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THE PILGRIM’S PROGRESS

JOHN BUNYAN (1628-88) was born in Elstow, a village near Bedford. He went to school in the village and became a travelling brazier or tinker, like his father. His portable anvil still survives. In 1644 he joined the Parliamentary army, and served in the garrison of Newport Pagnell, a Buckinghamshire town, until 1646. He married in 1649 and had four children, though the name of his first wife is unknown. As part of her dowry she brought two popular books of devotion; and these, along with a series of experiences, triggered a complex conversion experience, not fully resolved until 1653, when Bunyan joined a separatist congregation in Bedford, whose pastor was a former Royalist captain, John Gifford. Soon Bunyan began preaching and engaging in controversy with other religious groups. He wrote his first book, Some Gospel Truths Opened (1656), against the Quakers, and The Doctrine of the Law and Grace Unfolded (1659), his most substantial theological work. Soon after the Restoration he was arrested for unlicensed preaching in the village of Lower Samsell and, because he refused to stop preaching, remained in prison in Bedford for twelve years. His account of his trial was published posthumously in 1765.

Bunyan kept himself and his family during this period by making tagged laces. As well as books of poems, he wrote an anonymous attack on the new Prayer Book, and, most importantly, Grace Abounding to the Chief of Sinners (1666), a spiritual autobiography. On his release in 1672 he became pastor of the Bedford Nonconformist congregation (which continues today as Bunyan Meeting Free Church). He was imprisoned again for about six months in 1676. He continued to write, and to preach in Bedfordshire and London. In 1678 he published the first part of The Pilgrim’s Progress. It became an immediate bestseller, running through twelve editions and being translated into Dutch, French and Welsh during Bunyan’s lifetime; since then it has been translated into more than two hundred languages. Its counterpart, The Life and Death of Mr Badman (1680), was less successful. Bunyan’s next venture into allegory, The Holy War (1682), is epic in scope. The second part of The Pilgrim’s Progress came out in 1684, partly in response to a number of imitations and spurious sequels. A Book for Boys and Girls, one of the earliest examples of literature for children, was published in 1686.

Bunyan died in 1688 from a fever contracted while riding from Reading to London to try to effect a reconciliation between a father and son. He left a number of works in manuscript, many of them published by Charles Doe in his folio of 1692, which also contained the first (brief) biography of Bunyan.

ROGER POOLEY teaches at Keele University. His Cambridge Ph.D. thesis on Bunyan was partly supervised by the late Roger Sharrock, the editor of the previous Penguin Classics Pilgrim’s Progress. He is the author of English Prose of the Seventeenth Century (1993) and a number of shorter pieces on Bunyan and other seventeenth-century figures. He has co-edited The Lord of the Journey: A Reader in Christian Spirituality and The Discerning Reader: Literature and Theory in Christian Perspective. He is an active member of the International John Bunyan Society.
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Chronology

1628 Born in Elstow, Bedfordshire, the first child of Thomas and Margaret Bunyan. 1630s Attends local school, and then follows his father’s trade, as a travelling brazier or tinker.

1644  Death of mother and sister Margaret; his father remarries. Joins the Parliamentary garrison at Newport Pagnell.

1645  Probably present at siege of Leicester. 1647 Demobilized.

1649  Marries first wife (her name is unknown) and lives with her in Elstow. Beginnings of long conversion experience. Trial and execution of Charles I.

1650  First child, Mary, born blind. 1653 Joins John Gifford’s congregation in Bedford.

1655  Baptized and admitted to full membership; begins to preach locally; moves to Bedford.

1656  First printed work, Some Gospel Truths Opened, against the new Quaker movement which was active in Bedford.

1657  A Vindication of Some Gospel Truths Opened.

1658  A Few Sighs from Hell. First wife dies, leaving him with four children.

1659  Marries Elizabeth. The Doctrine of the Law and Grace Unfolded.

1660  Arrested and imprisoned for unlicensed preaching in Lower Samsell shortly after the Restoration of Charles II.

1661  Tried in Bedford; remains in Bedford jail because he will not undertake to stop preaching. His wife’s appeal to assizes is turned down. Profitable Meditations, his first book of poems.

1662  I will pray with the Spirit, an attack on the new Book of Common Prayer, published anonymously.

1663  Christian Behaviour and Prison Meditations. 1663/4 A Mapp Shewing the Order and Causes of Salvation andDamnation.

1665  The Holy City, The Resurrection of the Dead and two poems, Ebal and Geriazim and One Thing is Needful.

1666  Grace Abounding to the Chief of Sinners, an account of his conversion.

1672  Elected pastor of the Bedford congregation, before being released from prison and licensed to preach. Charles II issues Declaration of Indulgence. A Defence of the Doctrine of Justification by Faith, an attack on the Bedfordshire Latitudinarian Edward Fowler.

1673  Differences in Judgement about Water-Baptism, part of a dispute with some London Baptists, and The Barren Fig-Tree, or the Doom and Downfall of the Fruitless Professor.

1674  Peaceable Principles and True.

1675  Instruction for the Ignorant, a catechism, and Light for them that sit in Darkness.

1676  Father dies. Saved by Grace and The Strait Gate. 1676—7 Imprisoned for six months during a crackdown on Nonconformists.

1678  The Pilgrim’s Progress and Come, and Welcome to Jesus Christ.

1679  Treatise of the Fear of God. Licensing Act expires.

1680  The Life and Death of Mr Badman. 1682 The Greatness of the Soul and The Holy War. Thomas Sherman publishes his Second Part of the Pilgrim’s Progress.

1684  Bunyan’s own The Pilgrim’s Progress, the Second Part.

1685  Makes a deed of property to his wife. Charles II dies and is succeeded by the openly Catholic James II. Revocation of the Edict of Nantes means influx of Huguenot refugees into London. A Discourse upon the Pharisee and the Publican and Questions about the Nature and Perpetuity of the Seventh-day Sabbath.

1686  A Book for Boys and Girls. 1688 Dies of a fever after getting soaked riding from Reading to London. Buried in Bunhill Fields, London. The Advocateship of Jesus Christ, The Jerusalem Sinner Saved, A Discourse of the Building of the House of God, The Water of Life and Solomon’s Temple Spiritualized.

1689 Publication of The Acceptable Sacrifice and Mr. Bunyan’s Last Sermon.

1692 Charles Doe publishes a folio edition of twelve new Bunyan works.
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Introduction

New readers are advised that the introduction makes explicit details of the plot.

BUNYAN’S LIFE AND WRITINGS

On 12 November 1660 John Bunyan went to a farm in Lower Samsell in Bedfordshire to preach to a conventicle, a group of Christians who had gathered into a congregation outside the usual structures of worship. Charles II had been restored to the throne in May after eleven years in exile, and though he had promised ‘liberty to tender consciences’ in his Declaration of Breda, made before he returned, in practice the established Church of England was reasserting its power. Bunyan’s own congregation, which had met in St John’s church in Bedford during the 1650s, was now meeting in private homes. When Bunyan arrived he was told that the local magistrate, Francis Wingate of Harlington, had issued a warrant for his arrest. In his own posthumously published account, Bunyan responded to a suggestion that they cancel in these words: ‘By no means, I will not stir, neither will I have the meeting dismissed for this. Come, be of good cheer, let us not be daunted, our cause is good, we need not be ashamed of it, to preach God’s word, it is so good a work, we shall be well rewarded, if we suffer for that.’1 The tone is characteristic: the biblical phrase ‘be of good cheer’ (John 16: 33), the defiance, the confidence and the tenderness towards his fearful fellow-Christians.

Bunyan was arrested, and, after defiantly refusing to stop preaching, remained in prison for the next twelve years. At that stage he had published two works of religious controversy with the Quaker Jeremiah Burroughs: A Few Sighs from Hell, which detailed the torments of hell for those who did not believe; and The Doctrine of the Law and Grace Unfolded, his defining theological statement. Yet it was prison that turned him from the sort of talented controversialist and preacher that the Puritan movement had often thrown up before into a writer with a compelling authority. To begin with, it was a matter of survival. He made a large number of tagged laces to keep himself and his family; but he also applied himself to poetry (Profitable Meditations and Prison Meditations, both published by the radical London bookseller Francis ‘Elephant’ Smith), a popular manual, Christian Behaviour, and a pictorial Mapp Shewing the Order and Causes of Salvation and Damnation. But there is something else about Bunyan’s early prison writings, more of the last will and testament than the religious potboiler. He thought he would die in prison. He must have been immensely strong to survive that long in jail without succumbing to jail fever. He was also aware that the laws against Nonconformists were increasing in severity, and he might be hanged. So there is defiance, too. The anonymously published I will pray with the Spirit (probably 1662—3; the first edition has not survived) is an attack on the reissued Book of Common Prayer and the legal compulsion that went with it. Grace Abounding to the Chief of Sinners (1666), his account of his conversion and calling, is another self-defence, which is also a defence of nonconformity, addressed to his congregation in Bedford.

The first part of The Pilgrim’s Progress was not published until 1678, when Bunyan had, apart from a brief interval from December 1676 to June 1677 when he was imprisoned again, been out of Bedford jail for six years. None the less, it is clear that it has its origins as a prison document — the ‘Den’ in ‘the Wilderness of this World’ of the very first paragraph is glossed in the margin as ‘The jail’ — and that is one key to its power. This is not just because Bunyan was imprisoned for his faith — or, more precisely, for refusing not to preach again because he was unlicensed. In such circumstances a refusal to compromise is bound to become a touchstone of character. Whether his hero Christian is facing the big bullies, like Giant Despair or Lord Hate-good, or the more insidious temptations of ‘credit and good fashion’ promised by Mr Worldly Wiseman, he has to keep on the narrow way.

The Pilgrim’s Progress, then, is a nonconformist text in the widest sense, as well as in the highly specific context of Restoration Nonconformity. Bunyan is continuing the Christian radical tradition that begins in the New Testament with Jesus overturning the tables of the moneychangers in the Temple (Mark 11: 15) and the apostles imprisoned for preaching (Acts 5). Theologically, he remains within the Reformed theology of Luther and Calvin just as it was going out of favour with the intelligentsia. As Christopher Hill has pointed out, Calvinism, which was, earlier in the century, the prevailing orthodoxy among the bishops in the Church of England, was slipping down the social scale.2 Bunyan’s view of the Church was even less popular. When he was arrested for unlicensed preaching in 1660 it was under an Elizabethan law against conventicles, but the legal position was about to harden further. During the first half of the 1660s a whole sequence of punitive laws, conveniently if inaccurately called the Clarendon Code, came into being, voted in by a Parliament whose anti-Puritan zeal seems to have exceeded that of the restored Charles II. In 1662, when allegiance to the new Prayer Book was demanded of all parish clergy, a clear divide opened up between conformists and Nonconformists like Bunyan and his congregation. Nonconformity turned from a viewpoint into a legal category. Puritanism, which for the first eighty years of its life had operated largely as a movement for further reform within the Church of England, was now placed firmly outside it — and, indeed, largely drops out of use as a descriptive term. Bunyan himself regards it as a rather pejorative term used for the godly in times past.

Bunyan in the 1660s was regarded as subversive, certainly by the Bedford gentry who tried him. It was not that he incited his flock to rebel, and his service in the Parliamentary army was not held against him. It was because he did not accept their authority, any more than he accepted the authority of the Church of England. He claimed authority from God, and God’s word in the Bible, which he claimed to discern as well as they. Christopher Hill argues, ‘The very claim that preaching was his vocation was subversive; his vocation was being a tinker. Mechanic preaching had been the cause of all the trouble in the 1640s and 1650s. Now was the gentry’s chance at last to put the mechanics back in their place.’3 So for twelve years Bunyan was kept in prison.

The very first paragraph of The Pilgrim’s Progress, which identifies the gaol as the place where the author slept and dreamed, takes for granted that ‘the wilderness of this world’ is the condition we pass through, in prison, or in other largely hostile places. The City of Destruction has to be left for good, even if (for the duration of the first part) that is where his wife and children are. His true companions, Faithful and then Hopeful, will face death with him. There is really no prospect of returning, though Obstinate, and then Pliable, do so early on. Christian has to guard against false pilgrims, those who would distract him from the true way. Such single-mindedness was no doubt reinforced by his long years in prison. But we need to go back further to find the roots of Bunyan’s courage.

Bunyan had joined the Parliamentary army in 1644, when he was 16, and he served in the garrison of Newport Pagnell, not far from Bedford. (His first book was published by a bookseller in Newport Pagnell as well as in London.) He left the army in 1645 and attempted to rejoin in 1647, possibly for financial reasons. As far as we can tell, he did not join out of ideological zeal. There is some evidence that he fought at the siege of Leicester, and he might have been summoned to Ireland, but, in the end, he did not go. The army was a formative experience for Bunyan, although he is, understandably, relatively reticent about it in Grace Abounding, written in prison and when he was concerned that he might be executed. The one event that he dwells on in retrospect is that a man who had volunteered to replace him during an assault at the siege of Leicester was killed by a musket-ball; the post-conversion Bunyan saw this as an example of God’s providence. Only with The Holy War (1682) do we get explicit descriptions of a siege and armies marching which might be drawn from experience.

Sir Samuel Luke, who was in charge of the Newport Pagnell garrison, was not a radical, although the young Bunyan might well have heard radical ideas being debated, either among soldiers from the Eastern Association and the New Model Army who passed through Newport Pagnell, or in the town itself, which appears to have been more receptive to new ideas. He did not stay in the army long enough to hear Leveller ideas, for example.4 However, we can see some of the ideas of William Erbery and Captain Paul Hobson, both of whom preached controversial sermons to the Newport Pagnell garrison, emerging later in Bunyan’s work.5 And there is a striking parallel between the trial scene in Vanity Fair, and the Leveller Richard Overton’s The Arraignment of Mr. Persecution (1645), especially in the satirical naming of the corrupt jury.

After leaving the army Bunyan married, probably in 1649, although we do not know his first wife’s name. She brought with her a dowry, not of cash or property, but two popular religious books, Lewis Bayley’s Practice of Piety and Arthur Dent’s Plain Man’s Pathway to Heaven. Influenced partly by these books, partly by his wife’s own piety and partly by his own delight in going to church, in the vestments and so on, Bunyan began to take a greater interest in religion. On his own admission, he had been a great swearer in his youth, and had been more likely to read popular chivalric romance adventures than devotional texts. But churchgoing was not enough to settle his soul. Bunyan’s spiritual crisis, according to his account in Grace Abounding, was precipitated by a sequence of events. Bunyan had heard a sermon on sabbath-breaking, which he managed to put out of his mind; however, as he was playing a game of tipcat on the village green at Elstow that same Sunday afternoon, ‘a voice did suddenly dart from Heaven into my Soul, which said, Wilt thou leave thy sins, and go to Heaven? or have thy sins, and go to Hell?’6 From that moment, Bunyan was buffeted by his conscience, and began to search the Bible for some answers. Texts from the Bible started to have an almost physical weight to them. It was, very largely, an individual journey, and only later did he have much to do with Christians who might guide him through; it was not a straightforward journey to conversion, although it had some of the elements of Puritan conversion stories. But it is difficult to point to a moment of conversion, for one thing.7 Grace Abounding is a psychological document of great vividness — so much so that many of his psychologically aware readers, starting with William James, have tentatively attempted a diagnosis. In his summative work on Bunyan, Richard L. Greaves suggests that he was suffering from depression.8 More recently still John Sneep (a counselling psychologist) and Arlette Zinck (a distinguished Bunyan scholar) have suggested that Bunyan’s initial struggle was with obsessive-compulsive disorder rather than melancholia or depression. They go on to suggest that episodes in The Pilgrim’s Progress are evidence that writing was one of the ways in which Bunyan was released from despair; and, perhaps even more so, reading the Scriptures and other books such as Luther on Galatians, or Foxe’s Acts and Monuments (popularly known as Foxe’s Book of Martyrs), helped him find a way through.9 We might want to recognize that there was something extreme about Bunyan’s experience without patholo-gizing it, or dismissing its challenge; and diagnosis at this distance is, inevitably, prone to error.

Like so many spiritual autobiographies by sectarian preachers in the period, Grace Abounding is also an attempt at self-vindication: here is the man who has not been to university, but who has a command of Scripture that is not just intellectual but comes from profound spiritual experience; here is the prisoner of conscience who speaks like a prophet to an unjust world. Here, also, is Bunyan on the cusp of modernity; though, as Galen Johnson has carefully argued, his is not an absolute, autonomous notion of personal liberty. Rather, his ‘conscience remained imprisoned to the same Jesus Christ who made it free’, a notion of the individual which has a much longer history.10 Bunyan’s appeal is not to his subjective rights, but to his personal grasp of the objective truth of Christ. The end of Grace Abounding is not triumphant, or even defiant: ‘These things I continually see and feel, and am afflicted and oppressed with; yet the Wisdom of God doth order them for my good.’11

An important component of the development of The Pilgrim’s Progress is Bunyan’s reworking of the experience he set out in one way in Grace Abounding, and of his prison experience more generally. The first part contains a number of episodes that recall Grace Abounding. However, as Michael Davies and Milo Kaufmann have both shown, it is Hopeful’s account of his conversion rather than Christian’s which reads more like Bunyan’s.12 There are other episodes, like the Man in the Iron Cage and Christian’s terrifying walk through the Valley of the Shadow of Death, which recall Bunyan’s temptation to believe that he had committed the unforgivable sin, or when he thought that his own voice had sold Christ. The time that the pilgrims are locked up in Doubting Castle by Giant Despair before they remember the key of Promise that will let them out corresponds to Bunyan’s own periods of doubt, though some of his lasted much longer. The three days the pilgrims suffer is, of course, symbolic of the time Christ was in the tomb between Good Friday and Easter; and the fact they are put there by a giant takes some of the sting out of it. Everyone knows that giants in stories are scary and might eat you; but they are also stupid and can, ultimately, be tricked by the resourceful hero. The immediate impact of the corresponding Grace Abounding episodes is that Bunyan was never sure if he would come out of his despair; and only occasionally did he get the spiritual advice or companionship he needed. In The Pilgrim’s Progress, Christian has a sequence of advisers, Evangelist, the inhabitants of the Interpreter’s House, and the Shepherds in the Delectable Mountains, for example. They are not with him all the time, and so he has to rely on his sometimes faulty memory (memory is a key Christian virtue in both parts). He also, eventually, has companions on his journey, first Faithful and then Hopeful. But there are a number of false advisers and false pilgrims as well, and these pose as many dangers to Christian as the opponents like Apollyon who stand in his way and openly threaten him.

GODLY FEAR AND SLAVISH FEAR

What marks Bunyan’s most successful writing is his ability to convey spiritual truth with the force of felt experience. His friend and fellow-minister George Cockayne wrote in the preface to The Acceptable Sacrifice that Bunyan ‘did experience in himself (through the Grace of God) the Nature, Excellency and Comfort of a truly Broken, and Contrite Spirit’.13 It was his particular gift to convey that experience through a variety of genres: autobiography, sermon, treatise and fiction. A respect for his gift can even be found in that scourge of Christianity, William Empson. His poem ‘Courage means Running’, which starts with Bunyan, puts it this way:


Much-afraid went over the river singing

Though none knew what she sang. Usual for a man

Of Bunyan’s courage to respect fear.14



Much of the power of The Pilgrim’s Progress comes from its many and subtle confrontations with fear. Empson is alluding here to the final scene of the second part, where the pilgrims cross the river of death. However, it is the first part that conveys the feelings of fear more tellingly, and they are often positive. As Hopeful says to Christian, ‘I do believe, as you say, that fear tends much to men’s good, and to make them right at their beginning to go on pilgrimage’ (p. 152). When Christian fights Apollyon, or when he crosses the Valley of the Shadow of Death, we see how intense Bunyan’s account of spiritual and psychological struggle is. Elsewhere he rejects the wrong kind of fear, the ’slavish fear’ that Christian and Hopeful experience when they have a vision of the Heavenly City from the Delectable Mountains. Christian is almost overcome with fear at the moment of death, ‘a great darkness and horror’ that causes him to doubt that he will be received at the gate of heaven. Eventually he recovers, and encouraged by Hopeful’s ‘Be of good cheer, Jesus Christ maketh thee whole’ (p. 159), he makes it to the farther shore.

Bunyan, then, has a pastoral theology of fear. In that last episode, he also goes against a lot of Christian thinking about dying. It is not always the case, he argues, that Christians face death serenely. You cannot tell whether a person is going to heaven by the way they die. The strongest Christian can have last-minute doubts, or simply be overcome by physical pain. Mr Badman (in The Life and Death of Mr Badman, Bunyan’s original sequel) dies like a lamb; Wiseman comments that ‘if a wicked man dies quietly… his quiet dying is so far off from being a sign of his being saved, that it is an uncontrollable proof of his damnation’.15 The pilgrims at the end of the second part make a good death; but, interestingly, it is those who have suffered the most psychological and spiritual hardships who have the easiest passage.

The problem of ’slavish fear’, as far as Bunyan is concerned, is that it makes people take more notice of their reputation among others than of their standing with God. As Hopeful puts it about those who are awakened but then fall back, ‘they have slavish fears that do over-master them: I speak now of the fears that they have of men’ (p. 154). For Bunyan’s heroes, the fear of God counters any passing fear of men, even if that involves loss of reputation, imprisonment and death. It enables him to strike a note of tenderness just as authentically as the sternness, and the uncompromising either/or of judgement, that make up his theology and his journeying.

THE ROOTS OF BUNYAN’S IMAGINATION: THEOLOGY AND THE BIBLE

It is difficult to exaggerate Bunyan’s debt to the Bible. It operates at every level in this text – structural, tonal and theological. The text is stuffed with biblical quotations and allusions. More than any early modern text, it marks the entry of the English Bible into English literature. It may be one reason why Bunyan’s text is less appreciated now, as biblical literacy becomes rarer, at least in Britain. In this edition, as with most modern editions, I have tried to draw attention in the explanatory notes to some of the biblical references that are not glossed in the margins, but that is only part of the story. The Bible supplies the overarching idea of the text; and we need to understand something of Bunyan’s particular theologically informed way of reading the Bible.

There are two main biblical sources for the idea of Christian leaving his home in the City of Destruction and setting out for the Celestial City. The first is the Epistle to the Hebrews. Brainerd Stranahan argues that ‘no other book in the Bible made such a deep impression on Bunyan… It seems to have occasioned both the most anxious and the most comforting moments of his spiritual life.’16 In particular, there are a couple of verses in chapter 11 that seem to supply the idea for the plot:


By faith Abraham, when he was called to go out into a place which he should after receive for an inheritance, obeyed; and he went out, not knowing whither he went… These all died in faith, not having received the promises, but having seen them afar off, and were persuaded of them, and embraced them, and confessed that they were strangers and pilgrims on the earth. (Hebrews 11: 8, 13)



Certainly Christian leaves home without knowing exactly where he is heading, and confesses that he is a ’stranger and pilgrim’. The passage alludes to Old Testament figures; and indeed Christian’s leaving is a kind of exodus, too.17 Then there are the journeys and trials in the Book of Acts, with some quite precise parallels; as when Paul takes the place of Stephen after his stoning in Luke’s narrative, so Hopeful replaces Faithful after the Vanity Fair episode results in Faithful’s death.18

The Bible gives Bunyan something of the plot and the central images, but it goes beyond that. Fragments of verses from all over the Bible appear in the dialogue, particularly when Faithful is debating with false pilgrims like Talkative or Ignorance, or when he is being instructed by Evangelist. At some stage Bunyan is supposed to have composed a concordance to the Bible (although it has not survived) and he clearly used one, judging from the abundance of references in his non-allegorical works. One method Bunyan uses a great deal to make sense of the apparently obscure or contradictory is typology. To find the meaning of the Old Testament, a Christian has to look for the Gospel sense of it, as Bunyan does, for example, in Solomon’s Temple Spiritualized, and in some of the pilgrims’ discussions. The assumption is that the Old Testament often anticipates the New — ‘typology is linked indissolubly to prophecy’, as Paul Korshin puts it.19 It is also linked to allegory, as a reading procedure; the figures and events of the Old Testament can be turned into Gospel by reading them allegorically.

Bunyan’s theology is biblical, too, though it is grounded in the biblical theology of the reformers, particularly Luther. At its simplest it is a theology of grace. It is summarized twice over towards the end of the first part, first in the account of Hopeful’s conversion, which mirrors that of Bunyan himself, and secondly in the dispute with Ignorance. Ignorance has good thoughts (so he thinks), because he thinks of heaven. Christian and Hopeful (echoing Calvin, though there is no evidence that Bunyan read Calvin) argue that thoughts of heaven should first of all drive one to realize one’s sin, and in particular ‘a necessity of Christ’s personal righteousness to justify thee before God’. This sacrificial notion of the Gospel is central to the reformed tradition, and it is at the heart of Bunyan’s major theological statement, The Doctrine of the Law and Grace Unfolded (1659). The contrast between the condemnation offered by the Law of Moses and the release offered by grace in Christ rumbles through most of Grace Abounding, and is there in the image of the burden falling off at the cross and the episode of Worldly Wiseman in The Pilgrim’s Progress.20

ALLEGORY, ROMANCE AND FICTION

The Pilgrim’s Progress presents itself as a dream narrative, and, like many such from medieval and early modern times, it is allegorical. For the reader, this presents a special challenge. Allegory was a mode of reading before it became a mode of composition. It began as a means of recovering an acceptable meaning from apparently unpromising texts — for example, of perceiving Christian truth in pagan works like Ovid’s Metamorphoses, and as a means of making spiritual sense of parts of the Bible, such as the Song of Songs.

Is the best way of appreciating the text always looking beyond it to another level of meaning? Or, as Carolynn Van Dyke puts it, do we have to engage ‘in unremitting translation from apparent to actual meaning’?21 For many critics in the Romantic period, this proved the inferiority of allegory, its artificial and secondary character as literature; compared to the symbol, allegory is mechanical, art in the service of a concept, and thus not truly art, or at least, not the best kind of art. Nowadays, in the wake of the post-structural accounts of language by Paul de Man in particular, allegory can be seen as no more than a special case of what all literature does: saying one thing and meaning another. For Allen Michie, if Bunyan had ‘rejected the literal in favour of the imaginary, he would seem modern; but by having the literal and the imaginary depend on each other for their very definition, Bunyan is clearly postmodern’.22

The verse ‘Author’s Apology’ which prefaces The Pilgrim’s Progress, apart from its value as an account of the work’s genesis, does demonstrate a certain anxiety about the acceptability of the allegory to his friends, who were clearly of two minds about it. But their anxiety has nothing to do with Romantic concerns about didacticism. First of all Bunyan appeals to the Bible:


Am I afraid to say that Holy Writ, Which for its Style and Praise puts down all wit, Is everywhere so full of all these things, (Dark figures, Allegories) yet there springs From that same Book, that lustre, and those rays Of light, that turns our darkest nights to days.



Bunyan is reluctant to compromise the central Reformation assertion, that the Bible is clear as well as truthful. But there are parables and metaphors in it, used by Christ and the prophets. That these are ‘dark’ figures is nothing sinister, simply an early modern commonplace. Spenser famously characterized allegory as a ‘dark conceit’ in his Letter to Ralegh about The Faerie Queene; Donne remarked that ‘dark texts need notes’. The act of reading allegory is no more than an act of unwrapping, or opening a box (it is interesting that Bunyan’s description of reading allegory itself resorts to further imagery like opening boxes, or kernels in nuts).

Personification allegory like Bunyan’s is not, in fact, so very difficult to read. It does not demand the same level of multilingual and multi-level decoding from its reader as The Faerie Queene, for example. It might help to know that Apollyon means ‘destroyer’ in the Bible, but Hopeful is hopeful, Talkative is talkative, and Ignorance is — well, a rather special case of ignorance, within the theological understanding of the period, but ignorance of certain matters of eternal consequence none the less. Naming is characterizing, for the most part. For the heroes (and, later, heroines), part of the key to a successful journey is keeping to the path, and that produces its own levels of allegory. After all, this is a journey from the City of Destruction through ‘the wilderness of this world’ to the Celestial City. It is a narrow roadway, and needs to be kept to. Leave it, and you are in trouble, as Christian and Faithful are when they stray down By-Path Meadow and end up in the dungeons of Doubting Castle. Equally, the true pilgrim has to enter in the right way, as Christian does through the wicket-gate. Formalist and Hypocrisy take a short cut, and put their trust in custom, laws and ordinances; but as soon as they hit the Hill Difficulty they take less steep roads, which end in destruction — ‘he stumbled and fell, and rose no more’ (p. 46). So it is not just the people on the way who need to be perceived allegorically, it is the way itself.

Bunyan felt the need to defend his approach: not, of course, against those who might doubt the artistic integrity of the book, but against those of his Christian, shall we say Puritan, friends suspicious of metaphor, anything that lacks ’solidness’. In ‘The Author’s Apology for his Book’ Bunyan begins by saying that he did not consciously choose this approach; it just happened while he was writing something else (probably a book called The Heavenly Foot-Man). To put it in Romantic as well as Christian terms, he was inspired — though he, perhaps revealingly, describes it as a fall rather than an elevation:


And thus it was: I writing of the Way And Race of Saints in this our Gospel-Day, Fell suddenly into an Allegory About their Journey, and the way to Glory…



In trying to describe the moment of composition, Bunyan seems torn between being deferential to the (Puritanical?) criticism that he has just written something for his own amusement, ‘mine own self to gratify’, and trying to persuade his readers that, providentially, he has stumbled onto something special. By the time he reaches the conclusion he is far more assured: ‘This Book will make a Traveller of thee.’ In other words, Bunyan claims that his allegory about a pilgrimage will make its readers into pilgrims.

Allegory is particularly suited to religious writing. It springs from a sense that the world is not the whole case. On the contrary, there is a reality beyond this world, and this world is best interpreted as a sign system of spiritual truth. Protestantism began with a suspicion of allegory as a technique of reading the Bible; but Spenser’s The Faerie Queene and Bunyan’s The Pilgrim’s Progress and The Holy War rediscovered its potency. Thomas Luxon, who takes a sceptical view of Puritan theories of representation more generally, suggests that ‘allegory is a mode peculiarly suited to finessing the issue of the real, allowing Bunyan to substitute spiritual “experience” for reality’.23 There is a parallel to this in Gordon Teskey’s more general theory of allegory as a kind of poetic violence: ‘The greatest allegorical poets do not simply transform life into meaning. They exacerbate the antipathy of the living to the significant by exposing the violence entailed in transforming the other.’ This leads him to observe ‘the uncannily familiar characters of Bunyan, who seem to be being turned into writing by a force that bends all their actions to suit what they are called’.24 Allegory, from this sort of position, is an expression of ideological or theological violence that is needed to make sense and order of the world. We might add that it is the violence of judgement, the other side of Bunyan’s courage in the face of hostility and his own doubts; the conviction that there is a way to hell, even from the entrance to heaven, for those who do wrong or are wrong.

Allegory, then, is the principal mode of this narrative, but generically it is more complex. The journey as a whole is like a quest narrative, a heroic romance. Christian and Great-heart are often portrayed as combatants in armour. Their armour (like that of Spenser’s Red-Cross Knight) can be traced, in terms of its allegorical significance, to the picture of the Christian’s armour that Paul gives at the end of the Epistle to the Ephesians: ‘And take the helmet of salvation, and the sword of the Spirit, which is the word of God’ (6: 17) is just one example. The way they use the armour, in combat with giants and devils, owes more to Bunyan’s pre-conversion reading in popular prose romances like Bevis of Hampton and Richard Johnson’s Seven Champions of Christendom than to biblical combats.

However, whether Bunyan had any major sources for this work other than the Bible is unlikely. Long ago J. B. Wharey, one of Bunyan’s best editors, suggested a comparison with Deguileville’s Pèlerinage de l’homme, translated into verse by John Lydgate. There is no direct evidence that Bunyan read either the French (or that he knew how to read French, which seems extremely unlikely) or the English version. However, this does point to the way in which Bunyan picks up on a more general sense of life as pilgrimage which is as much a part of Catholic Christianity (which encouraged pilgrimages to particular holy places) as of Protestantism (which did not, and might be said to have internalized the idea of pilgrimage as a result). He was undoubtedly influenced by Foxe’s Acts and Monuments, which he seems to have read in prison. It gave him a view of Church history, and a means of understanding suffering and persecution, which pervades a number of episodes in The Pilgrim’s Progress, most notably in the trial and death of Faithful in Vanity Fair.25

Although, like most Puritans, Bunyan read the Bible through the eyes of St Paul, he draws widely on the Bible and also responds to the different literary qualities of the biblical books. The Pilgrim’s Progress shares with the Synoptic Gospels an informal, even laconic narrative style with a sharp satiric humour. The targets in both cases are hypocrisy, the vice to which religious people are most susceptible.

There have been numerous attempts to locate the sources for people and places in the allegory. While scholarly caution is needed, modern readers should remember that many prose fictions of the seventeenth century are undoubtedly romans-´-clef. There are a few figures in the allegory who might be tentatively linked to Bunyan’s contemporaries. Mr Worldly Wiseman, who misleads Christian early on in his pilgrimage, is often linked to the Bedfordshire clergyman Edward Fowler, criticized by Bunyan in his A Defence of the Doctrine of Justification by Faith (1672).26 Lord Hate-good, who condemns Christian and Faithful in Vanity Fair, has elements of Justice Keeling, or Kelyng, who examined Bunyan after his arrest. According to Bunyan’s account, Keeling threatened him with exile and even hanging, though most of their exchange in Grace Abounding is about the Book of Common Prayer. Keeling had been imprisoned from 1642 to 1660; he was then elected MP for Bedford in the Cavalier Parliament, where he was involved in the drafting of the 1662 Act of Uniformity. After Bunyan’s trial he was knighted, and became a Chief Justice of the King’s Bench. He had a reputation for bullying juries, fining and imprisoning those who did not deliver the verdicts he wanted. Hate-good has no need to bully the Vanity Fair jury; they are only too willing to condemn Christian and Faithful. Hate-good is a conflation of the kind of judicial persecution Bunyan himself experienced, and had read about in Foxe’s Acts and Monuments during his imprisonment. Evangelist occupies the same structural position in Christian’s conversion as John Gifford, the pastor of the Bedford church, did in Bunyan’s, but beyond that it is difficult to know, as so little about Gifford survives. In the second part, Valiant-for-truth may be an allusion to the Welsh preacher Vavasor Powell (1617—70). The evidence for a link between Bunyan and Powell is largely circumstantial. However, it is possible that Bunyan was one of those who completed Powell’s biblical concordance after his death. A memorial volume, The Life and Death of Vavasor Powell (1671), attributed to Edward Bagshaw, concludes with some acrostic poems, one of which begins ‘Valiant for Truth on Earth.’ The business of establishing precise connections between characters or topographical features from seventeenth-century Bedfordshire or London and those in Bunyan’s allegory is occasionally tantalizing, but by and large adds very little to our understanding of the allegory. What they might do is help us to understand that a text which has had an enormous readership across social classes, countries and times is rooted in personal acquaintance and pastoral experience, as well as in Bunyan’s intense, inward spiritual struggle.

THE TWO PARTS: BUNYAN, WOMEN AND THE CHURCH

If The Pilgrim’s Progress is a fictional reworking of some of the narrative and themes of Grace Abounding, the second part, published in 1684 (probably not until January, which would make it 1685 in New Style dating), is a more direct revisiting of the first part. There had been spurious sequels published before. In Bunyan’s mind, the first true sequel was The Life and Death of Mr Badman (1680), a dialogue between Wiseman and Attentive which charts the sins and downfall of the reprobate Badman. It was nowhere near as popular; indeed, one of its successes is that it makes an evil character so unambiguously unsympathetic. Of the surviving would-be sequels, the best known is that by the Baptist writer Thomas Sherman (T.S. on the title page). Although this makes no attempt to imitate Bunyan’s style, it does create some new characters in the vein of the first part. Sherman’s publisher John Dunton wrote two: The Pilgrim’s Guide from the Cradle to his Death-Bed (1684) and An Hue and Cry after Conscience: or The Pilgrim’s Progress by Candlelight in 1685. The preface to Bunyan’s second part attacks those ‘That counterfeit the Pilgrim’ and the condescension of those who deny Bunyan’s authorship of his masterwork, with its European reputation. So, in the pilgrimage of Christiana and her sons Bunyan is vindicating his authorship; he had already confronted those who said ‘The Pilgrim’s Progress is not mine’ in the Advertisement poem in The Holy War. He is also answering one of the questions Christian is asked in the first part: why did you leave your wife and children behind?

In the first part, as Neil Keeble so neatly puts it, ‘To be a Pilgrim is to be a man.’27 Not just that: ‘play the man’ is what the pilgrims have to do in the face of danger. There are no female pilgrims. However, not all the female figures in the first half are enemies or temptations. Indeed, it is Charity, one of the damsels of the House Beautiful, who quizzes Christian in some detail about his failure to convince his family to join him. However, she concludes that they have shown themselves ‘to be implacable to good’ (p. 56). Fortunately, they have second thoughts. The second part echoes the first, and they travel the same way and encounter many of the same places and figures of help and hindrance that Christian did. The differences illuminate both parts.

We have already noted the importance of the loneliness of Christian in the first part, which gradually changes with his two companions and the advice he receives from Evangelist and others. In the second part, Christiana has her four children, all boys, and Mercy, a genuine pilgrim companion from the beginning. They are conducted by Great-heart, and later by Valiant-for-truth as well. The party of pilgrims continues to expand. In other words, it is a Church pilgrimage, rather than an individual’s. Once Christiana and Mercy have been given into the care of Great-heart, they never want for timely advice; there is not the same tension of remembering and forgetting that is such a feature of the first part.

The pilgrimage of Christiana and Mercy foregrounds the feminine in a way that stays fairly strictly within Bunyan’s conventional views of the roles of the sexes. In Christian Behaviour (1663), for example, Bunyan stresses that wives should be subject to their husbands, though not their slaves.28 At the end of the section on ‘The Duty of Wives’, he reminds his readers that ‘the believing woman is a figure of the Church’ and therefore should ‘nourish and instruct her Children and Servants, as the Church’. Many commentators on the second part, especially those who take a more feminist approach, have stressed the double subordination of Christiana, to her husband and to her ‘Conductor’, Great-heart. That subordination is not to be denied. However, it is out of that version of what the feminine represents that the narrative springs. To begin with, perhaps it is the figure of Eve, the disobedient woman, that Christiana has to confront in herself. But from then on it is the figure of the Church that she is realizing in her journey. When Mercy catechizes Christiana’s children, she commends her for having instructed them so well in Christian doctrine. In the home, the mother is the teacher. If the dominant biblical metaphor for both parts is the Exodus, in the second part it is overlaid by a whole series of references to the Song of Songs, the Old Testament love song that is, in Christian tradition, allegorized as the love of Christ for his Church.

The female figures, with the young boys, are vulnerable. Early on they encounter the ill-favoured ones, hinting that they might be raped, and are rebuked for not asking for a (male) guide to accompany them. So they are given to Great-heart, an experienced conductor of pilgrims, who acts as guide, adviser and protector — the very essence of the Puritan pastor. The gendered division of roles comes out most clearly when they visit the site of Christian’s battle with Apollyon. This, it is emphasized, is where ‘Christian did here play the Man’ (p. 242) and so Great-heart has to meet the fiend as the manly protector of the pilgrims as well as the champion of Christ. Seeing there is such resistance, the devil flees. The second part’s exploration of the female pilgrimage inescapably brings into relief the specifically masculine role as well. There is a certain amount of macho confrontation, for example, when the men attack Doubting Castle; and Valiant-for-truth has a history of combat. However, the second part also accommodates much less muscular masculine Christianity in figures like Mr Fearing and Mr Ready-to-halt.

Why do Christiana and Mercy not have burdens on their backs? It is difficult to believe that Bunyan had gone soft on sin by 1684. It may be that Christiana’s early repentance, coupled with the fact that she doesn’t cry out ‘What shall I do?’ because she knows what she has to do from Christian’s example, means she does not set out with a burden. It may be that Bunyan is dealing with a possible ambivalence in the first part, that Christian is converted as he enters the wicket-gate, which represents Christ, but that he needs a separate experience of Christ’s cross. It may be that, as Margaret Olofson Thickstun asserts, Christiana’s femininity is her burden;29 but this raises more problems than it solves in analysing the development of her pilgrimage, because she is actually less error-prone than her heroic husband. She listens to the right kind of advice more often (and there is less of the wrong kind around).

RIGHT READING

Correct interpretation of the Bible, the material world and personal experience is essential to Bunyan’s spiritual practice, as it is to his principal characters — and indeed Puritan Christianity more generally. Right reading of his text by us, his readers, is as important as it is for Christian reading the book in his hand. As modern readers, we are (relatively) experts at understanding novelistic narrative, but that is not always the point, certainly not the whole point, in The Pilgrim’s Progress. Above and beyond the episodes themselves and the pilgrims’ developing understanding of them, Bunyan gives us several additional ways into the text.

First of all, there are the marginal notes, which have a variety of functions. Maxine Hancock helpfully summarizes them as ‘referring, indexing, interpreting and applying’.30 They point us to the biblical references embedded in the text as quotations or allusions and so serve to tell us where we are in the text as we read or reread.

Then there are the poems (or songs) which burst out of the text at emotional moments, sometimes summarizing and commenting on what has gone before, but more often punctuating an episode with a personal reaction. They are not unusual in fiction of the period, though perhaps more characteristic of romance than religious fiction. One of the best of them, ‘Who would true valour see’, has become a popular hymn, more often sung with the revised opening of ‘He who would valiant be’; ironically in a way, because Bunyan’s own church did not sing hymns as part of public worship until some time after his death.

This hybrid quality to the text brings us to the question of the novel. The novel is, famously, not so much a genre as a meeting of genres, often in parodied form, and The Pilgrim’s Progress is not so much a novel as a dream vision, one which can be read as a late, if not final, example of that genre which provides many of the most significant religious narratives of the medieval period, such as Piers Plowman or The Dream of the Rood, though it is unlikely that Bunyan knew any of these. At the same time it looks forward to some of the newer forms of prose fiction emerging in Europe as a whole. One might say that the first of the English novelists proper, Daniel Defoe, drew much of his inspiration from the same Nonconformist culture as Bunyan; like him, he mixes the spiritual autobiography with popular romance forms, for example. But he is not driven by the same evangelical force as Bunyan, and the allegorical element almost disappears, partly as a result.

Read the criticism and discussion of Bunyan now, and during the last two centuries, and you will realize that Bunyan’s theology is an issue. Those who write about this book may be divided between those who embrace the literary qualities of the book because they coincide with their own evangelical Christian viewpoint, and those who recognize its qualities but are uneasy about Bunyan’s version of Christianity — or indeed any version of Christianity. Whatever your viewpoint, it is important to think about The Pilgrim’s Progress as a Christian book, and one that could be, indeed should be, read as a spiritual as much as a literary classic.

‘spiritual classic’ is a publisher’s term, intended to group together older texts into a ‘Library’ or a series imprint, but it is also a useful term to describe texts that have a life and a usefulness beyond their own time. ‘spirituality’ is more than a useful descriptor for texts and practices that help readers to live more godly, or less materialistic lives, who have a desire to go beyond an inherited faith or a conversion experience into something deeper. Most texts recognized as spiritual classics come from a very different wing of Christianity from Bunyan. They may be written by mystics, or monks, like Dame Julian of Norwich or St John of the Cross; often they describe a version of Christian living that demands the cloister or the hermitage to enact. But there are classics that arise from a real experience of an everyday world — Brother Lawrence practising the presence of God in his kitchen, or the young Augustine praying to God to make him chaste, but not yet.

Bunyan’s first spiritual classic, Grace Abounding to the Chief of Sinners, was written in prison, an enforced isolation from the world in one sense; but the fear that the persecution which put him there might send him to the gallows haunts the last pages. In the preface, addressed to his ‘dear children’ in the Bedford congregation, he exhorts them to remember the experience they first had of God in ordinary places: ‘Have you forgot the Close, the Milk-house, the Stable, the Barn, and the like, where God did visit your Soul?’31

For the modern literary critic, the ‘classic’ is a text that bears rereading. For previous generations, it meant the great works of Greek or Latin that had been the foundation of humanist education, and by association those works which had a similar authority. But if we ask, with Frank Kermode, ‘what happens when modern minds engage ancient texts’, or what a ‘view of literature that preserves our right of immediate access to the venerable works of the past’ might be, then the questions of authority and experience must rank very high. In an important discussion of the spiritual classic, David Tracy argues that our experiences of such expressions (he includes the Bible in this) can themselves be events that shape our lives; they have what he calls ‘the power of disclosure’. He contrasts this kind of power with the authoritarian tendency in religion. The religious classic (he cites the writing of St Teresa) insists that it is only relatively adequate as an account of God, or at least one’s experience of him. It is not the violent, over-confident approach of the religious authoritarian. Rather, Tracy argues, it ‘is a nonviolent appeal to our minds, hearts and imaginations, and through them to our will’.32

For Bunyan, the victim of persecution at a time when wars of religion in the West were not quite over, the question of religious violence is a difficult one. He is a victim, yes; and his characters experience violent opposition – think of Apollyon, or the martyrdom of Faithful in Vanity Fair. Bunyan’s imagination was formed by his reading of Foxe’s Acts and Monuments, where being faithful is virtually coterminous with being executed. The old cliche, that wayfaring means warfaring, is no joke. Bunyan came straight to the second part of The Pilgrim’s Progress from having finished The Holy War, and his heroes, Great-heart and Valiant-for-truth, are offensive as well as defensive warriors. They resist the devil Apollyon, but they also go out of their way to defeat Giant Despair, and knock down Doubting Castle.

At the same time, Bunyan is very tender towards the psychologically weak in the second part. If he is angry with those who persecute, either psychologically or physically, he protects and even admires those pilgrims who need crutches. Mr Ready-to-halt and Mr Fearing are important to the emotional and theological balance of the sequel. For one thing, if the men were all like Mr Valiant-for-truth, then there would be an even greater division in gender among the pilgrims than there is.

Violence in the pilgrims and those who stand in their way is one thing. But what about Bunyan’s God? As Paul Ricoeur so trenchantly puts it: ‘The connection between accusation and consolation is perhaps the most striking characteristic of religion. God threatens and protects. He is the ultimate danger and the ultimate protection.’33 One of the strengths of The Pilgrim’s Progress as a spiritual narrative is that it recognizes this. The opposition is Satanic; but the decree of reprobation is God’s. For Bunyan himself, the questions of authority and imagination are important for the justification of what he is doing; for those who respond to the spiritual imperatives of his book with anything other than rejection or condescension, they will also be important.

SUCCESS AND CRITICAL HISTORY

The early success of The Pilgrim’s Progress was reflected in the regular reprinting of the text (twelve editions in Bunyan’s lifetime) as well as a number of translations: a Dutch translation was published in 1682, a French translation was published in Amsterdam in 1685 and a Welsh translation in 1687. It continued to be reprinted, adapted and condensed throughout the eighteenth century. The Evangelical Revival adopted it; John Wesley made an abridged version for his Christian Library of 1753; John Newton annotated a 1789 edition with hymns as well as theological comment; and his friend William Cowper praised the ‘Ingenious dreamer, in whose well told tale/Sweet fiction and sweet truth alike prevail’ in his 1784 poem Tirocinium. Increasingly, too, its literary qualities began to be admired, even by those who did not share Bunyan’s theology. Boswell records Samuel Johnson’s admiration of its ‘great merit, both for invention, imagination, and the conduct of the story’ in April 1773.34 Of the Romantic poets and critics, we might have expected the Nonconformist Blake to find his fellow working-class visionary sympathetic, and he made twenty-eight water-colour illustrations of episodes in the first part. Most significant, though, is the Poet Laureate Robert Southey’s edition of The Pilgrim’s Progress, with a 100-page introduction which, in Walter Scott’s opinion, finally established Bunyan’s superiority over Spenser in allegory. With Hazlitt and Coleridge as well, the Romantic Bunyan is established. The great nineteenth-century novelists – Dickens, Thackeray, George Eliot, Charlotte Bronte, Hawthorne – openly allude to him and appropriate his phrases and techniques, though increasingly the view of Bunyan becomes that of the untutored genius, in spite of his theology. One imagines that Bunyan would not have approved of the ‘in spite of move. Huck Finn encountered the book thus: ‘There was some books too… One was “Pilgrim’s Progress”, about a man that left his family it didn’t say why. I read considerable in it now and then. The statements was interesting, but tough.’35 Well, actually it does say why, though ‘interesting, but tough’ is as good a description of the book as any.

As Bunyan enters the literary, and by no means Puritan, mainstream, so, during the same period, his great text becomes a missionary instrument, often the first book to be translated into tribal languages after the New Testament. Baptist missionaries in particular ensured that extracts from The Pilgrim’s Progress were translated into hundreds of languages, many of which were being written down for the first time. Many of these are now in the John Bunyan Museum in Bedford, whence, in a neat contemporary twist, copies were sent to asylum-seekers in detention near there recently. Nor should we assume that Bunyan was read simply as a call to conversion; the leader of the Taipingrebels in China in the 1850s and 1860s counted The Pilgrim’s Progress as one of his favourite books.

There is more on the history of this book’s illustrations and adaptations in the Note on the Text and Illustrations. It may be that Bunyan’s masterpiece may be following the fate of his Bible, less popular and less culturally and critically central than it used to be, but still embedded in the culture. Just the phrases – ‘the slough of despond’, ‘Vanity Fair’, ‘valiant for truth’ – still echo and linger. So, supremely, does the title. It may await a decent film adaptation, with a CGI Apollyon, as I write this introduction; but its challenge, and its appeal for those who will take the imaginative journey, remains powerful.
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Note on the Text and Illustrations

What became known as the first part of The Pilgrim’s Progress was first published in 1678. It went through a further ten editions in Bunyan’s lifetime, all of them published by Nathaniel Ponder. Each of these later editions bears the note on the title page, ‘with additions’. For the first three, this means substantial extra text. For example, the second edition introduces the episode with Mr Worldly Wiseman, and the third adds the long discussion between the pilgrims and By-ends. After that the additions are on a smaller scale — words and phrases are added, and in some cases subtracted, marginal notes and biblical references are added or varied, or corrected. Colloquial or dialect forms, particularly ‘a’ for ‘have’ are sometimes removed. The text of the first part, then, is in process throughout Bunyan’s life. It is not an unstable text, in the sense that editors and critics have used it of other early modern texts, particularly play-texts like Dr Faustus or King Lear. It is a cumulative text, though not one that puts on much weight, in the manner of Burton’s Anatomy of Melancholy. The second part, coming towards the end of Bunyan’s life (1684), produces far fewer variants. The scholarly editing of The Pilgrim’s Progress, at least since Roger Sharrock’s 1960 revision of J. B. Wharey’s Clarendon Press edition, has sought to make the first edition of 1678 the basis of the text, and to insert the additions from the editions they first appeared in. The justification for this, following the principles of the Greg—Bowers tradition of bibliography, is that it is most likely to preserve the author’s original intentions. The problem with it is that it produces an edition that never appeared in Bunyan’s own lifetime. Instead, I have decided to base my text on the last edition published in Bunyan’s lifetime, the tenth edition of the first part, and the second edition of the second part, both published in 1688. This has the advantage of preserving all the changes in the text and marginal notes that Bunyan may have overseen in a book for which he retained a proprietorial affection. I have checked this against the first, third, seventh and ninth editions to ensure that nothing significant is left out or changed. For a full account of the textual history of the two parts, the Introduction to the Oxford English Texts edition of 1960, by Roger Sharrock, revising the earlier work of J. B. Wharey, remains authoritative. Even so, I have come to different conclusions about the right text to use for an informed general reader, although that reader will not notice enormous differences.

We cannot know for certain what level of involvement Bunyan had with the revisions of his bestseller. He was certainly very protective of it, particularly against those who said, condescendingly, that he could not have written it, or who wrote spurious continuations — evidence for that is in the verse prefaces to the second part, and in The Holy War.

Should an editor modernize Bunyan’s text? There continue to be attempts to bring Bunyan’s text up to date by various means, from conservative changes in spelling and punctuation to wholesale rewriting of Bunyan’s English into a modern idiom. Warren Wiersbe and Judith Markham’s The New Pilgrim’s Progress (1989) veers between a gently modernized and reduced first paragraph to the substitution of ‘mentally deranged’ for ‘frenzy distemper’ in the second. Barry Horner’s ‘Accurate Revised Text’ substitutes ‘You’ for ‘Thou’ and, more conservatively, changes word-order. Most of these attempts stem from an identification of the religious, evangelical nature of Bunyan’s text, and the felt need of modernization to make his message accessible, if not always successfully. I am sympathetic to such ambitions (and suspect Bunyan would be, too), but they are not mine in this edition. In fact, the more I tried to modernize, the more I realized that even such things that are routinely changed in, say, Shakespeare editions — spelling, punctuation, italicization and capitalization — are sometimes part of Bunyan’s expressive repertoire. Bunyan’s punctuation is not ours, but it is quite a subtle instrument. As W. R. Owens has remarked, in his Oxford World’s Classics edition, it is a guide to reading, a sort of speech notation. ‘Hear it in your head’ would be the best advice to the reader who is troubled by the ‘incorrectness’ of it. Sometimes it feels a lot heavier than modern punctuation, at other times a lot lighter. We do not have any manuscripts of Bunyan’s works, apart from his entries in the church minute book, so we cannot be sure what is his own practice and what is his printer’s. Discussions of seventeenth-century printing often refer to Joseph Moxon’s Restoration guide for printers, which suggests that much of what we would call copy editing was done at the compositing stage. Here is the relevant extract:


… the carelessness of some good Authors, and the ignorance of other Authors, has forc’d Printers to introduce a Custom, which among them is look’d upon as a task and duty incumbent on the Compositer, viz. To discern and amend the bad Spelling and Pointing of his Copy, if it be English… (p. 192)



Moxon’s Mechanick Exercises on the Whole Art of Printing was published in Dublin in 1683/4, so there is some likelihood that Nathaniel Ponder would have followed similar rules. But how would they have been applied? Would the relatively uneducated Bunyan have been regarded as ignorant, with his copy obviously needing amending? Or would the performances of an experienced author, with more than twenty years of publication behind him, lead the compositor to defer to what he had in front of him? I have decided to stick with the original, even when Bunyan himself is inconsistent in such matters as punctuating dialogue; but I have added possessive apostrophes, which I think do help the modern reader without compromising Bunyan’s effects.

The italics sometimes seem quite arbitrary, but very often they serve to mark dialogue, or emphasis. They also often operate as quotation marks for dialogue. I have kept most of them, although they make some pages look unusual and daunting to a modern reader. In a few cases, where italics were used for extensive stretches for no discernible reason, they have been silently removed in the interests of readability.

Bunyan’s use of capital letters also looks odd to those who are not used to books from his period. By the mid-seventeenth century capitalizing some of the proper nouns in a sentence as well as names and initial letters of sentences (and sometimes clauses following a colon or semicolon) was general practice. In some cases the extra capital might indicate emphasis, but it seems to be arbitrary as often as deliberate. Modernizing might then be the obvious response – why put up a barrier? But this is an allegory, and capital letters are sometimes an invitation to view a particular object allegorically, a process an editor should not interfere with. What counts as part of an allegory and what is just a wall and no more, for example, should not be final for his readers.

Bunyan wrote in a period where there were few settled rules of spelling, and no authoritative dictionaries. Consequently some words are spelled in different ways, sometimes on the same page, and I have not sought to iron out the inconsistencies completely. I have conservatively modernized spelling in line with most editions of early modern texts aimed at ordinary readers as well as scholars. In the few instances where it materially affects our sense of the text, I have drawn attention to it in the notes. For example, when Bunyan writes of ‘humane learning’ he means ‘human’ in a pejorative sense; or when he puns on ‘travel’ and ‘travail’. Where Bunyan uses an obsolete form, such as ‘practick’ (meaning ‘practical’), I have kept the older word. I have not changed those instances where Bunyan appears to be grammatically incorrect.

Some features of the text, such as the asterisks and daggers which occasionally cue in the marginal notes, have been removed in the interests of a clear, readable text. So this is not a facsimile.

One final point of regularization. In the early editions of the second part, Christiana’s son Samuel is sometimes referred to as Simon. I have kept to Samuel throughout.

ILLUSTRATIONS

The Pilgrim’s Progress soon became an illustrated text. The ‘sleeping portrait’, engraved by Robert White, appeared as the frontispiece to the third edition, in 1679. Robert White was a distinguished book illustrator, particularly of author portraits. The pencil drawing on which the likeness of Bunyan is taken is in the British Museum. The background picture of the pilgrims and the cave with the lion establishes the iconographic tradition of the book, though there is no evidence that White had any further involvement with it, although his apprentices may have done.

From the sixth edition of the first part, and the very first edition of the second part, Ponder included a number of illustrations, with accompanying verses. A notice appears in the endpaper of the 1680 (fifth) edition:


The Pilgrims Progress having found good Acceptation among the People, to the carrying off the Fourth Impression, which had many Additions, more than any preceding: And the Publisher observing that many persons desired to have it illustrated with Pictures, hath endeavoured to gratifie them therein: And besides those that are ordinarily printed to this Fifth Impression, hath provided Thirteen Copper Cutts curiously Engraven for such as desire them.



Subsequent versions of the text include some or all of these illustrations as copper cuts or wood engravings, although many of the surviving versions have none because they may have been cut out for framing or pasting onto a wall. What should the editor and publisher do with these illustrations? The Clarendon edition of The Pilgrim’s Progress does not print them, though it gives all the information about them. The Clarendon Miscellaneous Works volume of the poems, edited by Graham Midgley, while printing all the other poems in The Pilgrim’s Progress, does not even mention the poems attached to the illustrations. My contention is that they are part of the book, even if it is an initiative of the publisher’s, as the advertisement indicates.

The case is even stronger for the second part, which has two woodcut illustrations in both editions published in Bunyan’s lifetime, as well as a revised version of the ‘sleeping portrait’.

Owens, who puts them in his edition, is right to assert that this is a part of the seventeenth-century reader’s experience of the text, but it is more than that. It is part of the apparatus by which the reading of the text is mediated. Two examples indicate how this works. The depiction of the martyrdom of Faithful at Vanity Fair thematically and visually recalls the woodcut illustrations in Foxe’s Acts and Monuments, an iconic English Protestant text that Bunyan knew well. In the second part, where the woodcuts were present from the first edition, the depiction of the death of Giant Despair significantly affects our interpretation of the episode in the text. In the text, Giant Despair is killed and his head severed by Great-heart, in an echo of David and Goliath. This leads to the demolition of Doubting Castle. In the first part, Christian has been imprisoned in the castle and escaped with the key of Promise. The text of the second part at least implies that doubting is over as far as the pilgrims are concerned. Is that permanence credible? The verse to the illustration of Despair’s head on a pole warns:


Tho doubting Castle be demolished, And the Gyant dispair hath lost his head, Sin can rebuild the Castle, make’t remaine, And make despair the Gyant live againe.



The pastoral theology is quite different; together the incident and its illustration capture the mixture of the ‘already’ and the ‘not yet’ that is Bunyan’s sense of the victory of Christ — one explored more fully in The Holy War, which he had composed between the two parts.

The illustrations for this edition for the first part come from the Lenox Library copy of the sixth edition, now in the New York Public Library. Apart from the woodcut of the martyrdom of Faithful, they appear to be copper cuts of Dutch origin. The illustrations for the second part come from the Bodleian Library’s copy of the second edition of 1687. These are cuts that were bound in with the printing, rather than separately printed, as with the copper cuts. It is possible that they were engraved by one of Robert White’s apprentices, like John Sturt, who made a number of engravings for later editions, including the famous quarto edition of 1728.

I am grateful to both libraries for permission to reprint, and for the skill of their staff in reproducing these fading and fragile treasures.
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The Author’s Apology1 for his BOOK

When at the first I took my Pen in hand Thus for to write; I did not understand, That I at all should make a little Book In such a Mode: Nay, I had undertook To make another; which when almost done, Before I was aware, I this begun;

And thus it was: I writing of the Way And Race of Saints in this our Gospel-Day,2 Fell suddenly into an Allegory About their Journey, and the way to Glory, In more than Twenty things, which I set down: This done, I twenty more had in my Crown; And they again began to multiply, Like sparks that from the coals of fire do fly: Nay then, thought I, if that you breed so fast, I’ll put you by your selves, lest you at last Should prove ad infinitum, and eat out The Book that I already am about. Well, so I did; but yet I did not think To show to all the World my Pen and Ink In such a mode, I only thought to make I knew not what: Nor did I undertake Thereby to please my Neighbour; no not I, I did it mine own self to Gratify.

Neither did I but vacant seasons spend In this my Scribble; Nor did I intend But to divert my self in doing this, From worser thoughts, which make me do amiss.

Thus I set Pen to Paper with delight, And quickly had my thoughts in black and white. For having now my Method by the end, Still as I pull’d,3 it came; and so I pen’d It down; until it came at last to be For length and breadth the bigness which you see.

Well, when I had thus put my ends together, I show’d them others, that I might see whether They would condemn them, or them justify: And some said, let them live; some let them die: Some said, John, Print it; others said, not so: Some said it might do good; others said, no.

Now was I in a strait; and did not see Which was the best thing to be done by me: At last I thought, since you are thus divided, I print it will, and so the case decided.

For, Thought I, some I see would have it done, Though others in that Channel do not run: To prove then who advised for the best, Thus I thought fit to put it to the Test.

I further thought, if now I did deny Those that would have it, thus to gratify; I did not know, but hinder them I might Of that which would to them be great delight. For those which were not for its coming forth; I said to them, Offend you I am loth: Yet since your Brethren pleased with it be, Forbear to judge, till you do further see.

If that thou wilt not read, let it alone. Some love the Meat, some love to pick the Bone, Yea that I might them better moderate I did too with them thus Expostulate.

May I not write in such as style as this? In such a Method too, and yet not miss My end, thy good? Why may it not be done? Dark clouds bring waters, when the bright bring

  none:4

Yea, dark or bright, if they their Silver drops Cause to descend, the earth, by yielding Crops, Gives praise to both, and carpeth not at either, But treasures up the Fruit they yield together; Yea, so commixes both, that in her Fruit None can distinguish this from that; they suit Her well when hungry: But if she be full, She spews out both, and makes their blessings null.

You see the ways the Fisherman doth take To catch the Fish; what Engines doth he make? Behold! How he engageth all his wits; Also his snares, lines, angles, hooks, and nets: Yet Fish there be, that neither Hook nor Line, Nor Snare, nor Net, nor Engine can make thine: They must be grop’d for, and be tickled too, Or they will not be catched, what e’er you do.

How does the Fowler seek to catch his game By divers means, all which one cannot name? His gun, his nets, his lime-twigs, light and bell: He creeps, he goes, he stands; yea who can tell Of all his postures?5 Yet there’s none of these Will make him Master of what Fowls he please. Yea, he must Pipe and Whistle to catch this, Yet if he does so, that Bird he will miss. If that a Pearl may in a Toad’s-head dwell,6 And may be found too in an Oyster-shell; If things that promise nothing, do contain What better is than Gold; who will disdain, That have an inkling of it, there to look, That they may find it? Now my little Book (Though void of all these paintings that may make It with this or the other man to take) Is not without those things that do excel What do in brave, but empty Notions dwell.

Well, yet I am not fully satisfied That this your Book will stand, when soundly tried.

Why what’s the matter? It is dark, what though? But it is feigned: What of that? I trow, Some men with feigned words, as dark as mine, Make truth to spangle, and its Rays to shine. But they want solidness: speak man thy mind: They drown’d the weak. Metaphors make us blind.

Solidity, indeed becomes the Pen Of him that writeth things Divine to Men: But must I needs want solidness, because By Metaphors I speak? Were not God’s Laws His Gospel-Laws, in olden times held forth By Types, Shadows and Metaphors?7 Yet loth Will any sober Man be to find fault With them, lest he be found for to assault The highest Wisdom: No, he rather stoops, And seeks to find out what by Pins and Loops, By Calves, and Sheep, by Heifers, and by Rams; By Birds and Herbs, and by the blood of Lambs, God speaketh to him; and happy is he That finds the Light and Grace that in them be.8

Be not too forward therefore to conclude, That I want solidness; that I am rude: All things solid in Show, not solid be; All things in Parables despise not we, Lest things most hurtful lightly we receive; And things that good are, of our Souls bereave.

My dark and cloudy words, they do but hold The truth, as Cabinets enclose the Gold.

The Prophets used much by Metaphors To set forth Truth; Yea, who so considers Christ his Apostles too, shall plainly see, That Truths, to this day, in such Mantles be.

Am I afraid to say that Holy Writ, Which for its Style and Praise puts down all wit, Is everywhere so full of all these things, (Dark figures, Allegories) yet there springs From that same Book, that lustre, and those rays Of light, that turns our darkest nights to days.

Come let my Carper, to his Life now look, And find there darker Lines than in my Book, He findeth any: Yea, and let him know, That in his best things there are worse lines too.

May we but stand before Impartial Men, To his poor One, I dare adventure Ten, That they will take my meaning in these lines, Far better than his lies in Silver Shrines. Some Truth, although in Swadling-clouts, I find, Reforms the Judgement, rectifies the Mind; Pleases the Understanding, makes the Will Submit: The Memory too it doth fill With what doth our Imaginations please; Likewise, it tends our Troubles to appease.

Sound words I know Timothy is to use,9 And old Wives’ Fables he is to refuse; But yet grave Paul him no where did forbid The use of Parables: in which lay hid That gold, those pearls, and precious stones that

  were

Worth digging for, and that with greatest care.

Let me add one word more, O Man of God: Art thou offended? Dost thou wish I had Put forth my Matter in another dress, Or that I had in things been more express? To those that are my betters, (as is fit) Three things let me propound, then I submit.

I. I find not that I am denied the use Of this my Method, so I none abuse. Put on the Words, Things, Readers, or be rude In handling Figure or Similitude, In application; but all that I may, Seek the advance of Truth, this or that way: Denied, did I say? Nay, I have leave, (Examples too, and that from them that have God better pleased by their Words or Ways, Than any Man that breatheth nowadays) Thus to express my mind, thus to declare Things unto thee that Excellentest are.

2. I find that men (as high as Trees) will write Dialogue-wise;10 yet no man doth them slight, For writing so: Indeed if they abuse Truth, cursed be they, and the craft they use To that intent; but yet let Truth be free To make her Sallies upon Thee, and Me, Which way it pleases God: for who knows how, Better than he that taught us first to Plough, To Guide our Mind and Pens for his Design?11 And he makes base things usher in Divine.

3. I find that Holy Writ in many places, Hath semblance with this method, where the cases Do call for one thing, to set forth another; Use it I may then, and yet nothing smother Truth’s Golden Beams: Nay, by this method may Make it cast forth its Rays as light as day.

And now before I do put up my Pen, I’ll show the profit of my Book, and then Commit both thee and It unto that hand That pulls the strong down, and makes weak ones stand.

This Book it chalketh out before thine eyes The man that seeks the everlasting Prize: It shows you whence he comes, whither he goes; What he leaves undone: also what he does: It also shows you how he runs, and runs, Till he unto the Gate of Glory comes.

It shows too, who sets out for Life amain, As if the lasting Crown they would attain: Here also you may see the reason why They lose their Labour and like fools do die.

This Book will make a Traveller of thee; If by its Counsel thou wilt ruled be; It will direct thee to the Holy-Land, If thou wilt its directions understand: Yea, it will make the slothful active be The blind also delightful things to see. Art thou for something rare, and profitable? Wouldest thou see a Truth within a Fable? Art thou forgetful? Wouldest thou remember From New-year’s day to the last of December? Then read my fancies, they will stick like Burrs, And may be to the helpless Comforters.

This Book is writ in such a Dialect, As may the minds of listless Men affect: It seems a Novelty, and yet contains Nothing but sound and honest Gospel strains. Wouldst thou divert thy self from Melancholy? Wouldst thou be pleasant, yet be far from folly? Wouldst thou read Riddles, and their Explanation, Or else be drowned in thy Contemplation? Dost thou love picking-meat?12 Or wouldst thou see A Man i’th’Clouds,13 and hear him speak to thee? Wouldst thou be in a Dream, and yet not sleep? Or wouldst thou in a moment laugh and weep? Wouldst thou lose thy self, and catch no harm? And find thy self again without a charm? Wouldst read thy self, and read thou knowest not

  what,

And yet know whether thou art blest or not, By reading the same Lines? O then come hither, And lay my Book, thy Head, and Heart together.

JOHN BUNYAN
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