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Laurence Sterne's first published sermon, The Abuses of Conscience, appeared in 1751 as a six-penny pamphlet just three weeks after Sterne had preached it at the summer assizes in York. Apart from a few pointedly political pieces published in the York Courant and his election pamphlet, "Query Upon Query, Being an Answer to J. S.'s Letter Printed in the York Courant" (1741), this sermon was also Sterne's first publication. Eight years later, in 1759, as the success of the first two volumes of Tristram Shandy augmented Sterne's rise to fame as an author, the sermon appeared again with only a few minor changes as a text within the novel. Here, as it is read aloud by Trim in the secular forum of the Shandy drawing room, the sermon is continuously interrupted by the central cohort of the novel's male characters: Toby, Walter, and Dr. Slop. The Anglican sermon, which connects religion and morality, and rebukes the idea that either can rely on reason alone, can seem difficult to take seriously in the witty, highly intellectual context of Sterne's Tristram Shandy. For Carol Kay, "the sermon appears as play in the novel, but assures us that there are times and places for law as well as play" (225). Sterne's contemporary readers saw its inclusion, alternately, as evidence of Sterne's contestable standing as a preacher, and as a harbor of generic familiarity and piety in an otherwise bawdy novel. Horace Walpole praised the sermon discreetly, without associating it with the novel's humor: "The characters are tolerably kept up," writes Walpole of Tristram Shandy, "but the humor is forever attempted and missed. The best thing in it is a sermon" (qtd. in Howes, 56).

In 1766, well into the period in which Sterne's career as writer of fiction had overtaken his career as country pastor, The Abuses of Conscience was published a third time under Sterne's editorship in the fourth volume of Yorick's Sermons. Capitalizing on Tristram Shandy's success, Sterne took his literary character, Yorick, the pastor held responsible in Tristram Shandy for the authorship of The Abuses of Conscience, and made him the pretext for publishing the collection of his stock of sermons.1 In its second incarnation as moral text, the sermon, like many such collections circulating in Europe's eighteenth-century literary circles, was popular with the same readers who had applauded Tristram Shandy. This volume of sermons appeared with a subscription list of 693 including Diderot and Voltaire. The acclaim for Yorick's sermons was hardly to be distinguished from the celebrity that Sterne had won for himself as a writer of literature.

During the decade in which Sterne's Abuses of Conscience remained a pamphlet of little significance, Benjamin Franklin's Poor Richard's Almanac was one of the best-selling items in the colonial literary marketplace. Providing American readers with its annual blend of proverbs, recipes, and prophecy, Franklin's almanac sold over 10,000 copies annually at a time when the population of Philadelphia was less than 15,000 (Nash 195-96). Franklin's best-selling piece, known since 1780 as The Way to Wealth, was written in 1757 as the preface to the twenty-sixth and final edition of the almanac. The preface format was not new: the previous editions of the almanac had all included an address by Poor Richard to his "Courteous Reader," and had used this device to develop and maintain the character of Richard Saunders, arguably Franklin's finest, and certainly best-sustained, literary creation.2 Yet this final preface expanded the realm of the address to new proportions. While previous issues of the almanac had devoted only the first page to the introduction, in this issue the introduction extends to the second page, fills all available space on the right-hand pages devoted to covering the 12 months of the year, and warrants a final page that follows the month of December. The introduction was quickly republished in its own right, first by Franklin's nephew under the weighty but descriptive title Father Abraham's Speech To a great Number of People at a Vendue of Merchant-Goods; Introduced to the Publick by Poor Richard, a famous Pennsylvania Conjurer, and Almanack-Maker, but then in a succession of new editions, condensed versions, and translations. In the eighteenth century alone, The Way to Wealth was reprinted 145 times, including 36 in the colonies and 51 in England, and continued in the nineteenth century to outsell the Autobiography.3 Its content, given as the proverbial advice of Poor Richard, promotes the policy of thrift and hard work for which Franklin is still best remembered and has secured aphorisms such as "God helps them that help themselves," and "There are no Gains without Pains" their place in the American popular imagination.

Like Tristram Shandy, The Way to Wealth serves as a venue for the presentation of material that had appeared elsewhere. Taking the form of a speech given by Father Abraham, "a plain clean old Man, with white Locks" (7:340), Franklin's composition brings together a collection of aphorisms, culled, with the exception of two new ones that deal with the ideal brevity of words, from the previous 25 editions of the almanac.4 Franklin arranged this montage of economic advice in the summer, just prior to and during his second voyage to England, which he took as ambassador to the Pennsylvania assembly in their case against the proprietor, Thomas Penn. The general editors of Franklin's collected works suggest that in The Way to Wealth "one can recognize the skill with which Franklin wove his maxims together into a connected discourse, and appreciate the fun he had doing it while on his long voyage to England" (7:340).

This posture puts Franklin in the position, structurally akin to Sterne's, of revisiting his own writings at a distance of more than a decade of personal and historical change and sifting through his own words at a dramatically new moment in his own political career. Having invented Poor Richard for colonists who were not yet Americans and who openly enjoyed the benefits of imperial prosperity, Franklin reprinted a select harvest of aphorisms focusing on thrift and hard work at a time when the issue of how American money was spent was becoming an increasingly political issue.5 By 1760, when the sale of The Way to Wealth was at its height, the colonies were at the end of a period in which the consumption of foreign goods (in which Franklin himself partook) had radically increased and in which excessive consumption was now explosively linked with dependence on Britain.6 Although not as affected by changing political moods as Franklin's Autobiography, whose later parts are divided from its first by the event of Revolution, in its intertextuality The Way to Wealth registers the discontinuities of history.7 The same can be said of Sterne's anti-Catholic sermon, which had been composed in a time of Jacobite uprising in Britain and was published as the work of Yorick during a decade of relative stability for the monarchy, for the Anglican community, and for Sterne as an established literary celebrity. In 1750, Sterne preached the moderation of Anglican doctrine against the irrationality of Catholicism in his sermons, but when he inserts the Abuses of Conscience into his novel, its tones of serious antagonism are heard in a domestic scene where Tristram Shandy tackles a much more playful version of the Anglican-Catholic divide.

Franklin and Sterne's texts, then, make their reappearance across periods of historical and personal transformation in a way that directly affects how they are to be read. The political changes that both Sterne and Franklin had experienced since the 1740s and early 1750s make it significant that they elected to revisit earlier material in their mature work at the end of the decade. Underlying their shifts of tone is a more general question about the way each author conceives of language and its relationship to meaning in the first place. If it were important that these original texts be read right, why stage a reencounter with them in contexts that invite readers to revoke these first interpretations?

I want to answer this question by comparing how The Way to Wealth and Tristram Shandy present scenes of fictional characters auditing already published texts. While neither Franklin's aphorisms nor The Abuses of Conscience are enduring or universal in the sense we might expect of reissued and best-selling works, they reappear in contexts that tell us much about the principles underlying the eighteenth-century sense of what it means to write and, especially, to read, well. Franklin's aphorisms and Sterne's sermon depart from their original contexts and put into practice the logic of Franklin's insistence in pieces such as "On Literary Style," that good language cannot be pegged to the credentials of a speaker or the logic of a cause and that it must monitor and produce its own integrity. As Franklin and Sterne revive previously published material in the presence of their fictional publics, they make the contingency of reception an issue, activating uncertainty in words that have been, as Franklin would have it, "bound down in print" (1:328). The Way to Wealth and the sermon reading insist materially on the multiple meanings that even an established text is capable of generating, and on the active kinds of reception its perpetuity requires. As the form of the sermon and the aphorism intersect with their supporting narratives, they introduce dynamic and conversational models of discourse into their framing texts--and suggest the logic of reception to which their framing narratives are also vulnerable. The endurance of these best-selling works offers evidence of the political and generic dexterity Sterne and Franklin saw built into language while encouraging an eighteenth-century reader whose literary experience could absorb and refract multiple interpretations of a single text.

Tristram Shandy and The Way to Wealth introduce this question of how words are to be read by having the sermon and the aphorisms reappear in settings where their own reception is a problem. As words that have become distended, distorted, or opaque to their original meaning, these published texts reappear in contexts where their reception seems to pit the possibility of reading for pleasure against the original mood of the advice given in the almanac or the sermon. Walter Shandy, the most insistent member of the audience at Trim's sermon reading, experiences an impatience and curiosity about the sermon that would have been untoward in a congregation member seated in his pew. "But prithee Trim," he urges toward the end of the reading, before himself stepping in to read these last pages when Trim retires, overcome by tears, "make an end,--for I see thou hast but a leaf or two left" (1:161/ii.xvii). Walter's mistake, James Swearingen argues, is that when "he listens to Trim read Yorick's sermon, which should speak to him directly on the power of self-deception, his remarks show that his concern is with literary surfaces rather than with the meaning that informs them" (174). His willingness to be entertained by a text originally intended for moral instruction is borne out in his final verdict on the sermon: "'tis dramatic,--and there is something in that way of writing, when skillfully managed, which catches the attention" (1:165/ii.xvii). This mode of being entertained appears, at least momentarily, to override the possibility of reading the sermon didactically. In The Way to Wealth, a similar drift toward pleasure takes place as Poor Richard, the author of the almanac, encounters his own aphorisms being quoted as part of a speech given by Father Abraham at the market square, heard by an audience who takes them less as advice than as entertainment and relates them only promiscuously to the moral they ostensibly deliver. While Poor Richard wants to hear his own words as advice, Father Abraham's auditors are at least partly interested in them as rhetoric.

Critical commentary on The Way to Wealth and the sermon reading in Tristram Shandy shares the argument that Franklin and Sterne foresee the misuse of their own words as entertainment.8 If the possibility of not taking moral advice seriously is raised by Franklin, then it is, Grantland Rice has argued, because Franklin wants to point out the dangers of sedition and misreading accruing to published authors. Suggesting that The Way to Wealth reveals Franklin's anxiety about having his own words circulating in print, Rice claims that "the Father Abraham story reveals how an intractable traditional culture could continue to threaten Franklin's idea of a purely 'rational' print realm by merely appropriating and embodying such objectified discourse" (47). This picture of Franklin threatened by the contingencies of print can be compared to the argument, made first by Arthur Cash, that Tristram Shandy wants, despite appearances to the contrary, to uphold the doctrinal position expressed in The Abuses of Conscience. With few exceptions, modern scholarship has tended to look for ways in which Tristram Shandy explicates and upholds the sermon's original import.9 Wolfgang Iser has pointed to the way in which the sermon reading "caricatures assumed readers," and therefore reminds the real reader of the dangerous "denaturing of occurrences" that renders our knowledge fallible (66). In both Rice and Iser's accounts of these scenes, staging the pleasurable reception of potentially serious advice appears as an accusation to aberrant readers, and as proof of Sterne's, or Franklin's, desire to check the vagrancy of the intended meaning.

Reading either the sermon or The Way to Wealth in this way suggests that Sterne and Franklin, while conscious that their own words risk the status of sheer entertainment, see pleasure in "literary surfaces" having a tense or even antithetical relation to what real appreciation of their text would be: sermons turn up a second time as literature in order to reinforce their own status as sermons. Yet, while we know that Franklin, to take the less obvious example, actively worried about the uncoupling of literary quality from educational or moral improvement, his own version of an educative literary practice relied more on wit and double-meaning than on the straightforward delivery of advice. In accepting the charted, generic distinction between literary reading and more instrumental forms of writing, critics like Rice and Cash accept the terms of a binary that Franklin himself rejected. It is not that Franklin and Sterne have nothing at stake in revisiting these earlier pieces. I agree with Rice and Cash that these scenes of return are lessons in and about reading. But my argument differs from theirs in contending that these lessons undermine, rather than support, the literal interpretation of the original liturgical and economic advice presented. I believe that Franklin and Sterne recast the idea of good reading as a dynamic act, bringing into their own texts what Derek Attridge has described as the literary work's constitution, "not by an inviolable core but by the singular putting into play--while also testing and transforming--the set of shared codes and conventions that make up the institution of literature and the wider cultural formation of which it is a part" (246). In revisiting their own works, Sterne and Franklin play, I propose, with modes of literal understanding and entertainment, not to reprimand those who would read the "literary surfaces" of these serious texts, but to promote a model of reading that accommodates the contingency of language without reducing the reader to a state of disbelief.

***

Franklin described Poor Richard's Almanack's realm of advice-giving as one in which words should be "both entertaining and useful."10 In the Autobiography he describes Poor Richard practicing a particular art of "inculcation" that made use of, but also underscored, the almanac's popularity:

[O]bserving that it was generally read, scarce any Neighborhood in the Province being without it, I condsider'd it as a proper Vehicle for conveying Instruction among the common People, who bought scarce any other Books. I therefore filled all the little Spaces that ocurr'd between the Remarkable Days in the Calendar, with Proverbial Sentences, chiefly such as inculcated Industry and Frugality, as the Means of procuring Wealth and thereby securing Virtue, it being more difficult for a Man in Want to act always honestly as (to use here one of those Proverbs) it is hard for an empty sack to Stand upright.(397)

The Way to Wealth represents the readers who, Franklin observes here, routinely buy his almanac. A group of "common People" appears in the narrative and solicits from Father Abraham the words of instruction they had long been purchasing from Poor Richard. In contrast to the time-killing, pipe-smoking occupants of the Shandy parlor, who agree to hear the sermon on the premise that it has no partisan or political import, these are listeners whose predilection for entertainment does not prevent them from seriously seeking out advice on their private economy. Father Abraham speaks "in answer to the flowing questions. Pray, Father Abraham, what think you of the times? Won't these heavy Taxes quite ruin the Country? How shall we ever be able to pay them? What would you advise us to do?" (7:331). He replies, promising to give his advice "in short," and drawing extemporarily on his mental stock of Poor Richard's advice. While much of the advice Franklin had given in the almanac over the years was openly witty or anecdotal, Father Abraham's selection focuses on the aphorisms, advising thrift and frugality:

So what signifies wishing and hoping for better Times. We may make these Times better if we bestir ourselves. Industry need not wish, as Poor Richard says, and He that lives upon hope will die fasting. There are no Gains, without Pains; then Help Hands, for I have no Lands, or if I have, they are smartly taxed. And, as Poor Richard likewise observes, He that hath a Calling hath an Office of Profit and Honour; but then the Trade must be worked at, and the Calling well followed, or neither the Estate nor the Office, will enable us to pay out Taxes. If we are industrious we shall never starve; for, as Poor Richard says, At the working Man's House Hunger looks in, but dares not enter.(7:342)

The sober tone of address--in this passage, Father Abraham has even changed the more mischievous "farting" of the original almanac passage to "fasting"--seems not to deter Father Abraham's auditors. They "join'd in desiring him to speak his Mind," and "gather[ed] round him" (7:340), listeners who, as Franklin's assessment of Poor Richard's readers reminds us, were well adjusted to the habit of finding words "both entertaining and useful."

The main indication that entertainment has a role to play in the dynamic of the speech comes at the end of the piece. Here, the market finally opens and claims the attention of the crowd. It now appears that Poor Richard's auditors have, all along, only been waiting to shop:

[T]he old man ended his Harangue. The People heard it, and approved the Doctrine, and immediately practiced the contrary, just as if it had been a common Sermon; for the Vendue opened, and they began to buy extravagantly, notwithstanding all his Cautions and their own Fear of Taxes.(7:350)

This material agenda signifies a break in attention, and the call of the marketplace inverts much of the earnestness Franklin has initially attributed to the members of Father Abraham's audience. Their spirit of reckless consumption suggests the economic prosperity and thriving market economy in which most Philadelphians participated at the end of the 1750s. By the mid-eighteenth century, shopping constituted an important part of American identity, and the new world of consumer choice and the prosperity in Philadelphia during the period registers in Franklin's scene. But as it becomes clear that these listeners were held in the spirit of consumption rather than of frugality, a new explanation also emerges for the way in which they have listened so long to this "Harangue." The impression that they have been entertained by Father Abraham's performance, rather than by a direct interest in his advice, is underscored by the revaluation of the time in which they have sought his words as a waiting time, excessive to the temporal economy of the day's activities.

In describing a speech given by a member of the clergy and advising against expenditure at the threshold of the market, Franklin juxtaposes economic theory and consumer practice. The simplest irony here lies in Franklin's awareness that Poor Richard's Almanack belonged inside the marketplace it ostensibly scorns. He boasts in the Autobiography of it being "in such Demand that I reap'd considerable Profit from it, vending annually near ten Thousand" (397). As a best-selling item warning its auditors away from expenditure Poor Richard's Almanack suggests the capacity for reading against the grain that Franklin is anticipating in those reading, and buying, The Way to Wealth: advising his readers not to consume too much, he counts on them not to take this advice literally when it comes to buying the almanac. When Franklin celebrates the success he has in selling the Poor Richard's Almanack--an item that he printed, advertised, and distributed himself--he makes it clear that he expected at least some degree of entertainment value to accrue to his words and to support their profitable circulation. The crowd that enthusiastically hears Father Abraham's advice in favor of thrift before beginning to "buy extravagantly" responds with a will to actively, and even paradoxically, translate what they hear into a practice commensurate with the material evidence of the almanac's popularity. But this liberal spirit of interpretation is something that Franklin had reason to endorse in Father Abraham's audience, and in the readers of The Way to Wealth, on at least two more elaborate fronts.

First, encoded in the questions that Father Abraham is asked is the possibility that the accumulation of capital may not involve a simple prescription of frugality so much as an assertion of the right to spend money in American, rather than imperial, venues. In 1757, the taxes that Father Abraham's audience complains of are war taxes levied by Britain during the Anglo-French wars. Despite the generally harmonious Anglo-American relations at this time, the colonists were often reluctant to furnish the troops and money required by the British, and had profited from trade with the French. In this context, Father Abraham's injunction against expenditure has symbolic value and is as much about producing American money as it is about limiting personal excess. Franklin retrospectively describes the popularity of The Way to Wealth in Pennsylvania as having "discouraged useless Expense in foreign Superfluities" and led some to think "it had its share of Influence in producing that growing Plenty of Money which was observable for several years after its Publication" (1398). Long before throwing tea in the Boston harbor put the issue of consumption firmly on the political agenda, the colonial consumer was linking the question of foreign expenditure, and the discourse about taxes, to larger questions of independence. Whatever the original status of the aphorisms, Father Abraham's speech is unavoidably political, and the fact that the crowd refuses to take its injunctions against spending literally does not count straightforwardly against the avid shoppers, who may nevertheless understand its political import as an encouragement to spend liberally on domestic goods.

Second, Franklin condones the idea of a congregation of people prepared to actively, if not critically, interpret advice given by a member of the clergy. The ostensibly spontaneous (though obviously memorized and derivative) nature of Father Abraham's speech, given in an open-air setting, registers the enthusiastic spirit of the Puritan congregation and the Great Awakenings. But Poor Richard's charge that Father Abraham's audience responds to his speech "just as if it had been a common Sermon" checks this impression of piety with a reminder that the crowd and the preacher are capable of experiencing such involvement without serious commitment. This demonstrates Franklin's resistance to Puritan enthusiasm. His staged and secular version of sermonizing appeals to the critical spirit in which he advised his own readers to attend church and to receive advice, and would also have resonated with the real critical distance prosperous colonial communities were establishing to the Puritan clergy. The Great Awakenings took place against the background of declining Puritan faith, and the increasing popularity of published Enlightenment sermons, particularly Tillotson's, over those given by Congregational ministers.11 Despite its claim to be incited by the audience, and despite its invocation of the sermon form, Father Abraham's speech is not necessarily ensured of a positive reception, nor does Franklin assume this to be the case. The fact that words have to win authority in a dynamic and critical public forum is much more suggestive of the context of political and religious advicegiving Franklin observed and, more importantly, idealized.

In sum, while The Way to Wealth does not straightforwardly parody the advice it gives, it draws on political and religious models of argument that Franklin saw rewarding and encouraging critical public response. The setting in which Franklin stages the circulation of Poor Richard's advice is a critical one, where part of the pleasure of finding oneself a member of the public comes from registering the complexity of language that is witty, symbolic, and contentious, and of entering the marketplace once one has heard it. Through the figure of Father Abraham, Franklin identifies the skill of the itinerant minister in repeating sermons from memory but, as Jay Fliegelman suggests, he also implies that such "repetition turned speeches into scripts" (92). On this count, Poor Richard loses out on the experience of being part of the public that can recognize and enjoy repeated language as script. Hearing his own advice being given, he "resolve[s] to be the better for the Echo of it": "though I had at first determined to buy Stuff for a new Coat, I went away resolved to wear my old One a little longer" (7:350). Poor Richard's literal obedience to his own advice singles him out as oddly simple amongst his fellow members of the crowd and separates him from the other members of the audience.

***

Carol Kay is one of the few critics to read the appearance of the sermon in Tristram Shandy as evidence of Sterne's critical relation to its argument. For Kay, the originality of Tristram Shandy is that it allows Sterne "to approach the notion of the literary as a practice or realm that is autonomous, free from social intent or social influence" (205). She sees Sterne securing a space still uneasy before the mid-century--a space in which the airing of differences takes place, not in the realm of the didactic or political but in the "golden haze of English Liberalism" that she attributes to the Shandy parlor. It is into "this scene of time-killing leisure" that Kay imagines the sermon "drifting" (202) and taking up its place in a historically new, though closely defined, space of play:

As originally delivered by Sterne, this sermon figured in the anti-Catholic propaganda intended to consolidate the nation against the Jacobites, but in the context of Tristram Shandy this function is attenuated. In the novel the sermon merely suggests that the scene of play is limited. Some matters are crucial and subject to religious law interpreted by public regulation, rather than personal whimsy; but at the same time the contrast of the novel to the seriousness of the sermon defines a large space for play.(11)

Kay's argument is an important counterweight to Cash's argument that Sterne wants to uphold the sermon's moral integrity. It suggests that the play of interpretation, which Sterne engages in by juxtaposing an old text and a new context, constructively balances what can taken seriously against what can--and should--be rendered witty and subject to playful interpretation.

The appearance of The Abuses of Conscience in Tristram Shandy dramatizes an unoccupied audience's encounter with words as entertainment, distinct in this aspect from the way they would have appeared as religious advice. While, with The Way to Wealth, this defamiliarization involves a time bracketed out from the labor of everyday life, Tristram Shandy adds to the device of temporal disjuncture by imagining a spatial disjuncture connected with the reading of texts in a domestic setting. The Shandy brothers, Walter and Toby, sit in a parlor for most of the first and second volumes of the novel awaiting the arrival of Tristram, the narrator who is in the process of being born in the room overhead. In the course of this prolonged period of waiting, a series of conversations, disputes, naps, and visits take place, of which the sermon reading is only one example, which show missives from a more public and historically dynamic space (for instance, a sermon that has been preached elsewhere) transposed into the unprogressive and notoriously distorting time/space of the parlor. The fact that the reading itself more than triples the length of the original sermon by way of interjections, emotional outbreaks, and distraction represents Tristram Shandy as a novel in which actual events are forced into the eddies of a domestic dialogue and its many by-ways of interpretation.

The series of coincidences that takes the sermon into Tristram Shandy reinforces a climate of preoccupation and contingency in which words, for Sterne, often stray from meaning one thing to meaning something quite different. Toby has sent Corporal Trim to fetch his copy of Stevinus, hoping to find a picture in the book of Stevinus's sailing chariot. Stevinus arrives, however, too late to settle the case:

--You may take the book home again, Trim, said my uncle Toby, nodding to him.But pri'thee, corporal, quoth my father, drolling,--look first into it, and see if thou can'st spy aught of a sailing chariot in it.(1:137/ii.xv)

Responding with the capacity for taking words literally that characterizes Sterne's fascination with language, Trim shakes the book in search of the sailing chariot. What falls out, however, are the words of the sermon:

There is something fallen out, however, said Trim, an' please your Honour; but it is not a chariot, or any thing like one:--Prithee Corporal, said my father, smiling, what is it then?--I think, answered Trim, stooping to take it up,--'tis more like a sermon.(1:137/ii.xv)12
The ensuing reading of the sermon is prompted by disinterested curiosity. Although Trim has identified the genre of the text, its author and denomination remain unknown. A "smiling" and "drolling" Walter Shandy wants to hear it because he has "a strong propensity ... to look into things which cross [his] way" (1:137/ii.xv). Dr. Slop consents to this reading because he has no indication that the sermon will offend him as a Catholic; Toby, because he is amicable to almost any form of social intercourse.

The sermon's reception makes conspicuous Franklin's hint that words can be actively sought by an audience reluctant to take them too seriously. The difference is only that, rather than seeking Father Abraham's advice in a leisured time or space where idiosyncratic and imaginative diversion leads it astray, Franklin's auditors misread his thrifty advice in a time and space palpably subversive of its missive. Father Abraham's speech is not propounded in the parlor of domestic privilege and self-interest (although it is well worth imagining exactly what Toby and Walter might have done with such a text if it had drifted their way), but at the gates to a market about to open. The relationship between Father Abraham's advice and the way it is interpreted is, therefore, directly ironic in a way that the misreading of the sermon is not. The auditors to Trim's reading are able to engage with his performance because the piece of paper that has fallen out of Stevinus makes no ideological demands on them: it is not that its original content is subverted by the text's excursion in this direction, but that the whole idea of its having such a content at all becomes questionable. In Kay's words, "[T]he sermon functions not to prove the superior didactic force of the novel that surrounds it, but to work a peculiarly modern magic: to convert moral writing into literature" (211). This "conversion" involves as much a change to the reader as to the text. Sterne constructs for his reissued sermon a reader who is distinct in his or her disinterest and open hostility to being educated by a text from Franklin's reader, whose mood of interpretation arises more from a willingness to ride a text through various reversals of interest and layers of meaning than to see literature directly as a term of disinterest. The setting of the Shandy parlor allows us to imagine a private and relaxed space, where aesthetic disinterest becomes the alternative to the public demands of the anti-Catholic sermon, while Franklin imagines a critical public sphere, where an excess of time allows discourse to reverberate outside the strict temporal constraints of the household economy within which Poor Richard's aphorisms are normally read.

***

Sterne's and Franklin's listeners embody the spirit in which a sermon, or economic advice, might be pleasurably distended. These auditors are not, however, the only audiences Franklin and Sterne invoke in imagining the reception of their texts. The Way to Wealth and Tristram Shandy both introduce the ostensible author of the text being read or cited as a listener whose presence is inscribed in the work being written. The Way to Wealth begins with Poor Richard narrating the experience of hearing his own advice being passed on. The piece introduces Poor Richard's arrival at the speech as itself a coincidental encounter: "I stopt my Horse lately where a great Number of People were collected at a Vendue of Merchant Goods" (7:340). Poor Richard, for all that he remains the eighteenth-century paragon of frugality and the collector of useful advice, is at this Vendue, but is not one of the crowd who asks after advice or one of "the Company" who are "Conversing on the Badness of the Times" (7:340). Reining in his horse apparently at the outskirts of this crowd, Poor Richard is drawn and held by the pleasure of vicarious involvement, which comes from hearing his own words rehearsed while he remains invisible as their author.

The crowd's sense of interested pleasure differs from the attitude of disinterested pleasure that Poor Richard appears initially to have toward his own words. It is with "Pleasure" that he introduces his 1757 almanac: "I have heard that nothing gives an Author so great Pleasure, as to find his Works respectfully quoted by other learned Authors" (7:340). Though he has "seldom enjoyed" this pleasure in the past--as a character Richard Saunders normally assumes, rather, the posture of a reluctant author--he finds himself in its full sway as he listens to Father Abraham, and he relates hearing the speech as an experience of gratification: "Judge then," writes Poor Richard before handing over the stage to Father Abraham, "how much I must have been gratified by an Incident I am going to relate to you" (7:340). As if to confirm how gratifying it is to hear oneself quoted, Franklin added yet another level of audience to The Way to Wealth when he reported on his own response to its popularity in the third part of the Autobiography. Of Poor Richard's proverbs Franklin writes:

I assembled and form'd [them] into a connected Discourse prefix'd to the Almanack of 1757, as the Harangue of a wise old Man to the People attending an Auction. The bringing all these scatter'd Counsels thus into a Focus, enabled them to make a greater Impression. The piece being universally approved was copied in all Newspapers of the Continent, reprinted in Britain on a Broadside to be stuck up in Houses, two Translations were made of it in French, and a great Number bought by the Clergy and Gentry to distribute gratis among their poor Parishioners and Tenants.(397)

Franklin echoes Poor Richard's posture of mild surprise at the success of his own texts, reserving for himself a space from which he, like Poor Richard, ostensibly testifies to the experience of watching his words make their way in the world without connecting this pleasure to their moral import.

Sterne, too, was fascinated with the possibility of an author encountering his own work in public. As a narrator, Tristram continually ascribes responsibility to his pen, his heart, or his imagination for his words, making credible the idea that even an author might bump into something he has written as a novelty: "Ask my pen,--it governs me--I govern not it," he claims in protest at being asked to account for why something has been mentioned (2:500/vi.vi). The premise that his text is thoroughly out of his hands plays descant to his claim that he "is resolved never to read any book but my own, as long as I live" (2:661/viii.v). So thoroughly has he assured us of Tristram Shandy's autonomy, that he can assert his relation to it as reader. This celebration of literary estrangement lends credibility to Sterne's packaging his own sermons as the work of the fictional Pastor Yorick. In the novel, Tristram becomes editor and caretaker of the dead Yorick's work, discovering the moral value of these religious texts as they cross his path in their most accidental and spontaneous guise. While a suspension of disbelief is still required in order to imagine Sterne discovering his own compositions, his emphasis on creative inspiration as a force alien to the author helps render this posture genuine and positive.

As authors who wrote from within--or at least, just off to the side of--the respective traditions of Puritanism and Anglicanism, Franklin and Sterne each found support for this model of authorship in the religious view of words as a divine creation. In fact, responsibility for the texts they each wrote could be traced to traditional and secular sources, but the credo of inspiration was still largely religious. As an author of Anglican sermons, Sterne had to contend with the genuinely derivative nature of his compositions. Almost all of Sterne's sermons drew on arguments standardized by Swift or Butler, and The Abuses of Conscience is itself modeled on Swift's sermon On the Testimony of Conscience. In terms of his performance as a preacher, this was not necessarily a problem for Sterne--a certain lack of originality produced legitimacy for the tradition of Anglican sermons, where "textual forms ordained by the church hierarchy or produced by individual ministers promised a stable social order protected from the volatility of more immediate spiritual experience" (Gustafson 15). Some aspect of authorial estrangement came along with the idea that the individual author's role was to relay words of authority.

Rejecting the mediation of the scriptural canon, Puritan sermons drew more directly on the idea of divine inspiration. Yet they were also routinely composed according to strict guidelines laid down by convention, or found in the Puritan ministers' handbook, William Perkins's The Art of Prophecying (1592). Father Abraham's method of citation, in which he draws together already published material into an ostensibly spontaneous oral performance, testifies to the way in which Franklin observed sermons as blends of plagiarized and original ideas, which circulate between print and performance.13 Although Puritan sermons were usually memorized or delivered from notes, these sermons were often no more original than Father Abraham's speech. In general, then, Father Abraham's role as conduit for words that are not his own and Poor Richard's experience of these words as foreign are examples contiguous with the composition of the Puritan sermon.14 Franklin's choice of the aphorism as a unit of speech taps into what remained for most eighteenth-century readers a common and primarily religious idea: that knowledge could be, as Poor Richard claims his is, "the Gleanings ... of the Sense of all Ages and Nations" (7:350) rather than the creation of an individual author.15
Involving members of the clergy, Pastor Yorick and Father Abraham, in the delivery of their texts, Franklin and Sterne link up with Anglican and Protestant explanations for why a text might exceed the responsibility of its author. In the secular contexts of Tristram Shandy and The Way to Wealth, this link allows Franklin and Sterne to shore up the secular and creative version of authorial estrangement claimed by Tristram and Poor Richard. The religious model of inspiration, memorization, and oral performance becomes a way of presenting the distance that Sterne and Franklin claim from their own texts as a result of creative inspiration, and the process of publication. These are cases which exemplify McKeon's argument, that the objectification of discourse which takes place as modern words become print, and as print becomes an object available for sale and circulation, cannot be cleanly distinguished from the disavowals of authorship associated with a religious tradition of composition and with an oral model of circulation. McKeon speaks of the "historical conjunction of two antipathetic 'systems,' which imposed upon literary productions analogous demands that they be disowned or fetishized" (123). Arguing against the attribution to Puritanism alone of a hostility to human creation, McKeon stresses that this hostility is in fact at the heart of "empirical capitalist" thought itself, and that it is reconciled with the "modern cult of human creativity" in "the post-typographical notion that an idea does not really belong to you until you alienate it through publication" (121).

McKeon's willingness to conceive of the connections between a version of alienation that occurs with print, a creative version of authorship that is based on this distance, and a much older disavowal of creativity based on God's being the only legitimate author, helps in imagining The Way to Wealth and the sermon reading as cases where these claims converge. With Poor Richard, Yorick, and Tristram, Franklin and Sterne each go to great lengths to create characters whose experience of authorship combines humility verging on religious piety, the technical alienation of print, and the pleasure of the word's return as something that was never really the author's property. This network of fictional and real authors produces a structure through which words are relayed, responsibility disavowed, and authorship experienced in the moment of pleasurable recognition. Sterne and Franklin make an author's alienation from his work a sign both of the modern conditions of print authorship and of religious experience, a place where alienation and ownership conspire.16
Pastor Yorick most explicitly embodies the claim that it is possible to find pleasure as a reader of something one has written. Yorick is a zealous composer of sermons, and a literary scholar, but he is also the most alienated of all the characters in Tristram Shandy from his work of writing. Sterne presents him as a forgetful and modest character whose "carelessness of heart" and "invincible dislike and opposition ... to gravity" (1:28/i.xi) extend to his careless relationship to the documents he produces. The way in which The Abuses of Conscience has got into--and out of--Stevinus testifies to his spirit as an author:

It seems that Yorick, who was inquisitive after all kinds of knowledge, had borrowed Stevinus of my Uncle Toby, and had carelessly popp'd his sermon, as soon as he had made it, into the middle of Stevinus; and by an act of forgetfulness, to which he was ever subject, he had sent Stevinus home, and his sermon to keep him company.(1:166/ii.xvi)

Such oversights place Yorick loosely in relation to his sermon, which seems to make its own spontaneous transition into the public arena, but also to the very words that he speaks: "It was his misfortune all his life long to bear the imputation of saying and doing a thousand things of which ... his nature was incapable" (1:385/iv.xxvii). In this position, Yorick resembles Poor Richard as a somewhat unwitting gatherer and distributor--rather than author and inciter--of words. Because Yorick and Poor Richard never really own their creations, they illustrate at the level of narrative the larger turn by which Franklin and Sterne reapproach texts they have written as pleasantly unfamiliar objects.

***

At this point I want to stress that Rice's argument, that Franklin experiences the publication of his own words as a form of alienation, is highly problematic. According to Rice, Franklin's anxiety in The Way to Wealth stems from his perception that once language enters print it becomes objectified and subject to the control of the market, much in the terms of the Marxian commodity: "[B]ecause this objective 'print' reality both obscured and mystified the human activity which created it, authors were left passive with the sense that they were outside such an objective realm" (66). For Rice, Franklin's role as metanarrator of Father Abraham's speech is to clamp down on the misreading his text suffers in the minds of the marketgoers. His aphorisms' flight is portrayed only as a way to call them home to the protection of a stronger authorial presence, which is required if printed texts, in their potential for anonymity, are to be managed.

The process of objectification Rice describes is certainly applicable in one way to both the textual histories shown here. It is, for instance, significant that Sterne chose his only published sermon as the document that should drift into his novel: the agency he attributes to it as a text relates to his experience of its having had such a life as a pamphlet. But it should by now be clear that neither Poor Richard nor Pastor Yorick can easily be described as simply alienated from their earlier creations. What keeps Poor Richard enthralled throughout the speech is his position as invisible author and active recipient of the language he hears. Once he has finished reporting Father Abraham's speech, Poor Richard concludes:

The frequent Mention he made of me must have tired any one else, but my Vanity was wonderfully delighted with it, though I was conscious that not a tenth Part of the Wisdom was my own which he ascribed to me, but rather the Gleanings I had made of the Sense of all Ages and Nations.(7:350)

Like Franklin himself, who, as an elderly man, observes with ostensible surprise and modesty the fact that The Way to Wealth was "universally approved," "copied in all Newspapers of the Continent," and "reprinted in Britain on a Broadside to be stuck up in Houses," Poor Richard is comfortable with playing off his encounter with his own text between the confession of vanity and the denial of authorship. The latter--which Rice imagines as the distance of "alienation"--becomes the precondition of bringing him into legitimate and pleasurable contact with his own creation. In McKeon's terms, the conditions of empirical capitalism produce the conditions of creativity under which the alienability of print makes Poor Richard's (or Franklin's) words recognizable as his own. Poor Richard's assuming a back-seat position in relation to his own composition does not hinder him in this drama of representation. Here, Rice's understanding of alienation, which makes no distinction between what Marx conceives of as the more neutral, even constructive, process of objectification, and the process of alienation as it refers to the alienation of the worker from himself, becomes too general. For, in Franklin's case, the objectification of his own words (an objectification that can be explained as much in Protestant as in capitalist terms) becomes the precondition for his characteristically deferential brand of self-recognition as an author of print; what seems to alienate him as a worker is exactly what enables him to partake, at a time when consumption is emerging as a strong axis of colonial choice, as a consumer of his own advice.

If there is a negative form of objectification enacted in Poor Richard's encounter with his own texts, it is a problem registered in the fiction of temporal distance, which leaves him unable to experience his pleasure and his fidelity to the speech at the same time. The Way to Wealth and the sermon reading share the ideal of being able to read seriously and pleasurably at the same time, but in their own chronologies they explore this ideal through the comparatively less desirable separation of these modes by having words be first disowned and then rediscovered. In Sterne's case, The Abuses of Conscience reappears in Tristram's narrative to years after it was first published, a temporal lag that Tristram Shandy registers as the period in which Yorick's manuscript lay inside Stevinus. The effect of even an unpublished text's distance in time (for instance, the effect of discovering a diary or letter one had written long ago) helps license the author's involvement as disinterested reader, and both Sterne and Franklin use this historical trajectory to distinguish between the moral gravity of a text's first incarnation and the later moment of reading it in a state of disinterest and pleasure. Neither proposes, however, that such a chronological separation of these moods is necessary. In fact, Poor Richard's lapse into all-too-credulous reading at the end of The Way to Wealth suggests that he would have been better off to hold onto his sense of pleasure in hearing Father Abraham's advice.

Yorick is the best positive example of what it might look like to treat a text as rhetorically pleasurable while remaining true to its content. Yorick's legacy in Tristram Shandy is quite literally a textual one. As a writer of sermons, he has left behind at his death a sizable collection that is now in the keeping of the Shandy family. Tristram, being the only surviving member of this family, therefore owns these sermons, and is able to acquaint us with this collection and to draw The Abuses of Conscience out from it for the purposes of recreating the scene in which it is read aloud. He is also able to describe another sermon composed by Yorick for the funeral of Le Fever, the hero of Tristram Shandy's sentimental set-piece in which a young soldier is attended by Toby and Trim on his deathbed. This sermon, Tristram explains, is preserved in a state that testifies to Yorick's complex relationship to his own work:

The funeral sermon upon poor Le Fever, wrote out very fairly, as if from a hasty copy.--I take notice of it the more, because it seems to have been his favorite composition--It is upon morality; and is tied up length-ways and cross-ways with a yarn thrum, and then rolled up and twisted round with half a sheet of dirty blue paper which seems to have been once the cast cover of a general review, which to this day smells horribly of horse-drugs.--Whether these marks of humiliation were designed,--I something doubt;--because at the very end of the sermon, (and not at the beginning of it)--very different from his way of treating the rest, he had wrote--

 Bravo!

(2:515-16/vi.xi)

Yorick has clearly returned to his own work lovingly, not only to copy it out a second time but also to annotate it with signs of his enthusiasm. Sterne makes much of this "Bravo," excusing it as "more like a ritratto of the shadow of vanity than of VANITY herself" (2:516/vi.xi), and using it to illustrate the way in which Yorick's sermons become palimpsest to the various tenors of emotional engagement and rhetorical response that can come to bear on a single body of words. Yorick has read through his sermon on morality and in the process of reading been moved to comment on his words as if he were audience to their operatic feat of emotion. Yorick applies the musical terms lentamente, grave, adagio, moderato, and Con l'arco to his own work, and wraps his sermons in copies of the General Review, explicitly using the secular language of critical appreciation to appraise language written for the pulpit. Rather than debasing him as cleric, Yorick's "Bravo" reminds us that his integrity relies on the virtue of self-reflection. "It is as if," Tristram conjectures, Yorick "has snatched the occasion of unlacing himself with a few more frolicksome strokes at vice, than the straitness of the pulpit allowed" (2:517/vi.xi). These wayward strokes of his pen, though "they skirmish lightly and all out of order, are still auxiliaries on the side of virtue" (2:517/vi.xi).

Situating Yorick as a literary critic in this way, Sterne suggests a rebellious propriety that Yorick brings to his own productions as their first reader. If they slip, as Downey suggests Sterne's sermons come very close to doing, into the realm of entertainment, then it is Yorick who determinedly sends them on their way, reappearing barely a change of clothes away in his guise as opera-lover to meet them at the other side.17 In revisiting his sermons with the second wind of self-criticism, Yorick does not always produce the spontaneity of his self-congratulatory "Bravo." He is often deeply critical of his own tone:

[I]t was Yorick's custom ... on the first leaf of every sermon which he composed, to chronicle down the time place, and the occasion of it being preached: to this, he was ever want to add some short comment or stricture upon the sermon itself, seldom, indeed, much to its credit: For instance, This sermon upon the jewish dispensation--I don't like it at all; though I own there is a world of WATER-LANDISH knowledge in it, but 'tis all tritical, and most tritically put together.--This is but a flimsy kind of a composition; what was in my head when I made it?(2:515-16/vi.xi)

Whether Yorick reads his own sermons as successful or as "flimsy compositions," "tritically put together," he pursues a vein of literary appreciation which has little or nothing to say about their moral content.18 He can be compared in his approach to many of the readers and auditors populating Tristram Shandy and The Way to Wealth--for instance, to Walter with his concern for "literary surfaces rather than the meaning that informs them" or to Father Abraham's audience, who turns out to be more interested in shopping than obeying his advice about saving. As the author of the sermons, though, Yorick is in the special position of demonstrating that literary response can be suitable to serious composition. Given that his piety as a member of the clergy is not in question, his willingness to apply secular terms of criticism and praise to serious sermons becomes part of his sincerity. It is not bracketed out as a contradictory or temporally distinct mood of sedition from which he must return to sober contemplation of his advice. Yorick turns out, moreover, to be a good literary critic. The scheme by which he classifies his sermons as "so-so's" or "moderato's," for all its appearance of arbitrary and self-punitive judgment, has a consistency Tristram attests to: "the moderato's are five times better than the so-so's;--shew ten times more knowledge of the human heart;--have seventy times more wit and spirit in them" (2:514-15/vi.xi).

Poor Richard, who shares Yorick's pleasure in hearing his own words, never critcally comprehends his own work in this way. He moves, rather, between disjointed modes of understanding. Initially, he hears the speech with amusement, confessing to the "vanity" and "pleasure" commonly associated by eighteenth-century authors with the indulgence of publication. And then, as we have seen, he takes what he has heard more literally than any of Father Abraham's common auditors and leaves the market without buying the new material he had come for. Although, as author of the advice being given, he lends some credit to each way of receiving it, ultimately Poor Richard's move from being a casual passer-by who finds pleasure in the words spoken, to being the only one of the crowd with a singular reading of the advice given, fails to reconcile these extreme positions. This division gives rise to the idea that The Way to Wealth sets up rhetorical and serious reading as alternatives, allowing Franklin to approach the first as an aberration of the second. But in fact Poor Richard's two approaches to the speech are a bit like the equally unsatisfactory ways of reading Sterne ascribes to Walter and Trim as recipients of the sermon. Walter's argument that the sermon has no relation to fact and must be performed and judged as an exercise in oratory misses the point of its content: "Why, Trim, said my father, this is not a history,--'tis a sermon thou art reading;--pri'thee begin the sentence again." Yet Trim's state of emotional identification with the victims of the Catholic church, which overwhelms him as he reads the strongly anti-Catholic sermon, is too literal a response: "Behold this helpless victim delivered up to his tormentors,--his body so wasted with sorrow and confinement--(Oh! 'tis my brother, cried poor Trim in a most passionate exclamation, dropping the sermon upon the ground and clapping his hands together)" (1:162/ii.xvii).

If Franklin were concerned only with the liability of overrhetorical reading, Poor Richard's transformation, from rhetorical reader and alienated author, to serious recipient of advice, would be a positive development. His distance to his own words would decrease as he came closer to their literal meaning. This is not, however, what happens in The Way to Wealth, which remains as much a parody of Poor Richard's credulous approach to his own advice as it does of his vanity and pleasure in his reputation. Despite his authorship of the words, Poor Richard remains, of all the readers represented by Franklin, the least qualified to understand Father Abraham's speech, whose complexity eludes him at both of the irreconcilable moments of his own response to it. In contrast, Yorick, who uses the distancing apparatus of literary criticism, applying pages of the General Review literally to his sermons, stands out as an empowered owner of his own work. Embracing the estrangement that accrues to the author of the divinely or creatively inspired text, Yorick reclaims his words as the object of pleasure and critique across this aesthetic distance without compromising his fidelity to their original spirit.

Franklin is loath to attribute to Poor Richard--or, indeed, to any of his character narrators--the sophistication or propriety as authors that he reserved for himself. Unlike Sterne, who identified almost seamlessly with Yorick, Franklin does not attempt to reproduce the complexity of his own position at the level of Poor Richard's character. The ideal of author-reader that Yorick embodies is, however, more generally represented in The Way to Wealth. Franklin's public, his "common People," are, I have suggested, good rather than seditious readers of Father Abraham's speech. Their critical distance to the words, evidenced in their willingness to shop after hearing them, exonerates them from the kinds of uncritical enthusiasm practiced by Poor Richard himself and makes them constitutive members of the critical, literary public sphere that Franklin imagined for colonial America. Although this public does not author the words they read in the sense that Yorick authors his sermons, the marketgoers come close to being the public self that Franklin projected for himself as author: they are wholly defined by the situation at hand, but never entirely commensurate with it. The fact that the words the public hears and responds to are aphorisms rooted in common wisdom, suggests, too, that the words "gleaned" by Poor Richard are actually generated here in the space of the marketgoers. Franklin's public is clearly no more real than the fictional character, Yorick. The marketgoers invoke the real consumers and readers of Poor Richard's Almanack, but ultimately they project a kind of critical consciousness and capacity for sophisticated literary pleasure that Franklin actively cultivated in his readers. Both Yorick and this public involve fantasies of what it would mean to have work responsibly owned and critically read by the same author. The Way to Wealth and the sermon reading show that this fantasy is enabled, and not undermined, by print culture, by ideas of creative and divine inspiration, and by a text offering its reader--and its author--multiple interpretative possibilities.

Notes

1. The importance of Sterne's sermons remains hotly debated and it is unclear whether they would have been publishable at all, were it not for the success of Tristram Shandy. Downey argues for their importance in bringing the genre of the sermon into the realm of literature and finds evidence for this in the texts themselves. For Melvyn New, their editor, they remain typical Anglican sermons--typical in both their borrowings and their thematic standardization. It is clear, however, that the market for sermons in the eighteenth century was growing and that Sterne was keen to make use of this opportunity. For more information on how sermons were read in the eighteenth century, see Downey.

2. Sappenfield writes, "[T]he fact that Poor Richard, Philomath, was recognizable from year to year is Franklin's greatest achievement in characterization."

3. The bibliographic figures and details here are taken from the extensive introduction given by the editors of Franklin's Papers to The Way to Wealth (7:328).

4. The new aphorisms are "a Word to the Wise is enough" and "Many Words won't fill a Bushel" (7:340). Franklin has also made minor changes to many of the other aphorisms he uses. Details are given by the Yale editors (7:326-50).

5. Many of the aphorisms that Franklin does not recycle in his 1757 almanac refer explicitly to pleasure and gratification, for instance, "He that can take Rest is greater than he that can take Cities" or "An egg today is better than a Hen tomorrow." For this argument, see Larrabee.

6. Timothy Breen dates this shift of enthusiasm from 1750 when taxes caused them to "turn back the clock" on their spending of the past decade: "They claimed that they wanted to reverse the consumer tide, and in a series of increasingly successful boycotts against British manufacturers, they redefined the symbolic meaning of imported goods. In public discourse these items became politicized, badges of dependence" (499).

7. For an account of the way in which the Autobiography registers the event of the Revolution, which occurred between Franklin's writing of its first and second parts, see Christopher Looby's chapter on Franklin.

8. A notable exception, in the case of Franklin, is Harold Larrabee's 1957 essay that argues against the seriousness with which The Way to Wealth has been read in America: "[T]he unnumbered throngs who were influenced by The Way to Wealth and its reinforcing illustration, the Autobiography, were unaware that Franklin never intended in these books to write a philosophy of life for everyone. Father Abraham was talking about way to wealth for those at the bottom of the ladder, and not about the worth of wealth itself, or what ought to be done with it, much less about the perils of its pursuit. His approach was hypothetical. He was saying in substance, if what you want is to be 'healthy, wealthy, and wise' (as apparently you do), then my advice to you is 'early to bed, and early to rise'" (65).

9. In support of this observation, but also suggesting his own exception to it, New comments: "[M]odern scholarship, taking the sermon seriously (not to say gravely), has passed over the possibility that a nervous first novelist was simply padding out the material of his second volume" (100).

10. Franklin here restates the Horatian dictum, which says that the aim of the poet is either to benefit, to please, or to make his words do both. This principle shows up many times in Franklin's work, for instance, in his suggestion, when The New England Courant was temporarily reissued under his name, that the education of a community could take place through diversion: "The main Design of this Weekly Paper will be to entertain the Town with the most comical and diverting Incidents of Humane Life, which in so large a Place as Boston, will not fail of a universal Exemplification" (1:49).

11. See Fiering, for instance, who describes Whitfield's attempt to rid New England of the works of Tillotson.

12. For a different reading of this event, see Homer Obed Brown, who reads the performance of the sermon as connecting the novel's themes of loss and problems with repetition. Speaking of the life of the sermon as a text lost and reread at several levels, Brown writes: "This stress on repetitions of an outside text which is itself an event inside the text again sets in motion a certain play of opposition between outside and inside, between event and representation. Since an 'event' is precisely what cannot be repeated, this event is lost among its repetitions and representations. In the heterogeneity of its various situations and occasions, the primary definitiveness of any single 'context' is challenged" (732). Although I like Brown's reading, it lacks, I think, an emphasis on the way Sterne implicates his readers in this dynamic of loss and recovery.

13. As Sandra Gustafson has shown, the importance of the oral tradition for Puritan society extended far into the period when print discourse seems, according to many accounts of modernization, to have overtaken the spoken word in importance.

14. One of the characteristics of religious practice in colonial America, and certainly the one that lent it its greatest appeal during the Great Awakening of the 1740s, was its basis in long, seemingly spontaneous and inspired performances which combined oral performance with a print-mediated public consciousness. Itinerant ministers such as George Whitefield (about whom Franklin wrote in appreciative terms) drew enormous crowds in the early 1740s, delivering seemingly unrehearsed sermons in which events, such as a passing thunderstorm and the immediate setting, were deftly incorporated into written texts. See Stout.

15. On the question of how ownership of intellectual property emerges for authors in the eighteenth century, see Martha Woodmansee, who asserts that "at the outset of the eighteenth century it was not generally thought that the author of a poem or any other piece of writing possessed rights with regard to these products of his intellectual labor. Writing was considered a mere vehicle of received ideas that were already in the public domain, and, as such a vehicle, it too, by extension or analogy, was considered part of the public domain" (42).

16. McKeon's argument also offers an explanation for why Tristram's claim that the practice of "writing the first sentence--and trusting to Almighty God for the second," which ostensibly makes him "the most religious of compositors" (2:656/viii.ii), does confound the instances where Tristram outlandishly advertises his own--or Yorick's--work for sale, at one point incorporating into the fourth volume of Tristram Shandy mention that the next volume of Yorick's sermons is shortly to be published in London.

17. For the argument that Sterne's sermons are more literary than those of his contemporaries, see Downey's chapter on Sterne.

18. Sterne himself practiced this habit of annotating his sermons in a space of private entertainment and self-irony. A manuscript of Sterne's sermon, Our Conversation in Heaven, was lightheartedly written on by the author: "Made for All Saints and preach'd on the Day 1750 for the Dean.--Present: one Bellows Blower, three Singing Men, one Vicar and one Residentiary.--Memorandum: Dined with Duke Humphrey" (3:410). To dine with Duke Humphrey means to go without dinner--a phrase common in Elizabethan literature, said to be from the practice of the poor gentry, who beguiled the dinner hour by a promenade near the tomb of Humphrey, Duke of Gloucester, in Old Saint Paul's.
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