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Edward Taylor's American Hebraism    
Shira Wolosky
It is well known that the Puritans knew Hebrew; but what Hebrew did they know?  And what were the consequences and implications of this knowledge?  For the poet Edward Taylor, investigating his deep and far-reaching Hebraic commitments opens different avenues into his work and into the implications of Hebraism in American culture more generally.
Discussions of Edward Taylor have centered on several core topics: his work as a poetry of meditation; his uses of Biblical typology; and the metaphorical structures of his poetic practices.  I wish to argue that each of these topics is altered when approached in light of Edward Taylor's Hebrew engagement.  Each topic in fact assumes a specific metaphysical hierarchy and accompanying hermeneutic, one which, however, Taylor's work  complicates rather than reproducing.  At issue is a realignment in Puritan America of configurations in fundamental religious attitudes to the world and time, to body and materiality, and to their religious representation and expression, ultimately implicating the status and conduct of language itself.  Taylor's work displays this realignment, illuminating trends particular to America and tied to its Hebrew culture.
Edward Taylor's devotional poetry has been consistently approached as a "poetry of meditation" in the tradition defined by Louis Martz. 
  But the meditation model is finally limited in what it can say about Taylor's work.  It reduces the texts to a general meditation structure: a tripartite sequence proceeding from "memory" to "understanding" and lastly "will," which in the poems translates into opening plea (more or less abject), elaboration, and a concluding devotional praise.  Casting the poems through this sequence, however, is on the one hand quite programmatic, if not outright monotonous.  On the other, meditation structure is very variously understood in Taylor criticism.  Arguments abound regarding the poems' connection to Taylor's sermons, to the Psalms, to Protestant as against Catholic traditions, and to the different emphases, conduct, and resolutions in each.
  Most importantly, approaching Taylor's poetry through meditation tradition orients it towards a contemplative abstraction that Taylor's work resists.  Taylor's writing does not pursue the dissolution of self into the object of contemplation, the traditional purpose of contemplative exercise.  Nor does his poetry display the retreat into interiority and loss of contact with the world of concrete experience that is characteristic of meditation practices.
   In these regards, notably lacking is the method of visualization Martz identifies as the heart of the Loyolan spiritual exercises: the "composition of place, seeing the spot" in which one is to imagine oneself immediately present at a scene or event, specifically scenes of the life of Christ and especially the crucifixion.
   But Taylor's poems do not visualize the crucifixion or suffering body, although they are deeply Christic in other ways.
  

These shifts in meditation structure correlate with shifts in the structure of the second core topic in Taylor scholarship (often incorporated into meditation), that of Biblical typology. 
  In traditional Christian terms, meditation conducts from the world of time, materiality, body, multiplicity to contemplate the true, eternal, unitary world beyond it.  Traditional typology reproduces a concordant structure.  Contemplation attempts to ascend through metaphysical hierarchy to unitary, eternal, other worlds from concrete, material, multiple earthly ones.  Traditional typology both follows and grounds this hierarchy, on the level of hermeneutics.  Typology classically interprets Old Testament texts as literal, historical prefiguration and prophesy to New Testament figures seen to reveal the eternal pattern which places and fulfills them.  The Old Testament is thus read through the New.  As hermeneutic, this both reproduces and underwrites the translation from concrete world to heavenly one, with the Old Testament assigned to the concrete, historical and material world, which the New Testament reveals and subsumes into eternal, spiritual meanings.  Metaphysical hierarchy matches hermeneutic structure, such that type refers to anti-type, literal to figural, letter to spirit.  
But while Biblical correlations pervade Taylor's poetry and explicitly structure poems both internally and as poem sequences, Taylor's poetry calls into question the traditional structures of typology and its functions. In his poetry, rather than reading the Old Testament through the New, Taylor in many ways reads the New Testament through the Old.  He gives textual priority to the Hebrew Scriptural imagery and language, which anchor and direct New Testament representation.  The American Puritan embrace of Old Testament models, seeing itself as the New Israel, is one of its most striking features, summed up by Benjamin Franklin's grandfather, Peter Folger, in his ditty: "New England they are like the Jews / as like as like can be."
  The ways in which this identification was realized in theological, social, and indeed political terms has been extensively researched.  Edward Taylor's work casts these several dimensions in hermeneutic and textual terms, implicating the relationships between the two Testaments and to history itself.   As generally in Puritan American culture, the Old Testament as history is taken up as both antecedent and direct model to New England's own.  But this signals altered stances to history itself, and with it, a reassessment and revaluation of time, materiality, and the earthly world.  The concrete temporal realm comes into different configuration with regard to the eternal other world.  

These trends may together be called a reconfiguration of the letter in relation to spirit, a reconfiguration that in Taylor focuses on writing itself, both in its conduct and as image.  Writing is a core trope in Taylor.  His poems are strewn with pens, ink, paper, quills; while he himself is dramatized not only as a Christian but as a writer.  Discussions of Taylor's writing practices tend to focus on metaphor as a "communion" translation from concrete to abstract meanings.  But Taylor's figures of writing direct attention to other of his outstanding poetic practices: i.e. the word play, acrostics, puns, rhetorical forms, linguistic imagery that seem strange, faulty and indeed irritating anomalies to many Taylor scholars.
  These in fact recall exegetical techniques and commitments of Hebrew commentaries.  As Sacvan Bercovitch points out in his bibliographical "Preface" to Typology and Early American Literature, New England Biblical practices focusing on names, numbers, puns, anagrams and other word-connections reflect "Cabbala-inspired relationships."
 These practices can be called lettristic: working with the letters, sounds, formations of material linguistic signifiers.  Taylor's is in many ways a move to the signifier, altering its relation to the signified, with important consequences for his writing and also for his own status as writer.  He casts both world and the relation to God in linguistic and grammatological figures.  The attachment he displays to concrete, material signifiers rewrites the relationship between signifier and signified.  Taylor's poetic practices conduct textual interrelationships which commit to materiality of language itself, the letter as itself carrying significance and not only conveying or erasing itself in spirit.

I.  Hebraist Hermeneutics: New Testament for Old
Edward Taylor's Hebrew engagement has its roots in the Hebrew revival inspired by new Protestant commitments to personal encounter with the Bible.  New translations into vernaculars to reach directly to Christian readers and to release them from the Catholic teachings that had accrued and, to Protestant eyes, nearly buried Scripture, led back not only to the Hebrew text but also to Hebrew traditions of its interpretation: to commentaries, Talmudic discourses, medieval discussions. 
  This Hebrew revival the Puritans brought with them to America.  Judah Monis has been highlighted as the first Jewish appointment at Harvard to be instructor in the Hebrew Language (after his conversion: Cotton Mather was enthusiastic: "a Jew rarely comes over to us but that he brings treasures with him").
  But Hebrew itself was a foundational Puritan institution.  John Cotton constructed his 1636 draft of basic laws for Massachusett's Bay out of Biblical verses, adding comments on the Hebrew in the margins.
  Henry Dunster, Harvard's first President (1640-1654), wrote his name in Hebrew letters in his Bible.  He instituted a practice of oral translation "out of Hebrew into Greek" at morning prayer.  The College Laws of 1655 instituted the study of Hebrew along with Greek four times a week for the first year.
  Edward Taylor (class of 1671) in his own Harvard Graduation Speech compared Hebrew, Greek, Latin and English, and Hebrew obtrudes persistently through his various writings.  These include paraphrases of the Psalms and Job based on the original texts; Hebrew words in his sermons and the headings and texts of his poetry; and references to Jewish sources and commentaries in his prose works.   Upon Types of the Old Testament is sprinkled with Hebrew philology and exegetical comments, as are sermons in the Christographia.  
The Harvard College Library caught fire in 1764; but many books and catalogues remain from before (having failed to be returned by borrowers).  These show that during Taylor's residence, the collection included full sets of Hebrew Scriptures in editions with traditional commentaries, such as Rashi, Ibn Ezra, Nachmanides, and the Targum Onkelus.   The Targum was also included, in original Aramaic and "Chaldee" translation, in stunning polyglot Bibles such as the one owned by Increase Mather (the name Increase itself was from the Hebrew Yosef
), preserved at Houghton Library.  The Printed Catalogues of The Harvard College Library list complete sets of the Talmud, works in Hebrew by Maimonides, Kimche (Radak) and other commentators, the Shulchan Aruch by Joseph Karo, and above all, astonishingly learned multi-volume Annotations on the Bible which incorporate extensive commentaries on Hebrew language and Jewish exegetical material.
  Taylor himself owned in his library at Westfield the exceedingly detailed and learned Annotations of the Bible compiled by Henry Ainsworth and Matthew Poole, with extensive references to Hebrew commentaries and traditions. Taylor repeatedly refers to these in prose works.


Taylor's representations of the Bible, including relations between New Testament and Old, are strongly shaped by these Hebraic references and commentaries.  The New Testament and the Old are linked in Christian culture by conflict no less than by continuity.  Their divided union has been both shaped and expressed in hermeneutic structure, which organizes Biblical typology itself.  The Old Testament, as the literal level, is indeed letter; which is to say: law, flesh, materiality, history, the outward sign the Pharisees cried to see and took for wonder.  The New Testament, as the figural level, is spirit; which is to say: inward, true, eternal meaning, the wonder which the outward sign conveys, the kernel in the chaff of the letter.  (Actually, an instability in this structure already emerges in this basic distribution of terms.  To say something is a figure for something else would logically give priority not to the figure, but to what it is a figure for. The Old Testament "type" is thus figure for the New Testament, which, however, is called "figural" as spiritual meaning over material letter.)   The New Testament, although coming after the Old Testament in history, has priority over it and indeed over history itself.  For the New Testament takes place beyond history in eternity.  It reveals not only events but their eternal pattern, the pattern that centers in the passion of Christ, his death and resurrection as establishing and disclosing this very movement from bodily to spiritual life.   

This hermeneutic of spirit and letter thus governs Christian interpretation of Scripture, in which the Old Testament is first in time but really second in significance, as type to Christian figure, as letter to spirit, as law to grace, as history to eternity.  In this it accords with basic structures of Christian metaphysics and axiology.  To live as a Christian is, within this metaphysical, hermeneutical, and axiological structure, to live in spirit and eternal pattern, even while yet in the world of body, history, and time.  It is to live an inward truth even as, and if necessary against, outward material dispersion and involvement.  Catholic tradition incarnated this ethos most exactly in the monastic life of withdrawal from the mundane world and renunciation of attachments to and investments in it.  But Protestants protested and in some ways reshuffled the Catholic hierarchies, in a sense both radicalizing and temporizing them.  American Puritans were radical in their rejection of outward ritual and church for inward conscience and grace, deepening interiority:  Cotton Mather in his Ratio Disciplinae, recasts Tertullian's descriptions of medieval church practices from sackcloth, ashes, fasting and groaning to "Humility, Modesty, Patience, Petition, Tears with Reformation."
  Yet they also rejected Catholic withdrawal from the outward world in monasticism, celibacy, and other severe ascetic practices, committing themselves more fully to the world of time, history, and materiality.

This Puritan stance might be called both-worldliness.  Puritanism, with other early modern movements, marks a return back to the concrete historical world as against medieval otherworldliness and its value of detachment from this life.  But this is not to say that Puritans embraced this world to the exclusion of spiritual values in a kind of secularism.
  The Puritan desire is rather to be both inward and outward, both this worldly and next worldly, both material and spiritual, both historical and eternal.   The religious life, rather than withdrawn from the world, becomes instead inscribed in it. The economic implications of such both-worldliness have been anatomized by Max Weber, not as a desire for material things in themselves but their pursuit as signs of spiritual grace.
   This dual path converges in Puritan notions of Calling, which, as Daniel Boorstin remarks, in Puritanism takes the place of renunciation.
  Calling is pursued as labor and economic investment but also as committed religious life within the world.

Especially far-reaching are the social and political values and structures both-worldliness implies.  These emerge as an intensified sense of interiority in individual selfhood, but also, wed indissolubly to it, a strengthened sense of participation and significance in historical community.  As Sacvan Bercovitch writes, the Puritan reality is both spiritual and material, sacred and temporal, private and public, with the Puritan sense of Calling pointing both inward to redemption and outward to social vocation.
  The two cities of God and man that Augustine had put asunder, the Puritans in America wished to rejoin.  The Puritan commitment is neither otherworldly nor this-worldly, neither inward nor outward, but both-worldly.  The relations between the worlds are ideally not discontinuous and inverse, with the religious life requiring acute renunciation of the worldly; but rather a mode of continuity between realms, with worldly life dedicated as religious, not as withdrawal from the world but as Calling within it.  What the Puritans wished for, and what they projected in their works and lives, is to have both worlds at once, to live by soul and by body, to live inwardly and outwardly, through both inward grace and outward works.  They wished to embrace both spirit and letter in correlation, not contradiction.

This realignment of relation between earthly and heavenly, temporal and eternal penetrates Puritan typology, and indeed the whole relationship between Scripture and history itself.  Typology always implicated history, but traditionally subordinated and ultimately subsumed it into eternal pattern as revealed in the New Testament.  Puritanism turns back to history as a religious dimension. Biblical pattern comes to chart and govern not only relations among its texts, nor only the interior Christian experience, but immediate history; while history itself is thereby made text, governed by Biblical hermeneutics.  This extension and cross-reference, however, signals a change in the status of history itself.  In typological terms, the tropological – inward moral life – which had been the focal emphasis in medieval Catholicism, becomes intervolved into what amounts to a new historical level, not only referring back to the Old Testament's literal historicity but also into the present Puritan venture and its future course: an extension into history that Sacvan Bercovitch calls "developmental typology," applying Hebrew figures not only to the Incarnation but through history until the Second Coming.
  The Christian life remains interior and spiritual in tropological senses; but, in this core Puritan turn, it also is to be, as of Old, historical, actual, lived in time and in this world as concrete experience.  It is to be here as well as then, inward as well as outward, immediate as well as ultimate. Or, as Bercovitch writes in an essay on "Puritan New England Rhetoric and the Jewish Problem," the Puritans "applied the Hebrews' collective enterprise to an atemporal private realm," thus "joining personal salvation with the history of redemption."
  

In one sense, such a developmental typology simply confirms eschatology, the final level of typological understanding, when the Biblical pattern comes to final fulfillment as history's End.   Just so, pattern and history were seen to be converging in the wonder-surpassing American present.  In another sense, however, eschatology was being absorbed into history itself, the kingdom of God truly launched on earth, with America itself the ongoing fulfillment of Biblical pattern and promise – a strange conjuncture that at once realizes and also negates notions of apocalyptic ends.


Taylor's own typological practices register these shifts and realignments both between New Testament and Old, and the values and orientations this involves.  What emerges in Taylor's texts is, first, an intense focus on Old Testament textual representations and figures, in ways that are richly inventive and elaborated and not merely programmatic as is often claimed, and which include references to Hebrew and to Hebrew commentary traditions.  Second, Taylor's treatment of history registers a shift that is
itself grounded in Hebrew Scriptural attitudes towards historical life as material inscription of religious values.  In Puritan hermeneutics of history, text directs history and history itself becomes text, open to hermeneutic modes of interpretation.  This hermeneutic governs Taylor's typological practices.  But the restoration of concrete historical dimension itself registers a return to Hebrew Scriptural norms.  For Hebrew Scripture not only represents the historical level typologically, but affirms history, its  concrete events and the community that acts within it, as religiously central and significant: where community itself is by definition outward in concrete events, moving, and having its being in history.
  
II. Biblical Figures: Signs, Self, Community
As poems devoted to the Lord's Supper, Taylor's Meditations naturally focus on communion images of bread and wine.  These sacramental images, however, are not rendered in ways that erase physical, concrete reference; and, while strongly typological, they do not simply subsume Old Testament text into New.
   Rather, it is Hebrew Scriptural textures that guide, govern, and generate the textures of the poems, both in images and in word play that emphasize and foreground the materiality of the poems' own language.  
To take one example: Manna features persistently in Taylor's typological representation of communion bread, as in Meditation 2: 60A.  But here, as elsewhere, it is the Manna itself that centers the imagery of the text: 


Count me not liquorish if my Soule do pine


And long for Angells bread of Heavens wheate, 


Ground in thy Quorns, Searcde in the Laws Lawn fine


And bakt in Heavens backhouse for our meate.


Ist die of Famine, Lord, My Stomach's weak.


And if I live, Manna must be my meate. . .


This Bread came down from heaven in a Dew


In which it bedded was, until the Sun


Remoov'd its cover lid: and did it shew


Disht dayly food, while fourty years do run.


For Israel's camp to feast upon their fill,


Thy Emblem, Lord, in print by perfect Skill.

The Manna is "Emblem" of Christ, but the poem's focus is on it and its textual relationships.  Although the poem names the Manna "Angells bread," locating bread in the spiritual world, its definition and substance are all drawn not only from the earthly world, but in the most mundane terms possible – as "Quorns," "wheate," "Searcde" (sieved), "backhouse," "meat," material foods materially processed for a graphically physical weak "Stomach," or, as he says later in the poem, "My Queasy Stomach."  In the second stanza, the Manna is served up under "dew" as "cover lid," a "disht dayly food" that evokes historical New England tables.  The whole is set within the immediate history of New England as "Israel's camp."  Only in this concrete and immediate elaboration does the text reconfirm the imagery's role as spiritual "Emblem," but importantly then represented not only as spirit, but also as letter: "in print."  

Many of these images are in fact drawn from the letter and commentary on Hebrew Scripture.  The whole trope of Manna as "Angel's Bread" derives, as Ainsworth puts it, from "The Jew Doctors" who called Manna "Angels Food" and described angels themselves as grinding and baking it – implying, as in Milton, that Angels do eat, a view supported by Rabbi Akiva.  Poole, also drawing on Hebrew commentary, emphasizes the mundane procedure of preparing the Manna.  Here as elsewhere in Taylor, Christ as bread is an astonishingly concrete culinary event.  Calvin, in contesting the doctrine of transubstantiation, had insisted that the communion should be made from "common bread," the bread of ordinary daily life, as he said, "intended solely to feed the stomach."
  Just so, Christ's sacrifice is represented by Taylor in mundane and concrete culinary settings: Christ is prepared in "Divine Cookery, Knead in the Pasty Past" (Med. 2. 81).  He is "Paschall Lamb," elaborated through a detailed menu of recipes, "All spic'd and Plumb'd with Grace and dish't up right" (2.71).  The soul's bread is made in "God's bakehouse" and served "On Heaven's high Dresser Board," with New England-Zion's particular cooking implements and methods, "On Zion's gridiron, sapped in its dripping trade" (2.82).  There is an insistent shift into the concrete even in so doctrinal poem on "the sign, bread" of communion as Meditation 2:108 which presents the "Whole Redeemer, Cookt up bravely," "served up in a holy Sauce" that is "Adornd with graces Sippits: rich Sweet-Meats," which Grace can "Carve" and "rowle her Cuttings in this Sawce." (2: 108).  In the much cited Meditation I.8, Christ is "Soul Bread," "God's White Loaf," and famously, "Heaven's Sugar Cake," or, as in 2:60, "this sweet honied cake," where, as Ainsworth notes, the "taste" of the Manna was interpreted as "like honied waters."  As Ainsworth remarks: "The Hebrews of Old understood the figure" of the Manna, that "this life and world is the time and place of working; and the world to come is for reward," the Sabbath when Manna will not need to be gathered.  As Taylor writes in 2.60, "Here's food for every day."
Such homely, this worldly, and textualized figures in fact govern the representation of Christ's passion itself, in place of meditation on a visualized crucified body. In Meditation 2:60, as bread he is "Ground" and "Searcde" (sifted), "bakt." The passion is rendered as the grinding, sifting and baking of wheat.  This is likewise the case in Meditation 1.8:

The Purest Wheate in Heaven, [God's] deare-dear Son 

Grinds, and kneads up into this Bread of Life.

Which Bread of Life from Heaven down came and stands

Disht in thy Table up by Angells Hands.  (I 8)

Grinding and kneading image the passion: not as visual person but rather as Old Testament extensions and mundane imagery of bread-making, milled, rolled, baked, and served.  The "Table" whereon it is "Disht up" moreover stands clearly in the world.  This is where "Angells Hands" serve, "down" from Heaven."
 But this is to say that Christ in Taylor emerges as textual event and composition, as defined through Scriptural reference, and as profoundly  shaped through the status and force of text, of writing, and of language itself.
  Christ is not only Logos, but is himself text and indeed letter.
 
And the relation to God is in turn lettristic:

God takes his Son stows in him all his Love,

(Oh Lovely One), him Lovely thus down sends

His rich Love Letter to us from above.  .  .

My God! This thy Love Letter to mee send.

Thy Love to mee spell out, therein I will.

And What choice Love thou dost mee there commend,

I'le lay up safely in Soul best till.

I'll read, and read it; and with Angells soon

My Mictams shall they Hallelujahs tune.

. 

Christ is himself the "Love Letter" sent into the world, to be spelled out there, not least by Taylor himself who will "read and read it."


Karl Keller presents Taylor, in pursuing the courses of typology, as maneuvering to insert himself into its schema so as to make them "personally relevant," opening "room for individual within closed system of thought that typology represents," thereby "sneaking himself into the plan of salvation by means of the vehicle of language."
  But to participate in Biblical figuration is not to take liberties, although perhaps it is to exercise them.  Personal participation is part of the courses Puritan typology itself sets.  Although there are doctrinal arguments over the boundaries of typological extension; whether only types delineated within Scripture are valid, the practical trend was to extend Biblical pattern beyond Scriptural covers into the lives of the Puritans: their histories, their events, their daily acts, which thus take on configurated meaning.
  The Psalms, a core model for Taylor as he clearly marks here in naming his own work "Mictams," a Psalmic heading and term for song, offer a model for such concretized inclusions.  As Harold Fisch writes, the Psalms contain a "strongly personal element as well as an individual contact with external reality," a "high degree of introspection but at the same time . . . contemplation of outer physical reality, and finally a direct address to divine otherness."
  This anchor in the physical world, not as emblematically metaphoric nor as fallen debasement, attests the order and beauty of the world as created, images of divine goodness and care.  In similar ways, typology is extended by Puritans to individual admission.  The self enters into the web of typological textual signs. 
Yet not the self alone.  Taylor criticism largely emphasizes Taylor's interiority, his focus on and into the self.
  But his work in fact persistently set the self into wider historical and communal frames, tying the self in relationship to congregation, in ways that typology in particular not only permits but impels.  One core Puritan typological task is exactly to configure self and community as linked to each other.  The whole system of typology intrinsically renders any figure as beyond the merely personal.  In Taylor, the self is always also typical, not only about himself, but the self as representative, an image of the past and a figure for the joint Christian life surrounding it.  The Puritan ideal of Christic selfhood, as Bercovitch writes, is one where true individuation is not self-contained but is a public and communal commitment.
  For Taylor this representative role of course is enacted in his work as Pastor.
Such public and community consciousness emerges in Meditation 2.60, where the scene of the Manna is "Israel's camp to feed upon their fill."  Christ's "word" falls "Like Manna on thy camp."  As Rashi and Ainsworth remark, "this place was therefore not private tents but the camp of Israel."  The  image of the "Ark" later in the poem complexly weaves Taylor's intercrossing impulses:
Lord, make my soul thy Manna's golden pot

Within thine Ark: and never more forgot.

In the "Ark" of covenant the divine presence comes before the people.  Taylor figures the soul as holy vessel – "golden pot" is Ainsworth's translation  – used in the service at the Ark.  As vessel the soul is interior figure; yet Taylor gives it public place in the Ark.  Self joins congregation, inward and outward unite. Exteriority and interiority connect to and with each other.  
Even the sequence of poems on the Canticles that Taylor wrote through his last years continues this bridging of interior and concrete   experience.  Taylor's Canticle poems are characteristically described as allegorical and otherworldly, in accordance with a long history of allegorical interpretation of Solomon's Song.  Its love story has been from its canonization understood to represent the love between the people and God, and in Christian readings, between Christ and the Church or Christ and the individual soul.  The Song thus forms the basis of a mystical tradition of longing for the union between soul and God. 
   But as with other Protestant treatments of medieval Biblical interpretation, the Canticles also acquire historical and eschatological meanings, as seen in Thomas Brightman and then in John Cotton's series of lectures on the Canticles (two authors included in Taylor's library).
 Ainsworth and Poole strongly emphasize the interpretation of the Canticles as involving the Church as a group and not only the individual soul.  This tendency towards communal association also emerges in Taylor, and works against the mystical forms to which he is so often assimilated.
  Taylor's selfhood is not absorbed in mystical union. The self in his work, rather, remains quite insistently itself, constantly interrogating itself, elaborating figures for itself, pointing back to itself in ways that keep it from ever being fully dissolved.  Taylor's poetic self ever retains its separate and distinctive voice, even in a poem addressed to defending union:  

I give myselfe (poor toy)

And take thee for myne own, and so to bee.

Thou giv'st thyselfe, yet dost thyself possess,

I give and keep myselfe too neretheless. (2:79)

Selfhood in Taylor both gives and keeps itself, in a complex and ambivalent structure, self-insistent even in self-denunciation.  There is a continued stubborn focus on the self, which, far from being dissolved in union, constantly retraces its own contours.  Taylor very much confirms Sacvan Bercovitch's anatomy of the assertion- in- denial of Puritan selfhood in the Puritan Origins of the American Self.  But, on the other side, Taylor's focus is not simply on his self in any autonomous sense.  The poems are not a "song of the self."
  Taylor's self is in personal communion with Christ, but also – or rather, in this –  bound as a member of an historical community.  The self is constituted not in itself alone but in relation to community and its concrete historical life.  As in his poem on "The Joy of Church Fellowship Rightly Attended," Taylor's vision of Christian life is, as he repeats throughout the poem's refrain, of "Saints . . . that sweetly sing" as they together ride in "Christs Coach."
  Even in the Canticles poems, Taylor doesn't lose sight of the corporate terms even for his own longing for salvation.  He is not only an individual "I" but also a "member of this Spouse of thine" (2.142).   Christ's body is "Also the Body Politick, the Realm / Having its members every one possess / These golden influences from their Helm" (2: 118).  Meditation 2: 124 elaborates on Canticles 5:15 "His legs are as Pillars of Marbles set on sockets [Heb: adnai] of fine Gold."  The poem opens into these "Feet upright" as supporting Christ's "Realm" and "Kingdom:" "Upright, Stately, Welthy."    

H. Richard Niebuhr has described American religion in terms of a move from Catholic visio dei to a Protestant regnum dei, from contemplative vision of God to active pursuit of the divine kingdom in the world.
  Taylor points even Canticles in such concrete, historical, and indeed mundane directions.  Canticle Meditation 2.165 thus represents the Holy Ghost in a strangely homey evocation of its image as dove: ""all hatcht in heaven of an heavenly Egge . . .layd there in it's feather bed" (2.165).  Meditation 2.164 represents Taylor's own language as running "on tiptoe," as "poother[ing] out like th'Chimny Smoake" and "streakt like a snake / That's crept out of 'ts garment, a slunk Slough" with a "smoaky Smell, and Choaky lodge / Within its Clasp. And so it prove a blodge" (2.164).  Here, Taylor offers a sense not only of detailed materiality but specifically American context in a poetry teeming with American life and things.  Louis Martz and Michael Clark claim that "the American scene is simply absent from Taylor's work," that typology in Taylor involves "divesting the scriptural image of its temporal dimension."
  Yet such scenes repeatedly enter in, as when Taylor imagines himself released with "Prisoners" 
Padling in their Canooes a pace with joyes

Along this blood Red Sea. 2:78

The Red Sea is at once Old Testament site, Christ's sacrificial blood, and an American water course Taylor goes on to locate as "this coast," with the rescue operated by "Pully Coards."  Some of Taylor's best know texts firmly draw on daily life and concrete procedures in it: "Huswifery" with its elaborate detail of spinning, or Meditation 1.7's astonishing puns and word plays on the Holy Spirit as alcoholic spirits distilled through a home-made still ("A Golden Still with Heavenly Choice drugs filld:"  Taylor's "Love Letter" poem in which Christ is at once text, ink, sign: 
For e'ry Grain stands bellisht ore with Love

Each Letter, Syllable, Word, Action sounde

Gods Commendations to us from above
sets the scene of intervention with striking concrete mundanity:

Like as a flock of Doves with feathers washt,

All o're with yellow gold, fly all away

At one Gun crack: so Lord thy Love Sin quasht

And Chased hence to heaven (Darksom day).

It nestles there: and Graces Bird did hatch 

Which in dim types we first Pen feather'd catch.
The "Doves" here are not merely allegorical emblems.  They are earthly flocks scattering helplessly from a hunter's "Gun crack."  "Quasht" and "Chased," the scene is immediate.  Yet they are also "dim types:" not least, as we shall explore, for Taylor's own writing, their "feathers" not only penned by him but his "Pen."
IV.   Material Language

Not only history but its language characterizes Taylor's work in ways that have been obscured.   Taylor's homely, mundane, even grotesque diction has been noted only as it fails to enact the spiritualizing function his language is said to perform.   His wild idiom is said to signal a purposely  fallen language.  Or it is a failure of poetic decorum attesting to the limitations of the poet and of language; or it manifests the theological disparity between man as utterly depraved compared to divine majesty, which metaphor can bridge only partially if at all.
  But in Taylor, the introduction of this homely and mundane imagery works introduces and registers entrenchment in the mundane world.  It may be called a linguistic both-wordliness, an insistence on concrete historical experience as well as its relation to further patterns.

Most discussions have interpreted Taylor's language practices as a conversion to spiritual meaning epitomized in metaphor.  As Kathleen Blake outlines it, Taylor's is a "Nonsubstantiating Metaphor" that "conceives and expresses a key metaphysical relationship, namely, the link between concrete and abstract, physical and spiritual, vehicle and tenor, what he calls Signe and Signatum."  Blake importantly argues that Taylor's is nevertheless a specifically Puritan communion, one in which the two terms remain in "qualified union," neither merging together, as in Catholic transubstantiation and Lutheran consubstantiation, with their dangers of idolatry, nor completely dissociating one from the other, but acting as "spiritual conductors" from the earthly to the divine. 
  


Nonetheless, throughout this and the many discussions that elaborate it, Taylor's language model is seen to ascend from the material concrete to the divine abstract, from external world to internal and transcendent spirituality.  And, although this ascent is understood to be modified by Protestant qualifications, the poems are still seen to attempt, and yet fail to accomplish it.  Taylor's metaphoric conversions are largely regarded as strained, limited, or unsuccessful due to the limitations of language itself, which resists such spiritualization.  Thus, Robert Daly, who argues for the legitimacy in Puritan poetics of images from the sensible world, assumes their function to be "to figure spiritual love by physical," "to illustrate spiritual states and religious doctrines," – a project that remains limited by human language and which he ultimately sees Taylor as abandoning as inadequate.
  Such a conflict between representation and meaning, signifier and signified, is essentially the argument of Michael Clark as well, who offers the most sustained attempt to theorize the structure of the sign in Taylor's work.  Yet Clark ultimately sees Taylor, and Puritans generally, as "rupture[ing] connection between the significant sign and the image," leading them to  "eras[e] its existence as a sensible image."  "Material images and signs were not the means by which they either found or conveyed spiritual significance or conviction."  Although Clark claims to place the Puritan sign between "mere naturalism" and "gnostic asceticism," the "dialectic" he constructs ultimately acts to repudiate the material sign.  It thus veers towards a "contemptus mundi" emphasizing "the insignificance of the sign" and "the destruction of the image."  What is finally left is a dissolution of language into a sheerly discursive "linguistic network" of rhetorical tropes that signals a cutting off from reference or signified signification; a "network of relations" that Clark likens to Foucauldian "power relations" with no ability to represent signified, theological meaning.


But Taylor's poetics is more radical than this account allows, and extends beyond metaphor to other practices – word play, puns, acrostic, chiastic reversals in word, syllable and letter orders – that offer intricate textures of his lettristic weaving.  These linguistic practices, however, rather than poetic irrationalities that fail to realize a proper effacement of "signe" to "signatum," instead revises their inter-relationship.  Rather than canceling signifier in signified, they instead build sequences and poetic courses through relations between words, sounds, grammar, etymology -- the material body of letters.  Taylor lavishes an attention on language, its patterns and forms, on "Each Letter, Syllable, Word, Action, Sounde," as he writes in his "Love Letter" Meditation 2.8.
Rather than deviations of metaphor or failures of metaphoric conversions from letter to spirit, Taylor's linguistic practices suggest and are illuminated in terms of Hebrew interpretive norms. In the Preface to his Annotations, Henry Ainsworth notes that the "Hebrew Doctors have a saying that the "Law hath seventie faces," that is, seventie manners of ways to be opened and applied and all of them truth: Rabbi Menachem on Genesis 29 and Exodus 21."  The notion of multiple meanings for every word and indeed letter is one foundational premise of Jewish exegetical practices.  Especially in Midrashic commentary, this faith in the letter is expressed in word play, lettristic connections between sounds and word forms, inversions and acrostics, as if linguistic relation itself forges and constitutes meaningful and indeed sacral patterns in the orders not only of the text, but through it, of the world.
  
This sort of Hebraic exegetical practice turns up in Ainsworth.   In the opening of Genesis 1.6, "heaven" -- shammaim -- he glosses  as sham, there, and mayim, water.  Commenting on Genesis 3:9, he mentions the interpretive power of the article eth, which begins with the first and ends with the final letter of the Hebrew Alphabeth.  Ainsworth notes the interpretive values of orthographic peculiarities, how "the Hebrew hath a letter more than ordinary to increase the significance" as in Psalm 3:3.  The divine name, Elohim, he parses into El, mighty – a word that Taylor often puns upon – intensified into  "most mighty" through its pluralization. 


Taylor's sense of this Hebraic lettrism is suggested in his Graduation address from Harvard, when he, for example, puns on Hebrew words (written in Hebrew letters in the margins):  "Out of the Hebrew fishpond KOL our Call", where KOL is Hebrew for 'all.'  Hebraic reference and technique are incorporated in turn into poems.  His very term for poem, recurrent in his headings, is "Shoshannim."  Both Ainsworth and Poole identify this word as deriving from the root shesh, the Hebrew word for six, through which it comes to signify both a six-stringed instrument and hence a kind of song, and a six-leaved flower, hence the lily, here also the Rose of Sharon of Canticles as type of Christ – as both Ainsworth and Poole note in their Annotations on Psalm 45, which is of special importance to him, repeatedly cited in his On Types and Treatise.
  Texts from his late series on the Canticles introduce Hebraisms in which Taylor writes in terms in Hebrew letters and then develops their Hebrew meanings in the text.  Medtation 2:126 for example takes the normally translated phrase "His Mouth is most sweet" as its heading, but returns to the Hebrew in the headnote, noting that the word for "Mouth" is in fact cheko, palate.  This becomes the core term in his poetic treatment of the verse, underscoring and insisting on the meaning of "palate" as the "Word's Rule" and the "Law," which is the emphasis given it in the Targum, as pointed out in Ainsworth.  That linguistic meaning is then claimed for Taylor himself, who pleads at the end that his own "Winde Pipe [may] thy sweet praises sing."


Looking again at Meditation 2:60A from the perspective of Hebrew lettrism, another whole layer of linguistic meaning emerges.  Ex. 16:13 is translated: "and in the morning the dew lay round about the host."  But Taylor represents the Manna as coming "down from heaven in a Dew / In which it was bedded," and then as a dish under a "Cover lid" served as "dayly food."  These are images drawn from Hebrew commentary, ones not mentioned in Ainsworth or Poole, which suggests that Taylor looked up not only the Hebrew himself but also its commentary and Targum.  These are discussed by Taylor in his work Upon Types, with Hebrew words written in Hebrew letters: "The Dew was as a Bed in which it lay Covered up, In the morning there was shccar  hatal [morning dew] in which the Manna lay Covered up till the Sun beams removed the Coverlid."  He cites the Hebrew mechuspas which, according to Onkelos, means covered as the Manna's "small round thing" in the text.  In the poem, Taylor develops the bed imagery as a "Rug" that covers the Manna and is then removed:

Thou in thy word as in a bed of Dewes

Like Manna on thy camp dost fall and light

Hid Manna, till the sun shine bright removes

The Rug, and doth display its beauty bright

Like pearly Bdellium White and Clear to set

The Sight and Appetite to get.

The word Manna itself he presents as a play on the Hebrew words man hu, where "Man" as explained in Rashi and Ainsworth and noted by Taylor, means portion; and mah hu: "what is it," the Hebrews cry out, as pointed out in the commentaries.  The Manna's cover, Upon Types continues, is the color lavan, white, as in Ex. 16.31, which he connects to Psalm. 51.7 elchin and Genesis 49.12 lavan shinai machalav: whiter than milk.  The whiteness of the Manna appears in the poem as "pearly Bdellium White," with "Bdellium" from the Hebrew bidolach, explained by the Rabbins as "pearl."  This white is also the color of "its Eye," ve-eino caein hinrolach, which Taylor writes into the poem as "Refresh my Sight, Lord, with thy Manna's Eye."  As to "Laws Lawn" according to Onkelos (available in Polyglot Bibles) and Philo, the Manna is an image of God's word as law.


But the fuller significance of Hebraic derivations emerge through the sorts of linguistic interweaving they authorize, which are playful, yet with serious claims attached to it.   The weight of puns, chiasms, etymological chains, rhetorical orders among letters and words in their materiality and not only as they signify abstractions emerges strongly in a poem where Taylor expressly refers to "Signe" and "Signatum."  An intentionally doctrinal poem on the Lord's Supper, the poem decidedly opens with linguistic play and  lettrism, not spiritualizing metaphor:

I fain would Prize, and Praise thee, Lord, but finde

My Prizing Faculty imprison'd lyes.

That is Appreciation is confined

Within its prison walls and small doth rise.

Its Prizing Act it would mount up so high

That might oremount its possibility.  (2.106)

This is a dazzling display of paronomasia, polyptoton (traductio), apostrophe, metalepsis.  "Fain and finde" form a chiasmic frame around "prize" and "praise," which emerge as closely related word forms (near traductio) that then connect to "Appreciation" as appraising.  "Praise" characteristically invokes prayers (as Donne writes in "La Corona" "Deign at my hand this crown of prayer and praise); prize also implies reward.  Prize and praise in turn interlink with "imprison'd" and "prison."  "Lyes" is a pun on both placement and untruth telling.  "Prizing Act" also seems to mean to prise open, out of the prison. The dense web tempts to wonder: is "rise" then a form of "prize" without the p? One notes further that the strange term "Oremount" is a chiasm for "mount up" but also an anagram for ornament, which Taylor in his Treatise on the Lord's Supper  associates with the "Wedden Garment" ("The wedden garment is the most honorable ornament," 40) that emerges centrally later in this poem as "Wedden Robe."

The wedding at hand is that between interior soul and concrete, social exteriority, as well as between this world and the next.  The very image of the "wedden garment," which Taylor treats extensively in his Treatise Concerning the Lord's Supper in its defense of traditional entry into the church covenant, has exterior implication and regard. 
  In the Treatise Taylor is in fact effectively as worried about the rejection of exteriority as he is about the temptation to it.  Against those who dread being "thronged with carnal thoughts" and who see themselves "called to set mine affection on things above and not on things upon the earth," he instructs:

While we have these bodies of clay to look after, and are be trusted with the concerns of families, towns, and public duties in our hands, they necessitate our thoughts.  . . . For while we are in the flesh this is the fruit of our labor. . . so that it is not safe to conclude in this case, from the thoughts of thy heart laid out upon secular concerns, that thou hast not this wedden garment. Of all the enjoyments of this world, the enjoyment of this temporary life is enjoyment of the choicest thing." (153-4)

The "wedden garment" represents neither disembodied spirituality not fully "secular concerns," but "the enjoyments of this world" in legitimate religious ways.   It marks the spiritual life as and within material expression: and indeed, Taylor connects it to language itself.  Language links inward with outward, weaves the "wedden garment" itself as both conversion and adornment:
Other ordinances are erected to prepare and fit the soul for this, as for instance the preaching of the word, is ordained for the converting of the soul to Christ and so for the adorning of it with the wedden garment. This then prepares for the feast. (40).

In this context of the wedding "feast" Taylor goes on to consider "Signatum" and "Signe."
Food is for living Limbs, not Wooden legs:

Life's necessary, unto nourishment. . . 

A State of sin that takes this bread and wine

From the Signatum tareth off the Signe.     Needs spirit???
As always in Taylor, when he mentions "Food" he means physical victuals, not just metaphoric ones, in a concrete world of "living Limbs."   To tear off the physical "bread and wine" from its spiritual meaning  is to betray "Signatum" to "Signe."  But so will the opposite denial of actual "food" to "living limbs" also betray this sign-theory. It is a sign theory which strives to join signifier and signified, not (only) as referring to a world above but as articulating meaning in this world.


That this signifying undertaking is full of tension and just such betrayals is something Taylor here also warns. On the one side, Taylor justifies concrete representation:  

Natural things are not unsuitable to illustrate supernaturals by.  For Christ in his parables doth illustrate supernatural things by natural, and if it were not thus, we could arrive at no knowledge of supernatural things, for we are not able to see above naturals. (Treatise 43)  

"Natural things" as signifiers are not only "not unsuitable" but necessary for the "knowledge of supernatural things" they signify.  Yet there is a danger that signifiers, instead of conducting to signifieds, will displace them:

There are some things whose Excellency is flourisht over with Metaphors. We borrow the Excellency of other things to varnish over their Excellency withal.  But Grace excels all Metaphors.  The varnish laid upon it doth but darken, and not decorate it: its own Colours are too glorious to be made more glorious, by any Colour of Secular glory."(Christographia 253) 

Taylor here seems to plead for Puritan "plain style," which was in any case never simply plain, and in Taylor is far from being so.
   And yet he just as clearly suspects himself in this wise.  His poems persistently open with linguistic suspicion, as to his own language and to language as such.  Any effort to represent a signified inevitably obtrudes a signifier which may disrupt and defeat it, but without which no image is possible, and which in itself is also not only sanctioned but sanctified.  This problem emerges in Meditation 2:106: 

I fain would praise thee, but want words to do't:

And searching ore the realm of thoughts finde none

Significant enough and therefore vote      
For a new set of Words and thoughts hereon  

And leap beyond the line such words to gain  

In other Realms, to praise thee: but in vain. . .

Taylor "wants words," that is, he both lacks them and yet desires them.  Is the fault the words", the signifiers, or some failing in the "realm of thoughts" where he does not find words "significant enough."  Perhaps, then, he should not look to a separate "realm of "thoughts" but should "vote" (a distinctively political way of putting it) "For a new set of Words and thoughts."  What words may these be?  Are they ones that "leap beyond the line . . .to gain In other Realms," or that resist this attempt at "in vain"? 
What Taylor then turns to is not metaphor, but lettrism:

Me pitty, parden me and Lord accept

My penny Prize, and penny worth of Praise.   

Words and their Sense within thy bounds are kept

And richer Fruits my Vintage cannot raise.

I can no better bring, do what I can:

Accept therefore and make me better man.

Pitty, parden, penny, Prize, Praise:  these are word plays whose

"Words and their Sense within thy bounds are kept," that is, kept within the bounds of word sounds.  "Prize" as before puns on "Praise" in a complex chiasm; as well as on "penny," itself a pun on pen, the means with which he renders his word-offering, likened to the "richer Fruits" of Old Testament Temple gifts, from within his own human "Vintage."  Like "Prize" and "Penny," such material worldly and wordly offerings that are acceptable, indeed worthy: "I can no better bring, do what I can: / Accept thereof and make me better man."  


"Penny" nonetheless is a bold move.  Money is one of America's most complex tropes.  The poem goes on to worry about a hypocritical "Counterfeted Coine," and to warn: 
Morality is here no market ware,

Although it in the Outward Court is free.

A State of Sin this Banquet cannot beare.

Old and New Cov'nant Guests here don't agree.

Morality and market do not easily reside with each other.  To seek a "Prize" may be to betray the value attached to it.  The wedding "Banquet," though in "Outward Court," must remain "free" and not reduced to materiality only, a "State of Sin."  Marriage between this world and the next is, like all marriage, easier promised than fulfilled.  Signaling spiritual grace through material blessing, interior through exterior signs, may end up, as Weber anatomizes, as capitalist individualism.  This of course is Weber's paradox, that spiritual grace is signaled in material blessing.  But the difficult balance between outward and inward, spirituality and material expression, is not so much a question of bad faith as of challenge.  It is a difficult challenge to meet.  Keeping the two worlds in mutual signification, where one is reflected in, rather than blocking out the other, proves an unstable and strained tightrope to balance on.  It involves reconceptualizing the very meaning of meaning, its site and the modes of experiencing it, in an attempt to reconcile or realign spirit with letter, soul with materiality.  It is to make "Old and New Cov'nant Guests" agree.
Such a strain is persistently felt in Taylor's own poetic practices, his poetic balance between spirit and letter.  Edwards' poetry often seems to teeter on an edge in which language is attended, and commands attention, for its own sake.  Is poetry his focus or prayerful praise? Like other Christian poets – Gerard Manley Hopkins burning his own earlier poetry comes to mind – Taylor in fact suppressed his poems, discovered only in 1930 by Thomas Johnson at Yale, apparently brought there by Ezra Stiles, Taylor's grandson.  Was this bad conscience?  Not for seeking to publicize his name, as for his luxuries of language?  Are words and their imaginative investment an attachment to the world, indeed to the letter, which threatens to overwhelm, or displace spirit? 
Karl Keller has especially explored these tensions between representation and meaning as both "theological and esthetic."  Taylor is, as Keller outlines, caught between the "Puritan suspicion of human imagination and the arts," sensing a danger "taking more delight in one's creations than in created beauty."  And yet, language can be positive "when used for "signs" of factors in faith," when, as Taylor writes in "A Particular Church," the "sign is used for the thing signified."  But in proposing these stark alternatives, Keller misses Taylor's lettristic innovations.  Indeed, Keller himself seems caught between such "reservations and excitements," sometimes seeing Taylor as substituting his own poetic as generating meaning rather than celebrating it, and while apparently concentrating on Christ in fact focused on words.   Keller sees Taylor as best mediating this linguistic ambivalence through metaphor itself, which, like communion, communicates God "after a worldly fashion" while allowing "man" to "use the things of nature to realize supernatural things." 
 

But Keller also importantly underscores how Taylor's own writing and himself as writer emerge as the core image spanning this divide between human and divine, earth and heaven.
  
Taylor's is indeed a divided poetics.  In many ways it remains within traditional structures of the two worlds, both metaphysically and hermeneutically.  But it also renegotiates their relationship.  Both the division and the renegotiation are evident in his images of writing and himself as writer.  Taylor constantly reflects on words themselves and his work in working with them.  Writing is perhaps his major trope for relation to the divine, his fallen state but hope of grace, his service before God and glory to him.  His focus on poetic performance might be deflection from this divine relation, back into worldly words and investment in them.  Yet writing itself represents that relation; and in this recombines Taylor's vocation as poet with that of Christian and Pastor, both together constituting his Calling.  Similarly, signifiers in the world and in language celebrate the created world and its Creator. As he writes in the Treatise on the Lord's Supper, "Of all the enjoyment of this temporary life is enjoyment of the choicest thing" (153-154).   Yet signifiers do so not only by pointing beyond themselves to other-worldly signifieds.  Meaning, significance also inheres within concrete signifiers in time and in language.  Ainsworth, in commenting on "Manna" and in his Annotations on Psalm 45,  which been called a headnote to the entire Meditations sequence, notes that Hebrew davar  has a double meaning, as "word" but also "thing."
   In Taylor, word is no longer only signifier for a signified, but is itself significant.  
Taylor's working with material letters and textures suggest Hebraic attitudes.  His poetics, tropes, structures themselves inscribe altered modes of signification evident in the other dimensions of his work: attachment to concrete, material signifiers in their complex interrelationships as figured in linguistic images and events.  Language takes on a sacral and significant dimension; the sense that language, as textual and verbal network, reveals and even forges relationship between human and divine, in ways that sanction and invest sacred meaning in the concrete historical world as realizing the divine will.
  In this sense, the reach of his language is not only, and not necessarily finally, towards another realm with metaphor as an impossible bridge, but in acts of praise that render the image of divinity as sovereign in the concrete world. 

Taylor's poetry is finally much more a poetry of covenant than one of meditation.  Covenant, from "Wedden Garment" and its feast through many other images persists through his work and indeed underwrites it.  Covenant is, as P Miller put it, the "marrow of Puritan divinity."  Puritan theology is covenant theology.  And, as Bercovitch has demonstrated, Covenant is entered not only as an individual, but as a people, which is to say, in communal, concrete historical terms and not only interior spiritual ones.  Thomas Hooker proclaimed: there is a "Double Covenant in Scripture," one of internal salvation and one of outward obedience.
  As in the Hebrew Scriptures which the Puritans took as model, covenant is both-worldly.  It binds individual and God, but also God and people, and individuals to each other in God's name, and does so in the concrete life of community and history.  In hermeneutic terms this also alters and recasts the status and conduct of language in Taylor, both as Scripture and as poetry, rewriting the relation between signifier and signified, material and intelligible, letter and spirit, and the metaphysics, hermeneutics, and values these structure.  Taylor's work thus marks a reorientation to and about the status of the letter within both Christian hermeneutic and in its implications for historical, communal, earthly life.  
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Guruswamy, who sees the poems' tripartite structure in fact as Psalmic 
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 Edward Taylor ((Amherst: University of Massachusetts Press, 1975) 
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� There are readings of Taylor, however, which claim this to be the case: Thomas and Virginia Davis see the Meditations as a "turning inward" and "internaliz[ing] of Edwards "deepest and most personal responses to the encroachment of the secular world," p. xviii.  They "focus almost exclusively on the celebration of the embosomed soul in the womblike bower of Solomon's hortus conclusis." Xix. "Introduction," Minor Poetry .  Cf. Davis, A Reading of Edward Taylor, (Newark: University of Delaware Press, 1992) sees Taylor's poetry as "less and less concerned with this world," Patterson "Introduction " p. 31. 


� Martz, p. 27. As one authority urges, "Christ crucified appears unto him in everie place and at all times," Martz, p. 72. In some sense traditional meditation is meditation on scenes of Christ's life and above all the crucifixion. Ellen Ross, The Grief of God, (NY: Oxford University Press, 1997) gives a detailed account of Medieval representations of Christ's suffering.  For changing representations of Christ through history. see Jaroslav Pelikan's study of Jesus through the Centuries (New Haven: Yale University Press, 1985). 
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� Typological structure of the poems as establishing a type, developing it, and concluding summation, have been correlated with the meditation structure as well.  For typological interpretations, see Ursula Brumm, "Edward Taylor and the poetic use of religious imagery" in Typoogy and Early American Literature, ed. Sacvan Bercovitch (Amherst: University of Massachusetts Press, 1972); Karl Keller "The World Slickt Up in Types," in Typology and Early American Literature  ed. Sacvan Bercovitch,  175-190, p. 175; also Karl Keller The Example of Edward Taylor ((Amherst: University of  Massachusetts Press, 1975), where he also adopts the meditation structure of memory, understanding, will, p. 175; Mason Lowance, The Language of Canaan (Cambridge, Mass: Harvard University Press, 1980). Karen Rowe's Saint and Sinner: Edward Taylor's Typology and the Poetics of Meditation ( NY: Cambridge University Press, 1986) offers a book length study on typology.


�  American Jeremiad  p. 7; Michael Kramer, "New English Typology and the Jewish Question" Studies in Puritan American Spirituality Vol. III, Dec. 1992, 97-124, pp. 101-103.  Weber also discusses Puritan "Hebraism" and its turn to the Old Testament, but as essentially a mode of formalism, pp. 164-166. note: As Emil Kraeling puts it, Calvin not only Christianized the Old Testament but revised Christian principles with Old Testament ideas, "interpreting Jesus on the basis of Moses, the New Testament on the basis of the Old." The Old Testament Since the Reformation  (NY: Harper and Brothers, 1955), Chapters 1 and 2. p. 26 -27


� Martz in his original "Foreward" more or less decries Taylor's "rough phrasing" along with his "unseemly use of common imagery," (xv, xxviii). Karl Keller too is irritated by Taylor's "annoying" and "disruptive scholastic rhetorical devices," p. 96. Thomas Davis concludes A Reading of Edward Taylor  (Newark: University of Delaware Press, 1992) with the need to "put up with his word games, his atrocious punning" p. 204. 
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�  Judy Walzer, unpublished "Report to the Dean of Harvard College, Aug. 1, 1979." Samuel Eliot Morison recounts the practices of recitation in Harvard College in the Seventeenth Century, Part I (Cambridge: Harvard UP, 1936: 195-6  


�Re the name of Increase, thanks to Shoshana Lew, who also suggests that "Cotton" is a transliteration of katan, Hebrew for small.


�  Printed Catalogues of The Harvard College Library 1723-1790  ed W.H. Bond & High Amory, Boston: The Colonial Society of Massachusetts 1996, Vol. 68.  See Golda Werman,  Milton and Midrash  (Washington, D.C.: The Catholic University of America Press, 1995)  regarding the sorts of Hebrew knowledge characteristic among Puritans, where even if direct reading of Hebrew midrash was beyond the normal skill, even for Milton, many translations and commentaries incorporating this material was available, pp. 28-31. Also Jeffrey Shoulson, Milton and the Rabbis  (NY: Columbia University Press, 2001)


�  For Taylor's knowledge and uses of Hebrew see Charles Mignon, "Introduction" to Taylor's Upon the Types of the Old Testament  (Lincoln, Nebraska: University of Nebraska Press, 1989), xxvii-xxix.  Taylor, in for example his paraphrases of the Psalms, includes brackets when he adds a word or phrase not in the Hebrew text, and creates elaborate English letters to the Hebrew alphabet, Edward Taylor's Minor Poetry Vol 3: the Unpublished Writings of Edward Taylor  ed. Thomas M. and Virginia L. Davis, (Boston: Twayne Publishers, 1981), pp. 296-7. Also Thomas and Virginia Davis, "Edward Taylor's Metrical Paraphrases of the Psalm," American Literature 48:4, Jan. 1977, 455-70, on Taylor's bracketing added words for clarity or metrical and rhyming purposes, pp. 459-460. Taylor's own zeal for Hebrew may have been unusual, according to the accounts of Hebrew at Harvard in Thomas Siegel, "Professor Stephen Sewall and the transformation of Hebrew at Harvard," Hebrew and the Bible in America ed. Shalom Goldman (Hanover: University Press of New England, 1993) 228-246, p.229. 


� Quoted in Emil Oberholzer, Jr., "The Church in New England Society" in Seventeenth-Century America, ed. James Morton Smith, (Chapel Hill: University of North Carolina Press, 1959), 143-165, p. 145.


�     ??? Disenchantment of course is Max Weber's term, Protestant Ethic and the Spirit of Capitalism (NY: Scribners, 1958).  But it is assumed by for example Louis Martz, who writes that the Puritan's lacked the "doctrine of the "real presence" that made possible that delicate sense of "presence" which characterizes Catholic meditation on the life of Christ," p. 164.  Cf. Lawrence Stone, The Family, Sex and Marriage  (NY: Harper, 1977), who presents Puritanism as "destroying" the Catholic forms that had given "symbolic meaning to existence, p. 139.  Also Peter Berger. 


�  Puritan dedication within the world is of course a central topic in Weber's Protestant Ethic and the Spirit of Capitalism, and also in general discussions of Puritanism's ideal of calling as committing to a life at once "active and contemplative" (Knappen, p. 386-387). Cf. William Haller, The Rise of Puritanism, (NY: Harper, 1957) on the Puritan demand to use "gifts and opportunities in this life" p. 123.  Weber's thesis is however often misread as stark materialism. Weber called this this-worldly asceticism, but it comes closer to disciplinary than ascetic practice, channeling rather than renouncing the life and world of the flesh.


�  Daniel Boorstin,  Puritanism and the American Experience ed. M. McGiffert (Reading, Mass.: Addison Wesley, 1969), p. 184.


� Sacvan Bercovitch, Origins p. 13,  The American Jeremiad (Madison: University of Wisconsin Press, 1978.   


� "Bibliographical Preface" p. 251, where Bercovitch also links typology to covenant theology as "succeeding stages of the history of redemption" as a "communal" project.  Lowance elaborates this historical dimension in which the Puritans "extended to contemporary history the principle of reading one time in terms of another. Biblical objects or events now might not only prefigure other biblical events or concepts but also the events of later history," Language of Canaan , p. 62, quoting Paul Hunter, The Reluctant Pilgrim  pp. 100-101.  103 minimized differences between OT and NT.  Rowe summarizes these arguments, Saint and Singer , pp. 12- 15.  She however sees Taylor's typology as conservative. p. 22.  


� Bercovitch "Puritan New England Rhetoric and the Jewish Problem," Early American Literature vol. 5 no. 2 1970 63-73 p. 66.


�  For discussion on the "essentially historical nature of Hebrew religious thought" see Robert Hanning, The Vision of History in Early Britain (NY: Columbia University Press, 1966), p. 6 ff; Tom Driver, The Sense of History in Greek and Shakesperean Drama, (NY: Columbia University Press, 1967).  


� CHECK FN 44 Kathleen Blake's interpretation of Taylor's as a "Nonsubstantiating Metaphor: "Edward Taylor's Protestant Poetic," American Literature  43:1, (Mar. 1971), pp. 1-24. pp. 1-2, 5, 18. Cf. Brumm, Clark, Reed, North. Book length study Schiek  FOOTNOTE BELOW


�  Discussed in Kibbey p. 49.


� This goes beyond the general Protestant sense of Christ as Word or Logos, long recognized as central to Taylor's "Protestant poetics," revising the very sense of Christic "Word." See especially Lewalski for Protestant biblical poetics.  Also Robert Daly, God's Altar: The Word and the Flesh in Puritan Poetry (Berkeley: University of California Press, 1978). 


� This goes beyond the general Protestant sense of Christ as Word or Logos, long recognized as central to Taylor's "Protestant poetics," revising the very sense of Christic "Word." See especially Lewalski for Protestant biblical poetics.  Also Robert Daly, God's Altar: The Word and the Flesh in Puritan Poetry (Berkeley: University of California Press, 1978). 


�  Keller "World Slickt Up" pp. 175, 182.


�  The limits of typology were controversial in contemporary discourses.  Keller cites Samuel Mather's "The Figures or Types of the Old Testament" as insisting "It is not safe to make any thing a Type merely upon our own fancies and imaginations, It is Gods prerogative to make Types," p. 178.  But these boundaries proved hard to draw, and Keller's claim that Taylor "rarely goes outside the catalog of canonized types" does not hold up, as he himself implies when he goes on to describe Taylor as "playing with conventions, stretching them wittily" p. 175.   


�  Fisch, pp. 50-51.


� Keller, in The Example of Edward Taylor, describes Taylor's as essentially a private poetry, p. 55. Cf. Lowance, who also sees Taylor's poetry as personalized. 96 105-6 101; and Rowe.


�  Jeremiad: 108


�  The allegorical tradition of interpreting the Canticles is noted in Lewalski,  p. 417 and Lowance 49, 93.  But at issue in Taylor is not 'allegory' vs. 'typology' as described by Lowance; but rather the historical and concrete dimension as ever present in Taylor. As Lowance states: typology as prophetic power, and allegorical love union not inconsistent with prophetic image p. 94.   Contra Davis, the Canticles celebrating the mystical union of the Bridgroom with his earth-bound bride," Intro p. xix, Reading: 191-194.  Karl Keller Example is here, as often, rather inconsistent in his descriptions of Taylor.  On the one hand he 88 aloof from relation to external world


On other 105 not mystical     words bind to things   signified?   209 not mystical  171  also ambivalence about status of community: 54 division beween events of world around and within: strong sense of community, but not seen in oetry 54  55 poetry sealed off from world and alone with God; poetry to exclude the world.  But then again: 82 though archetype of a private poet Talor had intents and purposes that were noticeably public.


�  J.F. Maclear, "New England and the Fifth Monarchy: The Quest for the Millennium in Early American Puritanism," William and Mary Quarterly 3rd ser., 32:2 (April 1975) 223-260, pp. 229, 231


�For an account of the still ongoing arguments about Taylor as mystic or not see Jeffrey Hammond, Edward Taylor: Fifty Years of Scholarship and Criticism  (Columbia, SC: Camden House, 1993).  Of course, the arguments depend on what is meant by mystical.  Donald Stanford defends Taylor's "orthodoxy" as consistent with Calvin's notion of "real spiritual presence" of Christ in the Lord's supper in "Edward Taylor and the Lord's Supper" American Literature 1955  172-178, p.173.  Mysticism here means the dissolution of self into pure interiority, something that never occurs in Taylor's poems. This is the sense used by Norman Grabo, for example, in Edward Taylor, (New York: Twayne Books, 1961).  Karl Keller seems to me much more correct when he situates Taylor within history with "no leap outside it," although he chiefly means personal history. The Example of Edward Taylor, (Amherst: University of Massachusetts Press, 1975), p. 158. Yet he also speaks of Taylor as coming a


As close as a Puritan dared come to the point of mystical union," p. 94.  add Schiek  


�  Thomas and Virginia Davies, "Introduction," Edward Taylor's Minor Poetry, eds. Thomas and Virginia Davies, (Boston: Twayne Publishers, 1981), xi-xxiv, p. xvi. 


� Michael Colacurcio points out that in this text Taylor is not eschatological, that the coach that claims the saints is the church. "The interest saints take in the spiritual lives of one another within the covenant of a particular church is more glorious than beatitude itself."  He concludes with a preference for "Taylor the pastoral-rhetorician" as more convincing than "Taylor the would-be mystic," "God's Determinations Touching Half-Way Membership," American Literature  39:3 1967 298-314, p. 313. 


� Richard Niebuhr, The Kingdom of God in America,   (NY: Harper, 1937/1959), pp. 20, 75.  Cf. Jay Fleigelman, Prodigals and Pilgrims: The American Revolution against Patriarchal Authority (NY: Cambridge University Press, 1982, p. 145 notes a transition from a model of passive obedience to one of activism.


� Martz in his "Foreward" claims that except for an "occasional canoe or rattlesnake" the American scene is simply absent from Taylor's work, xxxv. Michael Clark, "The Crucified Phrase:" Sign and Desire in Puritan semiology, Early American Literature Vol. XIII No. 3 Winter 1978/9 278- 293, p. 285. Even Keller calls Taylor's "details frontier life curiously artificial" and allegorized. p. 57, as well as questioning how "American" Taylor's language is, as opposed to a near private idiom, Example  p. 87.  Yet Keller also confirms that Keller sees typology a way of combining, as Keller also writes, "their role in human history with their role in a divine cosmology," "World slickt", p. 181.


�  As indecorum, Charles Mignon, "Edward Taylor's Preparatory Meditations: A Decorum of Imperfection," PMLA 83 1968 1423-1428. Barbara Lewalski describes Taylor's homely language as fallen, and as deliberately enacting "failure as a means to glorify God," pp. 399, 391.  Herbert Blau, "Heaven's Sugar Cake: Theology and Imagery in the Poetry of Edward Taylor" New England Quarterly  26 1953 337-360 call's Taylor's "magnification out of proportion of the commonest object" the "most salient feature of his poetic," and a case of "bungling ingenuity and lapses of taste" not meeting "the demands of poetic decorum," pp. 355, 359.  repeated Michael Reed, "Edward Taylor's Poetry: Puritan Structure and Form," American Literature  46: 3, 304-12; Keller as fallen disparity.  


CHECK FN 27 Blake's own argument as purposeful balance between too near and too far in "qualified union," but this never justifies Taylor's extravagance. As Daniel Patterson summarizes in his introduction to the critical edition of Taylor's poems, sign as metaphor earthly inferiority of bread and wine amplifies the disparity between the two realms and stresses the glory of God. P. 32


cf. Rowe p. 139 similarly re typology: not from Concordia to Discordia, from similarity to disparity to prove Christ's superiority  . . .sort out re concrete/abstract.


� Kathleen Blake, "Edward Taylor's Protestant Poetic: Nontransubstantiating Metaphor," American Literature  43:1, (Mar. 1971), pp. 1-24. pp. 1-2, 5, 18. Brumm, Clark, Reed, North. Book length study Schiek


�  Robert Daly, God's Altar: The World and the Flesh in Puritan Poetry  (Berkeley: University of California Press, 1978), pp. 28, 38, 175-176. Martz rightly speaks of "familiar acquaintance" as validating sensual image to render spiritual meaning, but only as it serves the spiritual, not as it sacralizes the mundane, Mind  p. 72.  Daly defends against mere emblems but then adds 178 did not write about the world in its own terms interested only in the similarity, not in the world itself."cf 


Keller: "Nature is important for analogy only" p. 57; 182? To spiritualize – but also to concretize.  Check 50 yrs.  Re secular: Griffith, Alan MacGregor, Jerome Denuccio? 


� Michael Clark, "The Crucified Phrase": EAL xiii 3 winter 1978/9 278-293, pp. 288, 286, 290.   "From the inevitable spiritual disappointment in this world as a representation of God's image and will as known by faith."   289. "The Honeyed Knot of Puritan Aesthetics" p. 70, 77, 72 imilitude, for Clark,  is dissolved into "words that contained hidden gaps that separated the visible and invisible worlds as ontologically distinct and epistemologically antithetical." (75)  "The Subject of the Text in Early American Literature," EAL Vol. 29, # 2, Fall, 1985, 120-130, p. 126-127. 


� For discussion of midrashic modes of meaning, see Midrash and Literature, ed. Budick and Hartman (New Haven: Yale University Press,  ); David Stern, Midrash and Theory (Evanston, Illinois; Northwestern University Press, 1996); Daniel Boyarin, Intertextuality and the Reading of Midrash (Bloomington: Indiana University Press, 1990).


� See Footnote 48 below.


� Grabo discusses this at length in his introduction to the Treatise.  The Treatise  itself is addressed to the controversy with Stoddard over Church membership, with Taylor defending earlier conversion testimonies: a public dimension to private and interior spiritual event.


�  "Wedding garment" points to Psalm 45, which was of particular importance to Edward Taylor.  As Thomas Davis notes, Psalm 45 serves as something of a headnote to the entire Meditations sequence.  Psalm 45 a mini-epithilamion, repeatedly throughout the Christographia  and with spec assocaiton to this Med 2.106 "All thy garments smell of myrrh," "The king's daughter is all glorious within: her clothing is wrought gold."  Here, as in the Meditation, the garments represent inward and outward beauty both.


� See Keller's interesting discussion of this text in Example, p. 120.  Clark Griffith, "Edward Taylor and the Momentum of Metaphor," ELH 33:4 1966, 448-460 argues that in Taylor poetry does displace theological meaning.


�  On Puritan Plain Style, see Perry Miller, The New England Mind: Seventeenth Century (Cambridge, Mass: Harvard University Press, 1939) ch. 12.


� Keller Example, pp. 119; 181, 121, 94, 276, 122-123; 76, 280.  Quotes: "all our pensills in all their draughts attain not to anything of the Excellensies of Christ's operations and considered per se they are nauseous," 121.  Keller comments: "Man's arts as insufficient for the communication of spiritual matters," p. 119.  Or again, Taylor's is a sense that Art that "joyns things together according to the Rules of any Art" is the work of the fallen mind of man." 120.  Writing the main metaphor of his acceptance in eyes of God," p. 76.  As throughout, Keller's own ambivalence emerges, so that he at the end concludes that grace is expressed in the writing, but also that Taylor's writing is "existential, autonomous, self-sufficient," p. 280, with language itself ultimately fallen, but also thereby, appropriate for man, p.  281.


�  89-93; 89 process, 92  93 poetry about poetry   90 writing AS structure  process preparation 93 about writing 94 – 5 words objects of mediation; exalted and fallen?   meditating by lang    To make meaning   but also illusion of change in predetermined u? with the poems themselves often moving through stages of anxiety about writing as these both express and progress to linguistic desire and devotion 90  pastor/writer ? calling as both


� See Footnote 49 above.  Note The Psalm's opening offers a model dedication to and of language: "my tongue is the pen of a ready writer."  Its close reaffirms the poet's service: "I will make thy name remembered in all generations. Therefore shall the people praise thee."


�  Keller interestingly remarks that Taylor's word play seems "as if linguistic forms have hidden religious meanings," Example p. 183, or that " the factors of metaphor are to Taylor the facts of reality," "Slickt," p. 178, both suggestive of Hebraist poetics.  


� Quoted Perry Miller, The New England Mind: The Seventeenth Century, p. 420.





