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WESLEY AND THE QUESTION OF TRUTH OR
SALVATION THROUGH OTHER RELIGIONS*

by Randy L. Maddox
In memoriam: Joseph Mayfieldl

In her 1974 presidential address to this society Mildred Bangs Wynkoop
called upon Wesley scholars to develop a truly hermeneutical approach.
She argued that thdl doo-common practice of using Wesley merely as a
scholastic authority (which she terme#®Vesley as gur) should be
transformed into an approach that draws upon an historically sensitive
reading of Wesley to deal with contemporary issues (a model teat sh
termed 3Vesley as mentd).2 A few years later Albert Outler issued much
the same plea in his address to the 1982 Oxford Institute of Methodist
Theological Studies. He suggested as a slogan for contemporary Wesleyan
theologians: Back to Wesley and hisoarces, and then forwasgith his
sense of heritage and openness to the future as one of our r®dels.

My interest in and study of Wesl&ytheology owes much to these two
forebears, and | have tried to follow their methodological advice in my own
explordions of a contemporary Wesleyan theology. To the degree that |
have been successful, | have found it to be a very fruitful approach. In
hopes of illustrating this fruitfulness, | have chosen to devote this study to a
correlation of Wesley and a contempgrassue.

The issue that | have selected to consider concerns the implications of the
Christian confession of Jesus as Lord and Savior for understand



ing the status of other world religions: Does this confession exclude the
possibility of any truth in ther religions? Does it restrict salvation to
Christians alone? What are its implications for the motives and methods of
crosscultural evangelization? Anyone familiar with contemporary
Christian theology knows that questions such as these are promirikeat in
discussion. That is one of my reasons for choosing this topic. The other
major reason is that | believe that Wesley offers a distinctive contribution to
this discussion, particularly to those in the Evangelical arena who typically
claim him as one aheir own.4

. CONTEMPORARY CHRISTIAN DEBATE CONCERNING
OTHER RELIGIONS It is a severe understatement to say that the there is
a lack of consensus in current discussion of Christighitglation to other
religions. In an influential recent survey Pauliter distinguished four
major contrasting positions.5 At one end of his spectrum is the
Conservative Evangelical Model which defends the exclusive normative
status of Christianity against all challenges. A slight modification of this is
the Mainline Protstant Model which allows for some revelation of God in
other religions but restricts its effect such that salvation is only possible in
Christianity. Still further along the spectrum is the Catholic Model, drawing
on postVatican Il. It allows that God mayork salvifically through other
religions, but always in conformity with the norm of Ch@stevelation.
Finally, Knitter identifies (and argues for) a Theocentric Model, which
limits the normativeness of Christ to the Christrafigionr-assuming that
other religions constitute authentic, independent avenues of salvation.

The Theocentric Model of Christianify relation to other religions has
found support beyond Knitter, most notably in the writings of John Hick.6
At the same time, its radical relatimshas troubled many in mainstream
Christianity, sparking sophisticated attempts to reaffirm CBrighiversal
normativeness without denying that truth is found in other religions.7 The
negative response to the proposals of Hick and Knitter has been even
greater among Evangelical missiologists and theologians.8 Significantly,
the issue that has emerged as central in this Evangelical discussion is the
fate of those who are never exposed to the Christian message.9 It would
appear that this specific issue pies to the most fundamental convictions

of one$ understanding of God (a point we will return to in our reading of
Wesley).

We in the Wesleyan traditions, of all people, surely recognize that several
considerations come into play when deciding issues ltkese



involved in the current debate over the relationship of Christianity to other
religions. For example, there should be: 1) exegetical consideration of the
relevant portions ofScripture; 2) phenomenological consideration of the
claimed similarites, differences, and benefits that humexigeriencen the
various world religions; and 3) rigorous philosophical analysis of the clarity
and cogency of the arguments present (i.e., the contributioeasbn).
Such considerations are amply representedecent publications on our
topic. By contrast, there is another level of consideration that has received
less attention than it warrantisat of tradition. What lessons about the
possible positions on our topic, and the implications of these positiams, ¢
we glean from the wisdom of previous Christian reflection and life? That is
the question which we hope to put to Wesley.

The very notion of turning to an eighteenth century figure with this
guestion might seem senseless. If one judged by the staradactians of
readings on Christianity and other religions, little of interest or help was
written on our topic prior to the twentieth century!10 However, while it
must be admitted that previous centuries of Christian theology did not
possess as detailed sympathetic a knowledge of the breadth of world
religions as ours, this does not mean that the relevant issues were not dealt
with in more limited contexts. More importantly, it does not mean that there
was a uniform attitude toward these issues throbghptior history of the
Church.

Indeed, the initial broader historical work that has been done suggests that
Christian interaction with and evaluation of other religions has gone
through three major phases.11 During the first three centuries of Christian
history there was significant interchange with Gr&mman mythology and
philosophy, including some positive readings (particularly by Greek
theologians) of certain philosophers as defenders of the Divine Truth
definitively revealed in Christ.12 Scatterexkamples of such positive
interaction carry over into the seventh century, umtih the emergence

and military spread of Islaithey are largely supplanted by conflict and
controversy. Commercial and other contacts with the Islamic world and
points furthe East began to increase significantly again in the sixteenth
century. The exposure to other religions gained through these contacts
helped to rekindle a diversity in theological evaluations of the availability
of some knowledge of God apart from the difie revelation of Christ.

This brief historical summary provides initial warrant for suggesting that
Wesley might have something to offer us concerning the issue of



Christianity$ relation to other religions. On the one hand, he had a
particular fomlness for many of the early Greek theologians who had
championed a more positive evaluationjpdgan wisdom.13 On the other
hand, he was an early beneficiary of the increasing interest in other
religions. To develop this latter point, it might be helpfal delineate
Wesley$ actual knowledge of and attitudes toward other religions, within
his historical context.

ll. EIGHTEENTH -CENTURY BRITISH KNOWLEDGE OF AND
ATTITUDES TO OTHER RELIGIONS Our consideration of Wesley in

this regard is benefited greatly Bavid Pailin$ recent survey of attitudes

to other religions in seventeerdind eighteenticentury England.14 Pailin
traces the growing awareness and comparative treatment of religions in
England beginning with Herbert of Cherb$§yDe Religione Gentilium
(1645). He shows that most eighteenémtury treatments had little reliable
information on religions other than Islam, ancient Judaism, and (to a lesser
extent) contemporary Judaism. As a result, most comparative studies
identified only four major religins: Christianity, Judaism, Mohametanism
(Islam), and Paganism.

This fourfold classification was specifically characteristic of those
discussions of other religions with which we have some reason to assume
that Wesley was familiawritings by Isaac Barmw, Richard Baxter, and
Edward Brerewood.15 If our assumption about WeS$leseading is
accurate, it is not surprising that Wesley also tended to organize religions in
these categories.16

Thus, Judaism was always included in any survey that Wesley made of
religions. We hasten to add, however, that Wesley (like his contemporaries)
demonstrated limited interest in or knowledge of contemporary Judaism.
Instead, most of his uses of the categoldew” were historical or
theological in intent designating eithepeeliminary dispensation of Gl
grace and revelation that Christ brought to completion, or a person who
obeys God out of fear rather than out of love.17 When Wesley did describe
contemporary Judaism, he tended to echo the negative evaluations that
Pailin has shown were common in his time.18 And yet, at least in his later
years, he refused to condemn Jews summarily, arguing that Christians
should leave their fate in the hands of God.19

In general, Islam received more focused (and, if possible, moretedsto
and hostile) treatment than Judaism in Christian evaluations from the
thirteenth century on.20 Two factors account for much of this -situa
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tion: the military clashes between the two faiths, and the ironic apologetic
method which transformed many tiie arguments used to defend the
superiority of Christianity over Judaism into comparisons of Islam versus
Christianity! The reactionary evaluations of Islam continued into Wédsley
immediate context.21 This being the case, it is hardly surprising that he
would include a recital of theébarbarities of Islamic practices and the
fabsurdities of the Quran in his collation of empirical evidence for the
reality of human depravity.22 Nor is it unexpected that he would react so
negatively to the attempt of Herde Boulainvillier to present Islam to the
West as a desirable alternative ¥apism’ and Christianity in general.23
Just how negative (and misinformed) Wesfegeneral impression of Islam
was is best seen in his judgment titohametans$ hardly differ from
heathens$ in their lack of revelation, religious sensitivity, and moral
concern.24 Precisely because of this negative evaluation, however, it is
striking that Wesle® late sermons should: 1) forbid a summary damnation
of Muslims, 2) praise the sieaty of their response to the limited
revelation they have received (in explicit contrast to the English Deists!),
and 3) argue that we have great reason to hope that some Muslims have
indeed come into experience of true religion through their sensitwity
God$§ inward voice.25 For Wesley, of course, suttne religion” would
qualify one for eternal salvation!

Wesley$ final category of religions was the heathens or pagans This was
an inclusive category for all who lacked exposure to &odnique
revehtion offered to Israel and in Christ. We have already noted that
Wesley at times was inclined to place Islam in this category. He
consistently included three other identifiable groups among the heathen.
The first of these groups includes the Gr&mman milosophical and
religious traditions with which early Christianity interacted. We$ey
comments on this group reflect the tension of the early Church on the one
hand he praised signs of true piety and virtue among some philosophers, on
the other hand hetressed their limitations and denounced much of their
popular mythology and religious practice.26

A second identifiable group of heathen in Weseyonsiderations
encompassed the tribal religions of Africa and North America. Most of his
comments on thigroup focus on Native Americans because he had some
direct experience with them. In his university years Wesley picked up a
romantic conception of theéhoble savagé as possessing a moral and
religious clarity free from the distorting sophistications amabitions of
advanced culture. His actual encounters with Native Americans soon dis
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abused him of this fanciful image.27 His immediate reaction was quite
stronghe reclassified their religion as demonic.28 Over time a nuanced
tension emerged in his conents on suchative religions. When
responding to romantic or deistic commendations of natural religion he
critiqued the supposed religious and moral purity of native groups.29 When
he turned his attention to the supposed moral superiority of Englisine;u
however, he often used comparisons with the morality and humanity of
native cultures to conclude that it would be preferableddonvert the
English into honest heatheri30 His most biting comments came when he
criticized supposedChristians, speifically for how they had mistreated
and enslaved these native peoples.31

A third possible group of heathens was constituted by the more developed
religions of India and China. There was very little information about
Buddhism available in Britain beforthe nineteenth century.32 Likewise,
the few accounts of China that were available to Wesley dealt only in broad
strokes with Chinese culture and were not very reliable even on these
topics, as he realized.33 By contrast, there were relatively more treéatmen
of Hinduism published in Britain in the latter half of the eighteenth
century.34 However, these publications also tended to be unreliable, mixing
elements of Buddhism and Zoroastrianism indiscriminately with Hindu
teaching. Wesle$ reflections on there such publication about which we
have any evidence that he read illustrates well such confusions.35 Actually,
we have more evidence of Weskyeading accounts of the British colonial
impact on India. Here again his sympathies came to lie with theenativ
population, as he became convinced that it was tloakked Christians who
were really acting like heathens!36

The final point that we would make concerning this is that, later, Wesley
again held out a significant hope that many of the heathen, of dikeir
variety, might have found a saving relationship with God by responding to
the light that they had received!37

[ll. WESLEY ON TRUTH AND SALVATION THROUGH OTHER
RELIGIONS

On reflection, the point that emerges most dramatically from the preceding
survey of Wesley§ comments on other religions is not the obvious
limitations and distortions of his knowledge. It is the element of positive
evaluation that is evident, especially in his later thought.

This element is particularly striking when viewed iaga his context.
Having surveyed the attitudes to other religions in We$lsgtting, David
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Pailin concluded that there were five major motivations for invoking
consideration of other religions in theological debates of the time: 1) as a
further mean of attacking other Christian groupg showing resemblances

to heathens; 2) to distinguish Christian evidence of its truth claims from
that of other religions (particularly Islam); 3) to show that there were no
credible rivals to Christianity among worlgligions; 4) to enhance the
readerd appreciation of the merits of Christianity and promote their
devotion to it; and 5) to gather evidence for or against currently debated
notions, particularly that ofgeneral revelation38 One can find traces of
eachof these agendas in Weslgyarious comments on other religions.
However, his dominant concern appears to focus increasingly on the latter
issue of the reality and implications of a generalyilable revelation of
God.39 If we are to gain a more sys&tim understanding of his view of
other religions, we would do well to start with this topic.

A. The Gracious Character of All RevelationThere has been an ongoing
debate in Wesley scholarship over whether Wesley believed that human
beings could have kndedge of God apart from Gdgldefinitive revelation

in Jesus Christ. We would suggest that this debate results more from an
inappropriate framing of the question than from ambiguities in Wesley. The
debate has typically been framed in terms of whether éyeaffirmed a
hatural revelationor a fatural theology40 Behind such designations is

the assumption that any universal knowledge of God available through
consideration of the world and human life would necessarilynagural
knowledgerather than Ygracious” knowledge.

It is not surprising that the question is frequently framed this way, because
the polarization of hature” and grace” has increasingly characterized
Western theology, becoming definitive of much of Protestantism.41 Thus,
when Wesleys read in a Protestant paradigm (as is most common), he is
forced toward one or the other of opposing alternatives: either he is
assumed to affirm that humans can have some knowledge of God apart
from grace, or he is read to deny the existence of anyfisgm knowledge
outside of definitive Christian revelation.

By contrast with later Western theology, many early Greek theologians
avoided such polarization. They made no absolute separation between
general and Christian” revelation. They sawoth as tased in Go®
grace, with Go® revelation in Christ establishing and completing divine
revelation in creation.42
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Wesley$ convictions about revelation appear to be more in line with such
early Greek perspectives than with late Western theology. Healme to
affirm that there is a basic knowledge of God universally available to those
who have not heard of Christ, while insisting that this knowledge is itself an
expression of Go§ gracious activity epitomized in the revelation of
Christ.43

To be sureWesley achieved this result in a different manner than was
typical of early Greek theologians. They usually assumed that there was a
continuing (weakened) influence of the gracecodation even after the

Fall. Through his distinctive wedding of total dapity with universal
Prevenient Grace, Wesley grounded the knowledge of God available to
those who have not heard of Christ in an initial expression of the grace of
restoration44

In other words, Wesley was convinced that no one had access to God apart
from the gracious restoration of divine sedfelation. However, he also
believed that this revelation was available in a continuum of progressively
more definitive expressions, beginning with a basic knowledge that was
universally available and reachingfahitive expression in Christ.45

B. Initial Universal Revelation

In keeping with his empiricist epistemological commitments, Wesley
denied that humans have an innate idea of God stamped on their souls. All
knowledge of God must come either through iefee from Go® works

or by direct sensation through outspiritual senses46 For initial
universallyavailable knowledge about God, the major source that Wesley
consistently identified was inference from Ggareation.47 Beyond this
constant, his preas convictions about the content and effectiveness of
God$% universal beginning sefévelation fluctuated somewhat. This
fluctuation was not arbitrary, but illustrates a pattern many scholars view as
characteristic of a broader integrative development @s/éy$ theological
convictions, a pattern distinguished by three main periods: #agly
Wesley (1733 38), the Imiddle Wesley (65-1738) and thedate Wesley
(1765-91).48

As we noted previously, the early Wesley romanticized the situation of
native oples. He assumed that they were innocent, humble, willing to
learn, and eager to do the will of God. He even claimed that one of his main
reasons for undertaking the mission to Georgia was to present his
understanding of the gospel to the Native Amescaior they would

immediately discern if his doctrines were authentic or not!49 We also saw
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that his actual encounters with Native Americans failed to live up to such
unrealistic expectations, leading to an initial reaction of characterizing all
religion of those who have no revelation of Christ as demonic.

Wesley$ disillusionment in Georgia coincided with his heightened
appreciation for the Protestant emphasis on distinctively Christian grace. As
a result, the period shortly following 1738 evidenced imost negative
evaluations of initial universal revelation. He did not deny it, but he saw it
as nearly empty. Consideration of G¥ccreation might convince us of
God $§ existencebut it could tell us nothing of Go$inature50

As time passed, Wesld&y estimation of the contribution of universal
revelation appears to have increased. In 1748 we find him suggesting that
God$ basic attributes of omnipresence, omnipotence, and wisdom can be
deduced from creation.51 By 1754 he included at least a vaguenassire

of the general lines of good and evil in the knowledge universally
available.52

This is not to say that Wesley now considered this initial universal
revelation to be selufficient. Indeed, in 1757 he wrote a lengthy polemic
against Bishop John Tayl$ deistic” claim that heathens have sufficient
knowledge and power to know God and obey @&odill. Given the
occasional nature of this piece, it is not surprising that it-soehedly
emphasized the limitations of universal revelation. However, evea he
Wesley did not deny that some knowledge was available to all, only that it
was not effective in producing virtuous (i.e., holy) lives.53

By the 1780s Wesley had nuanced even this assumption. He now claimed
that initial universal revelation enabled p&opo infer not only that there

was a powerful, wise, just, and merciful Creator, but also that there would
be a future state of punishment or reward for present actions. More
importantly, he suggested that God may have taught some heathens all the
essentls of true religion (i.e., holiness) by d@mward voice.54 That is,

he raised the possibility that Prevenient Grace might involve more than
simply strengthening our human faculties and testifying to us through
creation. It might also provide actual ottees to our3spiritual sense$55

With provisions such as this, some people would surely pursue virtuous
lives, and the late Wesley appeared willing to acknowledge some
attainment. However, he was quick to add that such cases would be less
pure and far les common than in the Christian dispensation. Moreover, he
was convinced that these persons would not haveasksarancethat is
available to Christians through the Spirit.56
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C. The Uniqueness of Definitive Christian Revelation

Wesley$ acknowledgmenof and understanding of the initial universal
revelation of God would have been largely acceptable to the emerging
deistic temper of his day. That is, until he raised the suggestion of direct
spiritual sensation! Here lies the crucial parting of the réadg/esley and
Deism (in both its rationalist and empiricist forms). Deists limited all
credible revelation to that either grounded in or conformable with general
human knowledge. Wesley, by contrast, assumed that the most definitive
and important knowledgof God was not universally available, nor derived
by mere inference. It must be obtained directly from God.57

Obviously, Wesley believed that this definitive revelation of God took
place in Christ and is found in Scripture What might not be so obvieus a
the major distinctive elements of the Christian world view which he
assumed could be known only through this revelation. He ultimately
reduced these to two: the free forgiveness of God evident in Christ and the
renewing power of God present in the HA@pirit.58 On reflection, these
two are inherently interrelated. One of Wesfeymost fundamental
convictions was that authentic Christian life flows out of love, and that
genuine human love can only existresponseto an awareness of G&d
pardoning loveto us. It is in Chris§ atoning work that the Divine
pardoning love is clearly assured to humanity and it is through the witness
of the Spirit that this love iSshed abroad in our heart®mpowering our
loving response.59 Herein lies the rationaleVidggsley$ assumption, noted
earlier, that Christians have available a greater potential of recovering
holiness of life than do those with only initial revelation.

D. The Possibility of ExtraChristian Salvation?

This brings us, of course, to the perenr@dlristian perplexity about how

God will deal with those who are never exposed to definitive Christian
revelation. It must be noted at the outset that Wesley rejected one possible
solution to this problem that has had advocates throughout the histogy of th
Churchnamely, the claim that God might provide another chance after
death for those who do not receive the full revelation in this life, so that
they might be made aware of it and respond (positively or negatively). He
specifically rejected the Roman @alic notion of limbo for Patriarchs

and other good mef60 He even opposed the idea that Christ descended
into Hell between His death and resurrection!61 In both cases his primary
concern seems to have been to avoid any weakening of the importance of
responding to the gospel in this life. 62
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Then how does Wesley believe that God will deal with the unevangelized?
Will they be saved? Given his understanding of salvation as recovered
holiness (not merely forgiveness), this issue had two dimensions for
Wesley. At its most abstract level, it was simply the question whether those
who lack definitive Christian revelation will be summarily excluded from
eternal blessing. At a more concrete level it was the question whether such
persons can or must develop eadt a degree of holiness in this life, which

is the Christian foretaste and condition of final salvation (for Wesley).

Wesley$ answer to the first question is fairly clear and apparently
consistent throughout his life. His conviction of the unfailingtige and
universal love of God made it impossible for him to believe that people
who lacked knowledge of Christ through no fault of their own (i.e.,
invincible ignorance) would be automatically excluded from heaven.63
Accordingly, he repeatedly prefacethims about the qualifications for
eternal salvation with an exemption from consideration of those who
received only initial revelation. He argued that Scripture gave no authority
for anyone to make definitive claims about them. Their fate must be left to
the mercy of God, who is the God of heathens as well as of Christians.64
This conviction took its most formal expression when he deleted the
Anglican Article XVIII (Of Obtaining Eternal Salvation Only by the
Name of Chrisf) from the Articles of Religiothat he sent to the American
Methodists.65

At times, Wesley ventured beyond this mere refusal to condemn those who
had available only initial universal revelation. When he did so, the second
dimension of the issuhe connection of present salvation (hebs, in
some degree) to future salvation came into play. Given his assumption that
God$ selfrevelation in Christ and the Spirit empowered humans to recover
a level of holiness unattainable through initial revelation, Weslagique
dilemma was why Godillowed some to be born in areas where the
development of requisite holiness was not possible (he rejected the
suggestion that it was punishment for -prestent disobedience).66 This
situation struck at the heart of Weskyheological concern, becaus&ad

of truly ¥esponsible gracecould neither summarily condemn such people
for lacking holiness nor indiscriminately affirm them all (i.e.,
universalism), thereby denying them the freedom to refuse divine grace.67

The late Wesley (with his more posgivestimate of initial revelation)
turned to another solution for this problem that had recommended
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itself to many Christians before him: God will judge the heathens with
some discrimination after all; not directly in terms of their appropriation or
rejection of Christ, but in terms of how they respond to the gracious
revelation (light) that they do receive.68 This assumes, of course, that some
degree of true spirituality or holiness can emerge in response t® God
gracious initial revelatiom possibiliy that the late Wesley was willing to
admit.69 To be sure, this holiness may fall short of Christian standards for
final salvation, but the lack would be supplied by divine indulgence.70

IV. CONCLUSIONS

We have covered a wide and varying terrain in gtigly. What general
conclusions might we draw to round it off?

Our first conclusion is fairly simple and should have been sufficiently
demonstrated by now: there is a stronger suggestion than has usually been
recognized in Wesle$ mature thought thaone of those who have never
heard of Christ may experience a degree of §pdesent saving power and
enter into Go@ eternal saving Presence.71

Of course while such salvation would be apart from explicit acquaintance
with Christ, Wesley would always maah that it too wasXhrough
Christ,” since any human response to God is possible only because of the
universal Prevenient Grace of God, which is rooted in the atoning work of
Christ.72 Likewise, Wesley was certainly not advocating universal
salvation; lilke all Divine grace, Prevenient Grace i%esponsible;
empowering but not overriding human accountability.73

It is also important to note that Wesley would not see this possibility of
salvation among the heathen as in any way lessening the urgencyrof thei
evangelization, much less suggesting that they are better left without the
added responsibility for definitive Christian revelation.74 For Wesley the
good news of Go§ pardoning love manifest in Christ does not add extra
contentto the task of obediencé brings a renewingowerfor the life of
obedience.

One thing that remains unclear is how Wesley would respond to persons of
other religious faiths who are presented with the message of Christ and
choose to remain in their original community. The mi&ly community

with which he would have experienced this firsthand was Judaism, and he
showed some ambivalence: sometimes condemning th@irdness of
heart,” sometimes arguing that we should leave them in $bends. One

gets the sense that he cannamagine the message of
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Christ being placed asidd,it has been presented tredyg., not drowned
out by the contradictory lives of the Christian community that bears the
message.

From what we have seen about We$egstimation of the situation tie
heathen, one might also draw some conclusions about appropriate means of
evangelization. In particular, Mark Royster seems correct in his claim that
Wesley$ doctrine of Prevenient Grace supports a positive valuation of the
agenda of inculturating oroatextualizing the Gospel in evangelism and
missions.75 If God is already graciously at work in a beginning sense in
one$§ existing cultural setting, then conversion to Christianity need not
require a comprehensive rejection of this culture. Rather, omddvib@gin

the demanding perennial task of cultural discernment, in light of the
definitive revelation of Christ.

The final conclusion that | would note is the most general, and the one that
| find most relevant for the current Christian debate over ther@and
status of other religions. Particularly in Evangelical circles, suggestions of
some truth existing in other religions, or of some possibility of salvation
among those who have never heard of Christ, are typically charged with a
lack of appreciatio for the indispensable role of divine grace in
salvation.76 But this cannot be said of Wesley. He quite clearly grounds all
salvation in Go@ grace. If he differs from other theologians who would
rule out any possibility of salvation among the heatheis,not in theneed

for grace, but in thenature of God$% grace.77 In other words, the
convictions that lead Wesley to suggest that a truly loving and just God
would judge the heathen in terms of their response to the light of initial
universal revelatiorare the same convictions that had led him earlier to
reject unconditional predestination.78
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Westminster, 1982). Note also the collection of essays in John Hick & Paul
Knitter, eds.,The Myth of Chstian UniquenesgMaryknoll, NY: Orbis,
1987).
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7Particularly to be recommended are: GavirffC@sta, Theology
andReligious Pluralisn{Oxford: Basil Blackwell, 1986); Gavin RLosta,
ed., Christian Uniqueness Reconsideredhe Myth of a Pluralistic
Theologyof Religions(Maryknoll, NY: Orbis, 1990); 5. Mark Heimls
Christ the Only Way®Valley Forge, PA: Judson Press, 1985); and several
essays idournal of Ecumenical Studi@gl.1(1987)152.

8Cf. Ralph R. Covell, SThe Christian Gospel and World
Religions:tbw Much Have American Evangelicals Changed?
International Bulletin of Missionary Research 1%991): 1217; and
Harold NetlandDissonant Voices: Religious Pluralism and the Question of
Truth (Grand Rapids, MI: Eerdmans, 1991).

9The typically negative Eangelical evaluation of the unevangelized
Is amply represented in Crockett and Sigountdspugh No Fault of Their
Own?. For some cautiously more positive evaluations, see esp. Norman
Anderson,Christianity and World Religions: The Challenge of Pluralism
(Downerg§ Grove, IL: Intervarsity, 1984), pp.1375; Christianity and
Other Faiths: An Evangelical Contribution to our MuRaith Society
(Exeter: Paternoster, 1983), pp-22Peter Cotterell iThe Unevangelized:
An Olive Branch From the Oppositioninternational Review of Mission
78 (1988): 1335; Millard Erickson, Hope for Those Who HavefhHeard?
Yes, But. . ., Evangelical Missions Quarterly1 (April 1975):12226; and
Evert D. Osburn,3Those Who Have Never Heard: Have They No Hdpe?
Journal of theEvangelical Theological Societ§2 (1989):36772. The
strongest current evangelical voices for gussibility of salvation among
the unevangelized are surely John San@éosOther Nameand Clark H.
Pinnock~f. SThe Finality of Jesus Christ in a World &eligions,” in
Christian Faith and Practice in the Modern Worldgs. Mark Noll and
David Wells (Grand Rapids, MI: Eerdmans, 1988), pp-@82°3Toward an
Evangelical Theology of ReligionJournal of the Evangelical Theological
Society33 (1990): 35%68; 3Acts 4:12No Other Name Under Heaveérnn
Crockett and Sigounto3hrough No Fault of Their Ownpp.10715; and
A Wideness in Gol Mercy(Grand Rapids, MI: Zondervan, 1992).

10Cf. Gwen C. Thomas, edittitudes Toward Other Religions: Some
Christian Inerpretations(New York: Harper & Row, 1969; reprint, Lanham,
MD: University Press of America, 1986); and John Hick and Brian
Hebblethwaite, eds.Christianity and Other Religions: Selected Readings
(Philadelphia: Fortress, 1980). The only selections tHabniks includes
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from prior to the twentieth century are by Herbert of Cherbury (4588)
and Friedrich Schleiermacher (176834). Hick and Hebblethwaite begin
with one of the last pieces of Ernst Troeltsch (1923).

11See esp. Gerhard Rosenkrabe; christliche Glaube angesichts
der Weltreligionen (Bern: Francke Verlag, 1967); and Anastasios
Giannoulatos (Yannoulatos)yYarious Christian Approaches to Other
Religions: A Historical Outling/Athens: Poreuthenetes, 1971). On early
writers-particularly Geek, see Richard P. C. Hansofllhe Christian
Attitude to Pagan Religionsjn Studies in Christian Antiquit¢Edinburgh:
T&T Clark, 1985), pp.144€29; Chrys SaldanhaDivine Pedagogy: A
Patristic view of NorChristian ReligiongRome: Editrice Libreria feneo
Salesiano, 1984); and James Sigount&3id Early Christians Believe
Pagan Religions Could Saveth Crockett and Sigountoshrough No
Fault of Their Own?pp.22941.

12As Hanson and Sigountos point out, the positive evaluations were
not of polythestic GreceRoman religions, but of monotheistic
philosophical critiques of the former. Such appeals were useful to the early
Christian apologists in answering popular attacks on Hiheism of
Christianity. At the same time, the apologists often hadtémsuggest that
the pagan philosophers hddorrowed’ their ideas from Moses! Given the
historical impossibility of this suggestion, later persons (like Wesley) who
also discerned elements of Christian truth in these philosophers developed
further an akrnative explanatiogeneral revelation.

130n this general point, see Randy L. Madddghn Wesley and
Eastern Orthodoxy: Influences, Convergences, and Differenéesury
Theological Journa#t5.2 (1990):2%3.

14Pailin, Attitudes to Other Religions: @parative Religion in
seventeenth and eighteenticentury England (Manchester: Manchester
University Press, 1984). For a somewhat related study, see Peter Harrison,
Religion” and the Religions in the English Enlightenment
(Cambridge:Cambridge Universityréss, 1990). Harriso% agenda is to
trace the emergence of a trufyecular study of religion in seventeenth
century England.

15Wesley was familiar with at least some of Barfpwermongcf.
Letter to 3John Smith [30 Dec. 1745], &sect; 1M orks,26:180). In these
sermons can be found this fefmld distinction: seeThe Works of Isaac
Barrow (New York: John Riker, 1845), 2:314, 5916. Richard Baxter is

22



frequently quoted by Wesley, thus he may have known the section in
Baxter§ The Reasons of thghristian Religion(abstracted in PailimQther
Religions, pp.154) which invokes this foufold division. Finally, Wesley
frequently referred to Edward Brerewo®dEnquiries Touching the
Diversity of Languages and Religions through the Chief Parts dfvibitd
(London, 1614) which made such a distinction in its Preface. For a few
references to Brerewood, see Sermon 6[Me General Spread of the
Gospel, &sect;1,Works, 2:485;Sermon 122 Causes of the Inefficacy of
Christianity,” &sect;3, Works, 4:87; The Doctrine of Original Sin, Pt. 1,
&sect;11.1,Works (Jackson), 9:208; andetter to the Right Reverend the
Lord Bishop ofGloucestgP6 Nov. 1762), &sect;11.9Vorks,11:508.

16The best example is Sermon 180n Faith, Works, 3:492501.

17E.g., Sermo 106, On Faith,” &sect;1.5, Works,3:495; and
Minutes(13 May 1746), Q. 11John Wesleyp.157.

18See the negative descriptions AnFarther Appeal to Men of
Reason and ReligionPt. Il, &sect;1.319 & &sect;111.1314, Works,
11:20413, 2613(note howeer that he also gives a negative description of
contemporary Christians in &sect;11, for his theme is the fallen nature of
all England). Cf. PallinQther Religionspp.6380.

19Sermon 106 (1788¥0n Faith,” &sect;1.6,Works,3:495.

20 Cf. Norman Daniellslam and the West: The Making of an Image
(Edinburgh: The University Press, 1960).

21Cf. Pailin,Other Religionspp.81104. See also the representative
extract from Isaac Barrow on pp.2@2

22The Doctrine of Original Sin, Pt. |, &sect;11.6, Workac{kon),
9:21516.

23The book in question is Henri de BoulainvillfeiThe Life of
Mahomet(trans. from the French; London, 1731). Wesley disparaged this
work by comparison to one by Humphrey Pridedlike True Nature of
Imposture Fully Displayed in theife of Mahomef{London, 1697]) which
had defended the superiority of Christianity,Journal (23 Nov. 1767),
Journal (Curnock) ,5:2423. Extracts of Boulainvillier and Prideaux can be
found in Pailin,Other Religions.

24Cf. Sermon 63,The General Spreadf the Gospel, &sect;3,
Works2:486; and Sermon 1080n Faith,” &sect;1.3,Works,3:494.
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25See Sermon 130 (1790Y0On Living Without God,; &sect;14,
Works, 4:174; and Sermon 106 (1788¥On Faith,” &sect;1.34, Works,
3:4945 (while perhaps not focugy on Islam, this passage uses a Muslim
as an example!). Wesld&y positive comments on Islam are noted (with
some surprise) in Thomas E. BrigdeThe Wesleys and Islam,
Proceedings of the Wesley Historical Sock{}1912):915.

26Compare (in chronolagpl order): Journal (11 Oct. 1745),
Works20:95; Journal (12 Aug. 1748),Works, 20:238; NT Notes,Acts
17:2830; The Doctrine of Original Sirt. |, &sect;1.12Works(Jackson),
9:202;Journal (12 Sept. 1776)ournal (Curnock), 6:128Journal (25June
1778), Journal (Curnock), 6:202: Sermon 703The Case of Reason
Impartially Considered, &sect;11.6,Works, 2:596; and Sermon 830n
Patience; &sect;3,Works,3:171.

27Compare his Letter to John Burton (10 Oct. 178&)rks,25:439;
with his interview ofsome Chickasaw Indians published in a Letter to
Editor of Gentlemar Magazine (20 July 1736), Works, 25:4646
(reprinted inJournal[20 July 1736J Works, 18:1657).

28E.g., Journal (9 July 1737),Works, 18:185; andJournal (2
Dec.1737), &sect;&sect;28, Works,18:2024. Cf. Ralph Randolph3John
Wesley and the American Indian: A Study in DisillusionméMgthodist
History 10.3 (1972): 311.

29E.g., Sermon 38%A Caution Against Bigotry, &sect;1.9,Works,
2:67; Sermon 6373The General Spread of th@ospel, &sect;2, Works,
2:486;Journal (18 Jan. 1773)Journal (Curnock), 5:497; andThoughts on
a Late Publication,Works(Jackson), 13:41113.

30E.g., Sermon 28%ermon on the Mount VIII, &sect;9, Works,
1:6167; and Journal(8 Feb. 1753)Works,20:445.

31See his Thoughts Upon Slaveryesp. &sect;lV.8, Works
(Jackson),11:599. Some hint of the same point in connection with Native
Americans can be found in Sermon 6% he Imperfection of Human
Knowledge, &sect;11.6 Works, 2:580.

32Cf. Philip C. Almond, The British Discovery of Buddhis(ew
York: Cambridge University Press, 1988).

33Cf. Thomas Brigden,3Wesley$ References to China and the
Chinese, Proceedings of the Wesley Historical Soc@{{1914): 13€8.

34Cf. Peter James Marshall, TBetish Discovery of Hinduism in
the Eighteenth Centur{Cambridge: University Press, 1970).
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35See his Letter to the Editor dfloyd§ Evening Post(28
Nov.1774),Letters(Telford), 6:11823. Wesley remarks here on a book by
a Mr. H that was %an exacttranslation of the Koran of Indostan, of the
Shastali of Bramah(l have not yet determined the exact book in question).
For some other examples of these typical confusions, see Faiher
Religions,pp. 48ff.

36Wesley$ impressions are based on heading of William Bolts,
Considerations of Indian Affair§ vols. (London, 1775). See his various
reflections inJournal (23 Feb. 1776)Journal (Curnock), 6:97Joumal (13
Nov. 1776), Journal (Curnock), 6:131; Sermon 613The Mystery of
Iniquity, ~ &sect;29-33, Works, 2:4688; and Sermon 693The Imperfection
of Human Knowledge, &sect;11.¥jorks, 2:5789.

37Sermon 106 (1788¥0n Faith,” &sect;1.4,Works,3:494.
38Pailin,Other Religionsp.13.

39Pailin would agree that this is Weskyocus, thouly he notes
mainly the negative dimensions of Wesfeycomments on general
revelation (cf.Other Religionspp.3335). We hope to show that there was
a much stronger positive role than Pailin recognizes.

40For strong denials of anatural theologyin Wesley, see Harald
Lindstrom, Wesley and SanctificationStockholm: Nya Bokférlags
Aktiebolaget, 1946), p.47; Collin Williamsphn Wesle$ Theology Today
(Nashville: Abingdon, 1960), pp.31 , 42; and Kenneth Collivgesley$
Platonic Conception of the Mak Law,” Wesleyan Theological Journal
21(1986): 11&28, 118. For counterarguments that there is indeed at least an
implicit “atural theology in Wesley, see H. D. McDonalddeas of
Revelation(London: Macmillan, 1959), p.253; Yoshio NoréWesley$
Theobgical Epistemology, The Cliff Review28 (1971):5976; and Melvin
Hendricks, 3John Wesley and Natural TheologyVesleyan Theological
Journal18.2 (1983):717.

41For an articulation (and defense) of this Protestant polarization,
see Bruce Demaresgenenl RevelationNGrand Rapids: Zondervan, 1982).
Actually, Calvin gives more place to general revelation than Demarest
admits, though later Calvinism downplayed this.

42Cf. SaldanhaDivine Pedagogyesp. pp.978, 151ff.

43The best evidence of Weslgydifference from typical Western
theology here is his abstract of Peter Bro§riéhe Procedure, Extent, and
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Limits of Human Understandingvhen Browne made a distinction between
knowledge that we have by our own faculties through the light of nature
and bhat additional knowledge communicated from God, Wesley added a
footnote that alldight of nature” so-called flows from Preventing Grace;
Survey, 5:185.

44For more detailed discussion of this point, see Randy L. Maddox,
Responsible Grace: John Wesferactical Theology Nashville, Tenn.:
Kingswood Books, 1994, chapter three.

45See especially Sermon 108®)n Faith,” &sect;&sect;23, Works,
3:4923. Here Wesley appropriates John Flet¢hetelineation of four
dispensationsof the grace of God, distinguisth by their progressively
greater degrees of revelation.

46The empiricist nature of Wesl§yepistemology and the role of
the piritual sensesin knowledge of God has been carefully studied in
Rex Matthews,Religion and Reason Joined: A Study in theedlogy of
John Wesley, (Harvard University Th.D. thesis, 1986).

47E.g., Sermon 69,The Imperfection of Human Knowledge,
&sect;1.4 Works, 2:571.

48For more on this, see Madda@ohn Wesleygsp. chapter two.
49See Letter to John Burton (10 Oct. 1738brks,25:439.

50E.g., A Farther Appeal to Men of Reason and Religién, Il
(1745),&sect;111.21Works,11:268.

51Sermon 10,3ermon on the Mount VI, &sect;111.7,Works,
1:581.

52NT NotesJohn 1:9, Rom. 1:379.

53The document in questionT$eDoctrine of Original Sin, Works
(Jackson), 9:19164. On this point, note especially Pt. I, &sect;13.2
(pp.20915); and Pt. Il, &sect;11.6 (p.267). See also the homiletical
distillation of this work in Sermon 44®0riginal Sin,” esp. &sect;11-3,
Works 2:177.

54Sermon 1060n Faith,” &sect;1.4,Works,3:494. He had earlier
(1754 suggested this possibility for tReise men mentioned in Matthew
and certain Old Testament figur®E[ NotesMatthew 2:1.

55See the discussion of the aspects of Prevef@eace in Maddox
John Wesleychapter seven.

56 On these claims, see Sermon 7ihe Case of Reason Impartial
Considered; 811.6 (on Socrates: virtue but lack of hopéjorks,2:5%;
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and Sermon 119, 3Walking by Sight and Walking by Faith,
&sect;&sect8-10, Works, 4:51-2; and 3Thoughts on a Late Publication,
&sect;3,Works(Jackson), 13:412.

57Note the methodological claim in his introduction (&sect;24) to
the compendium on natural philosophgoncerning God and Spirits... we
can neither depend on &on nor Experiment. Whatsoever [we] know, or
can know concerning them, must be drawn from the oracles of "God,
Suwey, 1:8 (also inWorks[Jackson], 13:487).

58Sermon85, VOn Working Out Our Own Salvation,88 1-2,
Works,3:199200.

59These points perrate Wesleyg works. For a few examples, see
Minutes (13 May 1746), Q. 6, John Wesley, p.160; The Character of a
Methodist, &sect; 13, Works, 9:39; An Earnest Appeal to Men of Reason
and Religion 861, Works, 11:70; A Farther Appeal to Men of Reason and
Reigion, Pt. I, 81.3-6, Works,11:1068; Sermon 10,The Witness of the
Spirit I,” Works, 1:274; and Sermon 123The Witness of Our Spirit,
&sect;15,Works1:309.

60A Roman Catechism, with a Reply Thereto, Q. 25, Works
(Jackson), 10:100. This work was rariginal to Wesley, but his reissue
endorses it and has specifically referred to it as defining his position, in
Journal (20 Dec. 1768)Journal (Curnock), 5:296.

61See the discussion in John Deschihgesley§ Christology: An
Interpretation(Dallas: Soutern Methodist University Press, 1960), pp51

62f. Sermon 115PDives and Lazarus&sect;111.12, Works,4:16-7.

63E.g., Letter to3John Smith; (25 June 1746), &sect;ANorks,
26:198; and Sermabb, On the Trinity,” &sect;18,Works,2:386.

64See specially, Minutes (25June 1744),John Wesleyp.137;
Sermon 91,0n Charity,” &sect;1.3,Works,3:2956; Sermon 1270n the
Wedding Garment; &sect; 17, Works, 4:147; and Sermon 1300n
Living Without (iod,” &sect;14,Works,4:174.

65A convenient cop of Article XV ** can be found in Thomas
Oden, Doctrinal Standards in the Wesleyan TraditigGrand Rapids:
Zondervan 1988), p.118. It had explicitly ruled out salvation based on a
response to thdight of nature’

66The clearest expression of this dmena is Sermon
91, 30n Charity,” 81.3, Works, 3:295. For the conjoined
denial of a preexistent cause,
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see Sermon 69The Imperfection of Human Knowledge&sect;111.12
Works,2:5823.

670n the notion of Wesle§ theologically orienting concern of
Yegponsible Grace,see MaddoxJohn Wesleyesp. chapter four.

68This solution was articulated by many of the early Greek father
(cf. Saldanha,Divine Pedagogy).t had also been defended by man,
Quakers and Anabaptists (against whom Anglican Article X¥Ht bea
framed!). Wesley was aware of the Quaker claim and accept&d._gjte
to a Parson Lately Joined with the People called Quak&@sFeb. 1748
&sect;6,Letters(Telford), 2:118. For Wesle$ own appeal to this criterion,
se 1arge Minutes, Q. 74 Works(Jackson), 8:336NT NotesActs 17:2~
and Sermon 9130n Charity,” &sect;1.3,Works,3:296.

69While the middle Wesley acknowledged some light of general rev
elation, he remained pessimistic about its effectivenessNEf.Noted
Romans 3:14). Pedps he was echoing the doubts of Richard Baxte
expressed in higMlore Reasons for the Christian Religiqisee The
Practical Works of the Rev. Richard Baxted. William Orme [London:
Dun can, 1830], 21 :569ff). The late Wesley is much more optimistic about
the possibility of heathens attaining a measure of true religion (cf. Sermon
106, On Faith,” &sect;1.4,Works,3:494). Possibly he is influenced by the
series of sermons of Isaac Barrow ofihe Doctrine of Universal
Redemption (see espWorks of Barrow?2:85-6, 97), which are most likely
the sermons referred to in Letter #ohn Smith (30 Dec. 1745) &sect;11,
Works,26:180.

70Cf.NT NotesActs 10:4.

71Actually, this topic has not been widely discussed by Wesley
scholars. For relevant discussionsrgaged by increasing affirmation of
salvation beyond Christ), see: Manfred MarquaRigxis und Prinzipien
de Sozialethik John Weslg¢zo~ttingen: Vandenhoeck & Ruprecht, 1977),
p. 112 ** fn69; Charles RogersThe Concept of Prevenient Grace in the
Thedogy of John Wesley,(Duke University Ph.D. thesis, 1967), pp. 178,
245; Lycurgus Starkeylhe Work of the Holy Spirit: A Study in Wesleyan
Theology (New York: Abingdon, 1962), p.43; WilllamsWesley§
Theology, p.45; Ole Borgen,John Wesley on the Sacnents: A
Theological Study(Nashville: Abingdon, 1972), p.126; David Naglee,
From Everlasting to Everlasting: John Wesley on Eternity and Tivesv
York: Peter Lang, 1991), pp.5%} and Michael HurleySalvation Today
and Wes
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ley Today, in The Plae of Wesley in the Christian Traditioad., K. A.
Rowe (Metuchen, NJ: Scarecrow, 1976), ppla4. See also the discussion
in David Lowes WatsornGod Does Not Foreclose: The Universal Promise
of Salvation(Nashville: Abingdon, 1990), pp. 101ff.

72Cf. Minutes (2 Aug. 1745), Q. 8, John Wesleyp.150; andNT
Notes,Acts 10:35.

73Positions like Wesle§ are often accused of being universalistic
by Reformed evangelicals! Cf. Crockett and Sigounidspugh No Fault
of Their Own?pp. 24ff.

74Note how frequatly this concern comes up in relation to positions
like Wesley$, in Crockett and Sigounto3hrough No Fault of Their
Own?,pp.43, 260.

75Cf. Royster, 3John Weslew Doctrine of Prevenient Grace in
Missiological Perspective(Asbury Theological SeminanyD.Miss. thesis,
1989). A similar point has been made more briefly in S. Wesley Ariarajah,
Evangelism and Wesley Catholicity of Gracéin Future of Methodist
Theological Traditionspp.13848.

76An excellent example is Douglas Mo®&omans 2: Saved Aot
From the Gospel?in Crockett and Sigounto§hrough No Fault of Their
Own?,pp.13%45.

77This point is recognized by many contributors to Crockett and
Sigountos;Through No Fault of Their Own®sp. pp.32, 44, 111.

78Note in this regard that IsaaafBow$ series of sermons offhe
Doctrine of Universal Redemptiondealt with both the possibility of
salvation among the heathen and his rejection of limited atonement (cf.
Works of Barrow2:85-6, 97, 112). This conjunction is not accidental.
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ECONOMIC POLICIES AND JUDICIAL
OPPRESSION AS FORMATIVE INFLUENCES ON
THE THEOLOGY OF JOHN WESLEY

by, Wesley D. Tracy

Any ecclesiastical entity which can wear the badgéesleyan without
mendacity must be both faithful to its evangelical Christian &geitand in
redemptive touch with the great human problems which bedevil human
society. It is oxymoronic to speak of a Wesleyanism which gathers in
conventicles to engage only fertical” worship, or atomizes into solitary
units of Jrivate piety that chigs to Jesus and ignores the human agonies of
our world.”1 It is also true that one has voiced an equally erroneous non
sequitur when he or she describes a Wesleyanism with only bacon and
beans and blankets to offer a spiritually starving world. Noresdaugh to

note that real Wesleyanism is interested in both theologypemds faith

and works, piety and service, devotion and justice; personal religion and
social responsibility. Curiosity and perhaps something more serious call us
to explore the ways which such factors relate to each other in dynamic
Wesleyan theology.

The hypothesis to be explored in this essay is this: social and economic
conditions claimed a primary role in the shaping of We$§l#yeology. This

Is to say that Wesley theologial syntheses and innovations (free grace,
Christian perfection, assurance, etc.) were shaped by social needs and
necessities as much as they were by scripture, historical theology, or
Wesley$ tutors such as Law, Taylor, Scougal, Macariuempis, de
Reny, Lopez, etc.
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While almost every Wesleyan scholar is prudent enough to say that Wesley
was to a certain extent @heologian of experienceor a Jroduct of his
times,” these statements are usually made as an aside on the way to making
a dmore importat~ point. The social researchers like Bernard Semmel, for
example, coach us to linger longer over the social evidence when looking
for the sources of Wesléy/theological formulations.

In exploring the thesis, | employ both logical and pathetic proafselthe
term patheti¢ not in the vernacular sense to mgarable, but in the sense

of pathosin Aristotelian rhetoricPathosis the second element wiventio

in Aristotle $ quadrilateralinventiq elecutio, dispositipandpronuntiatia

In classicalrhetorical theorypathosis a legitimate element in persuasion
when used in balance with its brothdmsyos and ethos Of course, when
used manipulatively or alone it becomes mere sophistry, which Aristotle
despised and which | hope to avoid.

| believethat pathetic circumstances powerfully influenced the formulation
of Wesley$ theology. His thought was put together in the midst of life
situations fraught wittpathos Imagine weeping with a man and woman
whose house had just been burned down becaeasehitld Methodist’
meetings there. Imagine watching five men strangle to death on the gallows
in punishment for stealing $1.50. Imagine watching a starving family
pounce like beasts on a loaf of bread, devouring it instantly. Imagine
watching graveyard w&ers throwing a wagon load of corpsestarvation
victims - into the cemeter§ Yoor hole.” Imagine all this, and try to
imagine John Wesley withdrawing from these heéilling realities to
write an academic, analytical, theoretical chapter on thaabg
anthropology without such scenes influencing his thought. Mere logical
analysis cannot, | believe, adequately account for the affective, pathetic
influences at work in the formulation of Weslgyheology. | cannot do this
either. My concern for thegphetic proofs render the first two sections of
the discourse descriptive rather than analytical.

To explore the hypothesis fully would require encyclopedic treatment
which the limitations of time and spact say nothing of the limitations of

the autho$ capacity- do not permit. Therefore, the schofarfavorite
device of narrowing the topic to something he or she has been studying
recently has hereby invoked. The primary boundaries of this essay are
formed by my recent research in 18#ntury Englil newspapers. More
particularly, in the newspapers that Wesley himself read | shall look for
evidence that economic conditions and judicial oppression exerted seminal
influence on his theological innovations.
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. ECONOMIC CONDITIONS AND POLICIES IN WESLE Y %
ENGLAND

When the storm that was the Industrial Revolution howled through the
winter of England§ soul in the 18th century, it blew humanity into the
cities like maple leaves before a November wind. And it left them, like
leaves, piled in random heag$ousing conditions were outrageous. Ten
persons per unfurnished room was common. Horse manure polluted the
unpaved streets. It was sometimes piled 14 feet high on both sides of the
street in London. Diseases like typhoid, smallpox, dysentery, and cholera
ravaged almost unchecked. Starvation was a daily reality which stalked the
poorest. In the larger cities, the graveyard operators maintaipeor
holes” - large common graves left open until the daily flow of corpses of
nameless nobodies finally filledem.

Violent crimes were common. Gambling and -dinking became the
national pastimes. Every sixth building in London was an alehouse. Sports
included boxing, bullbaiting, cockfighting, and hangings. For the children
there were the streets or the sweapsh Schools? Only one child in every

25 attended any school of any kind.

Were these conditions real, or were they mere Methodist panegyric to set
up the story of their hero, John Wesley, who walked into this setting and
lifted the whole nation culturallyeconomically, and spiritually?

| studied the 18tltentury newspapers, particularly those published between
1738 and 1791, looking for accounts of the times not seen through
Methodist or Wesleyan eyes. | discovered that most Wesleyan sources had
understaed rather thanoverstatedthe awful social conditions and fierce
judicial oppression in which John Wesl%ytheology and practice were
developed.

For the most part, the newspapers were produced by theosdd| for the
well-to-do, and in behalf of thevell-to-do. Yet the newspapers stand as an
incredible seHindictment of the mercantile and noble classes. Their crimes
of brutal oppression are there for all history to see. True, the judicial
oppression is given casual patpeee priority, but there itands.

Page one of nearly every newspaper was given to international affairs
(mostly wars) and to the travels, marriages, &tangs’ of royalty.

Page two had more about the activity of the nobility as well as reports from
Parliament. Thus, half of thiypical fourpage paper had to do with the
rompings of the higiborn and the gentry.

Page three contained otheénews.” London news was always given
priority, even if the paper was published in Cambridge or Norwich. Typical
news items included financiakports of the East India company, grain
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market prices, bankruptcies, marriages, clergy appointments, theatre
reviews, deathsand always the horse racing and lottery results.

Also squeezed in on page three were almost casual reports of crimes,
sentencesand executions.

Page four carried personals, poetry, and assorted advertisements of
medicines and books. The personals and the ads found in these papers are
intriguing, but since they have little value for the theses of this essay, |
reluctantly put themaside. However, | cannot resist including a few book
ads promoted undéihis Day Publishedn July 1742, this book appeared:

A Brief History of the Principles of Methodists wherein the Rise and
Progress, together with the Causes of the Several Vagatwisions and
Present Inconsistencies of this Sect are attempted to be traced out and
accounted for by Joseph Tucker, M.A., vicar of-84ints.2

Another author, William Dowars, wrote thibestsellefr:

Calvinism supported by the Word of God: Or Soofiehe Sentiments of a
True Calvinist laid down, consistent with the infallible creatures of Truth;
and humbly presented for the perusal of Mr. John Wesley, his Hearers, and
other Arminians. Price: one shilling.3

But let us return to the central concefrtlus paper. Consider this series of
newspaper clippings which cite the desperate poverty the masses. Fielding
describes the situation in these words:

7KH SRRU DUH D YHU\ JUHDW EXUGHQ DQG HYHU D
families in want of every necesgiof life, oppressed with hunger, cold,

nakedness and filth and disease. They starve and freeze and rot among
WKHPVHOYHV« VWHDO DQG EHJ DQG URE DPRQJ WKHI

In 1740, theLondon Daily Postobserved Such swarms of miserable

objects as now fil o VWUHHWY DUH VKRFNLQJ WR EHKRO
perished in the Street for WafE The same year another periodical

declared: Several perished with Cold in the streets and Fields in and
DURXQG WKH FLW4YvouldRI6gGaRdesg t@ mention all the

Calamties.’®6 A Norwich paper reporteddVe have a great mortality

amongst the poor people who die in great numbers of Fluxes and Fevers.

One poor man buried eight of his family in a few days. This mortality is

owing to the Badness of the Diet which the poorehbagen obliged to feed

on.7 The same month in Edenburg, a whole family starv@dist
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week a man, his wife, and two children were all found dead in their Beds.
One woman gave birth to a child only fperish with cold after she had
been delivered9 3A poor woman big with child was found ... in Spital
Fields Market in a starving condition, and carried to the Roundhouse,
where she died an hour latdr0 3A poor Haymaker dropfi down dead by

St. Anne$ Church, Soho; supposed to have died for Wat.

In Stamfordham, a poor woman took to the streets with her three children,
looking for food. Before she could find a charitable hand, two of her
children died of starvation in the streets. The third cHilad its arms froze.
Mother and child were foundhé next morning nearly dead?2

From Colne came a report that lack of food and fuel had produced much

sickness and deatt7KH VLWXDWLRQ RI WKH SRRU LV UHQG
sickness. There is hardly a house where there is not one sick or oné dead.

13

The Norwich Gazetteaeported, On Saturday last a poor woman and her

child about four years old were taken out of the Tel@#ch drowned. It is

VDLG« WKDW VKH ZDV LQ JUHDW :DQW DQG WKDW V
herself afterwards14

Corroboratiig reports of such conditions are found in Weg&purnal Of

the people at Bethnal Green he wrolehave not found any such distress,
no, not in the prison of Newgate. One poor man was just creeping out of his
sick bed to his ragged wife and threelditthildren, who were more than
half naked and the very picture of famine; when one came bringing in a loaf
of bread, they all ran, seized upon it, and tore it to pieces in an ing&ant.

| found the following letter from John Wesley litoydsYEvening Pst, the
London Chronicleand thd_eeds Mercury

Why are thousands of people starving? . {e keen it with my own
eyes in every corner of the land. | have known those who could only
afford to eat a little coarse food every other day. | have known one
picking up stinking sprats from a dunghill and carrying them home
for herself and her children. | have known another gathering the
bones which the dogs have left in the streets and making broth of
them to prolong a wretched life. Why are so many thousaoglp

in London, in Bristol, in Norwich, in every county from one end of
England to the other, utterly destitute of employment?16

Could such conditions affect what Wesley would write and preach about
predestination, free grace, or theological anthropdogy
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Several economic policies contributed to the state of affairs described
above. | will identify and describe four such policies.

1. Policies of Employment and Unemployment

Perhaps we should say that the lack of an unemployment policy contributed

to the starving conditions. England was an industrializing nation that had no

experience or knowledge of how to deal with unemploymerdr did the

upper class have any will to solve the problem. Yet, it was a desperate

problem for the poor. A news item dedd that3s\WKH PLVHU\« LV DOPRV'
incredible. The people are wholly out of Employ and in want of the

Common necessities of Lifedl7 3The deplorable case of the poor weavers

at present cannot be enough lamentsdid theNorwich Gazette Not less

than 10,00 are ... now starving for want of busine§s.

SThe great price of cornwrote one correspondent from Wellingtothas
almost starved the Colliers and Common People, who have actually ate
nothing but Grains and Salt for many da{s.

Those who did findvork suffered the most degrading working conditions.
Hours were long up to fifteen hours per dayand pay was very low. Coal
mining and textiles were the primary industries. The situation of the miners
was desperate. Long hours in the bowels of th¢heahere dampness
reigned made¥heumatism universal and consumption common. Deaths
from accidents were an almost daily occurref@@ Children worked in the
mines as umpers. For twelve hours per day and more, they stood in
ankledeep water, pumping wat out of the mines. The mining industry
had something for the whole famiyavomen were employed as beasts of
burden and, with chains around their waists, crawled on hands and knees
through narrow passages, drawing after them the coal carriages.

Children as young as six or seven carriedpbQnd <oal creels up the

stairs from the bottom of the mines whién aggregate equaled an ascent
fourteen times a day to the summit of St. Fa@athedral22 The lack of
concern for the miners is painted bgldh this news item in th&lewcastle
Journal March 21, 1767:3The catastrophe from foul air [in the mines]
becomes more common than ever; yet as we have been requested to take no
particular notice of these things, which, in fact could have little good
terdency, we drop the farther mentioning of it.

Again and again, leading citizens declared in the newspapers that Efigland
economic problems could be solved if more faamd fiveyear olds could
be put to work in the factories. It was easy enough for npgre
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of hungry children to turn them over to the textile mill operator who would
feed them milk or water gruel twice a day, give them some clothes, a place
to sleep, and work them twelve to fourteen hours, six days per week.

No one was too young to warChildren as young as two years old were
turned over to the chimney sweep gangs. Each day they would send their
diminutive charges out in the streets cryirf§weep, Sweep trying to get
householders to hire them to climb down their chimney and sweegheu
soot. Many children were killed and maimed in tragic falls. By age six or
seven, if not killed or disabled, they were too large to squeeze down sooty
chimneys any longer and could then look for work in the factories or
Hhustle” the back streets, jaimg the other poor children who webaithout
shoes and stockings, haléked or in tattered rags, cursing and swearing,
rolling in the dirt and kennels [i.e., open drains or sewers], pilfering on the
wharves.23

Teenage poet William Blake, a contemporafyWesley, confessed the
nation$§ guilt in three poems about the plight of the chimney sweeps. One
gives the image of a clergy person listening to the plaintive cry of a young
Sweep with sympathy yet, at the same time, noticing that the ch§irch
chimneyis getting blacker and blacker. Another Blake poem is a graveyard
song about chimney sweeps who were killed on the job. The third from his
collection, Songs of Experiencé,is called 3The Chimney Sweeper.
Notice the deft subtlety in the lines. For exdephe sweeper cries\Weep,
Weep rather than®iSweep, Sweep Here Blake tells us that the subject is a
very young child who, typical of toddlers, has not yet learned to pronounce
words which begin with two consonant sounds. Before they can talk plainly
they are out on the cold streets, tools of misguided parents, harsh
employers, and cruel times.

A little black thing among the snow,

Crying, 3 weep! weep!”in notes of woe!
dVhere are thy father and mother? say?
SThey are both gone up to the churotptay.”
Because | was happy upon the heath,

And smilfl among the winte$ snow

They clothed me in the clothes of death

And taught me to sing the notes of woe.
3And because fn happy and dance and sing,
They think they have done me no injury,
And ae gone to praise God and his Priest and King,
Who make up a heaven of our misef34
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2. Exportation of Grain

English farmers could get more for their grain in France than in the local
markets. Therefore, most of the crops were exported. Even \Wkgmobr

had money to buy, there was often no bread, grain, flour, butter, or cheese
to buy. This led to some 150 hunger riots during We$lewinistry. The
dmob” would stop outgoing barges, or take over thgain factor$”
warehouse. Sometimes the crowduld set its own price for the goods.
Those who refused the offered price usually parted with their wares for
nothing.

Reports of hunger riots often appeared on page thredopfl § Evening

Post, The Ipswich Journallhe London ChronicleDaily Advertise, The
Norwich Gazette The Public AdvertiserLondon Chronicle and The
Cambridge Journal and Weekly Flying Pogt mob of six thousand at
Manchester ®overcame the civil powers, broke into the storehouses and
destroyed or carried off grain, flour, and ypions to the value of 5 or
£6000.25 A few months later, a large mob rose in Liverpool dvladiged

the farmers to sell their wheat at Prescot Market at 6s. 6d. per bushel, and
other grain in Proportiori26 On June 15, 1757, a crowd, mostly women,
broke open the storehouse of a farmer who had refused 9s. 6d. per bushel
and carried off all the wheat. The next day they struck again for 27 sacks of
flour.27 At Coventry, the hordes of the hungtyegan by plundering the
warehouses of cheese and selling thmesat low prices. The journalist
added,3many poor children had cheese for their suppers that had not tasted
a bit for months pas28

To quell the hunger riots, the government passed the Riot Act which

forbade more than twelve persons to assemble fprsart of protest. But

when one% children are starving, a Justice of the Peace reading the Riot

Act is a small obstacle as tiNorwich Gazetteeported.3A mob arose at

%O\WK RFFDVLRQHG E\ WKH VFDUFLW\ RI FRUQ« WKH
and ran df Justice White when he read the Proclamation [Riot Act] to

them.29

On the eve of his execution, one of the hunger rioters at Rossendale and
Rochdale was asked why he would do such a thing. His answer, according
to the London Chronicle, wasWe did notdesire to hear our children weep

for bread and [have] none to give thegl

3. The Enclosure Acts

Just about every acre of England belonged, technically at least, to some
duke, earl, or squire. Historically, however, the common people had access
to the %<ommon” lands. During the previous century, common
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farming had been practiced. That is, on the open lands a peasant could raise
a garden, keep a cow, pigs, chickens, etc. He could hunt small game and
fish. Further, he could gather free firewood in theefts. But thousands of
enclosure acts put the poor off their ancestral lands, leaving them homeless
and penniless. Between 1650 and 1850 Parliament passed 4,000 enclosure
acts. During Wesle$ life, some 2,500 tracts of once common land were
enclosed andaken from the people. This rhyme comes down to us from
that era:

The Law doth Punish Man or Woman

That steals the goose from off the Common
But lets the greater Villain loose,

That steals the common from off the Goose.31

The newspapers announced moSthe new enclosures. Some periodicals
insightfully protested against them. A scribe calling hims&@lhe Old
Fashioned Farmer,wrote in the London Chronicleand the London
Evening Posseveral articles which included these remaf&siery session

of Parliament multiplies laws for the destruction of our nurseries of corn
DQG FDWWOH E\« @eHTAede QHeQvRiaf Xétldreéstarve one

part of the nation, while the other wallows in plentifde challenged the
nation$§ leaders,d et it not be saidhat you were such negligent wretches

as to suffer one half of the people to be starved to death for the sake of
HQULFKLQJ WKH IH3% E\ HQFORVLQJ

The common people used less literary methods of protests. Left with no
place to farm, hunt, fish, or evegather firewood, they often tore down
enclosure fences or diverted a stream (that had Berclosed) so they

could get water. Of course, such crimes were punishable by death, and
many citizens were executed for breaking fences or gathering illegal
firewood. Robert Wearmouth has done excellent research in the newspapers
and official state papers on this matter in his bddkthodism and the
Common People of the Eighteenth Centuryrefer the reader to this
excellent source rather than expanding the ptediscussion.

| do want to share one of the most poignant newspaper stories | read about
the enclosure acts. THpswich Journalcarried the story of Ann Hoon, a
simple woman who was seen breaking down a fence in order to gather
firewood. The people tolther she was bound to be caught and deported.
That meant separation from her beloved only child, a foumemthold
daughter. She couldhbear such a separation so she devised a plan. She
would murder her daughter. She tried to drown her in a tub,dsuthier
nerve. Several hours later, she gathered her resolve and threw the
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child in the river? it drowned. Ann then rushed to the town officials and
told what she had done. She requested immediate hanging so she could join
her baby in heaven. She was ldeed ot guilty” by the judge.34

4. The Game Laws

Part of the starvation conspiracy was the long series of Game Laws. They
all brought more restrictions on the poor, making all game and fish the
property of the squire or duke or gentleman who ownedlahd. One
fishing law was simply summarized as preventing ¥#estruction of pond

or stew fish' by anyone except the landowner.35 One of the new game laws
of 1771 was spelled out in great detail in tmdon Chronicle Apparently
there was a loophole iprevious legislation which Parliament moved
quickly to plug. Rooks and squirrels had somehow not been specified in
previous legislation. The new law declared that only landowners of four
acres or more, or certain salaried employees, could be in possession
rook or squirrel. If a®oor man were caught with a rook or a squirrel
without a icket” of permission from the landowner, he had to pay a £5
fine (more than he could earn in a year) and deliver the game to the
landowner if the lives within twelvemiles.” If he lived farther away the
constable was to deliver the dead rook or squirrel to the landowner.36

And these laws were enforced. In 1750, some hungry people were digging

wild rabbits out of their dens to keep from starving. The army was set upon

these criminals and 28 persons were imprisoned for rabbit stealing or

suspicion of same. An aloof writer tife Gentlema§ Magazinedescribed

the incidentas®*UHDW GLVWXUEDQFHYV LQ /HLFHVWHUVKLULI
the populace of destroying rabbit37

The words of a journalist fronLeeds summarizes the result of the
economic policies treated above7 KH SRRU DUH ZLWKRXW UHOLHI
fuel, without food, and without the lawful means of procuring th&s.

An insightful correspondent from Bury St. Edmsneported,Our jail is

full of poor unhappy wretches for being concerned in the late riots, and
their families are starving for bread, for the poor were never in so unhappy
a situation in this country as they are at this time, and every method is made
use of to keep them in distres39

[I. JUDICIAL OPPRESSION: CRIME AND PUNISHMENT

In 1741, the Grand Jury of the KifigBench was asked to consider the
swarms of hungry people who choked the streets of London. After
describing them as &readful nuisancé,so durthensome and disgrace
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ful, " they recommended enforcing the laws more vigorodigt we may
not be thus troubled with the Po@&0

And enforce the laws they did. No fewer than 250 offenses were punishable
by death. Fierce enforcement of lathait would makean eye for an eye

look like a liberal mercy movement made the conspiracy of poverty and
pain complete. The poor masses were shoved toviaiehe " by ruthless
economic policies and punished far beyond justice for their offenses. Old
Baileyand Tyburn Tree in London are famous for the endless procession of
nameless nobodies who were massrdered by a judicial machine built to
devour the poor. In theondon Magazinea poetic journalist called Old
Bailey a place

Where poor offenders must sult to fate
That rich ones may enjoy the world in state.41

But all around England, though on a smaller scale, many courts carried out
a bloody pageant of death and oppression. During every event and at each
Christmas season, travelirffystices” held cout throughout the land. More
populous regions also had summer or fall assizes. $bssions of the
Assizes were a sort of social season for the middle and upper classes. They
would, of course, attend the court sessions and, siaryon€ would be

In town, various banquets, balls, and business meetings were held. The
Sessions were opened by a sermon by the ranking local clergyman. John
Wesley$ sermon,3The Great Assiz€,was delivered in just such a setting.
During the 3ession$ the Justices” disheal out their brand of distorted
justice. Is it justice when the same judge on the same day gave the same
sentence of hanging to a man who murdered his wife and to a teenager who
stole a handkerchief?

The most popular sentences were death, deportations@een years,
fourteen years, or life), public branding dburning in the hand, and
public whipping.

Any crime against property was severely punished. Crimes against
persons, as long as they were poor against poor, were strangely
enough sometimes takerghtly. When Joseph Hall raped a child,

his death sentence was reprieved.42 When Charles was convicted
of 3shooting Elizabeth Hicks in the head that she died instantly,
he was 3%urned in the handand released.43 On the other hand,
when Peter McCloud %urglarously” entered the house of J.
Hankey, Esquire, and stolééa brass window screw, he was
sentenced to death.44 When Charles Shuter, age fourteen, was
%concerned with his mother in robbing a gentleman of
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£62,” he was sentenced to death.45 When Jobrra®d picked from the
pocket of Alexander Murray, Esquirépne Cambrick handkerchiéfhe,
too, was sentenced to dedtt6

Another sort of double standard is illustrated by two counterfeiting cases.

When an ‘®minent,” though discreetly nameless, Wooptxr and

Shopkeeper passes counterfeit money, he was given six months in jail. The
newspaper added that it was hoped that this case would Heteinferior

VRUW RI SHRSOH IURP WK4AMNBdd BabelRICBXIdh«aSUDFWLFF
poor woman, did the samshe was promptly tied to a posstrangled and

burned to deatt48

In my study of the newspapers, | charted the record of crime and
punishment for some 800 cases.49 These are just the ones for which | could
find the stories of the crime, arrest, anatsacing and the name of the
offender. Some stories did not include the offerglelame. Others gave
only partial information. The 800 charted in my notes, therefore, represent
only a small sample of the victims of Engladjudicial oppression
machine. Egland executed up to 500 of her citizens every year throughout
Wesley$ century. Let me cite only a few cases of those who were
sentenced to death.

Henry Staples, William Sanders, and William Miller were typical of those
executed for their crimes. Stapledong with two companions (W. Jones
and J. Turner), ganged up on J. Pollard and robbed him of his silver watch.
All three of the Staples Gangwere executed.50 William Sanders and his
wife, Hannah, were hanged for stealing clothes, including 57 pairs of
stockings. Their accomplice in the crime was one William Miller, who was
also executed.51

Thomas Battledore, George Harris, and Thomas Tab were among the five
men who took from T. Franci&ome glass drops, a knife and some money.

All five were execute®2 James Mallone, Terrence MacCave, and two
others committed a robbery of a hat and two shillings. All four men were
hung.53 Thomas Morgan, fourteen, and James Smith, twelve, were
sentenced to death for stealifg piece of silk handkerchi€b4 Jane
Whiting, fourteen, and Mary Wade, eleven, were sentenced to death for
assaulting Mary Philips and stealing her cap, tippet, and frock while she was
in the privy.55 Robert Russell and John Nash, both fifteen, were sentenced to
die for stealing3L6 handkerchiefs56 H. Webb died for helping in a robbery
which netted @ hat and one shillindg7 Several persons, like Stephen
Cratchley, were executed afingleaders in hunger riots. Cratchley
farried and %lew a horn to collect the mobB8 Many were
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executd for stealing sheep or horses, or committing robberies of a shilling
or two.

The system of judicial murder could see no difference between the offenses
cited in the previous paragraphs and the offenses of people like Eleanor
Croker who murdered her two bastanfant boys by stuffing them iRhe
necessary house,59 Mr. MacDonald, who beat his eigjarold
apprentice to death, or Francis Moulter who, according to/tbecester
Weekly Journal October 19, 1744Fommitted a rape upon the body of
Ann Bishopgiving her the foul diseaseMurder and picking a pocket of a
handkerchief frequently drew the same penalty from the same judge on the
same day.

Executions were taken matter of factljudicial murder was%a given’ it
seems. Sometimes it might be regtgta but it was hecessary. A
sympathetic scribe wrote of a mass execution in 1785:

A shocking spectacle was exhibited before the debtors doors of

Newgate where 20 miserable wretches were in one moment plunged

into eternity. It is truly lamentable thdte safety, peace, and good

RUGHU RI VRFLHW\ VKRXOG UHQGHU WKH VDF
RITHQGHG« ODZV«LQGLVSHQVDEO\ QHFHVVDU\

Others of the press were even less sympathetic. A London newspaperman
wrote the story of the execution of fividesperadoe$ Edmund Harris had
burgled clothes, J. Lucas had helped in a robberiibfguineas and up,
Francis Curtis had robbed a man ofsdlver watch, 9s. 6d.,J. Coleman

was hung for a robbery (51/2 guineas), for which two others later
confessed. James Rilajso died; he had shot a man, crippling him for life.
The writer concluded3t is high Treason against nature to shed a Tear for
such Villains when passing the place of execufti@h.

Cases like that of John Woods struck my interest. Mr. Woods had farged
bill of sale.The Oracle and Country Intelligencex Bristol paper, gave this
short report.

John Woods, the forger, was executed. His death sentence was
reprieved for three weeks for his appeal. After hearing the appeal,
the Lord Justices wrote thatrMWoods wasteemed an object not

fit for mercy. 62

Rev. Davies was appointed to minister to the condemned criminal, John
Wood. He ran afoul of Methodists trying to do the same thing. Here is part
of his letter to theOracle and Country Intelligencepuwblished May 14,
1743:
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| found in the room with John Woods, under sentence of Death,
several of Mr. Wesle$ crew of Methodists, brought thither by Felix
Farley, unknown to the Keeper, to disturb the meditations of the
unhappy prisoner and to invade tbfice of this Divine. One of
these ranting Enthusiasts, whose name is Williams, because he was
interrupted in a loud canting Strain of absurdity and nonsense, which
he calls Prayer, and which in truth is a mere burlesque upon all
Christian devotion, ravemh a most abusive manner against the Reuv.
Mr. Davies, saying that the soul of the prisoner would be required of
him, and that he would be damned for him, and then went on
pronouncing everlasting damnation against this Gentleman,
clenching his fist, stampg at, and threatening him in such a manner
WKDW OU 'DYLHV zZDV REOLJHG WR FDOO WKH FR
At their Departure the modest Mr. Farley was pleased to declare in
the Chapel that the Devil knew as much of Religion as Mr. Davies,
adding thathe (Mr. Farley) would be danfi if the Devil did not.
Quere whether this is not a diabolical Declaration, or whether such
insults as these on Regular clergyman of the Established Church, by
such Quacks in Divinity as Williams, be consistent with the true
Character of Christianity, however it be with its counterfeit,
Methodism?

The same paper, reporting Wo%dexecution on June 11, said that he

behaved with JUHDW GHFHQF\ DW WKH SODFH RI H[HFXWL
penitent.63 This is a typical report becseithe papers went to great pains

to show that the victims confessed their guilt, sin, and the justice of their

sentence. Perhaps such confessions salved the official conscience.

Is it any wonder that one had to pledge to do prison ministry to join the
Methodist society at Bristol? Is it any wonder that prison reform was a high
Methodist priority? Is it any wonder that Methodism produced such heroes
of prison ministry as Charles Wesley, Sarah Peters, and Silas Told, the
unpaid chaplain for 30 years at Neatg Prison, London? The Methodists
got one of their own appointed as Warden at Newgate Prison, Bristol. They
reformed the prison life and invitefficialdom” throughout England to

use it as a model.

There is not time or space to explore why Methodistangelized the
prisoners, and provided medicine and food for the prisoners, while doing so
little in the way of challenging the judicial murder machine that was the
English justice system.

Still, Methodists produced many testimonies of conversion amoogg th
condemned to die. On one day when eight offenders were hung at
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once, Silas Told reported that, because of the faithful work of Methodists,
they all Fappeared like giants refreshed with new wif4.

When Hogarth painted his famous series on Londandiiring the 18th
century, he created one painting of a hanging. Lolling in a luxurious
carriage and swigging wine jovially, was the official Anglican chaplain.
Standing with the condemned prisoner was a tall gaunt figure with a Bible
in hand. That figurevas honest Silas Told. The picture shows who, in the
artist$ judgment, really cared for the nameless nobodies who fell victim to
the judicial oppression of the government.

[ll. THE FORMULATION OF WESLEY % THEOLOGY

Wesley§ dministry” response to thesee@omic and social conditions is
widely known. We have heard much about the various kinds of schools the
Methodists started, we know much of their societies, classes, and bands,
which held these folks together. We have read of food and clothing
distribution in London and Bristol, of the orphanage in Newcastle, the
widowsfhome in London. We know of the sick visitdsorporation in
London, and of prison ministry and reform. We have heard less of the first
free medical clinic in England opened by Wesley M8, and of his
unemployment plan, the Ladies LyhngHospital (which gave prenatal and
postnatal care, as well as religious instruction and vocational training to
destitute and unwed mothers), the Strarfgériend Society, the Christian
Community (a mirstry to those in the London workhouses) and We$ley
loan fund for Methodists who wanted to start their own businesses.

John Wesley called himsef5o0d $ steward for the poorHe expressed his
appeal in an oft repeated slogailoin hands with God to lgea poor man

live. '65 Wesley§ hours and days and years were consumed by his mission
to the poor.d bear with the rich, and love the poohe said. Hisoraxis

was built around the needs of the poor, whether it was food, medicine, or a
class or band to wde them. This much is obvious, but what of the
development of his theology? In what ways and to what degree did the
needs of the poor inform his theological synthesis?

Watch Wesley as he withdraws from the London streets teeming with
starving, desperateeople.

Watch him as he leaves Newgate Prison, as he watches a starving
family pounce on a single loaf of bread and devour it in an instant.
Watch him as he reads a letter that tells him that yet another
Methodist lay preacher and his wife and childreadtaken to bed:.
(When starvation was eminent and there was no hope of finding
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food, the people3ook to bed; thus keeping each other warm and
preserving lives for a few more hours.) Wat¥od $ steward for the poor

as he withdraws from such scenis theological reflection. Could he
dismiss such agonies in order to engage in the solemn abstractions of
merely academic theology?

Consider this also. If one were to create a theology taikxe for the
needs of the people whom we have met in theegglieg page, it would,

first of all, have to be a theology that banished the then popular doctrine of
predestination.

1. Predestination

That foundational Protestant doctrine of predestination had served well in a
previous era, but now it was being abus®dce a liberating doctrine, it
had, in these changing times, become a doctrine that imprisoned the poor.
Leaders like Edmund Burke made public statements that told the poor that
God had ordered their estat&.he poor, he declared,imust respect the
property of which they cannot partake... they must be taught their
consolation in the final proportions of eternal justiéé. Clergymen like
Joseph Priestly declared that Methodist ministries which aimed at bettering
the estate of the poor would indeedefea the purpose of Divine
Providence67 With such selserving council, and since God hadlled

the estate of the poor, it was easy for the wealthy to yiel@Gtmd$ own
example” and leave the brutalized masses to freeze and rot and starve, or
die in a ggeous mine.

Consider that it was not until 1963 that this song was dropped from the
Anglican hymnal:

The rich man in his palace

The poor man in his gate

God made them high and lowly
And ordered their estate.

Even though particular election had conmvd Sinatlike " from Geneva

and Germany, had been affirmed in 1559 at Paris, etched in stone in 1618 at
Dort, and ratified by the Assembly of Scottish and English Divines, Wesley
knew it must be challenged. He could never lift his brutalized masses as
long as Predestination stood on their throats in private beliefs and public
proclamations.

Wesley did not see the awful conditions of the poor as willed by God.
Rather he saw their plight as a contradiction of @aalvific will! 3 never
did believe it [pedestination]; Wesley declared in a 1772 letteéhor the
doctrines connected with it, no not for an hour. In this | have
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Yorrible decreé was an outrage to the character of Glhdnakes God
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Particular election, Wesley insiste@nakes the whole Christian revelation

a useless addendumFurther, thereby Jesus is mada hypocrite, a
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Thus, in spite of fierce opposition (even from men like George Whitefield),
he did what he had to do for his people, he poisoned predestination.

If one were to comgse a theology tailemade for the needs of the people
in Wesley$ England, one would have to devise a doctrine of free grace.

2. Free Grace

Only from the ashes of particular predestination and limited atonement can
the doctrine of free grace, phoettike, rise up. In Wesle§ blend of the

best in Augustine with the best in Pelagius, the best of Luther and Calvin
with the best of James Harmens, we find a doctrine that preserves the
holiness and love of God, Chrtatoning work, salvation by grace alpne
and yet provides an arena that makes human beings responsible
participants. It was a doctrine that Westepoor needed.

Wesley would not tolerate anyone who told his bedraggled hearers that
Jesus died only for the elecHere | fix my foot,” he declagd. On this |

join issue with every assertor of ifl Adam Clarke echoed his mentor
when he declared36 KRZ PH« WKH YLOHVW ZUHWFK LQ /IRQ
that he has the same claim upon Goghercy as the apostles hat® This

was Wesley§ theme- thoucgh we cannot do one good deed on our own,
God has given His preventing grace to all of us, enabling us to choose God
and good. Did Wesley believe this because predestination is a logical and
theological absurdity? Or, did he espouse free grace becauseweHhat

his legion of the poor could never be lifted without believing that God
loved themall, and sent His Son to die for thexth?

If one were to create a theology tailbade for the people of Wesl§y
England, he or she also would have to come up witadical doctrine of
assurance.

3. Assurance

The people on their upward exodus from poverty, powerlessness,
ignorance, and sin could never make the journey before them unless they
knew deep inside that God was with them. For his people Wesley needed a
doctrine of assurance as:
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an inward impression on the soul, whereby the Spirit of God directly

witnesses to my spirit, that | am a child of God; that Jesus Christ has
loved me, and given himself for me; and that all my sins are blotted

out, and I, even,lam reconciled to God.73

Wesley$ pilgrims needed a doctrine that would bring each one to the point
where he or shé&ould no more doubt the reality of his sonship, than he can
doubt the shining of the suii4 Though Bishop Warburton accused him of
being an example of%eal run mad, and Bishop Butler declared his
doctrine of assurancéa horrid thing, a very horrid thing/5 Wesley
preached and taught a radical doctrine of assurance. The Wesleyan doctrine
of assurance was much more than a feeling thatwauld escape hell and
grasp heaven. It was the assurance that in this earthly struggle God is with
you, God loves you, God is on your side.

Pastor Steve Rodeheaver describes Wéklepctrine of assurance and
declares that it is just what his parishim a San Diego slum need today.

In a world that was completely against you, it meant that God was
for you. In a world that deemed you worthless, it meant that God
reckoned you worthy of His very presence. In a world that offered
no love, but only expltation, it meant that God cared profoundly
and offered His Son. In a world where children died unnoticed, it
meant that God took notice, and made you His own child. The
witness of the Spirit didfj just provide assurance that you would
survive judgment;tiassured that God was present in you in the
midst of a world that seemed GARUVDNHQ « BKMWMnNeBS LU LW
gave you confidence that no matter how deadly the world became, it
could not destroy your relationship with the life giver.76

If one were to creat a tailormade theology for the people of Westey
England, he or she would have to come up with a soteriology which
included the perfectibility of humankind.

4. Perfectibility of Humankind

The most powerful elements in British society, among themige class
system and entrenched Calvinism, conspired against a doctrine of Christian
perfection. But thehew man of Wesley§ dreams required perfectibility.
The hew peoplé needed a lofty and noble ideal. So much the better if
Wesley could find it in Bripture, in Macarius, the Mystics, and the
Anglican creed. The prayer for perfect love in the Collect for the Purity
which stood at the opening of the Communion Service was readily
recruited and put to work.
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No theological concept did more to fuel tMethodist revolution in its
broadbased aspects. Cultural refinement, educational enterprises,
compassionate ministries, evangelism, economic advancement were all
energized by the concept of the perfectibility of human beings and human
society. Wesley cadld Christian perfectiorthe medicine of life, the never
failing remedy for all the evils of a disordered world, for all the miseries
and vices of meri77

The pursuit of Christian perfection was the stated aim of the classes and
bands, the arenas whereafgetibility was tested on an individual basis. The
declared mission of Methodism shows the brbaded aim of perfection

to reform the nation, particularly the church, and to spread scriptural
holiness over these lands.

Was ever a doctrine put to sualrigid test? Wesley took it to the dregs of
society, to the veryyrecincts of embittered darknesshe prisons, the
factories, the mines, the workhouses. Wearmouth calls ifmast
courageous crusade, this pilgrimage of grace, among the common people
who were treated as industrial slaves, left to starve and suffer in dirty
cellars and damp dwelling places, and, when infirmity came and old age...
dispatched to miserable workhouses as though but dumb driven &ttle.
The result is history.

Let theGenteman$ Magazinea periodical that regularly blasted Wesley,
speak. The editors presumed that Wesley was enriching himself by
exploiting his followers, but when he dietkaving nothing; they printed

this report.

It is impossible to deny him the merit baving done infinite good to the

ORZHU FODVVHV RI SHRSOH« %\ WKH KXPDQH HQGHD
Charles, a sense of decency in morals and religion was introduced in the

lowest classes of mankind, the ignorant were instructed, and the wretched
reOLHYHG DQG WKH DEDQGRQHG UHFODLPHG« +H PXV
the most extraordinary characters this or any other age has ever
produced.79

Without his doctrine of the perfectibility of man, of Christian perfection,
Wesley would have had little toyséo the poor and oppressed.

If one were to create a theology tailbade for the people of Wesl§y
England, it would have to include an egalitarian anthropology.

5. Egalitarian Anthropology

The dgnorant and ignoredlower classes found in Wesl&ysystem new
dignity and new self respect. Rich and poor, educated and unlearned
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sat together as peers in Methodist classes and bands. This was new for the
poor. They had no privileges, owned no property, did not have the right to
vote. They held no membdips in clubs, and no one cared for their
opinion. Yet, in Methodism, they counted.

Political prudence, it is said, caused Wesley to desire to gsihtual
equality” and not 3social equality. Then what was Wesley about when he
told the poor workers #t the mill operators and foremen were not superior
to them? There could, he sai®e no excuse for despising them [the
workers] though they be poor, mean, weak, or aged. The poorest and the
weakest have the same place and authority which the richestrandest

have. 80 The 3eveling” tendencies in Methodist egalitarianism could not
be denied. The Duchess of Birmingham certainly did not miss them. She
said of the Wesleyans,

Their doctrines are most repulsive and strongly tinctured with
impertinence andlisrespect towards their superiors in perpetually
HQGHDYRULQJ WR OHYHO DOO UDQNV« ,W LV PR
have a heart as sinful as the common wretches that crawl the

earth.81

Yes, Wesley egalitarian anthropology was a perfect fit for timees. It
was a necessary arrow in Wesfetheological quiver.

If one were to create a theology tailbade for the people of Wesl§y
England, it would have to include a meaningful doctrine of good works.

6. Good Works

The goals of the revival requiresbme sort of system that madacts of
piety and acts of mercyimportant. Wesley tried to bring this about by
creating a doctrine that stood midway betwesalvation by works$ and

the %Proken reed$ of particular election that made works utterly
meanindess. Wesley never permitted works to be regarded as salvifically
meritorious, yet they were in some secondary way necessary.

Wesley declared that a true Christi@mannot but be zealous of good works.
He feels in his soul a burning, restless desire ehdmg and being spent
for them [others]82 Nor do we acknowledge him to have one grain of
faith,” Wesley declarediwho is not willing to spend and be spent in doing
all good ... to all men83

Such statements drew from Jose Miguez Bonino this appladees works
are not a concession that God allows us in spite of their present
imperfection and their eschatological futility they are needed. . . by
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God himself2 they are the raw material for the new heaven and the new
earth.’84 In Wesley, Bonincsees 3 &an anthropology worthy of human
beings. 85

If one were to create a theology tailmade for the people of Wes|&§y
England, it would need to have doctrines which legitimate upward mobility.

7. Sacralize Work, Sanctify Money, and Baptize Upward Moltity

Let us go forth,tis God commands;
Let us make haste away;

Offer to Christ our hearts and hands,
We work for Christ teday.86

With this song sung at the 5:00 a.m. service, many a Methodist started his
or her work day. Work became a lived outrsemental offering for many.

Wesley had carefully coached them well with these wopde active, be
diligent; avoid all laziness, sloth, indolence. Fly from every degree, every
appearance of it: else you will never be more than half a Chrigian.

The Methodists were industrious, honest, and reliable to a proverb. They
soon rose to levels of middle management. They became the foremen, the
supervisors, the leaders in the workplace. This upward mobility was in
harmony with Wesle$ idea that every Methad was tobe good,do good,
andmakegood. Bernard Semmel points out that We§esconomic ideas
were in harmony with the entrepreneurial mood of England. And since his
objective was to lift the poor, he had, according to Semmel, the most noble
vested iterest in the new free enterprise system.88

Adam Smith§ Wealth of Nationsvas read and believed by John Wesley.
Therefore, upward mobility (long overdue in classsatified England) was
desirable and acceptable. These economic ideas, applied to money,
produced the famous Wesley sermon on money which had these three
points:

Earn All You Can, Save All You Can, Give All You Can.

Money, Wesley declaredis unspeakably precious if we are wise and
faithful stewards of it:89 Wesley recognized that money veade only for

the sanctified. He repeatedly warned his people against getting too attached
to their money.3Treasuring gold or silver for its own saké&\Vesley said,

s as grossly unreasonable as the treasuring of spi@@rs.
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To hoard money instead afing it to relieve the poor Wesley compared to
buying poison for oneself. Those who fail as good stewards

are not only robbing God, . . . embezzling. . . their Lgbods, and

. . . corrupting their own souls, but also robbing the poor, the hungry,
the naked; wronging the widow and fatherless; and making
themselves accountable for all the want, affliction and distress which
they may but do not remove.91

If one were to create a theology tailmade for the people of Wes|&§y
England, it would also neeadpowerful doctrine of civil obedience.

8. Civil Obedience

That is, while embracing a hundred religiously liberal causes, one must
appear to be politically conservative. The aims of the movement must be
attained without a bloody revolution. The goalstleé French revolution,
Liberty, Equality, Fraternity, must be achieved without civil disobedience.
War would be the worst possible scenario. Wesley wanted nothing to do
with reform movements which wereLQ HYHU\ FRXQW\ FLW\ DQG Y
turning quiet mennto wild bulls, bears, and tiger82 Wesley observed
that, 3The consequences of these commotions will be exactly the same as . .
. in the last century. First, the land will become a field of blood, many
thousands of poor Englishmen will sheathe theiorsls in each others
bowels, for the diversion of their good neighb&8. Here we see Wesley
once again adopting conservative politics and elevating the New Testament
doctrine of government as instituted by God in order to save his people, the
poor, from ekstruction.

If one were to create a theology tailmade for the people of Wes|&§y
England, it would need to be a nurturing pastoral theology.

9. Nurturing Pastoral Theology

How could the faithful survive without a highly structured system of
Christiannurture 2 like Wesley$ societies, classes, and bands?

Our challenge, then, is to be faithful to the heritage and relevant to the
times. To be Wesleyans, we must practice We$lesay of doing theology.

It seems to me that Wesl&ytheological method wat® first survey the

needs of the times, the needs of the people. Second comes the exercise of
surveying all the resources of the Christian faith. Third is the step of
fashioning any new synthesis from those resources that the times and the
needs require-ourth comes the bringing together of resources and needs.
This is what Wesley did, | believe. He saw the desperate needs of the poor

51



(90% of the population), examined the resources of the Christian faith,
noticing that the only notes being heard ware five notes of Calvinism.

He said, so to spealdVait, there are 83 other keys to be played. g &ty
some of these combinations.

One is led to ask how Wesl&ytheology, tailomade for the human needs

of the times, would be different if he had had Anglican creed, or
Christian tradition, or even the Bible. How would Wes$etheology have
been different if he had never listened to William Law, never read Jeremy
Taylor, Thomas &empis, Henry Scougal, or Macarius?

Of course, such mental gymnastiase neither possible nor practical. Of
course, the Bible, Christian tradition, and We$etyitors helped shape his
thought. | am not ready to declare that We$dleology would have been

the same without these factors, and | am even less ready tbatagny

such theology would be adequate. But | am ready to say that no one item in
the Wesleyan quadrilateral outweighed the needs of the people as a factor
in the formulation of Wesle$§ theology? not even the Bible. On the day

of Judgment we shall fadkese questions, Wesley says:

Wast thou . . . a general benefactor to mankind? feeding the hungry,
clothing the naked, comforting the sick, assisting the stranger, relieving the
afflicted . . .?

Wast thou eyes to the blind, feet to the lame? a fathiretéatherless, and
a husband to the widow? and didst thou labor to improve all outward works
of mercy as means of saving souls from death?94

One way of being Wesleyan today is to survey human needs and bring to
bear on them any resources of the Christzatth that can help, even if this
requires new syntheses, new emphases, and rediscovery of neglected truth.
This we must do even if what we come up with does not come very close to
matching the way Bresee believed it, or the way Roberts preached &, or th
way Asbury expressed it. This we must do to be Wesleyaaven if it
means muting or refuting some of Westfeywn teachings. Perhaps we
could start by refuting Wesldéy dedication to upward mobility. It and the
system it represented rescued the poon thed created a needed middle
class. But now it has become an instrument of oppression in many places.
And, surely, Methodist leader and author Maxie Dunnam is correct when
he says that in America today the religion of sinners is upward mobility.

Mr. Wesky, our spiritual and ecclesiastical ancestor, was not a systematic
theologian, he was atheologian of the road as presented in this
description by an unknown author:
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Those of the balcony work out their theology at a distance from
ordinary, everydayifie, observing its movement and its actors like
people in Spain who sit on their upstairs balconies in the evenings
and watch life go by on the streets below. The theology which they
produce is often of fine quality in terms of standards of academic
scholaship, but it is remote from ordinary life, authoritarian, and
cold. In contrast . . . the theologians of the road are those who share
fully in the hustle and bustle of the streets, who give themselves to
the dust, the sweat, and tediousness of travelwdodwvork out their
answers as they walk along in company with others, sharing the
burdens.
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JOHN WESLEY % CRITICAL APPROPRIATION OF
EARLY GERMAN PIETISM

by Kenneth Collins

Several recent authors have argued that Pietism as a religious movement
has been poorly understood.1 Indeed, for many, sclald layperson
alike, the term Pietism’ itself often evokes a welWorked stereotype
which is composed of such unseemly traits as -iatgllectualism,
obscurantism, individualism, irrelevance, and moralism. Part of the
problem here, as Stoeffler aptlyipts out, arises from the practice of
officials in religious establishments, professional religionists, who, for
whatever reasons, have perpetuated this traditional caricature.2 For an older
example, Albrecht Ritschl, in his monumen@eéschichte des Pismus
maintained that Pietism was not, after all, a progressive movement, a
continuation of the genius of the Protestant Reformation, as many of the
Pietists themselves had claimed; rather, it was a backward movement in
more than one respect.3 And KarlrBa never known for understatement,
observed on one occasioBetter with the Church in hell than with pietists

2 of higher or lower type2 in a heaven which does not exidt.With

such examples, still influential, it is little wonder that the traditiona
stereotypes have persisted.

However, the study of Pietism in the twentieth century has called the
Ritschlian and Barthian captiviti€s into question in a remarkable way.

For example, in the middle decades, Church historians such as the Germans
Karl Mirbt, Leube, and Erich Beyreuther took a fresh look at this
movement, unfettered by the polemics that speckled earlier works.6
Nevertheless, the most recent approaches to this subject remain in virtual

agreement with Ritscil scholarship on at least tvaalient points: first,

that Pietism of whatever sort must be viewed as a historical phenomenon
within a definite social, cultural, political and theological setting, and
secondly, that Pietism is by no means monolithic; instead, it represents a
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theologicaltendency, an emphasis, that characterized some considerably
diverse groups.7

In light of this last point, this present study is of necessity limited to a
consideration of the relationship of German PietiSmas represented
specifically by Johann Arndt,Hdipp Jakob Spener, and August Hermann
Francke? to the life and thought of John Wesley. Thus, this paper will be
composed of four sections: the first will place early German Pietism within
its historicaltheological context; the second will track Wesfeyse and
knowledge of the significant texts of this movement, as well as indicate
some of the more interesting parallels between German Pietism and
Methodism; the third will entertain Wesl&ycriticism 2 some of it quite
severe 2 of the sources that nured and sustained German Pietism,
demonstrating that the itinerant preactieappropriation of the Arndt
SpenetFrancke kind of Pietism was, in fact, both cautious and critical. And
finally, the fourth section will offer some tentative conclusions.

|. The Historical Context of German Pietism

Three major factors prepared the way for the growth and development of
Pietism in Germany during the early part of the seventeenth century. First
of all, Protestant Scholasticism, with its emphasis on creeds (key., t
Formula of Concord1577) and precise doctrinal formulation, led to a clear
redefining of the Christian life. The ideal Christian believer was riaw
person who interprets the Bible in terms of the Lutheran symbols as the
truth of these symbols is exgsed in an orthodox system of theolo@y.

And creedalism soon contributed to an objectification of the faith which
emphasized the literal word, justification as a forensic exchange, and the
sacraments agpera operate®d Accordingly, faith as trust in thevzing God,

so prominent in the writings of Martin Luther, had now begun to devolve
into mere assent, into a simple subscription to the formulations of
orthodoxy. In the words of Stoefflefriducia had becomassensus10

Moreover, a concomitant developmtewhich contributed to the
construction of Verkonfessionalisierungl was the squabble
which occurred within Lutheranism as the Philippists
(followers of Philip Melanchthon) and th&nesioLutherans
(3true”’ Lutherans) vied with one another for
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power.The Lutherans, for their part, feared the supposed Aristotelian flavor
of the theology of the Philippists while the latter charged @mesio
Lutherans with being both uncooperative and unecumenical. In this heated
context, a premium was placed on a ccirrend exact articulation of the
articles of faith which led, once again, to a rigid orthodoxy.12

Second, war2 contrary to popular belie? does not usually enhance
either the ethical or the religious life of the populace.13 If anything, war, as
a catagysmic disruption of the social order, often leads to moral and
religiousanomieas the structures which normally give meaning and order
to everyday life are thrown into disarray. This was certainly the case with
the Thirty Years War, an internecine strugglhich began in 1618 with the
Defenestration of Prague and which concluded in the Peace of Westphalia
(1648). Its effect on the German people and other European3d can
hardly be overestimated. Beside the carnage, this war, in the words of
Brown, was %eligiously divisive, morally subversive, economically
destructive, socially degrading, and ultimately futile in its resiis And

its effect on religious life, for the most part, was degrading, for it not only
expanded the opportunities to express bigdiatred, and the worst sort of
factionalism, but it also contributed to the hardening of a population which
had witnessed, abetted, and encouraged almost every kind of atrocity. And
these were performed, ironically enough, under the sacred canopy of
religion and in the name of Christ.

Remarkably, a third contributing factor which gave rise to the response of
Pietism was part of the legacy that Luther himself had bequeathed to the
Church, that is, his bestowal of a spiritual role on the temporal poivens

this case the German Princes. In his addrésshe Christian Nobility of

the German Natiorfor example, Luther declared:

| am carrying out our intention to put together a few points on the
matter of the reform of the Christian estate, to be laid rbefioe
Christian nobility of the German nation, in the hope that God may
help his church through the laity, since the clergy, to whom this task
more properly belongs, have grown quite indifferent.15

Though Luthe§ design here was most probably to cheapgb power in a
pragmatic way, the spiritual investiture of the German nobility eventuated
in a new form of Caesaropapism. This factor, coupled with the later
development of the religious and territorial factionalism that emerged in the
wake of the ThirtyYears War, under the aegis of the formalgus regio

ejus religiq tended to breed indifference and formalism in the area of
religion. As we might expect, reaction set in.
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Thus, the scholasticism of sixteenth and seventeenth century orthodoxy, its
tenderry towards formality and impersonality in religion, and its relative
neglect of the ethical lifel6 led to both a mystical reaction, as represented
by Stephan Praetorius (153603), Valentine Weigel (1538588), Jakob
Boehme (1578.624), and Johann Arnd665-1621),17 and to a theological
one, as epitomized by the irenic and saintly Georg Calixt (1%%6).18

The first group, for the most part, underscored the interior life, Christian
devotion to God and the love of neighbor, while the latter developed th
distinction betweemiaphoraandadiaphorain its quest for Christian unity

and peace.

To be sure, it was thémystics” and those who followed in their train who
believed that the renewal of doctrine and ecclesiastical practice which had
begun during te Reformation must be supplemented by a renewal of
life.19 This motif, in one form or another, surfaced repeatedly in the
literature of German Pietism, but especially in the writings of Arndt,
Spener, and FranckéClassical Pietism,notes Parsonsthusasserted on

the basis of the Reformatidprior reassertion of the personal nature of
faith the need for a radically existential turn in Protestant life and
experience20 Where earlier there had been excessive institutionalism, arid
doctrinalism, and theogical intolerance, the early German Pietistsas

will be argued shortly? offered a more profound, penetrating, and
sensitive understanding of the nature of the Christian life, though the
contours of that life would come to be questioned by John Wesley

ll. Wesley $ Appropriation of the Insights of Arndt, Spener, and
Francke

A. Johann Arndt

One might well argue here that Johann Arndt and not Philip Spener was the
Father of German Pietism.21 In support of this, note that the themes of
personal reformthe repudiation of stale intellectualism, the criticism of
doctrinal provincialism, and the emphasis on sanctificat@mes
championed by the later Pietist3 were already present ifWwahres
Christenthum (True Christianitygs early as 1610.22 Observe thpening

lines of this work and the emphasis which they place on the practice of the
Christian life.

Dear Christian reader, that the holy Gospel is subjected, in
our time, to great and shameful abuse is fully proved by the
impenitent life of the ungodlywho praise Christ and his word

with their mouths and yet lead an unchristian life that is like
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that of persons who dwell in heathendom, not in the Christian
world.23

And Arndt continues with stinging effect:

Many think that theology is a mere sciemgerhetoric, whereas it is

a living experience and practice. Everyone now endeavors to be
eminent and distinguished in the world, but no one is willing to learn
to be pious.24

Arndt$ work was immensely popular during the seventeenth and
eighteenth centigs and eventually became a staple of German piety. In
fact, in many German homes of this peridadue Christianityfound its

place alongside the Bible. And though the tefpietism” came into vogue

after Arndt§ death,25 his relationship to subsequenttigfie can be
compared to that of Edouard Manet to Impressionism; that is to say, though
Arndt was not, technically speaking, a part of thevement he
nevertheless served as its lodestar and mentor (largely posthumously).
Simply put, the Pietists read Arma6

Across the North Sea, in Britain, some were readinge Christianityas

early as 1648.27 However, it did not enjoy wide circulation until Anton
Wilhelm Boehm (1673L722), Chaplain to Prince George of Denmark
(Queen Ann& husband), and Secretaryltoth Prince George and Queen
Anne, translated it into English and submitted a copy to the Queen, with a
suitable preface.28

Did John Wesley readrue Christianity(in either German or English)? His
diary seems to attest to his having read at least sonteoaf24 March,
1736, shortly after his arrival in Georgia, and having finished it on 31
March, 1736.29 And, during early August, 1738, at least one interview with
the Moravians in and around Hermhut brought it back to mind. In his
Journal (for Tuesday, Aigust 8, which also records some events of the
9th), he quotes at length from an interview with Pastor/Teacher David
Nitschmann (we note only the paragraph salient to our purposes).

Many endeavored to persuade me that | [Nitschmann] had not a right
faith in Christ. For | had no confidence in him; nor could I lay hold
upon him as my Savior. Indeed. reading one day (in A§ndue
Christianity) that 3f all the sins of all the men upon earth were
joined in one man, the blood of Christ was sufficient tordeathat

man from all sin; | felt for a time comfort and peace.30
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And Wesley also included in hilournala talk he held with Arvid Gradin
three or four days after the conversation with Nitschmann, the content of
which reflected his own experience whé@nMarch of 1738, he had wanted

to discontinue preaching for lack of the proper kind of faith.31 Wesley
relates Gradit$ words:

At seventeen, | [Gradin] went to the University of Upsal[la], and a
year or two after was licensed to preach. But at twamby meeting
with Arndt § True Christianity | found | myself was not a Christian.
Immediately, | left off preaching, and betook myself wholly to
philosophy.32

Such reports doubtless impressed the leader of the British revival with the
value of Arndt$ wok, so much so that he included an extract of it in the
first volume of hisChristian Library.33 And on 3 March 1749, Wesley
recorded in higournat 3 corrected the Extract of John Arndt designed for
part of the Christian LibraryyJBut who can tell whe#r that and an
hundred other designs will be executed or Bd4?

Just what did Wesley mean here? Did he really believe tmae
Christianity not only offered criticism but also a positive program, a design
to implement (perhaps even in England), or wasihwly referring to his
own work, in particular the development of tkdaristian Library? The
reference is not clear.

One can argue with some degree of confidence, however, that Wesley was
probably attracted tdrue Christianityby three major themes fod there:

first, its soteriological thrust; second, its emphasis on genuine Christianity
as embracing inward, as opposed to formal or external religion; and third,
its irenic aim and tone.

As to the first point, the soteriological thrust, Arfidtvork, lke some of
Wesley$ sermons,35 was very attentive to the developmental phases of the
Christian life, as evidenced by the opening lines drawn from the
introduction to Book Three:

As there are different stages and degrees of age and maturity in the
natural life; so there are also in the spiritual. It has its first
foundation insincere repentangceby which a man sets himself
heartily to amend his life. This is succeeded bygieater
illumination, which is a kind of middle stage. Here, by
contemplation, praye and bearing the cross, a man is daily
improving in grace, and growing up to perfection. The last and most
perfect state is that which consists in a nfast union which is
founded in, and cemented bypure love This is that
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state which St. Paul calRhe perfect mari,and *he measure of the
stature of the fullness of Chri¢fEph. iv. 1 3).36

Second, both Arndt and Wesley affirmed that true religion, in part, consists

in inward renewal that goes far beyond formal or institutional change.

Thus, theGerman pastor, in describing the true worship of God, declared:

But that which God. . . commandeth, consisteth not barelgxternal

figures, rites and ordinances: but imwvard, requiring spirit and truth;

principally demandingfaith in Christ."37 And elsewhere he cautioned

against the dangers of a formal Christiani®Vhile every one names

himself a Christian, although he does not perform the part of a Christian; by

VXFK D FRQYHUVDWLRQ &KULV®B LY ERWK GHQLHG DC

Wesley, likewise, undersaed this same theme, especially in his published
sermons. In th&¥vay to the Kingdonfor example, he declared:

...true religion does not consist in meat and drink, or in any ritual
observances; nor indeed in any outward thing whatever, in anything
exteriorto the heart; the whole substance thereof lyingrighteousness,
peace, and joy in the Holy Gho&9

Similarly, in another sermonThe Circumcision of the HeartWesley
explored the title of this piece in the following way:

it is that habitual dispdaon of soul which in the Sacred Writings is termed
%oliness, and which directly implies the being cleansed from sin, . . . and
by consequence the being endued with those virtues which were also in
Christ Jesus.40

Clearly, Wesley$ attention to dispasons, inward tempers, and a religion
of the heart (Arnd§ 3nward religion), quite readily predisposed the
Methodist leader to a favorable reading of much of what Arndt had to offer
in this regard.41

Third, Arndt held that we maintain purity of doceimot by wrangling and
needless dispute but by the demonstration of a holy life. And on one
occasion he went so far as to s&y, . it is infinitely better to love Him,
than to be able to dispute and discourse about MRknWesley, who once
had quipped, 3God made practical divinity necessary, the devil
controversial, probably did not go so far in his quest for peaceful relations
as Arndt suggests. But Wesley did immediately a#lt it is necessary:

we must pesist the devilfor he will not flee fromus. 43 And he earnestly
sought to avoid bigotry and diligently sought to instill a catholic spirit
among the Methodists.44
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B. Philipp Spener

Philipp Jacob Spener undoubtedly rekadie Christianity Joachim Stoll

had probably introduced him to it.45 Irete Arndt§ work directly
informed much of Spend& thought, for its emphases were clearly
congenial to the task which this German leader hoped to accomplish:
namely, to engender reform in both civic and ecclesiastical life. Like Arndt,
Spener was faced thi the problem of Caesaropapism,enopere operato
view of the sacraments, and doctrinal rigidity. Like Arndt, Spener met this
challenge by differentiatingtrue” Christianity from formal Christianity,46

by emphasizing that the essence of Christianitgsisis in a personal
relationship to God,47 and by centering his theological concerns not so
much around the forensic issues of justification, but around the issues of
regeneration and a holy life. Furthermore, Spener, like Arndt, realized that
the heady dys of the Reformation were clearly over and that the great
threat to vital Christianity was no longer moralism, but immorality; not
doctrinal error, but doctrinal fixation. In short, Spefework marks a
continuation and development of an Arndtian pitgtst was already well
known.48

Nevertheless, there are two very good reasons why it can be argued that
German Pietism as movementegan with Spener. First of all, though
neither the formation of conventicles nor the ide@adlesiola in ecclesia

was oiginal to Spener,49 he was the first among the Pietists to make use of
collegia In 1670, for example, Spener establishecbbegium pietatisat
Frankfortam-Main for the purpose of providing, in the words of Snyder,
%he intimacy and discipline of commitywwhich [would] contribute to the
health of the whole churci/hO And the design of these societies can be
seen, in part, in a seminal and prophetic homily preached by Spener in 1669
in which he declared:

O, what good it would effect if good friends wduwdome together on
Sundays, and instead of taking up glasses, cards, or dice would
partake either of a book from which they could read something
edifying for everyone or would repeat something they had heard in
the sermon and each one would remember songetihat would

help another therein, so that they might have some profit from it.51

Now the nature of Spen#8icollegia pietatisvas generally conservative; he
was more interested in the reform of existing ecclesiastical structures and
life than in theiroverthrow. He was not a revolutionary nor a
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radical such as the erstwhile JedDrationistJansenist, now Reformed
pastor, Labadie.52 Certain aspects ofhational” church troubled him,
such as its tendency to promote nominal Christianity. Nevesgheie gave

it tacit support by prohibiting the celebration of the sacraments in the
collegia 2 a move portending similar action by Wesley.53 But we must
note that Spener substantiated the creatiaoliégiaby appeal to the well
worn Lutheran claim thatll believers are priests; while Wesley defended a
larger role for the laity, including preaching, by an appeal to a distinction
between ordinary and extraordinary messengers.

In 1744, all the Methodist Preachers had their first Conference. But

none of hem dreamed, that the being called to preach gave them any
right to administer sacraments. And when that question was

proposed,in what are we to consider ourselvé#?was answered,

3As extraordinary messengers, raised up to provoke the ordinary
ones tgealousy.54

Not surprisingly, opposition to the Frankfucbllegia pietatisemerged
quickly. Both the temporal and the spiritual authorities savediiegiaas a
threat to the institutional church in terms of both the increasing role given
the laity amdl the laity§ relative independence. Perceptions (and realities)
along both lines raised issues of power, prerogatives, and control.

Spener tried to address this last charge, and by 1675 he desired a change in
the collegiumfrom 3 private matter creatddr Christian fellowship55 to

% churchly institution’56 Spener repudiated all notions of separation from
the mother church as Wesley would later do. In fact, as early as 1670, he so
feared the specter of division that he declared to his peégddongas God
permits it to abide, even a corrupted ministry is an honorable office from
which one may not separat&7 Compare this with Wesl€§/comments to

Rev. Samuel Walker in 1755 concerning his own ecclesiastical relation:

At present | apprehend thoseydathose only, to separate from the
Church who either renounce her fundamental doctrines, or refuse to
join in her public worship. As yet we have done neither, nor have we
taken one step further than we were convinced was our bounden
duty.58
Given the sigerity, intensity, seriousness, and practical orientation of
Spener and Wesley, and their respective followers, it is not surprising to
learn that these leaders formed intentional groups to supplemant
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to oppose? the normal ministry of the churclsimply put, these deeply
committed Christians hungered for more than the common fare offered to
conventional Christians, and so they created parachurch structures, societies
andcollegiato meet their growing spiritual needs. Still, as Snyder correctly
points out, YThough] Wesley did not . . . explicitly draw on the Pietist
ecclesiolamodel, he in fact viewed Methodism aseutlesiola’59 That is

to say, his view of pxtraordinary ministers and giffseems to presuppose
some kind ofcclesiolaconcepion. 60

The second major reason why it is appropriate to state that the German
Pietist movementegan with Spener is that he was the first to offer an
extensive, clearly defined program of reform. The principal vehicle for this
endeavor was none other thhis famousPia Desideria(Pious Desires

which first appeared as a preface to Arfdostild However, because of

the popularity of Spené&g own work, it was soon issued in a separate
edition in 1675. For the most part, the argument ofRlee Desidera is
straightforward and moves from an assessment of the corrupt conditions in
the church?2 Spener calls it discerning the timés to entertaining the
possibility of better conditions, and then finally to some practical and
specific proposals to correct ttexs in the church.61

Concerning corrupt conditions, Spener highlights defects in the character
and practices of civil authorities, the clergy, and the common people. Of the
clergy, for example, he maintained:

We must confess not only that men are tddumd here and there in

our estate who are guilty of open scandals but also that there are
fewer than may at first appear who really understand and practice
true Christianity (which consists of more than avoiding manifest
vices and living an outwardly mal life) . . . their lives reflect
(subtly, to be sure, but none the less plainly) a worldly spirit, marked
by carnal pleasure, lust of the eye, and arrogant behavior....62

A similar concern over the state and motivation of the ministry was
likewise expresed by John Wesley in 1756, in Address to the Clergy

He therefore must be utterly void of understanding, must be a
madman of the highest order, who, on any consideration whatever,
undertakes this office, while he is a stranger to this affection [the
love of God and neighbor]....

And is not even this degree of love to God and man utterly
inconsistent with the love of the world; with the love of money or
praise; with the very lowest degree of either ambition or
sensuality.63
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When Spener, in the thirdection of hisPia Desideria addressed the
important topic of specific reforms to eliminate some of the abuses already
noted, his discussion revolved around six principal issues: first, ministers
should promote a wider use of the Bible which will entait only reading

the Scriptures publicly in church but also privately at home; second, the
exercise of the spiritual priesthood of all G®€dchildren must be
established, strengthened, and encouraged; third, pastors must underscore
the importance of a pracal versus a speculative knowledge of the
Christian faith; fourth, the earnest believer should avoid all needless and
harmful disputation, and instead demonstrate the truth of Christianity by a
holy and Goefearing life 2 a life, by the way, which for $mer included

the possibility of Christian perfection; fifth, administrators should reform
the educational institutions so that, in the training of pastors, the maxim,
¥knowledge without piety is worthlessis suitably inculcated; and lastly,

all pastorspf whatever age and rank, are to be impressed with the value of
preaching for the purpose of edification.64 In other words, with the advent
of Spener, Pietism had now moved beyohatiscriminate criticism to a
definite plan of action65

However, whats truly remarkable here is the fact that although the life and
thought of Spener suggest many parallels with Wesley in terms of an
emphasis on the holy life and perfection,66 the use of intentional groups,
the stress on practicality, and the avoidance etdiess doctrinal
disputations, there is no direct evidence whatsoever either that Wesley ever
read thePia Desideria or that the Anglican cleric ever looked to Spener
himself as a model of what Christianity should be. In short, Sffename

does not appar in Wesleyw Journal diaries, letters, or theological
treatises. (In fact, the compleRa Desideriadoes not appear in English
translation until 1964.)67

Nevertheless, we justify the inclusion of Spener in this study
on three grounds. First, we wallpoint to the high degree of
similarity between the teachings of Spener and those of Wesley
2 direct influence or no. Second, German Pietism as a whole
cannot be understood or accounted for, nor its story faithfully
related, without reference to Spenerprncan the story of
Wesleyanism be understood or accounted for, nor faithfully
related, without reference to German Pietism. Third, although
Wesley probably never read Spener himself, he did read Arndt
(to whom Spener owed much) and he did read Franckeo(wh
owed Spener much). Theségrounds, put together, rather
strongly suggest at least, if they cannot prove, that Sp®&ner
thought had a significant influence on the
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thought of John Wesley. And that influence merits due and sufficient
consideration.

C. August Francke

August Hermann Francke had become well acquainted with Aridie
Christianity in his childhood in Lubeck. His father, Johannes, had
introduced it to him.68 When August was only seven, his father died, but
his sister Anna, who now took e many of the responsibilities of rearing

the youngster, exercised a spiritual stewardship over the Francke household
which included reading both the Bible afdue Christianity69 (Later,
Fraucke$ continuing recommendation of Arrltwork would serve to
increase its popularity well into the eighteenth century.70) As a student at
the University of Leipzig, matriculating in 1684, August Hermann
maintained contact with Pietism by boarding at the home of Sfiesen

in-law, Professor Rechenberg.71 And in8&6 while still a student in
Leipzig, Francke began to take an active role in the Collegium
Philobiblicum, a religious society with purposes that anticipated those of
the Wesley$ Holy Club at Oxford some forthree years later.72 The
Leipzig society soritrigued Spener that he visited it in 1686 and there met
the young and energetic Francke for the first time.73 Subsequent events
indicate that Spener developed a positive, but not uncritical assessment of
the Collegium Philobiblicum, and that he liked whea saw in August
Hermann Francke. In January and February of 1689, Francke visited
Spenef$ home,74 and by 1692 he had won appointment to the faculty of
the University of Halle, largely on the recommendation of Spener.

If it be said that Spener launch#éte Pietist movement, it may be said as
well that Francke saw to its institutionalizing. From Halle, he gave the
movement the prestigéassociated with academic theologiais. And,
equally importantly, he invested an outstanding gift for organization in
establishing numerous enterprises (connecting many of them directly to the
University or the city). Among these werfan orphanage, . . . a home for
widows, a farm, a book store, a hospital, a bakery, a brewery, a library, and
an art museun’6

In theology Francke extended and refined (see would Ssssentially
changed) some of the major themes of Arndt and Spener. Under his
influence and direction, theological studies at the University of Halle bore
four distinct marks. First, emphasis fell not on dogosaand philosophical
theology (then the standard fare in German theological education) but on
Biblical theology.77 Second, whereas Spener had thought pri
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marily in terms of the church, the community of faith, Francke placed
increasing emphasis on thedividual. Third, as his predecessors had done,
Francke closely associated theology and ethics, and insisted that the study
of theology must lead to moral renovation. And fourth, Francke reversed
the order of priorities found in most German theologicalcation by
underscoring the primary importance of the devotional aspects of the
Christian life, though it can scarcely be said that he mitigated academic and
intellectual demands.78

Perhaps the most striking discontinuities between Francke and hisigietist
predecessors lay in his individuation of the faith and his consuming concern
with conversion, both its reality and its form. Writing of these matters in his
study of the relationship between Pietism and Methodism, Arthur Nagler
refers to Francke a&he prophet of theBusskampfpenitential struggle],

and observes thathis could never have been said of his forerunner
[Spener]. 79 To be sure, though Spener had emphasized the doctrine of the
new birth, he never recounted a personal dramatic conversparience,

nor did he ever even hint that he had labored over what for Francke and
others was the dark, slow and agonizing process of repentance. Dale
Brown, in essential agreement with Nagler, postulates that it¥arasicke

who bequeathed to Pietism tpenitential struggle and dated conversion
experience’ 80 But perhaps Nagler, especially, goes too far here. He does
marshal good evidence supporting a close association between Francke and
Busskampfbut in drawing conclusions concerning Wesley from thaesa
data, he appears to have made a too facile connection, and perhaps
exercised iHconceived judgment.81

John Wesley was twenfpur years of age when Auguste Francke died, and
the two never met. But there is ample evidence to suggest that Wesley was
familiar with the writings and the work of Francke. We know that en route
to Georgia, both John and Charles Wesley read Frangk@ietas
Hallensis82 And subsequently, during his stay in Savannah, Wesley
encountered the Halle Pietists Boltzius and Gronaufatt, the Pietist
leader Ziegenhagen asked Boltzius and Gronau to describe Vgesley
activities and assess his character to the Pietist leaders in Halle in writing.
Gronau wrote:

Mr. Wesley certainly is sincere in his Christianity and his
ministry, and stely seeks nothing more than to bring salvation
to himself and those who hear him. . . . Yet he has many a
legalistic practice which | cannot imagine for myself, such as
sleeping on the bare ground like the Indians, with a fur under
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him and his clotheen, or eating foods without salt or fat, or wearing
long linen trousers which reach to his shoes and, therefore, no
stockings, etc.83

And Boltzius expressed a similar estimation of Wesley to a correspondent
in London: He seems otherwise to be a sinceman, who has also
presented the Divine Truth with diligence and zeal, if more legalistically
than evangelically84

As it turned out some months later, on 17 July 1737, Wesley, though he
probably was not aware of what had been written of him, returned the
compliment, as it were, and refused communion to Boltzius. Wesley noted
in his diary on that dated had occasion to make a very unusual trial of the
temper of Mr. Boltzius, pastor of the Saltzburghers, in which he behaved
with such lowliness and meeksess became a disciple of Chri8b

Such occasionally strained relationships with the Salzburgers did not
overshadow Wesle§ continuing interest in Halle. In fact, on his way to
Herrnhut to visit the Moravians, in the summer of 1736, Wesley stopped
over at Halle, on 2&7 July. On the return to Britain from Herrnhut, he
again visited Halle for two days, 18 and 19 August. On the latter occasion
he conversed with Professor G. A. Francke, son of the-departed
August Hermann Francke.86

Wesley also demotraited his interest in Hallensian Pietism by the value
which he placed upon its literature. En route to Georgia, he re®Ridtas
Hallensis as has been noted earlier, and he also read Augush#ier
Francke$ Nicodemus(or A Treatise on the Fear of Manwhich Anton
Wilhelm Boehm had translated into English in 1706.87 We$legcision

to include this latter work in his Christian Library would seem to say that
he valued it highly.

The central theme dNicodemus not surprisingly one very congenial to
Wesley, was the necessity of overcoming fear of humanity through the
power of faith. Francke warned his fellow ministe@: fearful minister
reproves common people boldly; but when he is to speak to great and
honorable persons, his mouth is gagge8l.Andthe grand excuse for not
speaking honestly and sincerely is found in the fér getting an ill
name.89 Further, Francke saw clustering around the fear of humanity the
ancillary issues of fear of sufferindlinching from the cross90 and lack

of selfdenial,91 all of them often leading to failure in the pulpit. The
antidote for the vapid preaching which such attitudes produces, and an
antidote to the fear of humanity, said Francke, is the exercise of a vital faith
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in God which entails consideratiasf one$ true spiritual state. Francke
counseled his ministers:

The first and most necessary of all means is, a constant and earnest
endeavor to free ourselves from the most dangerous deceitfulness of
our own hearts. Nothing is a more fatal hindrance ahan$
salvation, than the false conceit that he is already a Christian.92

Francke went on to underscore the salutary effect of preaching on inward
religion93 and on holinessThere is no true faith without holiness of heart
and life.. . [and] the truedidness of faith is known by its continually
working by love.94 These are, of course, themes familiar to other Pietists
as well.

Wesley was well aware, early in his career, of the importance of Fr§ncke
warnings to preach boldly. Two of his sermohkg Aimost Christianand
Scriptural Christianity among a few others, show Wesley displaying the
Gospel without pulling any punches, before the gathered great in Oxford. In
The Almost Christianpreached at St. Mafy Oxford, on 25 July 1741, he
was in earngt to communicate the difference between nominal Christianity
and real Christianity, a distinction which Francke had often treated in
sermons. And if this sermon was warm in its exhortations, the next and last
installment before an Oxford audienc&griptual Christianity, was quite

hot. Wesley concluded it with a stinging indictment of the youth assembled
in that city: 3. . . a generation of triflers; triflers with God, with one
another, and with your own soul85 Francke would have been pleased;
but Oxford was not.

D. Some Observations

The evidence brought forward so far would support an assertion that the
Arndt-SpenetFrancke movement had at least some explicit impact on the
life and thought of John Wesley. The following list, long but by no means
exhaustive, represents areas of religious concern held in common by the
German Pietists and John Wesley: soteriology, the nature of true
Christianity and the place of inward religion, Biblical theology, the
development of small groups, the role of laity irveleping spiritual life,
organizational acumen and attentiveness, motivation for and of the
ministry, fear of separation from the Mother Church, and, last, the
avoidance of needless and harmful disputation.96

Arthur Nagler was sufficiently impressed withe broad similarity in the
concerns of the two movements to claim thatost of the principles
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at the basis of Methodism had their analogies in Pietism; and . . . many of
Methodism$§ institutions and practices found a precedent in the German
revival. 97 In partial support of his assertion, he goes on to rfabmut the
middle of the eighteenth century, Steinmetz, a Pietist in England, gave
expression to his astonishment at seeing a movement (Methodism) which in
SO many respects was similar to his 0/98.

However, though German Pietism99 and early Methodism clearly held
some elements in common, as Nagler and others have noted, these must not
be permitted to obscure the differences between them, some of which were
considerable. Such is the task to whiad now turn.

[Il. JOHN WESLEY % CRITICISM OF EARLY GERMAN PIETISM
A. Arndt, Spener, Francke, and Medieval Mysticism

In the polemic with the orthodoxy of their day, the early German Pietists
appealed to medieval mystichs Zeugenin support of a specd wing
within Lutheranism:100 So it is that Arndt, who marks the beginning of
this tendency,101 held up as paradigms of Christian spirituality and life
examples from the muetriticized Middle Ages rather than examples
drawn from his own age or that dig Reformation. Luther was his sole
exception. This tendency led to the accusation that mystidisrmore
specifically, Roman Catholic mysticisi tainted Arndt§ work.102

One of Arndt$ sources for his defense @rue Christianity was John
Tauler (13001361), a Dominican who was himself deeply influenced by
the mysticism of Meister Eckhart. Taulgmwritings sufficiently impressed
Arndt that he used them as the principal basis for Book Threbrus
Christianity.103 The medieval mystic Tauler in partian treats of this
[i.e., an inner Sabbath of the heartprndt wrote, and | have used his
writings throughout this bookl04

Arndt also greatly valued the mystical spirituality of tAdneologia
Germanica an anonymous, (probably) midurteenthcenturytreatise.105

He encouraged wide reading of the work by publishing it anew, with a
lengthy introduction in which he took issue with some of the more
controversial publications of the day.106 He gives his own estimate of its
value in Book Six offrue Christanity:

. . . so this oldTheologia deutschteps forward in its rude German
farmer$ cloak; that is, in its old, rude speech in which it still teaches
very high spiritual and lovely things, namely, to take on CHride,

to practice the teaching of @st in life, how Christ is to live in us
and Adam is to die in us.107
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What is noteworthy for the task at hand is the fact that both the writings of
Tauler and thél'heologia Germanicaepresent a medieval mysticism that
speaks the language of both asxet and union with God in its attempts

to explore soteriology. In defining spiritual growth, for example, the
Theologia Germanicanarks out a slightly abbreviated mystical way:

Now be assured that no one can be enlightened unless he be first
cleansed opurified and stripped. So also, no one can be united with
God unless he be first enlightened. Thus there are three stages: first,
the purification, secondly, the enlightening; thirdly, the union.108

In time, this mystical legacy was mediated to Arndtpwaften wrote of the
unio mysticaand sometimes in terms of Gog] being in the believefl09
Arndt explored the notion of mystical union, in considerable detail, in Book
Five of True ChristianitylO where he portrayed the union of the believing
soul with Christ in terms of a favorite image of the mystic, a spiritual
wedding.111

Spener also appealed to medieval mystics in his struggle with his
contemporaries. In emphasizing the new birth, Spener found the
brautmystik of Tauler and theTheologia Germanicaboth useful and
instructive.112 So it is that in hidia Desideriahe wrote:

It might also be useful to make more effort to put into the hands of
students, and recommend to them the use of such simple little books
as theTheologia Germanicand the writhgs of Tauler, which, next

to the Scriptures, probably made our dear Luther what he was.113

Elsewhere in the same work he continued:

ConcerningTheologia Germanica_uther expressed this opinion:
3To boast with my old fool,po book except the Bible and .St
Augustine fiit has come to my attention from which [book] | have
learned more about God, Christ, man, and all thingence this
little book was republished and furnished with a foreword by our
dear Arndt in the interest of Christian edification. Moregut is in
order to praise him rather than criticize him that we mention that the
dear man often made use of Tauler and extolled him inThis
Christianity.114

In his sermon,Spiritual Union With God Spener exhibited a Christ
mysticism which is rema&ably similar to that found in Arnc§ early writ
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ings.115 However, it should also be noted that although a mystical piety is
evident in Spene§ writings, he was very reluctant at tim&s express his
open appreciation for the Mysticslt was the peculative and at times
fanatical mysticism of Jacob Boehme, especially, that gave him pause.116
Not, as we have seen, was it that of Tauler and ll@®logia Germanica

Francke, in his own way but in continuity with this spiritual trend, utilized
the same mystical vocabulary oftinio mysticaso familiar to his pietist
predecessors. Martin Schmidt, in Higiedergeburt und Neuer Mensch
notes this appropriation of mystical spirituality:

In the rendering of the Christian life following the new birth,
following the triumph of the new humanity over the old [with its]
deep temptations, Francke himself employed mystical images in a
way similar to Spener.117

It was especially useful to Francke in his considerations of conversion and
of the new life in Christ? - very important themes for him. At times, he
spoke of beingunited with Christ;118 and at other times, for instance, in
his Sonnund Festtagspredigteme spoke of being &ride of Christ.119

Nevertheless, Francke, again doing as Spener did, used ahystits
sparingly, and from time to time hienergetically opposed20 some of the
more recalcitrant mystics of his own time, especially those with Quietist
leanings.121

B. Wesley$ Criticism of Tauler and the Theologia Germanica

There is considerablevielence in Wesle$ journals, diaries, and letters that

he was quite early acquainted with the mysticism of Tauler and the
Theologia Germanica? the mysticism which surfaced repeatedly in the
writings of the Pietists. For example, Westeyiary entry for4 March

1736 says that he was then reading Ta$ildfe. The next dag entry
reports that he had completed the piece.122 Almost nine months later, in a
letter to his older brother Samuel, John Wesley shows a knowledge of both
Tauler and thél'heologia Gemanica With some measure of exasperation
with them, he writes:

| think the rock on which | had the nearest made shipwreck of the
faith was in the writings of the mystics, under which term |
comprehend all, and only those, who slight any of the means of
grace.

| have drawn up a short scheme of their doctrines, partly from
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conversations | have had, and letters, and partly from their most
approved writers, such as Tauler, Molinos, and the author of
Theologia Germanica23

When Wesley finally read.uther§ Commentary on the Epistle to the
Galatians on 15 June 1741, he expressed dissatisfaction with both Luther
and Tauler:How does he [Luther] (almost in the words of Tauler), decry
reason, right or wrong, as an irreconcilable enemy to the Gospel of
Christ. 124

Interestingly enough, in his subsequent correspondence, Wesley often
named Tauler and Jacob Behmen (Boehme) in the same breath, as it were.
For instance, in a letter to Bishop Lavington in 1752, Wesley protested:
SThe Mystic divinity was never thMethodistgdoctrine. They could never
swallow either John Tauler or Jacob Behmen; although they often advised
with one that did’125 That advisor was William Law, to whom Wesley,
Law $ erstwhile protege, wrote in 1758n matters of religion | regardon
writings but the inspired. Tauler, Behmen, and a whole army of Mystic
authors, are with me nothing to St. Pal26 And on 6 January 1756,
Wesley counseled Law®h that your latter works may be more and
greater than your first! Surely they would, if yoould ever be persuaded to
study, instead of the writings of Tauler and Behmen, those of St. Paul,
James, Peter, and JofR27

If Tauler did not fare well in the writings of Wesley, neither did the
Theologia GermanicaAs was noted earlier, Wesley recenkading this
work on 15 January 1736 and finishing it the next day, apparently for the
first time, while travelling to Georgia.128 It was none other than William
Law who had given it to Wesley, with high recommendati®hthat book
does not plainly leé you to Jesus Christ, | am content to know as little of
Christianity as you are pleased to beli€¥29 But the book did not lead
Wesley to Christ, and Wesley later complained to Law about3dnt:
Theologia Germanicd remember something of Christ our feah, but
nothing express of Christ our atoneméh®0 To this, Law replied3f you
remember thelheologia Germanicao imperfectly as only to remember
gomething of Christ our pattern, but nothing express of Christ our
atonement{it is no wonder that yo can remember so little of my
conversations with youl31 A few years later, in 1741, perhaps to see
whether he had indeed misunderstood this work, as Law had claimed he
had, Wesley once again read it in its entirety. His view did not chade:
how wasit that | could ever so admire the affected obscurity of this
unscriptural writerf132

Wesley$ complaint concerning the writings of the mystics was threefold.
First, as was indicated earlier in the discussion of his letter to
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his brother, Samuel, the m®stycsYdepreciation of the means of grace
disturbed John Wesley. Many mystics instructed their adhereritséoall
outward means only as they are moved thefg83 Others saidivhen the
end is attained the means cedkg4

Wesley specifically rejectethese formulations in an important sermon,
The Means of Gragefirst preached in 1746. In this homily, Wesley
contends that means of graéee.g., reading the Scriptures, praying, and
receiving the Lord§ Supper? have a place at every stage in the Cianist
life.135

The second aspect of Wesycomplaint concerning the writings of the
mystics had to do with their understanding of fdark night of the soul.
Both Tauler and thelheologia Germanicaaught that it is spiritually
therapeutic for those whersevere in faith.136 So, th&heologia
Germanicataught that ashrist§ soul must needs descend into hell,
before it ascended into heaven, so must also the soul of A8&n.
Elsewhere, the same work adviseNow God hath not forsaken a man in
this hel, but He is laying his hand upon him, that the man may not desire
nor regard anything but the Eternal Good only138

There is evidence which suggests that Wesley himself imbibed some of
these ideas, at least for a time. But later, he came to béhatvaot only is

a state of alienation not necessary for growth in grace; in many instances, it
Is quite detrimental. So, he warned his followers:

But is not darkness much more profitable for the soul than light? Is
not the work of God in the heart mastiftly and effectually carried

on during a state of inward suffering? Is not a believer more swiftly
and thoroughly purified by sorrow than by joy? By anguish and pain
and distress and spiritual martyrdoms than by continual peace? So
the mystics teach; sib is written in their books? but not inthe
oracles of GodL39

The third aspect of the teaching of the German mystics which disturbed
Wesley was their depiction of the highest reaches of the Christian life in
terms of union with God. (Some of them edllit perfection.) For example,
Tauler, in hisSermon for Whitsundayointed out that after the disciples
had seen to the purging of their souls from all ima@bkg Heavenly Father
drew [them], thus free and acquiescing, into so close a union thatyde ga
Himself as truly unto them as they had given themselves unto Hion.
And the Theologia Germanicaverred, e should be of a truth purely,
simply, and wholly at one with the One Eternal Will
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of God, or altogether without will, so that the created should flow out
into the Eternal Will, and be swallowed up and lost thereinl4.l

Wesley much preferred the language of communion to that of union; the
language of the perfection of love (conceived as fellowship between God
and persons of faith) tinat of the melding of the soul into the dark abyss of
God. In fact, in his commentary on the Gospel of John, Wesley passes over
17:23, the heart of Jesfigrayer for unity and therefore a very important
verse, most probably, Nagler thinks, because ofrfisgjivings concerning
unitive mysticism.1423These considerations insensibly stole upon ‘me,
Wesley noted,as | grew acquainted with the Mystic writers, whose noble
description of union with God and internal religion made everything else
appear mean, flaand insipid.143

Though it could be that Wesley was simply being guided by earlier editings
of the work (originally it was published in four, not six, books), it was more
probably Wesle¥ uneasiness about mysticism that removed practically
every refeence to Tauler and to théeologia Germanic&om the edition

of Arndt$§ True Christianity which he prepared for inclusion in his
Christian Library. This meant the excision of all of Book Ill, chapter 4,
where Arndt used Tauleran language to depict the $anion with God,

and of Arndt$ exaltation of the quiet Sabbath of the heart (a-wetked
Tauler metaphor), in chapter 10.144 Wesley may have simply omitted
books five and six for similar reasons.

IV. CONCLUSION

At the end of section two of this &8y, we summarized and assessed the
many parallels which emerge when the life and thought of John Wesley are
compared to those of Arndt, Spener and Francke. Few would doubt their
theological significance. But the mere observation of similarities and the
nating of a common spirit and perspective do not in themselves substantiate
a direct, causal relationship or a significant appropriation. There does seem
to be stronger evidence of a direct relationship and significant appropriation
in some other data: Wesglalid meet with some of the Halle Pietists; he
read the works of Arndt and A. H. Fraucke; he edited these works (and
how!), and included them among his own. But is this sufficient to warrant
including Wesley among the Pietists? Does it suggest truly mignif
appropriation? | think not, for the following reasons:

First of all, the term Pietism properly refers to a rather -defined
movement which surfaced in the seventeenth century and ran its course by
the end of the eighteenth. By no stretch of thielence was Wesley a
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part of that movement. Rather, Wesley was an English evangelical caught
up in his own thriving, demanding, awakening movement (a movement also
rather well defined, historically). Wesley did evidence at times a spirit akin
to that ¢ the Pietists, but he was not part of that movement. A vague,
largely amorphous understanding of just what it is that constitutes Pietism
has led some to contend that Wesley was a Piédjist, like Spener’. But

the historical data belie and make almosinical such an assertion, as we
have seen.

Second, Wesley flatly rejected much of the mystical piety which was so
important to the early German Pietifiiescriptions of the Christian life and
their critiques of the church. This is to say that although Rietists and
Wesley had similar soteriological emphases.g., repentance, new birth,
holy living, perfection, etc? the critical terms were nuanced differently in
each case. The Pietist and Wesleyan soteriologies in themselves were
significantly different. For example, the Wesleyamao salutishad little, if

any, room for a stage of mortification (the concept of the dark night of the
soul and Franckeg Busskampfare two Pietist forms of it); nor did the
Wesleyanordo conceive perfection as Arndt arpener had? i.e., in
terms of mystical union with God. Tauler and fhileeologia Germanica
wereZeugerfor the Pietists; they manifestly played no testimonial role for
Wesley.145

Albert Outler has argued that Wesley was indebted for many of his
soteriolggical emphases not so much to Latin mysticism (and, by
implication, to German Pietism, which was based upon it) as to early and
Eastern spirituality. This is especially true with respect to Wégley
understanding of Christian perfection.146 Beyond this, sy
understanding of what Robert Cushman has referred to aSSthgture

way of salvationil47 was informed not simply by Moravianism but by a
vast and impressive array of readings from writers within the Anglican
Reformation (Cranmer in particular), eventeenticentury English
Divinity, ~ and Puritanism. Wesley was, in fact, quite eclectic in his
appropriation of traditional sources and apparently owed no allegiance to
any particular school, Pietist or other, with the possible exception of
Anglicanism.This eclectic approach has made it possible for many to claim
Wesley as their own.

Ernest Stoeffler, whose studies of Pietism have advanced so greatly,
especially among the Englidpeaking, the understanding of that tradition,
has made much of the fabtat Arndt$ True Christianityappears in the first
volume of Wesley§ Christian Library. But it must be remembered that
Wesley placed immediately ahead of Ar§divork, in good Anglican
fashion, theApostolic Fatherand theHomilies of Macarius
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92



MOLINA, ARMINIUS, PLAIFERE, GOAD, AND
WESLEY ON HUMAN FREE -WILL, DIVINE
OMNISCIENCE, AND MIDDLE KNOWLEDGE

by Barry E. Bryant

Upon first glance the tte of this paper contains a strange mix of
individuals, one or two of whom are perhaps more obscure than the others.
What each has in common with the others is a vested interest in the issue of
free-will. What they also have in common is the realizatibat tarising

from the doctrine of fresvill is the paradox of omniscience.

The paradox of omniscience acknowledges that, whilevitBeaelocates

the responsibility of evil from Creator to creature, it also seems to deny
God divine omniscience. This arssdrom the problem of how Gdil
perfect knowledge, as a constitutive element of the divine and eternal
nature, can be consistent with human fnel presupposing that Go#i
omniscience must also include foreknowledge of all future events. As
modern discssions of the issue of freeill constantly point out, freavill;
creates problems for the doctrine of God.

Further, Molina, Arminius, Plaifere, Goad, and Wesley also have in
common the concept okcientia media,or God$ 3middle knowledge, as

an atterpt to resolve the paradox of omniscience in order to maintain
compatiblist view. It is this common denominator that | wish to explore this
essay.

1. Luis de Molina

The general consensus is th&tientia media was a phrase not simply
used, but coined byuis de Molina (1535L600) in Concordia Liberi
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Arbitrii cum gratiae Donis(Lisbon, 1588/Antwerp, 1595).1 It entails a
utilization of modal logic to describe G&dknowledge not of necessities
only, but also of hypothetical future contingents (i.e., &vehat do not
have to occur).2 Molina stated his point this wagnless we want to
wander about precariously in reconciling our freedom of choice and the
contingency of things with divine foreknowledge it is necessary for us to
distinguishthreetypes ofknowledge of God3

The first type of divine knowledge which Molina distinguished was §od
natural knowledge. This knowledge consists not of individuals alone but
consists as well of knowledge of all of the possible actions and
circumstances associatedth individuals. Although this knowledge of all
future contingents existed before God created anything by His free will, it
Is not dependent upon G&dwill.4 Such knowledge is a divine attribute
and is essential to God, which is why it is calfedtural

The second kind of divine knowledge which Moline distinguished was
God$ free knowledge, the knowledge by which, after the free act of$God
will, God knowsabsolutelyandindeterminately, without any condition or
hypothesis which states of affairs dm among all contingent states of
affairs are, in fact, going to obtain, and, likewise, which are not going to
obtain.5 William Craid§ observations and comments on this point are
helpful.

This knowledge is posterior to the free decision of &odill to
create, to instantiate one of the possible orders known by his natural
knowledge . . . Since his knowledge is posterior to the decision of
God$ will and since Go® decision to create this world is free, it
follows that the content of free knowledge is eetential to divine
omniscience, but is contingent upon which world God in fact
creates. Had God created different worlds or even no world at all,
the content of his free knowledge would have been different. So
while it is essential to God to have freeokriedge, the content of
what he freely knows is contingent upon which world he chooses to
create.6

In between Go® natural and free knowledge is a third option, what Molina
called,

middle knowledge, by which, in virtue of the most profound and
inscrutalbe comprehension of each faculty of free choice, He saw in
His own essence what each such faculty would to with its innate
freedom were it to be placed in this or in that or, indeed, in infinitely
many orders of thingg even though it would really be abléit so
willed, to do the opposite . . .7
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Whereas by Go§ natural knowledge God knows what an individe@ild

do if it placed in a particular set of circumstances, by middle knowledge
God knows what an individualoulddo when placed in the same {eular

set of circumstances. It is, Craig has pointed out,

God$% middle knowledge which thus provides the basis of $od
foreknowledge of contingent events in the actual world. By knowing
what every possible; creature would do under any possible
circumsances and be willing to establish a world order containing
certain circumstances, God knows what will in fact take place in the
world.8

As Molina himself said,

Therefore . . . we affirm that through the divine ideas (or, through
the divine essence knovas the primary object) all contingent states

of affairs are represented with certainty to God, who comprehends in
the deepest and the most eminent way both His own essence and all
things, each of which is contained in that essence infinitely more
perfectlythan it is contained in itself. All contingent states of affairs
are, | repeat, represented to Guaturally, before any act of free
determination of the divine will; and they are represented not only as
being possiblebut also as beinfuture xnot absoltely future but

future under the condition and on the hypotheéset God should
decide to create this or that order of things and causes with these or
those circumstances . . [O]nce that determination is made, God
knows all the contingent states of affawith certainty as being
future simply or absolutelyand nowwithout any hypothesis or
condition9

On the basis God may have knowledge of an event without determining it.
Quoting (Pseud9 Justin Martyr, Molina said,

Foreknowledge is not a cause bét which is going to be, but rather
that which is going to be is a cause of foreknowledge. For that which
IS going to be does not ensue upon foreknowledge, but rather
foreknowledge ensues upon that which is going to be.10

This resulted in a compatiblismhich was derived from an understanding
of God$ natural, middle, and free knowledge in an attempt to solve the
paradox of omniscience.
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2. James Arminius

That Arminius advocated frewill is a well-documented fact of history.
What is often overlookedsithe fact that, like Molina, Arminius also an
appeal to middle knowledge. What Arminius thought regarding the
knowledge, or understanding, of God may be found infDisputations on
Some of the Principal Subjects of the Christian Religiqi610),
Disputation IV, On the Nature of God. By this knowledge, or
understanding, Arminius maintained that God knows

all things and every thing which now have, will have, have had, can

KDYH RU PLJKW K\SRWKHWLFDOO\ KDYH DQ\
therefore understandsmself: He knows all things possible, whether

they be in the capability of God or of the creature; in active or

passive capability; in the capability of operation, imagination, or
enunciation: He knows all things that could have an existence, on
layingdRZQ DQ\ K\SRWKHVLV«

God has this knowledge throughynfinite intuition, by which God all
things from eternity, nothing recently . . . whether they be considered as
future, as past, or as preséh® Such an understanding is certain,
undeceived, and fallible, even with regard to future contingents.13 Yet,
certainty of such knowledgédoes not impose any necessity on nay, it
rather establishes in them a contingent4. At this point Arminius
described the nature of G&dknowledge which accommodatesadtion.
God$% simple knowledge may be distinguished by several motes
theoretical and practical knowledge, knowledge of vision, and knowledge
of simple intelligence.15

XLI. Theoretical knowledges that by which things are understood
under the relationfdeing and of TruthPractical knowledges that

by which things are considered under the relation of Good, and as
objects of the Will and of the Power of God. (Isa. xiii, 8; xxxvii, 28;
xvi, 5.)

XLIl. The knowledge of Visias that by which God knowsirself
and all other beings, which are, will be, or have ba@é&e knowledge
of simple intelligencas that by which He knows things possible.
Some persons call the formédefinite” or ‘determinate; and the
latter dndefinite” or dndeterminaté knowledc.

XLIIl. The Schoolmen say besides, that one kind of ®sd
knowledge is natural and necessary, another free, and a third kind
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[mediam] middle. (1.)Natural or necessaryknowledge is that by
which God understands himself and all things possible. g
Knowledgeis that by which He knows all other beings. (Bliddle
Knowledgeis that by which He knows, thalf this thing happens,
that will take place’ The first precedes every free act of the Divine
Will; the second follows the free act of G&dwill; and the last
precedes indeed the free act of the Divine Will, but hypothetically
from this act it sees that some patrticular thing will occur.16

Here Arminius clearly elucidated three kinds of Divine knowledge
natural, free, and middle, in such awas to suggest some sort of historical
and theological connection between Arminius and Molina. Unfortunately it
cannot be fully explored here. It does, however, indicate that like Molina,
Arminius sought to resolve the paradox of omniscience throughlenidd
knowledge in an effort to maintain a compatiblist view.

3. John Plaifere

This brings us to the name of John Plaifere. Little is actually known about
this seventeenthentury figure. The title page of his work reveals most of
what is known, 3Sometime Ellow of SidneySussex Col. in Cambridge,
and late Rector of Debden in Suffolkin 1719 a work was published
anonymously and entitled,A Collection of Tracts Concerning
Predestination and Providence, and the other Points Depending on Them
(1719). The volme consisted of four essays, one of which was Pldffere
An Appeal to the Gospel, for the True Doctrin [sic] of Divine
Predestination, Concorded with the Orthodox Doctrin of Go#ree
Grace, and Mar$ FreeWill. This work originally appeared in 1651, baun
with Barnaby Potte§ A Letter of the Learned Chr. Potter, D.D.
Vindicating his Sentiments in these Controversies

In Plaifere$ work many references were made to middle knowledge,
demonstrating a thorough knowledge of the issue, both historically and
philosophically.17 In it, he put forward five opinions about predestination.
After showing the weaknesses of the first four he then suggested a fifth,
which he said,

is that of Arminius, which he interpreted accords to his own
principles, in hisTheses deatura Dej . . . and the [Jesuit] Molina . .

. and may therefore be less acceptable to some for the sake of the
Teachers and Defenders of it; but a lover of Truth will not be
prejudiced against it, because it hath besides these, the unanimous
suffrage of the Fathers, Greek and Latin,
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before St. Augustine, if their Doctrine concerning Prescience be
rightly examined, and explained, namely:

1.That God by his infinite Understanding, from all Eternity, knew all
things possible to be.

2. That among other fimite things possible, in his understanding, he
conceived all this frame of the World that now is, and in it all the race of
Mankind from the first Man to the last, every one in his several Order,
Government and Event only as possible to be, if he wayldre word.

3. That he knew how to alter the ordering either of all, or of any part, or
person in the race of Men, so as other effects, and other ends than those
that now are, might be brought forth, if he would otherwise order them.

4. But that, consiering this frame of the World, and order of Mankind (as
now it is) he judged it was exceeding Good for the Manifestation of the
Glory of his Wisdom, Power, Goodness, Mercy, Justice, Dominion, and
Lordship, if he should Will, or Decree to put it into Exeocnt and into
Being.

5. That God infallibly foreknew, that if he should decree to put it into
execution, that then these, and these particular persons, would certainly,
by this order of Means and Government, be transmitted, and brought to
Eternal Life; audl that those other particular Persons, under their order of
Means and Government, through their own fault would go into Perdition,
if Justice should be done them.

6. That though he knew, what these would be, yet he determined and
decreed, out of his owrbaolute Will and Pleasure to say, Fiat, be it so;
and to put into Execution, and into being, all this which he had in his
Understanding: and in so doing, he Predestinated all Men either to Life or
Death Eternal.18

Plaifere referred to both Molina and Ammis and argued that
predestination takes place on the basis of middle knowledge. God
considered all things that were possible. From the realm of the possible
God knew that if grace were offered to certain individuals they would reject
it, while others wold accept it. In explaining middle knowledge, or
scientia medigwhat is significant is that Plaifere quoted both Arminius and
Molina as proponents of middle knowledge.

1. Thomas Goad

This brings us to Thomas Goad, once provost at KinGollege,
Cambridje. He was sent as a delegate to the Synod of Dort by King James
as a substitute for the ailing Joseph Hall. It has been popularly assumed that
Goad went there a Calvinist and returned an Arminian.
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Tyacke has suggested that this is Amirne out by theriginal records’19

In the 16208 Goad wrote and licensed books against the Arminian point of
view. The only %®evidenc€ that Goad had eventually changed his views is
based on the posthumous publicatiorBtmulus Onthodoxus 1661. It is
there that Ga$§ doctrinal shift is speculated upon by the editor.20 What is
interesting is that Tyacke concluded that this wokk,discussion of the
necessity and contingency of events, only indirectly concerns the Arminian
controversy and is moreover compatible wé&hCalvinist stance on the
points in question at Dor1

This hardly seems likely when one realizes that that work utilized a concept
employed by the antCalvinists in both the Catholic and Arminian
positions, namely what Goad called thaiddle point” between necessity
and contingency.22 Goad had said,

The Sum of the Controversy is thié/hether all things that ever
have or shall come to pass in the World, have been, or shall be
effectednecessarilyjn respect of anrresistible Decree by which

God hath everlastinglydeterminedthat they should inevitably come

to pass. . . Whether many things have not been done contingently,
or after such a middle Manner betwemmpossibility of being and
necessityof being, that some things which have been, naghwell

not have been, and many things which have not been, might as well
have been, for aught God hath decreed to the congary.

To Goad things were either done necessarily or contingently. Goad was
convinced that Go#§ omniscience must consist of anfinity of
knowledge.24 By limiting Go& knowledge to only things that must
necessarily take place, G8§dknowledge is limited, hence finite. However,
by expanding Go®& knowledge to incorporate contingent events it becomes
infinite. This

makes hisPrescence more wonderful. God, say weab aeterng

hath ordered that sudkgentsas he createdoluntarily, should have

a doublelLiberty in their Operations, viz., kiberty of Contradiction

to do, or not to do; as a Painter may choose whether he will work or

no: and aLiberty of Contrariety to do a thing after this or that

manner; as a Painter may use what colors, in what quantity, after

what passion he pleaseth.

Now God leaving to his Creatures free Liberty to work or not work
after this or that manner, sothat for any necessity
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imposed upon their Actions by him, whatsoever they omit was
possible to be done, as what they did. And yet from all Eternity,
Fore-knowing whatsoever his Creatures would do, or not do, his
Fore-Knowledgemust needs bénfinite, and most admirable. . . .
And indeed thisFore-sight of future Contingents, is the true
Character and Roy#&rerogativeof Divine Knowledge. . . 25

Knowledge of the contingent is created by the distinctions of liberty of
contrariety and contradiction, peularly as displayed in thésquare of
opposition.”26 Knowledge of the contingent was for Goad the middle point
between what must necessarily come to be and what is possible. This
knowledge is infinite.27 Goad was convinced that without this middle path
one must either walk on the path of Stoicism (i.e., determinism) or
Epicurianism (i.e., fortuity). What is most important for our purposes is
Goad$ reflection of something of an influence from Molina as he tried to
solve the paradox of omniscience.

2. Jahn Wesley

There is not enough evidence to suggest Wesley had more than a casual
acquaintance with th&ree-will ~ controversy between the Dominicans and

the Jesuits precipitated by Molilawork in the sixteenth century. For
example, there is no referende Molina in Wesley$ Ecclesiastical
History, a four volume history of the church published in 1781.

There is still a great deal of debate as to whether Wesley ever actually read
Arminius. There is only one piece of evidence that seems to suggest a very
limited reading. In 1732 Wesley read Thomas Bef§nBirections for
Studying. . . (1714). As Bennet comments on the seventeenth Article of
Religion, which relates to predestination, he refers to Plaffesrk. At

the bottom of pages 989 Bennet quotedArminius.

There is, however, enough evidence to establish stronger links between
Plaifere and Goad with Wesley. In the first volume of #eminian
Magazine? a periodical established by Wesley and circulated among early
Methodists to propagate the causé freewill 2 Wesley extracted
Plaifere§, An Appeal to the Gospgll719), and published Plaifete
opinions on predestination. By extracting Plaifere, Wesley exhibited a
knowledge of the connection between Molina and Arminius on the issue of
middle knowédge.

When it came to expounding the doctrine of middle knowledge Wesley did
not use Plaifere, but Thomas GdadThe Disputation Concerning
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the Necessity and Contingency of Events in Respect of$ Gfidrnal
Decreeq1661). Admittedly, the material issed in a polemical setting, and
there are no indications that Wesley ever sought to work out the
implications of middle knowledge in any systematic way. Still, the material
indicates that Wesley did see the immediate value of the concept of middle
knowledge to his Arminian position.

What this evidence suggests is that the influence of Molinism among
English Protestantism was perhaps more widespread than what many have
perhaps assumed. There is certainly evidence to suggest that Molina
influenced Arminius both of whom influenced Plaifere, and even Goad.
Goad and Plaifere in turn influenced Wesley. It has always been
acknowledged that Wesley did much to propagate the Arminian cause in
eighteenthcentury England. In light of the evidence which suggestslka li
between Arminius and Molina it must now be asked, did Wesley implicitly
propagate Molinism as well? Furthermore, what are the implications of
scientia medidor a WesleyamArminian systematic theology?
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SAMUEL BRENGLE
AND THE DEVELOPMENT
OF THE PNEUMATOLOGY OF
THE SALVATION ARMY

by, R. David Rightmire

It is a curious fact that while most knowledgeable Wesleyan/Holiness
adherents affirm the importance of Samuel Logan Brengle (1886) to

the American Holiness Movement, especially through his writings, little
has been done in thveay of either definitive biography or serious study of
his theological thought.1 In fact, Brengle dramatically influenced the early
development of the theology of the Salvation Army.

A convert of the late nineteenttentury American holiness revival, Bigda
became the major exponent of holiness theology in the Army, and was
especially significant as a bearer of the established pneumatological
emphases of the British holiness revival into the AGmerican ranks.

Brengle$ theology, a product of the dext in which he was converted,
moderated the earlier expressions of American perfectionism which had
been mediated to William and Catherine Booth in the late 1850s and the
1860s by American evangelists laboring in Britain. A major aspect of this
mediationwas the increasing importance of pneumatological categories
and language in the theology of the Holiness Movement in general and in
that of the Salvation Army in particular. Here was a theological
development which involved the interpretation of transaittaholiness
theologies. From the standpoint of the Army, a wonderful irony would
arise as the legacy bequeathed to the British holiness revival
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by the American perfectionist evangelists, through their itinerating and their
writings, would eventually #d back into their home movement when the
Army came to stay in the United States in 1880.2

The purpose of this study is to present Breifglmoderating of that
development and the influence of his moderating. In order to make this
presentation, it will benecessary to give some attention to the earlier
period.

Transatlantic Theological Links with the Early Salvation Army

Proper assessment of Bren§laole in shaping holiness doctrine in the
Salvation Army requires an understanding of his religious milie

The Army is a child of the midineteenthcentury holiness revival in
Britain. That revival had its roots in John Wesley and early British
Methodism, but, in fact, American evangelists from two perfectionist
phalanxes? Wesleyanism and the modified Refned understanding of it
being propagated from Oberlin Colle§emediated it.

Among the American evangelists most important to the development of the
Army in Britain were James Caughey and Walter and Phoebe Palmer. All
were Methodists. Caughey traveledoat Britain preaching with great
effect from 1841 to 1847. He returned in 1857, and remained there through
much of the American Civil War, but with much less marked success than
earlier. Walter and Phoebe Palmer evangelized in Britain, primarily in
Englard, but in Wales, Scotland, and Ireland as well, from-t889 until
late-1863, when they returned to the United States. The work of Caughey
and the Palmers proved helpful in paving the way for the British
campaigns, in the 187 of the Smiths?> Robert Parsall and his spouse,
Hannah Whitall; Asa Mahan; William Boardman; and Dwight L. Moody
and Ira Sankey. Charles Finney had briefly taken part in the earlier British
holiness revival, but his writings were to have a more lasting and wider
effect than his msence on the propagation of perfectionist revivalism in
Britain.

The Booths themselves would be most influenced by the Wesleyans,
especially James Caughey3 and Phoebe Palmer4, but they laid the
theological foundations of the Army with materials from b@&tberlin and

the Wesleyans.

Pneumatological interests and emphases especially marked the American
contribution to the Arm theological formation, though those interests
and emphases were not uniquely American in origin.5 They had roots deep
in eighteert-century British Methodism. But those roots had
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shriveled in the moral pessimism and loss of faith in traditional religious
institutions which was widespread in early ninetearghtury England.
They revived in Victorian England in their American forry
communicating a spiritual, moral optimism to a society caught up in an
attitude of ¥ransition” and doubt,” a society deeply sensing a need for
Joractical” Christianity.

The renewed proclamation of holiness offeredrevival of hope6 The
American prfectionists transplanted in England thew era of American
pietism”7 which, according to Perry Miller, characterized Antebellum
religion in their own land. In pietist fashion, in England as well as in the
United States, they emphasized experience rdbi@n doctrine. Here was
Yractical Christianity, grounded in a message concerning personal and
social holiness which declared both experienti&ertainty” and
Jmmediateness 2 a faith very attractive to a troubled and burdened
people.8

William and Caherine Booth had found themselves so attracted. James
Caughey played a principal part in William Bod&hconversion and
decision to enter the ministry.9 Later, Phoebe Pafmewvival Xalks” (she
never called her addresses sermons) provided the impetuasthen shy
and reserved Catherine Booth to enter upon public ministry. P&Imer
teaching on entire sanctification influenced the holiness theology of both
William and Catherine.10

Especially important in discussing the relationship of early SalvatromyA
perfectionist doctrine to the nineteertdntury Holiness Movement is the
guestion of the nature of sanctifying faith.11

In contrast to Wesle§ emphasis on the witness of the Spirit with our spirit
as the assurance of the attainment of entire saratiifn, early Salvation
Army holiness theology (as mediated to the Booths by American
evangelists) spoke ohaked faith.12 Once one has fulfilled the conditions

for entire sanctification (consecration and faith), holiness can be claimed as
complete.

In the Army$ early years, people were encouraged to ask for the assurance,
but they were given to understand that the blessing was accepted by naked
faith prior to any assurance.1l3 One American especially influential
amongst the Army in propagating this pbiof view, with its attendant
pneumatology, was the Methodist pastor and evangelist, J. A. Wood. His
principal work, entitledPerfect Love; Or, Plain Things for Those Who
Need Them Concerning the Doctrine, Experience, Profession, and Practice
of Christian Holiness captured and held the attention
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of the Army for many years. Wood taught that faith mustimsked to be
Jure’; i.e., faith must precede the witness of the Spirit.14 William Booth
concurred: Remember, the most naked faith is the most efitess. 15

But the Booths, and other writers in the early Army, were even more
indebted to Phoebe Palmer. In fact, her bo®lRresent to My Christian
Friend on Entire Devotion to Godas printed by the Army and used as a
primer for the teaching of entiractification within the movement.16

Because the midineteenthcentury American Holiness Movement
influenced the holiness theology of the early Salvation Army so strongly,
we must look briefly at its major components.

The Proclamation of Holiness in MidNineteenth-Century North
America

The pivotal point in the preaching of holiness in mideteentkhcentury
North America was the experience of entire sanctification as a second
definite work of grace, a point rooted in John We$etgaching. In the
nineeenthcentury holiness revival, the crisis experience which Wesleyans
understood to be the point of initiation into the life of holiness or perfect
love gained an importance which overshadowed its earlier, more strictly
Wesleyan role as a critical momenta growthprocess.17 Moreover, the
compounding of this perfectionism with American revivalism created an
emphasis on the immediacy and completeness of the reception of the
Second blessingas the experience was often calkdhe immediacy and

the compéteness of the critical or crisis moment. Holiness preachers urged
believers to exercise faith and to consecrate themselves in order to receive
it now, instantaneously. A principal architect and advocate of this recasting
of Wesleyan understanding was Phed&almer.

Phoebe Palmer came to her position by way of a concern for urgency in
claiming the Biblical promise of the fullness of the Spirit. In what has been
called her Jaltar phraseology, Palmer insisted that Christ, as the altar,
sanctifies the giftthe life of the already justified believer, when it is placed
on that altar as an act of consecration.18 Thus, faith in§Ga@mise to
Sanctify the gift (cf. Rom. 12:12; Exod. 29:37; Matt. 23:19; Heb.13:10
for the Biblical passages critical to this gumn) and active and full
consecration yield instantaneous sanctification. Palmer emphasized the
witness of the Spirit and of the believer to the accomplished work. The
former does not always immediately accompany the work of entire
sanctification, butsaid Palmer, it would eventually come to those believers
who give regular public testimony to what God has done.
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Nathan Bangs, an important Methodist author, editor and educator, a
regular participant in Mrs. Palm@rTuesday Meeting (once it became the
custom to admit men as well as women into the gathering) and a holiness
advocate, warned of the dangers involved in claiming a work of the Spirit
without the accompanying witness of the Spirit to the completion of the
work. The ensuingiwitness controvess” led others to redefine the nature

of the witness of the Spirit. In time, this process led some to emphasize
emotional and physical evidences of the Sfifiresence.19

Mrs. Palmer taught that thi&horter way to holiness is required of all.
God reqires resent holinessand has made thi%¥luty " plain. Moreover,

it is available to all, by faith. Faith receives the promises of God now. Faith
must precede feeling and must never be held back by lack of emotion. It
believes that God is faithful and thétis promises are for subjective
appropriation.20 Faith enables the sacrifice of entire consecration which is
preliminary to the necessary and attainable stat&ofity of intention.

Such a sacrifice is acceptable to God only through faith in Chresiglent

of sanctification. Faith in Go#l unchanging nature, which includes His
fidelity to His promises, is the guarantee of receiving ¥exond blessing.

So, Palmer saysfThe act, on your part, must necessarily induce the
promised result on the pat God.21

Writing about the unchangeable government of tkiegdom of grace),
Palmer drew out the implications of our part in exercising faith:

The reason why you were not before blessed . . . was not because
God was unwilling to meet you, but whollgoin delay on your part

in complying with the conditions upon which you were to be
received. The moment you complied with these, you found the
Lord.22

Palmer applied the principle of appropriating faith to both justification and
sanctification. The bloodfdChrist is efficacious in cleansing from all sin,
sanctifying those whoimake the required sacrifiédi.e., consecration) by
faith. This efficacy and the requirement of sacrifice make Christian
perfection not only possible in this life, but obligatctyit is both privilege

and duty. To doubt the attainability and reality of Christian perfection in
this life is to devalue the atonement and its effects. Full salvation has
already been purchased and ready yours if compliance with the
conditions is acompanied by appropriating faiti®Simple faith,” when
exercised, appropriates the merits of Christ and makes possible entire
sanctification. 3You may have this full salvation now just now.” God
commands us to believe and to receive, and He would proeasonable

if the power to be obedient did not accompany the command.23
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Palmer carefully distinguishes seeking entire sanctification by faith from
seeking it by works. Only the former is appropriate. So it is that she
admonishes seekers after the expeme Expect itby faith Expect itas

you are Expect itnow. " These three emphases are interconneétedf

you seek it by faith, you must expect it as you are; and if as you are, then
expect it now 2 and are based on the priority of grace and theftditbss

of God.24

In her eagerness to advance what she believed to be a thoroughly Wesleyan
doctrine and experience of holiness, Mrs. Palmer overstepped some of the
dimensions which John Wesley had established. Wé&sldgctrine of
perfect love emphasizegrocess 2 the development of pure, godly
intention through the purgation of internal impurities. Phoebe Palmer, on
the other hand, emphasized intentional (and therefore undelayed and
unconditional) consecration and sudden crisis. She likened entire
sanctfication to baptism, as external evidence of an internal experience.
Her 3altar theology emphasized the importance of consecration or self
sacrifice upon theltar’; that is, consecration or sealfcrifice to God
through Christ, who is both altar and feet sacrifice. The grace of God
sanctifies every sebacrifice of this sort. Whereas Wesley spoke of the
attainment of perfect love in terms of a divine gift of the witness of the
Spirit, Palmer spoke of attaining perfect love in terms of the belfgfath

in the promises of God found in the Bible. Once the believer met the
scriptural conditions, he or she could claim the attainment of the experience
of perfect love by faith. All that one needed in order to receive the
experience was to believe, to appriate God§ promises personally.
Wesley emphasized the processive appropriation of grace (including
sanctifying grace) by faith; Palmer emphasizeddfa@eof grace which is
appropriated and guaranteed by faith in Gqaromises.25

As Wesleyan perfenism developed within the nineteenténtury
holiness movement, Wesl&ybalanced view of perfect love as involving a
crisis within a process of growth in grace faded into the background and an
emphasis on the crisis character of entire sanctificatiomda the fore.

One of the most important active ingredients in this development was the
utilitarian and pragmatic spirit of the age.

Perfectionist revivalists sought to make Christianity practical.26 Entire
sanctification, as they saw it, was not a noatiquest; rather, it was the
instantaneous perfecting in love of the believer, fitting that believer for
service. So, following in the tradition of Wesl®ydictum, SThere is no
holiness but  social holiness, the Holiness Movement
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emphasized the traflsming power of Go® Spirit as the basis for social
reform. The perfectionist awakening in mmdheteenthcentury America,
with its roots in the British Wesleyan revival of the previous century,
answered the moral strivings of the age.27

In particular,for the purposes of this paper, we note that it appeared to
answer the spiritual concerns of a young man growing up in Fredricksburg,
Indiana2 Samuel Logan Brenglé who would both accept it and modify

it.

Samuel Logan Brengle§ Experience of Holiness

Samuel Brengle grew to manhood on tieelge of the wildernessHaving

been brought up in the Methodist Episcopal Church, he turned to Indiana
Asbury University (which changed its name to DePauw University in 1882)
for his undergraduate education. Gifted persuasive public speaking,
Brengle, as a student, considered a future as a lawyer. But in 1882, he
responded positively to &all " to the ministry, and upon earning his A.B.
degree in 1883, he accepted appointment as a circuit preacher in the
Northwestindiana Conference of the Methodist Episcopal Church. After a
year on the circuit, he decided to expand his clerical qualifications and
enrolled at Boston Theological Seminary, Boston University. There, he
came to an awareness of the possibility of ergamectification in this life
through his involvement with the Octagon Club and his association with
Daniel Steele. The Octagon Club was a student prayer group, not unlike
Wesley$ Holy Club at Oxford; and Daniel Steele, Professor of Didactic
Theology in theUniversity, was a very prominent figure in the Holiness
Movement fis Milestone Paperbad been published in 1876, and earlier
he had been the founding president of Syracuse University).28 The
Octagon Club and Steele both encouraged Brengle to read aares of
spiritual growth, so he had pored over Wesley, Fletcher, Moody, Hannah
Whitall Smith§ The Christiar$ Secret of a Happy LE8; and Catherine
Booth$ Popular Christianityand Godliness two collections of Bootl!$
addresses. These convicted himhaf need for holiness and he came into
the experience of entire sanctification, guided by Daniel Steele, on 9
January, 1885.30

Brengle$ sanctification experience did not immediately move to an
emotional climax. Rather, he came to understand thals#mnd blessing

came as a result of simple faith in the promises of God. The assurance that
God had imparted grace and the experiencing of ‘oézahsing followed

by two days Brengl$ act of surrender and simple faith.31 In
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that later hour,” he becameware of a new dimension of the work of the
Holy Spirit in his life.

| awoke that morning hungering and thirsting just to live this life of
fellowship with God, never again to sin in thought or word or deed
against Him, with an unmeasureable desire toab&oly man,
acceptable unto God. . . . In that hour | knew Jesus, and | loved Him
till it seemed my heart would break with love. | was filled with love
for all His creatures . . . 32

This critical glory experiencé was just the beginning of a Ildeng
process of sanctificationdt is a living experience. In time, God withdrew
something of the tremendous emotional feelings. He taught me | had to live
by faith and not by my emotion83 Later, Brengle equated his holiness
experience with purity of affectp heart cleansing, and the bending of the
will into harmony with God§ will.34

Acquaintance with the Salvation Army in Boston came gradually, each
contact bringing Brengle closer to joining the Arfhiyanks. His growing
affinity with the Army arose fromhis perception that he and they held
similar understandings of sanctificatién a perception helped along by the
testimony of Salvationist Elizabeth Swift to an experience and
comprehension very like his own. In fact, the two fell in love with each
other aad married in 1887. And Brengle was to write, reflecting on the
death of his wife almost 30 years later, tHabliness unto the Lordhad
been the foundation and sustaining power in their marriage.35

In the fall of 1885, in Boston, Brengle had heard \#iil Booth speak, and

the message and ministry of the Arfiyounder so deeply moved him and
the Salvation Army§ doctrine of social holiness so attracted him that, in
1887, Brengle traveled to London to meet with Booth. There, he became a
cadet and did noteturn to the United States until he had completed his
training.

Brengle came back to the States as a Salvation Army officer and held
various corps commands, but from the earliest stages of his association with
the Army he wanted to be a holiness evaisgetithin its ranks. In June,
1887, he had written to his wife from London:

| feel that my work will be particularly to promote holiness. | should
like to be a Special to go about and hold madfhts of prayer just to
lead people into the experiencehailiness.36

In November, 1888, not long after his return to Boston, Brengle suffered a
near fatal encounter with a brick deliberately thrown at him by a
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tough. But he used his long recuperation to move his desire toward
fulfillment by writing Helps toHoliness, a series of articles for th&/ar

Cry, the Army$ paper. The demand for these articles led the Salvation
Army to publish them under a single cover and the original title in 1895.37
In 1896, Brengle published another popular series intaeCrywhich the
Army published in 1897 under the titl€he SouWinner$ Secre8 And

in that same year, 1897, Brengle received the Army commission for which
he had hoped. He was named National Spiritual Special.

Brengle continued to write until the end ois Hife. Among his earlier
works, Heart Talks on Holinesappeared in 1897 he Way of Holiness

1902; andWhen the Holy Ghost Is Cone 1906. Among his later works
were Love Slaves1923;Resurrection Life and Powel925;Guest of the

Soul 1934; andFifty Years Before and Aftel935.39 These works
evidence Brengl8 practical and straightforward approach to spiritual
issues. None of them attempts to present a holiness theology in systematic
form. Rather, each presenthelps” and %heart talks on experiential
religion.

Brengle$ works were to prove very influential both in propagating holiness
doctrine and practice throughout the Salvation Army world and beyond,
and in the further institutionalizing of holiness doctrine within the Army.40
In fact, Beengle$ holiness teaching has served as the basis for the Salvation
Army $ pneumatological understanding throughout most of the twentieth
century. So we turn now to explicate its fundamentals and will then go on
to analyze some of its interactions and et§e

Brengle $§ Concept of Holines41

Brengle anchors his understanding of entire sanctification in the work of
Christ. He interprets | John 3:5 and 3:8 as presenting a twofold purpose for
Christ$ manifestation to the world: namely, He came to take awa(3:5)

and He came to destroy the works of Satan (3:8). The former results in the
justification and regeneration of the believer; the latter in the belfever
entire sanctification. For Brengle, holiness is an essential part of hrist
soteriological verk.

One of the Army§ central doctrines and most valued and
precious experiences is that of heart holiness. The bridge which
the Army throws across the impassable gulf that separates the
sinner from the Savio? who pardons that He may purify, who
savesthat He may sanctify? rests on these two abutmentshe
forgiveness of sins through simple, penitent, -obe
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dient faith in a crucified Redeemer, and the purifying of the heart

and empowering of the soul through the anointing of the Holy Spirit,

given by its risen and ascended Lord, and received not by works, but
by faith. Remove either of these abutments and the bridge falls . . .
42

Thus, the critical experience of holiness, involving the death of3lee
man” and the impartation of the fullness diet Holy Spirit, is made
possible solely through the work of Jesus Christ in his life, death, and
resurrection.43

Union with Christ is made possible by the baptism of the Holy Spirit,
equipping the believer for effective service. In fact, mission reqtines
experience for power and purity. Christ, as Savior and Sanctifier, pardons
that He might purify and empower for service.44 The Afnmotto 2

Saved to Serve? finds expression in Brenghk doctrine of holiness. A
clean heart is prerequisite not onty fpersonal growth, but also for a zeal
for souls and perfected love for others.45

Holiness, for you and for me, is not maturity, but purity: a clean
heart in which the Holy Spirit dwells, filling it with pure, tender and
constant love to God and man.46

This emphasis on purity is evident in Bren§lelefinition of holiness as
fothing more nor less than perfect love, for God and man, in a clean
heart.’47

Brengle$ treatment of Acts 15:9 and Isaiah-2Q illustrates the priority of
purity in his understading of the experience of entire sanctification.48 He
treats the questionrom what is the heart cleansédhd, with an eye on

the practical dimensions of holiness doctrine, he delineates the nature of the
Sinful tempers which pollute it.

Holiness ¢ a state in which there is no anger, malice, blasphemy,
hypocrisy, envy, love of ease, selfish desires for good opinion of
men, shame of Cross, worldliness, deceit, debate, contention,
covetousness, nor any evil desire or tendency of the heart.49

No sexwal impurity is to be allowed, no unclean habit is to be
indulged, no appetite is to be permitted to gain the mastery; but the
whole body is be kept under and made the servant of the soul.50

Heart purity is a result of the impartation to human beings ofsChr
divine nature.51Holiness is that state of our moral and spiritual nature
which makes us like Jesus in His moral and spiritual natze.
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Brengle uses pneumatological language as he insists on the necessity of
intimate knowledge of and union witthe person of Jesus Christ in
sanctification: SThe baptism of the Holy Ghost is to bring us into union
with Christ . . " In fact, 2he baptism of the Holy Ghosis Ypersonal and
living ~ evidence of the resurrection.53 It makes true knowledge of Jesus
experiential, for that knowledge comedby joyful union with the risen
Christ,” and it is precisely thebaptism of the Holy Spiritwhich brings
about and sustains this communion with the risen Christ.54 Fhistual
union” involves unity of will, faith, suffering, and purposeand the secret

of true knowledge and union is found in the daily communion with Christ, a
communion sustained by the Holy Spirit.55

This intimate union with Christ, sustained by the work of the Holy Spirit, is
the basis of Brerlg$ understanding of holiness. Obviously, it is a
relational perspective, and, as such, it must take into account both our
relationship to God and our relationships with others. This should
characterize life within the Body of ChristThe religion of Jass is social.

It is inclusive, not exclusive. We can have the glory only as we are
united.’56

Brengle turns to John 17 to elaborate on sanctified unity. Later Christians,
like the original disciples, must be unitéd ‘one, as He and the Father are
one, that they might be the habitation of God upon Earth, and that the
world, seeing this, might believe on Hifmlhe basis for this unity is the
indwelling presence of the Spirit of Christthe spirit of Jesus in the heart,
which is the spirit of holiness, makall men brothers and brotherly8

In Helps to Holiness Brengle defines holiness a¥ure love59 The
baptism of the Holy Spirit is abaptism of love’60 Holiness is also a
Yerfect deliverance from sin a relationship free from intentional sin,
doubt, or fear; a relationshipin which God is loved and trusted with a
perfect heart61 Defined as Christian perfection, holiness is not absolute,
angelic, or Adamic perfection; rather, it is a perfection relative to our
natural limitations as fallen creaes.62 Defined as théecond work of
grace, holiness is for all who are already believers, and it is not to be
equated with growth in grace. Brengle readily recognizes that growth in
grace is essential to maintaining tAeessing, but his emphasis ispon its
critical nature, the fact that, defined &sntire sanctification, holiness
begins with an uprooting of the sin nature and an implanting of the divine
nature.63

Brengle insists that holiness frees the individual from bondage to sin, but
this libety can be maintained only bycontinual warfare with Satan.
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So it is that he applies the Pauline phré&geod fight of faith” (I Tim. 6:12)

to the experience of entire sanctification. Thigght * is necessary to
%old[ing] fast [to] faith in . . . th Holy Spirit$ sanctifying and keeping
power.64 Having claimed by faith Go#l sanctifying presence, one must
not doubt the reality of that presence, for to doubt in this way is to grieve
the Holy Spirit.65 The struggle against doubt is an aspect oftuspiri
warfare against Satan. Brengle characterizeseail heart of unbelief as
Satan§ stronghold against salvation or sanctification.66

It is a fight of faith, in which the soul takes hold of the promise of
God, and holds on to it, and declares ib&true in spite of all the
devil § lies, in spite of all circumstances and feelings to the contrary,
and in which it obeys God whether God seems to be fulfilling the
promise or not.67

Though much of Brengl$ descriptive language is pneumatological, he
insists that the work of the Holy Spirit in entire sanctification points the
believer to Christ:®The great work of this Holy Guest is to exalt Je$&&.
The coming of the Holy Spirit in fullness is a provision of CH§isttoning
work: JlIt is only] through His precious blood [that] we are saved and
sanctified. 69 Brengle emphasizes the mediatorial role of the Holy Spirit in
revealing Christ.70

He [Christ] had been revealed to them in flesh and blood, but now
He was to be revealed in them by the Spiritd an that hour
[Pentecost] they knew His divinity, and understood His character,
His mission, His holiness, His everlasting love and His saving power
as they otherwise could not, had He lived with them in the flesh to
all eternity.71

The fleshandblood Christ was revealed only locally; the resurrected and
glorified Christ is revealed universally by the Holy Spirit in prevenient,
justifying, and sanctifying graceThis Advocate is the other self of Jesus;

in Him we have Jesus evermore with us in thei§@ind without Him we

lose Jesus as Savior and Lord . . .72 The Holy Spirit not only reveals the
living Word; the Spirit also inspires the written Word. And the Holy Spirit
interprets both to the believer. Brengle tells his readers that they should
underg¢and inspiration not only in terms of the original production of
Scripture, but also in terms of its interpretation by a given reader. 73

Reflecting on the first work of grace, Brengle, like Booth, understood
regeneration as partial sanctification. Thusg saw it as implicitly
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defective in scope. Although Brengle believed that the Holy Spirit is active
in conviction of sin, and then in repentance, in faith, in forgiveness of sins,
in assurance of salvation, and in empowering the justified believer fo
spiritual welfare, he viewed such activity as preparatory.74

The concept of a new natugebeing wrought in the believing heart by
regeneration is curiously absent from Brerf§lheology. He does say that

in some measurehe indwelling of the Holy Spt begins at conversion.

But he insists strongly that a second work of grace is needed to pluck out
the remaining¥oots of bitterness.The indwelling fullness and purity of
God cannot be experienced until the individual is tEsanctified wholly.

And so it is that Brengle interprets holiness in terms of purity, not in terms
of maturity.75

In regeneration there is salvation from the voluntary commission of sin and
the binding of the%ld man.” But this work only comes to completion in
entire sanctifiation. Thus, justification, with its corollary, regeneration, is
viewed as an intermediate state in the work of salvation. Nonetheless, the
believer need not await glorification for full salvation. Full salvation is a
presentrivilege of all believers76

Perseverance in holiness is certainly possible, but it is conditional, requiring
fontinual joyful and perfect consecratipn3steadfast, childlike faith
prayer and communion with the Lordgliligent attention to the Bible
confession of the experiea, and3aggressivé efforts to bring others to the
experience;%elf-denial”; and refusal torest] in present attainmenf{g’
Assurance comes through the agency of the Holy Spirit, who provides
knowledge of acceptance with God, salvation, and santittficaThis
witness of the Spiritis aimed at theonsciousnes$which responds in
kind: My own spirit withesses that | am a new creat(t@.

While Brengle does have much to say of the beli§vexperience of
holiness as the experience of the baptsrthe Holy Spirit, his underlying
emphasis is on the agent of sanctification, the Person of the Holy Spirit,
whom he often calls théHoly Guest.

He is not a mere influence, passing over us like a wind or warming
us like a fire. He is a Person, seekergrance into our hearts that he
may comfort us, instruct us, empower us, guide us, give us heavenly
wisdom, and fit us for holy and triumphant service.79

Like William Booth, Brengle emphasized union with the person of Christ in
entire sanctification. Taeceive the Holy Spirit into the mind, will, and
affections means to receive the indwelling of Christ.80 Thusiitessing

is not to be sought in and of itself, but is important only in relation to the
%eeping’ of Christ 2 it is the ¥esult of His ingvelling " in the heart.81
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This Spiritual union” is maintained by daily communion with Christ
through the Holy Spirit.82

Holiness, says Brengle, has to do with both body and soul (I Thess. 5:23).
The imparted(in contrast to themputed righteousness of I€ist is active
in the sanctified believer, synergistically interacting with that believer.83

Brengle draws an analogy between the Holy Sgitiaking possession of
the believer in entire sanctificatioA the Spirit§ indwelling 2 and the
incarnation oflesus.

When Jesus came, a body was prepared for Him (Hebrews 10:5),
and through that body He wrought His wondrous works; but when
the other Comforter comes, He takes possession of those bodies that
are freely and fully presented to Him, and He toucheis lips with
grace; He shines peacefully and gloriously on their faces; He flashes
beams of pity and compassion and heavenly affection from their
eyes; He kindles a fire of love in their hearts, and lights the fire of
truth in their minds. They become Hmmple, and their hearts are a
holy of holies in which His blessed presence ever abides, and from
that citadel He works, enduing the man who has received Him with
power.84

So it is, according to Brengle, that the Holy Spirit indwells and empowers
Yodies, as distinct from the Spirff indwelling and empowering the Body

of Christ. Brengle is silent at this point on the corporate nature of holiness,
except as it is impinged upon by the holiness of its members. In this he is
unlike John Wesley, who emphasizéhe social ramifications of the
individual $ experience, and he is unlike Booth, who emphasized that
corporate character of the experience (i.e., that it properly fits the sanctified
for service, which is an essential reason for their being saved at all)
Brengle here reflects the Holiness Moven®ntcharacteristically
individualistic understanding of the experience of entire sanctification.

In another christologicafmove,” Brengle equates the baptism of the Holy
Spirit with the revelation of the reseated Christ in the heart. The power

of the Holy Spirit is the power of Chri§tresurrection. In the experience of
Spirit-baptism, therefore, the power and presence of the resurrected Christ
are mediated to the believing heart, resulting in spiritual
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communion and fellowship with Christ. Thus, true knowledge of Christ is
experientially realized in union with Him.85 And since the Spirit mediates
Christ directly to the heart, all other mediators are unnecessary.

Those who have not the Holy Spirit; who do not heed Him, fall
easily and naturally into formalism, substituting lifeless ceremonies,
sacraments, genuflections, and ritualistic performances for the free,
glad, living worship inspired by the indwelling Spirit.86

Brengle and the Appropriation of Holiness

Brengle held that both the experience of conversion and the experience of
entire sanctification involved a synergism.

God and man must work together, both to save and to sanctify . . .
To get the priceless gift of the Holy Spidt a cleanheart, we must
work together with God. On Gdilside, all things are ready, and so
He waits and longs to give the blessing; but before He can do so, we
must do our part, which is very simple, and easily within our power
to do.87

The first step in ma§ wak is recognizing and confessing the need for
holiness. This is possible only for those who have experienced justification
and have receivedspiritual eyes. The next step is believing that the
blessing is personally as well as presently availaMeu must believe that

it is for you now.~ The final step is one of consecrating all to God,
otherwise described asoming to Jesus for the blessing with a true héart.
This blessing results ifperfect cleansing from sin, perfect victory over the
Devil, and tle Holy Spirit to dwell in our clean hearts to teach and guide
and comfort us..’88

Brengle emphasized three essential truths concerning the appropriation of
the experience of holiness:

First, that men cannot make themselves holy . . . Second, . thehat
blessing is received by faith . . . Third, . . . that the blessing is to be
received by faith now.89

Brengle believed that the distinction between sanctification and
consecration lies in the fact that the former involves more than giving and
also endils receiving. God sanctifies those who both consecrate their lives
to Him and also seek the blessing of holiness. Although entire sanctification
requires seeking, it is still Gdfl work, to be waited on patiently and by
faith.90
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Entire sanctifications the gift of God in response ttull consecration and
childlike faith in Him.” If the conditions are met, one must exercise
sanctifying faith until God confirms the experience by thRaighty
workings of the Spirit91

Hindrances to receiving the expance of entire sanctification and to living

the life of holiness areimperfect consecrationand imperfect faith.’
These indicate impurity of heart. A clean heart is the vessel necessary for
perfect love; and a clear conscience toward God and man issuesa
Faithful discharge of duty and simple faith without any hypocri3.

Brengle distinguished between tgeace of faith and thegift of faith as
aspects of the experience die second blessingThe graceof faith is that
which enables every pens to come to God. With this, Brengle aligned
himself with the Wesleyan understanding of prevenient grace gifhef
faith, however, is given subsequent to the ability implied ingtaee of
faith. Those who exercise tlygace of faith (i.e., those whaome to God)
are given theift of faith by the Holy Spirit. Thigjift gives them the ability
to discern spiritual truth. Thgrace of faith brings assurance, which is
prerequisite to receiving thgift of faith. Brengle viewed as dangerous any
claiming ofthegift before thegraceof faith has been fully exercised.93

For Brengle, holiness, viewed from the Godward side, is dependent upon
God$ sovereign grace. Thus, it is received by faith, not by works. But we
remind ourselves that when Brengle viewed thatter from the human
side, he spoke the language of synergism. So he 3dgq4God] will do it
[entirely sanctify] todaytnow 2 this moment, if you will but believéd4

Here, Brengle urges his readers to appropriate the second blessing and to do
it %how.” That is to say, Brengle emphasized the need for the believer to
expect to receive entire sanctification as a gift at a definite point in time;
and he emphasized the need to desire it in the present.95 Those who trust
God ¥or present cleansing fromladin” must keep steadily looking to

Him for . . . the filling of their hearts with the fire of perfect lo\@&

Brengle held that, although entire sanctification is itsalf instantaneous
act,’97 its attainment requires a processdifigently seekig 98 and may
require waiting for God.

Beware of urging [believers] to claim a blessing God has not given
them. Only the Holy Ghost knows when a man is ready
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to receive the gift of God, and He will notify that man when he is to
be blessed . . . Lebrone suppose that the grace of faith will have to
be exercised a long time before God gives assurance.99

So, the seeker may have to wait on God in faith for an indeterminate period.
100

What patient, waiting, expectant faith reckons done, the baptism of
the Holy Ghost actually accomplishes. Between the act of faith by
which a man begins to reckon himseétfead indeed unto sin, but
alive unto God. . . and the act of the Holy Spirit, which makes the
reckoning good, there may be an interval of time; baetdht and
state of steadfastly, patiently, joyously, perfedtglieving which is
man$ part, and the act of baptizing with the Holy Gholtansing

as by fire, which is Go# part, bring about the one experience of
entire sanctification.101

The periodof Jatient waiting can be shortened by mutual consefit02
Consecration and faith are the conditions that need to be met and
maintained against all contrary feelinger God to suddenly come into

His holy temple, filling the soul with His presencelgower.’103

Brengle encouraged those who sought the blessing of holiness to be patient,
trusting, and expectant in waiting for God to witness to their heart
cleansing.1043s it right to wait till the assurance comes? Yes, certainly.
That is the one thopfor you to do . . . quietly, patiently wait on the Lord . .
."105

The Holy Spirit is the agent of assurance,106 providing knowledge of
acceptance with God, salvation, and sanctification. Rhigness of the
Spirit " is aimed at theconsciousnesswhich responds in kind, as has been
noted.107 My own spirit withesses that | am a new creature . . . My
conscience bears witness that | am honest and true in all my purposes and
intentions.”108

Active waiting on the work of the Holy Spirit is essential to Hudiness
theology of Brengle. ®There is no substitute for much widevake,
expectant, set waiting upon God for the outpouring of the Holy Spirit . .
."109 Encouraging constant and expectant waiting, Brengle does not
specify the time interval between tRect of faith” and theact of the Holy
Spirit " in the experience of entire sanctification.110 Although God may not
bestow the blessingow, " it is to be expectednow.” There is an obvious
tension between the immediacy of the experience itself and themaait

for it. Active waiting involves the continuing exercise of faith until the
witness of the Spirit comes.111
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They must wait on God and cry to Him with a humble, yet bold,
persistent faith till He baptizes them with the Holy Ghost and fire.
He pronmised to do it, and He will do it, but men must expect it, look
for it, pray for it, and if it tarry, wait for it.112

Brengle insists thathere is but one wayto know one has experienced
entire sanctificationnd that is by the witness of the Holy $pi113

Conclusion

The pneumatology of early Salvation Army theology did not work with the
tension between calling on believers to expect the experience of entire
sanctification how, " by appropriating it by faith alone, and the experience

of many thattheir assurance that the work was done came after a period of
waiting.114 Instead, predominant attention was given to the immediacy of
the experience of entire sanctification, with special emphasis on its
appropriation by faith.115 Brengle too, emphasitieel receiving of the
second blessingola fide concurring thus far with the predominant point of
view. But he also insisted that the witness of the Spirit is essential to
knowing that the blessing has been given. His writings, espetiallys to
Holinessand Heart Talks on Holinessoth of which were written before

the turn of the century, emphasize the need to wait on the Lord for His
witness and assurance. In this particular, at least, they are more nearly akin
to the nuances of Wesley and such Ameristudents of Wesley as Nathan
Bangs and Daniel Steele than to the nuances of the revivalist mainstream of
the nineteentltentury American Holiness Movement.

It was, in fact, Brengl§ role to direct the Salvation Army away from the
Shorter way emphasiof Phoebe Palmer and her adherents, and from the
%only believe” misuse of her altar theology in popular Holiness Movement
piety, to a more nearly classical Wesleyan expression of the doctrine and
experience of Christian perfection. That this was Brefiglele may be
seen in the almost unrivaled prominence given to his writings from the
close of the nineteenth century to the present day. Rather less obvious, but
still significant as evidence of the importance of Brerfglmle, are the
Army $ reprinting ofsome of the works of Brengfementor, Daniel Steele,
early in the twentieth century, and the effort made to commend them to the
rank and file in Army publications.116

The corrective which Brengl theology presented both moderated earlier
American holhess emphases within the Movement and influenced
Salvation Army pneumatological development. The Hpemetration of
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transatlantic holiness theologies as mediated through the ministry and
message of Samuel Logan Brengle helped center Salvation Aslimgss
theology in the tradition of Wesley, maintaining a balanced tension
between active faith and patient waiting in the experience of entire
sanctification.

NOTES

1 See Clarence W. HallSamuel Logan Brengle: Portrait of a
Prophet(New York: The Salation Army, 1933); Alice R. StilesSamuel
Logan Brengle: Teacher of Holine@isondon: The Salvation Army, 1974);
William Clark, Samuel Logan Brengle: Teacher of Holingé®ndon:
Hodder and Stoughton, 1980); and Sallie ChesHaeace Like a River
(Atlanta The Salvation Army, 1981). These works do contain some
valuable primary source material but they lack the necessary bibliographic
information for critical analysis of references.

2 Cf. Melvin E. Dieter,The Holiness Revival of the Nineteenth
Century(Metuchen, NJ: Scarecrow Press, 1980), pi60156; John Kent
Holding the Fort: Studies in Victorian Revivalighmondon: Epworth Press,
1978), pp. 295ff.

3 The specific influence of Caughey on the holiness theology of
William Booth is unclear. Boot#§ corversion during a Caughdgd
holiness revival in Nottingham and Bod§hexposure to Caugh&ywritings
on holiness are certain data which imply a significant relationship. From an
early date, the Salvation Army included selections from Cau§hsgrks
in their publications; e.g., James Caugh@&yoliness: Your Remedy,War
Cry 11 (March 6, 1880). Cf. Harold Begbi€he Life of William Booth, the
Founder of the Salvation Arnf{g vols.; New York: Macmillan, 1920), 1:9,
61-62; Richard Carwardine, Transatlantic Revivalism: Popular
Evangelicalism in Britain and America, 179865 (London: Greenwood
Press, 1978), pp. 102ff.

4 Phoebe Palmé¥ influence on the Booths was most profound. The
Booths{sanctification experiences date back to 1861, two years after their
first known contact with her. William and Catherfeorrespondence with
one another from this period reflects a direct dependence upon Mrs.
Palmer$ holiness thought, especially ht@aitar theology. See Frederick de
Latour BoothTucker, The Life of Cathrine Booth(2 vols.; New York:
Fleming Revell, 1892), 1:206, 2a®9; Kent,op. cit, 326327. In addi

122



tion, some Salvation Army doctrinal language and hymnody is directly
borrowed from Phoebe Palmer. SEee Doctrines and Discipline of the
Salvation Army (London: Salvation Army, 1881), n.pSongs of the
Salvation Army(London: Salvation Army, 1878)Holiness Section 2

nn. 445484; Holiness HymngLondon: Salvation Army, 1880), nn. 4, 32;
Kent, op. cit, 336340.

5 Salvation Army historiography héailed to recognize the obvious
dependence of the Bootfisioliness theology on the pneumatological
emphases of the American Holiness Movement. Early Salvation Army
literature often incorporates parts of othfnorks without citation, thus
leaving the impession that there was no explicit ideological connection.
E.g., the devotional works of Phoebe Palmer werpuldished by the
Army press without any mention of her name. This has led most Army
historians to miss the vital inteelationship between themerican holiness
revivalists and the BootHHledgling movement. See John Kemwip. cit
(London: Epworth Press, 1978), pp.3228.

6 Cf. Walter E. HoughtonThe Victorian Frame of MindNew
Haven: Yale University Press, 1980), pp. 63ff.

7 Cf. Perry Miler, The Life of the Mind in America: From the
Revolution to the Civil WaiNew York: Harcourt, Brace and World, 1965),
p. 93.

8 Cf. Dieter,0p. cit.,pp. 202205, 211.
9 Cf.supra n.3.
10 Cf.suprg n.4.

11 From its beginnings to the present, the Heks
Movement, except for a few of its technical theologians, has
used a very flexible vocabulary in referring to the two religious
experiences which it preaches and teaches as essential to
salvation. Holiness people have referred to the initial
experienceas salvation fbeing saved or S3getting saved),
conversion, new birth, justification, and regeneration. The
subsequent experience has been called sanctification, entire
sanctification, holiness, the second Messing, the fullness of the
Spirit, perfect loe, Christian perfection, heart purity, the
baptism with (of) the Holy Spirit, and the fullness of the
blessing. Much of the terminology is synecdochical. That is to
say, a term which technically refers only to an aspect of the
given experience is used tedote the experience as a whole or
vice versa. So, for instance, holiness people have commonly
used the term S3second Dblessing, which techni

123



cally refers to the fact that entire sanctification is subsequent to conversion,
as an exact synonym for entisanctification. Brengle, as careful as his
thinking was in so many instances, reflects this terminological web. In this
paper, we will retain the language and flavor of Brengle, recognizing its
problematic aspects.

12 Cf. James Caugheklarnest Christiarty lllustrated (Boston: J.
P. Magee, 1855), pp.1989, 202; Kentpp. cit.,p.323.

13 Seepubject Notes,Officer 1.3 (March, 1893), 88.

14 New York: Office of the Methodist Home Journal, 1861, pp.64,
75.

15 William Booth, 3 etter from William Booth @ the Brethren and
Sisters Laboring for Jesus in Connection with the Dunedin Hall Christian
Mission, Edinburgh; The East London EvangelistAp. 1, 1869), p.105.

16 See %anctification, The Christian Mission Magazined
(February, 1876), pp.356. Cf. fhoebe PalmerA Present for My Friend
on Entire Devotion to Go@New York: Published for the author, 1847).
The Salvation Army printed it under the titlEntire Devotion to Godin
several editions. Cf. the 14th ed., n.d., p.40.

17 Note, by way of contrgsthe balanced view of sanctification as a
gradual and an3instantaneouswork in Daniel Steelel.ove Enthroned:
Essays on Evangelical Perfectidew York: Hunt and Eaton, 1875).

18 In point of fact, Palme§ 3altar theology is derived directly from
the writings of Adam Clarke. Cf. Adam Clarkehe Holy Bible . . . ; with a
Commentary and Critical Notes. ...(6 vols.; New York: Carlton and
Porter, 1837), 6:787. See Phoebe Palfetire Devotion to GodLondon:
Salvation Army, n.d.), pp.401; Kent,op. cit.,pp.321322.

19 Cf. Dieter, op. cit., pp.3334; also see DieterVesleyan
Holiness Aspects of Pentecostal Origing, Vinson SynanThe Holiness
Pentecostal Movement in the United Sta(€sand Rapids: Eerdmans,
1971), pp.663; and John L. Rers, Christian Perfection and American
Methodism(New York: Abingdon, 1956), p.113.

20 Phoebe Palmef,he Way of Holiness, With Notes By the Way;
Being a Narrative of the Religious Experience Resulting From a
Determination To Be a Bible ChristigiNew Yok: Lane and Scott, 1850),
pp.19, 2224, 31, 38, 4611.

21 Phoebe Palmerfaith and its Effects; Fragments From My
Portfolio (New York: W. C. Palmer, 1854), pp. 10D4.

124



22 1bid., p. 41.
23 1bid., pp.3435, 41, 5253, 58.
24 1bid., pp.285286.

25 Cf. Charles E. JonesPerfectionist Persuasion: The Holiness
Movement and American Methodism, 18886 (Metuchen, NJ:
Scarecrow Press, 1974), pf5 Ivan Howard, 3Wesley Versus Phoebe
Palmer: An Extended ControversyWesleyan Theological Journd:l
(Spring 1971), 3140; and cf. Charles E. Whitdhe Beauty of Holiness:
Phoebe Palmer as Theologian, Revivalist, Feminist, and Humanitarian
(Grand Rapids: Zondervan, 1986), pp.112&!.

26 The utilitarian spirit of the holiness revival is evident in the
terminolay employed by its leaders. Consider, for example, some titles of
works published by leaders in the Holiness Movement: James Caughey,
Methodism in Earnest: Being the History of a Great Revival in Great
Britain, In Which Twenty Thousand Souls Were Jusfifiedd Ten
Thousand Sanctified, in About Six Years, Through the Instrumentality of
Rev. James Caughey; including an Account of Those Mental and Spiritual
Exercises which Made Him So Eminent a Revivadstected and arranged
from Taughey® Letters, by R.W. Allen, and edited by Rev. Daniel Wise
(Boston: Charles H. Pierce, 1850); _ Helps to a Life of Holiness and
Usefulness, or Revival Miscellanies .(5th ed.; Boston: James P. Magee,
1852); Phoebe Palmefaith and Its Effects: or, Fragments fromym
Portfolio (New York: Joseph Longking, Printer, 1852); , Incidental
lllustrations of the Economy of Salvation, Its Doctrines and Duyfiesny
York: Foster and Palmer, Jr., 1855).

27 See Timothy L. SmitlRevivalism and Social Reform: American
Protestantism on the Eve of the Civil Wdreprint; Baltimore: Johns
Hopkins University Press, 1980), pp.1256.

28 See Daniel Steelelove Enthroned: Essays on Evangelical
Perfection(New York: Hunt and Eaton, 187583 et Go and Trust, War
Cry 82 (July 14, 188); A Defense of Christian Perfection; Or; A Criticism
of Dr. James Mudg® Growth in Holiness Toward PerfectigNew York:
Hunt and Eaton, 1896)fhe Gospel of the ComfortéBoston: Christian
Witness Co., 1897); andrhe Milestone Pgers. Steele also wmt
introductions to two of Catherine Bodgh books, Godliness (Boston:
McDonald and Gill, 1883), anAggressive ChristianityBoston: Christian
Witness, 1883).

125



29 Cf. Samuel Logan Brenglél.ight and Letters on Books Staff
Review6.1 (January, 1926),66 The Christiar§ Secret of a Happy Life
cleared my mental path into the way of holinéss.

30 See Hallop. cit.,, pp.5657; Chesham,op. cit., pp.2627.
Brengle$ holiness experience parallels his meftoestimony. See Steele,
Love Enthroned . ., pp. 268ff. Steele§ influence on Brengl®
understanding of entire sanctification was both experiential and theological.
As one Who defended ably . . . the traditional Wesleyan positiSteele
served as a model for Brengle in mediating Wesley back intdeaints
century holiness thought, especially back into Salvation Army
pneumatology. Cf. John L. Peter€hristian Perfection and American
Methodism(New York: Abingdon, 1956), p.165.

31 Samuel Logan Brenglesifty Years Before and Afte(n.p.:
National Assciation for the Promotion of Holiness, 1935), p.®&od had
spoken to my inmost soul in those words, and especially in the words to
cleanse us from all unrighteousnefamd with my whole heart | believed
and in that moment a deeper and more assure@ peatook possession of
my heart. | knew that | was clean, and my fellow students in the school of
theology who saw me immediately after said they recognized the inward
work by the deep peace and light reflected in my fadéso see Brengle,
Guest of tke Soul(reprint; Atlanta: The Salvation Army, 1978), p.124.

32 Quoted in Hallop. cit., p.59; cf. Samuel Logan Brengl&:ull
Salvation 2 My Personal Testimony, The Field Officer20, 4 (April
1912), 137138.

33 Quoted in Hallpp. cit.,p.60; cf. Brentg, Fifty Years Before and
After, pp.1314.

34 Samuel Logan BrengleAfter TwentyNine Years: A Personal
Testimony, The Officer21, 11 (November 1913), 546.

35 Cf. S. L. Brengle,Holiness 2 A Working Experience in the
Hour of Affliction and Death: A Brsonal Testimony, The Officer6,
23(June 1915), 41822.

36 S. L. Brengle, Letter to (Mrs.) Elizabeth Swift Brengle, 20 June,
1887, quoted in Halbp. cit.,p.91.

37 S. L. Brengle,Helps to Holiness(London: Salvation Army
Publishing House, 1896). Bthe time of Brengl® death, in 1936, the
Army had sold better than a quartaillion copies of this book in twelve
languages. Cf. Frederick Coutithe Better Fight: The History of the Salva

126



tion Army Vo0l.6:19141946 (London: Hodder and Stoughton, 337p.
141.

38 S. L. Brengle,The Soul Winne$ Secret(N.p.: The Salvation
Army, 1897).

39 Samuel Logan BrengldHeart Talks on Holinesspreface by
Bramwell Booth (London and New York: Salvationist Publishing and
Supplies, 1897)The Way of Holines@New York: Salvation Army Printing
and Publishing House, 1902)Vhen the Holy Ghost Is Confeondon:
Salvation Army Book Department, 190%)pve SlavegLondon: Salvation
Army Supplies and Purchasing, 1923Resurrection Life and Power
(London: SalvationistPublishing and Supplies, 1925)he Guest of the
Soul(London: Marshall, Morgan, and Scott, 1934).

40 See Edward H. McKinleyarching to Glory: The History of the
Salvation Army in the United States of America, 18880(San Francisco:
Harper and Row, 980), p.34.

41 Cf.supra,nll.

42 BrengleLove Slavespp.6869. Also cf. S. L. BrengléWait On
the Lord: Selections From the Writings of Samuel Logan Brerdgien
Waidron, ed. (New York: The Salvation Army, 1960), p.4; Samuel Logan
Brengle, The Holness Standard of the Salvation Army in Teaching and
Practice, Officer 23, 3 (March 1915), 14%51; Samuel Logan Brengle,
Maintaining the Holiness Standafdfficer 50, 6 (June 1930), 44442.

43 BrengleHeart Talks on Holinesgp.t2, 1921; and cfBrengle,
Guest of the Soup.11.

44 Brengle,Heart Talks on Holinesspp. 3744; Brengle,Love
Slaves pp.6869. Also cf. BrengleWait on the Lordp. 11; Steelel.ove
Enthroned: Essays on Evangelical Perfectipp. 303ff.

45 Brengle Heart Talks on ldliness pp. 3744; Brengle,The Way
of Holiness(5th ed.: New York: The Salvation Army, 1911), pp8Z,
Brengle,The SouWinner$§ Secretp.1l; Samuel Logan Brenglédoliness
and Zeal for Souls,Officer 31, 5 (December, 1920), 5526. Cf. Samuel
LoganBrengle, Officers Who Burn and Shine!Officer 38, 2 (February,
1924), 139.

46 Brengle Wait On the Lordp.24.
47 Brengle Way of Holinessp.15.
48 Samuel Logan Brenglé/hen the Holy Ghost Is Corfidew York:

127



The Salvation Army, 1909), p.32
49 Brengle,Helps to Holinessp.2.
50 BrengleWay of Holinessp.22.
51 BrengleResurrection Life and Powgp.184.

52 BrengleHeart Talks On Holines9.17; and cf. Brenglé\Vay of
Holiness p.2.

53 BrengleResurrection Life and Powgp.14.

54 Sanuel Logan Brengle,3A Man in Christ: The Sons of God
Unveiled,” Officer 25, 2 (February 1917), 124; also BrengBjest of the
Soul pp.53, 76.

55 Brengle Heart Talks On Holinespp.96101; BrengleHelps to
Holiness p.99.

56 Samuel Logan Brenglét the Center of the Circle: Selections
From Published and Unpublished Writings of S. L. Brengde by John D.
Waldron (Kansas City, MO: Beacon Hill Press, 1976), p.38.

571bid., p.42.

58 Cited in Hallop. cit.,p.271.

59 Cf.supra nil.

60 Brengle Helps to Holinessp.2.

61 Brengle,The Guest of the Squdp.81, 82.
62 BrengleHeart Talks On Holines$.17.

63 Brengle,Helps to Holinesspp 5ff., 103104. Also cf. Brengle,
Heart Talks on Holinessp.17; Samuel Logan Brengldhe Way of
Holiness (5th ed.; New York: The Salvation Army, 1911), pp.2/7;6
Brengle,Fifty Years Before and Aftep.18.

64 Brengle Helps to Holinessp.20.

65 Ibid., pp.2728.

66 Ibid., p.30.

67 Ibid., p.31.

68 BrengleWait on the Lordp.32.

69 BrengleHelps to Hoiness p.25.

70 Cf. BrengleHeart Talks On Holinesgp.18, 1921.

71 Brengle,Helps to Holinesspp.8990. Cf. also Brenglel.ove
Slaves p. 11; and Daniel SteelesThe Paraclet§ Ecce Homo, in The
Gospel of the ComfortéBoston: Christian Witnes4904), pp. 160ff.

128



72 Samuel Logan BrenglefThe Way to Pentecost,Officer §
Review 22 (MarchApril 1933), 127.

73 BrengleHelps to Holinessp.136; BrengleYWhen the Holy Ghost
is Come p.117; and BrengleResurrection Life and Powgepp.166, 168
177.

74 Samuel Logan Brenglejfihe Blessedness of the Pentecostal
Baptism,” Staff Reviewl0, 2 (April 1930), 189.

75 See BrengleWay of Holinesspp.67. Also see Daniel Steele,
Love Enthronedpp.2%#33. Charles G. Finney also omits this concept.

76 Brengle,Heart Talks On Holines$.59; BrengleWhen the Holy
Ghost Is Comep.17; BrengleWay of Holinesspp.3136. Also, cf. Daniel
Steele,The Gospel of the Comfortpp. 104ff.

77 BrengleHeart Talks On Holines$p.4551, 94.
78 Brengle When the ldly Ghost Is Comep.3435.

79 BrengleGuest of the Soup.46. Also see Samuel Logan Brengle,
SThe Holy Guest of the SollStaff ReviewlO, 1 (February 1930), 560.

80 Samuel Logan BrenglelGod$ House of Flesh and Blood,
Officer 38, 2 (November417), 685688.

81 BrengleWay of Holinesgpp.4251, 67.

82 BrengleHeart Talks On Holinesp.8182, 96101.
83 Cf.supra n78.

84 Brengle When the Holy Ghost Is Conmp.5455.

85 Brengle, Guest of the Soulpp.4749, 53, 76; Brengle,
Resurrecton Life and Powerpp.68, 14.

86 Brengle When the Holy Ghost Is Come61.
87 BrengleWay of Holinesspp.1819.

881bid., pp.2426.

89 BrengleHelps to Holinesspp.103104.

90 Ibid., p.125.

91 BrengleHeart Talks On Holines$.16.

92 Brengé, Helps to Holinesspp. 1317; Brengle Way of Holiness
p.16.

93 BrengleHelps to Holinesspp.62,100.

129



94 Samuel Logan BrengleéA PerfectHearted Peoplé,Officer 44,
3 (March 1927), 190.

95 Brengle,Helps to Holinesspp. 112113. Also cf. Steelel.ove
Enthroned pp. 55ff.

96 Samuel Logan BrenglétHow to Get People Sanctified Wholly,
Officer6, 8 (August 1898), 238.

97 Brengle Fifty Years Before and Aftep.18.

98 Samuel Logan BrengléDfficers Who Bum and Shinelfficer,
38, 2 (February924), 139.

99 Brengle Fifty Years Before and Aftep.63.

|00 Brengle,Helps to Holinessp.113. Daniel Steele sounds this
same note:¥Xeep on believing the promise, and insisting that God is true.
He may delay for days and weeks the declaration ofr yymmplete
acceptance, in order to develop and test your fath. Daniel Steele 3 et
Go and Trust, War Cry82 (July 14, 1881), n.p. See also Stéelgersonal
testimony in Steeld,ove Enthronedpp. 291292.

101 BrengleWhen the Holy Ghost Is Conmmp. 1617; cf. Brengle,
Resurrection Life and Powegpp.68.

102 Samuel Logan Brenglds the Baptism With the Holy Ghost a
Third Blessing? Officer 49, 4 (October 1929), 273.

103 BrengleHeart Talks On Holines$.94.

104 Brengle,Helps to Holinessp.112; BrengleHeart Talks On
Holiness p. 94.

105 Samuel Logan Brengl€éTo Elijah Under the Juniper Tree: A
Letter to a Depressed OfficéQfficer48, 6 (June 1929), 56807.

106 Samuel Logan Brenglélow to Get and Keep the Firefield
Officer 15, 6 (June 1907), 212. Brengle here testifies to his own experience:
Many years ago God kindled a great fire of love in my heart, and filled me
with assurance.

107 Cf.supra n78.
1081bid.

109 Samuel Logan BrengleNo Substitute; Field Officer 15, 9
(September 1907), 344.

110 Brengle,When the Holy Ghost Is Compp. 1516. Also cf.
SteeleLove Enthronedpp. 3883809.

130



111 BrengleHelps to Holinesspp. 31ff.

112 Brengle,op. cit., pp.124125. Also cf. SteeleHints for Holy
Living From the Milstone Papers(Kansas City, MO: Beacon Hill Press,
1959), p.45.

113 BrengleWhen the Holy Ghost Is Come24.

114 The early Army had little interest in systematic theology, but
various members of the Booth family and George Railton did theologize on
occasion. In particular, they dominated pneumatological expression
throughout the Arm first three decades.

115 Especially influential on the thinking of the Booths and Railton
in this matter were such perspectives as those expressed by Wood, Perfect
Love, p.62; and PalmerkEntire Devotion pp.38, 153, 17477. See W.
Bramwell Booth, 3The Sheffield Council of Waf, The Salvationistll
(April 1879), 89; and W. Bramwell BoottWhat Must | Do? War Cry 31
(July 24, 1880), n.p. Cf. John RhemicK he Theologyof a Movement:
The Salvation Army In Its Formative Yedrs(unpublished Ph.D.
dissertation, Northwestern University, 1984), pp332

116 E.g., Milestone PapersA Book for the Head and the Headrt,
Officer 30, 4 (October 1919), 32224; and Holiness Virdicated in
Scripture and Experience,Officer 30, 5 (November 1919), 44445
[review of Daniel SteeldDifficulties Removed in the Way of Holingss

131



THE CRUSADE FOR WOMEN % RIGHTS
AND THE FORMATIVE ANTECEDENTS OF
THE HOLINESS MOVEMENT

by Doudas M. Strong

In the historiography of the antislavery movement, it is frequently asserted
that womer®§ rights were advocated by religiously heterodox abolitionists
and opposed by evangelical abolitionists. According to this interpretation,
the promotion ® women$§ rights was one of the major reasons why
William Lloyd Garrison$ coterie of anticlerical, anarchistic reformers was
bitterly attacked by churetriented, politicallyminded reformers.1 Orange
Scott, a founder of the Wesleyan Methodist Conneci®mften cited as
one of these conservative, anmtomen$§ rights clerics. In 1839, for
example, Scott forthrightly declared that neither he nor any other
abolitionist Methodists would support Garrisgrirottenhearted, no human
government, womef rights” organization.2

In a seeming contradiction, religious historians such as Donald Dayton and
Nancy Hardesty have indicated a probable connection between early
women$ rights activism and antebellum evangelicalism, especially the
Wesleyan Methodists and ethperfectionists. They point to the fact that
the first womer$ rights convention was held in the Seneca Falls, New
York, Wesleyan Methodist Church, that Wesleyan Methodist leader Luther
Lee was an active participant in wonfmights meetings, and thaeé
preached the sermon at the South Butler, New York, ordination of
Antoinette Brown, the first woman to be ordained in the United States.
They also mention the fact that Brown and other women who were active
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in the early womef§ rights movement were edated at Oberlin College, a
center for evangelical perfectionism.3

Since some of the groups to which these reformers belonged later became
part of the holiness movement, Wesleydoliness historians see such
support for feminist issues by antebellum perteusts as prescient of the
expansion of woma® sphere by postbellum Holiness churches.4 The
postbellum advancement of womBrissues in the holiness movement is
typically traced to evangelist Phoebe Palmer, whose 1858 Bookise of

the Father arguedor a larger role for women in the church.5

There are historiographical problems with the assumed connection between
the feminism of antebellum abolitionist perfectionists and the enhanced role
for women in the church encouraged by postbellum holinestets. To
what extent were the forerunners of the holiness movement actually
involved in feminist issues? How is one to interpret the opposition to
women$§ rights by persons such as Orange Scott? How is one to interpret
Phoebe Palme&$ noninvolvement in abdition? If the formative antecedents

of the holiness movement were involved in worfienghts, why was the
postbellum holiness movement nearly invisible in the later suffragist
movement?6 Conversely, to what extent did early wothaghts activists
actudly embrace the ideology of Christian perfection?

The lack of a clear connection between the early woneghts movement

and the later holiness movement seems to leave us with a conundrum: many
social historians assert that wormfemights advocacy wasedved almost
solely from anarchistic, heterodox Garrisonianism, while holiness
historians assert that wom@rrights activity was (somehow) influenced by
Phoebe Palmer and other relatively conservative evangelical progenitors of
the holiness movement.

| suggest that neither view is complete because the full spectrum of
perfectionistic abolitionism in the antebellum period has not been
appreciated. More specifically, Luther Lee, Antoinette Brown and many
other abolitionist wome® rights activists were rteier Garrisonian anti
institutionalists nor evangelically®orthodox™ supporters of established
institutions. Rather, they held to a position in between these two extremes.
It is important to comprehend the breadth of antebellum perfectionist and
abolitionist options in order to have a more complete understanding of the
formative history of both the holiness movement and the wdineghts
movement. And, by determining the theological content behind w&men
rights advocacy and the extent of feminist involesmmnin the nascent
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holiness movement, we will also have a better understanding of how the
antebellum doctrine of Christian perfection operated in the personal lives
and in the faith communities of its proponents.

Digging to the roots of the these emtions demands that we unearth the
complexity and interrelatedness of antebellum reform. The nuances of the
differences between various perfectionists and various abolitionists become
very important for our present study, since the differences shedhgihte
rationale that the reformers developed for their support of or rejection of
women$§ rights agitation. Thus it is necessary to unravel the complicated
history of these reform movements, beginning with their revivalistic
heritage, particularly in theburnedover district’ of upper New York
state.7

One of the best known of Charles G. Fin§eyontroversial revival
methods in New York was his encouragement of women to pray publicly in
so-called Jromiscuous assembliédMethodists had long permitted wen

to estify” publicly,8 but among Presbyterians in the late 1820s this tactic
was considered d&new measuré9 Many of the evangelists who radiated
out from the burnedver district of upstate New York began to advocate
the public participation of wonme? and often for very pragmatic reasons,
since women tended to be the strongest supporters of the revival work.10
At least as early as 1833, for instance, itinerant preacher Luther Myrick was
challenging the way that women were traditionally treated @siBterian
churches? treated, he contendedas if they had no soulsMyrick was
formally charged with heresy by his Presbytery because of such
perfectionist challenges to tlsgatus quonot surprisingly, he found that it
was women who most often caneehis defense.11

Hundreds of churches were disrupted in a similar fashion in the 1830s and
1840s by controversies over various perfectionist reforms.12 During these
disputes, the perfectionists realized that they needed the political support of
the womenin the churches. They therefore encouraged the public
participation of women in congregational decision making.13 @oene

outer” Congregational church, for example, was angrily divided over the
demands by some members for more preaching of holinessneéoatrd for

a more democratic, nonsectarian polity. In order to gain political advantage
for their cause, these perfectionist members of the congregation argued that
vomen have the right to vote on all questions in this churgh a
radically new principle Even more startling was
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their contention thafemales in the church have the same right to preach
and administer the ordinances as the regular ordained mifigter.

It is evident that the earliest expressions of support for an enlarged public
sphere of influence for women came from evangelical perfectionist
revivalism.15 The promotion of womdh piritual” rights of self
expression and suffrage in the church set the stage for the promotion of
their civil rights of selfexpression and suffrage in theoader society?

and this promotion began several years before wd@neights were
advocated by abolitionists. In fact, the revivalfssipport for feminist
issues developed before abolitionism had even organized as a popular
movement.16

Thus, when pdectionist revivalists became involved in the antislavery
crusade (which they were from the beginning of the movement), they
brought with them their interest in wom®nissues. Some of Finn&y
converts were most conspicuous in this regard. Oberlin Coltegecenter

for the training of persons in perfectionist abolitionism, was both biracial
and coeducational from 1835. Through the influence of Oberlin and several
similar, but less famous colleges,17 scores of itinerants were trained to
preach a perfectiost agenda that included abolitionism, radically
democratic antisectarianism, and won§ernghts, among other reforms.

In 1840, the united front of the abolition movement was shattered by a
tumultuous schism. One faction was centered at Boston around the
personality of Willlam Lloyd Garrison. The Garrisonians were
characterized by their commitment to furthering the expansion of human
rights to all oppressed groug@s African Americans, of course, but also to
women. Thus the Garrisonian faction was knownfd@or universal
reform” rather than solely the emancipation of slaves. They were also
opposed to hierarchical power in any form and established institutions of
any kind, such as political parties, clerically controlled churches, and even
the national gosrnment. The Garrisonians desired that there be no
mediating authorities? no human laws or institutions® between
themselves and théiigher law” of God. According to the Garrisonians,
humanly written creeds or rules are unnatural and coercive. Condgquent
they rejected the binding authority of the U.S. Constitution, the Bible, and
any religious doctrines that they considered to be humaate (such as the
doctrine of the Trinity). Due to such ideas, the Garrisonians were
considered to beanarchistic, since they did not believe in the need for
any human authority.

The basis for the views of the Garrisonians was their particular conception
of perfectionism. Although their interpretation of perfection even
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tually became quite unorthodox, nonethelessas derived from some of

the same sources as the more evangelical perfectionism preached by
Finney, Myrick and others. After all, it was the eccentric perfectionist John
Humphrey Noyes who convincdmbth Garrison and Finney of the truth of
holiness doctria.18 It is not so surprising, then, that the perfectionism of
the burneebver district revivalists would have much in common with the
more anarchistic perfectionism of the Garrisonians.

Directly opposed to the Garrisonians was another faction, the catiserv
abolitionists, who were centered in New York City and Cincinnati.19 The
conservative abolitionists were committed to working for change within
established denominations and the existing political system. They were
opposed to broadening the abolitisinagenda beyond antislavery to other
Issues such as womé@&nrights. The theology of most of the conservative
abolitionists was pragmatic, and not favorable toward the idealism that
tended to be inherent within perfectionism.20

Many historians have desbad these two opposing abolitionist factions,
but only recently have a few historians realized that a third group existed,
centered in the burnealver district of upper New York.21 The orientation

of this third group was in between the other two neither completely
institution 2 supporting nor fully antinstitutional. Along with the
Garrisonians, these folks felt that existifgro-slavery” denominations and
political institutions were corrupt; but, contrary to the Garrisonians, they
thought that such itisutions could be¥eformed” as sanctified, purified
organizations. In short, they believed in (what they callsgression and
reorganization22

As a result of these ideas, tReformist” abolitionists seceded (oktame

out”) from their denominationso form independengabolition churches

such as the Wesleyan Methodist Connection, the Union churches, the
antislavery Congregational churches, the Freewill Baptists, the
Congregational Friends, and others. They a@sme ouf of their political
partiesto form the Liberty party. Most significantly, they cooperated
together in the work of political abolitionism and antisectarianism. By the
early 1840s, a wellleveloped network of Liberty party/abolition church
evangelical perfectionists was operating upstate New York and
elsewhere.23

The reformist abolitionists tried to hold a balance between the two other
extreme abolitionist positions.24 The various capager abolition churches,

for instance, promoted both a moderate view of Christian perfectibraan
moderate attitude toward existing institutions. Like the -Gar
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risonians, these abolitionists believed that Christians should perfectly obey
the higher law of God. But unlike the Garrisonians, they affirmed that some
human laws and structure were resagy for the orderly governing of
society.25 Since the established structures were compromisingly sinful, it
was imperative that they be replaced with holy institutions. The abolition
churches thus gave unequivocal support to the Liberty party as aotighte
alternative to the slaveitginted Whig and Democratic parties. They also
insisted on a radically democratic restructuring of ecclesiastical polity,
which included the breaking down of denominational distinctions, the
elimination of centralized denondtional authorities, and mutual
cooperation with other likeninded congregations in the work of
revivalistic reform. This acceptance of what might be callé@ampbellite
ecclesiology was a common trend in the nineteenth century, and was
characteristic bgroups as diverse as the Christians, the Disciples of Christ,
the Church(es) of Christ, the Church(es) of God, the Church of Christ in
Christian Union, the New Testament Church of Christ (a-for@er of the
Church of the Nazarene) and, | would arguee Wesleyan Methodist
Connection. These groups (most of which later became part of the Holiness
movement) were seeking a Christian unity that was undivided by
drtificial © sectarian creeds and dogmas.26 By a similar logic, they
advocated equal rights foromen, because obedience to the law of God
required that no unnatural Gartificial ~ distinctions be made on the basis

of creed, social class, race or gender.

Several examples will demonstrate the strength of this interlocking network
of reformist abolitonists. Hiram Whitcher was a perfectionist Freewill
Baptist preacher who actively campaigned for the Liberty party. He
encouraged the Freewill Baptists to abandon their sectarian trappings and
join other abolition churches in a merged, mdkEnominationaantislavery
sect.27 Freewill Baptists had long encouraged a public role for women,28
so it was not unusual that Whitcher was one of the leading voices at a
women$ rights convention in Rochester, New York, held just two weeks
after the famous Seneca Faltshvention.29

Rhoda DeGarmo and Thomas and Mary Ann McClintock also demonstrate
the broad linkages among reformist abolitionists. They were leaders of a
comeouter group of Congregational Friends in Waterloo, New York, a
perfectionist abolition church & supported the Liberty party.30 DeGarmo
and the McClintocks were strong early wonfenights activists?2 Mary

Arm McClintock was one of the organizers of the Seneca Falls
convention.31
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Other examples can be drawn from the Union churches. Union churches
were intended to unite abolitionist coroaters from all denominations.32
The Union church in Cleveland, Ohio,33 was founded by Caroline Maria
Seymour Severance, who learned her radical ecelesiological views from her
association with Oberlinite revivalisnteverance was a Finney convert,
and she later became very active in the Liberty party and w§nmigints
advocacy.34 Another Union church in Peterboro, New York? was
founded by the perfectionist Gerrit Smith, a leading figure in political
abolitionism and one of the most prominent and persistent voices to
advocate for wome® rights. Smitt§ ideas were influential with his
famous feminist cousin, Elizabeth Cady Stanton.35

Also active in the interconnecting web of reforming abolitionists were
antislavey  Congregational  churches. These churches were
Longregational in name, but were in fact wholly independent like the
Union churches. They did not belong to any Congregationalist judicatory
because they were fearful of hierarchical authority. The eoute
Congregational church in China, New York, hosted Liberty party political
rallies, circulated a controversial perfectionist Statement of Faith written by
Oberlintrained pastors, and encouraged the public speaking and preaching
of women. The state Liberpyarty’$ candidate for Lieutenant Governor was
the head elder of this church. One of the pastors of the church was the
former slave, Samuel Ringgold Ward, a fervent Liberty party campaigner
and feminist; another was the husband of Mary Hosford Fisheffjrgte
woman ever to graduate with a liberal arts degree (from Oberlin).36 Similar
stories could be related about other Union churches and antislavery
Congregational churche3 at least eighty of which existed in New York
state alone.

The largest group otomeouter abolition churches was the Wesleyan
Methodist Connection, established in 1843.37 The close affiliation of the
Wesleyan Methodists with the Liberty party is well established.38 Less
known is the fact that the early Wesleyan Methodists in New ‘$tate
were interested in merging with other abolitionist seceders (such as the
Unionists, Freewill Baptists and antislavery Congregationals) into a
comprehensive, antislavery, antisectariafsect.39 The Wesleyan
Connection, it must be remembered, wasfted expressly to counter both
Slaveryand episcopacy (italics mine); often, in historical treatments of
the denomination, only the former is emphasized. The buwweddistrict
Wesleyan Methodists, in particular, shared with the other antislavery come
outers of their region a disdain for undemocratic institutional hierarchies
within the church or state.
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Luther Lee, for instance, held a view of church reform that was close to the
perfectionist views of his abolitionist coroeiter associates. Like the
Unionists and the antislavery Congregationals, Lee insisted that each
abolitionist church was not to allow it¥ersonal identity and rights to be
swallowed up in the power and general government of a connétien.
believed in a congregational polity, amgpposed anydevelopment of
power and undue influenewithin the new Wesleyan Methodist
structure.40 It is a telling observation that some of his contemporaries
thought that Luther Lee was, in fact, a Congregational minister.41

The views of Lee and thether New York state Wesleyan Methodists
regarding democratic church polity were so similar to the views of their
fellow abolitionist comeouters that Wesleyan Methodist congregations
were often confused for Union churches or antislavery Congregational
chuches.42 In practice, the various abolition churches were not
distinguishable from each other, despite their respective origins within
differing Arminian and Calvinist traditions. Antislavery advocates in
Watertown, New York, built aFree Church that woud accommodate all
Xhe friends of the abolition causealthough it happened to b&inder the
supervision of the Wesleyan SocietyLikewise, in Ashford, the
abolitionist congregants were not denominationally discriminating even
though they were supplidny a Wesleyan preacher. They called themselves
simply the 3Anti-Slavery Church Sociefyof Ashford.43

A significant difference, however, is evident in the abolitionist activity of
Orange Scott, a Wesleyan Methodist founder who was not from the burned
over district. He was from Massachusetts, and reacted strongly to the
excesses of aninstitutionalism and unorthodox doctrine characteristic of
his Garrisonian neighbors. Scéticontext helps to explain why he was so
opposed to womet rights advocacy; ini& mind it was too intimate with
Garrisonian anarchism. For similar reasons, Scott favored retaining the
centralized Methodist form of episcopal polity with only slight alterations,
since he believed that the ecclesiastical structure of the parent chasch w
not inherently evil but simplyovergrown. 44

There was a clear difference of opinion among early Wesleyan Methodists
over the degree of acceptance of anstitutional perfectionist ideas. On

the one hand, Orange Scott was a relatively conservdtivianist, who

was less troubled by the trappings of denominationalism than his
Wesleyan colleagues in New York state. Scott did not see the need to
broaden the agenda of the abolitionist movement to include w@men
rights. Luther Lee and other burnreder district Wesleyan
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Methodists, on the other hand, embraced a more radical, yet still
moderately reformist abolitionism. Their views were similar to the
Garrisoniangjon issues of institutional corruption and universal reform
(particularly regarding wmen$ rights), but differed from the Garrisonidhs

on the need for a limited organizational structure, the expediency of
political action, and the retention of evangelical doctrine.

Two interrelated factors help to explain the worffemights activism
characteristic of this network of reforming abolitionists: their particular
formulation of the doctrine of Christian perfection and their political
involvement in the Liberty party. It was their ethical interpretation of entire
sanctification that groundettheir political antislavery work and propelled
them into advocacy of feminist causes.

Christian perfection, according to these abolitionists, was defined as a
higher level of religious commitment in which the believer fully obeyed the
moral law of God. Etire sanctification did notonsist mainly . . . in
sensations or emotionsput rather in Yeing perfect in obediencd5
Abolitionist comeouters desired not only preach the doctrine of Christian
holiness 3n the abstract but to reduce it to practiceand urge it upon our
people as a gospel requireméa6 For reformist abolitionists, entire
sanctification was synonymous with an ethical earnestness demonstrated in
practical terms.

This view of Christian perfection differed from the other two perfedtio
views then current, particularly regarding the ChrisBamppropriate
response to traditional institutions. On the one side, the Garrisonians
believed that perfect obedience to Gothw required the rejection of all
human laws and authorities. Cogaently, they rejected political action
because human government was corrupt; they rejected the Bible and the
doctrine of the Trinity because humarade creeds were unnaturally
coercive; and, they rejected the patriarchal rules of the society that denied
women their rights because such social conventions were artificial human
constructions.

On the other side, Phoebe Palmer believed that entirely sanctified believers
should support established human laws and institutions. Sanctified
Christians should leavihe correction of societal wrongs to God. In fact,
according to Timothy Smith, Palm$r followers 3were laggards in
whatever demanded stern attacks on persons and instituiomscluding
women$ rights.47
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The reformist abolitionists were consistent iheir 3middle coursé
between the two positions of institutional support and-iastitutionalism.

They accepted the idea that perfect obedience to the law of God required a
rejection of the corrupt human laws and institutions that were then in force
but, at the same time, believed that God required them to reconstitute those
institutions on a purified basis.

Reformist abolitionists were critical of any doctrine of Christian perfection,
such as that preached by Palmer, that continued to support est@blish
political and ecclesiastical institutions. They decried ampnkish search
after sanctification that was not accompanied by tHeuits and evidences

of that holines$ demonstrated in social and political reform.48 The
politically active abolitionistsvho became wome$ rights advocates were
more concerned with sanctified reform activity than with the attainment of
a sanctification experience abstracted from the work of reform.49

But these abolitionists also disagreed with the type of perfectionism
promoted by the Garrisonians, for different reasons. Contrary to the
anarchism of the Garrisonians, the reformist abolitionists believed that
entire sanctification would result in the right discharge Jblitical
duties.’50 Holiness was defined in terms obncrete moral obligation,
which is why Luther Lee urged the Wesleyan Methodistsdtote the
Liberty ticket as a religious dutfpl If perfection was the practical
fulfillment of one$§ religious duty to the moral law of God, then a Liberty
vote demonstrad the abolitionis§ sanctified resolve. For reformist
abolitionists, the ballot became an essential symbol of holy living and the
extension of human rights to all people.52 They believed that the perfect
millennial day would be near if those who wereranthised voted in a
holy manner and if oppressed people who were disenfranchised were given
the right of suffrage.53

At first the platform of the Liberty party was restricted to obtaining social
and political rights for the slaves.54 But soon, the padeist leanings of
most of the part$ leaders led them to advocate a broad social agenda that
was similar to the universal reform promoted by the Garrisonians. As early
as 1843, the Liberty party members stated that they were obliged by their
obedienced the moral law of God tocarry out the principles of Equal
Rights, into all their practical consequences and applicatthBecause

of the interconnectedness of various kinds of oppression, Liberty party
members were convinced of their need tod@mprehensive in their views

of human rights. Thus by 1847 the participants at a Liberty convention
stated that if they could be shown ‘any
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other measure that justice requirdseyond simply the elimination of
slavery, they would add it to their platfo®e. The stage was set for the
Liberty party to address the injustice of the disenfranchisement of women.

It was the very next year, at the National Liberty Convention in June 1848,
that the party members compared the exclusion of slaves from the right of
suffrage to the¥®xclusion of womanhfrom the right of suffrage. A pure and
perfected government, they reasoned, must include the purifying influence
of women. Backing up their assertions with concrete action, the names of
two women, along with several memeceived votes for nomination as the
party'$ candidates for President and Vice President of the United States, in
both 1847 and 1848.57 The Liberty party national convention thus raised
the issue of womati suffrage one year earlier than the similar (arade
famous) action at the Womd#&nRights Convention in Seneca Falls.58 That
simultaneity was no mere coincidence, because the same influences were
shaping both event$ a belief in Christian perfection and support for
political abolitionism.59

Indeed, tere is a clear connection between the early wotneights
movement and perfectionistic political abolitionism.60 Liberty party
leaders and wome$ rights activists were in regular correspondence; the
Liberty party frequently declared its support for thgua social and
political rights of women; and woméh rights leaders spoke at Liberty
party conventions.61 And since many of the early feminist leaders believed
in Christian holiness, they used perfectionist phraseology in their speeches
and writings.62

The womer§y rights movement also evidenced the middling position
characteristic of the reformist abolitionists. Although some feminist leaders
were associated with Garris§nanarchistic brand of abolitionism, many
others were more comfortable with the ipo&l action they had learned
from the Liberty party. In language identical to that used by their
colleagues who hadcome out from conventional denominations and
political parties in order to organize purified ones in their place, the women
stated thattheir task was to3ull down [the] present worout and
imperfect human institutionsand ¥econstruct them upon a new and
broader foundatiori63 From the Seneca Falls convention onward, they
stressed the importance of obtaining the ballot for won¥€he Right of
Suffrage,” they declared, isthe cornerstone of this enterpriseThis
commitment to reforming the political system posed a problem for women
who were anarchistic Garrisonians, but not for those many other
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women right§ advocates who were saled on the perfectionistic political
platform of the Liberty party.64

Let us return to where we begénto the more familiar parts of the crusade

for women$ rights 2 but with some of the missing pieces in place. The
location of the first Wome®§ Rights Convention in 1848, for instance, is
now more understandable. The Seneca Falls Wesleyan Methodist Church
was not merely the closest available building that would accommodate the
feminist meeting but was, rather, a particularly appropriate venue dor th
beginning of the womet rights movement.

This Wesleyan church was formed in 1843 when some of the leading
antislavery activists in Seneca Falls seceded from the Methodist Episcopal
Church. It soon became the religious haven for comter abolitionists

from many denominations. Similar to the members of abolition churches in
other communities, the Seneca Falls Wesleyans were active in the Liberty
party.65 And like other perfectionist abolition churches, this Wesleyan
Methodist congregation struggled tewelop a church polity that was not
too institutionally bound.66 Consequently, after several years, the pastor
and some of the members of the church voted to sever their ties with the
Wesleyan Methodist connection and beconf€angregationalchurch.67

It was in this environment of perfectionist doctrine, political abolitionism,
and antisectarianism that Elizabeth Cady Stanton found a suitable place to
hold her womer$ rights convention. She chose the Wesleyan church in her
town because she knew that thieerty party supporting perfectionists of
that church would embrace the radically innovative ideas of social and
political equality for women. In fact, ten of the one hundred signers68 of
the Peclaration” that resulted from that first Womd&nRights Congntion

were members or constituents of the Seneca Falls Wesleyan Methodist
Church.69

An apocryphal story has developed regarding this convention. In Snton
account of the meeting, it is recorded that some of the persons arrived early
and found the cheh door locked, so a young boy was lifted through an
open window to unlock it.70 From that simple statement, a number of
historians have erroneously deduced that theluctant minister had
regretted his rash act in making his premises available for soch a
occasion.71 The preposterousness of this statement is made evident by the
fact that, of the ten Wesleyan Methodist signers of the WdnRights
Declaration, one was Saron Phillips, the minister of the church!72
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News of the radical proposals madetlet Seneca Falls convention spread
rapidly. At the Ladies Literary Society of Oberlin College, the ideas put
forth at Seneca Falls were eagerly discussed and had a profound impact on
a young student of theology, Antoinette Brown.73 Brown was particularly
drawn to the resolutions that encouraged wondenspeak and teach... in

all religious assembli€sand to ‘overthrow the monopoly of the pulpit

held by men.74

Soon Brown was one of the many Oberlin perfectionists committed to a
moderate, reformist abolithism. She disliked the unorthodoxy and
extreme antinstitutionalism of the Garrisonians. But Brown also
disapproved of the existing political parties and the hypocrisy of the so
called %rthodox,” yet proslavery denominations.75 Not surprisingly, she
became a lecturer for womeé rights and an active campaigner for the
Liberty party, serving as a member of the p&tiational Committee.76
This speaking on behalf of political abolitionism and her prominent
leadership positions in the wom@nrights moverant thrust her into the
public limelight.77

Brown $ longtime desire was to be a futiyalified, local pastor.78 Her
opportunity came when the radical members of the abolition church in
South Butler, New York, called her to be their minister. Previoussiens

of this church included Lewis Lockwood, a leading antisectarian political
abolitionist and Samuel Ringgold Ward, an Africamerican Liberty party
leader.79 Therefore Brown came to a church that was accustomed to
unconventional leadership and paléi activism.

Antoinette Brown and the South Butler church that she served are usually
labeled as Congregationalist. But neither she nor the church was
Congregationalist in any formal denominational sense. Like so many of the
political abolitionists, tey were congregational in polity but were actually
abolitionist comeouters 2 associated more with the Union churches and
the Wesleyan Methodists than with the New England Congregationalist
denomination.80

Consequently, Luther Lef participation in Browr$ ordination (or, more
properly dnstallation’81) is now more comprehensible. Lee and Brown
were colleagues in the work of reformist abolitionism.82 They agreed on
several key principles that motivated their mutual ministry: moderate
evangelical perfectiism, Liberty party activism, antisectarianism,
congregational church polity, and a commitment to universal reform,
including the equal rights of women in both ecclesiastical and political life.
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Several summarizing questions will recapitulate thscussion and point

the way toward further research. The first question is quite basic: What was
the relation of the early woméh rights movement to evangelical
perfectionism? Feminist historians have often argued that most wmen
rights activists were Gadsonian abolitionists who held unorthodox
perfectionist doctrines. While this contention is true, it is not the whole
story. A network of other early womdnrights activists were reformist
abolitionists who affirmed evangelical (Oberlinite) perfectibmisctrines.
These evangelical perfectionists adopted a moderaténatitutionalism in
which the task of ¥e-formers” was interpreted as the restructuring of
corrupt ecclesiastical and political organizations into sanctified abolition
churches and theanctified Liberty party. Suchbractical” perfectionism

was more in line with theépractical” goals of early feminists, who desired
above all to obtain political power (specifically, the franchise) for women.
Since involvement in the political process vaasthetical to the views of
anarchistic Garrisonians, many women were drawn toward the pragmatic
perfectionism characteristic of the Liberty party and the ecoater
churches, such as the Wesleyan Methodist Connection.

Despite their participation in earlyeminist activism, however, it is
important to observe that for most antebellum evangelical perfectionists,
women$§ rights advocacy was never as central a reform interest as
antislavery had been. Indeed, some evangelical perfectionists did not
support woren$ rights at all. The determinative factor was their
connection to burnedver district revivalism and political abolitionism,
which radically challenged prevailing social conventions. Those
evangelical perfectionists (such as Phoebe Palmer) and thobtoaist
comeouters (such as Orange Scott) who were from other regions tended to
be more conservative concerning feminist issues.

While Palmer had a progressive attitude regarding womghin the
church she did not challenge the societal norms raggrddfoman$ role in

the broader political institutions of the culture, as did Antoinette Brown,
Luther Lee and others. Palnfgrarticulation of an enhanced role for
religious women was carefully limited so as not to disturb the dominant
patriarchal structes of the society.83 Within the framework of nineteenth
century gender roles, church activitiés even those outside the home
were considered an extension of a woradomestic sphere. Thus the
encouragement for women to express themselves religiously
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(including the right to preach) did not necessarily indicate a substantive
change in wome§ social status, especially when that encouragement
neglected to call for an improvement in the political and economic rights of
women.84

Interestingly, OrangeScott seems to have been influenced to a greater
degree by Palme§ more static conception of holiness than by the ethically
defined, Oberlinite doctrine of perfection embraced by Lee and the New
York state Wesleyan Methodists. This theological dependehd&cott$

may help to explain his conservatism on worerghts.85

A second summarizing question follows up on the first question; viz., what
was the extent of the relationship between the postbellum Holiness
movement and the burneder district refornst abolitionists who were
women$ rights advocates? That is, to what degree was political
abolitionism and its concomitant reform movement, feminism, formative
for some of the groups that would later coalesce into the Holiness
movement? The answer, | wdulcontend, is that there was a strong
connection between these movements. In the first place, it is likely that the
antisectarianism of the various abolition churches provided a model for the
ecclesiology of later Holiness groups such as the Church of Gwterson,
Indiana), the Church of Christ in Christian Union, and the New Testament
Church of Christ. This is an area of unexplored, but potentially fruitful
research. Furthermore, it is evident that the major source for the radical
reform of early Wesleya Methodism, at least in the burnreder district
where Wesleyanism was strongest, was Oberlin perfectionism and the
network of Liberty partysupporting abolition churches. Thus the Liberty
party and the Unionist and antislavery Congregational churchestode
interpreted by Holiness historians as a significant, but neglected part of the
pre-history of the Holiness movement. Particularly in the case of wd@nen
rights agitation, the Liberty party and the Unionists were a more important
influence on the Wsaeyan Methodists than Phoebe Palmer.86 The
Wesleyans offered a systemic critique of many of the social structures of
the day. In contrast, Palm®r relatively conservative views regarding
established institutions and her equivocation on the slavery weukdl

have been anathema to the Wesleyans.87

A related question regarding the origins of Holiness groups has to do with
why the earliest Free Methodists in western New York were not drawn
toward the Wesleyan Methodis&s who were already very strong ineth
same region. B. T. Roberts, for instance, pastored Methodist Episcopal
churches in small communities (Eagle and Rushford, New York) in
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the 1840s that had waedlstablished Wesleyan Methodist churches.88
Although one would suppose that the Wesleyansildvdhave been his
natural allies, Roberts makes no mention of his affinity with them.

Perhaps part of the answer to this curious question about the lack of
connection between the early Wesleyan Methodists and the early Free
Methodists has to do with Rolefwell-documented attraction to Palnfer
interpretation of entire sanctification in contrast to the Weslefaady
preference for Oberlinite perfectionism.89 While these two groups agreed
on many issues, their priority of emphasis on the issues diffgvesleyan
Methodists stressed political abolitionism and antisectarianism, undergirded
by a dynamic, ethicallpriented perfectionism, while Free Methodists
stressed the sanctification experience first, which was then manifested in
their support for¥ree pews and ¥ree men’

After the Civil War, when the issue of slavery was ostensibly settled with
the passage of the Fourteenth Amendment, Wesleyan Methodists were left
without their primaryraison dgtre During this postvar period many
Wesleyans concgrated on denominational consolidation and drifted
toward the particular sanctification emphases characteristic of Palmer and
the Free Methodists. That is, there was a conflation of interests among
those who were beginning to institutionalize the Holinessement. Some

of the more radical Wesleyan Methodists interpreted these instiution
building developments as the reintroduction of sectarianism and a
withdrawal from earlier commitments to universal reform. Consequently,
many of the radicals, such as hat Lee90 and a portion of the Seneca
Falls church, left the Wesleyan Methodist Connection.

This brings us to a final question arising from our study: how should we
understand the character of nmoheteenth century evangelical
perfectionism? Several atiutes of evangelical perfectionism are evident.
For example, the abolitionist evangelical perfectionists were broadly
ecumenical. Wesleyan Methodist churches, Union churches, antislavery
Congregational churches, and so forth, were not denominationadifispe
Rather, they tended to view themselves as generic abolition churches. They
were more concerned with an individ$alsanctified reform activity
(especially regarding political antislavery and worfienights) than with

one$% assent to creedal formulae

Consequently, these perfectionists were not doctrinally rigid. While they
considered themselves to Bevangelicals, they nonetheless experimented
with the prevailing social and even theological norms. Antoinette Brown,
for instance, called herself aelever in dimited orthodoxy.” It is
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not surprising, therefore, that in the 1850s and 1860s, some of the reformist
abolitionists left evangelical Christianity for Unitarianism or freethinking
religious ideas (Antoinette Brown and Gerrit Smith are exas)p
Historian Ruth Doan refers to this as3aoundary crisis at the edges of
orthodoxy” that was common in the antebellum period.91 Not all
antislavery com®uters, of course, left the faith. Many reformist
abolitionists and their progeny remained thagloy committed
evangelicals. Nonetheless, even the Holiness heirs of antebellum
perfectionism continued to be more comfortable emphasizing Christian
experience than creedal orthodoXy at least until the midwentieth
century, when fundamentalist concebecame influential with some in the
Holiness movement.

Lastly, antebellum reformist abolitionists were committed to a type of
perfectionist doctrine that was ethically focussed toward the
disenfranchised of their society. Their agitation on behalf of cAf¥i
American slaves drew them toward the needs of the many others who were
marginalized in American culture: Native Americans, Asian Americans,
Mexican Americans, industrialized workers, poor immigrarfts and
women.92 Their identification with the diseniiised grew directly out of

their particular understanding of Christian perfectidn an ethical
earnestness that challenged (and reformulated) the conventional power
structures of their culture.
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