle do we find
anything like this. And yet, if we look deeper, Kingsley did have anxieties over
industrialism and the possible misuse of technology which certainly resemble, if they are
not influenced by, Carlyte.

In the virtually unknown text of three lectures given to the Royal Institation on
the Ancien Regime, Kingsley ends his rather idiosyncratic history of pre-revolution
France by considering how his age will be viewed by fiture historians and asks whether it
will be considered an age of progress. Like ‘Signs of the Times” and Sartor Resarius
Kingsley’s fecture highlights the deficicncics of ninefcenth-century scicnce. He points out
that present day scientists have merely developed the ideas intoitively discovered by
greater men of the past century. And, hke Carlyle, he characterises the science ot his age

as rational, physical and lacking an understanding of man’s emotional nature or of larger,
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spiritual themes. He asks,

Whether our positivist spirit, our content with the collection of facts, our
dread of vast theories, 15 not a symptom -- wholesome, prudent, modest,
but still a symptom -- of our consciousness that we are not as our
grandfathesrs were; that we can no longer conceive great ideas, which
illumine, for good or ¢vil, the whole mind and heart of man, and drive
him on to dare and suffer desperately ®

Also like Carlyle he attacks a mechanical education system which has become merely
‘improved constitutions, and improved book-instruction” {129-30). That ‘Signs of the
Times” was a major influence on this piece (although the lectures were delivered four
decades later in 1867) is clear from Kingsley’s distinguishing between ‘men of science,
whether physical or spiritual’ and his assertion thai, although mechamcal science had s
advantages, ‘no outward and material thing 1s progress; no machinery causes progress; it
merely spreads and makes popular the results of progress. Progress is inward, of the soul’
(129). The enthusiasm in the preface of Scientific Lectures and Lissays, written around
the same time, for transport and conununication technology has become muied -
‘Railroads? electric telegraphs? ail honour to them in their place: but they are not
progress; they are only the truits of past progress’ (129).

This difference may merely be due to audience. In his lectures and essays he
addresses himself to the artisans he hopes to inspire and teach. His patronising manner
resembles his writing for children and it is clear that he considered the artisans unabie to

understand the more complex sentiments of the lecture delivered to the intelligent

2 Three Lectures delivered at the Royal Institution on the Ancien Regime (London:
Macmillan, 1867), p.129.
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members of the Royal Institution. This is not to say that he was not an enthusiast (after
all he belicved thal working men should learn about science) but that the popular image
of Kingsley as the Victorian parson/didact sometimes conceals a more complex
character. As we saw 4 straln of anxiety benecath Kingsloy’s carelully constructed
synthesis of sexuality and religion, here he displays a darkncss which matches Carlyle at
his imest apocalyptic and prophetic. We have already seen how both men criticised the
organisational nature of nincteenth-century mechanisms, both referring to the collecting
of facts. In addition, although Kingsley says that the ““triumphs of science™]...Jhave been
as yct, as far as I can sce, nothing but blessings’ he harbours doubts over the pussible
future misuse of techuology which resemble Carlyle’s concern over the control of the
Machine of Society. Kingsley makes a link between the political and philosophical
mechanisms which Carlyle viewed as exerting control over the minds of men, and the
manner in which the machine might facilitate that control. In contrast with his admiration
for communications lechnology, expressed in the preface to hts scientific essays, here

Kingsley employs an image which chillingly prefigures the computer networks of today:

[ have my very sexious doubts whether [the triumphs of science] are
likely to be blessings to the whole human race, {or many an age {o come.
1 can conceive them — may God avert the omen! -- the instruments of a
more crushing exceutive centralization, of 2 more utter oppression of the
bodies and souls of men, than the world has yet seen. I can conceive --
may God avert the omen! -- centuries hence, some fiture world-ruler
sitting at the junciion of all ratlroads, at the centre of all telegraph-wires
-- a world-spider in the omphalos of his world-wide web. (131)

Indecd, Kingsley’s dark vision of the future can be said to rescmble Wells’s concera over
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the role of technology in war:

Let us remember that the things themselves are as a gun or & sword, with
which we can kill our enemy, but with which alsc our enemy can kill us.
(dacien Regine, 130-1)

But, like Wells who in The Salvaging of Civilization advocated that mankind had fo learn
to “control its pugnacity’ rather than abandon technological development, Kingsley is
also capable of a vision where the machine heralds a possible utopian future, articulaied

in religious terms;*

And yet science may scale Olympus after all. Witheut intending it,
almost without knowing if, she may find herself, hereafter upon a summit
of which she never drcamed; surveying the universe of God in the light
of Him who made it and her, and remakes them both for cver and ever.
On that summit she may stand hereafter, it only she goes on, as she goes
now, in humility and in patience; doing the duty which lies nearest her;
lured atong the upward road, not by ambition, vanity, or greed, but by
reverent curiosity for every new pebble, and flower, and child, and
savage, around her feet, (dncien Regime, 135-6)

Both Carlyle and Kingsley recognise the folly of scieniific progress without moral
progress and the limited nature of mechanistic thinking. But Kingsley’s work dififers in
tone. His educatory scicncc lecturcs arc almost wholly optimistic and, as we shall see,
engage positively with the evolution debate of the day, but, in the Ancien Regime, he
reveals anxieties very like Carlyle’s, Kingsley’s earnestness means that he does not

employ the ambiguity or irony which informs all Carlyle’s writing. Farther, although he

B H.G. Wells, The Salvaging of Civilization (London: Cassell, 1921), p.10,
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expresses his fears, they arise from the possibility that machines may be misused rather
than from the interimingling of the god-like wath the Fausiian that for Carlyle defines the

human condition.




Chapter 5:

Social Pestilence and Miracle Cures: Divine and Secular Law

Carlyle and Kingsley were able to resist the extension of mechanistic criteria to the body
and soul because of the difference between organic matter and a manafactured machine,
but the advances within the natural sciences and their emphasis on man's material nature
were less easily refuted.

So for instance, as Peter Bowler has pointed out, evolutionary theories had
implications for how Victorians viewed 'the moral character of mankind'. This was partly
because 'by the middle of the century few educated people could escape the realization
that{... jthe Creation by God offered at best only a symbol’ but also because its seemingly
random natore contradicted the view of an ordered universe with a system of morality.
Bowler explains bow evolutionary ideas were then adapted within politics 1o stave oif the
threat of disorder which evolution posed - ‘the idea of progress was of central importance
because it offered a compromise between the old creationism and the more extreme
manifestations of the new materiatism’.! And, of course, Darwin's theory of natural
sclection, which was later adapted to apply to social evolution as survival of the fittest,
became a justification for individualisin and class mobility. The questions raised by
emerging evolutionary theories were therefore pait of a general wovenment which I waint
to address in this chapter by looking at some of the coneepts of man's nature and
relationship with God which Carlyle and Kingsley identified and cngaged with, whetber
in a positive or negative manner.” I shall focus mainly on their responses to three
1 Peter Bowler, The Invention of Progress (Oxford: Basil Blackwell, 19893, pp. 4-5.

2 Although the texts which I shall deal with in this chapter pre~date Darwin’s Origin of
Species (1859), as I pointed out in chapter one, the discussions surrounding botany,
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interrelated arcas which we can terin natural sciences; the treatment and identification of
diseasc and sanilary reform, and theories of evolution which held currency prior to
Darwin's Origin of Species, a book whose influence, especially on Kingsley, I will treat
in chapter six. However, these sciences did not develop within a vacuyum, but can be
related io broader concepts of man's place within society and I shall also be cousidering
their importance to the Condition-of-Eupland question and the political and spiritual
solutions breached by both writers.
The nature of man was a central topic of debate within the natural sciences. In E
simple terms a purely Creationist view held that man's bebaviour, bodily health, morality
and so on were created by and dependent on his relationship with God, whereas a purely
materialist thinker would contcnd that man was a product of a number of physical
agencies, wicluding environment, This concern with the manner in which man and his
character, or soul, is created has implications for the Condition-of-England guestion .
because it is integral to the way in which society can be improved, providing as it does an
indication of how character may be affected or changed. Whereas Creationism would
presuppose that morality was a matter of personal sin within a divinely ordered system of
right and wrong {redemption being possible only through prayer and God's grace),
materialist approaches suggest that man is shaped by his environment and that alf
concepts of night and wrong are thercfore relative to that envireniment. Under this fatter
view change could then be effected through social reform which would improve man's

sutroundings, working conditions, economic situation and so on. If society’s problems

bictogy and palaconiology were well under way earlier in the century and it is ¢lear that
both Carlyle and Kingsley engaged with the guestions on man’s nature which texts such
as Chambers’ Vestiges posed.
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demanded a schufion then the two opposing ideologies of Creationism and Materialism
upheld {wo oppasing kinds of law; divine and secular.

In the debate over public health in the nineteenth century the two approaches
clashed. Although advances were being made in both medical and sanitary science they
were, like evolutionary ideas, partly based on empirical evidence and partly on

(113

theoretical conjecture, in a phase when, as Beer has pointed out, ““a fact is not quite a
scientific fact at all” and when “the remmant of the mythical” is at its most manifest'.* As
1 indicated in chapter two this led, even among the medical profession, o a.
mythologizing of pestilence, especially in the case of cholera which was <escribed by
oite doctor as 'outlandish, unknown, monstrous' (Haley, 6). The tnvisible and fearfut
nature of disease seemed to legitimise theories of miasma, the poisonous gas which
Victorians belicved was emitted by dirty watcer, rofiing meat, vegctation and infocted
human bodies. Later the discovery of bacteria served to confradict these ideas and the
vectors of various diseases were discovered. For instance, it was found that typhus was
passed by fleas, while cholera was carvied in water and other products such as bread.
Fears over dirty water supplies were well-founded and cleaning up polluted streels was a
step in the right direction but, imtil bacteriology was discovered, specific knowledpe of
how diseases were actually carried was lacking. The famous example of the Great Stink
{1858/9) during which disinfected cloths were placed over the windows at Wesiminster
to keep out the miasmic gases emanating from the polluted Thames shows how

unsophisticated and misguided discasc provention often was. As Halcy points out, ‘it

should have been a blow to the theory of pythogenesis [the dirt which resulted m

3 Darwin's Plots {(London: Routledge & Kegan Paul, 1983), p. 4.

OV e
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miasma] when no outbreak of fever ensued from this monsirous stench’ (10).
Miasina also provided a metaphor {or the spreading of moral sickness in society.
he fantastical and unknown properties of disease and its insidious perimeation,
cspecially of the city, lent themselves to imaginative discowrse, as when Dickens allows
the images of sickness and a miasma-like fog throughout the Chancery-blighted society

to permeate Bleak House:

Fog everywhere. Fog up the river, where it flows among the gree aits and
meadows; tog down the river, where it rolls defiled among the tiers of
shipping, aud the waterside pollutions of a great (and dirty) city."

But more prosaic literature, such as journal articles and sanitary reports, also maintained
a link between environment and moral degradation as well 45 using the pestilence
metaphor to identify the spread of social disharmony.”

Bruce Haley accounts for this tink when he discusses the advances being made in
both phystological and psychological treatment in The Healthy Body and Victorian
Culture. There he charts the emergence of a holistic approach o medicine, one which he

labels ‘psychophysiotogical®;

4 Charles Dickens, Bleak House, ed. Norman Page (Londoi: Pengain, 1985), p. 49.

5 M.W. Flinn contends that one of the ‘most vaiuable conlributions’ o the advance of
social policy in Fdwin Chadwick’s Report on the Sanitary Condition of the Labouring
Population of Gt. Britain, presented to the House of Lords in 1842, was its “unequivaocal
statement of the interaction of bad and inadequate housing with intemperance,
immorality, bad spending, as well as disease’ (Introduction to Chadwick’s Report
{Edinburgh: Edinburgh University Press, 1965], p.58). The utilitarian statistician and
sanitary reformier, W.A, Guy, in an article on ‘Churcli Lane, St. Giles’, speaks of thie
overcrowding and dirt in that area but points oui that “# is not within ihe province of
statistics to reveal the moral consequences of these physical evils’ {(Fraser’s Muguzine,
37 (Maxch 1848), pp. 257-260 (p. 259).
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Through the notion of ascending dependencies, all knowledge of man
and his activities is shown to ground itself naturally in the study of the
body: the physiology of the brain ‘depends on’ that of the body as a
whole; the make-up of the mind depends on that of the brain; and a
person’s social activity depends on the constitution of his mind. (18)

However, although this recognition of the interdependence of mind and body suggests 3
breaking down of a dualistic division of the self, Haley also points out that, in looking for
solntions to mental disturbances 'the bias was usually toward physical descriptions and
remedies, even for diseases we would now consider wholiy mental’ (24). Indeed,
Southwood Smith, a doctor and contributor to the Poor Law Commission’s report ou
sanftary conditions i 1838, is quoted as contending that ‘the mind is dependent on the
body' (Haiey, 17). The emphasis within Victorian culture on the ;effect of physical health
on the mind is indicated by the aphorism mens sana in corpore sano ( “a healthy mind in
a healthy body”) which was 'a living ariicle of faith {o millions' (Haley, 23). Haley
tdentifies Carlyle and Kingsley as exponents of this aphorism, although he contends that
they define holistic healih as springing from different sowrces, Kingsley 'direct{s] his
concept of health towards matters pertaining to {the body{ whereas Carlyle only views
the body as 'the divinely created manifestation of the soul, iis “vehicle and implement™
(117, 72). What is clear is that both writers consistently use the image of socieiy as
practically and metaphorically diseased. An occurrence of the early 1850s, allows us o
understand the importance of the debate on the causes and cures of disease and it
implications for how man viewed the rolationship between hiraself, the world and God.

The Edinburgh Presbytery's petition to Queen Victoria for a national fast against
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cholera in 1853 {referred to in chapter one), and Lord Palmefston‘s refusal, 18 a defining
moment in what was really a slow scientific revelution. The Presbytery’s request reflects
the religious belief that God could inflict judgements on the carth's population and could
be appeased into withdrawing that judgement through a show of religious devotion and
repentance. Further, the call for a fast places this approach within an ascetic tradition
which suggests, paradoxically, that to maintain the body's health i must be mertified and
denicd. Palmerston's response to the Presbytery that water and lime applied to the dirly
environment which caused discase would do more to alleviate suffering than fasting,
reflects the growing acceptance of sanifary science singe the last cholera fasis of the
1840s had been enacted. However, as | shall consider later, it is also a transformation of
an ascetic iradition of cleanliness which we most readily equate with Calvinism, inte a
scicatific act. It may also indicate an increasing reaction against micrventionist views of
God in a soctety which was rapidly reassessing its religion in the face of emerging
scientific evidence,

Kingsley was armmong those who argued that this new evidence could be wholly
reconciled with their religious {aith. Indecd, in Janvary 1854, Kingsley produced an
atticle for Fraser's Magazine eatitled 'Lord Palmerston and the Presbytery of Edinburgly
to make it clear that members of the clergy could and should support sanitary reforin,
There he claimed that at 2 dinner attended by 'staunch members of the Church of
England]... fthey were, without a single exception, on the side of the broad churchman,
science, and comimoi-sense’ apart from one 'worthy fanatic’ whe attacked Palmerston ‘on

the ground that Cholera was “God's judgement on the sin of filth™.° Kingsley's also

6(,haricsl{mgsk:y, Lord Palmerston and the Presbytery of Edinburgh’, Fraser's
Magazine, 49 (January, 1854), pp. 47-53 (p. 47).
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published four sermons called "Who Causes Pestilence? in support of Palimerston and the

cause of sanitary reform:

1 feel bound to express my gratitude to Lovd Palmerston for having
vefused to allow a National Fast-day on the oocasion of the present
re-appearance of pestilence, and so having prevented fresh scandal to
christianity, fresh excuses for the selfishness, laziness, and ignorance
which produce pestilence, fresh tfurning men's minds away from the real
causes of this present judgement to fanciful and saperstitions ones.”

These sermons were, in fact, not newly written, Kingsley bad delivered all four fo his
congregation 1 1849 during an earlier cholera outbreak, the acknowledgement of
Palmerston being part of a preface added when the sermons were published in 1854.
However, the otherwise unchanged published senmons allow us to look at the views
which Kingsicy held in advance of the publication of his two social novels of the ate
1840s Yeast and dlton Locke. The scrimons often elucidate the stance he takes inn both
novels, both on sanitary and other reform and wider notions of the relationship between
science and religion. Tt is possible to claim, in the Light of these sermons and the essays on
Science and Superstition delivered at the Royal Institution in 1867 and later published in
the Scientific Lectures and Essays, that Kingsley reconciled his belief in developments in
the natural sciences with his faith, thus refuting the inlerventionist and, as he and many

others saw them, superstitious views of the Presbytery.

Bath Alton Locke and Yeast tackle problems of divt and disease in the poorer areas (urban

7 Charles Kingsley, 'Who Causes Pestilence? (London & Glasgow: Griffin, 1854),
Preface (p.3}. My thanks to Jon Grennan of Special Collections, John M. Olin Library,
Washington University at St. Louis, for providing ine with a photocopy ol this ms.
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which were dying away into the darkness far beyond, sending up, as they
stirred, hot breaths of miasma. (372)*

in Yeast, Kingsley, who often attended the sickbeds of his parishioners in Eversley, strips
the reader of the illusion that the countryside is always a healthy place (‘those picturcsque
villages are generally the perennial hotbeds of fever and ague’) when the novel's hero is

revealed as a fledgling sanitary reformer (32):

Here's Mrs. Grane's poor girl lying sick of the fever -- the Lord help hex!
And the boy died of it last week.'[...] No wonder yon have typhus here,'
said Lancelot,' with this filthy open drain running tight before the door.
Why can't you clean it out? (187)

Kingsley's writing displays an enduring concern with sanitary feform, which
persists in fus treatment of a cholera outbreak in Two Years Ago (1857) by which time he
seemed to have lost the desire to write about political matiers and had produced the
philosophical/historical novel Hyparia and the sturingly nationalistic Westward Ho!l.
Indeed Kingsiey was always aclive in lobbying for santary reform, supporting the
Auti-Cholera Fund, writing begging letters, coutributiug articles to Fraser's Magazine
and The North British Review, delivering speeches and sermons on related issues, and
vistting Palmerston as part of a delegation which eventualty led to the abolition of the

Sewers Commission and the accountability of a General Board of Health to Pasliament:®

¥ Dickens' Qliver Twist sets much of the action, including Sykes' attempted escape, in the
squalid backstrects of Jacob's Island, but, although Dickens was concerned with bringing

these conditions to public prominence, Kingsley's novel is more centrally concerned with
sanitary reforin.

* See, Colloms, p. 173,
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T'have a very heavy evening's work before going to Lord
Palmerston]...]What a thought that we may by one great and wise ¢ffort
save from ten to twenty thousand /ives in London alone! (LA7, 1: 322)

Brenda Colloms rightly claims that ‘as Kingsley grew older it seemed to him that sanitary
reform, especially if coupled with educationf... [was of far more practical use in
improving the material and cultural ot of the working class than the voie ar the kind of
political democracy which he saw in the United States' (174). Kingsley's work as a
sanitary reformer suggests a belief in purely physical causes and cures for contagion, and
yet his asking the question 'Who Causes Pestilence?' through sermons, and his use of a
religious rhetoric which ofien suggests the notion of a judgemenial God, in his novels and
other prose, suggests that the case is more complex.

In Alton Locke, when the hero goes to speak to a group of agricultural fabourers
discontented with the low price of bread and their living conditions, an old maa steps up

o give his opinion on the source of their troubles:

it's all along of our s1us, and our wickedness — because we forgot Him -
it is. 1 ind the old war times, what times they was, when there was
smuggled brandy up and down in every public, and work morc than
hands could do. And then, how we all forgot the Lord, and went after our
own lusts and pleasures -~ squires and parsons, and farmers and labouring
folk, all alike.[...}We was an evil and perverse generation - an so one o'
my sons went for a sodger, and was shot at Waterloo, and the other fell
into evil ways, and got sent across seas -- and I be left alone for my sins.
But the Lord was very gracious to me and showed me how it was atl a
judgement on my sins, he did. He has turned his face from us, and that's
why we're troubled. And so { don't sec no use in this meeting. It won't do
no good; nothing won't do us no good, unless we all repent of our wicked
ways, our drinking, and our dirt, and our love-children, and our picking
and stealing, and gets the Lord to turn our hearts, and to come back
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again, and have mercy on us, and take us away speedily out of this
wretched world, where there's nothing but misery and sorrow, into His
everlasting glory, Amenl! (295)

The man's appearance as he turns has 'grey, sightless head from side to side, as if feeling
for the faces below him', gives him a mysterious, even prophetic air, suggesting an
clement of truth in his speech. Indeed, Gerald Majer claims that in much
Condition-of-ingland writing 'plagues ate seen as God's punishinent for Victovian social
mjustices'.'* Kingsley did believe that man had turned his face away from God and had
brought punishiment upon himself through sin, and God's name 7s invoked in connection
with disease in Kingsley's novel when Alton's cousin George is kitled by typhus aud the
eponymous hero interjects Just, awful God' (416). However, the old man's insistence on
a God who judges 'our wicked ways, our drinking, and our dirt’ seems too closc io
Kingsley's indictment of the Church of England fanatic in his Palmerston article, who
saw disease as ‘God's judgement on the sin of filth', fo be accepted at face value. Further,
the old man's opinion that, rather than change his life on carth, man should look forward
to a speedy reinoval to Feaven, does not colncide with Kingsley's Christian Socialist
view that pohitical agitation could alter society. "Who Causes Pestilence? pours scom on
the 'Manichean and unsecriptural distinction' made by certain ministers between the
spititual aims of the church and the practical needs of society, and makes clear Kingsley's
distaste for the 'gross, heathen, fleshly, materialist notions of God's visitations' which he

mainfained many Victorians held (4, 39).

10 Gerald Majer, ‘Infectious figures: Contagion and the Victorian Imagination”
(unpublished doctoral thesis, Northwestern University, 1994), p. 133.
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To be plain then, many, T am afraid, are thanking God for having gone
away and left thern. While the Cholera was here, they said that God was
visiting themy; and now that the Cholera is over, they consider that God's
visit is over too, and are joyful and light of heart thereat. (36)

There would appear to be a discrepancy in the stances being taken by Kingsloy between
the view of God as ' just’ and awful’ and the ideas put forward in the sermons, But to find
the solution to these seemingly contradictory stances it is necessary to consider what
Kingsley suggests is the real cause of society's problems.

In Yeast, Lord Lavington who neglects the tenants is contrasted with the
reforming landowner, Lord Minchampstead who 'took all the cottages into his own hands
and rebuilt them, set up a first -rate indusirial school, gave every man a pig and 2 garden,
and broke ap all the commions “to thin the labour-market™ (79). Discase on Lavingion's
land is presented as a result of landlordly neglect, a case Kingsiey was to put many times,
feading, as Colloms has pointed out, to his disapprobation by the Tory party (174). Both
here and in Alton Locke, Kingsley links problems of discase and dirt to wider notions of
social malaise.

Alton Locke's two major themes are the economic and physical hardstips suffered
by tailors and the diseased environment of the poor’s homes and workshops. As the young
Alton 15 introduced to his frst place of work, Kingsley conuecis the real and
metaphorical sickuness of society by suggesting that social injustice and discase go hand
i hand, The cramped and airless conditions of a tailors’ workshop are described in

suitably miasmic terms by one of Altou's new workmates:

Concentrated essence of maw's flesh, is this here as you're bicathing.
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Cellar workroom we call Rheumatic Ward, because of the damp. Ground e
floor's Fever Ward -- them as don't get typhus gets dysentry, and them as
don't get dysentry gets tvphus -~ your nose'd tell ver why if you opened
the back windy. First floor's Ashmy Ward -- don't you hear 'um now
through the cracks in the boards, a puffing away like a nest of young
Jocomotives? And this here most august and upper-crust cocklofl is the
Conscruomptive Hospital. (24)

The tailors' ilinesses are presented as a result of socio-economic factors. Within the city,
workers are trapped by laws of political economy; titerally trapped within their owii
disease-ridden homes and workplaces. The oppressiveness of Alton's first day at work in
the ‘Conscrumptive Hospital' (a disease of which he dies at the end of the novel)
prefigures the actual incarceration of workers in a sweater’s den later in the text. Alton's
employer dies and his son s 'fired with the great spirit of the nineteenth century - at least
with that one which is vulgarly considered its especial glory - he [resolves] to make hastc
to be rich' (109). By contracting out work which is then subcontracted o in-house
workers, profits are secured for coniractor and sweater. The worker, or rather ivhabitants,
of a den, desperate for work, are paid so litle that they ran up debts {o their
employet/landlord far outstripping their wages and caniot leave the house without
paying.'! On visiting onc of these dens, Alton finds men who have been shut up for five
months without fresh air or light, driven to pawn their ‘relaver’ [reliever], a coat used in
tum to go out. Workers within the novel are presented as physically weakened by their
11y “Cheap Clothes and Nasty’, a pamphlet which was published as part of a sexies of
Tracts onr Christian Socialism, and prefixed to the 1881 editton of Afron Locke, Kingsley
reveals the inhumane practices perpeirated in sweater’s dens: “"We worked in the
smallest room and slept there as well -- all six of us. There were two turnup beds 1 i,
and we slept three in a bed. There was no chimney, and, indeed, no ventilation
whatever”]...| The vsual sun that the en working for sweaters pay for their tea,
breakfasts, and lodging is 6s. 6d. to 7s, a week, and they seldom eam more money in the

week. Occasionally at the week’s end they are in debt to the sweater. (Alton Locke,
preface, p. Ixvii)
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environment. In the sweater's den, one man clutches Alton's arm ’ with his long, skinny,

trembling fingers’ and Crossthwaite, a tator {rom the first workshop who becomes

Alton's {iend, is described as 'small, pale, and weakly' (221-222);

He might bave been five-and-twenty, but his looks, like those of too
many a working man, were rather those of a man of forty. Wild grey eyes
gleamed out from under huge knitted brows. and a perpendicular wall of
brain, too large for his puny body. (28)

Alton's own sickliness, too, is presented as a result of his life in the city. Brought upina
'shop tn the city[... jwith its little garrets reeking with hwsman breath, s kitchens and areas
with noisome sewers' the young boy dreams that he might one day 'flec miles away into
the country, and breath the air of beaven once, and die’ (3)

This view that both the dirt of an industrial cnvirenment and the cconomic system
which puis profit before worker were responsible for the workers' ill health is enforced in
a speech which Kingsley gave to the Kirkdale Ragged Schools in Liverpoo! in 1870 in

which he describes the children of poorer areas in ferms of industrial by-products:

We know well how, in some manufactures, a certain amount of wasie is
profitable -- that it pays better to let certain substances run to refuse, than
to use every product of the manutacture -~ as in a steam-mill every atom
of soot is so much wasted fuel; but it pays better not to consume the
whole fuel and to let the soot escape. So it is in our present social
syslem; it pays better. Capital is accumulated more rapidly by wasting a
ceriain amount of hiuman lfe, human heaith, human intellect, linman
morals, by producing and throwing away a rcgular per-centage of human
soof - of that thinking and acting dirt which lies about, and, alas! breeds
and perpetuates itself in foul alleys and low public-houses, and alt and
any of the dark places of the earth. (7.A7, 2; 242)
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This passage criticises current industiial practices by appearing to mock Benthamite
deas of human utility. The imperative to clcan up the dirt which caused the miasmic
poisons which were the vector of disease extends to the view that, not only could dirt
result in moral contagion, but that the resuitant 'social pestilence' must also be cleared up.
Alain Corbin sugpests in The Foul and the I'ragrant that 'not until the nineteenth centwy
did santtary rcformers usc tactics that created a distinction between the deodorized
bourgeoisic and the foul-smelling masses'.'* Foucault, to whom Corbin is indebted, also
suggests that, far from being an altruistic movement, sanitary reformers had an ulterior

motive:

The plague-stricken town, traversed throughout with hierarchy,
surveillance, observation, writing; the town imimobilized by the
functioning of an extensive power that bears in a distinct way over all
individvalized bodies -- this is the utopia of the perfectly governed city.
(Discipline and Punish, 198)

Both Foucault and Corbin maintain that the opportunity for conirol presented by the
diseased city goes beyond the physical to the moral. Foucault uses the example of the
hospital, prison or ship as a model for social control, while Corbin contends that ‘the
enormous fetidity of social catastrophes whether riots or epidemics, gave iis¢ to the
notion that making the proletarint odorless would promete discipline and work among
them', even noting that some reformers’ nursed the plan of evacuating both sewage and
vagrants, the stenches of rubbish and social infection, all at the same time’. Some

‘sugpested using beggars fo do the sweeping' (Corbin, 143, 93). Foucault and Corbin deal

12 Atain Corbin, The Foul and the Fragrant {London: Picador, 1994), p. 55.
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almost exclusively with French examples (although Foucault pays close atfention to
Bentham) but a perusal of Victorian British journal ariicles on the threat of confagion
reveals the relationship between sanitary reform and social control pressed by some,
predominantly utilitarian, thinkers.

I an article entitled "Spasmodic Cholera’, the anonymous author, sugpests that 'in
the event of the dreaded arrival of chelera upon our shores, the town should be divided
info districts, each district should be placed under surveillance of a medical
sub-commtisston, which would have erected for their use a temporary hospital centrally
situated, and severe penalties should be inflicted upon all who do not inform the
members of this commisston the moment symptoms of the dissase were detected'
Another article, in an 1846 issue of the Westminster Review, considers the necessity for
appointing praciitioners as the ominously mamed ’Medical Police of the United Kingdom'
to enforce the inspection and cleansing of commercial premises, asylums and homes. ™
Josephine Guy claims that the Victorians considered moral behaviour purely in ferms of
the individual and stresses that a social problem would have been seen as onc occurring
i or affecting society rather than as a problem caused by social factors. She suggests that
Britain was far behind France in the development of sociclogical thinking and uses the
cxample of drunkenness to make her point, contending that 'a mid-Viciorian public
tended to see drunkenness as a form of personal immorality, the remedy for which iay in

a personal commitment to teetotalism'.”® But tendencies i social, politicat and scientific

B Westminster Review, 15 (1831), pp. 484-490, (p. 486). The Wellesley Index sugpasts
that, on evidence of his other writing on sanitary reform, this article is almost certainly by
Southwood Smith.

"+ “Medical Police’. Westminster Review, 45 (1846), pp. 56-38.

1% The Victorian Social-Problem Novel: the Market, the Individual and Communal Life
{London: Macmilian, 1996), p. 9.
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thought suggest that an awareness of the effect of environment on man's moral behaviour
was faitly widely accepied at least among intellectuals. To use Guy's exampie of
drunkenness, a sanitary reform article entitled ‘Supply of Water to the Metropolis™
(1850), which claired that ‘districis of filth are districts of crime’, suggested that

drunkenness and crime were a result of dirty and impovenshed surroundings:

The effort to struggle against the surrounding mass of filth and
wretchedness, 1s given up in sheer hopelessness, and the man'’s best
energies are sapped by the irresistible poison, even while he is
endeavouring to resist its influence. The class of workmen that in other
places drink nothing but water, 1z London drink anything but waler, so
bad is it. The labourer comes home tired, and is glad to escape from the
dirt and discomfort - the poisonous atmosphere of his home ~to a
pothousel...]Soon the comforis of life are gone; then its decencies are
neglected; the moral feelings, one after the other, are broken down
before the most sordid appetites, alike unpovernable and insatiable: he is
crushed by drunkenness, profligacy, and poverty, and sinks from one
stage of vice and misery to another, till the infellectual facultics become
dimmed, all moral and religious feeling expires, the domestic affections
are destroyed, all regard for law or property is lost, and hope is quenched
in desperate wreichedness. ‘¢

The popular currency of this view is clear from Dickens' Hard Times where he atiacks
the view of alcohol and drug abuse as an individual moral weakness by satirising the
tabular statements of the Teetotal soctety 'who complained that these] .. Jpeople would pet
drunk, and showedi... jthat they did get drunk’. Dickens points out that 'exactly in the ratio
as they worked long and moenotonously, the craving grew within them for some physical
relief and suggesis that 'some relaxation, cncouraging pood humour and good spirits’ was

required to satisfy the emotional and imaginative needs of the worker; needs which he

15 W. O’Brien 'Supply of Water to the Metropolis, Fdinburgh Review vol. 91 {(April
1850), pp. 377-408 (386-7).
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intended his own writing to supply.’’
Kingslev, although well aware of 'the horror of our English drunkenness', was
opposed to the ascetic nature of Teetotalisin and, in response (0 a cohunn in the

Christian Socialist, wrote an unpublished letter providing his solutions to the problem:

The troe remedies against drunkenness]. .. Jare two. First, to agitate and
baitle for that about which the working classes are so culpably and
blindly lukewarm,-~ proper Sanitary Reform, which, by improving the
atmosphere of their dwellings, will take away the morbid craving of their
stomachs for stimulants, and render temperance casy and pleasant. (L4
1:223)

Secondly Kingsley recomnnended the establishment of small home-breweries, to produce
wholesome and affordable beer and encourage moderate drinking within a family
environment. Kingsiey cleatly believes that an unclean environment not only causes
discase but leads to moral degradation. He links the lack of a good water systemn with
drunkenness in 4ffon Locke. Tn his Jacob's Island howme, Jemmy Downes responds to

Alto's refusal to give hain money if it is only to be spenl on gin:

‘Curse you and your drinking water! If you had had no water to drink or
wash with for two years but that - that,” pointing to the foul ditch below
~ ‘if you had emptied the slops in there with ope hand, and filled your
kettle with the other|...|Everybody drinks it; and you shall, t0o ~ you
shalll” he cried, with a fearful oath, “and then see if you don't run off to
the gin~shop, to take the taste of 1t out of your mouth’, {371)

Gin is preferable to polluted water, but Downes's speech also points to the debilitating

effect which daily life in a slum has on its inhabitants. Kingsley’s distrust of the

17 Charles Dickens, Hard Times {London: Penguin, 1994), pp. 20-21.
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teetotalism campaign is shown by his attitude toward the ‘water~drinker’ in 4lfon Locke,

Crossthwaite. His "ascetic habits' are mooted as one possible source of his ili-health while
Sandy Mackaye, a bookseller but also a member of the lower classes (and based on

Carlyle), is healthy because he avoids both the dirty water and infected food which others

eat and drink. Tn his house he keeps 'a barrel of true Aberdeen mealf.. Jand a “keg o

whusky, the gift o freens™ (28):

‘It was a' poison,” he used to say, ‘in London. Bread full o'alum and
bones, and sick filth -~ meat over~-driven tll it was a' braxy -~ water
sopped wi' dead men's juice. Naething was safe but gude Scots patrich
and Athol brose.” (66-67)

Kingsley's linking of unsanitary conditions and moral decline suggests that both

problems could be remedied through government action io improve the environment.

Given that it was Carlyle who comed the term environment we might expect that be too
would rceognise its importance in the fight against discase and the forimation of

morality. **

In contrast to Kingsiey, however, Carlyle did not involve himself actively in santtary
reform. He did, however, make some comments on the necd for sanitary legislation in

Past and Present (1843) :

¥ The Oxford English Dictionary indicatcs that the first usage of ‘cnvironment’, incaning
‘that which environs’ was in Carlyle’s ‘Richter’ in the Foreign Review, 34 (1830), pp.
1-52: ‘Baireuth, with its kind picturesque environment’. The first usage of the second
meaning of ‘environment’, “the conditions under which any person or thing lives or is
developed; the sum-total of influences which modify and determine the development of
hife or character’, is located by the OED in Carlyle’s ‘Goethe’: ‘In such an clement with
such an environment of circumstances’.
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Are not Sanitary Regulations possible for a Legislature? The old Romis
had their Aediles, who would, T think, in direct contravention to
supply-and-demand, bave rigorously seen ramamed up into total abolition
many a toul cellar in our Southwarks, St Gileses and dark poison-lanes.
{(Works, 10: 264)"

His concem at the threat of cholera is evident in his letters to his mother on the cholera
outbreak of 1831 and , according to Simon Heffer, both he and Jane had lived in fear of
the cholera epidemic reaching London (CL, 6: 37-38; Heffer, 127). Perhaps it was his
stoic Calvinist leanings which led him to ask during an outbreak in Dumities, "what is
there new in cholera? Death has not been new here for the last six thousand years' but his
strongest interest in disease was metaphorical: it {urnished him with a means to deseribe

the 'sad social pestilence' that he saw around him (Hefier, 127, Works, 29: 123):

Fngland lay in sick discontent, writhing powerless on its fever bed; dark,
nigh discontent, in wastefulness, want, improvidence, and eating care, till
Tike Hyperion down the eastern slopes, the Poor-Law Commissioners
arose, and said, Let there be workhouses, and bread of afiliction and
water of affliction theve! (Works, 29: 129)

This passage scems to suggest that Carlyle secs England's problem as a political one. As

Kingsley attributed both physical and moral sickness to industrial and political practices,

1% W.A. Guy’s ‘Church Lane, St. Giles’ describes that area before it was changed into
‘the broad and showy thoroughfare of New Oxford Street”:

All that is most revolting to feeling, and most disgusting to sense, seems
1o have scught shelier here, A roadway strewn with every species of filth,
the play-ground of children covered with rags, and the loitering-place of
their idle and squalid parents, 1s skirted by bouses in perfect keeping with
their occupants' (p. 257)
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Carlyle too attacks the manner in which new modes of manufacture were affecting the
environment. As in the presentation of the city in Afforn Locke, Carlyle attacks the
industrial practices and free market economy which turn man's world into a Manichean

heidl:

Is Industry free to tumble out whatever horror of refuse it may have
arrived at into the nearest crystal brook? regardless of gods and men and
little fishes. Is fice Industry fice to convert all our rivers into Acherontic
sewers; England geuerally into a roaring sooty smith's forge? Are we all
doomed to eat dust, as the Qld serpent was, and to breathe solutions of
soot? (“Shooting Niagara’ [1867], Works, 30: 47)

However, this 15 more concerned with man's effect on the natural world than the world on
man. Rather than make a direct link between a dirty environment and moral behaviour,
Carlyie's work is almost entirely concerned with a metaphorical noiion of moral sickness.
Rather than view social circumstance as affecting the individual, Cartlyle often
employs the trope of the body politic, each individual constituting a necessary part of the
whole, and appears to suggest that 1t is the behaviour of the individual which affects
society: “The condition of the great body of people in a country 1s the condition of ihe
country itself” {(Works, 29: 121). However his Condition-of-England writing 18 also

charged with the image of an invisible malaise invading that body:

Tatal paralysis spreading inwards, from the exitemities, in 56 lves
workliouses, in Stockport cellars, through all limbs, as if towards the
heart itself. Have we actually got enchanted, then, accursed by some
pod? {Past and Present, Works, 10: 6)
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Any hint of divine vengeance here is dissipated by the use of the small case but there is
the suggestion, in 'spreading inwards', that some external agent is infecting society., At

St. Tves he sees men sitting outside the workhouse 'in a kind of torpor".

In the eyes and brows of these men hung the gloomiest expression, not of
anger, but of grief and shame and manifold narticotate disiress and
weariness, they returned my glance with a glance that seemed to say, ‘Do
not look at us. We sit enchanted here, we know not why.” (2)

And he teports a case from the Stockport assizes where parents poisoned their thaee
children to defraud a buital society (4).

Although Carlyle in no sensc condones their aciions, he provides mitigating
circumstances. Faced with their own and their children's starvation ‘they, with their
Irishisin and necessity and savagery, had been driven to do it' (4). These people are *liish
savages’, but on the whole he sees them, along with the St. Ives men whose hefplessness
reveals a total lack of agency, as victims of citcumstance. Although England is full of
wealth' the fruits of labour are not fairly distributed and 'skilful workers some two
millions’ are left {0 rot in workhouses (Works, 10: 1). However, there is also the
supgestion that this problent gocs beyond the potitical sphiere. Of thie 51, Tves iucident
Carlyle repeatedly uses the word ‘enchanted’ and stresscs the men's own bewildernment as
ta the cause of their torpor. The unfathomable nature of society's sickness takeson a
phenomenological air.

In a general way we can locate lus identification of the source of social pesiilence

in the wholesale movement away from spirtimality towards the material;
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Now this is specially the misery which has fallen on man in our Fra.
Belief, Faith has well-nigh vanished from the world, (Charactetistics
[1831], Works, 28: 29)

in 'Chartismy’ (1839) he ironically entploys the use of old-iestament rhetoric - ‘Let there be
workhouses, and bread of affliction and water of affliction there!” - fo reveal the manner
in which political reform has been made the new religion. He also suggests that political

problems and resultant social unrest are not the disease, but merely its symptoms:

Glasgow thuggery, chartist torch-meetings, Birmingham riots, Swing
conflagrations are 50 many symptoms on the surface; you abotish the
symptom to no purpose, if the disease is left unfouched. Boils on the
surface are curable or incurable, - small matter which, while the virulent
haniour fosters deep within, poisoning the scurces of life; and certain
enough to find for itself ever new boils and sowe tssues, (120)

By using this metaphor of an afflicted body as a sign of deeper malaise he indicates that
its location is in the inmer being, the soul. The essay 'Characteristics', which makes the
most extensive use of the sickness metaphor, males the more specific charge that it is

modern society's setf-consciousness whicl lies at the heart of the problem:

The healthy know not of their health, but only the sick: this is the
Physician's Aphorisim; and applicable in a far wider sense than he gives
it. We may say, it holds no less in moral, intellectnal, political, poetical,
than in merely corporeal therapeutics; that wherever, or in what shape
soever, powers of the sort which can be named vite! are at work, hergin
lies the test of their working right or working wrong. (Works, 28: 1)

In the first section of the essay, Carlyle uses the paradigm of the body io show how

self-consciousness results in 'Division fand] Dismemberment’ (2). He contends that ‘the
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first condition of complete health is, that each organ perform its function unconscionsly,
unheeded’, Tt is only unconsciousness which leads 1o 2 sense of wholeness - 'Tn fact,
unity, agreement is atways silent, or soft-voiced; it is only discord that toudly proclaims
itself. Self-consciousuess, then, would scem to be the soucce of the illness which isa
lack of unity within the self - 'when we feel ourselves as we wish to be, we say that we
are whole' (1-2),

Carlyle's use of this medical paradigm to describe the disunity of the seif probably
has its source in his own ill-health, His lifelong bugbear was dyspepsia, his personal
wriling displaying an obscssion wiih this, probably psychosomatic, tliness.*’ Haley points
out that imany nineteenth-century writers had lifelong constitvtional problems and that
many of them suffered from hypochondria which, although it is now considered a discase

of the mind, was then looked upon as "a chronic disease of the whole person”

The onset of the acute or critical phases of hypochondria, dyspepsia, or
melancholia ordinarily occurred during periods of sever mental stress,
often at times of religious doubt or doubt as to onc's adequacy in filling
his appointed place in hife. (28)

in Cardyle's case bouts of dyspepsia coincided with periods of siress. Heffer details how
'[Cartyle’s] health began to suffer' as a result of doubt over his future career, loss of
religious faith, and the need for fulfilment within a personal relationship (46}, The years
which provided some of the biographical coutent for Sartor Resartus were desciibed by
Carlyle himself as 'huge instalments of bodily and spiritual wretchedness in this my

Edinburgh Purgatory', showing, as Fred Kaplan has poinited aut, that bie ‘could not
#*1 am for some tingture of cardamuin or other bitter;, for positively my inner man is il
(Collecied Letters, 5: 388).
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separate depression from stomach pain” (Heffer, 46; Kaplan, 64). Physical dysfanction,
especially with the thecal nature of dyspepsia, seemed to raise for him the idea of the

dirty body undermining the spiritual ideal. Ins a letier to his brother John in 1821, Carlyle

wrote:

Do but think what a thing it s} that the ethereal spirit of a man should be
overpowered and hag-ridden by what? by two or three feet of sorry tripe

fullof . (CL, 1:325)

Whether dyspepsia was a result of depression or stress, it resulied in the
self-consciousness which was itself a symptom of spiritual malaisc and 1t is from ihis
point of view that he writes in 'Charactexistics'. The dualism which is imnplicit tn Carlyle's
comments on the digestive system is suggested there as the source of individual and
social sickness, Haley has argued that Carlyle’s insistence on the interdependence of the
physical and spiritual ‘repudiates the Cartesian division between soul and maiter,

between ‘thinking substance’ and “extended substances’, as in the following passage

from “Characteristics’ (Haley, 72):

i...JLet us be content to remark farther, in the merely historical way, how
that Aphorism of the bodily Plhysician holds good in guite other
departments. Of the Soul, with her activities, we shall find it no less true
than of the Body: nay, cry the Spiritualists, is not that very division of the
unity, Man, into a dualism of Soul and Body, ifself the symptom of
disease; as, perhaps, your frightful theory of Materialism, of his being but
a Body, and therefore, at least once more a unity, may be the paroxysin
which was critical, and the beginning of cure! (Works, 28: 4)

But it is important to note that Carlyle puts opposition to ‘dualism of Soul and Body' into

PRI e e o .
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others’ mouths - the Spiritnalists and Materialists.
Carlyle looks to the past when society was what we name healthy, sound at heact'
{(Works, 28:15). Located, in 'Characteristics', in the Roman Republic, this state of
wholeness results from a lack of division between the State and the higher spiritual needs

of man:

For if the mystic sipnificance of the State, Iet this be what it may, dweils
vitally in every heart, cncireles every lifc as with a sccond higher life,
how should it stand self-questioning. (14)

In Past and Present, Catlyle provides a model for a perfect and unconscious society in
the slory of Abbot Samson of St. Edmundsbury, where the spiritual and pelitical life of
the mounastery are undivided. In the chapter entitied 'Government’ we hicar how Samson
bad 1o 'institute a strenuous review and radical reform of bis economics' while also taking
n haod the behaviour of his monks: “Drunken dissolute Monks are a class of persons
who had better keep out of Abbot Samson's way’ (Horks, 10: 91, 93). The Abbot is
Carlyle's archetypal hero, ihe strong man elected on his own merits, who ‘artanges
everywhere, struggles unweariedly to arrange and place on some intelligible footimg, the
“affairs and dues]...]” of his dominion' (92). His concern with the practical running of the
monastery, Carlyle suggests, inight seem strange for a religious leader. But in a chapter
which unites the spiritual and the political, entitled ‘Practical-Devotional' Cardyle poinis

out that there was no clash of interests at that time;

It might seem, fromn Jocelin's Narrative, as if [Abbot Samson] had his eye
all but exclusively directed on terrestrial matters, and was much too
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secular for a devout man. But this too, if we examine it, was right. For it
15 /n the world that a man, devout or other, has his life to lead, his work
waiting to be done. (115)

The Abbot's, and his seciety's, wholeness is partly attributable to the fact that their faith

thrives unquestioned -- 'this comparative silence of Abbot Samson as to his reiigion [is]

precisely the healthiest sign of him and it (116). In contrast, Carlyle says in

‘Characteristics’ that 'at a later eraf... JReligion split itself into Philosophics' (Works, 28:
15). Metaphysical speculation is attacked for its role in encouraging spiritual doubt and
moral behaviour hecomes a self-consciovs display of 'Sentimentality’ (9), However, the

wholeness of Abbot Samson's adidmistration is a_lso attributable to the union between the

spiritual and the practical:

Heaven lies over him whercsoever he goes or stancls on the Earth;
making all the Earth a mystic Temple to him, the Earth's business s all a
kind of worship, (Works, 10: 116)

Carlyle indicates the importance of Jocelin of Brakelond's narrative for his own.

socicty's problems when he claims that old books might 'from the Past, in a circuttous
way, illustrate the Present and the Future' (38). Abbot Samson's practical problems of

running a movastery mirror those of governing the state, and the presentation of an ideal

society and an ideal Jeader is sandwiched between sections which deal with the problems
of a modern socicty. The two chapters that precede and follow the story of Abbot Samson
employ medicinal imagery to show how neither reform measures nor a superstitious

appeal 1o religion can cure social pestilence without social and spiritual regeneration, or
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palingenesis as he names 1t
In book I, chapter iv, Morrison's Pill, Carlyle criticises the use of patliamendary
reform alone to deal with the problems, such as the Si. Ives Warkhouse, which he has

drawn attention fo;

Tt seems to be taken for granted, by these interrogative philosophers, that
there is some 'thing’, or handful of 'things,’ which could be done; some
Act of Parliaunent, ‘remedial nieasure’ or the like, which could be passed,
whereby {he social malady were fairly fronted, conquered, put an end io;
so that, with your remedial measure in your pocket, you could then go on
trhuiphant, and be troubled no farther. (Works, 10: 23)

Carlyle uses the image of the quack panacea, the 'Gamboge Pill' developed by John
Morrison, which he advertised as a cure for any disease, o tHustrate the folly of believing
in an easy cure for England's problems. in "Chartisin’ he claims that social unresi was only
surface ovidence of a deeper discase, and here he shows that the remedial micasures
demanded by that unrest would ouly cure the surface symptoms. In Book LT, chapter xv,
Morrison Again’ he deals with those who believe that a retarn to religion will cure
society, but comes to the conclusion that ‘they [ancy that their religion toe shall be a
kind of Morrison's Pill, which they have only to swallow otice, and all will be well. (227),
Although Carlyle did recommend a return to spiritual values, this chapter attacks those

who prescribe religion as a remedy for social unrest:

Fancy a man, moreover, recommending his fellow men to believe in
God, that so Chartism might abate, and the Manchester Operatives be got
to spin peaceably! The idea is more distracted than any placald«pole seen
hitherto in a public thoroughfare of men! (226)
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In making reference fo 'some twelve or thicteen New Religions].. Jarrived here from
varipus patts of the world' he criticises the manner in which the lack of faith in society
was leading to a proliferation of creeds and advocatcs the niced for a return simply to

faith {226). This faith is presented as a recognition of issucs beyond the purcly temporal:

This Planci's poor temporary intercsts, thy interesis and my interests
there, when I look fixedly into that eternal Light-Sea and Flame-Sea with
its eternal mnterests, dwindle literally into Nothing. (226)

Furthermore, this regeneration must be personal. Rather than merely profess a belief in
God and practise the relevant rituals -- Ratuals, Liturgies, Creeds, [Herarchies; all this is
not religion’ -- man must recognise his spiritual self and this can only be achieved from
within (228). In 'Signs of the Times' he pointed out that social change would not come
from political reform because 'the only solid, though a far slower reformation, is what
each begins and pertects on Limsclf (Works, 27. 82). Here, in 'Morrison Again' he points

out how this should be achieved:

My brother, thon must pray for a soul; struggle, as with life-and-death
energy, to get back thy soul! Know that ‘religion’ is no Morrison's Pilt
from without, but a reawakening of thy own Self from within. (Works,
10: 232)

Carlyle made no comment on the Presbytery's call for a cholera fast in 18353, but his
emphasis oo the individual's agency in his regeneration suggests that he would have

rejected this interventionist viewpoint. And, indeed, he continues to attack the ‘old
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liturgies fallen dead; muoch more, the manufacture of new liturgies that will never be

alive; how hopeless! Stylitisms, eremite fanaticisms and fakeerisms’ (232).

This emphasis on personal regeneration leaves us with the question of how Carlyle
assesses the relationship between moraiity and society. The view that personal
regeneration is necessary to social palingenesis backs vp his claim that the health of the
individual dictates that of the Body Politic but it also suggests thal morality is an internal
quality rather than a product of environment. Indeed, in 'Characteristics' he attacks

modern conceptions of the sources of action:

Goodness, which was a rule to itsell, must now appeal to Precept, and
seek strength from Sanctions; the Freewill no longer teigns unquestioned
and by divine right, but like a mere earthly sovereign, by expediency, by
Rewards and Punishments: or rather, let us say, the Freewill, so far as
may be, has abdicated and withdrawn into the dark, and a spectral
nightmare of a Necessity usurps its throne; for now that mysterious
Self-Impuise of the whole man, heaven-inspired, and in all senses
partaking of the Infinite, being captiously questioned in a finite dialect,
and answering, as it needs must, by silence, — is conceived of as
non-extant, and only the vutward Mechanisi of it remiains
acknowledged: of Volition, except as the synonym of Diesire, we hear
nothing; of ‘Motives,' without any Mover, mote than cnough. (Works, 28:
9)

Further, Carlyle bemoans the manner in which moral absolutes have been rejected saying
‘there is properly no longer any true and false', and prefers to admire Kaat's 'awful sense
of Right and Wrong (Works, 29: 151; 30: 29). This would suggests that he rejects the
moral relativisim which accompanies sociological views of environment. And yet, as we

saw with his treatment of the Stockport Assizes where the parents murdered theiy
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children, be does accept that there can be social pressures which dictate moral behavionr,
And this is no isolated case. He refers to the arrival of Trish paupers in England as a kind
of contagion and describes them as abiding in 'squalor and unreason, falsity and drunken
violence', but there is some ambiguity in his attitude towards them (Works, 10: 139). He
concedes that ‘the Irish National character is degraded, disordered” and accepts that they
are motivated by social factors: “And yet these poor Celtiberian Irish brothers what can
they help 17 they cannot stay at home, and starve’ (137, 139)

Hostility towards Irish immigrants was not peculiar to Carlyle. Indeed, a
uttlitarian, W. A Guy, who, paradoxically, considering Carlyle's opposition to his creed,
openly admired Carlyle's ideas, wrote an article for Fraser’s Magazine in April of 1848
using fhe trope of moral contagion to deseribe 'The Plague of Beggars' afflicting the
capital. Guy refers specifically to 'our neighbours of the Praerald Isle’ and atiributes their

condition almost whoelly to an inherent moral quality rather than their circumstanees:

We must confess that, with one or two undeniable good gualities, they

appear 10 us to present this combination of meanness and good-nature in

an unpatalieled degree. This, and nothing else, makes them the nation of

beggars that they are. An oppression ten times worse than that under

which they have suffered could not have reduced them to their present

state of destitution and degradation, unless an inbred disposition to

idleness, a meanness of disposition which is not ashamed to ask, and a

weakness of character which is unable to refuse, had been essential paris

. of their character. (398)"

# “The Plague of Begpars’, Fraser's Magazine, 37 (April 1848), pp. 395 - 402, (p. 398).
Guy’s intolerance to beggars shows that utilitarians, although in favour of reform, were
not always liberal in their ideas. Like the French reformers of which Carbin spoke, Guy
appears to desire the eradication of beggars. Guy’s complex views on reform are also
cvident in his article onn ‘Thomas Carlyle and John Heward® in which he supporis
Carlyle’s ailack on ‘morbid sympathy, and philanthropy so called’. lle agress with
Carlyle’s point in ‘Model Prisous’ that the “poor bounest working man’ is neglected in
favour of “the murderer and thicf”, but upholds Howard’s position as a penal reformer.
(Fraser's Magazine, 41 [April 1850], pp. 406-410, [p. 406]).




Whercas Guy atiributes their condition almost entively to character, Carlyle admits
mitigating circumstances suggesting that man is in contlict with, rather than a produci of],
environment. This viewpoint suggests that neither the extreme creationist view that man's
moral character is a divine absolute nor the materialist view that morality is relative o
gnvirommend is suflicient 10 describe human nature.

In The Water Supply of London' Kingsley again relates the notions of real and
moral contagion when he talks of the reasons for the poor liviag in the conditions which

produce their discased condition. He speaks of the

habitual ingrained personal dirt, where washing is either impossible or
1ot cared for; the dirt of thousands and tens of thousands in our great
cities, who literally never dream of washing, simply because it has been
to them from childhood a fuxury as impossible as turtle or champagne @

However, although in this example he talks of those who have lost their fight apgainst
environment and become accustomed to their condition he also speaks to his wife, ina

leticr of 1849, of those who try to fight against circumstance:

It is most pathetic, as Walsh says, it niakes him literally cry - to see the
poor soul's siruggie for cleanliness, to see how they scrub and polish their
little scrap of pavement, and then go through the house and see ‘sociery, '
feaving at the back poisons and filth. (LA4, 1: 177)

This distinction between a more noble working class who shrive against environment and

2 “The Water Supply of London’, in Misceflanies 2 vols. (London: J.W. Parker, 1860), 11,
204.
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those who have gone beyond the pale 1s also brought to the fore when Kipgsley draws
attention to the threat of moral contagion fo these women and children who have to
gueue for water at public pumps and 'may come into contact with persons of the very
worst character, hear very bad language, and at last become regardless of decency' (Water
Supply of London, 210}). This threat from an underclass is also articulated by Castyle i
‘Modet Prisons' {1850) where he suggests that the criininal must be eradicated lest |
become partaker of bis plague’ (Works, 20; 66). This text raises questions about how
moral contagion might be dealt with, but legal recourse is also pertinent fo the more
practical concerns of real contagion. By looking at ways in which the state could control
the environment which led to dirt, we can also consider how that control mighi regulate
moral behaviour.

Gerald Majer rightly states that Cardyle and Kingsley (along with other
Condition-of-England writers) were opposed to utilitarian ideologies (102). However,
they wore also hostilc to the idcology which utilitarians opposed, that of {aissez faire.,
Kingsley attempts to find a compromise between paternalism and laissez faire which
allows for the coexistence of a quasi-sociological view of man as vichm of circumstance
aund the view that yman has an inherent worality. Although Carlyle also displays this
attitude to a ceriain extent, he does not embrace a sustained ideology but often wavers
between onc approach and another,

It is casy fo sce why control might be desirable in reaction against a governinent
policy of neglect. In 'The Water Supply of London' Kingsley indicates that the Victorian
mistrust of paternal governimeut is a reaction against its umestrained practice it the

eighteenth century, but continues to Insist that advocates of paternalism and laissez faire
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have 'some truth on their side [if] properly limited and explained (202). It certainly seems

sensible that, in epidemic circumstances, information must be acquired and controliing

measwres taken to limit its impact. Kingsley admits that ‘“Laissez-faire,” in its exireme
meaning of no human government whaiscever is in fact the ideal state of mankind” and

he transforms the econoinic intentions of laissez faire (to allow unbridled competition)

into a religious view of morality by quoting Augustine's ama, et fac quicquid vis' (love

and do whatever you want). However, he points out that, in the present climate, the

aphorism would be more appropriately 'ama teipsum, et fac quicquid vis' (love yourself
and do whatever you want) and states that leaving men to themselves means ‘to leave

those weaker than them to be their prey’ (199, 200).

Justification for infervention info the poor's living and working conditions, 1o

clean up the filth which surrounds them and hopefully inprove their moral condition, lies

in the perception of the lower classes as unable to know what is good for them: 'if any
class be animals, they must have tamers' (Water Supply of London, 201). Corbin's claim
that sanitary reform aliowed the bourgeoisie to express a distaste for the dirty lower
classes draws attention tbward the manner in which many reformers took it upon
thenselves to make the decisions which the poor were apparently tmable to. If the
reformer wished to sanitise the condittons of the poot, the question remained whether the
poor wished to be cleaned up and, if not, whether they should be for their own good.
Henry Mayhew's London Labour and the London Poor provides an interesting insight
into this question. Our sensibilities, and presumably those of Mayhew's middle class
readers, are disturbed by accounts of pure finders {{hose who collected dog faeces to treat

leather) and sewer hunters (who scavenged for valuables). The pure finder interviewed
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finds her occupation, enforced by poverty, unpleasant, although she has become partially

used to it. But Mayvhew discovers that the sewer hunters ‘have a fixed belief that the

odour of the scwers confributes in a variety of ways to their general health’ (143-144,
152). In the hight of Corbin's information on the French utiditarians who saw sansiary

reform as providing work for the poor, it is interesting to nole that, in Mayhew's survey,

many of the poor are forced to scavenge from the dirt around them to sustain life.

Corbin's critique of sanitary reform purely as a tool of social control can therefore be

countered by the argument that lack of paternalism had created an underelass foreed to
live off their own, and others', filth.

Kingsley certainly believes that the poor and their environmcent should be cleaned

up for their own benefit. Quoting from Mill's Political Economy (1848), he asserts that
where the consumer 1s not a competent judge of a product (in this case water), and this is

proven by his insistence on drnking dirty water, then a governing body must legisiate

(Water Supply of London, 203-204), The accent on legislation 1s also central {o the

question of moral contagion. Kingsley maintained that sanitary reform could help to

combat problems such as drunkenness. However Carlyle also extends the notion of moral

sickness to those who coniravene society’s laws when he describes ciiminals in terms of

dirt: ‘With them 1 should be apt to make rather brief work; to them one would apply the
besom, fry to sweep them with some rapidity into the dustbin” (Model Prisons, Works, 20:
58). How then do Carlyle and Kingsley’s engagement with developments in the
nineteenth-century penal system elucidate their views on the formation of moral sickness

and its cure?
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Foucault maintains that there are two discernible types of punishment; that which
concenfrates on the body through torture or execution and that which came with the
development of liberal reform of the penal system, a 'gentle way i punishment', that
concentrated on reforming the soul (Discipline and Punish, 104). The first pre-supposcs
that the criminal is confirmed in his immorality and is therefore to be cither disposed of
or deterred by punishment from reoiffending., The second system suggests that the
critninal’s behaviour can be modified to produce a better citizen. Given that Kingsley, in
his advocacy of environmental reform, seems fo partially accept the latter point of view,
it is surprising to find, in a letter of 1868 fo Henry Taylor, thai he attacks the perception
of crivae as 'a result ot all the circumstances of [the criminal's] existence; and that
theretore if anything or persen 1s responsible (or a crime, it 1s the whole circumamubient
universe' . He states that many 'supplement’ this behief with 'a half belief in the huran
responsibility of a criminal’ leading to confusion and a reticence in inflicting punisinnent
(7.M, 2; 215). Indeed, Kingsley advocates the bodily pumishment which ‘the effeminacy
of the middle classes' shies away from {2: 214). There would seem to be a paradox here,
Kingsiey cicarly states that he believes in the responsibility of the criminal, and yet this
view that there is a moral absolute would seem to be one which pertaios to divine cather
than secular law. This ts explainable if we consider more closely Carlyle's essay on
‘Model Prisons’.

Kingsley held the view that there were those who atteropted to fight against the
wfluence of thetr environment, for instance in cleaning the homes which were polluted
by lack of proper sanitatton and water supply, but that there were also those who seemed

1o have slipped below this leve! and had become morally bad, In 'Model Prisons’ Carlyle's
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critique of the liberal reform of the penal system revolves around his belief that money
shouid not be spent on those who are beyond saving when "all around this beautiful
Hstablishment [the prison}, an Oasis of Purity intended for the Devil's Regiments of the
line, lay continents of dingy poor and dirty dwellings, where the unfortunate not yet
entisted into that force were struggling manifoldly' (Works, 20: 58}, Reform i1 prisons
had ensured that conditions of cleanliness were improved, suggesting the notion that
improved environment might facilitate the process of personal reform. But here Carlyle
suggests that the cleansing required within the outside environment and, as I shatl
discuss, the metaphorical, baptismal cleansing of the self which both Carlyle and
Kingsley employ as a symbol of self-regeneration, is insufficient to solve the problein of
crime. He states that fo cure a world's woes with rose-water' and atiempt only to
‘whitewash your scoundref’, reveals a system which has ceased io penctrate to the hear! of
the problem, and attempts only to deodorise and sanifise its appearance {49. 69).

Rather than apply the 'gentle way in punishment’ Cariyle envisaged a gystem
which would enact God's law on carth. God 'hates sin' and man 'must translate that
message from Heaven and the Fternities into a form suitable to this World and iis Times’
(79). Parliament must 'in its lawmakings, really try to attain some vision again of what
heaven's Laws are' (85). Because the 'Devil's Regiments' have contravened the sbsolute

Laws of right and wrong he prescribes capital punishment (56):

As a palpable deserter from the ranks where all men, at their eternal
peril, are bound 1o be: palpable deserter, taken with the red hand, fighting
thus against the whole Universe and its Laws, we -« send thee back into
the whole Universe, solemmnly expel thee from our comnmumity; and will,
in the name of god, not with jov and exultation, but with sorrow stern as
thy own, hang thee on Wednesday next, and so end. {77)
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Rather than view crime as relative to environment which suggesis that the individual can
be rehabilitaied, Caclyle's recommendaiion of a return to public executions reconnects
orime with punishment. As Foucault indicates with refereuce fo crimes against the Head
of State, execution makes ‘everyone aware, through the body of the criminal, of the
unrestrained presence of the sovereign' (49). For Catlyle, the function is much the same

in reminding man of God's presence but also in fulfilling his Laws. Public execution, he

says is 'a divine sermon acted. Didactic as no spoken sermon could be. Didactic,

devotional too; in awed solemnify a recognition that Eternal Justice rules the world'

(Works, 20. 83). Of course, this is from one of Carlyle’s later works which have been

accused of being extreme in their views, but, as George Leving has pointed out, the

anti-democratic sentiments which Carlyle evinces in the later works are evident

throughout his writing (Boundaries of Fiction, 23). Certainly the line he takes here in
Model Prisons’ accounts both for his view that enviremment and an inherent characiey,

'the miraculous breath of life]...Jbreathed into my nostrils by Almighty God' (suggesting

the soul), contribute toward man's moral behaviour (Works, 29: 163). This is why he

bemoans the disappearance of the notion of Freewill in 'Characteristics’ because modern

ideas of 'Necessity' and Precept’ have denied man's own 'Volition', disallowing the

self-regeneration which Carlyle advocates,

Carlyle's desire that man return to God’s Laws suggests that he does not see

present secudar law as having any hope of curing social pestilence. Indeed Majer vightly

recognises that, although Carlyle and Kingsley attack 'the specious “laws” of
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utilitarianism and political economy', their rhetoric has 'as a concomitant the promise of
an alfernative description of laws and the social order’ (69). He maintains that they
merely substitute one controlling order for another. However, we must be careful in
assessing both writers’ notions of divine law. Kingsley, as we saw, rejected the view of an
interventionist God which the Presbytery aired, and both he and Carlyle are not averse to
some ideas of secular refore.

Carlyle's desire for a reconnection of the penal systen1 with Divine Law suggests
that secular law has strayed from a God-given system of morality. Indeed, he advocates
that the bible should be re-substituted for Thmman Statwie-Books' (Works, 201 72). This is,
notably, not a call for Divine vengeance, but for man to re-align himselt with God's laws,
a crucial argument in Kingsley's views on disease as punisiunent. The seeming
contradiciion betweern images of a just, awlul God' i 4lton Locke and Kingsley's
contempt for the Presbytery's judgemental views is explainable by considering how he
sces God's laws as being enacted, In "Who Cauoses Pestilence?', where he indicts the
tleshly views of God as interventionist, Kingsley asserts that ‘fudgement and punishment

are two things".

When a judge gives judgement, he either acquits or condemns the
accused persen; he gives the case for the plaintiff, or for the defendant:
the punishment of the guilty person, if be be guilty, is a separate thing,
pronounced and inflicted afterwards. His judgement, 1 say, is his opinion
about the person's guilt, and even so God's judgements are the expression
of His opinion about our guilt. But there is this difference between man
and God in this matter - a human judge gives his opinton in words, God
gives His in events; therefore there is no harm for a human judge, when
he has told a person why he must punish, fo punish him in some way that
has nothing to do with his crime - for instance, to send a man to prison
because he steals, though it would be far better if criminals conld be
punished in kind, and if the man who stole could be forced cither to
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make restitation, or work out the price of what he stele in hard labour.
(13-14)

Secular punishments are arbitrary or counventional, whereas God 'always pays sinners
back in kind' (14). However, he is removed from any direct agency in punishment by
Kingsley's contention that 'God punishes us, as [ have often told you, not by His caprice,
but by his Laws. He does not break His lows to harm us; the laws themselves harm us,
when we break them and get in thew way' (14). The cholera and other outbreaks are not
Divine punishiment but judgement: ‘We break His order, and the order goss on, in spite of
us and crushes us; and so we get God's judgement, God's opinion of our breaking his
faws’ (14). Kingsley synthesises his belief in sanitary reform and his retigion by
showing that the dirt which causes disease is a direct result of breaking the natural laws

of God:

And when the Sanitary Commissioners proved to all England fifteen
years ago, that Cholera always appeared where fever had appeared, and
that both fever and cholera always cling exclusively to those places
where there was bad food, bad air, crowded bed-rooms, bad drainage and
filth -- that such were the taws of God and Nature, and always had been;
they took no notice of it, because it was the poor rather than the rich who
suffered from those causes. (11)

Kingsley's support of sanitary reform is prompted by a desire fo maintain the natural
order which God created.

Further, this view that man is responsible for breaking God's laws and bringing
the consequences upon himself also accommodates both Kingsley and Carlyle's dual

perspective on human morahity. God creates the world with an ordered set of rights and
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wrongs but gives man freewill within that order either to uphold or break his laws. Once
man breaks a natural law, by, for example, polluting his sarroundings, then the faws
themselves punish him. If we return to dfron Locke we can see how Kingsley illustrates
this idea both with reference to disease and to moral behaviour. Majer, who simply
accepts that the Condition-of-England writers view disease as divine punishmient, ciics
the case of Alton's consin George's death from typhus as the punishment of a "just, awful
God' (Majer, 133). But he neglects to consider the rest of the passage in which Alton
refers to George's 'determination to carry the buy-cheap-and-sell-dear commercialism, in
which he bad been brought up, into every act of lifel' (4ffon Locke, 416). George has
caught typhus from a coat which was sewn by Jeminy Dowites and was laid over the
disease-ridden bodies of the man's family. George's fate is a result of his own actions; if is
his 'nemesis’ (indicaied in the title of the chapter), just as the Irishiman Downes and his
family meet their fate because he originally ran a sweat shop. Of course, we night
question why Downes's family, and the other innocenis who die of disease, must suffer
for the sins of others but Kingsley accounts for this in "Who Causes Pestilence” by
quoting from Exodus xx.5. - "Visiting the sins of the fathers wpon the children’ (18),

In Religion and the Decline of Magic, Keith Thomas claims that Palmerston's
refusal to sanction a fast ignored the opportunity te foster a national vnity through prayer
which might have deflected atiention away from social problems (175). Flowever
Kingsley uses the text of Exodus to embrace a different type of wnity which rejects a
determinist view of man’s sin; *Adam’s curse and “original” sin, as people call it, is a
good and pleasant excuse for laying our sins and miseries at Adam's door” (Who Causes

Pestilence?, 20). Insicad Kingsley cmbraces a sense of unity which relies on social
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responsibility. Referring to those doctors and clergymen who die while woiking in fever

arcas he says:

The fever could not spare them any more than it could spare the children
of the filthy parents, though they had not kept pigsties under their
wincows, nor cesspools at their doors. It could not spare them any more
than it can spare the tenants of the negligent or covetous house-owner,
becavse it 15 his fault and not theirs that his houses are undrained,
over-crowded, destitute, as whole streets in many large towns are, of the
commonest decencies of life. It may be the landlord's fault, but the
tenants suffer. God visits the sins of the fathers upon the children, and
landiords aught to be futhers fo their tenants, and must become fathers to
them some day, and that soon, unless they intend that the Lord should
visit on them all their sins, and their forefathers’ also, even unto the third
and fourth generation. (23) {My italics]

George’s and Downes's deaths in Alton Locke show how it was not only envirommentsal
pollution which disrupted God's natural order and thus precipiiated disease. God's moral
laws have also been broken by the political and social practices which disrupt the bonds
between men and create inequality, In an attempt to show that it will only be through a
return to God's laws rather than political agitation that change will be effected, Alton's
spiritual counsellor, Eleanor, points out to him 'you are free; God has made you fiee. You
are equals - you are brothers' (403).

This view that men arc equal under God's law is illustrated in Kingsley's sermons
on pestilence when, after claiming that the sins of the fathers are visited upon the
children, he demonstrates the unavoidable relationship between men by alluding to the
case of an Irish typhus widow, a story probably indebted to Carlyle's Past and Present .
There Carlyle refers to a widow who, after the death of her hiusband, applies to the

Edinburgh authorities for help:
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At this Charitable Establishimient and thien at that she was refused;
referred from one to the other, helped by none; - till she had exhavsted
themn all; ! her strength and heart failed her: she sank down in
typhus-fever, died, and mfected her Lane with fever, so that 'seventeen
other persons’ died of fever there in consequence. {Horks, 10: 149)

This passage appears in the chapter 'Gospel of Manumonisin' where Carlyle indicts a
society that bllts econontic imperatives before humane oves, ironically asking "would it
not have been econoniy to help this poor Widow? She teok typhus-fever, and killed
.seventeen of youl' (149). Carlyle's concern that modern society has driven a wedge
between people is articulated in the religious rhetoric which re-asserts the relationship

between men under God:

The forlorn {rish Widow applies to her fellow-creatures, as if saying,
‘Behold I am sinking, bare of help: ye must help me! 1 am your sister,
bonc of your bone; one God made us: ye must help me!' They answer,
‘No, impossible; thou att no sister of ours.’ But she proves her sisterhood;
her typhus-fever kills them. (149)

Carlyle cites Dr, Alison's Qbservations on the Management of the Poor in Scotlanrd as his
source, whereas Kingsley gives none. Farther Kingsley's account differs from Carlyle's inn
that he sets the incident in Liverpoal. But this could be accounted for by the fact that
Kingsley often drew on texts from memory, and the lesson which he derives from the

incident certainly suggesis that the 'wise man' of the {ollowing passage is Carlyle:

A wise man tells a story of a poor Irish widow who came to Liverpool,
and no one woukd take her tn or have mercy on her, iill, from starvation




245

and bad lodging, as the doctor said, she caught typhus fever, and not only
died herself, but gave the infection to the whole street, and seventeen
persons died of it. 'See,’ says the wise man,' the poor Irish widow was the
Liverpool people’s sister after all, She was ol the same flesh and blood as
they. The fever that killed her killed them, but they would not confess
that they were her brothers, They shut their doors upon her, and so there
was no way left for her to prove her relationship, but by killing seventeen
of them with fever.' (Who Causes Pestilence?, 24)

The effectivencss of secular law depends on the evident link between crime angd

punishieot. One who contravenes secular laws does not necessarily have to believe In

thiem to know that he will be punishied. However, given dhat God's taws arg invisible,
adhering to them depends on belief and assent. Although Carlyle and Kingsley both view
the story of the Irish widow's disease as proving man's brotherhood, they also consider
that cach individual has to accept this fact. Reiterating his point in 'Mortison Again' that

cach man must find a soul, Carlyle answers thic Edinburgh people who would ask how

they could address the problem of the Irtsh widow by saying Nothing, my firends, - nill
you have got a sounl for yourselves again’ (Works, 10: 149). Real disease is again shown

to be dependent on the metaphorical disease of soctety when Cartlyle clajins that the

re-gaining of a soul will effect a cure;

For all human things do require to have an ldeal in them; to have some
Soul in them, as we said, were it only to keep the Body unputrified. And
wonderfol it is to see how the Ideal or Soul, place it in what ugliest Body
you way, will irradiate said Body with its own nobleness; will gradually,
incessantly, mouid, modify, new-form or reform said uglicst Body, and
make it ai fast beautiful, and to a certain degree divine! (Works, 10:
189-190)

This link beiween the real and the metaphorical is evident in both writers' work in the
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way that they articulaie the spiritual cure they envisage through two rhetorical devices
which describe the movement from doubt to faith; the images of feverous purgation and

baptisinal water,

Carlyle and Kingsley extend their belief that sanitary measures can cure disease o use
water as a metaphor for the cleansing of the self and society, Carlyle recommends the

spiritual qualities of cleanliness:

‘What Worship, tor example, is there not in mere Washing! Perhaps one
of the mmost moral things a man, in common cases, has it in his power to
do. Strip thyself, go into the bath, or were it into the timpid pool and
ranning brook, and there wash and be clean; thou wilt step out again a
purer and a better man, (Works, 10: 233-234)

Haley points ont that many Victorians, including Lewes and Eliot, the Carlyles, The
Dickenses, Macaulay, Darwin, Huxtey, Ruskin and Tennyson' tried "hydropathy’, bathing
in and drinking water, to cure their various health complaints (16). But beyond this view
that cleanliness was next to godlinﬁss.-, Carlyle also uses it in Mormnson's Pill' to describe
how, rather than merely professing weligious belicf, individuals must entirely change their

way of thinking and living:

There will no thing' be done that will cure you. There will a radical
universal alteration of your regimen and way of hife take place; there will
a most agonising divorce between you and your chimceras, luxurics and
falsities, take place; a most fotlsome, all-buf tmpossible’ retarn fo
Nature, and her veracities and her integrities, take place: that so the inner
fountain of life may again begin, like eternal Light-fountains, to irradiate
and purify vour bloated, swollen, foul existence, drawing nigh, as at
present, to nameless death! (23-24)
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Kingsley teo employs the trope of personal cleansing in The Water-Babies where lie not
only recommends to his schoolboy readers that they wash Tike a true Englishinan' to
ensure their moral state but where Tom, the chimney sweep, is physically and spiritually
cleansed by his journey through the river to the ocean,™ The transition from the early part
of the book, dealing with conditions of child-laboux, to the spiritual parable of the
second, in itself links together the physical problems of society with religious ideas.

The tmage of spiritual cleansing is also employed by Kingsley in Yeast. As1
indicated earlier, the diseased homes of the poor tenants are the product of Lavingion's
neglect and the desire for sanitary reform is transformed into a moral judgement through

the prophesied flooding of the Nun's pootl:

The story goes, that in the old Popish times, when the nuns held Whitford
Priors, the {irst Mr. Lavington that ever was came from the king with a
warrant to turn them all out, poor souls, and take the lands for his own,
And they say the head lady of them - prioress, or abbess, as they called
her -~ withstood him, and cursed him, in the name of the Lord, for a
hypocrite who robbed harmiess women under the cloak of punishing them
for sins they'd never committed{...]And she fold him, “that the eurse of the
nuns of Whitford should be on him and his, till they helped the poor in the
spirit of the nuns of Whitford, and the Nun-pool rax up to Ashy Down.®
{189)

As Haley points out, referring to Bulwer Lytton's particulae interest in hydropathy, the use
of water is important because it confirms the belief that ‘o cure disease 1s to let Nature
herself dispose of it' (16). Haley may only be referring here to literal disease, but both

Carlyle and Kingsley's use of the water metaphor as a sign of spiritual regeneration
#3 Charles Kingsley, The Water Babies (Oxtord: Oxford University Press, 1995), p. 183.
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cnforces the idea of re-establishing God's laws.

It 1s significant, then, that the second image which both writers employ (0
articulate spiritual re-birth is the natural onc of sickness leading to health through
feverous purgattons. The heat identified with fever is likened to the cleansing pioperties
of water in Carlyle's description of Teufelsdrdckh's 'Spritual New-birth, or Baphometic
Fire-baptismy’ {(wotks, 1: 135). The Professor’s spiritual doubt is articulated in terms of

disease and dirt:

We conjecture that he has known sickness; and in spite of his locomotive
habits, perhaps sickness of the chronic sort. Hear this, for example: “1Tow
beautiful to die of a broken-heart, on Paper! Quite another thing in
Practice, every window of your Feeling, even of vour inteilect, as it were,
begrimed and mud-bespatiered, so that no pure ray can enfer; a whole
Drugstore in your inwards, the foredone soul drowning in quagmires of
Disgust.” (133)

However, tins sickness is later seen to be necessary to his bealth: ‘By benignant
fever-paroxysms is Life rooting out the deep-seated chronic disease, and trivimphs over
Death’ (153). lmphiett in this view of disease as a necessary prelude to health, doubt to
faith, is the virtue of Christian suffering, It emphasises the importance of an organic, and
therefore divinely natural, cycle of death and rebirth, a typological example of Christ's

resurrection:

As in long-drawn systole and long-drawn diastole, must the period of
Faith alternate with the period of Denial; must the vernat growth, the
summer fuxuriance of all Opinions, Spiritual Representations and
Creations, be followed by, and again follow, the autemnal decay, the
winter dissolution. {Works, 1: 91)




249

However, if is not always clear whether Carlyle sees this dualistic cycle as
destrable or as an unavoidable consequence of human existence. After all, he points out,
"in such winter-seasons of Demdal, if is for the nobler-minded perhaps a comparative
misery to have been born, and to be awake, and work' (Works, 12 91). In 'Characteristics'
he also points out that this is not the ideal bul the veal. His claim that 'were defeat
unknown, neither would victory be celebrated’ suggests a necessary dualisin and precedes

a passage 1n which the desirable is contrasted with the actual:

Nor, in our actual world, where Labour must offen prove ineffectual, and
thus in all sense Light alternate with Darkness, aud the uature of an ideal
Morality be much modified, is the case, thus far, materially diffcrent.
{(Waorks, 28. 8)

But, although Carlyle claims that an unconscious unity is the ideal, his desire for this is
belied by the vitality inherent in his deseription of life's duality. Beyond deseribing it as
an vnavoidable consequence of life, it is, in fact, the constant interchange of opposites
which he says gives lite its interest and importance. ‘Conscience' would have ne meaning
without sitt just as the celebration of 'victory' only exists with its concommitarit ‘defeat’.
Although the doubt which precedes faith is often unpleasant, it is a state without which

faith would not exist. Speaking again of socicty's self-consciousness, he asks:

Nay, is not even this unhealthy action of the world's Organtsation, if the
symptom of universal disease, vet also the symptom and sole means of
restoration and cure? The effort of Nature, exerting her medicative force
to cast-out foreign impediments, and once more become One, become
whole? (Works, 28: 32)




The move towards wholeness is still the goal, but, having already stated in
‘Characteristics' that man can only attain an approximation of the ideal, we are left with
the fact that Caslyle views life as an eternsl cycle of conflict between disease and health,
doubt and faith.

Alton Locke, too, embraces this idea of Chiistian suffecing to show that disease is
necessary 10 health, and it is surely no coincidence that the use of this trope in Sartor
Resartus (‘the tailor re-tailored’) is also to be found in perhaps the most Carlylean of
Kingsley's works in which he is repeatedly quoted and the tailor, Alton, undergoes a
spicitual re-birth. There we see that Alton's sickly nature is integral to his role as poet and
his understanding of soctety's problems. But again Kingsley does not attribute this to an
interventionist God. He denies his mother's claim that his disease is 'God's will but does
accept that his existence as 'a sickly, decrepit Cockneyl...Jwas the cross which God has

given fhim} to bear' (3):

I do not complain that T am a Cockney. That, teo is God's gift. 11e made
me one, that I might lcarn to feel for poor wretches who sit stifled in
reeking garrets and workrooms, drinking i disease with every breatl, -
bound in their prison-house of brick and iron, with their own funeral pall
hanging over them, in that canopy of fog and poisonous smoke, from
their cradle to their grave. I have drunk of the cup of which they drink.
and so I have leami -- if, indeed, I have learnt -- 10 be a poet, a poet of
the people. (2)

Alton may not be a working class Everyman (his educated narrative sets him apart) but

he is created to represent working-class lives o the reader. Alton’s life among the
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working classes eventually leads himn to Jemumy Downes™ house in Jacob's Island where
he not only wiincsses the towest degradation of soctety but also contracts the typhus
which kills his cousin George, but which, for him, initiates a curative fever represented
in a dream-sequence.

During this dreaim, Kingsley parallels both the movement from disease to health,
and doubt to faith, with an evolutionary process i which God is a central figure. Ii is
significant, then, that the description of divine law, in which God sefs naiure in motion,
which permeates Kingsley's approach to disease and sanitary reform, is also central to

Robert Chambers Vestiges of Creation:

We have seen powerful evidence, that the construction of this globe, and

its assoctates, and inferentially that of all the other globes of space, was

the result, not of any immediate or personal exertion on the part of the

Deity, but of natural laws which are expressions of his will. What is to

hinder our supposing that the organic creation 1s also a result of natural

laws, which are in like manner an expression of his will?*
Alton begins hig dream 'at the lowest point of created life’ and then evolves through a
aumber of animal selves until he becomes part of a huinan community, Alton's doubt 1s
represented in a narrative in which his descendentalism 1s crucial to his progress. As
Fleanor points out in the dream, e who falls from the golden ladder must climb through
ages to its top' (376). His lack of faith and his desire for the material solutions of radical
agitation alongside his physical love for Lillian have torn him asunder - 'I was not onc
thing, but many things - a crowd of innumerable polypi'. In response to the question

‘when will he be one again?’, Eleanor answers 'he who tears himself in pieces by his

fusts, ages only can make him one again. The madrepore shall become a shell, and the
2 Quoted in Chapple, p. 72.




shell a fish, and the fish a bird, and the bird a beast; and then he shall become a man
again, and see the glory of the latter days' (376). The growth of consciousness 1s
represented in animals which exhibit increasingly human characteristics. As a madrepore
all his "individuality was gone' (376), He then goes on to become a crab whose only
motivation is self-preservation {377). However a link between the animal and human
state is also established. In the later sense of Darwin's theory of evolution to describe the
survival of the fittest in society, Kingsley uses the amimal world to describe the predatory
nature of characters within his own story. His cousin, who upholds an unjust system,
eniploys sweaters to sew his clothes and vses Lillian for his own soctal climbing, is
represented as 'a huge shark’, rushing after Lithan (a flying fish), 'greedy and
open-mouthed' (377). The animalistic state is next represented in Alton as a mylodon
‘whose lighest consciousness was the enjoyment of muscular strength’ (378) But, again
the link between aminal and man 13 articulated by showing that the physical tendencies of

the mylodon are also evident in the human:

But I did more - whether from mere anrmai destructiveness, or trom the
spark of humanity which was slowly rekindling in me, T began to delight
in tearing up trees for its own sake, (379) : :

However, man is shown o have more than physical urges.
To begin with, in the ease which Alton feels how it would be to be a mylodon, he
detects the huinan quality of imagination, contradicting the purely physicalist notions of

the mind suggested by John Locke:
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Where [ had picked up the sensation which my dreams realized for me, I
know not: my waking life, alas! had never given me experience of it. Has
the mind power of creating sensations for itselt? Surely 1t does so, in
thosc delicious drcams about flying which haunt us poor wingless
nrortals, which would seem to give my namesake's phitosophy the lie,
(378)

Once he becomes an ape he develops teelings of 2 more human nature, through 'germs of
a new and higher consciousness -- yearnings of love towards the mother ape’ (381).
However, the anxiety atlendant on the realisation that man evolved from lower species

cxhibits itself in a foar of returning to an anumal state:

1 saw year by yesy my brow recede, miy neck enlarge, my jaw protiude;
my teeth become tusks]...]I watched in myself, with stupid self-disgust,
the fearful degradation which goes on from youth to age in all the
monkey race, especially in those which approach nearest to the human
forin. (381-382)

Once he has advanced to a primitive human state the way toward continual progress, and
the threat to that progress are revealed. Jn 'child-dreams’ he becomes aware of 'a sense,
awful and yet cheering, of a wonder and a majesty, a presence and a voice arennd, in the

¢liffs and the pine foresis, and the greai blue rainless Heaven!'. This wonder 18 fivst {o be

found in a familial community but, more crucially, under the eyes of an "All-Father' (383)

Within the community he then deseribes, man has been sent forth fo do the will of God.

At the beginning of Alton's dream, Kingsley indicated that even the lowest form
was ‘created', bui here he shows how man must evolve under God's laws to create a fair
and cequal society and he parallels the story of an ancient commmunity with the prablems

jnberent in his own society. This early community of men are desctibed as journeying
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west, 'Titan babies, dumb angels of God, bearing with them in their unconscious

pregnancy the law, the freedom, the science, the poetry, the Christiamty of Ewrope and

the world' (384). As anArian’ race they represent the supenority which Kingsley

perceived in his own white, western civilisation (later articulated in Westward Ho!), but
they also represent the way in which marn must leamn to understand God's taws. Faced, on

their journey, with impassable mountain walls, one man suggests that they pray to God to

'send the earthquakes, and blast the mountains asunder’ (384). Echoing Kingsley's attitude

toward the Presbytery’s call for a fast to reinove society's problems, the community pray

but no earthquakes come. Instead they must do God's will, which is to distribute Jand

equally between them, to feed themselves and bore through the mountains by their own
labour. In this way Kingsley indicates that it is man's responsibility on earth to solve his
own problems and create a fair society, under the guidance of one who kaows the will of

Gad {(a point which resembles Carlyle's belief that a strong man must emerge to guide

society):

S0 we were all equal -~ for none took more than he needed; and we were
all free, because we loved to obey the king by whom the spirit spoke; and
we were all brothers, because we had one work, and ong bope, and one
All-Father. (385)

The conununity, however, degenerates in ways which reflect the problems of Victarian

socicty. Individuals become greedy and selfish, wishing to have more land than the

weaker members, They refuse to follow God's word, ceasing to bore the mountain and

creating an unequal society in which they buy the poor man's ground and pay him wages

to till it for them. Faced with the poverty and vnrest this causes, the landowners provide
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pifts of food, suggesting the remedial measures of the Poor-law and philanthropy, which
in turn drains thetr own resources and encourages idleness among the poor, Alfon's
recognition that recourse to revolutionary activity, in the face of social injustice, is wrong
is represented in his reaction toward the uprising of the poor within his dream. As they

attack the rich of their community he cries out to them:

Fools! Will you do as these rich did, and neglect the work of God. If you
do to them as they have done to you, yau will sin as they sinned, and
devour gach other at the last, as they devoured you. (388)

The answer to socicty's problems is presented as a retun to God's laws. Each man again
works an equal amount of land and, on resuming boring the mountain, the community
break through to see 'far below us the good land and large, stretching away boundless
fowards the western sun' {389).

Man's returning to spivitual ideals 1s presented in the dream as the way of progress
and moral supeniority. Both Alton's and society's healing are linked 10 the evolutionary
process. But whereas, as Bowler pointed out, many Victorians looked to the moral
progress of reform to combat the thrcat inherent in the relativist of a purely physical
evolutionary theory, Kingsley shows that the immoral actions of those like the shark,
George, are only to be dealt with through a return to a spiritually grounded morality in
which God's laws are seen as the basis of evolution, As we saw i his worry over
technological progress in the previous chapter, Kingsley asseris that 'progress{.. Jis
inward": ‘The self-help and self-determination of the independent soul - that is the root of

progress” {Aacien Regime, 130). This idea of progress through the spiritual rather than
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the material, as we saw earlier, was central to Carlyle’s views on social palingenesis,

when he claims that each man must find a soul. And, although Carlyle was noforiously
opposed to evolutionary ideas (in 'Characteristics' he attacks both 'the lmprovement of the
Age' and the Progress of the Species’ in the same breath) he does display some anxiety
over the implications of man's origins for his superior status (Works, 28: 18). Kingsley's
descendental narrative, in which man must go back fo the lowest rung of creation to
evolve as a better, spiritual being, resembies Carlyle's use of the idea of descendentatism

as a necessary concomitant of transcendentalisim in Surtor Resartus:

The grand unparalieled peculiarity of Teufelsdrdckh is, that with all this
Descendentalism, he conibines a Transcendentalism no less superlative;
whereby if on the one hand he degrade man below most animals]... fhe,
on the other, exalts him beyond the visible Heavens, alinost to an
equality with the gods. (Works 1: 51)

But Carlyle does not use such ideas to effect a reconciliation of spiniual belief and

evolution. The road to transcendentalism through descendesntalism, for Carlyie, ironically

involves the stripping away of earthly signs, exemplified in clothes. Descendentalism, for

the shocked Editor of the text, becomes a degradation below that of antinals, but it also
allows man to shed all material things and so find the route to his spiritual being, We are

reminded that the state of nakedness is one of 'Adamitiso’, returming us to the Creation

rather than an evolutionary beginning. And throughout his writing we see a fear that man

may, within the present materialistic society, lose his soul. For instance, the Jamaicans of
‘The Nigger Question' {1849) are presented as having living bodies but dead souls due to

their emancipation into the free-market economy.” And, as I indicated earlier, Cariyle, in
2 “Dead cirpses, the rolting body of a brother man, whom fate or unjust men have killed,
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Morrigon's Pill', agvises that each man find the soul he has lost. This inay sound very like
Kingsley's call for man to follow God's way in Alton's fever-dream, but Carlyle is merely

playing with the imagery of evolutionary progress rathet than using it to justify a

reconciliation of ideologies. Kingsiey 1s more apt to embrace the imagery of progress by
bringing together evolution and faith than Carlyle who, as we saw, chvigioned a
continuing eyclieal process.

However, both men agree in their opposition to change through the intervention

of God as they both put an emphasis on man's role in his own improvement. And, much
as Alfon's spiritual counsellor, Eleanor, has to convince him that having faith in God will

lead to political change, both Kingsley and Carlyle's wiiting endeavours to show that the

spiritval is present in the physical domain withtout recourse to the superstitious ideas
behind the Presbyiery's call for a fast.

In his essay 'Superstition’, a lecture originally given along with one on 'Science’ to
the Royal Institution in 1867, Kingsley claims that superstition is 'a physical affection, as
thoroughly material and corporeal as those of eating or sleeping, remembering or
dreaming'* He points out that, due to a fear of the unknown, the superstitious attribute
natural phenomena to a supernatural agent. 'Thus, he says, they view the invisible world

of the spiritual as materialised. However he claims in the essay 'Science' that it is in the

struggle with superstition that science gains its strength.?’ Fie unites theology and science

this is not a pleasant spectacle; but what say you to the dead soul of a man;- in a body
which still pretends to be vigorously alive, and can drink rum?” (Works, 29: 356). *An
Occasional Discourse on the Negro Question” was originally published in Fraser’s
Magazine, 40 (December 1849), pp. 670-79. Tt was reprinted in 1853 in pamphiet form,
with emendations, under the title “The Nigger Question’. It is the latter version which
appears in the Works.

26 Scientific Lectures and Essays, p. 202.

77 Ibid., p. 247.
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against supcrstition in the essay "The Natural Theology of the Future' (read at Sion
college, 1871). There he talks about 'those laws of Nature which are the voice of God
expressed in facts’.?® He counters superstitious claims for God's intervention in the world,
by asserting that God is present in both natural and invisible moral laws. Of course, this
would suggest that he would have o reject both prayers and miracles as they rely on the
fmage of God as interventionist. However, in a sermon from 1866, entitled Prayer and
Science’, Kingsley attempts, if somewhat unconvineingly, to reconcile the two positions.
Man, he asserts, should not pray for divine help because that woukd be asking God
to ‘alter the laws of [His universe'.? But, by force of thetoric rather than any rational
argument, he offers seafaring men as an iustration of the manmer in which science and
religion might be reconciled wnder prayer. The only justification for this argument,
though, seems to be in the fact that seamen have been forced to be scientific {and...]
equally forced to be religions' (28). Using the example of the storm he shows how sailors
do not use prayer to ask God to alier the natural forces which aftect the sea. Instead the
scarnan uscs his instruments to judge the storm and act accordingly. He can also pray, not
that the storm is averted, but that his forecast is correct and that 'God may so guide and
govern my voyage, and all its little accidents, that I may pass it by' (32). Kingsley seems
to have tatked himself into a dead-end here. But it bears out his claim in 'Natural
Theology', that God acts through Grace as well as Nature (325). This may appear to
contradict his opposition to an interventionist God, but in both “Who Causes Pc;stiienoe?’,

and in his treatment of Miracles and Science’ in Afron Locke Kingsley shows how God's

#Ibid., p. 318.

® Discipline and Other Sermons (London: Macmillan, 1899}, p. 24, My thaoks to the
staff of the Avmstrong Browning Library for acquinng this text from the Colgate Library
on the Baylor University Campus, Waceo, Texas,
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influence, rather than his actions, may help both to cure pestilence and change society.

And, in this, he is clearly influenced by Carlyle's approach to miracles in Surfor Resartus.

In “Characteristics” Carlyle partly attributes socicety's sickness of seff-consciousness to the

metaphysical disquisitions of philosophers such as Hume (Works, 28: 26). Hume's 'Of
Miracles' in the Enquiry concerning Human Understanding is a patadigm of eighteenth

century scepticism where he lays emphasis on the need for 'testimony’ to the miraculous,

msisting on the very values that Carlyle attacks when he says:

There is no more fruitless endeavour than this same, which the
Metaphysician proper toils in; to educe conviction out of Negation. How
by merely testing and rejecting what is not, shall we ever atitain
knowledge of what is?' (Works, 28. 27)

Hume's desire for proof exemplifies this negative approach. Not only does he refuse to
believe without evidence, but having discussed the inporlance of eye-wilnesses,

proceeds o discredit them by asserting that, no matter how credible the witness, their

testimony is outweighed by the implausibility of miracles:

And what have we to oppose such a cloud of witnesses, but the absolute
impossibility, or miraculous nature of the events, which they relate? And
this, surely, in the eyes of all reasonable people, will alone be regarded as
sufficient refutation,™

Of course, believing in the physical manifestation of the spiritual, exemplified in both

Christ's presence on earth and his miracles, was an early stumbling block to Carlyie's

N The Philosophical Works of David Hume 4 vols. (Edinburgh: Black, 1854), IV, p. 142.
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faith. Flis pragmatic, and often darkly humorous, manner of deating with such maltters is
evident in a staterment he made to Allingham concerning Newman's Primitive

Christianity",

1 do not in the least believe that God came down upon the earth and was
a joiner and made chairs and hog-troughs; or came down at any time
more than He comes down now into the soul of every devout man.
(Allinghamn, 238)

As I pointed out in chapter four, Dr James Hallliday recalls Carlyle saying that 'it is as
certain as mathematics that no such things have been on earth’. This is not so much an
expression of Humean scepticism as a rejection of the compatibility of scientific proof
and faith because of the limits implicit in empiricism, and it is these limits which provide
bis argument against Hume.

Hume's belief in the 'absolute impossibility' of miracles is based on his
assumption that man knows the laws of nature through experience. I3ut, in 'Watural
Supernaturalism' Carlyle answers this objection by questioning man's ability to know
thosc laws entircly. Whereas Hume contends that we must accept as truc only that whick
we have encountered as unifortu experience, Carlyle asks ‘what are the Laws of Nature?
to me perhaps the rising of one from the dead were no viclation of these Laws, but a
confirmation; were some far deeper Law' (Works, 1: 203-204). Kingsiey is clearly
influenced by this argument when he presents the last stumbling block to Alton's
conversion to the Christian faith as the incompatibifity of science and miracles. Miracles,
says Alton, scem impossible just because they break the laws of Nature'. But his {ricnd

the Dean, who, earlier in chapter 15 ('The Man of Science”), was convinced that science
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and religion must be considered separately, responds by echoing Carlyle's argument. Like

Carlyle, the Dean suggests that man cannet know the extent of God's laws, only its

customs, saying that 'Nature's deepest taws, her only irue laws, are her invisible ones’

(411). He argues against the view that miracles break the laws of nature by proviug

rationally that they are a re-establishment of order;

“Tell me, then -- to try the Socratic method -- is diseasc, or health, the
order and law of Nature?’

‘Health, surely; we all confess that by calling diseases disorders”.
“Then, woutd one who healed diseases be a restorer, or a breaker of
order?’

‘A restorer, doubtless”. (412)

Kingsley characterises Christ not as a magician, but a divine physician. The plausibility

of the miraculous, as a natural phenomeiion, is enforced by his view that medical

knowledge is a revelation to man, from God, of his healing art: “These modern

discoveries in medicine scem to show that Christ's miracles may be attributed to natuial
Yy

causes’ (414). God’s role in healing cholera is therefore envisioned, not in any direct
intervention, but in the knowledge he gives man. Therefore Kingsley can claim, in ‘“Who
Causes Pestilence?’ that “he has answered the prayers of those two first Cholera Fasts in
the best way in which rational beings could wish a heavenly Father to answer prayer,

namely, by showing us how to extirpate the evil against which we prayed’ (2).

Kingsley is more anxious to reconcile opposites than Carlyle. Cariyle makes no

claims for God’s role in fighting disease, being coutent to point out the existence of the

supernatural within the actual. For imx in ‘Natural Supernaturalism’, the miraculous is to

be found in the world around vs if we would only recognise it. Both men’s articulation of
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the miraculous in everyday life does, however, give grounds for their argument for curing
society through spiritual regeneration. In chapter thirty-scven of Al/fon Locke, “the True
Demagogue’, Eleanor’s suggestion that Alton should trust to God for earthly reform, may
seem platitudinous to the reader. But his argument that the curing of disease is merely a
tearning of natoral laws supports his view that a return to divine laws of equality would
inspire secial re-birth,

Haley claims that Cartyle sees the notion of health, both real and figurative, as
springing from the spiritual, whereas Kingsley views spiritual health as proceeding from
the body.* Certainly Carlyle seems much more concerned with the spiritual than the
bodily, as his relative lack of engagement with the notion of sanitary reforma suggests.
However, as we have seen, he does support the notion of ¢cleaning up the environment and
accepts that moral behaviour may be partly attributable to social conditions. But his
method of dealing with social pestilence is almost entirely on an abstract and infellectual
level. The consistently metaphorical treatment of social malaise works toward imbuing
the physical with the spiritual by vsing & style which engenders wonder and cstablishes a
symbolic connection between the two. However, the use of metaphor suggests that they
cannot be directly equated,

In contrast, Kingsley’s treatment of the relationship between bodily snd spirttual
health is enacted within the practical world of sanitary reform. Certainly he seems much
more concerned with man’s bodily element. However his claim that physical bealtl: is
part of a wider system of natuzal laws, which are inifiated by God, confradicts the idea.

that he sees the unity of a healthy body and mind as having ils source purcly in the

M See page 206.




matcnal. Nevertheless hus prosaic and rational treatment of the link between real and
moral contagion suggests a unity which Carlyle’s metaphorical approach denies. 4/fon
Locke, Yeast and the sermons which constifute ‘Who Causes Pestilence?” seek to
demonstrate that the spiritual world, rather than being an unknown, is one which is
evident within the natural world, Al the end of Afron Locke radical reform is rejected in
favour of spiritual change. But the characters to whom spiritual agency is granted do not
uspire the reader with full confidence, Crossthwaite and Alton are forced to leave the
country for America. Alton dies of consumption and it is suggested that Eleanor does not
have long to live, In claiming that spiritual reform must accompany practical reform,
Kingsley brings his novel to an impasse because neither seems possible at that moment.
The faifure of the Chartist uprising along with the rhetorical nature of the spiritual re-birth
h1e advocates means that any possible solution 18 delayed to a future point and carriot be
represented within a realistic, prosaic narrative. Similarly in Yeast, any solution to the
social problems raised in the novel are not enacted within the narrative. Indeed, Kingsley
has to adopt the more figurative approach which Carlyle uses when expressing the hoped
for solution. As we have seen, in Affon Locke, Alton’s spiritual re-birth is articulated
through the mediwm of fantasy, and at the end of Yeasr the impulse toward change is
checked when the philanthropic Argemone dics and Kingsley ties up his narrative with a
mysterious, fantastical denouement. Both Lancelot and Tregarva, who recognise that
social change is contingent npon spiritual change, disappear with the mysterious figure
Barnakill ( a shaman-like figure who has wandered the earth and has links with eastern
mysticism). The text suggests that they are going to join a religious commuiiity as

preparation for the task of transforming society, but the abrupt and mysterious manner of
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this departure also suggests that their journey into the spiritual life represents death.

Whether or not this is successful it is clear that Kingslev uses fantasy in both 4ffon
Locke and Yeast in an attempt to reconcile the spiritual with the real. The fantastical
elements of both texts fulfil an allegorical function by using action which occurs in the
real world to represent a spiritual idea. Alron Locke’s fantasy of evolutianary progress is
depicted as a character’s dream and the departure of Lancelot and Tregarva, no matfer
how mysterious, is presented as a real incident.

Having compared, over the last three chapters, the ways in which Carlyle
influenced Kingsley and the ways in which their treatment of body and soul can be
compared and contrasted, I want to move on in the foowing chapter to look at how
Kingsley continnes to develop this project to find a vnity between the two elements in his
later novels. It may be that, whereas Kingsley is anxious about the need for unity of body

and soul, Carlyle recognises and accepts the essentially dualistic tenor of life.
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Chapter 6:

'In the name of Him who is the Word":

Kingsley and the Solution of Dualisin

After the 1840s Carlyle no longer used his work as a rhetorical strategy for discussing the
problematic relationship between body and soul, but Kingsley continued his project to
reconcile the two. It is a project that might be said to be mere congenial to the spirit of
harmony and equilibrium that characterised the decades which followed the conflicts of
the fortics. Indeed, in a Preface to Alfon Locke in 1854, and ‘addressed to the working
ien of Great Britair', Kingsley was more apt to blame the ignorance of the workers who
had not grasped the opportunity of association in the years 1849-50, than those
governing. And a later reprint in 1862 contained a Preface to the Undergraduates of
Cambridge' in which Kingsley accepted that his original eriticisms of the upper classes at
the University were erroncous (in fact, he aliered scencs from Alton's visit to Cambridge
to appease those who had complained). Further he goes on o praise the influence which
religion and the Whig party have had on the upper classes, expresses regret at ain uprising
which he admittedly never fully supporied, and revels in the improvements which the
country has undergone:

Those political passions, the last outburst of which it described, have,

thank God, become mere matter of history by rcason of the good

government and the unexampled prosperity of the last {twelve years.

(xcviii)
Perhaps it was because he sensed an improvement in social conditions that

''The 1881 edition which I use contains a Prefatory Memoir by Thomas Hughes, a reprint
of the pamphlet ‘Cheap Clothes and Nasty’, the [854 preface to the working men, and
the 1862 Preface to the undergraduates at Cambridge.




Kingsley's writing departs frora the expressly political concerns of Yeast and Alton
Locke. Apart from one novel, which [ shall consider presently, he turns to writing about
religious, philosophical and, in the case of 7he Water-Buabies, contemporary scientific,
debate. In the decade after the novels of the late 1840s he writes two histories, Hypatia
(1833) and Westward Ho! (1855), the former of which deals with the carly bistory of the
church and the latter of which, although a ripping yam, shockingly displays Kingsley's
anti-Catholicism, English jingoisn and colonialist mindset. Both novels reflect his
ever-present hostility to the contemporary resurgence of Catholicism which were 1o resuli
in his public battle with Cardinal Newman, Hypatia dealing with notions of ascetieism
(both as evident in the ancient church and the phitosephies of the protagonist) that bad so
incensed him ever since his earlier brush with the Oxtord Movement . In 1852 Kingsley
also produced the pamphiet Phaethon’, an attack on Emerson in the guisc of a Socratic
dialogue on the nature of fruth. And in 1863 his, perhaps, most enduring story appearad,
The Water-Babies.

However, Kingsley did not entirely abandon his social writing. In 1857, the novel
Two Years Ago was published which, although not as overtly political as Yeast and Alton
Locke, carried on his crusade to extend an awareness of the need for sanitary reforin to a
wider audience. In his 4/on Locke Preface of 1854 he had empbasised 1o the working
men that, although provements were ongoing, society must not lapse in its cfforts to

maintain both real and moral cleanliness:;

As for the social evils described in this bovk, they have been much
lessened in the lasi few years, especially by the movement for Sanatory
{sic] Reform: but 1 must wam young men that they are not
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eradicated]... JAnd I must warn them also that social evils, like dust and
dirt, have a tendency to re-accumulate perpetually; so that however weil
this generation may have swept their house (and they have worked hard
and honestly at it ), the rising generation will have assuredly in twenty
years' time to sweep it over again. (xcix)

The currency of social problems mcant that both Yeast and Afron Locke did not actually
enact any solutions, but 7wo Years Ago opens with a discussion between Stangrave and
Claude Meliot on ‘the improverents in the quality of life since 1848', Although the
actio-n then backiracks to a point sixteen years before, the conflict-ridden years of the
1840s are viewed in refrospect. Here and in Westward Ho!, Kingsley, as in Yeast and
Altor Locke, uses the device of characters with opposing qualities to comment on the
relationship of body and soul. But unlike the carlier novels, the main characters of Tom
and Grace {and, mdeed, Amyas and Ayacanora in Westwerd Ho!) finish ultimately ina
loving, earthly relationship.

In Tom Thurnail is to be found soine justification for the charge that Kingsley
was an advocate of 'Muscular Christianity'. He is a doctor, a keen natoral scientist and an
all round action here who weathers global travel, wars and insutrections, kidnap by
cannibals, gold-mining in Australia and, eventually, the storm which leaves him washed
up in Aberalva, the main locus for the novel. His character is clear from his description
as 'that bull-terricr type so comnon in England'.? However for much of the novel we are

made aware that hre lacks trae spiritual belief:

Tom was certainly not one of those ungodly whom David had to deal

% Charles Kingsley, Two Years Ago (London: Ward, Lock & Co., 1910), p. 22.
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with of old, who robbed the widow, and put the fatherless to death. His
morality was as high as that of the average; his sense of honour far
higher. He was generous and kind-hearted. No one ever heard him tell a
lie; and he had a blunt honesty about him, half real, because he liked to
be honest, and yet half atfected too, because he found it pay in the long
run, and because it threw off their guard the people whom he intended t¢
make his tools. But of godliness in its truc sense - of belief that any
Being above cared for him, and was helping him in the daily business of
life - that it was worth while asking that Beings advice, or that any
advice would be given if asked for; of any practical notion of a Ieavenly
Father, or a Divine education - Tom was as ignorant - as thousands of
respectable people who go to church every Sunday, and read good books,
and believe firmly that the Pope is Antichrist. (40 - 41)

Amyas Leigh, the hero of Westward Ho! is similar, but, unlike Tom, Amnyas does profess
a belief in God and, as with the other English heroes who go to fight the Spaniards in the
South Americas, this is exhibited i his staunchly Protestant (and, indeed, Anglo-Saxon)
anti-Papism. The conflict with the Spaniards and the race io colonise the South Americas
and reap the benefits of that confinent’s natural resowrces is portrayed as a religious guest

in which the English Protestants are God's chosen people:

And as he stands there with beating beart and kindling eye, the cool
breeze whistling through his tong fair curls, he is a symbol, though he
knows it net, of brave young England longing to wing its way out of iis
island prison, to discover and to traffic, to celonize and to civilize, until
no wind can sweep the earth which does not bear the echoes of an
English voice.

“The rightful owners of the said goods being cither miserably dead, or
incapable by reason of thetr servitude of ever recovering any share
thereof, the treasure, falsely called Spanish, cannot be better bestowed
than in building up the state of England against them, our natural
enemies; and thereby, in building up the weal of the Reformed Churches
thiroughout the world, and the liberties of all nations, against a tyranny
more foul and rapacious than that of Nero or Caligula; which if it be not

et
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the cause of God, I, for one, know not what God's cause is!™

ladeed, Westward Hol's celebration of England's fighting spicit had a great deal to do
with Kingsley's support for war in the Crimea which, as Colloms explains, was also
bound up with bis antagonism to High Chuich groups: “He accused them of hankering
after the Russian Orthodox Church, for lack of an alliance with Rome’ {183). As we shall
see, the Crimean War figures in the plot of 7wo Years Ago as a test of men's metile.

Like Tom, Amvyas is a physical hero, whose actions at school might weil be
construed as trouble-making and disobedience, but are portrayed by Kingsley, with a
great deal of humorous indulgence, as evidence of kis bulldog spirit. The message is that

boys will be boys:

[Amyas} had been for some time past, on account of his extraordinary
size and strength, undisputed cock of the school, and the most terrible
fighter among all Bideford boys; in which brutal habit he took much
delight, and contrived, strange as it may seem, to extract from it good,
not only for himself but for others, doing justice among his
school-fellows with a heavy hand, and succouring the oppressed and
afflicted; so that he was the terror of all the saiflor-lads, and the pride and
stay of all the town's boys and girls, and hardly considered that he had
done his duty in his calling if he went home without beating a big lad for
bullying a little one. (9)

Sir Richard Grenville chastises Amyas for breaking his slale over the school-master,
Vindex Brimblecome's, head. But we are told that that old hero too had 'very mauch i like

manner, broken the head of Vindex Brimbiecombe's father, schoolmaster in his day' (28).

! Westward Ho! (London: Robinson, 1989), pp. 10 & 13. The latter speech is by Sir
Richard Grenville, a 'forgotten worthly]' (p. 2).
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The result of these high spirits is that Amyas is permitted to go to sea to extend his own

brand of justice to the Spamards who ate 'tank cowards, as all bullies are’ (4).

However, although Amyas is portrayed as a believing Christian, like Tom

Thurnall, he Iacks a spiritual, although not a2 moral, dimension:

Neither was he what would be nowadays called by many a pious child,
for though he said his Creed and Totvd's Prayer night and morming, and
went to the service at the church every forenoon, and read the day's
Psaims with his mother every evening, and had learat from her and from
his father (as he proved well in after life) that it was infinitely noble to do
right and infinitcly basc to do wrong, yet (the age of children's religious
books not having yet dawned on the world) he knew nothing more of
theology, or of his own soul, than is contained in the Church Catechism.

)

Like Tom, whose father is a religtous man, Amyas has been tanght the doctrines and

duties of religion, but he has not attained any spivitual understanding. His religion is

expressed almost entirely physically and he lacks emotional and iniellectual depth.

Kingsley's famous line 'Be good, sweet maid, and let who can be clever has often earned

him the reputation of an anfi-intellectual, but the line, and his portrayal of Amyas Leigh,
are directed not against the intellect so much as self-consciousness, which Kingsley, like

Carlyle, represented as the characteristically modern disecase from which Amyas is

blessedly exempt: ‘For the rest, he never thought about thinking, or felt about feeling’

(Westward IHo, 9)." Tn accord with Carlyle's edict that abstract thought and

self-consciousness should give way fo action and duty, the sweet maid of 'A Farewell' is

advised to Do lovely things, not dream them' and Amyas bas 'no ambition whatsoever

4 From “a Farewell’, written in 1856 and included in the collection Poems by Charles
Kingsley (London: Macmillan, 1891}, p.20.
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beyond pleasing his father and mother' (Westward Ho, 9). But Kingsley contends that a

spiritual understanding of God cannot be reached without marital love and familial

aflection.

Like all the other young meua of Bideford, including his brother Frank (an
inteltectual, courtier and friend of Sir Philip Sidney), Amyas is in love with The Rose of
Torndge', Rose Salterne, but she elopes with the aristocratic Spaniard Don Guzman,

However, as in Alioa Locke, the hero's first love has only physical beauty: ‘And so the

Brotherhood of the Rosc was scatterad far and wide, and Mistress Salterne was left alone
with her looking-glass” (175). Larry Uffelinan has pointed out that if Frank [eigh is the
‘enphuistic courtier' then Rose Salterne provides him with 'his courtly ideal'” But it is

through the love of another woman that Amyas [inally becomes a more balanced

character thau the physical bero we witness throughout the text. During the failed quest
to find and take Rose home to England (thwarted by the jesuitical and traitorous Eustace
Ieigh, leading to the execution of both Rose and Frank by the Inquisition) the sailors
COME across a young woman, Ayacanora, originally thought to be Indian, but whe it
transpires, much to Amyas's disgust, is half English and hatf Spanish.

Ayancanora's love for Amyas is not returned until he has undergone a leaming
process during which his physical and increasingly brutish character is tempered by a
spiritual understanding. During a sea-chase after the battle with the Armada during which

he seéks to exact revenge on Don Guzman, Amyas ‘appears 1o be possessed by a devil'

and recetves the pumishment which secems to have been a statutory onc for men i need

of moral and romantic education in Victorian novels - he is blinded (Uffelman, 101).6

> Charles Kingsley (Boston: Twayne, 1979), p. 104,
¢ I refer here, of course, to June Eyre and Aurora Leigh.
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Not ounly does this convince him of his sin 1 hating the Spaniards, so paving the way for
his marriage to Ayancanora, the clear reference to Samson suggests that with the loss of

his strength and physical sight, he gains in spiritual and emotional insight:”

The crowd made way for him in solemn silence, as for an awtul being,
shut up alone with all his strength, valour, and fame, in the dark
prisen-house of his mysterious doom. (591)

As Uffcliman contends, Amyas' sirength is compared favourably with the physical
weakness and intellectual nature of his brother Frank (104). Frank does become more
physically active durtmg the novel, but it is significant thai the intellectual character who
gains physical attribnies does not survive, whereas Amyas, whose physicality is tempered
by blinduness and dependence on others, lives. Kingsley represents the wholeness to
which he aspires as springing from a healthy body and basic moral goodness rather than
the intellectual spirituality exemplitied in the courtier. However, his reduction of Amyas'
strength and the judgement on overweening aggression in the end suggests that the term
Muscular Christianity’ (one which Kingsley was unhappy with) gives a vather one-sided
view of his vision of spiritual and physical unity®*

This is also the case with his portrayal of Tom Thurnall. Tom’s role as reforming
doctor and interest in natural science obviously meet with Kingsley's approval, but his
lack of emoticnal maturity and irreligion is repeatedly reproved. Hardened by his worldly

exploits, Tom affects a devil-may-care attitude in which he trusts only to himseif and the

? Kingsley does not recant, however, on his attack on the Spaniards. It is merely the sin of
hate which is punished.

¥ In “The Lrationale of Speech’, Kingsley refers to “thal menfem sanum in corpore suno,
which is now-a-days called, somewhat offensively, muscular Christianity’, (p. 11).
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"Dame Fortune' he constantly alfudes to (78). Again Kingsley indicates that love is

aligned with an understanding of God as Tom speaks to Frank Headley about earthly ties:

I have but one, and that 1s love to my poor old father; that's all the
religion [ have as yet: but I tell you, it alone has kept me fiom being a
ruffian and a blackguard. (194)

Tom fights to control even the emotions he does have. While in Australia he receives a

letter informing him that his father has gone blind and he 1s momeniarily overcome by

his feclings:

To give the lie to all ns cool arguments, he sat down among the ferus,
and burst into a violent fit of crying.

‘Oh, my poor dear old daddy!’

Yes; beneath all the hard cruost of years, that fountain of life still lay pure
as when it came down from heaven - fove for his father. (42)

11 is the aim of the novel to show how this soft interior is gradually revealed and, in his

moment of spiritual revelation, 'L'om recalls this occasion in Australia when he 'elt like a

lost child' (555). Tom's mistake is to imaginc that he can get by without real emotional
contact with others or with God (the first of which is esseutial to the sccond). The image
of the lost chuld reveals the loneliness beneath the 'wrought metal' exferior, displayedina

cynical approach to life (40). His ability to believe and to make contact with others is

porirayed as latent, rather than absent, and, again, it is the love of a woman which brings
about a change. However, this appeal to carthly love as a necessary concomitant to

spiritual behef is made more complex by the significantly named Grace's role as Tom's
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{iteral and figurative saviour,
Although Grace is integral to Tom's spiritual redemption, it is also suggested, as it
was of Argemone and Eleanor in the earlier social novels, that her spirituality is too

unearthly and tends towards the superstitious:

She was treated by the simple folk around her as all but inspired; and
being possessed of real powers as miraculous in her own eyes as those
which were imputed to her were in theirs, (for what are real spiritual
experiences but daily miracles?) she was just in that temper of mind in
which she required, as ballast, ail her real goodness, lest the moral
balance should topple headlong after the intellectual, and the downwaxd
course of vanity, excitement, deception, blasphemous assumptions be
entered on. Happy for her that she was in Protestant and comnon-sense
England, and in a country parish, where mesmerisin and spirit-rapping
were unknown. (195)

Further, Grace is an ascetic, repudiating the body in favour of the spirit, and viewing
human lite as sinful and death as a merciful escape. Speakitg of her attitude to the

children in her carc al the school, Kingslcy says:

To make them as happy as she could in a world where there was nothing
but temptation, and disappointment, and misery: to make them “fit for
heaven,” and then to pray that they might go thither as speedily as
possible, this had been her work for now seven years; and that
Manichaeism which has driven darker and barder natures to destroy
young children, that they might go straight to bliss, took in her the form
of outpourings of gratitude (when the first natural tears were dried), as
often as one of her little Jambs was ‘delivered out of the misenies of this
sinful world.” {50}

Kingsiey is careful to show that Grace 1s not an example of untempered spirituality. As
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in the earlier social novels, the central characters have fendencies toward cither body or
sonl and the process of modificatton under each others' influence provides a movement

toward unity as they take on facets of thetr opposite.

Grace's notion of the world as worthless because sinful is confirmed by the
mysterious disappearance of Tom's money belt, stolen as he 1s plucked from the stormy

s¢as:

‘Let me go home; you need not come, 1 am sick of this world. Is it not
enough to have misery and death, (and she pointed to the row of corpses)
but we must have sin, (0o wherever we turn! Meaouess, and thelt: and
ingratitude too!” she added , in a lower fone. (94)

Indced her standing withun the community (one villager says 'she's not one of us. There's

1o saying what's going on there in her' and the voung men of the village, atthough they
would like to marry her, don't dare woo her) is further enhanced by the view that she

takes the weight of the village's sins upon her own shoulders (71):

There was another soul in danger of perdition; another black spot of sin,
making earth hideous to her. The village was disgraced; not in the public
gyes, true: but in the eye of heaven, and in the eyes of that stranger for
whoin she was beginning to feel an interest more intense than she ever
had done in any human being before. Her saintliness {for Grace was a
saint int the truest sense of that word) had long since made her free of that
‘communion of saints” which consist not in Pharisaic 1solation {rom “the
world,” not in the mutual flatterics and congratufations of a
self-conceited clique; but which bears the sins and carmies the sorrows of
all around. (104)

However, a 'saint’ who believes that the world is "hideous' is hardly a candidate for the
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loving relationship between man and woman which Kingsley aiins ta show is the route
toward the unity of body and soul. Grace therefore has to cast off the sins of the world
and accept 2 more earthly, and less superstitious, religion.

Tom instructs Orace, and the curate Frank Headley, on the importance, both
physical and spiritual, of sanitary reform, Tom pointing out to Frank Headley, the curate,
that 'moral evil is your devil, and physical evil is mine' (251). Frank Headley has become
alienated from his [lock because of his High Church leanings: he prefers the ‘pomp and
circumstance of worship' (543). Further, although Frank is not portrayed as a bad
character (indeed Kingsley comments that he could teach Tom a thing or two) his
physical weakness is contrasted with Tow's strength and Tom also berates him for

refusing to take a wife and have a family (103):

“And s0,” said Tom, having to doctor human beings, ninctecn~-twentieths
of whom are married; and being aware that three parts of the miseries of
human life come either from wanting to be married, or from married
cares and troubles ~ you think that you will improve your chance of
doctoring your flock rightly by avoiding carefully the least practical
acquaintance with the chief cause of their disease.’ (194)

Tom extends his medical metaphor to convince Frank that, instead of merely judging the
villager's sins, he must diagnose before he applies his medicine, and for this he needs to
understand them: “Well go, and prosper; only recollect that the said sick are men and
women’ (195). This link between the physical and the spiritual is again indicated when
Ton lectures Frank on the responsibilities of the clergy in relation to sanitary refonm.

Here Kingsley addresses this notion using a rational, Socratic argument, which sets cut to
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prove that dirt contravenes the Ten Commandments:

“You must know, that there is a feeling, - you would call it a prejudice, -
against introducing such purely secular subjects into the pulpit.”

Tom gave a long wiustie.

‘Pardon me, Mr. Headley; you are a man of sense; and I can speak to you
as one human being to another, which I have scldom been able to do with
your respected cloth.’

‘Say on; 1 shall not be frightened.”

“Well; don't you put up the ten commandments in your church?’

Yes.'

‘And don't one of them run: “thou shalt not kill”?'

“Well?

'And is not murder a moral offence - what you call a sin?

"Sauns doutc.’

'If you saw your parishioners in the habit of cutting each other's throats,
or their own, shouldn't you think that a matter spiritual enough to be a fit
subject for a little of the drum ecclesiastic?'

‘Well?'

‘Well7' [il! there ave your parishioners about to commnit wholesale murder
and suicide, and 1s that a secular question? (243-4)

Significantly, by the end of the novel Frank has taken on some of 'T'oin's characteristics
{he embraces the cause of sanitary reform, becomes more physically hardened and even
goes to fight in the Crimea) and abandons cehibacy to marry Valencia St. Just.

Grace is also affected by 'Tom's views on sanitary reform. As Tom presses Grace
to help him in his erusade to clean up Aberalva, Grace baulks at the notion: 'Oh, if 1
could but believe all thist Ts it not fighting against God?' (263). Toin voices Kingsley's
view's against the notion of a judgmental God, teading them on to discuss the notion of
sin and purgatory. Whereas Grace sees the opportunity of saving lives as a chance also to
save souls (those cut off suddenly from iife through discase may have no opportunity to

be shriven) Tom suggests that God would not be so cruel to conderan those who have
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never had “a fair chance' (264). Grace's God is judgmental while Tom’s (although he says

he does not believe in him) is forgiving, While Tom's wordly travels have brought him
into contact with death and love, and shown him that man 15 both sinful and good,
Grace's view is altogether negative. But through her fove for Tom, Grace takes on hig
crusade for santtary reforin and eventually casts off the weight of sin, exemplified in the
stolen money beit.

On discovering that it was her mother who stole the belt, Grace sends a note to
Tom only to discover that he has gone to fight in the Crimean War. In scarch of him she
goes to the battleficlds, nursing dying soldiers, and all the while wearing the bell, the

symbolic significance of which comes to light years later when she is reunited with Tom:

‘Take it! [ have carricd it for you - worn it next my heart, {ill it bas all bt
gaten into my heart. - To Vama, and you were not there! - Scuiari,
Balaklava, and youn were not there! - 1 found it, only a weck later! - 1 told
you [ should; and you were gone! - Cruel, not to waii! And Mr.
Armsworth has the money - every farthing - and the gold; ~ he has had 1t
these two years! - I would give you the belt myself, and now I have done
it, and the snake is unclasped from my heart at last, at last, at last!' (553)

However, although Grace must cast off the weight of sin before she can embrace
life and form an attachment with Tom, the otherworldliness which sees hor take on the
villagers’ sins is central to her role as Tom's saviour; a role which she performs both
literally and figuratively. Tom is impressed by Grace's devotion to the villagers and,
although as we have scen he disagrees with her more superstitious notions, on
discovering her with a dying child he concedes that Grace's spiritual balm can do more

than his medicine (256). Ou his return at the end of the novel, after years in a foreign jail,
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Tom indicates that 1t was Grace who began his spiritual tutelage: ‘For you have begun the
work; and you must finish it’ (554). It is Grace's act of pulling Tom from the ses which
represents the beginning of his redemption and draws our attention to the significance of
her name. Tom docs not belicve in a divine power on which men's lives depend (Frank
Headley calling him the 'model of self-sufficiency"), instead prefercing to refer to 'Dame
Fortunce' as a way of articulating his belief that he will continue to cheat death (278).
When he refers in an offhand manner to his being the ouly survivor of the wreck, the

coast-guard lieutenant points out that that girl's pluck saved you':

'Well; but it did save me: and here 1 am, as [ knew [ should be when |
first struck out from the ship.'

Knew! - that is a bold word for mortal man at sea.'

T suppose it is: but we doctors, you see, get into the way of looking at
things as men of science; and the ground of science is experience; and, io
judge from experience, it takes more to kill me than I have yet met with.
11 had been going to be snuffed out, it would have happened long ago.'
(86)

However, Grace has a different explanation for his survival:

'‘Ah! and such a precious soul as yours must be; a precious soul - all
taken, and you alone left! God must have high things in store for you. He
must have a great work for you to do.’ (91)

Kingsley's serimon on 'Science and Prayer' (discussed in chapter 5), offers an
explanation for Grace's view. The lieutenant's admonition to Tormn that men of the sea

should understand their powerlessness echoes Kingsley's contention in his sermon that
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seamen are the most likely 1o undersiand the relationship between prayer and science.
There, Kingsley preached that man cannot pray for divine intcrvention to allay the natural
law of the storm but he may pray for help in using science to guide the ship. However,
he also states that in the case of 'vinknown dangers' we may ‘pray t0 God te deliver us

from them, if it seems good to him"

Are there not men here who have had things happen to them, for good
and for cvil, beyond all calculation? who have had good fortune of which
they could only say, The glory be to God, for T had no share therein? or
who have been saved, as by miracle, from dangers of which they could
anly say, Tt was of the Lovd's mercies that we were not swallowed up?
who must, if they be honest men, as they are, say with the Psalmist, We
cried unto the Lord in our irouble, and he delivered us out of our
distress? (Science and Prayer, 29)

[n Tom's account of the sinking ship we do not hear that he prayed for himself, but, as
the storm rages off Aberalva, Grace sits silently staring out to sea: 'Maybe she's praying;
maybe she sees more than we do over the sea there.' (71). Of course Tom is saved,
literalty, by Grace, But it is also suggested through Kingsley's use of the word 'Grace' at
crucial parts of the text that he means us to understand the notion inherent in her name.
Tom's only religious feeling is one entirely linked to Nature: T do not know what
sort of God yours is, Miss Harvey. 1 believe in some one who made all that!" and he
poinied round him to the glorious woods and glorious sky’ (264). In a pointed
conversation between Tom and Frank Headley, in which Tom reveals he has ne belief in
God's Grace, Kingsley indicates that where Tom represents Nature, the schoolmistress

represents Grace: ‘““Ah!™ said Tom, as he entered. “As usual; poor Nature is being
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robbed and murdered by rich Grace™” (185). When Tom accuses Frank of putting his
health at risk by rushing straight out after dinner to visit his parishioners, Frank reveals
that it is his worry that his parishioners may judge him rather than the notion of Grace
which prompts his actions. Tom indicates that his use of the word was merely a rheiorical
gesture: 'Oh, T quite agree with you that Grace has nothing to do with it. 1 only referred it
to that source because 1 thought you would do so' (186). However, the relationship
between Grace’s, the character’s, role in saving Tom from the storm, her example to Tom
of the goodness of religion and her representative role as God's Grace, becomes evident
in the final chapter.

To fulfil Kingsley's ideal of a physical and spiritual hero, Tom must come to have
faith in God's Grace. The workiugs of Divine Grace which were begun at the shipwreck
(the cry of 'Saved!" which resounds on the beach as Grace Harvey pulls Tom clear of the
waves prefiguring the final scenes of Toin's redemption) are seen to have their
copsumnmation in Tom's speech on returning from incarceration and the threat of death.
Tom's belief in God's Grace is prompted by, but also represented in, his fove for Grace
Harvey, and is also prefigured by his belief in her; he comes to accept that she did not

steal the belt. ‘I'he repeated and significantly placed use of Grace's name enforces

Kingsley's point:

I found out that I had been trying for years which was the stronger, God
or I; I found out 1 had been trying whether I could not do well enough
without Him: and there I found that I could not, Grace; - could not! T felt
like a child who had marched off from home, fancying it can find iis
way, and is lost at once. I felt like a Jost child in Australia once, for one
moment: bui not as I felt in that prisei; for [ had not heard you, Grace,
then. I did not know that I had a Faiher in beaven, who had been looking
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after me, when [ fancied that [ was looking after myself; - T don't half
believe it now -~ If I did, T should not have lost my nerve as | have done! -
Grace, 1 dare hardly stir about now, lest some harm should come to me. [
fancy at every turn, what if that chimuey fell? what if that horse kicked
out? - and, Grace, you and only you, can cure me of my new cowardice. [
said, in that prison, and all the way home, - If | can but find hex! - let e
but see her ~ ask her - let her teach me; and I shall be sure! Let her teach
me, and I shall be brave again! Teach me, Grace! and forgive me!' (555)

Uffelman, with some justification, complains that "T'oin's end-of-the-novel conversion
does not ameliorate 400 pages of swagger and bravado'. And, indeed, Tom is ‘throughout
the novel[...|portrayed as a shrewd, cunntng, and selfish man who uses his medical skill
as a device to gain power ovey the residents of Aberalva and to advance himsel?
{Uffelman, 60). However, as I have shown, Kingsley also goes to great lengths to show
his latent spirituality. It is Kingsley’s point that Tom has faults. He is a siuner who has
turned away from God and refuses to recognise him. Grace's carrying of the belt, as she
carries the sins of the village, also implies that she bears the burden of Tom's sins - "Take
it hm’;e carried it for you' (553). Kingsley views God's Grace as a process of forgiveness
and conversion, a notion which he addresses in his sermon 'Free Grace'® Kingsley there
compares the God of Mercy, revealed in Christ, with the judgmental God of Moses.
Grace's bearing of Tom's and the village’s sins suggests that, on one level, Kingsley is
using her as a type of Christ.'® Further the sermon reveals Kingsley's belief, fictionalised

in Tom's conversion, that God's Grace works upon men o bring them into the fold.

¥ 'Free Grace' in The Water of Life and Other Sermons (London: Macmillan, 1850}, pp. 90
- 97.

¥ Stephen Prickett, in Words and The Word, points out that although the Higher
Criticism saw biblical study 'liberated[...]from the strait-jacket of typology' Kingsley
among others was still inclined towards its use, (Cambridge: Cambridge Universitly Press,
1986), p. 124.

s
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Kingsley's description of GGod calling the reluctant or doubting believer is paralleled in

his story of Tom who resists both the literal and figurative Grace (Tom leaves Aberalva

partly because he does not want to succumb to his love for the schoolmistress). However,

it 1s because he has 'heard' Grace that he realises God is watching over him i prison.
The final scene of the novel allows Kingsley to unify notions of body and soul on

several levels. Firstly we see that Tom has taken on the spiriiual element that he lacked

and Grace has shed her burden of sin. Tt is at this moment that Grace Harvey seems to

become a flesh and blood woman, instead of a saint, as she falls into Tom's arms.

Secondly, and in contrast to both Yeast and Alton Locke where heroes and heroines'
relationships do not outlast the end of the novels, Kingsley realises his ideal of a physical
and spiritual relationship where earthly love is integral to understanding God. The novel
ends in a celebration of marnage where Grace and Tom's union seems inevitable, Frank

and Valentia are married, and Stangrave and Marie (characters of a subplot) are found to

have martied in Tom's absence and had a family. Lastly, Kingsley uses the union of Tom
and Grace to draw attention to the interdependence of Nature and Grace, the physical and

spirttual aspects of God's world.

As was cvideunt in Kingsley's presentation of Lancelot near the beginning of Yeast,
Kingsley was opposed to pantheistic views which represented God as immanent in

Nature, but did not recognise a living God and his moral laws. In Tree Grace' he speaks

of a God 'whom natural religion does not reveal to us, divine and admirable as it is' (94),
One of the main targets for this kind of criticism was Ralph Waldo Emerson. In

‘Phaeihon’, written in 1832, two men discuss the ideas of a visiting American Professor
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whose 'very “spiritualism” seemed more materialistic than his physics”

Flis notion seemed to bel.,.]that it is the spiritual world which is
governed by physical laws, and the physical by spiritual ones; that whilce
men and women arc merely the puppets ot cerebrations and incntations,
and attractions and repulsions, it is the trees, and stones, and gases, who
have the wills and the energies, and the faiths and the virtues and the
personalities.!!

The narrator and his friend, Templeton, discuss the fact that God scems to be absent from

the Professor's liberal creed:

'Did his 'Unity of the Deity' sound in your English Bible-bred heart at all
like that ancient, human, personal 'Hear, O Israel! the Lovd thy God is
one Lord'?

Much more like 'The Something our Nothing is one Something." (361)

In Alton Locke the chapter 'An Emersonian Sermon’ also criticises an American
lecturer, Mr. Windrush, originally a Calvinist preacher who has 'cast awsy the worn-out
vestures of an obsolete faith' (229). Here Kingsley cerfainly seems 1o recognise that
Carlyle did not wish to see society in a statc of nakedness or to entirely cast off his

retigious roots, as the Carlylean character, Sandy Mackaye, makes clear:

'An' ran oot sarkless on the public, eh? I'm ateared there's moiiy a wan clse that
throws aw' the gude alud plaid o' Scots Puritanism, an' is unco fain to cover his
nakedness wi' ony cast popinjay's feathers he can forgather wi'. Aweel, aweel - a
puir priestless age it is, the noo. {229)

T Charles Kingsley, Phacthon' in Literary and General Lectures and Essays (London:
Macmitlan, 1890), pp. 353 - 420 (p. 356 - 357)
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Mackaye mistrusts the sanscullotist notions of the Fmersonian's creed where unily among
e is to be attained merely by 'want o breeks' (233). Crossthwaite, an admirer of
Windrush, shows how this liberty extends to 'conscience’, asserting fhat the American
'‘will aliow everyone[.. Jto realise that idea to himself, by the representations which suit
him best' (189). Again, it becomes clear that Kingsley sees this as engendering a situation
where God disappears to be replaced by the individual's own whims and, in “Phaethon’,
this is related o the ancient subject of the novel Hypaiia: (published in 1853, the year

after the Socratic dialogue):

As the Professor talked on, I could not help thinking of the neo-Piatonists
of Alexandria, and their exactly similar course - downward from a
spiritualisin of notions and emotions, which in every term confessed its
own materialisin, to the fearful discovery that cousciousness does not
reveal God, not even matter, but only its own existence; and then
onward, in desperate search after something external wherein fo trust,
towards theurgic fetish worship, and the sceret virtues of gemns and
flowers and stars; and, lasi of all, to the lowest depth of bowing statues
and winking pictures. ("Phaethon’, 358)

Hypatia's sublile "Wew Foes With An Old Face', indicates the contemporary
nature of the issucs it raises. The quotation from ‘Phaethon’ reveals that one of Kingsley's
targets is the neo-Platoniism with which he had charged the Emersoman movement.

Stephen Prickeit points out in Origins of Narrative

The physical roins of the landscape are matched by the intellectual decay
of classical paganism represented by the beauiiful but detuded Hypatia.
The classicism that inspired the Schlegels' Romanticism and




Schlciermacher's myth of the soul is reduced either to sterite formality or
to an introverted complexity understood only by ity inttiates ~ i at all.
Hypatia lectures to crowded halls of students in Alexandria on the
mysieries of Neo-platonism, spinning from Homer ever more elaborate
mystical and allegorical interpretations. ™

Prickett’s comments on Kingsley's critique of Hypatia's neo-Platonisin clearly reveals the

Tk with his views on Emersonian ideas in Alfon Locke and ‘Phaethon’. In Alion Locke

Sandy Mackayc points out the pitfalls of a creed 'in which the Christian idea naturally
embodied itself in tmaginative minds' (189). Just as Hypatia's Gnosticism means if is
“understood only by its initiates’, Mackaye points out that ‘every puir fellow as has no
great brains in his head will be left to his superstition, an' his ignorance, to fulfil the lusts
o' his flesh; while the few that are geniuses, or fancy themselves sae, arc to ha' the
monopoly o this private still o' philosophy' (41ton Locke, 234).°® Tndeed, Pricketi refers to

Hypatia's ‘Emersoman pagamsm' and draws attention to her pantheistic elimination of the

‘oap interposed between God and nature' which 'in effect divinised pature by eliminating
original sin' ( 231),

Prickett’s commenis on the conflation of God and nature here would suggest that
Hypatia's pantheism creates a unity of body and soul. However, as he points out, this is
not the case as her revived religion more resembles the Anglicanism of the Tractarians
than Emersonian trzmscenc‘lenia]i:nn[\. .JAs far as Kingsley was concerned, what was
fundamentally wrong with both was their contempt for the flesh’ (232). Hypatia shows 'a
contempt for the burden of the flesly, only embracing pure, philosophic thought (1: 84).

Her Gnostic crecd, where a higher knowledge is attainable only by the {ew, presuppuses a

12 Origin&u'o_;/"}i}aw'ative {Cambridge: Cambridge Umversity Press, 1996), p. 227.
% Hypatia, two volumes in one (New York & London: Gartland, 1975), 1: 179, 2: 235,
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dualistic viewpoint where soul is good aind body, bad. The notion that a pantheistic view
of nature is one which does not unite body and soul, and, firther, is aesthetic rather than

moral, is at the heart of Kingsley's sustained critique of those who worship nature, such

as the Shelleyan poet Elsley Vavasour, in 7wo Years Ago. As with Hypatia's ‘elaborate
mystical and allegorical interpretations', Vavasour is more concerned with contemplating
the scene of the sinking of the Hesperus as an mnstance of the sublime than with the

eternal fate of the passengers’ souls:

All 1s over. What shall we do now? Go home, and pray that God may
have mercy on all drowning souls? Or think what a picturesque and
tragical scene it was, and what a beautiful poem it will make, when we
have thrown it into an aristic form, and bedizened it with conceits and
analogies stolen from all heaven and earth by ow own self-willed fancy?
Elsley Vavasour{... Jtook the latter course. (69)

Kingsley also indicates Hypatia's ascelic nature by drawing attention to her
opposition to Christ's nature, at once divine and human. Like the Manichean guostics
who denied that Christ could be human, she attacks the idea of a physically manifested

God:

As soon believe the Christian scriptures, when they tell us of a deity who
has hands and feet, eyes and ears, who condescends 1o command the
patterns of Runiture and culinary utensils, and is made perfect by being
boin - disgusting thougit! - as the son of a village maiden, and defiling
himself with the wanis and sotrows of the lowest slaves! (1: 80)

This sounds uncamnily like Catlyle's childhood question to his mother, 'did God Almighty
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come down and make wheelbarrows in a shop?”. Indeed much of Hypatia's speech
resembles the more extreme elements of Teufelsdrockh's transcendental flights of fancy

with their usc of the clothes symbol:

Facis, objects, are but phantoms matter-woven - ghosts of this eairthly
night, at which the soul, sieeping here in the mire and clay of matter,
shudders and names its own vague tremaors sense and perception. Yet,
even as our nightly dreams stir in us the suspicion of mysicrious and
immatertal presences, unfettered by the bonds of time and space, so do
these waking dreams which we call sight and sound. They are divine
messengers, whom Zeus, pitying his children, even when he pent them in
this prison-house of flesh, appointed to arousc in them dim recollections
of that real world of souls whence they came. Awakened once to them;
seeing through the veil of sense and fact, the spiritual truth of which they
are but the accidental garment, concealing the very thing which they
make palpablc, the philosopher may neglect the fact for the doctrine, the
shell for the kemngl, the body for the soul, of which it is but the symbol
and vehicle. (178)

But this does not necessarily constitute a criticism of Carlyle, who is not o be identified
directly with Teufelsdrockh's franscendentalism. Two chatacters in Ifypatia undergo
journeys toward either a regaining or retailoring of faith. Indeed, it becomes clear {hat,
like Carlyle, Kingsley is opposed to an entirely transcendental faith.

The action is set against the influence of two dualistic and ascetic systems;
Hypatia's neo-Platonism and the early Catholic church. Larry Uffelinan points out that the
action of the novet then revolves around ‘bringing iwo of its leading characters,
Philammen and Raphael, into contact with the contending forces of their day’ (89).
Philammon is a young monk, living in the secluston of the desert Laura at Scetis, banned,

by the bishop, from entering some temple ruins close to the Laura wheic just discernible
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friezes reveal what secem to Philammon exofic and beautifid pictures:

Every one of these ladies who sat there, with her bushy locks, and
gariands, and jewelled collars, and lotus-flowers, and gauvzy dress,
displaying all her slender limbs - who, perhaps, when she was alive,
smiled so sweetly, and went so gaily, and had children, and friends, and
never once thought of what was going to happen to her - what must
happen to her....She was in bell. (1: 5)

As Prickett has pointed out, a main theme of IHypatia is that of 'sexual love as a pietude
to spiritual’ (227). However, as Prickett snggesis in his contention that the sexual
attraction of Elypatia for her followers is 'no more than a dangerous deluston’, Kingsley is
at pains to contrast the wrong kind of sexuval desire, which is born out of asceticism, with
the sexual and spiritnal love which can be found in Christiait masriage (227). As i 77e
Saint's Tragedy when Conrad's instruction of Elizabeth becomes a kind of perverted
voyeurism, both the Alexandrian monks' and Hypatia's asceticism barely conceals their
pent-up sexuality. Phitammon's confusion between his feeling that the women on the
ancient temple walls were heautiful, and Abbot Pambd's stricture that they are 'the
first-finits of the devil', finds vent in his latent physical atiraction to Hypatia which he
denies when he insists that bis feelings are merely those of a pupil (1: 9).

Kingsley indicates his behef that extreme spiritualism merely leads to a kind of
materialism, as Hypatia attempts a trance in the chapter ‘Seeking after a Sign’. Here
Kingsley uses the trope of unclothing to signify the notion of eschewing tire fleshly tor
the spiritual, as Hypatia disrobes and lies naked on the floor (seeming almost to enact the

kind of sclf-mortification which Kingsley had practised prior to his wedding). However,
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her efforts are fruitless:

EHypatia could bear no more; and sprang to her feet with a shrick, o
experience in its full bitterness the fearful revulsion of the mystic, when
the human reason and will which he has spuried reassert their God-given
rights; and, after the intoxication of the imagination, comes its
prostration and collapse. (2: 244)

The scene smoulders with the sexuality inhcrent in Hypatia's overheated spiritualism (the
very thing which attracts her followers) and the following chapter sees ber reduced even
fucther from her philosophic heights. Duped by the Jew, Miriam, into attcading a
ceremony at which she is promised Apolio will appear, Hypatia's desperation to behold a
sign of divinity leads her 1o indulge in the superstition and idolatry which Kingsley
pointed out in ‘Phaethon” resulted from neo-Platonic creeds. Miniam bas plied
Philammon with drink intending to reveal the fruth beneath the asccticism of both the
Church and philosophy: “You are all in the same lie, Christians and philosophers, Cyril
and Hypatia’ (2: 264). The scene as Hypatia awails the appearance of Apollo substitutes

mystical effect for true spiritual revelation, and physical ecsiasy for wotship:

The next moment a sweet heavy scent, as of narcotic gums, filled the
room - mutterings of incantations - and then a blaze of light, in which the
curtain vanished, and disclosed te his astonished eyes, enveloped ina
glory of luminous smoke, the bag standing by a tripod, and, knceling by
tier, Hypatia herself, robed in pure white, glittering with diamonds and
zold, her lips parted, her head thrown back, her arms steetched out in an
agony of expectation. (2: 269)

In contrast to this perversion is the love which precedes Raphael Aben Ezra's conversion
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and Philammon’s solution of the conflict between love and sin which he finds in familial
atfection.

Raphael, of Jewish race but with no discernible fziil, is a sometime follower and
adinirer of Hypatia who abjures her charms "partly because he cannot entirely shed his
Jewish background, but also because he recognises how much of his interest in her ideas
is activated by the sexual attractions of their proponent’ (Prickett, 228). The Christianity
which he eventually finds is based on a unification of sexual and spiritual love,
prefigured by Minam's statement that 'the only man who keeps his manhood, the only
man who is not ashamed to be what God has made him, is your Jew' (2: 264). Kingsley

agatn makes his point about the moral vacuity of neo-Platonism when Hypatia recognises

that Raphael possesses the ‘moral earnestness’ lacking in her followers (1: 174). However,
before Raphael, and the novel, can reach an affitmation of faith, he undergoces a crisis
which resembles that of Teufelsdrockh in Sartor.

Like Carlyle, Kingsley indicates that the philosophic abstractions which Hypatia

deals in can fead to a state of scepticism, Symbolically, as Raphael prepares to leave
Alexandria dressed in the clothes of a beggar, he is met by Hypatia. Before this he has
displayed a 'deliberate and consistent fuxury {which] he had always boasted]...]he was

able to pui on and take off at will like a garment' (1: 175). In reaction to Hypatia's shock

at his beggarly appearance, Raphael ivonically refers to her own ideas on the casting off

of the material:

You have been preaching to us all a long time the glory of abstraction
from the allurements of sense. Tt augurs ill, surely for your estimate
either of your pupils, or of your own eloquence, ¥if you are so struck with
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consternation because one of them has actually at last obeyed you. (1:
169)

It is significant that Raphacl then reveals his intention to wander the world as 'the New
Diogénes’, becoming himself like Teufelsdréckh, as he is described at one point in
Sartor, a ‘“Wandering Jew’ (Hypatia, 1: 170; Works, 1: 40). In the chapter "The New
Diogenes' Raphael asserts that the Jews' ruin has been ‘our fancy for loading ourselves
with the thick clay’ {1: 134). He remowves lus rich clothes, changing them with one of the
monks besieging his house. However, just as Carlyle predicts in Sartor, when he suggests
that without clothes man ‘would sink to endless depths, or mount (0 inane limbos, and in
either case be no more, the trope of unclothing in Hypatia does not reveal the divine.
Hypatia's nakedness as she trics to induce a trance in the hope of finding 'something to
make me sure that anything exists beside this gross miserable matter, and my miserable
soul', results in her seeing Nothing! nothing! Nothing!', and Raphael's unciothing
accompanies a state of scepticism which resembies the 'Everlasting Nay' (2: 248).

At the ‘very bottom of the bottomless’, Raphacl, like Teufelsdrockh, suffers from a

lack of belief in either God or the Devil:

No man, angel, or demon, can this day cast it in my teeth that T am weak
enough to believe or disbelieve any phenomenon or theory in or
concerning heaven or earth; or even that any such heaven, earth,
phenomenon or theories exist - or otherwise. (1: 260)

But, although Raphacl symbolically divests himself of his "earthly clay’ he 1s not in a state

of nakedness. Indeed, he fakes on the vestments of a monk which, although the novel is
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clearly critical of Cyril's church and his mob-like followers, paves the way for the idea of
a Christian re~clothing (1: 140). In Raphael's case, like Teufelsdrockl's, ‘the salutary
phasis of scepticism or unbelief must be undergone and conquered' (Jessop, 176). The
state of scepticism 15 one i which all knowledge, either of the material or the spiritval, is
suspect. The process which Raphael undergoes fo regain faith in chapter 13, 'The Bottom
of the Abyss, is similar to Teufelsdrockh's in the '‘Everlasting Nay' and "The Centre of
Indifference’, as he comes to recognise and atfivm the existence, firstly of the T, and
secondly the Not I'. Indeed, Prickett notes that sslf-conscicusness is central to Kingsley's
view of conversion as 'Raphaet, at the bottom of the abyss of scepticism, has already
contemplated what it means to be himself' (236). Once this has been established
(although Raphael still expresses some doubt) he sits ‘working out the last formula of the
great world-problem: '‘Given Self; to find God' (1: 264). Like Teufelsdrockh, one step
toward this solution is to recognise the connection between the inver self and the material
world, both the body of the self and of athers,

Just as Teufelsdrdckh contemplated notions of mortality through images of war,

Raphael waitches soldiers on the plain and asks:

What possible proof is there that if a two-legged phantasm pokes a hard
grey-iron phantasm in among my sensations, those sensations will be my
tast? {1: 265)

Raphacl's quesiicn about the existence of the material world is somewhat comicatly

answered by a scene with his dog Bran who gives birth to a litter of puppies. As he trics

to deny both her and their existence, and their dependence on /s cxistence, her
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persistence and unthinking care for the brood prompts Raphael to accept the notion of the

'Not I';

skt said Raphael, with a mighty oatly; 'vou are right after all! Here
are nine things come into the world; phantasims or not, there it 1s; I can'’t
deny it. They are something, and you are something, old dog; or at least
like enough to something to do instead of it; and you are not I, and as
good as L, and they too, for aught 1 know, and have as good a right to live
as 1; and by the seven plancts and all the rest of it, I'll carry them!' (1:
269-270)

As in Carlyle, absiract thought is replaced by duty and action. Further, it would seem that
Kingsley is af least aware of the philosophical rationale behind Carlyle’s recognition of

the importance of the individual's consciousness of the self and others as Raphael says to

Bran - "You shall be my guide, tutor, queen of philosophy, for the sake of this mere
common sense of yours' (1: 270). But Kingsley’s approach is prosaic and literal whereas

Carlyle's is achieved rather through abstract rhetaric. Further, Raphael's recognition of

ilre ‘Not I' is achieved through an established relationship of affection (albeit with his
dog) and relies on the image of the dog intuitively caring for her pups. Indeed, it would
not be stretching the analogy too far to say that the image of familial affection and
procreation, and its effect on Rapbael, is an affirmation of Kingsley's view that such

relationships constitute 2 way toward uniting the body and soul:

I needed even my own dog to awaken in me the brufe consciousness of
my own existence, or of anything without myself. I took her, the dog, for
my teacher, and obeyed her, for she was wiser than I. And she led me
back - the poor dumb beast ~ like a God-sent and God-obeying angel, io
human nature, to merey, self-sacrifice, to belief, to worship - to pure and
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wedded love. (2: 286)

1t is in this that Kingsiey diverges from Carlyle. Raphael's ultimate conversion, prepared
for in this chapter, is fulfilled through the love he finds with the Christian Victovia.
Whereas Carlyle refers to love as subject to "fantasy’, Kingsley produces the reality
(Works, 1: 115). And that reality, as Prickett points out, is given validity through 'an act
ol biblical re-interpretation’ (234).

Raphael's first reactions to Victoria mirrors his response to Hypatia. He tells
Syhestus, the Bishop of Cyrene, that he is afraid to convert to Christianity in casc it is
merely because of his love for Victoria (2: 137). But whereas Raphael rejects both
Hypatia and her ideas by leaving Alexandiia, like Diogenes, 'to find a man', hic overcomes
his reticence toward Victoria through re-interpreting the Hebraic Song of Songs, 'a key
work on crotic and heavenly love!, to validate both his faith and his tove for Victoria
{(Hypatia, 2: 355; Prickett, 234). Unlike Hypatia ,'whose refined taste could never endure
the sight, much less the contact, of anything squalid and degraded’, Victoria's conduct

reveals the traly 'sublime, the heavenly, the Godlike' (1: 168):

What if T had seen a human being, a woman, too, 2 young weak girl,
showng forth the glory and the beauty of God? showing me that the
beautiful was to mingle unshrinking, for duty's sake, with all that is most
foul and loathsome; that the sublime was to steop to the most menial
offices, the most outwardly-degrading self-denials; that to be heavenly,
was to know that the commonest relations, the most valgar duties, of the
earth, were God's commands. (2; 301)

Prickett says of Kingsley's attitude to sexual aftraction in Fyvparia, that 'the idea of a close




296

relationship between carnal and spiritual love is less a private perversion{... Jthan a key

o

quality in conversion or even behind “perversion”™, Further, he contends:

Though we first encounter the theme negatively, in the various levels of
self-delusion among Hypatia's admirers, as the story untolds it becomes
clear that the very suspectness of this route from the human to the divine
is part of its importance. In other words, a recognition of the route's
deeply problematic ambiguity is for Kingsieyl...]Jan essential quality of
ihe route itself. {233)

Prickett is corrcct tn acknowledging that the difficulty of the route is imporiant.
However, I would contend that a shightly different approach to the idea of perversion may
elucidate that difficulty.

Kingsley was highly critical of mariolatory and the asceticisia which
accompanied it. Like Raphael in Hypatia, Yeast’s hero Lancelot tells the priest T want
1ot a mother o pet, but a man to rule me” (203) . Oliver S, Buckton has drawn attention
to the fact that Kingsley attacked Newman's conversion to Catholicisim as 2 perversion'
(361). Although, as Prickett, has pointed oui, Newman's Caflisia (a novel which deals
with the same issues and times as Hypatia) takes Kingsley ‘on his own ground: sexual
love’, it is clear throughout Kingsley's writing that marital love, both sexval and spiritual,
is presented as the healthy solu-tion to the perversions engendered by either asceticism or
carnal tust (Prickett, 245}, The notion that extreme asceticism may lead to physical
perversion was broached in Conrad's voyeuristic enjoyment of Elizabeth's martyrdom in
The Saint’s Tragedy. Similarly the monks atiack on Hypatia as they tear her limb from

limb, suggests that their denial of the physical has erupted in an almost Dionysiac orgy off
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sexually-charged violcnee.

Prickett contends that 'only when jHypatia's] Emersoman uplifi is set against
what Kingsley sees as the reality of a biblical understanding of the world do we begin io
realise how the counterfieit can only be known by the presence of the frue' (237). So, too,
the true love which accompanies the true faith, is only revealed in companson with the
counterfeit. Unlike Surtor, Hypatia drives towards a faith in which body and soul are
fully united. Raphacl’s conversion is presented as a gaining of truc faith and a rejection of
scepticism which is sustained. Raphael becomes a good Christian, an earnest preacher of
the word, whereas Teufelsdrockh never abandons his ivonic tone

The importance of earthly relationships to a spiritual understanding also
underpins Philammon's retatloring of his faith. Although his resolution of his spiritual
doubis does not rely on sexual love, Philarmamon, along with his sister Pelagia, must
come 10 realise the frue notion of Christian familial love. Pelagia, the Athenian dancer
brought to Alexandiia by Miriam, is the living embodiment of the women on the ancient
Tempic wall whom the Abbot assured Philammon were destined for hell. Whereas
Hypatia represents cold asceticism, Pelagia is sensual and erotic, the contrast made clear

in her description in the chapter "Venus and Pallas”.

Gifted by nature with boundless trolic and good bumour, wit and
cunning, ber Greek taste for the physically beautiful and graceful
developed by long training, until she had becoing, without rival, the most
perfect pantomime, dancer, and musician who catered for the luxurious
tastes of the Alcxandrian theatres, she had lived since her childhood only
for enjoyment and vanity, and wished for nothing more. (2: 6)
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Pclagia 1s involved in a sexual relationship with the leader of the Goths. Kingsley's

ceference to Spenset’s Faerie Queene m the title of ihe chapter "The Bower ol Acrasia’

cnforces the view that the pleasure-loving hife of this couple is beth delusiopary and

sinful, However, it is suggested that Pelagia's ability to show devotion o (he Ainal, for

whom she gives up her public dancing, foreshadows the possibility of her redemption:

But her new affection, or rather worship, for the huge manhood of her
Gothic lover had awcke in her a new object - to keep him - to live for
him - to foHow him to the ends of the carth, even if he tired of her,
iil-used her, despised her. And slowly, day by day, Wulfs sneers had
awakened in ber a drcad that pechaps the Amal sght despise her.. Why,
she could not guess: but what sort of women were those Alrunas, of
whom Wulf sung, of whom even the Amal and his men spoke with
reverence, as something nobler, not only than her, but even than
themselves? (2: 6)

Philammeon’s discovery that he has a sister awakens in him the notion of earthly love
which has been denied in the strict ascetictsm of the Laura. And, again, a contrast is

established between this and his false love for Hypatia:

A sister! of his own flesh and blood - born of the same father, the same
mother - his, us; for ever! How hollow and flecting seemed all 'spiritual
sonships,’ 'spiritual daughterhoods,' inventions of the changing fancy, the
wayward will of man! Arsenius - Pambo - ay, Hypatia berself - what
were they to him now? Here was a real relalionship. A sister! What else
was worth caring for upon earth. (2: 18)

However, although Philamimon’s horror at the machinations of the Patriarch, Cyril, and

the mob-rule of the monks has led to his temporary apostasy, he is appalled ai the sinfui
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nature of Pelagia’s life. As he exhorts her to 'think of the doom of sin', she counters that

'‘Gaod is not so cruel as you say"

Philammon stood stupefied and shuddering. Al his own early doubts
flashed across him like a thunderbolt, when in the temple-cave he had
seen those painted ladies at their revels, and shuddered, and asked
himself, were they burning for ever and ever? (2: 336)

Pelagia does not abandon the Amal, choosing love over the threat of damnation and,
when the Goth is killed in a struggle with Philammon, she cscapes accusing her brother
of murder,

However the final chapter of the novel finds both Philammon and Pelagia have
gained a new faith through their ordeals. Through his love for his sister and her tove for
the Amal, Philammon comes to understand the notion of man's sin and embraces the idea
of a merciful God. His abbotship of the Laura provides an alternative to the corraption of
the Patriarch Cyril, and a model for Kingsley's vision of bow the church should atiract

men back to the church in his own time:

That there is a seed of good in all men, a Divine Word and Spirit striving
with all men, gospel and good news which would turn the hearts of all
men, if abbots and priests could but reach it aright, was his favourite
doctrine. (2: 370)

In the final pages of the novel, a story emerges of a holy woman said to live on the
mountain above the Laura. Again Kingsley uses the notion of unclothing o siguify the

search for the spiritual:




And they inquiring who this Amma might be, the Moors answered that
some twenty years ago there had arrived in those mouniains a woman
more beautiful than had ever before been seen in that region, dressed in
rich garments; who after a short sojourn among their {ribe, having
distributed among them the jewels which she wore, had embraced the
cremitic life, and sojourned upen the highest peak of a neighbouring
mountain; till her garments failing her, she became invisible to
mankind, saving 1o a few women of the tribe. (373)

Here, as well as denoting Pelagia's casting off of her sinful life, the removal of clothes
seems to result in hor entire dissolulion, suggesting a rejection of the physical for the
spiritual. However, after a vision in which Philammon sees both Hypatia and Pelagia
calling to him from the afterlife (implying of course that Hypatia too has at last attained
spiritual truth) he sets out into the desert. The final image of brother and sister is one of
forgivencss and unity m which familial ties are aflirmed, bodies and souls united, and,

significantly, Pelagia is visible and reclothed:

For in the open grave lay the body of Philammon the abbot; and by his
side, wrapt in his cloak, the corpse of a woinan of exceeding beauty, such
as the Moors described. Whom embracing straightly, as a brother and
sister, and joining bis lips to hers, he had rendered up his soul to God; not
without bestowing on her, as it seemed, the most holy sacrament; for by
the grave-side stood the paten and the chalice emptied of their divine
contents. (2; 374)

Althongh Pelagia's relationship with the Amal is portrayed as sensual and sinful,

Kingstey does not entirely condemn them. As Prickett points ount:

300




301

They may be pagan barbarians, but they arc the torch of the future, which
will bring a new vigour and vision to the effete world of the
Mediterranean. Abave all[...Jthey have a reverence for women and a
belief in monogamy that will eventually find its true expression in North
European Protestantisin. (238)

Prickett goes on to quote the passage from the preface to Hypativ in which Kingsley

asserts that ‘those wild iribes were bringing with them into the magic circle of the
Western church’s influcnce the very materials which she required for the Westcin
Empire, as in the Eastern' (Hypatia, xiv; Prickett, 239). Although Philammon is a
Catholic he funciions as a critic of that church; 'he began with a second-hand faith; he

returns with a personal one' (Prickett. 238):

'On the Caiholic Church alone,' he used o say, lies the blame of all
heresy and unbelief: for if she were but for one day that which she ought
io be, the world would be converted before nightfall' (2: 370)

As in Alton Locke's fever-dream when evolutionary and moral progress are aligned in the
vision of an 'Arian tribe’ moving ever westward and towards Cod, the novel embraces an
ideal of progress that reconciles faith with evolution, an idea that is also present in The

Water-Babies.

That The Water-Babies is an alicgory in which biological evolution is identificd with
moral or spiritual evolution is not at question, as Prickett poinis out in Fictorian Famtasy.

*Kingsley's book brashly proclaimed its allegorical status in almost every line and
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incident”." For many Victorians evolution legitimated the idea of moral progress through
social reform. The crists of faith which afflicied the nineteenth century could thercfore be
offset by recognising a secular moral force at work. But the project to maintain religious
belief in the face of scientific evidence was never fully abandoned, and, as we havc secn
throughout this thesis, Kingsiey beligved that moral progress was not atfainable without
religious belief.

In his introduction to The Water-Babies Brian Alderson claimns that any
expectations which the reader has, based on Kingsley's previous critique of soctal

problems in Alfon Locke and his anger at child-labour, are disappointed:

Llis attack only arrives obliquely through some grim threats by Mis
Bedonebyasyoudid and some whining bv Mr Grimes, stuck fast in his
chimney. Tom himself is never shown to be a victim of

exploitation[... JInstead, the vigorous description of his tife and prospects
in the opening pages of the book suggest a dogged acceptance of the
system, the author’s chief worry not being about the child-sweeps but
about child-sweeps who do not know the crucified Christ when they see
him.©

Tom is not portraycd as a victun, instead becoming the object of the moral lesson which
the book promulgates. However, Alderson fails to understand the wider perspective of
Kingsiey's novel. Tom functions as a kind of Everyman, whose spiritual journey
represents the progression which all society can make if it follows the correct values,

Kingsley shows how only a compleic change of outlook, rather than parttcular social

' Stephen Prickett, 'Adults in allegory Land: Kingsley and MacDonald in Vicrorian
Fantasy (Hassocks : Harvester Press, 1979), pp. 150 - 197 (p. 151).

'* Introduction to The Water-Babies, World's Classics Edition (Oxford: Oxford
University Press, 1995), p. xxiv.
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reforms, can transform society. At the beginning of the novel we see that Tom is already

becoming part of the cycle of social injustice which Grimes represents. On his way to

glean the chimneys af Hartover Place ‘LUom fantasises about his future as a man, and

reveals that he has already been imtiated into Grimes's world:

And he would have three apprentices, one, two, three, if he could, How
he would bully them, and knock them about, just as his master did to
him, and make them carrv home the soot sacks, while he rode before
them on his donkey, with a pipe in bis outh and a flower in his
button-hole, like a king at the head of his army. Yes, there were good
times coming; and, when his master let hime have a pull at the leavings of
his beer, Tom was the jolhiest boy in the whole town. (6)

This 15 the passage to which Alderson refers wlen he suggests that Kingsley displays a
‘dogged acceptance of the system'. But 1t works to indicate that, without the change that
Tom undergoes, he would perpetuate the system. If Kingsley were merely to attack
Grimes then it weould be somewhat like the 'Morrison's Pill' remedy which Cailyle
satirised in Past and Present. Instead Tom's progress represents the way in which all
Grimeses might be changed. At the end of the novel Tom has learnt through his journey
that he is part of a commuanity which must care for one another. Mrs. Bedonebyasyoudid
represents more than an impulse toward tit-for-tat punishment. As 7T discussed in chapter
5 Kingsley contended that those who broke Ged's laws of nature, whether through
polluting the carth or furthering social injustice, would be punished by those laws. The
solution to Grimes’s predicament is in his own hands - He has come to the place where
everybody must help themseltves' (175).

Kingsley’s project is to illustrate the unity of the spiritual and the pbysical
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through contending that the physical world is bound by spiritual laws. It is essential to his
argument that he not only use evolution as a teol to describe moral progress, but also that
he accept it as a scientific tact. His response to the publication ol Qrigin of Species was
to write to Darwin pulting {orward his view that cvolution and religion were not
irrecongilable. Darwin printed Kingsley's comments in the third edition of his woik.'®

In contrast to Kingsley, Cailyle's conuncents on Darwnnsm were merely
dismissive: “The Darwinian Theory tried to meddic with things that arc out of man's
reach; and besides - I don't care a straw about all that! People ought to be modester”
(Allingham, 196). A column in the New York Times of January 1877, entitled Mr. Carlyle

on the Gospel of Dirt’ reveals more of Ius objections:

The Ardrossen and Saltcoats (England) {sic] Herald published the
following extract of a letter writien to a friend by Mr. Carlyle: 'A good
sort of man is this Darwin, and well-meaning, but with very little
intellect. Ah, if's a sad, terrible thing to see nigh a whole generation of
men and women, professing to be cultivated, looking around in a
purblind fashion, and {inding no God in this umiverse. I suppose it isa’
reaction from the reign of cant and hollow pretence, professing to believe
what, in fact, they do not believe. And this is where we got to. All things
from lrog spawn: the gospel of dirt the order of the day. The older L grow
- and [ now stand upon the brink of eternity - the more comes back 1o me
the sentence in the catechism which | learned when a child, and the fuller
and deeper its meaning becomes. 'What is the chief end of man? To
glority God, and enjoy Him forever.' No gospel of dirt teaching that men

16« A celebrated author and divine has written fo me that “he has gradually learat to sce
that it is just as noble a conception of the Deity to believe that He created a few original
forms capable of self-development into other needful forms, as to believe that he
required a fresh act of creation to supply the voids caused by the action of His laws™”
(Darwin's Plots, p. 138). Colin Manlove points aut that Kingsley ‘unhesitatingly entered
into debate with Charles Darwin and T.H. Huxley{...Jand tried to show them how the
acceptance of their ideas could be shown to heighten rather than diminish our sense of
God’s presence in Nature. He did not persuade them; nor did they dissuade him’
(Christian Fantasy from 1200 to the present [London: Macmillan, 19921, p. 185)
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have descended from frogs through monkeys can ever set that aside."’

A comment of Carlyle's in Allingham's Diary reveals his concern that evoluiion was an
entirely materialistic theory which denied the divine source of morality: “It is an uiterly
contemptible theory, that out of dead blind dust could spring the sense of riglit and
wrong!”. ¥ Whereas Diogenes Teufelsditckh represented Carlyle's view of man as both
body and soul, bad and good, the use of the imagery of dirt links evotution purely with
the Teufelsdrockhian (devil's-dirt) facet of man. But The Warer-Babies® spiritual journey
is articulated in images of water and cleansing which suggest, through the alliance of the
real and the metaphorical, that evolution can be seen as a spiritual as well as a physical
progression,

Beftore his journey through the water, Tom looks in a mirror and beholds, in
contrast to the beautiful 'white’ Ellie (her lack of dirt denoting her lack of sin), his own

image:

He suddenly saw, standing close to him, a little ugly, black, ragged
figure, with bleared eyes and grinning white teeth. He twned on it
angrily, What did such 3 little black ape want in that sweet young lady's
room? (17}

Rosemary Jackson has noted the race and class prejudice inherent in Kingsley's depiction
of Tom.'” However, what T am interested in here is Tom's uncleanliness and likening to

an ape. The evolutionary reference to apes is as clear as it was in the fever-dream in
" New York Times January 30 1877, p. 5.

¥ Allingham, p. 245.

Y Fantasy: The Literature of Subversion (London: Methuen, 1981), p. 151,




Alton Locke. The notion that cleanliness is next to Godliness works on two
interconnected levels in the novel, displaying Kingsley's linking of spiritual and social
issues. He retwins 1o the subject of sanitary reform and, by contrasting the dirty, diseased
environment of many children to the world of the water-babies suggests that a clean
environment is a spiritual imperative and re-establishinent ol God's natural laws. At 5t
Brandan's Isle are to be found 'all the little children in alleys and courts, and tumbledown
cottages, who die by fever, and cholera, and measles, and scarlating, and nasty
complaints which no one has any business to have' (105). Uniil Tom looks in the mirror
he has no notion of his uncleanliness: ‘behold, it was himself (17). Of course, Kingsley
refers to Tom's moral as well as lteral dirt and, as Prickett poinis out, 'by the standards of
many children's writers of the {orties and {ifiies, Tom's carly depravity, however much it
may have been a teflection of his poor environment, could only lead to one end: Helil'
{(Victorian Famtasy, 164). However Tom's figurative baptism, as he falls into the water,
corrects this - "Tom was amphibious; and what is better still, he was clean’ (47). Again
though, as Prickett notes, the meaning of Tom's fall inio the water is two-fold: ‘[TTis}
immersion in the water in Vendale is 'deatl’ by drowning; it is also a baptism, and, as has
been indicated, a re-birth” (170). The children who have come to St. Brandan's Isle are
clearly dead from disease. But, it is suggested, far from damnad to Hell for their divt and
1gnorance, their baptism in the water has saved them. Further, their being re-anited with

God's natural order , becoming water-babies, has taught them to avoid dirt:

Only where men ave wasteful and dirty, and let sewers run into the ses,
instead of putting stuff upon the ficlds like theifty reasonable souls; or
throw herring's head, and dead dog-fish, or any other refuse, inio the




307

water; or in any way make a mess upon the clean shore, there the
water-babics will not come. (101)

On one level Kingsley contends that a retuin o spiritual values will convince man of the
need to keep clean, and on another he asserts that it will absolve bim of the sin of dirt.
Cleanliness is seen to be a natural law which exists in the spivitual world and must be
adhered to in the physical.

Kingsley also Iinks Tom's existenice on a lower part of the evolutionary scale with
his moral ignorance. The first step toward moral regeneration comes with Tom's
recognition of himself as dirty and ape-like. Tom's dawning spiritual awareness is then
denoted by the sound of the churchbells which 'rang so loud, he began to think that they
must be inside his own head, this indicating thal moral regeneration must come from
within rather than be enforced - “Those that wish to be clean, clean they will be’ (25, 32).

QOnee in the water Tom is cleansed. However this is only the beginning of an
education which sces an tnsistent reiteration of the hink between moratl and evolutionary

progress:

Some people say that boys cannot help it; that it is nature, and only proof
that we are all originally descended from beasts of prev. But whether it is
nature of not, little boys can help it, and must help it. For if they have
fow, mischievous tricks in their nature, as monkeys bhave, that is no
reason why they should give way to those fricks like monkeys, who know
no better, (51)

Kingsley is at pains here to contradict the view that evolution supersedes the meral order,

as the Social Darwinians suppose, Although man is evolved from primates his place on




308

the evolutionary scale denotes his moral progress. Kingsley satirically attacks the notion
put forward by the President of the British Association for the Advancement of Science,
Professor Richard Owen, who defended mankind from any link with the apes by asseriing
that physically their brains were different. Tn contrast, Kingsley suggests that the

difference s one which pertains to the soul:

You may think that there are other more important differences between
you and an ape, such as being able to speak, and make machines, and
know right from wrong, and say your prayers, and other little matters of
that kind, (83)

Although Kingsley identifies a difference between man and monkey he sees it as one of
development. By representing Tom as a monkey Kingsley re-enacts the progress of ihe
species as Tom learns to care for the other animals just as Alton Locke dreamt of his
moral progress when, as a monkey, he began to learn the human trait of love,

Although Tom has been baptised by his fall ito the river, he 1s still 'a
savagef...]like the beasts which perish’ and for this reason he cannot see the other water
babies until he has learnt certain moral lessons (33). The point Kingsley makes is that,
even though his cleansing has transformed him, Tom is unaware of the spiritual truths of
his cleansed state until he has lcarnt the morality that underpins faith, On freeing a
lobster from a pot in which he is trapped, Tom looks round and realises that what he

thought were 'shells, or sea-creatures' are in fact water-babies:

Now, was not that very odd? So odd, indeed, that you will, no doubt, want
to kriow what happened, and why Tom could never find a water-baby till
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after he had got the lobster out of the poi. And, if you will read this story
nine times over, and then think for yourself, you will find out why. It is
uot good for little boys to be told everything, and never to be forced to use
their own wits (100)

‘The ability to act morally then, would seem to be what sets man apart from the beasts,
but morality is itself represented as an evolutionary development. 'T'om encounters an
otter who is killed because it is 'wicked' and salmon are described as "true gentlemen
[who] always choose their lady, and love her, and are true to her' (97, 67). |t could be
clatined here that the animals’ moral traits are merely allegorical example (the salmons'
monogamy reftecting Kingsley's ideal of martiage) rather than representing a chain of
being . But it is from the community of the river that Tom consistently learns his lessons
and it 15 suggested that those Iaws are natural ones. A clear comparison is invited
between Tom's transformation as he enters the water and leaves behind ‘his whole husk

and shell', and that of a dragon-fly a few pages later (44):

Tom stood still, and watched him. and he swelled himseif, and puffed,
and stretched himself out stiff, and at last - crack, puff, bang - he opened
all down his back, and then up to the top of his head. And out of his
inside came the most slender, elegant, soft creature, as soft and smooth
as Tom. (53)

The description of the dragon-fly is used as a physical mode! for the nioral
transformation of the soul. That physical and moral fransformation are in fact linked is

further demonstrated when Tom steals sweets from Mrs Doasyouwouldbedoneby:
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And Tom laoked at himself: and he was all over prickies, just like a

sea~egg, Which was quite natural; for vou must know and believe that
people’s souls make their bodies, just as a snail makes its shell. (119)

Alderson has drawn attention to ‘the inadequacy of {Kingsley's} Darwinial’l
recenciliation’, claiming that it 1s both ‘unprovable and unnecessary' (xxiii). In the
discussion of miracles in 4/fon Locke, Kingsley argues for the probability of the
unknowable laws of nature through those already known. This is again the case in The
Water-Babies. Kingsley imbues the natural world witix a spiritual dimension by drawing

attention fo the wonder inherent in it. Quoting the zoologist Quatrefarges he says:

Who would not exclaim that a miracle had come to pass, if he saw a
reptile come out of the egg and dropped by the hen in his pouliry-yard,
and the reptile give birth at once to an indefinite number of fishes and
birds? Yet the history of the jelly-fish 1s quite as wonderful as that would
be. (43)

Kingsiey writes here in reaction to both purely materialist science (Professor
Ptthmilnsprts dentes the existence of water-babies) and children's educational literaisre
which presents a merely factual view of the world and denies both its inherent wonder

and the possibility of the unknown (86):

if Cousin Cramchild says, that if there are water-babies, they must grow
into water men, ask him how he knows that they do not? and then, how
he kmows that they must, any more than the Proteus of the Adelsberg
caverns grows into a perfect newt? If he says that it is {oo strange a
transformation for a land-baby to turn into a water-baby, ask him if he
ever heard of the transformation of syllis, of the Distomas, or the
common jelly-fish. (42-3)
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If we did not know that animals, such as the dragon-fly, can burst their outer shell and
transform. into an entirely ditferent animal, we would not believe it. But once that is
aceepted we should accept the possibility of this occurring throughout nature. The
Justification for Tom's transformation from boy to watei-baby, essentially a inoral
transformation, is analogous fo the physical changes within vaturc but also suggests the

manner in which the spiritual world and the physical are part of the same continuum:®

For if the changes of the lower animals are so wonderful, and so difficult
to discover, why should not there be changes in the higber animals far
motrc wonderful, and far more difficult to discover?]...]Does not each of
us, in coming into this world, go through a transformation just as
wonderful as that of a sea-egg, or a butterfly? and does not reason and
analogy, as well as Scripture, fell us that transformation is not the last?
and that, though what we shall be, we know not, yet we are here but as
the crawling caterpillar, and shall be hereatter as the perfect fly? (43 -
44)

This passage joins together the Word of the Bible with the fanguage of science, reason
and analogy’, This yoking together of kinds of authority 1s also reflected in the unity of
the spiritual and the physical world which the miracle of birth, life and death makes

apparent. The lines between these states are blurred by claiming that all is one process of

2 P.M. Heimann points out that scientists such as Tyndall ‘had expounded a materialistic
conccption of naturc’. The doctrine of “the uniformity of nature’” which Tyndall
embraced contended that all nature could be investigated through science. In apposition
t0 this view Balfour Stewart and P.G. Tait produced a book in 1875 entitted The Unseen
Uniiverse: or Physical Speculations on a Future State *to confute “the materialistic
statements now-a-days so freely made’ by demonstrating thai “immortality is strictly in
accordance with the principle of Continuity (rightly viewed)”, the principle of the
uniformity of nature’, Heimann contends that ‘these developments in the phifosophy of
nature can be traced in the writings of physicists in the mid-Victorian period. (“The
Unscen Universe. Physics and the Philosophy of Nature in Victorian Britain’, The British
Jowrnad for the History of Science, 6 (1972), pp. 73-79 (pp. 73, 75)
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nature. Prickett has pointed to Kingsley's indebtedness to Wordsworth's 'Imimortality
Qde’, a part of which is quoted in chapter 3 of The Water-Babies to draw attention to 'the
teelings which some children have about having lived before' (Warer-Babies, 48,

Victorian Fantasy, 159). Just as Wordsworth's ode argues for the close relationship

between childhood and the spiritual state from which the chikd emerges at birth, the
above quotation on transformation also suggests the return to that world which Tom's fall

into the water scem to imply. However, whal of the view thal the {all does not represent

death but an allegory for spiritnal cleansing from which Tom cmerges.

Stephen Prickett claims that the allegerical complexily of the novel disallows any
direct correspondence between the narrative and its symbolic meaning so that any
aftempt o 'produce a minute commentary on the various allegovical potentials of the
story' would 'run up against the fact that the fundamental inconsistencies of the book are
not accidents or mistakes, but part of its basic aesthetic structure' (170). He is correct in
castigating Colin Manlove for seeing these inconsistencies as 'flaws in the artistic
workmanship’ (Victorian Fantasy, 171). However, although Prickett claims that 7%e
Water-Babies has a ity of extravagant inconsistencies', he is not always true to this
perception (171). For instance, Prickett asks ‘either Ton is to grow up and maryy Ellie, or
he is to enter heaven: does it reaily make sense to talk about him doing both?” (170). But
the entire novel blurs the lines between the physical world of the story and the spiritual
world it represents by indicating that the processes within nature are an instance of the

natural laws which reign through the visible and invisible world, so that sanitary law is a

material enactment of divine notions of cleantiness. T'om's dual nature as both a physical

boy who grows up to marry Ellie and a drowned boy who journey's towards becoming
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'the perfect fly' illustrates Kingsley's view that physical life must be govermned by laws
which have their source in an invisible world.

Wordsworth's view that the child, by proximily, remembers inore closely the
nature of the soul is given voice in Kingsley's novel through the image of the
water-babies. Clearly their fantastic status suggests that they represent the unknown
spiritual world in which many refuse to believe. Tom’s age too seems to have some
bearing on the depth of his sin - "'Why God's guided the bairn, because he was inmocent!
{31). But if Tom's fall into the water represents death then this swift return 1o a spiritual
world offers little scope for considering how man may change within life, Tom's lessons
within the spiritual world of the water-babies parallel the manner in which those invisible
laws, embodied in Mrs Bedonebyasyoudid, Mis Doasyouwouldbedoneby and Mother
Carey, may also act upon the physical world. As we saw in chapter 5§ Kingsley rejected
the notion of an interventionist God and envisioned a unity of the material and spiritual
under the auspices of natural laws set in motion by God. When Tom puts pebbles into
sea-anemones’ mouths Mrs Bedonebyasyoudid punishes him 1n kind. When Tom then
protests that he did not kinow it was wrong, she articulates the way in which vature

punishes those who break its laws:

People continually say that to me: but I tell them, if you don't know that
fire burns, that is no reason that it should not burn you; and if you don't
know that dirt breeds fover, that is no reason why the fever should not
kill. (107)

Mrs. Bedonebyasyoudid describes herself in mechanistic terms:
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T work by machinery just like an engine; and am full of wheels and
springs inside; and am wound up very carefully, so that I cannot help
poing[... ][t was wound up once and for ali, so long ago that I forget all
about it. (108)

However, although the image is mechanistic, it expresses the notion that God has sct her
in motion. Alderson suggests that the three women represent a more ancient and pagan
vision of Retribution, Consolation and Creativity, with Tom and Eliie’s vision of the three
wntted at the end owing more to 'Goethe's “chorus mysticus” than Christianity (xxv). 1
would claim, on the contrary, that the three women represent God's workings in the
world. Mis Bedonebyasyoudid and Mis Doasyouwouldbedoneby represent the way in
which God's laws can both punish and reward us and Mother Carey symbolises a kind of
evolutionary creation. Rather than make things, she 'make[s} them make themselves'
(149).

As a child who dies and returns to his spiritual state, T'om learas the lessons
which all men should learn. By suggesting also that Tom does live and marry Ellig,
Kingsley shows how the transformation of the soul the text describes is one which can
also happen in life. But, though similar, the two kinds of transformation are not identical:
“What has been once can never come over again. And people can be little babies, even
water-babies, only once in their lives™ (73). Growth toward being a good Christian adult
is of a more complex, and difficult nature - "people who make up their minds to go and
see the world, as Tom did, rust needs find it a weary journey’ (73). Arguably, the adult's

search for redemption is of a more rewarding nature just because of its difficully. Tom




315

advises a giant, who wishes to see what the boy has seen, 'you had best put your head
under water for a few hours, as { did, and turn into a water-baby, or some other baby, and
then you might hgve a chance' (162). The giant, however, bemoans the impossibility of
returning to that spiritual state, just as Grimes does when T'om finds him stuck in a

chinmey:

If I was but a little chap in Vendale again, to see the clear beck, and the
apple-orchard, and the yew~-hedge, how different I would go on! but it's
too late now, {176)

But, as Mrs. Bedonebyasyoudid claims, it is 'never too late’, Grimes is freed from the
chimney through his own tears, confirming Mrs. Bedodnebyasyoudid's dictum that

‘everybody must help themselves' (175):

For, as poor Grimes cried and blubbered on, his own tears did what his
mother's could not do, and Tom's could not do, and nobody's on earth
could do for him, for they washed the soot off his face and off his
clothes; and then they washed the mortar away from between the bricks;
and the chimney crumbled down; and Grimes began to get out of it.
(177

The cleansing metaphor clearly likens Grimes's redemption to Tom's, and the giant 100 35
capable of redeeming himself. With his scientific jm:raphemaiia of 'collecting boxes,
boitles, microscopes, tclescopes, barometers, ordnance maps, scalpcls, forceps', the giant
is clearly represented as a natural scientist who, in his eagerness to catch specimens,

destroys 'the great idol temple' (162, 163); “The roof caved in bodily, smashing idols, and




316

sending the priests flying out of dootrs and windows, Tike rabbits out of a burrow when a
terret goes in’ (164). The reference to “idols” and “priests’ suggests a conflict between the
material implications of natural history and the asceticism of the Catholic Church. The
'pretty quarrel' between science and religion cannot be resolved because people are too
afraid to listen to the giant and he cannot confront them because he runs backwards,
suggesting his inability to convert his knowledge into moral progress (163, 164). That,
Kingsley tells us, can only be attained, and science and religion united, when 'either he,
or they, or both, turn into little children’ (164-165). They must recognise the moral and
spiritual basis of all life as Tom has done. Kingsley therefore seems to contradict his
earlier claim that man can never returt to being a water-baby by asserting that the reader
will not gain Tom's wisdom "unless you be a baby, whether of the water, the land, or the
air, matters not, provided you can only keep on continually being a baby' (164). The
contradictions of Tom's journey matter not as the message of the text is the unity of the
invisible and the visible world expressed through the notion of natural or divine laws, as
Prickett suggests when he distinguishes between Kingsley’s and George MacDonald’s

use of Fantasy:

In telling vs, therefore, of the extraordinary life of the river bed in 7he
Water-Babies, Kingsley is exhibiting natural theology in action, and
revealing moral truth. For MacDonald, on the other hand, the truth is
hidden beneath nature, rather than visible 1o the surface of

things{... |Whereas Kingsley's world is, and remains #zis world,
MacDonald's iwo adult fantastes depend on the interrelation and lension
between two separate worlds, (178)

Kingsley’s world remains this world because he asserts that the material and
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spiritual realms are one and the same. Compared to the juxtapostioning of realistic and
fantastical elements within 4/fon Locke and Yeast, in The Water-Babies the sustained use
of fantasy works to identify the body and soul through a medium which allows the actual
portrayal of the spiritual, Kingsley’s desire to reconcile body and soul drives him on
throughout his career to use different ways (historical allegory, fantasy, social realism) to

reiterate and promulgate his central tenet of the unity of human existence.
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Conclusion

Tt cannot be denied that the majority of Kingsley's work is direct and literal. Even in his less
directly political works, such as The Saint's Tragedy and Hypatia, the social implications of
the novels are made clear by a direct identification between events and ideas within other
historical settings and contemporary events. One might even say they act as parables. It is
Kingsley's certainty as to the rightness of his views which repealedly emerges in his work.
The directness of his message is achicved through a directness of rthetoric. The anti-Catholic
sentiments of Westward Flo!, for instance, are dogmatic in their articulation. This sure,
didactic tone underpins the moral certitude of The Water-Bubies, which, as Chitty points, out
led to the Chimnev Sweepers Regulation Act (222). However, for a novel which has the
undoubted aim of 'tevealing moral truth', it consistently toys with the notion of truth and how
it can be articulated. Kingsley playfully confesses the fictionality of the text: ‘Am Iin
carnest? Oh dear no. Don't you know that this is a fairy tale, and all fun, and pretence; and
that you are not to believe one word of it, even if it is true?” (44).

Like Carlyle, who attacked such movements as the Society for the Diffusion of Useful
Knowledge for their rational and analytical theory of knowledge acquisition, and like
Dickens who attacked in Hard Times Grandgrinism in education, Kingsley is concerned at
the elimination of playfulness and wonder from education. The point is explicit in the
depiction of the Isle of Tomtoddies, a place very like Swift's Isle of Laputa. As in Gradgrind's
school, where imagination was prohibited, 'when Tom got on shore the first thing he saw was
a great pillar, on one side of which was inseribed, “Playthings not alfowed here™ (165). On
the Isle Tom then encounters 'nothing but turnips and radishes, beet and mangold wurzel,
without a single preen leal among them, and half of them burst and decayed, with toadstools

growing out of them' (165), These vegetables are children whose parents would not allow
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but have subjected them to a hot-heuse education. The turnips are replete with useless

information:

And another, 'Can you tell me the distance between o Lyrae and B
Camelopardalis?

And another, 'What is the latitude and longitude of Snooksville, in Noman's
Couaty, Ovegon, US? (165)

The absurdity of the text in part reflects this need to assert the wonder of nature's
variety, and to avoid its reduction to dry facts. The childrenn who have turned into tarnips
should have been allowed to 'pick flowers, and make dirt pies, and get birds’ nests, and dance
round the gooseberry bush'. But instead thiey have been kept "always at lessons, working,
working, working, learning weckday lesson all weekdays, and Sunday lesson all
Sundayf...Jtill their brains grew big, and their bodies grew small, and they were all changed
into turnips, with little but water inside’ (167).! This may simply be an instance of Kingslcy’s
anti-intclectualisin, but in The Water-Babies he does seein to insist on a distinction between
true understanding and accumulation of facts. One turnip explains that ‘my manuna says that
my intellect is not adapted for methodic science, and says that I must go in for general

information’ (166). This repeats an earlier satiric attack on modern education:

For in the stupid old times, you must understand, children were taught to
know one thing, and 1o know it well: but in these enlightened new times they
are taught to know a little about everything, and to know it all iil. (82)

' Valentine Canningham claims that this anxiety over the child reduced to brain, without
body, is 'an illustration of the Biblical stress on the moral accountability of life in the body:
upon judgement of 'deeds done in the body', but also upon the redemption and resusrection 'of
the body'. (‘Soiled Fairy: The Water Babies in its time’, Essays in Criticism, 35 (April 1985),
pp. 121-148, [p. 135]).
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Kingsley's claim that 'the physical science in the book is nof nonsense, but accurate earnest’
suggests bis respect for scientific fact, but the absurdities, nonsense words, verbally
rcdtmdanf Iists, its ‘complications, fragmentation, Rabelaisian encyclopedism', help the text
to avoid the worst pitfalls of a direcily didactic work (L.A4, 2:127; Cumninghasm, 144). Indeed,
Kingsley tells F.D. Maurice that he intended his style o further his pedagogical aims for both

old and young:

If'T have wrapped up my parable in seeming Tom-fooleries, it is because so
only could I get the pill swallowed by a generation who are not believing
with anything like their whole heart, in the Living God. (LM, 2: 127)

In an article which deals with Kingsley's privileging of social purpose over aesthetic
form, John C. Hawley quotes this as an apology 'for having written an entertaining novel'
However, Kingsley also confirmed to Maurice that the story was intended 'to make childien
and grown folks understand that there is a quite miraculous and divine element underlying all
physical nature’. Employing the same imagery as Kingsley, Prickett suggests that style in the

novel is crucial to meaning:

The whole point of sugaring a ptll normally is to make it palatable by
concealing it;, Kingsley's method is the cxact opposite of this: he is, in effeci,
constantly calling attention to the sugar', (Victorian Farntasy, 151-152)

In other words, Kingsley is constantly calling to our attention the way i which he
communicates his ideas.
Kingsley’s claim in 7he Irrationale of Speech that 'few things secni morc miraculous

than human speech' exemplifies his belief that there is no disjuncture between thought and

*'Charles Kingsley and Literary Theory of the 18505, pp. 174-175.
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speech and that, as a result, it can satisfactorily articulate the spiritual. This is partly due (o
Kingsley's views on the relationships between truth, writing and the aims of fiction. As we
have scen throughout this thesis, the subjecis and campaigns of Kingsley's novels are often
little more than fictionalised versions of his political beliefs and sermons, To this effect,
Hawley quotes Tom Taylor's 1855 review in which he claimed Kingsley was ‘true 1o his
mission - in which the novel-writer's desk is used as a second pulpit, to attract a larger and
more awakened audience’ (178). Hawley also quotes from the Letrers and Memories to show
that, although not opposed to poctic diction, Kingsley believed himself incapable of using it

and believed a more direct style was needed for communicating his ideas:

Considering that what the world needed was not verse, however good, so
nuch as sound knowledge, sound reasoning, sound faith, and above all, as
the fruit of evidence of the last, sound morality, [Kingsley] did not give free
rein fo his poetical faculty, but sought to make it his servant, not his master,
to use it to illuminate and fix the eyes of men on the truths of science, of
social relationships, of theology, of morality. (Hawley, 170)

As Rodger Tarr points out, Kingsley's writing fulfils Carlyle's dictum that ‘a worthwhile novel
should contain a iessage, stated or implied, propounded with an intensity of conviction and
supported by vealistic portrayals, fundamental truths, and dominant beliefs’? In fact Kingsley
fulfils Carlyle's desire for direct truth in a way which, tronically, Carlyle's own recognition of
the dithiculty of perceiving and portraying truth refuses to do.

Kingsley's major criticism of Emersonian Transcendentalism was its relativistic
notion of moral truth. In ‘Phacthon’, Socrates refuses to distinguish objective from subjective

truth, thus proving that truth has an abselute value:

* 'Carlyle's Influence upon the Mid-Victorian Social Novels of Gaskeil, Kingsley and
Dickens', p. 8.
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S. “‘Now, tcll me - a thing is objectively truc, is it pot, when itis a fact as it
is?'

A. [Alcibiades] 'Yes'

S. 'And when it {s a fact as 1t is not, it is objcctively false; for such a fact
waould not be troe absolutely, and in itself, would it?'

A.'Of course not.’

8. 'Such a fact would be, therefore, no fact, and nothing.'

A, "Why so?’

S. Because, if a thing exists, it can only exist as it is, not as it is not; at least
n1y opinion inclines that way.’

*Certainly no,” said I; “why do you haggle so, Alcibiades?’

S. ‘Tair and sofily, Phacthon! How do you know that he is not fighting for
wife and child, and the altars of his gods? But if he will agree with you and
me, he will confess that a thing which is objectively false does not exist at
all, and is nothing.”

A. 'l suppose it s necessary to do so. But T know whither you are struggling.'
S. 'To this, dear youth, that, therefore, if a thing subjectively true be also
objectively false, it does not exist, and is nothing.’ {369)

Throughout his work Kingsley is fond of using this type of Secratic discourse to prove his
point. He confirms his belief in the revelatory power of words when the narrator of
‘Phaethon’ suggests to the doubting Templeton that he, like Socrates, use Dialectics to "arrive
at absolute eternal truths' (410). Whereas, as we saw, Carlyle recognised a problematic
relationship between language and thought, here in “Phasthon’ Kingsley, as he did in 'The

Trrationale of Speechy, asseris that speech and thought are one and the same:

That, I say, is a question of Dialcctics, in the Platonic sense of that word, as
the science which discovers the true and false in thought, by discovering the
true and false concerning the meanings of words, which represent thought.
(413)

Truth for Kingsley can therefore be articulated through direct wtierance. In comparison
Carlyle's recognition of the problematic nature of perception, where ‘Fantasy superadds itsclf
to Sight’, is articudated through language which re-enacts for the reader this staic of

nescience. Carlyle therefore employs the indirect style which I spoke of in chapter 3; one of
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irontc ambiguities, multiple voices, puzzles within puzzles, allusions and metaphors. It is
significant, given that Catlyle's style is metaphorical rather than literal (and keeping in mind
Teufelsdrockh's assertion that all language is metaphor), that Kingsley admitted 'his own
inadequacy in the use of metaphot' (Hawley, 170). indeed, he often reveals a mistrust of
non-literal speech,

Kingsley's public conflict with Cardinal Newman, which led to the latiei’s publication
of Apelogia pro vita sua, was prompted by his assertion that Newman condoned a lie if it
should lead to a truth, In Ayparia Kingsley re-iterates this view of the Catholic church as a
whele whea he describes the patriarch Cyril 'making a [resh-step in that atluring path of
evil-doing that good might come' (2: 123). Kingsley also objected to Newman's csofcric siyle.
His mistrust of a metaphoric style, and preference for plain-speaking, is already evident in

Hypatia m Raphael's reaction to the sermon of Auvgustine:

He spent some minutes over the inscription of the psalm - allegorized it -
made it mean something which it never did mean in the writer's mind, and
which it, as Rapbael well kinew never could inean, for his interpretation was
founded on a sheer mistranslation[...]JAnd as he went on with the psalm itself,
the common sense of David seemed to evaporate in mysticism|...JAnd
Raphael felt very much inclined to say with a smile, in his haste, 'All men are
Hars' (2: 162)

Raphael compares Augusiine’s metaphorical rhetoric and 'that enreal, subtilizing, mystic
pedantry, of which he had sickened long ago in Hypatia's lecture-room’ (2: 163). Kingsley is
scen to be attacking those who mystify the 'Hebrew words', or ‘the common sense of David',
but there is also a distinction made between Hypatia's and Augustine's senmons (2; 162),
Auntictpating Kingsley’s charge against Newman, Raphael longs "to persuade himself that
Augustine was building up a sound and right practical structure on the foundation of a sheer

lie' (2: 166) However, in spite of all conceits, allegories, overstrained interpretations’
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Augustine's sermon 'weni on evolving from the Psalms, and from the past, and from the
future, the assertion of a Living, Present God' (2: 165). In other words Augustine's sermon is

based on Scripturc and, it is suggested, inade accessible and effective through his siyle:

He could not help watcliing, at first with envy, and then with honest pleasure,
the faces of the rough soldiers, as they gradually lightened up into fixed
attention, into cheerful and solemn resolve. (2: 166)

Indeed, Augustine's words are part of the process which sees Raphael embrace a life of faith,
Raphael's admiration for Augusting’s sermon, despite its figurative language and 'overstrained
interpretations’, suggests that Kingsley’s position on plain-speaking is more complex than hag
been assumed. The Water-Babies seems, 1o some extent, to transgress against his desire for
the expression of direct truths through direct words. Indeed, in this novel Kingsley seeins
closer to Carlyle’s language and style than anywhere else in his work. Meaning is not
communicated directly. Rather the text abounds with puzzies that depend upon a perceived
disjuncture between words and thought.

Kingsley wrolc of the song sung by the schoolmistress over l'om’s grave:

Those are the words: bui they ate only the body of it: the soul of the song
was the dear old woman's sweet face, and sweet voice, and the sweet old air
to which she sang; and that, alas! one cannot put on paper. (Water-Babies,
46)

Like Carlyle when he claims that language is the body of thought, Kingsley suggests that
words cannot fully express what is contained within the soul. The old lady sings about man's
femporal state, but the ultimate mystery of life can only be contained within the music. This

identification between music and higher feelings is not novel. M H. Abrams shows how the




notion of art as imitation - # pictura poesis - gave way in the late eighteenth-century to an
‘expressive theory’ which sought to illuminate feelings and ideas rather than direcily
represent them. He indicates that this notion became a convnonplace of romantic poetry and
quotes Hazlitt: “It is the music of language, answering to the music of the mind’. For
‘German writers of the 1790s, music came to be the act most immedialely expressive of spirit
and emotion”.! Music is thought of as something beyond the material; an emotive force
which can reflect thoughts and feelings that cammot be expressed i words, It is as
disembodied as the soul. However, it is also thought of as part of the process of worship. Tna
letter of 1843, Kingsley makes clear his link between music and an articulation of religious

belief:

How fearfully and wonderfully we are made. I secm all spirit, and my cvery
neive (8 a musical chord trembling in the wind!...and yet I am sane, and it is
all real. I could find no vent for my feelings, this afternoon, but by bursting

out into the Tc Dewm, to no known chant, but a strange involuntary melody
which told all. (LA4, 1: 71)

At the moment of intense and intuitive contact with the spiritual world, his feelings are
beyond words and yet 7he Warer-Babies is predicated on the tenet that language can

communicatec spiritual truths:

A Water-baby? You never heard of a water-baby. Perhaps not. That is the
very reason why this story was wriiten. There are a great mnany things iu the
world which you never heard of, and a great many more which nobody ever
heard of, and a great many things, too, which nobody will ever hear of, at
least until the coming of the Cocgeigrues, when man shall be the measure of
alt things. (39)

4 The Mirror and the Lamp (New York: Oxford University Press, 1953), pp, 50, 92.
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Tom's journey, as we are told, takes the reader to see ‘all the wonderful and hitherto
by-no-mortal-man-imagined things, which it is my duty to relate to you in the next chapter’,
and yet within the same text Kingsley adiniis the inability of language to express certain
truths (153).

The reference to the 'coming of the Cocqeigrues' sets a linmit to the narrator's, and
man's, knowledge of the spiritual world. For instance, although Tom and Ellie secem to have
reached the end of their journey, when they look upon the image of the three women

combined into one the light is too strong for their eves and they cannot fully perceive her:

And her eyes tlashed, for one moment, clear, white, blazing light: but the
children could not read her name; for they were dazzled, and hid their faces
in their bands. (181)

Significantly, although these woinen represent God's laws, Kingsley never attempts to
represent God himself. As the combined figure of the three women says - Not yet, young
things, not yet' (182). Ultimate knowledge of God will come with death or when the mythical
'Cocqeigrues’ appear. This mingling of the revealed and the hidden is articulated in the
mingling of clarity and obscurity in the style of the text.

The use of nonsense words, vacious and redundant lists and the lack of a consistenily
clear refation between the symbols and meaning of the story, together with seeming
inconsistencies in the narrative, all imply a disjuncture between word and meaning. 1.ike
Carlyle, Kingsley appears to be using language to show the impossibility of fully, and
directly, articulating a world which is unseen and, thercfore, unknowable. As in the old
woman's song, Kingslcy uses fantastical images, seemingly tinpossible ideas, and nonsense
words, sounds which have no concrete referent, to give an idea of something which lies

beyond normal discourse.
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But even here in this fantastical work, Kingsley's approach is more prosaic and,
ultimately, more certain in its ability to reveal the truth than Carlyle. Indeed, Manlove
maintains that Kingsley is “an empiricist and a “realist™ (186). Although the invisible,
spiritual world is represented as beyond the realn of normal uiterance, his language and siyle
are adequate means of articulating the idea of that world. Like the song, Kingsley seeks to
express the emotions, the beauty, and the wonder of God's world through a different medium.
In comparison, Carlyle's use of language expresses the experience of the individual as he
engages with notions of doubt and faith. Wonder at God's world is articulated and even
encouraged in 'Natural Supernaturalism' for instance, but his words are mainly inspirational
rather than directly revelatory. We are told that Teufelsdrockh 'has looked fixedly on
Existence, till one after the other, its earthly hulls and garnitures, have all melted away; and
now to his rapt vision the intertor, celestial Holy of Holies, lies disclosed' (Works, 1: 203).
But the ‘Holy of Holies® remains onspoken. Indeed, as Teulelsdréckh warns us, a world
without clothes runs the risk of mounting to "inanc limbos'. If Stlence represents the
perfection of the spiritual world, then to glimpse that world would be to encounter a space
without words. Therefore Cariyle never shows us what is bevond the clothes, for that could
be expressed only by blankness, silence. Instead, as we have seen, he represents the constant
dialectic between the body and the soul, the material and invisible worlds, by the interaction
of silence and speech; by words which never conclude.

In contrast Kingsley is convinced that his truth can be spoken. Indeed, in the
following passage from his Letters and Memories Kingsley indicates the real, rather than

metaphorical, tnperative to conununicate his vision of God:

That is ro metaphor, when the Psalmist calls on all things to praise God,
from the monsters of the deep to 'worms and feathered fowis!" They are all
witnesses of God, and every emotion of pleasure which they fecl is an act of
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praisc to Him! 1 dare not say an unconscious act! This is nol imagination,
for imagination deadens the feelingsf ... Jout 7, when 1 feel thus, seem to see
all the universe at one glance, instinct with 7he Spirit, and focl ready to turn
to the first beggar I meet, and say, 'Come, my brother, all this is thine, as
well as mine! Come, and [ will show thee thy goodly heritage!' Oh, the
yearning when one sees a beautiful thing to make some one else see it too!
Surely it 1s of Heaven! (LM, 1:71)

In The Waier-Babies, in a bid to make us see, Kingsley allows himself to use the creative
means that Augustine employed in Hypatia. But there is also much in the text which works
on the literal level of a religious parable where symbol and meaning have a direct correlation,

cven if, as Prickett points out, this is exccuted in a sclf-conscious manner:

The Water Babies is one of the very rare examples in literature of inverted
allegory[...JKingsley's frequent disclaimers of 'a moral' are coupled with a
structure that clearly implies the existence of any number: why else, for
nstance, should we have that pair in loce parentis, Mrs.
Doasyouwouldbedoneby and Mrs Bedonebyasyoudid? The very names reek
of Bunyan. (Vicrorian Fantasy, 153)

Indeed, Bunyan himself is adduced as an anthority for the virtue of plain-speaking: *“Whereby
you see that Tom was no poet: but no more was John Bunyan, though he was as wise a man
as you will meet in a month of Sundays’ (Warer-Babies, 169}, However, Tom, unlike
Christian, does not reach the Celestial City. He returns to the world as a 'a great man of
sciencel[... Jand knows everything about everything, except why a hen's eggs don't turn into a
crocodile, and two or three other little things which no one will know till the coming of the
Cocqeigrues’ (182). The text ends with a wry admission of the limitation of human
knowledge.

Bunyan's allegory charts a journey that represents the soul's journey towards heaven.

The lessons that Christian learns may be relevant to the readers whom Bunyan hoped would
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be taught to lead a good Christian life, but the real world which Christian leaves and the
spiritual world are distinct. Places may appear familiar (such as Vanity Fair) but they are
offered as moral lessons. We are never in any doubt that Christian's ultimate destination is
death and the Celestial City. However in Yhe Water-Babies, we are left unceriain whether
Tom is dead or alive, and the natural location of the text mean that we cannot draw any
distinct ling between the material and spiritual worlds. The Icssons Tom lcarns scem at times
to be enacted in a kind of spiritual classroom, with Mrs. Doasyouwouldbedoneby and Mrs,
Bedonebyvasyoudid functioning as natural forces and as teachers. Images of nature serve to
indicate the truly miraculous essence of the material world, but they also serve as moral
lessons.

This sounds, then, something like Caslyle's conclusion in 'Signs of the Times' when he
says of the relationship between the inner and outer realms of man that they ‘work into one
another, and by means of one another” (Works, 27: 73). Indeed, Alton Locke echoed this
sentiment when he asked 'which is flesh and which is spirit, what philosophers in these days
can tel us?' (5). But whereas Carlyle sees the relationship between body and soul as too
mysterious to articulate, Kingsley sees the indistinctness of the relattonship as a validation
for asserting their unity,

The nescienee which Carlyle embraces requires beliet, or the reliance on the valuc of
the unknown may be easily undermined by doubt and become agnosticism. Carlyle's truth,
rather than being a certain revelation of God and his laws, is rather the truth of man's
experience of the psychological conflict between belief and scepticism articulated through a
style which consistently undercuts the certainty of Teufelsdrockh’s conversion. Cartyle is
often described as a prophet, and yet his most valuable asset (and the one through which he
acquired so many followers) was to articulate the complexity of man's perception of himsclf

with all its uncertainties. For Carlyle body and soul exist in a dialectical relationship that




330

reflects his claim that 'a perpetual contradiction dwells in us' (Works, 28: 27). But Kingsley is
confident that his language has the power to resolve that contradiction, a confidence that

rests ultimately on a trust that language, his language, is quite literally God-given:

Having begun these fectures in the name of Him who is The Word, and with
the firm intention of asserting throughout His claims as the inspirer of all
language and of all art, I may perhaps hope for the fulfiliment of His own
promise: 'Be not anxious what you shall speak, for it shall be given you in
that day and in that hour what you shall Speak.'?

¥ Charles Kingsley, 'On English Composition' in Literary and General Lectures and Essays,
{London: MacMillan, 1890}, p. 241,
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