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LOrd, how can man preach thy etema1l word?
 He is a brittle crazie glasse:

Yet in thy temple thou dost him afford
This glorious and transcendent place,
To be a window, through thy grace.

But when thou dost anneal in glasse thy storie, 
Making thy life to shine within 

The holy Preachers; then the light and glorie
More rev’rend grows, & more doth win: 
Which else shows watrish, bleak, & thin.

Doctrine and life, colours and light, in one
When they combine and mingle, bring 

A strong regard and aw: but speech alone 
Doth vanish like a flaring thing,
And in the eare, not conscience ring.1 I

Differing in terp re ta tio n s  o f  literary w orks are obviously based 

on d iffe re n t  definitions o f  w h a t  is a t  issue in th e m , o f  w hat th e  

term s are t h a t  th ey  focus o n  and w h a t th o se  term s are opposed to. 

Thus, fo r  exa m ple , W. H. A u d e n , in using “ T h e W indow s” as evi

dence t h a t  H erbert,  unlike “ [ t ] h e  R eform ers . . . who disapproved 

o f  all religious images, . . . th o u g h t  th a t ,  on occasions, a stained- 

glass w indow  could be o f  m ore spiritual help th an  a s e r m o n ,” 2 is 

reading th e  “speech a lo n e ” o f  line 1 3  negatively as co n tra stin g  with 

so m eth in g  like “ visible signs” o r  “ images.” He is thus  linking the 

poem with an available trad it io n  th a t  indeed tu rn s  on such a c o n 

trast betw een ear and eye. T h a t  trad itio n  m ay be fo u n d  in the 

defense, sum m arized by Jo h n  Phillips, o f  th e  use o f  visible images 

so m etim es considered idolatrous by others: “ F o r th e  u n le ttere d , 

images are conc rete  references to  aid in devotion  since men are
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m ore stirred by sight th an  by hearing o r  reading.” 3 H oo k e r,  to o ,  

speaks within an old pedagogical trad itio n  t h a t  stresses th e  prim acy 

o f  “ visible signs” over o th e r  m eans fo r  ease o f  apprehension: 

“ [N ]  o t  only speech, b u t  su n d ry  sensible means besides have always 

been th o u g h t  necessary, and especially those m eans . . . o b je c t  to  

th e  eye, th e  liveliest and th e  m o st apprehensive o f  all o th e r .  . . . 

[ F ] r o m  hence have risen n o t  only a n u m b e r  o f  prayers, readings 

. . .  b u t  even o f  visible signs a l s o .  .  . . ”4

T he reading o f  “ T h e W indow s” t h a t  A u d e n ’s c o m m e n t  implies 

w ould give as m uch (o r  m ore) weight to  th e  vehicle (stained-glass 

w indows) as to  th e  te n o r  (preaching) in th e  poem ; in fa ct ,  A u d e n ’s 

c o m m e n t  treats  th e  physical o r  literal window s alm ost as th e  s u b 

ject o f  th e  poem . A nd indeed, perhaps insofar as one is inclined to  

see a p oint-by-point analogy betw een stained glass w indow s and 

preaching, as f o r  exam ple R euben Brower does in his tex tu al  an a ly 

sis, th e  po em  m ay inevitably read, a t  one level, as a justification o f  

colored w indow s, or,  by exten sio n , o f  t h a t  group o f  visible signs, 

material o bjects , o r  aesthetically pleasing devotional aids in which 

o n e  classifies t h e m .5

O n th e  o th e r  h an d , Sheridan D. Blau’s brief c o m m e n ts  on 

“ T h e W indows”  in his article “ H e rb e rt’s H om iletic T h e o r y ,”6 

move in an entirely  d iffe re n t  and co n tra d ic to ry  d irection. F o r him 

th e  relevant implicit c o n tra s t  is betw e en  th e  plain, u n im peded or 

u n d e c o ra ted ,  and th e  falsely d e c o ra te d , and it is th e  fo rm e r,  o f  

course, t h a t  is th e  positive value. Blau is th in k in g  along lines sim 

ilar to  Joseph S u m m e rs’ w hen he characterizes an “ e x tre m e Puri

t a n ” position he him self considers unlike H e rb e rt’s, a position 

viewing “ th e  ritual and ‘a d o r n m e n ts ’ in th e  c h u r c h "  as “ only 

sensuous barriers (similar to  th e  p riest’s office) betw e en  the naked 

individual soul and G o d ” ; in such a view, ac cording to  S um m ers, 

“ [ t ] h e  light o f  th e  Spirit  should reach th e  individual d irectly , like 

sunlight th ro u g h  pure glass; it should n o t  be c o n tam in ated  by 

‘ex tern als’ as sunlight was coloured b y  th e  pictured window s o f  

th e  Rapists.” 7 A ccording to  Blau, th e n ,  “ H e rb e rt’s characteristic 

m e ta p h o r  f o r  th e  p reacher is . .  . t h a t  o f  ‘T h e W indow s.’” H erbert,  

unlike D onne, “ th o u g h t  o f  him self in th e  p u lp it  as a nearly u n o b 

trusive m edium  th ro u g h  which G o d ’s messages m ight pass. Serving 

such a f u n c tio n ,  th e  priest w ould aspire to  th e  co n d itio n  o f  trans

p arency, o r  m o re  precisely, tra n slu c e n cy ”  ( 2 1 ) .  T h e reading 

implied by such a c o m m e n t  clearly em phasizes te n o r ,  perhaps at
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th e  expense o f  vehicle; o n e  m ight ask o f  such a reading, w h y , after 

all, is th e  p o e t  using th e  vehicle o f  colored glass itself, and o f  

co lo red —as opposed to  plain—glass, if he is only saying t h a t  “ the 

p a rso n ’s holy life” is “ th e  m o st e lo q u e n t  a d o r n m e n t  o f  his s e r m o n ” 

(Blau, 2 2 ) ?  Why is th e  p a rso n ’s holy life com p arab le  to  an a d o r n 

m e n t  and properly  expressed by such a m e ta p h o r ,  even if only 

negatively? A ny reading t h a t  em phasizes transmission o r  trans- 

lucency as a t  issue in th e  p o e m 8 ultim ately  faces th e  problem  th a t  

colored w indow s, which p resum ably  are less tran slu ce n t th an  plain 

w indow s, are com pared favorably, on th e  m etaphorical level, to  

those plainer w indow s show ing “ w atrish, bleak & t h i n ” light ( 1 0 ) .

These tw o  c o m m e n ts  o n  “ T he W indow s” exem plify  tw o 

tendencies in H erb ert  criticism which m ay be b roadly  characterized. 

T h e o ne defines a H erb ert  c o n f id e n t  in th e  meaningfulness o f  ritual, 

sacram en t and image; his poem s are little incarnations; te n o r  and 

vehicle are alm o st by definition o f  equal w eight.9 This is a H erbert 

c o n f id e n t  in th e  presence o f  th e  divine in th e  ea rthly . A t th e  o th e r  

critical e x tre m e , th e  H e rb ert  defined is so w racked by th e  division 

betw een n atu re  and grace, o ften  categorized as a “ Calvinist” or 

“ P u rita n ” d ilem m a , t h a t  he contrives t o  m ake his po em s u n d o  

themselves in o rd e r  to  avoid claiming an y th in g  f o r  th e  natural man 

o r  th e  artificer. God is n o t  to  be c a p tu red  in images o r  similitudes; 

to  try  to  d o  so is to  limit Him.

Let us ta k e  tw o  f u r th e r  exam ples o f  these tendencies,  em 

bodied ad m itte d ly  in passing c o m m e n ts ,  b u t  c o m m e n ts  which once 

again suggest significantly opposed im plicit in terp retatio n s  o f  “ The 

W indow s.” Richard F. Hughes, writing on “G eorge H erb ert  and the 

In c a rn a tio n ,” says in his passing co m m en t:  “ [H e rb e rt ]  has poems 

which praise ‘C h u rc h -m o n u m e n ts ’ and ‘C h u rch -m u sick .’ T h e poem 

‘T h e  W indow es’ m ost adeq u ately  expresses th e  faith  he had in the 

sacram entals o f  his c h u r c h .”  10 Hughes clearly is a p ro p o n e n t  o f  

the critical view described first: “ H e rb e rt’s instinctive love o f  ritual, 

liturgy and th e  English ch u rc h ,  wherein gesture is translated into  

meaningful sym bol and objects  becom e sacram entals , is a fact 

necessary fo r  o u r  u n d erstanding o f  his p o etry .  For all liturgy is a 

p rolongation o f  the Inc arna tion, inasmuch as hu m an  actions and 

tem poral objects  ( th e  voice, th e  b o d y ,  th e  altar, church artifacts) 

b ecom e divinized by th e ir  participation in religious a c tiv ity ” (p. 

5 4 ) .  In such a view, “ e x tern a ls” m ay by definition  have inner 

m eanings to  which th e y  are w edded. Such a view m ay encourage
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attac h in g  significance to  th e  a p p a ren t  choice o f  a subject a t  the 

expense o f  th e  t r e a tm e n t  o f  th a t  subject, m uch as A uden attaches 

significance to  colored window s per se as th e  ap p a ren t  subject 

(although th e  vehicle o f  the poem ) a t  the expense o f  preaching 

( th a t  is, th e  te n o r ,  o r  actual subject o f  the p o e m ) .11 In “ The 

W indow s,” “human actions" (Hughes, p. 5 4 )  m ay indeed be sacra- 

m entalized, t h a t  is, preaching m ay by God's grace be im bued with 

the light o f  the spirit. But if we ask how  objects may become 

sacram entalized, we are led once again to  recognize t h a t  we m ust 

clarify th e  precise sense in which H e rb e rt’s poem “ is a b o u t ” b o th  

vehicle and te n o r ,  b o th  stained-glass w indow s and preaching.

In co n tra st  to  Hughes, w h o  argues for a kind o f  “ incarnational 

ae sthetics” in H e rb e rt’s poem s, Ilona Bell stresses a particularly 

anti-idolatrous, an ti-" im a g e ” H erbert,  a H erbert m ore P rotestant 

o r  Reform ing P ro testan t than Anglican o r  High Anglican. Her pass

ing reference to  “ T h e W indow s” shows once again h ow  o u r d iffer

ing n otions of H e rb e rt’s religious position shape o u r in te rp re ta 

tions o f  his poem s. Bell notes H e rb e rt’s criticism o f  V aldesso’s 

favorable com parison o f  images and holy scripture in his Briefe 
Notes Relating to the dubious and offensive places in the follow
ing considerations (p p . 3 0 4 - 2 0 ) :  “ H erbert em phasizes th e  Bible, n o t  

th e  picture o f  C hrist crucified, e ith er  in church o r  in private medi

t a t i o n ." 12 It is clearly with such a view in mind th a t  she alludes 

to  “ T he W indow s” in her essay’s final paragraph, where she also 

q u o tes  from  H e r b e r t’s criticism o f  Valdesso: “ With G o d ’s help, 

H erbert soon learns to  m ake his voice, with its flickering, varie

gated reflections o f  S crip tu re ,  a p ath w a y  fo r  the saving light o f  the 

Anglican R e fo rm a tio n , ‘a w indow , through th y  gra ce’ ( ‘T h e Win

d o w s ,’ 5 )  which c a n n o t  ‘ever be e x h a u ste d , (as Pictures m ay be by 

a plenarie c irc u m sp e c tio n )” ’ (p. 8 3 ) .  Bell’s s ta te m e n t  certainly 

suggests th a t  h er  reading o f  H e rb e rt’s poem  would stress t h a t  

church w indow s—insofar as th e y  contain  images—perform  a fu n c 

tion  lesser than t h a t  o f  th e  Bible or o f  serm ons, o f  th e  voice; 

co n se q u e n tly ,  hers would also not be a reading stressing th e  a esth e

tic virtues o f  w indow s. Her h y p o th etical  full reading, w ould, like 

B lau’s, stress te n o r  ( th e  preacher as w indow , passageway) over 

vehicle (colored w indow s  per se); it would raise q u estions a b o u t  

w h a t  th e  poem  is saying a b o u t  t h a t  vehicle (which is th e  sacra

m entalized o b je c t  f o r  a  critic such as H ughes).

In characterizing critics as leaning to w ard s o n e  or th e  o th e r  of 

these “ t w o ” H erberts , I m yself am  o f  course m aking use o f  a
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distinction in religious positions betw een o ne t h a t  accepts and 

venerates externals and one t h a t  insists on inward spirit. If we are 

concerned with the im plications o f  poem s for religious position, 
we c a n n o t  ignore equatio n s  such as “ pure glass/Puritan,” “ pictured 

w indow s/Papists .” Y et o f  course it is equa tio n s  o f  this ty p e th at  

lie behind Blau’s linkage o f  translucency, th e  priest as unobtrusive 

m edium , and a plain, unim peding sermon sty le—all implicitly o p 

posed to  th e  decorative in any sense; and this reading leaves the 

place o f  colored windows in the poem incom pletely  ac counted  

for. It is e q u a tio n s  o f  this ty p e th a t  lie as well behind A u d e n ’s 

incom patible  implicit link o f  colored windows to  aesthetically 

moving devotional aids—o pposed to  “ m e re ” speech or sermons; 

and this reading even m ore obviously leaves the role o f  the sermon- 

m aker o r  preacher in th e  poem  u n ac co u n ted  for. O f  course our 

identifications o f  the conflicts o r  opposing term s possibly at  issue 

in particular works are only as good as o u r historical co nstructs  

and o u r  tex tu al  sensitivities and habits. We can perhaps best use 

those c o n stru cts  if we are sharply aware t h a t  each w riter is free to  

focus o n  o r  create his own version o f  the issues or opposing term s 

available in his age—assuming th a t  we can recognize or categorize 

these. T hus, th e  evidence fo r  a p o e t  o r  a particular p o e m ’s being 

o n  o n e  o r  th e  o th e r  side of a d ic h o to m y  such as th a t  betw een inner 

spirit and external form s (and th e  identification o f  th e  d ic h o to m y  

itself) c a n n o t  be simple or simply arrived a t .  Those within the 

culture (especially those w ho in o u r judgm ent do venerate “ e x 

te rn als” ) are unlikely to  draw  a fast line betw een th e  “ in tern a l” 

and the “ e x te r n a l ,” o r  to  approve the “ e x te r n a l” per se; they will 

o f  course stress th e  co nnection  o f  “ e x te rn a ls” to  inward spirit in 

som e way. For this reason, to  define s o m e o n e ’s religious position 

on the basis o f  his regard fo r  “ ex te rn als” m ay n o t  be very in fo rm a

tive.

For o n e  thing, w h a t we m ay categorize as opposed a tt itu d e s  

m ay co-exist. In D onne, fo r  exam ple , the presence o f  a fideistic 

em phasis on grace o r  G o d ’s doing as opposed to  m a n ’s does no t 

preclude a politically tinged emphasis on th e  value o f  externals in 

th e  c h u rch , considered in term s o f  their  secular dignity and w orth . 

O n th e  o ne han d , according to  D onne, we m u st beware the elo

quence o f  the preacher and n o t  a t t r ib u te  to  it the saving grace o f  

G od:
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It is n o t  th e  d e p th ,  nor th e  wit, n o r th e  eloquence 
o f  th e  preacher t h a t  pierces us, b u t  his nearenesse; 
t h a t  he speaks to  my conscience, as though he 
had been behinde th e  hangings when I sinned, and 
as though he had read th e  b o o k  o f  th e  day o f  
jud g em en t already.

So th e  Holy G h o st  leads and places th e  words, 
and sentences o f  th e  Preacher, o n e  upon an 
Usurer, a n o th e r  upon an A du ltere r  . . . when the 
Preacher knowes o f  no Usurer, no A dultere r  . . . 
in th e  congregation.

How o fte n  presents [ th e  Holy G h o st]  to  us the 
pow er o f  G od in th e  m o u th  o f  th e  Preacher, and 
we beare witnesse to  o n e  a n o th e r  o f  the wit and 
o f  th e  eloquence o f  th e  Preacher, and no m o re?  13

On th e  o th e r  han d , as Barbara Lewalski says, fo r  D onne, as com 

pared to  o th e r  theologians, th e  Bible was w ritten  in an e lo q u en t 

and high-flown style;14 the minister, co n se q u en tly , should avoid 

speaking in a  style un fitted  f o r  th e  style o f  the Holy G host.  The 

m inister o u g h t  n o t  to  deliver his messages “ rudely, barbarously, 

o r  ex tem porally; b u t  with such m editation  and preparation as 

appertains t o  so great an im p lo y m e n t,  from  such a King as G o d , to  

such a S ta te  as his C h u r c h ” (No. 7 ,  II, 1 6 7 ) .  On occasion D onne 

does indeed tak e  a position th a t  m etaphysically justifies th e  use o f  

hum an ly  significant (o r  even rich) form s in religion on th e  basis of 

the Incarnation:

Beloved, o u tw ard  things apparel G od; and since 
G od was c o n te n t  to  ta k e  a body, let us n o t  leave 
him naked, n o r ragged. . . . (No. 1 7 ,  III,  3 6 8 )

But G od himself, w ho is all spirit, hath y et  p u t  
on bodily  lineam ents, Head, and Hands, and Feet, 
yea and G a rm en ts  to o ,  in m any places o f  Scrip
tu re ,  to  appear,  t h a t  is, to  m anifest him self to  us:
And when we appear to  G o d , though o u r  Devo
tion be all spiritual, as he is all spirit, y e t  let us 
p u t  on lineam ents and apparel upon o u r Devo
tions, and digest th e  Meditations o f the heart, 
into  words o f  th e  m o u th .  G od cam e to  us in verbo, In th e  word; fo r  Christ is, T h e Word th a t  
was m ade flesh. Let us, t h a t  are Christians, go 
to  G od so, to o .  . . . (N o. 1 5 ,  IV, 3 3 8 )



Judy Z. Kronen f  eld 61

But D o n n e ’s justification o f  verbal o r  ritual form s o r  o f  eloquence 

m ay som etim es sound as if it goes bey o n d  th e  m etaphysical in this 

sense. As we have seen in his com parison o f  a m inister t o  an 

am bassador, he habitually  com pares th e  C hurch to  th e  State  and he 

m ay require for both an “ o u tw ard  s p le n d o r ,” a “ comelinesse in 

th e  o u tw ard  face, and habit t h e r e o f .”

Be the Kings Daughter all glorious within; Yet, 
all her  glory is n o t  within; F or, Her cloathing is o f  wrought gold, sayes t h a t  tex t .  Still m ay she 
glory in her internall glory, in th e  sincerity , and 
in th e  integrity o f  Doctrinall t ru th s ,  and glory 
to o  in her  o u tw a rd  comelinesse, and b eauty .

(No. 6 ,  VIII ,  1 6 5 )

It is thus  n o t  difficult  t o  find in H erbert ,  and in D onne and in Laud 

as well,  some evidence fo r  an emphasis of some kind on th e  inevit

able c o m b in atio n  o f  internal w orth  o r  m eaning and external show , 

because t h a t  is th e  only w ay a n y o n e  ever talks a b o u t  “ ex tern a ls .”

If D onne stresses o u tw a rd  as well as inward glory o r  splendor, 

L aud, w hom  we associate with an especially great concern f o r  th e  

externals  o f  worship and with th e  need to  p ro te c t  th e  dignity  o f  th e  

church from  any profaneness, d oes  n o t  o f  course fail t o  recognize 

th e  necessity f o r  inward w orship, sufficiently so t h a t  th o se  w ho 

choose to  apologize f o r  him m ay stress t h a t  he regards th e  externals 

as sim ply th e  visible signs o f  internal realities.1 5 “ T h e inward w o r

ship o f  th e  hea rt  is th e  great service o f  G o d , and no service a c cep t

able w ith o u t  it; b u t  th e  external worship o f  G od in His C hurch is 

th e  great witness to  th e  w orld. . . . ” 16 Perhaps particularly within 

a church which m ay inco rp o rate  tensions insofar as it tries to  

ac c o m m o d a te  positions on eith er  side, it is relatively easy to  gloss 

over differences betw een individual theologians o r  religious poets 

in favor o f  a characterization  em phasizing th e  union o f  “ in w ard ” 

and “ external w o rsh ip ,” or to  em phasize differences in s u p p o r t  o f  

a characterization  on o n e  o r  th e  o th e r  side o f  th e  d ic h o to m y . 

T h e critic as well as th e  devil m ay q u o te  scripture ,  scriptural exe

gesis and p o e t  fo r  his purposes. In som e o f  th e  passages already 

cited we have seen D onne concerned with o u tw a rd  splen d o r and 

presum ably  with an appeal to  th e  eye. But th e  co n tra st  betw een a 

negatively evaluated appeal to  th e  ears and a positively evaluated 

appeal to  th e  eyes which appears t o  be salient f o r  A uden and to
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influence th e  kind o f  c o m m e n t  he m akes o n  H e rb e rt’s “ T he Win

d o w s ” is only one which m ay be fou n d  in relevant literature , and 

indeed in D onne himself. W ith o u t looking very far afield, we may 

also find th e  inverse evaluation o f  th e  sam e tw o  senses:

When S. Paul was carried up In raptu, in an 
extasie , into Paradise, t h a t  which he gained by 
this pow erful way o f  teaching, is n o t  expressed 
in a Vidit, b u t  an Audivit, It  is n o t  said th a t  he saw, b u t  t h a t  he heard unspeakeable things.
The eye is th e  devils d o o re ,  before th e  eare: fo r  
th o u g h  he d o e  e n te r  a t  th e  eare, by w an to n  dis
course, y e t  he was a t  th e  eye before; we see, 
before we talke dangerously. B ut th e  eare is the  
Holy G hosts  firs t  d o o re ,  He assists us with Rituall 
and Ceremoniall things, which we see in the 
C hurch; b u t  Cerem onies have th e ir  right use when 
th eir  right use, h ath  first beene ta u g h t  by p reach
ing. (N o. 9 ,  VIII,  2 2 8 )

T hus, th e  critic’s task becom es a particularly cautious and pain

staking o n e ,  in which he m ust use all th e  m eans a t  his disposal, 

including an ex tre m ely  careful reading o f  th e  te x t  in q u estio n , in 

o rd e r  to  try  to  establish which co ntrasts  are likely to  be a t  issue in 

a p articular w ork  and w h a t  are th e  subtle  differences in th e  m ean 

ing and weight o f  similar s ta tem en ts ,  ideas, o r  m e ta p h o rs,  in the 

c o n te x t  o f  d iffe ren t a u th o r s ’ w orks. T hus, D o n n e ’s (and L a u d ’s 

even greater)  concern with th e  avoidance o f  p ro fa n a tio n ,  with th e  

necessity to  m aintain th e  inward fervor o f  faith through o u tw ard  

signs, as clothing m ight be said to  keep in th e  vital h ea t  o f  th e  

b o d y l  7 rings distinctively Anglican when com pared with a passage 

such as th e  following, from  Calvin, which assumes t h a t  it is th e  

very u n w orthiness o f  th e  external appearance o f  ministers n o t  their  

gorgeous vestm ents, t h a t  guarantees t h a t  G o d ’s p o w e r shows fo rth :

[T h e  ignorant, th e  w icked] d o  n o t  realize t h a t  
things have been so ordained by th e  special 
providence o f  G od t h a t  th ere  should be in m in
isters no ap pearance o f  excellence in o rd e r  t h a t  
no greatness o f  th eir  ow n should obscure th e  
p o w e r o f  G od. Since th ere fo re  th e  ab jec t  c o n 
d itio n  o f  ministers and th e  o u tw ard  abasem en t 
o f  th eir  persons give G od occasion fo r  glory, it 
is foolish and w rong to  m easure th e  w orth  o f  th e  
Gospel by th e  person o f  th e  minister, 1 8
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But, also, am o n g  Anglicans, o ne may hear a distinctive—even if 

on e  is n o t  sure it is a representative—difference betw een th e  charity , 

justifying external signs, t h a t  presumes an inside where it observes 

an o u tside, and  th e  charity  th a t  is predisposed to  assum e the 

possibility o f  genuine faith even when th e re  are no visible signs. 

William H ardw ick will serve as an exam ple o f  the form er: “ For my 

part,  when I co m e into a C hurch and th ere  behold a p o o r  sinner 

kneeling u p o n  his knees, weeping with his eyes, and with a hum ble 

and lowly reverence, bo th  p etitioning and hearing his G o d , my

charity  bids m e th in k  t h e  best,  as how  t h a t  these shows are not

w ith o u t  substance. . . . ” 19  A nd a t  least on occasion, H erbert can 

very strongly suggest th e  latter.  Such signs, while they can be 

useful, are n o t  necessary to  re pentance, n o r necessarily causally 

linked with it o r  indicative o f  it; th ey  are n o t  o f  th e  essence o f  

repentance:

[ T ] h e  chiefe thin g , which G od in Scriptures 
requires, is th e  h eart,  and th e  spirit, and to
w orship him in t r u t h ,  and spirit. W herefore in
case a Christian en d eav o u r to  w eep, and ca n n o t,  
since we are n o t  Masters o f  o u r  bodies, this 
sufficeth . A nd co n se q u en tly  [ th e  c o u n try
parson] f o u n d ,  t h a t  th e  essence o f  rep en tan ce , 
t h a t  it  m ay be alike in all G o d s children (which 
as concerning weeping it c a n n o t  be, som e being 
o f  a m ore m elting te m p e r  th a n  o thers) consisteth 
in a tru e  d e te sta tio n  o f  the soul, abhoring, and 
renouncing sin, and  tu rn in g  u n to  G od in t ru th  o f  
hea rt ,  and newnesse o f  life: which acts o f  re
pen tan ce  are and m ust be fou n d  in all G ods 
servants: N ot t h a t  weeping is n o t  usefull, where 
it can be, so t h a t  th e  b o d y  m ay joyn in the 
grief, as it did in th e  sin; b u t  th a t ,  so th e  o th e r  
acts be,  t h a t  is n o t  necessary: so t h a t  he as truly  
repents, w ho perform s th e  o th e r  acts o f  repent
ance, when he c a n n o t  m ore, as he th a t  weeps a 
floud o f  tears. {A Priest to the Temple, p. 2 7 9 )

Can it be  said, th e n ,  t h a t  th e  H e rb ert  characterized in one or 

th e  o th e r  o f  th e  opposing critical trends I have described is the  

“ rig h t” o n e?  Do his p oem s a t te s t  t o  a particular faith in th e  “sacra- 

m e n ta ls” o f  his church  or to  a special care n o t  to  limit G od by 

c om parison with th e  hu m an  o r  with hu m an  artifacts? All generali

z ations a b o u t  religious position as relevant to  w hat is being said in
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particular poem s m ay fall s h o rt  o f  full c o m p lex ity .  T he challenge 

is to  get th e  tonally  co rrect  emphasis, to  avoid simplifying or 

forcing works so t h a t  th e y  perm it  characterization in term s of 

broadly generalized religious positions. A ny view o f  H e rb e rt’s 

p o etry  o r  H e rb e rt’s implicit religious position t h a t  takes fo r  granted 

th e  possible process w hereby th e  hum an may com e to  express or 

participate  in th e  divine, o r  t h a t  assumes t h a t  o u tw ard  or external 

things by definition , o r  auto m atically ,  express inward o r  spiritual 

realities, is tonally  w rong f o r  H erbert.  If he does have faith in th e  

“sacram entals o f  his C h u r c h ,” in things o f  n ature  having the pos

sibility o f  being imbued with th e  divine, he also has som ething of 

t h a t  fearful reverence which is careful o f  limiting G od; he knows 

th a t  He m ay tak e  an y  form  He wishes and t h a t  th e  m etaphysics o f  

th e  Incarnation do n o t  autom atically  justify all hum an creations. 

S om e, such as William Perkins, reject th e  arg u m e n t fo r  images based 

o n  the Incarnation. “ G od can ap p aren tly  ap p e a r in any way he 

pleases; th e re fo re  it does n o t  follow  th a t  m an should recreate God 

in hu m an  f o r m ” (Phillips, pp. 1 7 4 - 7 5 ) .  A n d , according to  Calvin, 

th e  signs (such as clouds, sm o k e, o r  flam e) by which G od revealed 

him self “ affo rd ed  clear intim ations o f  his incom prehensible es

s e n c e” and “ o p e ra te d  as a restraint on th e  m inds o f  all, t o  prevent 

th eir  a t te m p tin g  to  p en e tra te  any f u r th e r .” 20

Moreover, to  som e degree, th e  justifying n o te  t h a t  enters  into  

th e  praise o f  th e  externals  o f  w orship, as occasionally in D o n n e ’s 

Sermons, is perhaps an inevitable ad ju n c t  o f  piety, such as D o n n e ’s, 

publicly aired in a political arena. C hurch hierarchy and ceremonial 

have been intrinsically linked to  political hierarchy and cerem onial 

fo r  a long t im e , as Jam es I, o f  th e  fa m o u s  phrase, “ No b ishop, no 

King,” clearly knew . H e rb e rt’s—even if in p a r t  because o f  a kind o f  

o v e rco m p en satio n —is a private, alm ost m ystic piety, p u t  into 

practice in a c o u n try  congregation. It is perhaps partially because 

o f  this difference t h a t  th e  n o te  th e  m a tu re  H erb ert  strikes is m ore 

o fte n  o ne o f  co m p lete  and u n questioning acceptance ra th er  than 

o n e  o f  justification o f  his c h u r c h ’s rites and cerem onies.

The reading o f  “ T h e W indow s” o ffered  here is o ne t h a t  pur

sues th e  particular o ppositions  o r  versions o f  available o p positions 

a t  issue t h a t  it is th e  critic’s task to  elucidate in a w o rk , th e  par
ticular n ature  o f  H e rb e rt’s view o f  th e  relation o f  “ th e  inward 

worship o f  th e  h e a r t” and th e  “ external worship o f  God in His 

C h u rc h .” In this pursuit  o f  an appro p riately  com plex and tonally
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a p p ro p rite  in te rp re ta tio n ,  I have allowed th e  poem  to  reverberate 

fully with Biblical allusions (seen in p a rt  in th e  c o n te x t  o f  som e 

c o n te m p o ran e o u s  ways o f  dealing with th e m , especially, for 

exam p le , in D o n n e ’s Sermons). It will tu rn  o u t ,  as th e  reader may 

have been able to  guess from  the very beginning, t h a t  A u d e n ’s 

c o m m e n t is n o t  very plausible, on extrinsic as well as intrinsic 

grounds. However, th e  o th e r  kind o f  c o m m e n ta r y ,  although 

giving a possibly convincing place t o  th e  te n o r ,  does n o t ,  as we have 

seen, fully a c c o u n t  f o r  th e  vehicle, and thus requires fu r th e r  eluci

d ation. A nd th e  p o in t  remains: o u r  sense o f  religious positions 

generally and o f  a p articular p o e t ’s religious position m ay lead us 

t o  read com plex and u n ique works in incom plete  o r  so m ew h at 

facile ways. If religious positions are com plex and perhaps even 

uncategorizable in th e  sense t h a t  our categories can never fully 

deal with th e  religious p e rso n ’s inner sense o f  his fa ith ,  let us a t  

least n o t  sim plify o r  force works to  p erm it  categorization in term s 

o f  th em .

II
S o m e w h a t  like a private, m editative version o f  “ T h e A u t h o r ’s 

Prayer befo re  S e rm o n "  in A Priest to the Temple, “ T h e W indow s” 

is a “ private e ja cu latio n ” t h a t  asks f o r  th e  grace t h a t  will teach the 

m inister t h a t  he m ay teach th e  congregation (“ Lord Jesu! teach 

th o u  me, th a t  I m ay teach t h e m ” ),  t h a t  will “aw ake all [his] 

powers to  glorifie” th e  Lord and “ deliver [H is] message . . . f r u it 

fu lly .” (“ O m ake th y  w ord a sw ift w o rd , passing from  th e  ear to  

th e  h eart,  from  th e  heart  to  th e  life and co n v e rsa tio n ,” p. 2 8 9 . )  

O n the evidence o f  th e  first s tanza, th e  speaker is s tru ck  with the 

discrepancy betw een th e  inestimable w o rth  o f  th e  Word and the 

means G od has chosen to  convey it. His fram e o f  mind is similar 

to  t h a t  revealed in th e  opening o f  th e  “ Prayer before S e rm o n ” : 

“ A lm ighty and ever-living Lord! Majesty, an d  Power, and Bright- 

nesse, and Glory! H ow  shall we dare to  appear before th y  face, 

w ho are co n tra ry  to  th e e ,  in all we call thee? fo r  we are darknesse, 

and weaknesse, and filthinesse, and s h a m e ” (p. 2 8 8 ) .

Man, th e  “ britt le  crazie glasse”  ( 2 ) ,  becomes a  w indow  

through G o d ’s grace (5 ) ;  it is n o t  clear t h a t  he is t o  begin with a 

w indow , how ever flaw ed, o r  even w indow  glass. The “ brittle  

crazie glass” m ay be an inad eq u a te  vessel, in a sense o f  “glass” 

possible a t  the tim e o f  th e  po em , o r  a p o o r  reflector o f  G o d ’s
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glory, a flawed m irror, before it becom es a w indow . The minister, 

as vessel, has a  particular  fu n c tio n  to  fulfill.

. .  . t h ’holy m en o f  G od such vessels are,
As serve him u p ,  who all th e  world com m an d s.

( “ T h e  P rie s th o o d ,” II. 2 5 - 2 6 ,  p. 1 6 1 )

But, like th e  vessel described in “ T he P ries th o o d ,” he is inherently  

flawed and weak; he is “ b u t  earth  and c la y ,” “ b o th  foul and brittle; 

m uch u n fit  / To deal in Holy W rit” (II. 8 ,  9 - 1 0 ,  p. 1 6 0 ) .  Calvin 

rem inds us t h a t  ministers are b u t  earth en  vessels in his co m m e n ta ry  

on II C orinthians 4 : 6 - 7  ( “ For G o d ,  w ho c o m m an d ed  th e  light to  

shine o u t  o f  darkness, hath  shined in o u r  hearts , t o  give th e  light 

o f  th e  know ledge o f  th e  glory o f  G od in th e  face o f  Jesus Christ. 

B ut we have this treasure in earth en  vessels, t h a t  th e  excellency of 

th e  p o w e r m ay be o f  G o d , and n o t  o f  u s ” ).  As Calvin says, “ [A ]  II 

m ortal m en are b u t  earth en  vessels. T ake th e  m o st em in en t man 

y o u  can find, so m eo n e w onderfully  e n d o w ed  with all th e  o rn a

m ents  o f  b ir th ,  intellect and f o r tu n e  and y e t ,  if he is a m inister o f  

th e  Gospel, he will be an u n w o rth y  and e a rth en  deposito ry  o f  an 

inestimable tre a s u re .” 2 1 H erb ert  clearly was thinking o f  the 

m inister as “ e a rth en  vessel” w hen he w ro te ,  in “ T h e C hurch 

P o rc h ,”

Judge n o t  th e  preacher; f o r  he is th y  Judge:
If th o u  mislike him , th o u  co nceiv’s t  him n o t .
G od calleth preaching folly. Do n o t  grudge 
T o  pick o u t  treasures from  an earthen po t.
T he w orst speak so m eth in g  good: if all w a n t sense,
G od tak es  a te x t ,  and preacheth patience.

(Verse 72, p. 2 3 )

T h e  m inistry  o f  th e  gospel m ay also be a glass th a t  we see through 

darkly and in part.  As D onne says, c o m m e n tin g  o n  I Corinthians 

1 3 : 1 2 ,

F o r th e  first  T erm , Now (Now in a glasse, now in part) is in ten d ed  m ost especially o f  t h a t  very 
act, which we d o  n o w  a t  this p resent,  t h a t  is, o f  
th e  Ministery o f  th e  Gospell, o f  declaring G od in 
his O rdinance, o f  Preaching his Word; (Now, in 
this Ministery o f  th e  Gospell, we see in a glasse, we know in part). . . . For, here we see God  In specu/o, in a glasse, t h a t  is, by reflexion. And 
here we kn o w  G od In aenigmate, sayes o u r  T e x t ,
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Darkly, . . . t h a t  is, by obscure representations, 
and th ere fo re  it is called a Knowledge but in p a r t... . (N o. 9 ,  VI11, 2 1 9 - 2 0 )

T h e w o n d e r  is what G od has m ade his “ chosen vessel” (Acts 

9 : 1 5 ) .  As H e rb ert  says in “ T h e  A u th o u r ’s Prayer befo re  S e r m o n ,” 

“ this w ord o f  th y  rich peace, and reconciliation, th o u  hast c o m 

m itte d ,  n o t  to  T h u n d e r ,  o r  Angels, b u t  to  silly and sinfull men: 

even to  m e, p ardoning m y sins, and bidding me go feed th y  people 

o f  th y  love” (p. 2 8 9 ) .  A n d , as D onne says in his Sermons, “ But 

G od m akes great things o f  little still . . . when by th e  foolishnesse 

o f  Preaching hee in fatuates th e  w isedom e o f  th e  w orld, and by th e  

w ord, in th e  m o u th  o f  a  weake m an, he enfeebles the pow er o f  

sinne, and Satan in th e  w orld , and by b u t  so m uch breath as blows 

o u t  an houre-glasse, gathers th re e  th o u san d  soules a t  a S erm o n , and 

five th o u sa n d  soules a t  a S erm on . . . ”  (N o. 1 2 ,  V II, 3 0 0 ) .

T h u s, the “ glorious and tra n sc e n d e n t  place” (and “ p lace ,” 

as th e  co n co rd an c e reveals, alm o st always m eans “ p o s it io n ” in 

H e rb e rt’s p o e try )  is indeed th e  position o f  being a m inister o f  the 

gospel, m ortal preacher o f  th e  eternal w ord, earth en  conveyer o f  

a treasure o f  inestimable w o rth . T he effect  o f  “ T o  be a w indow , 

th ro u g h  th y  grace,” in th e  c o n te x t  o f  th e  Biblical reverberations 

o f  “ glass” which we have been considering, is subtler th an  o ne 

m ight at first th in k . We begin by thin k in g  o f  m an as an unfit  

vessel, britt le  and flaw ed, or, if as a m irror, as one th a t  because it 

is cracked, only im perfectly  reflects th e  image o f  G od. Y et it is 

this piece o f  glass t h a t  God will use as a window. Such a use 

re-orients o u r  thinking. T h e separation betw een m ortal man or 

th e  preacher, w ho is “ darknesse, and weaknesse, and filthinesse, 

and s h a m e ” and G o d , w ho is “ Majesty and Pow er and Brightnesse, 

and G lo ry ,” is no longer abso lu te .  Darkness, as we shall see even 

m ore when we pursue th e  resonances o f  light in th e  second and 

third  stanzas o f  th e  po em , is th e  null s tate .  But n ow  th ere  is an 

open in g  in th e  darkness, a link, a passageway. O ne is rem inded o f  

th e  Old T estam e n t m e tap h o rs  o f  heaven as a closed-up house whose 

window s may o pen to  p o u r  o u t  blessings o r  rain. T o  angels, Her

b e rt  says in Lucus, “ Eternal Windows are o p e n ” ( “ ////s perpetuae 
patent fenestrae”) 22

T he foul vessel m ay merely “ serve u p ” G od w ith o u t  being 

to u c h ed  by him; the glass m ay give an im p erfe ct  reflection, b u t  

unw ittingly. But when light passes through th e  w indow  t h a t  God
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m akes of th e  preacher, a greater p erm eation  is implied; a channel 

is established. This does n o t  m ean t h a t  th e  w indow  c a n n o t  becom e 

a b e t te r  w in d o w , just as th e  even m ore passive m irror may be made 

b e tte r  when its rusts and tarnish are rem oved, o r  th e  vessel made 

m ore perfect fo r  its fu n c tio n ,  th e  carrying o f  G od t o  th e  congrega

tion, when it is hardened by fire. Stanley Fish emphasizes th e  anti- 

climactic effect o f  line 5  ( “ T o  be a w indow , through th y  grace” ), 

although he recognizes t h a t  “ being a w indow  m ay be above m a n ’s 

d ese rts .” “ [ B] y replacing on e sense o f  ‘place’ with a n o th e r ,  we 

d e m o te  m an; he is no longer a p ro p rie to r  o f  th e  tem ple o r  o f  som e 

large po rtio n  o f  it; he is merely o n e  o f  its furnishings. In s h o rt ,  we 

p u t  him in his place, in b o th  senses; he has a place in th e  place, and 

it is d istinctly  s u b o r d in a te .” However, when we focus on th e  

co n tra st  betw een a “ brittle  crazie glasse” o r  an u n fit  vessel, and a 

w indow , how ever finite, t h a t  is m ade t o  serve as a link betw een the 

m ortal and th e  im m ortal,  F ish ’s sense o f  th e  d im in ish m en t o f  the 

p re ach e r’s sta tu s  by line 5  seems incom plete. T he finitude is real, 

b u t  it is as m uch as m ortal m an gets; th e  a t t i tu d e  in th e  poem  is one 

o f  w on d e r,  as well as o f  h u m ili ty .23

Thus, in " T h e  W indow s,” th e  stress is n o t  necessarily on the 

q u a n tity  o f  light com ing in, on th e  idea o f  an u nim peding or 

tran slu c e n t  m edium  t h a t  allows th e  light o f  G od to  co m e from  

heaven through th e  m inister in to  th e  congregation; rather, w hat 

m ay be a t  issue is t h a t  th e re  is an opening a t  all, th a t  G od uses this 

weak, flawed m eans to  provide a link betw een the m ortal and the 

eternal, t h a t  man m ay see th ro u g h  th e  m inister in to  th e  m ore than 

m ortal.  There will indeed be a fu r th e r  co n tra st  developed in the 

second stanza, t h a t  is, a co n tra st  betw een being a w indow , and 

being m ore than  a w indow , being a colored w indow . But, if we 

com e to  th a t  s tanza with the idea t h a t  th e  translucency o f  the 

w indow , th e  q u a n ti ty  o f  light let in, is w h a t is mainly a t  issue in 

th e  first s tan za , it will be difficult  fo r  us t o  give an u n co n tra d ic to ry  

place to  th e  p o e m ’s valuation o f  colored w indows as in som e sense 

b e t te r  th an  w indow s p e r  s e , o f  colored light as b e t te r  th an  “ watrish, 

bleak & t h i n ” light. T h u s, even a “ brittle  crazie glasse” m ay be 

used as a w indow  b y  G od; it will let in som e light. Even a flawed 

pre ach er by preaching th e  word m ay act as th e  vehicle o f  G o d ’s 

grace, saving, w ith o u t  his o w n express inten tio n  or knowledge, by 

pointing a finger a t  a Usurer o r  an A du ltere r,  when he does not 

even know  w h a t he is doing, as D onne says.
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Having established t h a t  God miraculously chooses to  use such 

flawed material as a w indow , th e  p o e t  n ow  develops, starting with 

th e  beginning o f  th e  second stan za , w h a t  m an, th ro u g h  G o d ’s grace, 

m ay d o  t h a t  is w o rth y  o f  t h a t  fu n c tio n .  T he poem  does n o t  

develop along th e  lines: th e  preacher is a window; w indow s let in 

light; th e  m ore light th e  b etter .  It is the  possession and c o m m u n i

cation o f  a fu n d am e n tally  inner light t h a t  H e rb ert  contra sts  with 

th e  s ta te  o f  being a mere w indow . T he particular physical equiva

lent fo r  th e  inwardness o f  th e  light is th e  way in which stained 

glass seems to  c a p tu re ,  c o n ta in ,  o r  glow with light, n o t  just tran sm it 

it. Such light show s " w i th i n .” And o ne o f  th e  m etaphysical m ean 

ings o f  this “ physical” appearance is t h a t  m an becomes th e  tem p le , 

does n o t  merely have a place in i t .24  A lthough all light em anates 

from  G o d , it is because light shines in th e ir  hearts t h a t  believers 

are the light o f  th e  w orld. T he poem  has n o t  really m entioned 

light until it alludes to  this inner light in th e  second stanza (I. 7 

“ sh in es ,” I. 8  “ light” ). A nd when th e  po em  does n ow  speak of 

light, it em phasizes light in th e  sense o f  a  bea co n , or o f  a  burning 

lamp, m ore th an  light em anating  from  Heaven and tran sm itte d  

th ro u g h  th e  preacher to  th e  congregation. W hat is a t  issue is the 

quality  m ore th an  th e  q u a n ti ty  o f  th e  light, particularly its in

ten sity ,  salience, o r  v ibrancy—th e  physical equivalents o f  e m o 

tional coloration o r  p a th o s —all o f  which are o pposed to  th e  d ilu

tion which would m ake it show  “ w atrish, bleak & t h i n .” This 

is the light o f  G od t h a t  “ sh in e [s ]  in o u r  h e a rts ” (II Corinthians 

4 : 6 ) ,  th e  “ light o f  th e  w o rld ” t h a t  is like a candle t h a t  is not  

to  be hidden, b u t  to  give “ light u n to  all t h a t  are in th e  h o u s e ” 

(M atth ew  5 : 1 4 ,  1 5 ) ,  th e  light which should “so shine before m e n ” 

“ t h a t  th e y  m ay see [ th o s e ]  good w o rk s” which “glorify [o u r]  

F ath er which is in h ea ven” (M atth ew  5 : 1 6 ) .  G o d , o f  his grace, 

perm its th e  “ foolishness o f  preach in g ,” m aking th e  m ortal m in

ister a window; b u t  to  glow with t h a t  inn er co nviction, to  b o th  feel 

and exem plify  th e  life o f  C hrist in a  way t h a t  wins m ore souls to  

salvation, is to  do som eth in g  t h a t  show s by t h a t  m uch m ore, 

how  m uch grace has been b estow ed. As D o n n e says, “ we are not 

a b le ” o n  o u r  ow n “ to  d oe such w orkes, as m ay shine before m en, 

t o  th e  glorifying o f  G o d ” (N o. 6 ,  V , 1 3 1 ) .  T he first  s tanza is an 

implicit prayer o f  th an k s t h a t  G od gives his word n o t  to  th u n d e r  

and angels b u t  to  sinful men; the second stanza is an implicit 

supplication  fo r  th e  feeling, th e  “ c o lo r a t io n ” o r  pathos t h a t  makes
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th e  light win m o re, a supplication t h a t  th e  m inister m ay feel and 

exem plify  th e  s to ry  o f  Christ. T h e  special condescension o f  God is 

fe lt  by speaker and re ader in “ anneal in glasse” ( 6 ) .  “Glasse,” in 

c o n te x t ,  “ britt le  crazie glasse,” is mere m ortal flesh, as it is in 

H e rb e rt’s “ C h u rc h -m o n u m e n ts ” ( “ Flesh is b u t  th e  glasse, which 

holds th e  d u s t  / T h a t  measures all o u r  t im e ,” II. 2 0 - 2 1 ,  p. 6 5 ) .  Yet 

this mere h o u r  glass o f  earth ly  tim e m ay also be a glowing w indow , 

may contain  th e  image o f  Christ. This mere glass, like th e  mere 

clay o f  H e rb e rt’s “ T he P rie s th o o d ,” m ay f u r th e rm o re  be h ardened, 

toughened by fire ( “ Y et have I o ften  seen, by cunning hand / And 

force o f  fire, w h a t curious things are m ade / O f  w retched e a r t h ,”

II. 1 3 - 1 5 ,  p. 1 6 1 ) .  T h e  colors t h a t  are used t o  convey C h ris t’s story  

are indeed burned in, fused or melded with th e  glass as in m ost 

processes o f  stained glassmaking. “ A n n e a l” has c o n n o ta tio n s  o f  

em pathic  suffering here entirely ap p ro p ria te  to  an im itation o f  

C hrist t h a t  produces w inning pathos. (O ne thinks o f  D o n n e ’s 

lines: “ A nd, b urn  m e, O  Lord with a fiery zeal / O f  T hee and T hy 

house, which d o th  in eating h ea l.” 2 5 ) A nd “ a n n e a l” also has 

c o n n o ta tio n s ,  th e n ,  t h a t  are entirely th e  o p p o site  o f  the “ varnish

ing” associated with unnecessary o r  idolatrous images by their 

o p p o n e n ts .26

Light is involved in “ T h e W indow s” n o t  mainly in term s o f  

transmission o r  tran slu ce n cy , b u t  in th e  sense, described by D onne, 

in which Jo h n  th e  Baptist was called “ lig h t,” “Lucerna ardens, a 
burning and a shining lampe, to  d e n o te  b oth  his o w n e burning 
zeale, and th e  communicating o f  this his light to  o th e r s ” (N o. 1 7 ,

III,  3 5 3 ) .  It is involved in th e  sense D onne describes w hen he 

co m m en ts  on G od as th e  “ F ath er o f  lights” in a passage echoing 

with Biblical texts  th a t  lie just behind “ T h e  W indow s” : “O r take 

these Lights o f  which G od is said to  be the Father to  be the Min

isters o f  the Gospel, th e  Angels o f  th e  C hurch (so som e Fathers 

tak e  th em  to o ,  and so C hrist sayes to  th e m , in th e  A postles, You 
are the light o f  the world) o r  ta k e  these Lights to  be th e  faithful 

servants o f  G o d , w ho have received an illustration in themselves, 

and a coruscation  tow ard s  o th e rs ,  w ho by having lived in th e  

presence o f  G o d , in th e  houshold o f  his faith fu l,  in th e  true C hurch, 

are bec o m e , as lohn Baptist was, burning and shining lamps . . 
(N o. 1 3 ,  III,  2 7 6 ) .

In the final s tanza, th e  s p e a k er’s s tance is m ore d istan t,  his 

to n e  slightly elegaic o r  m elancholy with th e  recognition o f  how
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easy it is to  fail, t h a t  is, h o w  easy it is fo r  d o c trin e  and life, colors 

and light to  be sep a rated , leaving th e  congregation with som ething 

th e  speaker calls “ speech a lo n e .” W hat does such a separation 

m ean? It is when “ c o lo rs” are separated from  th e  light t h a t  they 

can be considered rhetorical colors, “ m e re ” colors. However, when 

colors are used as th e  m e ta p h o r o f  stained-glass window s in s tanza 

tw o  implies, th ey  are means o f  internalizing, capturing, m aking 

tangible th e  light. T h u s ,  in their  best o r  “ c o m b in e d ” sense as in 

lines 1 0 - 1 3 ,  th ey  com e to  mean em otional vibrancy and conviction. 

T he m eaning o f  the separation o f  “ D octrine and L ife” is related. 

In A Priest to the Temple, H e rb ert  describes th e  Dignity and Duty 

o f  a pastor: “ T he Dignity, in t h a t  a Priest m ay d o  t h a t  which Christ 

d id , and by his a u c to r i ty ,  and as his Viceregent. T h e D uty, in th a t  

a Priest is to  d o  th a t  which Christ did, and afte r  his m an n er ,  both 

fo r  D octrine and L ife” (p. 2 2 5 ) .  Such a description gives equal 

weight t o  D octrine and Life. However, when “ d o c tr in e ” is held, 

as it were merely intellectually, w ith o u t  being p u t  into  practice, 

it has th e  lim itations o f  eloquence w ith o u t  wisdom , o r  o f  speaking 

well w ith o u t  doing well. In “ A W reath ,” H erb ert  also stresses the 

necessity t o  realize intellectually held knowledge:

Give m e sim plicity t h a t  I m ay live
So live and like, t h a t  I m ay know , th y  wayes,
K now  th em  and practise t h e m . . . .  (p. 1 8 5 )

Here living and liking (im plying an absorp tio n  o f  th e  ways o f  the 

Lord into  life, as opp o sed  to  a  sterile d u ty )  precedes knowledge and 

is implicitly a higher form  o f  knowledge. F u rth e rm o re ,  know ing is 

n o t  allowed to  exist w ith o u t  practicing; experience leads t o  know l

edge which is im m ediately  realized once again in actio n . Those who 

are “ th e  light o f  th e  w o rld ,” w ho let th e ir  light so shine before  m en, 

show ing th eir  good w orks, d o  so to  glorify o u r  F ath er in heaven 

(M atth ew  5 : 1 4 - 1 6 ) .  T h e y  do n o t  speak o f  them selves or seek their  

own glory (Jo h n  7 : 1 6 - 1 8 ) .  H erbert himself p o intedly  refers to  this 

passage in Jo h n  7  w hen he describes th e  ways in which th e  minister 

may u n d ersta n d  “ Precepts fo r  life, D octrines fo r  knowledge, 

Exam ples for illustration, and Promises fo r  c o m f o r t ” t h a t  m ay be 

fo u n d  in th e  holy Scriptures. “ These he h ath  digested severally. 

But fo r  th e  un d ersta n d in g  o f  these; th e  m eans he useth are first, a 

holy Life, rem em bering w h a t  his M aster saith , that i f  any do Gods 
will, he shall know o f  the Doctrine, John 7. and assuring himself,
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th a t  wicked m en, how ever learned, do n o t  know  the Scriptures, 

because th ey  feel th em  n o t ,  and because th ey  are n o t  u n derstood 

with th e  sam e Spirit  t h a t  w rit t h e m ” {A Priest to the Temple, p. 

2 2 8 ) .  T hus, H erbert thinks o f  true knowledge as som ething dif- 

fe ren t  from  mere knowledge. This is certainly n o t  inconsistent 

with th e  man w ho could co m m e n t:  “ fo r  th e  h u m an e soule being 

b o u n d e d , and kept in, in her sensitive facu lty ,  will runne o u t  m ore 

o r  lesse in her in tellectual.” A nd it is entirely  c o n c o rd a n t  with the 

man w ho urges th e  choice o f  “ moving and ravishing t e x t s ” and the 

“ dipping, and seasoning all o u r  words and sentences in o u r  hearts, 

before th e y  com e into  o u r  m o u th s ,  truly affecting and cordially 

expressing all t h a t  we say; so t h a t  th e  a u d ito rs  m ay plainly perceive 

th a t  every w ord is h a r td e e p ” {A Priest, pp. 2 3 8 ,  2 3 3 ) .

T o speak f o r  o n e ’s self and n o t  fo r  th e  glory o f  God is to  flare 

and go o u t ,  leaving the congregation in darkness. The “ flaring 

th in g ” o f  “ T h e W indow s” puts  the reader in mind o f  H e r b e r t’s 

fr e q u e n t  images o f  unfruitfulness and evanescence—sm o k e, flames, 

fo a m , bubbles, balls o f  w ind, as in “ N a tu r e ” and “ Even-Song,” 

all fum ing o r  w orking, and ultim ately  vanishing, evaporating. 

“ Speech a lo n e ” like th e  efforts  described in “ Jord a n  II ,” “ w o rk e [s ]  

and w i n d e [ s ] , ” as th e  p o e t  weaves himself in to  the sense (II. 1 3 - 1 4 ,  

p. 1 0 3 )  and ultim ately  vanishes. Perhaps, as D onne says, “ [ N ] o  

man . . . can bee . . . tru e  light, all light, so perfect light, as t h a t  it 

may serve an o th er ,  o r  th y  self, fo r  a lan th o rn e to  his, or th y  feet,  

or a light to  his, or th y  s te p s ” if f o r  no o th e r  reason than  t h a t  

“originall sinne . . . ever sm oakes up, and creates a soote  in the 

so u le .” But it is certain t h a t  G od does n o t  give fruitfulness to  th o se  

“ which co m e t o  dedame, and n o t  to  preach, and to  vent their  own 

gifts, . . . [ th e se ]  have o nely  a p ro p o rtio n ab le  rew ard, winde fo r  

winde, acclamation fo r  Declamation, . . . fo r ,  if they  doe n o t  truly  

beleeve themselves, w hy should th ey  looke t h a t  o th ers  should 

believe th e m ?  Qui loquitur ad cor, loquator ex corde; he t h a t  will 

speake to  th e  h ea rt  o f  a n o th e r ,  m ust finde t h a t  he saith in his own 

hea rt  f irs t” (N o. 5 ,  IV, 1 5 6 ) .

Thus, “ speech a lo n e ” contrasts  only with th e  m ost inward kind 

o f  “ visible sign” in “ The W indow s.” It is certainly n o t  a m atte r  

o f  the eyes being favorably contrasted  with th e  ears fo r  ease o f  

apprehension and a n y  so rt  o f  aesthetic pleasure t h a t  m ay ultim ately  

edify, o r  encourage religious devotion. R ather,  “ speech a lo n e ,” 

in th e  classical o r a t o r ’s d ic h o to m y  ad apted  by C hristianity , m ay be
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und ersto o d  as “speaking w ell,” as opposed to  “ doing w ell.” Saint 

Augustine u n derstood t h a t  preaching alone accom plishes som e

thing, b u t  preaching and doing, th a t  m uch m ore: “ And th u s  th ey  

b enefit  m any by preaching w h a t th ey  do n o t  practice; b u t  m any 

m ore would be benefited if th e y  were to  do w h a t th ey  s a y .” 27 As 

such, “ speech a lo n e ” also means “ mere sp e e c h ,” “ mere e lo q u e n c e ,” 

or “ mere k now ledge,” all o f  which m ay be opp o sed  to  “doing 

well” o r  p u tt in g  knowledge into  practice.

If we tak e  G ods Word into  o u r  m o u th s ,  and pretend 
a C om m ission, a Calling, for th e  calling o f  others ,  
we m ust be sure t h a t  G od hath s h in ’d in o u r  hearts.
.  .  . It is th e  calling t h a t  is th e  ro o t  and fo u n d a tio n  
o f  all .  .  . th e  te stim o n y  o f  G ods Spirit to  o u r 
spirit, th a t  we have this calling from  above. .  .  .
First, th en  .  .  . it m ust be a light, and a light t h a t  
shines; it is n o t  enough to  have knowledge and 
learning; it m ust shine o u t  and ap p e a r in preaching; 
and it m ust shine in o u r  hearts, in th e  private 
te s tim o n y  o f  th e  Spirit there: b u t  when it hath  so 
sh in ’d th ere ,  it m ust n o t  go o u t  th ere ,  b u t  shine 
still as a Candle in a C andlestick, o r  th e  Sun in his 
sphere; shine so, as it give light to  others: so th a t  
this  light d o th  n o t  shine in o u r  hearts, ex cep t it 
ap p e ar in th e  to n g u e,  and in th e  hand to o .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

It m ust  shine there [in o u r  to n g u e s ] ,  and it m ust 
shine in o u r  hands also, in o u r  actions, in th e  
exam ple o f  o u r  life. (No. 3 ,  IV, 1 0 9 ,  1 1 1 )

O f course th e  union o f  D octrine and Life is som ething o f  a 

c o m m o n p lace . “ A m ongst us, he t h a t  sayes well, presents a good 

te x t ,  b u t  he t h a t  lives well, presents a good C o m m e n t upon th a t  

tex t .  As th e  best te x ts  t h a t  we can tak e, to  m ake S erm ons u p o n , 

are as this t e x t  is, som e o f  th e  words o f  Christs ow ne Serm ons: so 

th e  best argum ents we can prove o u r  S erm ons b y , is [s/c] o u r ow ne 

life” (N o. 1 3 ,  III,  2 6 3 ) .  “O u r  actions, if th e y  be g o o d , speak louder 

th en  o u r  Sermons; O u r  preaching is o u r  speech, o u r  good life is o u r 

e lo q u e n c e ” (N o. 6 ,  IX, 1 5 6 ) .  Y et this is a co m m o n p lac e  parti

cularly noticeable in A Priest to the Temple, where H erbert c o n 

tinually stresses the role t h a t  th e  life plays over th e  words.

The C o u n trey  P arson’s library is a holy Life; fo r  
besides th e  blessing t h a t  t h a t  brings upon it, there 
being a prom ise, t h a t  if th e  Kingdom o f  God be first



74 John Donne Journal

so u g h t,  all o th e r  things shall be a d d e d , even it selfe 
is a S erm o n . For th e  te m p ta t io n s  with which a good 
m an is beset, and th e  ways which he used to  over
c o m e  th e m , being told  to  a n o th e r ,  w h e th e r  in 
private c o n fere n ce, o r  in th e  C h u rch , are a S erm on.
Hee t h a t  hath  considered h ow  to  carry him self at 
table a b o u t  his ap p e tite ,  if he tell this to  an o th e r ,  
preacheth; and m uch m ore feelingly, and judi
ciously, th e n  he writes his rules o f  tem p era n c e  o u t  
o f  bookes. (p. 2 7 8 )

Fo r som e, an em phasis on those aspects o f  services o r  serm ons 

t h a t  require a conscious assent, t h a t  encourage th e  “ pricke o f  

co n sc ie n ce” o r  “ piercing o f  the h e a r t ,” 28  is distinctly  Puritan. 

W hether it is or n o t ,  th e  em phasis “ T he W indow s” gives t o  so m e

thing m ore than “ speech a lo n e ” is closer t o  such a position th an  

it is to  any supposed Anglican em phasis on th e  need f o r  visible signs 

o r  images to  stir d evotion, o r  to  a celebration o f  th e  way such 

images w ork in a c tu a lity ,  o r  to  a justification o f  th e ir  approriate- 

ness. It is th e  life o f  th e  m inister in a d o u b le  sense—his actual 

actions and th e  internalization, th e  p ath o s  o r  coloration  o f  his 

words, t h a t  show  he feels w h a t he says—t h a t  wins souls to  salvation. 

Such “ colors” w ould be palpable, perhaps even if o ne sealed up his 

eyes in church (as H erbert recom m ends in “ T he C h u rch -P o rc h ,” 

verse 7 0 ,  p. 2 3 ) .  T h e c o n tra s t  is betw een “speech a lo n e ” o r  th e  ear 

alone, and speech and conviction, do ctrin e  and life, th e  ear and the  

conscience. Such a preacher is no mere “ tinkling c y m b a l” or 

“ sounding brass” (I C orinthians 1 3 : 1 ) ;  his w ords, as H erbert prayed 

his ow n w ould, in th e  “ Prayer before S e r m o n ” go from  “ th e  ear 

to  th e  h ea rt ,  from  th e  h ea rt  to  th e  life and co n v e rsatio n ” (p. 2 8 9 ) .

Thus, fo r  H erbert it is th e  m etaphorical union o f  d o ctrine and 

life, light and colors, in th e  preacher, t h a t  is favorably contrasted 

with m ere colors, which are parallel to  “ speech a lo n e .” However, 

each critic has em phasized a c o n tra st  set o f  his o w n , t h a t  only 

partially overlaps with H e rb e rt’s. For A u d e n , inclined to  praise 

Anglicanism, it is th e  visual image, which he understands as repre

sented by stained-glass w indow s per se, t h a t  is favorably contrasted  

with “ speech a lo n e .” Blau, inclined to  see H erb ert  as so m ew h at 

perplexingly un-L audian, does indeed recognize t h a t  it is th e  life 

o f  th e  p reacher (co n trasted  in th e  poem  with mere doctrine)  t h a t  

is th e  best “ a d o r n m e n t ” o f  his serm on; he recognizes the negative 

im plications o f  “ speech a lo n e ” as mere eloquence. However, fo r
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him, such eloquence, any colors, c o n tra st  disjunctively with “ a 

holy life,” whereas fo r  H erbert,  colors are to  th e  light w h a t  vitaliz

ing life is to  th e  saving d o c trin e .  Helen V endler is n o t  concerned 

with H e rb e rt’s historical religious position, and th u s  she is no t  

cau g h t u p  in th e  d ic h o to m y  betw e en  translucency and coloration, 

as Blau and A uden are in th eir  differen t ways. She is in m any ways 

right to  stress th e  co m b in atio n  o f  translucency and co loration  

(ideal preachers “ b ec o m e tra n sp a re n t vehicles o f  G o d ’s light and 

selves colored with ‘his s to rie ’” ),  a lth o u g h , as I hope I have m ade 

clear here, it is im p o rta n t  t h a t  we understand th e  p o e m ’s emphasis 

on light as a beacon o r  shining lamp m ade m ore effective by colora

tio n ,  as o p p o sed  to  light tran sm itted  from  G od through th e  pure 

unim peding preacher to  th e  congregation. Moreover, although o u r  

historical co n stru c ts  m ay lead us t o  som e partial readings, th e y  are 

n o t  intrinsically unreasonable assum ptions in this case. It is not 

unreasonable to  w o n d e r  w h e th e r  H erbert ten d s  to  regard stained 

glass as incarnation  o r  im p ed im e n t,  in accordance with prevailing 

d ich o to m ies , though th e  answ er to  th e  q u estion  m ay n o t  be a 

simple o n e .2 9

W hat, th e n ,  does H e rb e rt’s use o f  th e  m e ta p h o r  o f  stained-glass 

w indow s say a b o u t  his a t t i tu d e  tow ard  th e  use o f  stained-glass 

w indow s in a c tu a lity ,  if anything? Even th o u g h  R euben Brower, in 

th e  close-textual reading referred to  a t  th e  beginning o f  this essay, 

is able to  w o rk  o u t  an e x a c t  co rrespondence in term s o f  m any 

details betw een w hat he calls “s u b je c t” and “ ic o n ,” t h a t  is, ap p ro 

priate preaching and stained-glass w indow s, it should be noticed 

th a t  th e re  are som e real senses in which “ T h e W indow s” also 

prevents us from  easily making such an e q u a tio n  betw een  so m e

th in g  spiritual and som ething physical. It  is really n o t  until th e  

w ord “ a n n e a l” in th e  second stanza t h a t  we m ust th in k  o f  speci

fically colored w indow s. Y et it is a f te r  all C h ris t’s “s t o r y ” or 

histo ry , n o t  his image, t h a t  m ay be “ re a d ” in th e  glass, o r  from  the 

image in th e  glass. F u rth e rm o re ,  lines 8  and 9  ( “ m aking th y  life to  

shine within / T hy holy p reachers” ) ,  in p art  because o f  th e  great 

sem antic  stress t h a t  “ w ith in ” paradoxically gets as word-final in 

th e  m ost enjam bed line thus  far in th e  po em , actually alm ost 

qualify th e  physical m eaning, t h a t  is, th e  “ ico n ic” m eaning a t  the 

level o f  th e  vehicle (light shining within th e  glass). It is alm ost 

as if th e  speaker is deliberately  limiting th e  significance o f  th e  

vehicle qua vehicle; it is only a metaphor! It is only in a very
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m ental o r  conceptual way t h a t  th e  preacher m ay be said t o  contain  

th e  image o f  Christ, to  be a stained-glass w indow  in himself, just 

as th e  poem itself uses th e  image o f  stained-glass in a highly con

ceptual, m ore than  a visual, way, and suggests th e re b y  a religious 

use o f  stained-glass as so m eth in g  m ore th an  a sensuously effective 

devotional aid. T h e best m inister is only like colored glass. What 

man d o es—create stained-glass—is n o t  necessarily praisew orthy 

because it is th e  source o f  a m e ta p h o r describing w h a t  God does. 

It is G od w ho can by His grace burn in ( “ an n e a l” ) th e  s to ry  of 

Christ into man; G o d ’s ability to  d o  so clearly does n o t  say som e

thing o f  equal praise a b o u t  m a n ’s ability to  create images in glass.

For a “ P u rita n ” such as William Perkins, “ th e  really b est  image 

o f  Christ is n o t  pictorial b u t  d y n am ic—eith er in serm ons o r  in the 

lives o f  fellow C hristians.” 3 0  W hat is striking a b o u t  “ T he Win

d o w s ,” and m ay say som ething a b o u t  th e  particular flavor o f  any 

religious position we a t tr ib u te  to  H erbert,  is t h a t  it uses th e  inner 

glow o f  stained glass as a m e ta p h o r  fo r  th e  d ynam ic, living image 

o f  Christ in th e  preacher; y et  insofar as stained glass contained 

actual images and was a ttac k ed  by th e  iconoclasts, it em blem atized 

w h a t was o fte n  diam etrically opposed to  such an internal dy n am ic  

image. T he poem  alm ost redefines w indow s, as it implicitly rede

fines “ im age.” Thus, Leah Sinanoglou Marcus strikes a n o te  m ore 

meaningful th an  eith er Blau’s o r  A u d e n ’s when she implies t h a t  

H erbert is simply unable to  regard “ e x te rn a ls” o r  “ f o r m s ” as 
external o r  as m ere forms:

But in H e rb e rt’s p o etry  th e  fo rm s are filled with 
meaning, m ade m otio n s o f  his o w n spirit. This 
process is accom plished sym bolically in th e  archi
tectural poem s o f  The Temple. T he c h u r c h ’s 
tangible fixtures, som e o f  them  objects o f  Puritan 
a tta c k ,  are tran sm u ted  into  aspects o f  th e  poet: 
its m o n u m e n ts ,  his flesh; its lock, his sinfulness; 
its marbled floor,  th e  m ost basic virtues; its colored 
window s (o n e  o f  th e  “ id o la tro u s” survivals t o  which 
c o n te m p o ran e o u s  Puritans objected m ost viru
le n tly ),  divine grace as it shines fo rth  in his own 
existence, creating a unity  o f  “ D octrine and life, 
colours and light,” “ Speech and a c t io n .” 3 1

Y et, to  see colored w indow s as inevitably meaningful o r  to  justify 

their  use is n o t  q u ite  th e  sam e as to  see th e m  as m ade meaningful 

by a process o f  internalization o r  spiritualization; to  assume t h a t



Judy Z. Kronenfeld 77

external signs imply an inside is n o t  the sam e as to  give th e  benefit 

o f  th e  d o u b t  to  th e  absence o f  external signs. H e rb e rt’s “ shining 

light” is a rem arkably inward p h e n o m e n o n  and the poem  is finally 

“ a b o u t ” t h a t  inner faith very m uch m ore th an  it is a b o u t  o r  justi

fies th e  “ sacram en tals” o f  th e  church . If M atthew  5 : 1 6  is implicit 

in H e rb e rt’s poem  ( “ Let y o u r  light so shine before m en, t h a t  they 

may see y o u r  good w orks, and glorify y o u r  F ath er which is in 

heav en ” ), it is so in a way d iffe ren t from  th e  way Laud alludes 

to  it. For H erbert it is this very “ inner light,” th e  glow o f  the 

m in iste r’s inner life and heart-felt conviction th a t  through G o d ’s 

grace shines before  m en in th e  external worship o f  G od in His 

C hurch. For Laud, th e  external worship itself is th e  evidence th a t  

th e  heart has been co m m itte d ;  and it is this t h a t  is th e  light th a t  

shines before men: “ It is t ru e ,  th e  inward worship o f  th e  heart is 

th e  great service o f  G o d , and no service acceptable  w ith o u t  it; b u t  

th e  external worship o f  G od in His C hurch is th e  great witness to  

th e  w orld, th a t  o u r  hea rt  stands right in t h a t  service o f  G od. . . . 

T ake this aw ay, o r  bring it in to  c o n te m p t ,  and w h a t light is there 

left ‘to  shine before m e n ’”  ?  32
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