
Volume 8 

S T Kimbrough, Jr. 
Editor 

PAPERS PRESENTED 
AT 

2002 

Charles A. Green 
Assistant Editor 

THE THIRTEENTH ANNUAL MEETING 
OF 

THE CHARLES WESLEY SOCIETY 
October 2002 

Oxford, England 

Introduction . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 3 
S T Kimbrough, Jr. 

The Wesleys and Manchester . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 6 
Henry Derman Rack 

Wesleyan Hymns: The Icons of the Wesleyan Tradition .............. 24 
S T Kimbrough, Jr. 

Fred Pratt Green: A Latter-Day Charles Wesley? . . . . . . . . . . . . . . . . . . .. 41 
Maureen Harris 

Charles Wesley and the Line of Piety: Antecedents of the Hymns in English 
Devotional Verse. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 55 

James Dale 

Ted A. Campbell, President 
J. Richard Watson, Vice President 

Wilma J. Quantrille, Secretary Charles A. Green, Treasurer 
E. Alan Rose, Secretary-Treasurer for the United Kingdom 

S T Kimbrough, Jr., Director of Publications 
Elaine A. Robinson, Program Director pro tempore 

Board of Directors 
Friedemann W. Burkhardt Kenneth C. C. Newport 
Paul W. Chilcote Kenneth D. Shields 
Timothy S. Alexander-Macquiban 

John R. Tyson 
Maxine E. Walker 
Carlton R. Young 



Proceedings of The Charles Wesley Society 2002 
Published in the United States by 
The Charles Wesley Society, 2005 

Editor, S T Kimbrough, Jr. 
Assistant Editor, Charles A. Green 

Copyright © 2005 by The Charles Wesley Society. All rights reserved. No part 
of this publication may be reproduced, stored in a retrieval system, or transmitted, 
in any form or by any means, electronic, mechanical, photocopying, recording, or 
otherwise, without the prior permission of The Charles Wesley Society. 

The Charles Wesley Society 
Archives and History Center 
Drew University 
Madison, NJ 07940 

Ted A. Campbell, President 
J. Richard Watson, Vice President 

Wilma J. Quantrille, Secretary 
Charles A. Green. Treasurer 

E. Alan Rose, Secretary-Treasurer for the United Kingdom 
S T Kimbrough, Jr., Director of Publications 

Elaine A. Robinson, Program Director pro tempore 

Board of Directors 

Friedemann W. Burkhardt Kenneth G. C. Newport 
Paul W. Chi1cote Kenneth D. Shields 
Timothy S. Alexander-Macquiban 

John R. Tyson 
Maxine Walker 

Carlton R. Young 



Introduction 
The 2002 annual meeting of The Charles Wesley Society was held at Christ 

Church College, Oxford Uni versity, Oxford, UK in conjunction with the Oxford 
Institute of Methodist Theological Studies, though not concurrently with it. This 
issue of the Proceedings of The Charles Wesley Society includes papers presented 
at the Oxford meeting. Two presentations to the annual meeting are not included 
here. Richard P. Heitzenrater addressed the repertory of music which John 
Wesley himself performed on the block flute while a student at Oxford. 
Heitzenrater demonstrated a number of pieces by playing them on a recorder. 
James Waller presented a paper on "John Wesley at Oxford." The paper included 
here by James Dale was published in an early newsletter (July 1991) of the 
Society before Proceedings was established as a journal in 1994. 

Henry Derman Rack's paper, "The Wesleys and Manchester," addresses influ
ences of Manchester on John and Charles Wesley prior to their life-changing 
evangelical experiences of 1738. He sets the stage for his discussion by describ
ing the religious and political climate of Manchester in the early eighteenth cen
tury. The reJigious scene included a mixture of AngJicans, Non-jurors, 
Presbyterians, Baptists, Quakers, and Roman Catholics, and religion and politics 
were entangled and woven together. Rack discusses the influences of and con
nections to Thomas Deacon, John Clayton, Joseph Hoole, and John Byrom. The 
Wesleys wrestled with many dimensions of the primitive piety of the early 
church, which came alive through these influences. 

Rack also examines the early visits of John Wesley to Manchester (in which 
Charles did not participate) and interesting correspondence between Byrom and 
Charles Wesley. There is an in-depth discussion of the Non-juror influences on 
the Wesleys via Manchester, the most enduring of which is found in the Wesleys' 
doctrine and practice of Holy Communion. Rack's discussion underscores the 
Manchester influences, which helped shape John Wesley's antiquarian high 
churchmanship. Though the Manchester influences are reshaped after 1738 and 
his Aldersgate experience, some of them continue in a mixture within an evan
gelical framework. 

S T Kimbrough, Jr. 's discussion, "Wesleyan Hymns, The Icons of the 
Wesleyan Tradition," explores the poetry of Charles Wesley as verbal icons, ones 
which engage both sight and sound. The author notes numerous parallels 
between the characteristics and qualities of Wesley's verbal icons and the graphic 
icons of Orthodoxy, and shows how both are a spiritual art which emerge from a 
distinct spirituality of fasting, prayer, and sacrament. There are a number of strik
ing commonalities between Wesley's verbal icons and the graphic icons of 
Orthodoxy. The images of both are indicators of a way of holiness. Both are 
interpreters of faith and practice; both issue from a sense of God as mystery; and 
both provide avenues toward oneness or unity with God. Such icons are not ends 

3 



4 Proceedings of The Charles Wesley Society 2002 

in themselves, rather it is the spirituaJity from which they emerge and toward 
which they lead that is of utmost importance. 

Maureen Harris provides an interesting comparison of two distinguished 
sacred poets in "Fred Pratt Green, A Latter-Day Charles Wesley." In four seg
ments she examines their "Hymns for the Christian year," "Hymns for Holy 
Communion," "Doctrinal Similarities," and "Poetic Art." Through numerous 
examples from Pratt Green and Wesley, Harris shows how the former has been 
influenced by the language, metaphors, imagery, and syntax of the latter. 

Harris is careful, however, to stress the differences between Pratt Green and 
Wesley. For example, she says, "Wesley's hymns for Holy Communion have a 
repeated amazement at the overwhelming sacrifice made by God on Calvary. 
Although Pratt Green realizes the enormity of the sacrifice, he moves in hymnody 
to our Jiving out our faith. Wesley often remains 'lost in wonder, love, and 
praise. '" 

She concludes with a discussion of the poetic art of both poets by examining 
two of their distinguished poems: "The Skating Parson" (Pratt Green) and 
"Wrestling Jacob" (Wesley). 

There have been a number of explorations of the relationship of Charles 
Wesley's verse to that of other poets. Henry Bett wrote one of the first substan
tive works in this area of study. Richard Watson has devoted study to this sub
ject as indicated by an interesting presentation to the Society a number of years 
ago entitled "Mature Poets Steal." James Dale expands the discussion with his 
article, "Charles Wesley and the Line of Piety: Antecedents of the Hymns in 
English Devotional Verse." He investigates the affinities of concept and language 
between George Herbert and Charles Wesley. For example, Dale avers that one 
characteristic of the two podts is the tendency to write poetical homilies, or to ser
monize in their poetry, though he does not discuss this at length. Though some 
of Elizabeth Singer Rowe's poetry was included by John Wesley in his Moral and 
Sacred Poems (1744), her influence on Charles Wesley's verse has not been pre
viously carefully examined. Dale makes a strong case for the impact of her 
poetry on Charles Wesley's poetic consciousness. 

The Proceedings of The Charles Wesley Society is published annually by the 
Society, and a subscription is included in the annual membership fee. Copies are 
also available for purchase. For inquiries regarding Society memberships write 
to: 

USA: Dr. Paul W. Chilcote 
Asbury Theological Seminary-Florida 
8401 Valencia ColJege Lane 
Orlando, Florida 
32825 

UK: Dr. Peter S. Forsaith 
66 Besselsleigh Road 
Wootton, Abingdon 
Oxfordshire OX13 6DX 
ENGLAND 



Introduction 5 

For inquiries regarding institutional subscriptions, orders, and to submit books for 
review write to: 

USA: Dr. S T Kimbrough, Jr. 
128 Bridge Avenue 
Bay Head 
New Jersey 
08742 

UK: Dr. Peter S. Forsaith 
66 Besselsleigh Road 
Wootton, Abingdon 
Oxfordshire OX13 6DX 
ENGLAND 

The Proceedings of The Charles Wesley Society is a forum for papers pre
sented at the Society's annual meetings. 

S T Kimbrough, Jr., Editor 
Director of Publications, The Charles Wesley Society 



The Wesleys and Manchester 
Henry Derman Rack 

Introduction 

Manchester and certain Manchester people had a significant influence on the 
Wesleys' early development and beliefs, perhaps more than has always been funy 
recognized. This is particularly true for John Wesley. For Charles it is more dif
ficult to be sure for lack of documentation, but some influences and contacts can 
be discerned for him as well. There is, too, the development of Manchester 
Methodism to be considered which, like the Wesley brothers' personal develop
ment, was also affected by some peculiarities of the local religious scene. In this 
paper I shall be looking more especially at the Manchester influences on John and 
Charles in their pre-conversion period and at what became of these influences 
later. The rise of Methodism in Manchester I shall treat only briefly as I have 
published a detailed account of the early years elsewhere. I 

Religion in Early Eighteenth-Century Manchester 

A few words must first be said about the character of the town when the 
Wesleys visited it in the 1730s. It was a growing town and already the center of 
the emerging cotton industry, though we must remember that this was long before 
the rise of the great cotton mills and warehouses which dominated the townscape 
in a later time. 

We have to picture a compact town containing gardens as well as houses and 
surrounded by open fields. A picturesque map from the 1740s has a rather roman
ticized panorama of the town across the fields together with pictures of the newer 
and bigger Georgian houses round its border; and there were to be streets of such 
houses toO.2 But the bulk of the houses and streets in the older part of the town 
would have been of the earlier half-timbered type and not very smart. Only one 
pair of these has survived-the Wellington Inn and Old Shambles, recently 
shifted to a new site. A few other buildings with Wesley associations also sur
vive: the medieval Collegiate Church (now the Cathedral); the medieval build
ings nearby which now house a school and the Chetham Library founded in the 
seventeenth century; the Trinity, Salford Church, also seventeenth century; and 
the eighteenth-century S1. Ann's Church. 

Before the Methodist society was founded here in 1747, the religious provi
sion in the town comprised the following: Anglicans high and low; Nonjurors 
who had left the Church of England after the deposition of James II in 1688; a 
powerful Presbyterian chapel in Cross Street; small numbers of Baptists, 

·"Between Church and Sect. The Origins of Methodism in Manchester," Bulletin of the John 
Rylands Library, 80 (I)(Spring 1998): 65-87. ' 

2R. Casson and J. Berry map (1746), Manchester Central Library. 
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Quakers, and Roman Catholics. But our immediate concern is with the Anglicans 
and Nonjurors. The old Manchester parish contained some thirty townships 
stretching well beyond the town and it was only broken up in the 1850s. In 
Wesley's day the parish church was the present-day Cathedral which was then a 
collegiate church. That is to say it was staffed by a Warden, four Fellows, and 
two chaplains. It was not an educational institution but run by this body of clergy 
rather like a cathedral chapter to provide daily services by rota and had little con
cern for pastoral duties. It was supplemented by St. Ann's Church founded in 
1712 at the newer end of the town, plus a number of chapels of ease-Trinity in 
Salford and a number of others in outlying villages. 

Religion in Manchester had a political edge. The Wardens of the College were 
appointed by the Crown but the Fellows elected themselves which caused divi
sions. For after James II's ejection in 1688 and more especially after the acces
sion of the Hanoverians from 1714, the Wardens were low church Whigs but the 
Fellows high church Tories with Jacobite sympathies. St. Ann's has traditionally 
been seen as the product of an attempt to provide a low church Whig rival to the 
College.3 This, we shall see, is an over-simplification for its rector in the 1730s 
was a moderate man, an old friend and neighbor of the high church Wesleys. 

I said that religion in Manchester had a political edge. But it is equally true 
that politics in the early eighteenth century had a religious edge. Those most con
vinced that James II and his descendants were kings by divine right could not 
stomach his ejection. These Nonjurors initially included six bishops, some 400 
clergy and an unknown number of laypeople who left or were ejected from the 
Church of England. As often happens with seceding groups of this kind, the 
Nonjurors split among themselves. All of them had a special veneration beyond 
that of other Anglicans for the authority of what they saw as "primitive 
Christianity" of the first three to five centuries. But the so-called "Essentialist 
Nonjurors" took this further. They saw some of the practices retained from 
Catholicism in the First (and most conservative) Edwardian Prayer Book of 1549 
as being more truly primitive and sounder than the more Protestant book of 1552, 
revised and authorized in 1559 and again in 1662. Four points or "usages" in par
ticular were emphasized for the eucharist: mixing water with the wine; prayers 
for the dead; an invocation for the descent of the Holy Spirit (epiklesis); and an 
oblatory prayer. They believed that the so-called Apostolic Constitutions (in real
ity a rather eccentric fourth-century compilation) contained genuine apostolic 
practice and teaching. Hence they upheld the need for "station fasts" on 
Wednesdays and Fridays-the Anglican norm was Friday only; and triple dipping 
in baptism. They also held high views of the need for bishops in apostolic suc
cession for valid orders and sacraments thought this was also true of conforming 
high church Anglicans. 

1For its history see C. W. Bardsley, Memoirs of Sf Ann:~ Church (Manchester, 1897). 
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Manchester was an important center for Nonjurors where they were led by Dr. 
Thomas Deacon, a nonjuror bishop and father of three sons who tragically suf
fered for their part in th~ 1745 Jacobite invasion. (Deacon's tombstone can still 
be seen outside the east end of St. Ann's Church). He was a devotee of the 
Apostolic Constitutions and published liturgies and devotions drawing on this 
source.4 He is significant for us because one of his Manchester disciples was 
John Clayton, though Clayton was a conforming AngJican clergyman. It was 
through him that Deacon influenced the Wesleys. 

Clayton's example is a reminder that views like Deacon's on the authority of 
the Fathers and their effects on church practice were not confined to the 
Nonjurors. Many high churchmen had remained within the Church of England 
after 1688 but with uneasy consciences and Jacobite sympathies, while Nonjuror 
devotional works were read wen beyond their own circle. Wesley's Manchester 
circle of friends included Jacobite Nonjurors like Deacon, the layman John 
Byrom and others; but also conforming clergy like Clayton, close to Deacon in 
politics and theology; plus more moderate churchmen like Joseph Hoole, the rec
tor of St. Ann's and former Lincolnshire neighbor of the Wesleys. 

Some of those mentioned as meeting Wesley on his Manchester visits are lit
tle more than names. The four I have listed are better documented and more 
directly influential on him. Clayton in particular was a significant member of 
Oxford Methodism and the main link between the Wesleys and Manchester. He 
was clearly imbued with a passion for conforming to "antiquity" and "primitive 
piety" and also had an interest in mystical writers and attracted Wesley for a time. 
He founded a Holy Club group in his own college and encouraged his colleagues 
in charity work, educating the poor and visiting the Oxford workhouse. He also 
introduced Wesley to the London-based S.P.C.K. He seems to have done much 
to keep the Oxford Methodists going when Wesley was absent from Oxford. In 
January 1733 he returned to Manchester to become Tector of Trinity, Salford; 
became a chaplain in the Collegiate Church in 1740 and eventually a Fellow in 
1760. His surviving correspondence with Wesley shows him answering Wesley's 
queries about early church teaching, primed by Deacon.5 Some evidence, we 
shall see, shows that Charles was influenced in a similar way. The other point 
about Clayton is that he was a Jacobite. During the 1745 invasion of Manchester 
he is reputed to have prayed for the Pretender on his knees in the street; and he 
certainly said grace for him privately.6 In late life Wesley claimed that neither he 
nor his father nor brother Samuel were Jacobites, but Tories. However, his 
mother was a Jacobite, his brother had strong Jacobite associations and there are 

4Por Deacon see H. Broxap, A Biography a/Thomas Deacon (Manchester, 1911). 
'Examples in John Wesley, ""'1Jrks (Bicentennial Ed. = B.E.) (Oxford and Nashville, 1975), 

25:352, 255-256, 391-433. 
6S, Hibbert-Ware, History 0/ the Foundations in Manchester (Manchester, 1834) II, (00; J. 

Byrom, Private Journal and Literary Remains. Chetham Society O.S. XLIV (1857), 1 (2) 394. 
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some indications that John may have flirted with the same opinions at Oxford. 
Apparently he was only convinced of the legitimacy of Hanoverian rule in 1733 
and even in 1734 he preached what Charles called a "Jacobite sermon" in 
Oxford.7 

Close to the Wesleys also was Joseph Hoole, the rector of S1. Ann's, whose 
tombstone also survives outside the east end of St. Ann's.8 He had become rec

tor of Haxey in Lincolnshire in 1712 and was a friend of the Wesley family there, 
consulted by them about Old Jeffery (the Epworth poltergeist) and the Holy Club. 
It has been suggested that he was the "serious friend" who told Wesley that "the 
bible knows nothing of solitary Christianity" though the evidence does not seem 
to fit this claim. Hoole does not seem to have shared the Deacon circle's enthu
siasm for advanced "primitive piety." Rather, he was a moderate high churchman 
who seems to have been able to remain on good terms with higher men, so he 
may have been a restraining influence on Wesley's enthusiasm for extreme "prim

itivism." In 1732 or 1733 he moved to Manchester at St. Ann's and in 1730 
became its rector. Wesley, and high church, and Nonjuror friends significantly 
attended St. Ann's as well as the College and Trinity. He was no Jacobite either, 
for he preached loyalty to the government against the Pretender and died-per
haps fortunately-shortly before the Jacobite entry into Manchester in 1745. 

Another notable Manchester friend of the Wesleys was John Byrom.9 Byrom 
was the younger son of an old Manchester family though to make his living he 
spent much of his time in London selJing his shorthand system which was used 

by the Wesleys. Though a cautious Nonjuror, Byrom was a clubbable and genial 
man whose delightful diaries and letters show him to have been in tolerant con
tact with a wide variety of religious figures from Deists to Methodists and 
Moravians, as wen as all types of Anglicans. He was also a prolific, if minor, 
poet, and the author of the Christmas hymn "Christians Awake." He dabbled in 
Deacon's "primitive piety" but above all he was fascinated by the mystics, 
notably the seventeenth century German Jakob Bohme (Behmen) whose work 
came to him through William Law. Law was one of John Wesley's mentors until 

their estrangement after the latter's conversion. 10 

7For a discussion of Wesley's politics see my Reasonable Enthusiast. 2nd ed. (London, 1992), 
371-372. 

8For some details on Hoole and other points about Wesley's associations with advanced high 
churchmen and Nonjurors I am greatly indebted to an unpublished manuscript account by the late 
Rev. Alan Keighly which I hope may be published before long. 

'IByrom's journal and letters were published by the Chetham Society O.S. XXXII (1854), XXXIV 
(1855), XL (1856), XLIV (1857). A convenient selection is in H. Talon (ed.), John Byrom (London, 
1950). The most recent study by J. Hancox, The Queen:v Chameleon (London, 1994) has to be read 
with caution for highly speculative theories and unfortunately has little on his religious interests. 

IOFor Wesley and Law see J. B. Green, John Wesley and William UIW (London, 1945) and E. W. 
Baker, A Herald of the Evangelical Revival (London, 1948). 
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Wesley Visits to Manchester before Conversion 

Before describing the influence of the Manchester circle on the Wesleys I will 
sketch in the record of Johnts visits to Manchester before conversion. So far as I 
can discover, Charles did not share in these visits though he certainly came under 
some of the same influences at second-hand or perhaps by correspondence; and we 
shall see later that references by Byrom in 1738 show that they were acquainted. 
John's visits seem mainly to have been to seek advice about important decisions 
and took place during his journeys between Oxford and Epworth and back. 

His first visit was propably soon after Clayton had left Oxford to take up his 
new post in Salford. The Ipattern of this visit in May 1733 is typical. He preached 
at the College, St. Ann's and Trinity; met Clayton and Hoole at Clayton's house; 
called on Byrom and another friend and discussed self-denial. There were also 
conversations with others including Deacon; and Clayton showed him round 
Chetham's Library, one of the circle's meeting places. Clayton, Deacon, Byrom, 
and a Mr. Salmon accompanied Wesley part of the way to Buxton en route for 
Epworth. There was a similar pattern of preaching and visits on Wesley's return 
via Manchester to Oxford. II In 1734 he visited Clayton to discuss the sordid 
affair of the Wesleys' polygamous brother-in-law Westley Hall and in 1735 vis
ited again for advice about the Georgia missionary proposal.1 2 A letter from 
Clayton shows that Dr. Deacon was to supply or recommend a catechism for use 
in Georgia; and Clayton added "Be sure to remember to dip when you baptize, if 
it can possibly be done, according to the church's recommendation."13 

It appears that there was some correspondence between Clayton and Wesley 
while in Georgia though none has survi ved. 14 With the Wesleys back in England 
Byrom wrote on March 8, 1738, a very interesting letter to Charles Wesley. He 
discusses Charles's proposal to publish a volume of hymns (probably A Collection 
of Psalms and Hymns, published anonymously that year), Byrom says that he 
does not wish to discourage him from going public "but when you tell me that you 
write not for the critic but for the Christian, it occurs to my mind that you might 
as well write for both, or in such a manner that the critic may by your writing be 
moved to turn Christian, rather than the Christian turn critic." (You will recall that 
in the preface to the Hymns/or the Use o/the People Called Methodists (1780) 
John Wesley claimed for them the spirit of poetry as well as piety), Byrom added 
that before Charles pubJished he "might lay before some experienced Christian 
critics or judges the design which you are upon; but I speak this with all submis
sion, it is very likely that in these matters you may want a spur more than you want 
a bridle." He then refers to shorthand friends and Charles as a master of that art. 15 

"V. H. H. Green, The Young Mr Wesley (London, 1961), 185-186. 
12Green. 228, 239, 254; John Wesley, Journal. ed. N. Cumock (London, repro 1938),8:147. 
13John Wesley, WiJrks (B.E.), 25:433. 
'4John Wesley, WlJrks (B.E.), 25:740, 741, 744. 
15John Byrom, Journal. 11(1) 1995-1996. 



The Wesleys and Manchester 11 

That same month John visited Clayton in Manchester, once again officiating 
at the three churches and preaching on the significant text "If any man be in 
Christ, he is a new creature."16 Then, on May 1, 1738, less than a month before 
John's conversion, Clayton wrote anxiously to Wesley that "all your Manchester 
friends" are very uneasy about him. They rejoice at his zeal but are disquieted at 
his "using no notes and so very much action" in his preaching. Byrom had said 
that he wished he would "preach by book and cut off his hair." Both Deacon and 
Byrom thought he should not publish anything until "his difficulties were over" 
and Clayton thought he needed a spiritual director. 17 Clearly Wesley was show
ing Moravian influence and was on the verge of estrangement from his old 
friends. 

On June 1, 1738, Charles records meeting with Byrom in London and explain
ing his new view of the doctrine of faith, which Byrom, he says (1 suspect rather 
optimistically) "received with wonderful readiness."18 

Though no further letters from Clayton have survived, John Wesley probably 
wrote to him in March 1739 in answer, it seems, to a further critical letter. It 
looks as though Clayton had advised him to settle in college or to take up a parish 
Jiving and found it hard to reconcile with "Catholic principles" Wesley's inter
ference in other men's parishes. Wesley's response was his famous letter saying 
that he adhered to "Scriptural principles," was never likely to have an Anglican 
parish and now "looks upon all the world as my parish."19 

It is true that as late as December 1738 Clayton had had Whitefield preaching 
in his Salford church, but Whitefield was still (just) a star visiting preacher and 
had not yet blotted his copybook by field preaching.2o In June 1739 Byrom wrote 
to his wife from London giving news of Whitefield's field preaching there; spoke 
of John Wesley being in London and publishing his Journal. He was reticent 
about his view of these irregularities but one senses disapprovaJ.21 

At this point John was beginning his post-conversion evangelistic career and 
had alienated his old friends. His theological views and religious behavior were 
clearly becoming very different from what they had been before his conversion. 
So what had these views been and how had they changed? 

Nonjuror Influences on the WesJeys 

An essential clue to Manchester Nonjuror influences on John Wesley can be 
found in a manuscript memorandum written by him as he approached England on 
his return from Georgia in January 1738 and showing how he had become disil-

'6John Wesley, Works (RE.), 18:230. 
17John Wesley, Works (B.E.), 25:538-540. 
IRCharles Wesley, Journal. ed. T. Jackson (London, 1849), 1 :20 I. 
t9John Wesley, Works (B.E.), 25:614-617. Though this letter is usually thought to have been 

addressed to James Hervey, Frank Baker gives good reasons for believing it was really to Clayton. 
WO. Whitefield, Journal, ed. I. Murmy (London. 1960), 185. 
21John Byrom, Journalll( 1),245-246. 



12 Proceedings of The Charles Wesley Society 2002 

lusioned by a series of different schools of religious thought. It is much more 
specific on their character than in the famous retrospective survey prefaced to his 
Journal account on May 24, 1738. The memorandum is headed: "Different 
views of Christianity are given (1) by the Scriptures; (2) the Reformers; (3) the 
Lutherans and Calvinists; (4) the English Divines; (5) the Essentialist Nonjurors; 
(6) the Mystics."22 His "English Divines" were some seventeenth century high 
churchmen and Robert Nelson who was a Nonjuror for a time but widely read by 
conforming Anglicans. The "Essentialist Nonjurors" as we have seen were the 
more extreme party wishing to revise the Prayer Book and admiring the Apostolic 
Constitutions as conveying the apostolic tradition. 

Wesley describes them as claiming a sure rule for interpreting Scripture, 
namely the Vincentian Canon of "what has been believed by all, everywhere and 
always." But now he had come to think they erred "by making antiquity a coor
dinate (rather than subordinate) rule with Scripture; by admitting doubtful writ
ings as undoubted evidences of antiquity; by extending antiquity too far, even to 
the middle or end of the fourth century"; and by making temporary practices uni
versally and permanently binding. 

Apparently disillusioned by these Nonjurors, Wesley was then drawn away by 
the mystical writers' "noble descriptions of union with God and internal religion." 
But then he had come to see that they bypassed the commands of God in favor of 
obtaining love by any means that came to hand. 23 

The exalted view of antiquity described by Wesley, including reverence for the 
Apostolic Constitutions, and the details of where he found it now to be in error 
are precisely those held by the Manchester circle around Deacon. This is con
firmed by Clayton's letters to Wesley between 1732 and 1735 on primiti ve prac
tices and Wesley's own actions. It is true that Clayton in several cases seems 
rather in awe of Wesley's spiritual achievements and rather dependent towards 
him. It is, nevertheless, also clear that Wesley was concerned to obtain answers 
on a number of points about the nature and binding authority of "primitive antiq
uity." Clayton certainly saw Apostolic Constitutions as interpreted by Deacon to 
be a great authority. Thus in July 1735 Wesley seems to have proposed drawing 
up formal rules for the Holy Club. Clayton responded that Deacon thought that 
"avowing yourselves a society and fixing upon a set of rules" would be undesir
able. The "station fasts" on Wednesday and Friday and weekly communion are 
on a "much higher footing" than the rule of a society and those who set aside the 
authority of God and his church will not be bound by a mere society rule. On the 
"Mixture" (of water with communion wine) Clayton thought it desirable but its 
absence is not a bar to communion.24 

22MS at Wesley College, Bristol, printed in John Wesley, Journal (B.E.), 18:212n. 
Blhid. 
24John Wesley, Works (B.E.), 25:352. 
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Nonjuror influence can also be seen in Wesley's first publication, his book of 
prayers, and rules for self-examination of 1734. A careful examination of this 
book has shown that a substantial source for the prayers and their arrangement is 
a collection of Devotions edited by the Nonjuror (though not "Essentialist") 
Nathanial Spinckes. The rules owe much to Robert Nelson, though in both cases 
Wesley added and adapted a good deal as was to become his habit with his 
sources.25 

Like the essentialist Nonjurors Wesley was much preoccupied with the 
Apostolic Constitutions. The high point of this influence can probably be seen in 
a manuscript by him which unfortunately cannot be dated with certainty. Some 
have put it in 1736 or earlier; others as somewhere between 1739 and 1742.26 The 
earlier date seems more probable. Wesley's notes seem to imply that at least the 
Constitutions testify to "primitive" authority not later than the fourth century. 
Some practices in them he believes he has a duty to observe as far as he can with
out breaking communion with his own church, i.e., baptism by immersion, mix
ing water with wine, oblation of the elements, invocation (of the Holy Spirit), 
alms, a prothesis in the eucharist (a table for ritual preparation of the elements as 
in the Eastern Church), prayers for the faithful departed; praying standing on 
Sunday in Pentecost, and even abstaining from blood and things strangled. (Can 
this be one sources of his adoption of vegetarianism on the way to Georgia?) He 
also thinks it "prudent" ("our own church not considered") to observe the "station 
fasts" on Wednesday and Friday, in Lent, and especially Holy Week, and turning 
to the East at the Creed. 

Parallel with this there is an undated manuscript by Charles Wesley on weekly 
communion, citing among evidences for this from the early church the Apostolic 
Constitutions. Though he denies that they are actually apostolic he thinks that 
they are "most valuable records of antiquity" and datable no later than A.D. 368. 
He also speaks of the "holy sacrifice of the eucharist" and the "unbloody sacri
fice." This echoes an advanced high church treatise by John Johnson which influ
enced Nonjurors.27 

In Georgia some of Wesley's practices which offended the colonists as un
Anglican, if not "popish," reflect Nonjuror beliefs along with a very severe inter
pretation of the Prayer Book. Some obvious signs are mixing water with wine in 
the eucharist, triple dipping of infants in baptism, and regarding baptism of dis
senters and German Pietists as invalid. Wesley's Georgia critics also alleged that 
he was a Roman Catholic because he enforced confession, penance, and mortifi
cations, and appointed deaconesses following the Apostolic Constitutions. It has 

251 owe this account of Wesley's sources to Mr. Keighley's MS (n. 8, above). 
26Printed and discussed from the MS at Wesley's house in City Road, London, by J. C. Bowmer, 

The Lord:r Supper in Early Methodism (London, 1951), 233-237. 
27Printed and discussed from MS in Methodist Church Archives, John Rylands Library, 

Manchester in J. C. Bowmer, 223-232. 
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also been sunnised that Wesley revised the Book of Common Prayer on the lines 
of the 1549 book. Charles Wesley used prayers for "energumens" over a sick girl, 
which in the ancient liturgies favored by Deacon were applied to demoniacs, the 
desperately ill and insane.28 

Then there is the attraction to mysticism which is also connected with the 
Manchester circle. Byrom, as we have seen, was a devotee and Clayton shared 
some of his interest. Wesley, in his January 1738 review shows that he went 
through a period of being captivated by the mystics and then retreated. 
Manchester had a recurring record throughout the eighteenth century of individ
uals and groups with such interests and we shall see that they were a divisive ele
ment in early Manchester Methodism. Wesley was already acquainted with some 
writers classed as "mystics" before he met the Manchester circle and he spoke of 
a "contemplative man" influencing him further. It has been suggested that this 
was Hoole but in fact Hoole shows signs of not being attracted by this literature 
as recommended by his Manchester friends. William Law is a possibility but the 
most likely candidate may be James Garden, of Scottish origin but another 
Lincolnshire neighbor of the Wesleys, a correspondent of the Manchester circle 
and a proven devotee of mystics.29 From 1732 Wesley seems to have become 
more directly acquainted with mystical writers and here the Manchester circle's 
influence may be suspected for Clayton's letters show him writing about Law, 
Poiret (a French propagator of mysticism), the philosopher Malebranche (who 
taught of "seeing all things in God"), and the Quietist Antoinette Bourignon. 
Clayton, however, had reservations about "mental" as against vocal prayer and 
advised steering between the "monkish mysticism of the fourth century and the 
lukewarm indifferency of the present age."30 

Whatever had led Wesley into studying these writers, a letter to his brother 
Samuel from Georgia in November 1736 shows who they were and why he now 
distrusted them. He gives a short account of their teaching drawn from writers 
like Tauler, Molinos, and the Theologia Germanica, and his diary shows him to 
have been reading them in 1732-36.31 The same writers were read by Byrom and 
his circle. Now Wesley sees them as too quietistic, too prone to play down the 
means of grace and works of charity. One suspects that this in any case conflicted 
with Wesley's innate activism and love of disciplined piety. The disillusionment 

28L. Tyerman, The Life and Times of the Rev. John Wesley, M.A .. Founder of the Methodists 
(London, 2nd ed., 1871), f,147 quoting A True and Historical Narrative of the Colony of Georgia 
(1741). These charges were not included in the indictment by the Grand Jury in Savannah (see John 
Wesley, ~"ks [B.E.), 18: 190f., 555f.). The Moravians noted that Wesley re-baptized those from 
churches not in the apostolic succession: M. Schmidt, John Wesley: A Theological Biography 
(London: Epworth Press, 1962), 1,138n. For the claim that Wesley revised the Prayer Book from the 
1549 version see Bowmer, 36. 

29) owe this identification to Mr. Keighley's MS. 
3OJohn Wesley, ~)rb (B.E.), 25:392. 
3lWesley, 25:487-489. 
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recorded in the review of January 1738 was already setting in and would be dis
missed as salvation by works in May 1738. 

As to the Nonjuror obsession with the authority of antiquity, the January 1738 
review, as we have seen, shows Wesley retreating from this because it ascribed to 
antiquity a "coordinate" rather than "subordinate" authority with Scripture.32 But 
how complete was the revulsion? Did the influence of the Nonjurors and antiq
uity cease completely after Wesley's conversion in May 1738? The answer to this 
question is best considered as part of a more general assessment of how far 
Wesley's conversion signaled a complete and permanent rejection of his previous 
piety as a vain attempt at salvation by works. 

The Wesleys and Manchester after 1738 

Before considering this we will have a look at the Wesleys' dealings with 
Manchester and their friends there after 1738. 

As we have seen, the onset of Wesley's new "enthusiastic" pattern of behav
ior in 1738, even before his conversion, had alarmed and alienated his 
Manchester friends and the advent of field preaching will have worsened matters 
still further. In August 1739 Byrom records the intriguing fact that he had con
sulted a Mr. Bray in London about a tea-kettle! This was the man who had influ
enced Charles Wesley's conversion.33 There Byrom met Charles Wesley and 
drank tea with him. Though he evaded Wesley's invitation to hear him preach in 
the open air he would not condemn him and said that men are free to choose in 
religion. He prayed that "God would bring us all to a true sense and feeling of it 
in our dear Lord Jesus Christ."34 But in the same month Byrom met William Law 
and discussed Law's response to a recent letter from John Wesley condemning 
him for not teaching salvation by faith. Byrom was critical of Wesley and prayed 
that God would "convert him to a true faith indeed, that may show itself more 
faithful with regard to his neighbour": a very different reaction to that shown 
towards Charles.35 

As to Manchester itself, neither of the Wesleys appear to have visited the town 
again until 1747. In October 1744, en route for Newcastle, Charles met "myoId 
friend Dr. Byrom" (he says) at "D."-possibly Derby-and "lost an hour in dis
pute about his sacred mystics."36 But on a visit to the Manchester area in 1745 
John seems pointedly to have avoided the town itself, though he did tour 
Methodist societies in the surrounding area. It has general1y been supposed that 
in the year of the Jacobite invasion he prudently avoided that notoriously Jacobite 
town. This may wel1 be so but it is in any case clear that he was visiting societies 

32Wesley. 18:232n. 
33Charles Wesley, Journal. 1:86,91. 
34Byrom. Journal, II (I), 261. 
·15Byrom, J()urnal, II (I), 270. 
:l6Charles Wesley, Journal, 1:384. 
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founded by John Bennet in the north-west and Bennet had not yet been able to 
create a society in Manchester. The Manchester society was only begun in 1747, 
following a visit by Charles Wesley in January.37 The entry in Charles's Journal 
is cryptic. He apparently addressed some kind of house meeting. Here he bap
tized a child and one present, evidently a Baptist, "found a divine proof that infant 
baptism is of God."38 The young men Charles met in Manchester then asked to 
be formed into a society and Bennet began to supervise them. John Wesley fol
lowed in May but there is no sign that he visited his old friends. When preach
ing at Salford Cross he told his hearers that they behaved as if they had never seen 
him before though some of them (he said) must have seen him preach and admin
ister communion in the nearby (Trinity) church.39 In April 1751 on Easter Day 
he attended the "new church" (St. Ann's).4o In 1752 he attended the College and 
heard Clayton read prayers seriously.41 In his many subsequent visits John does 
not even mention Clayton or other Manchester friends from earlier days. 

At this point, however, we can turn to Charles once more. His next visit after 
1747 seems to have been in 1751 when he records meeting a "mystic" and also 
Byrom who criticized Methodism. Charles thought such reprovers "our best 
friends."42 More informative, however, was a three week visit during Charles's 
last northern tour in late 1756. The Manchester Methodists had been devastated 
by wandering evangelists of all sorts-predestinarians, renegade Methodists, 
apostles of Moravian "stillness" and "dippers" (Baptists). A new young Baptist 
"teacher" was drawing away Methodists. We know that this was Caleb Warhurst 
who would soon be ordained as the founder and first minister of a new 
Independent (Congregationalist) church. This church was drawn from a variety 
of religious backgrounds, including Methodism. Parts of Warhurst's diary sur
vive and include remarks on the Wesley brothers. John he thought "a judicious 
good man, but not a popular preacher." Charles, he said, "has some oddities, but 
I hope he is a Christian"! He had closer affinities with some local ex-Methodist 
preachers like Bennet, who had turned Calvinist.43 

Charles's Journal of this visit also gives us a final glimpse of the relationship 
with Clayton as well as Byrom. He took tea with Byrom "and was hard put to it" 
(he said) "to defend my brother's book against Mr Law." (This was a letter 
attacking Law's mysticism). Later he dined with Byrom whom he describes as 

~7For details see my "Between Church and Sect" (note I), 78-79. 
JKCharles Wesley, Journal, 1:440. 
39John Wesley, Works (B.E.), 20: 173. 
4OWesley, 20:382-383. 
41 Wesley, 20:413. 
42Though Jackson summarized this northern journey in his Clwrles Wesley (London, 1841), 

I :587, he did not include the relevant journal entries in his edition. This part of the journal is in 
Methodist Church Archives MS DDW6127. 

4~Charles Wesley, Journal 2: 129-138; Warhurst MS journal October 21, 1756, March 16, 1758, 
in Manchester Central Library 'ftS. M 185 Box J. 
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"my candid friend and censor." So Charles, as often happened, tried to keep old 
friendships in better repair than John, though not with Clayton. He heard "my 
former friend Mr Clayton" read prayers at the ColJege "with great solemnity." 
But later when Charles stood close to Clayton in the Collegiate Church "not a 
look would he cast towards me; 'so stiff was his parochial pride' and so faithfully 
did he keep his covenant with his eyes, not to look upon an old friend when called 
a Methodist."44 

One later visit of John Wesley's deserves to be mentioned. Almost from the 
start the Manchester Methodist society was much troubled by people influenced 
by Moravian "sti1lness" ideas and local mystical tastes. In the 1760s some said 
you could not be a Christian if you "dressed neat or wore a watch." Salvation by 
faith they rejected in favor of the belief that everyone had a "seed of faith" within 
them-dearly the teaching of Bohme and Law.45 In 1761, in an incident recorded 
by Byrom but not in John Wesley's Journal, Byrom says he called Wesley "Pope 
John" for expelling six Methodist members for reading Bohme and Law, though 
Wesley characteristically claimed that it was only for forcing their opinions on 
other people.46 Yet despite its problems Manchester became the center of a strong 
Methodist presence and as early as 1765 was the first place to host the Methodist 
Conference outside the original trio of London, Bristol and Leeds. 

Wesley and the Nonjuror Legacy after his Conversion 

But what about the Manchester Nonjuror legacy? The self-examination of 
January 1738 and the record of lack of contacts since then seem to suggest a reli
gious and personal alienation from old friends. Does this mean that the Nonjuror 
influence, still so marked in Georgia, had finally evaporated? It was clearly 
weakened and in some respects drastically reversed, yet some features survived 
into the early post-conversion period and perhaps even longer, though on some 
issues there is insufficient evidence to be sure. 

If Wesley had once flirted with Jacobitism it seems likely that he was already 
a loyalist "Hanoverian Tory" like his father before he left Oxford. Both Wesley 
brothers seem to have developed doubts about the Apostolic Constitutions being 
truly "apostolic," Yet it is also clear that for a time they had great respect for them 
as a witness to the consensus of the church at least in the fourth century. The 
Georgia record seems to show their influence still prevailing. It is only in the 
January 1738 memorandum that a principled retreat can be seen on the issue of 
the "coordinate" authority of antiquity. 

What happened after that seems on the face of it to be more like the persis
tence for a time and in some respects of a stiff high church attitude rather than a 
specifica11y Nonjuror position. But there may be more to it than this. In 

44Charles Wesley, Journal 2: 129, 137 on Byrom; 2: 134, 137 on Clayton. 
45"Life of John Morris" in The Arminian Magazine 18 (1795): 74. 
46Byrom, Jot/rna/II (2), 629-630. 
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November 1738, Charles Wesley was interviewed by the Bishop of London who 
complained that the Wesleys re-baptized Dissenters. There had been controversy 
between mainstream official Anglicanism and the Nonjurors on this and the 
bishop condemned it. The Wesleys had clearly done it in Georgia, though John 
had now apparently softened and claimed that he only did it if a Dissenter 
requested it.47 But the Methodist Conferences between 1745 and 1747 pictured 
the church's organization and ministry as having developed by a natural process 
and in 1747 Wesley stated explicitly that no form of ministry had been ordained 
by God for all ages and that to unchurch Continental Protestants for lacking epis
copacy would be a "shocking absurdity." In 1746 he had also declared himself 
convinced that bishops and presbyters were originally of one order by Lord 
King's account of the primitive church. It was probably also about this time that 
reading Sti1lingfleet's Irenicum convinced him that no one form of church order 
had been laid down by divine fiat for all ages.48 As to baptism, he followed the 
Prayer Book's indications of baptismal regeneration and printed his father's trea
tise on baptism in this sense in 1756. This was a high church, not merely a 
Nonjuror, belief. Yet in 1750 he had already avowed that baptism was not nec
essary for salvation or it would, absurdly (he said), exclude Quakers from salva
tion.49 He continued to believe that rebirth could come in infant baptism but that 
this was not inevitable and in 1760 he concluded that whatever had happened 
through it then, the call no~ is "you must be born again."5o Here conversionist 
theology was in conflict with regeneration through baptism. 

There was less apparent ambiguity about Wesley's notorious "irregularities," 
despite his attempts to affirm conformity as far as possible with the church. His 
connexional organization, lay preaching, invasion of other men's parishes, field 
preaching and the rest seemed to violate Anglican order let alone Nonjuror 
notions of the authority of "antiquity." Then came Wesley's ordinations in the 
1780s. Yet there was an ambiguity here too. For Wesley, the residual high 
churchman, still affirmed that ordination was required to administer sacraments 
(though not for lay preaching) and he adhered to a form of threefold ordination 
in the ordinations he conducted. He claimed power to ordain by virtue of the 
alleged early church identity of bishop and presbyter and it was logically in 
accord with this that he ordained Coke as "superintendent" which to Wesley was 
clearly not a superior "order" of ministry but literally a supervisory office. This 
was what he evidently regarded now as truly "primitive" practice. He also 
invoked alleged "primitive" tradition for some of his other practices like the love
feast and watch-night. This is to some extent misleading for he actually borrowed 

47Charles Wesley, Joumal, I: 135. 
411John Wesley, W(Jrks (B.E.), 20:112; on Wesley and SrillingfJeer see F. Baker, John Wesley and 

the Church of England (London, 1970), 145-146. 
49John Wesley, W(Jrks (B.E.), 26:425. 
50Sermon 45 "The New Birth" in Works (B.E.), 2:196-200. 



The Wesleys and Manchester 19 

these practices from the Moravians or elsewhere so the "primitive" parallel looks 
like a rather transparent cloak of respectability and perhaps also marks a reluc
tance he sometimes showed to admit to debts from the Moravians. 

The record on fasting is more complicated. It should be remembered that this 
was as much a biblical and Puritan as a high church practice. The Anglican norm 
apart from special occasions was for a Friday fast only. It was the Wednesday 
and Friday "station fasts" that the Nonjurors pressed as "primitive." I have 
skimmed Wesley's diaries to try to discern a pattern and it appears to be as fol
lows. Fasting for Wesley, following early church precedents, appears to have 
meant abstaining from anything but tea and perhaps some bread and butter until 
an evening supper, omitting his usual "dinner" at around 1 :00 P.M. It seems that 
in Georgia he did usually observe Wednesday and Friday fasts in this sense and 
he was still doing so up to the point in August 1741, after which his diary has 
been lost for many years. Yet in August 1739 he advised the Methodists simply 
to fast on Fridays according to Anglican rule.51 The late surviving diaries in the 
1780s show no sign of him omitting his usual 1:00 P.M. "dinner" on Wednesdays 
or even Fridays though he does seem usually to have dined at 2:00 on that day. 
Yet he did recommend fasting in general as a valuable aid to devotion and 
Methodists were urged to fast on special occasions or for national fasts. In 1785 
he lamented that they seldom fasted now as they had in the early days.52 Though 
we cannot be sure, it seems likely that he abandoned the Nonjuror Wednesday 
"station fasts" within a few years of his conversion. 

It is in the Wesleys' eucharistic doctrine and practice that the most lasting 
effects of Nonjuror influence can be seen. His sermon on "Constant 
Communion," though published as late as 1787, was based on an adaptation from 
Robert Nelson, the Nonjuror, made in 1732 and Wesley directly quoted from the 
Apostolic Constitutions about frequency.53 His own practice was at times more 
than once a week like some Nonjurors but very unlike most Anglicans, even high 
church ones. Then there was the Wesleys' Hymns on the Lord's Supper published 
in 1748 with an extract from Dr. Brevinfs treatise.54 This reveals what they then 
accepted in doctrine at least (practice not being discussed) and it locates the 
Wesleys within the "high" end of Anglican doctrine plus at least one Nonjuror 
belief. The sober prose of John's version of Brevint received treatment in 
remarkably vivid and physical imagery in Charles's hymns. Here we find an 
Anglican version of the real presence and sacrifice. The presence is "real" though 
inexplicable, which is typically Anglican of that time: 

51John Wesley, Wi)rb (B.E.), 19:88. 
52Sermon 122 "Causes of the Inefficacy of Christianity" in Works (B.E.), 4:94. 
53John Wesley, Wi)rb (B.E.), 3:427-430 and n. 
54The "Extract" and hymns are conveniently reprinted in J. E. Rattenbury, The Eucharist Hymns 

of John and Charles Wesley (London, 1948). 
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Who shaH say how Bread and Wine 
God into Man conveys? 

How the Bread his Flesh imparts, 
How the Wine transmits his Blood.55 

Yet "The sign transmits the signified." 
The sacrifice is not repeated as the Romans claim but in the eucharist it is "re

presented" "mystically" as still fresh and powerful for salvation. The Wesleys 
had read the advanced high churchman John Johnson's Unbloody Sacrifice, which 
had argued for the need of a material "sacrifice" in the form of bread and wine 
which has the mystical power of the original sacrifice. Charles, we have seen, 
had used the phrase in an undated manuscript and it also occurs in an early hymn, 
though his main belief seems to have been that Christ is perpetually offering his 
sacrifice to the Father in heaven, which is represented in the eucharist. John 
speaks in a letter of 1745 of an "outward sacrifice" and in his Reply to a Roman 
Catholic speaks of an "unbloody sacrifice" which is not, however, to be seen as 
propitiatory, unlike the Mass.56 Johnson's idea had been rejected by mainstream 
Anglicanism and it is not clear how far the Wesley's had accepted Johnson's view 
despite Charles's vivid language. Nor is it clear how far and long they continued 
to observe the four Nonjuror "usages" with one notable exception. The epiklesis 
(invocation of the Holy Spirit) clearly appears in the well-known lines: 

Come, Holy Ghost, thine Influence shed, 
And realize the Sign, 

Thy Life infuse into the Bread, 
Thy Power into the Wine. 57 

But it should be observed that there is no evidence that at any time the Wesleys 
introduced a prayer expressing this doctrine into the Book of Common Prayer or 
into the American service book. Prayers for the faithful departed Wesley still 
defended in 1751 but this was in any case included in the Book of Common 
Prayer. 58 Wesley's most striking departure from Anglican doctrine was in quite a 
different direction from the Nonjurors and came after his conversion. This was 
the notion of the eucharist as a "converting ordinance" as well as a "confirming" 
one. This was clearly derived from observation of Methodist experiences of such 
conversions and had hardly any support from church tradition.59 In fact, it first 
appeared prominently in the course of Wesley's conflict with the "stillness" 
Moravians and used to disprove their claims. 

55Hymns on the Lord:~ Supper. Hymn 57, p. 41. 
56John Wesley, Works (B.E.) 26:173; "A Roman Catechism-with a Reply" in Whrks (London, 

1856), 2: 116 reply to Qu. 70. 
57Hymns on the Lord:~ Supper, Hymn 72, p. 51. 
Sg John Wesley, Letters, ed. 1. Telford (London, 1931), 3:326 to Bishop Lavington. 
59For a discussion of this see my Reasonable Enthusiast. 450-457. 
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Unfortunately we have little evidence of the Wesleys' later views and practices 
concerning the eucharist and modern interpretations are liable to be colored by 
the authors' theological preferences. The revised Prayer Book for the Americans 
which one might think would give crucial evidence on John Wesley's late views 
gives ambiguous testimony because it is uncertain what the motives for the 
changes were and particularly how far they can largely be seen as adapting to sup
posed American prejudices. Certainly the book reflects Wesley's passion for 
brevity and simplicity, though one supposes that there would be some tension 
between this and his typically Anglican glorying in the Liturgy as the best and 
most Scriptural in Christendom plus his distaste for the extemporary effusions of 
Dissent. 

There has been some discussion of possible sources for Wesley's revision 
which cannot be pursued in detail here. A number of revisions were suggested in 
the eighteenth century but most of these were influenced by a desire to remove 
Trinitarian elements and other features dis1iked by Arians. It has also been 
claimed that he closely followed the Presbyterian Savoy Conference proposals of 
1661.60 Wesley knew about these and noted that some of his own criticisms 
resembled those of the Puritans. But this was in 1755 when he was trying to resist 
the preachers' pressure to leave the Church of England. Amongst other things 
they objected to various points in the Liturgy and Wesley admitted that he could 
not defend all of them. He even went so far as to say that he could not now sub
scribe to the Prayer Book in the terms required of Ang1ican clergy.61 Neither then 
nor after the further thirty years of reflection which had elapsed by the time he 
revised the book for the Americans did he rea11y require a model for revision. His 
alterations did not always conform to the Savoy proposals in any case. I would 
agree with Frank Baker that a1though he may have had an eye to American tastes, 
in the main he simply seized the opportunity to remedy defects he had noted in 
the book over many years, just as he reduced the Thirty-Nine Articles to Twenty
Four by e1iminating such old bugbears as the article on predestination. With 
hardly any exceptions the revision of the Prayer Book was towards a "lower" 
rather than "higher" churchmanship and the result, as Frank Baker said, was a 
remarkably "1iberal" book.62 It is really impossible to see any residual Nonjuror 
or even high church influence here. 

So far as Wesley's interest in the mystics was encouraged by his Manchester 
friends we have seen that his memorandum in January 1738 suggested a complete 
rejection of such piety. Yet this is partly misleading. Certainly he attacked 

oOSee F. Hunter in Proceedings of/he Wesley Historical SocieTY 23 (1941-1942): 123-133; John 
Wesley, li-hrks (B.E.), 26:593-594 shows that Wesley had read a book with an account of the confer
ence. 

61John Wesley, Works (B.E.), 26:593-594, 612. 
62Proceedings of the Wesley HiSTorical Society 23 (1941-1942): 173-175; F. Baker, John Wesley 
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Bohme's writings more than once and on occasion Madame Guyon too; but in 
1776 he gave a much more discriminating review of her Iife.63 His doctrine of 
Christian perfection, he often asserted, went right back to 1725, though he mod
ified it later by adapting Moravian notions of conversion to create a picture of the 
gift of perfection as a kind of second conversion.64 His language of perfection 
also reflects that of French Quietists like Fenelon and I think that, whatever his 
own experience may have been, he was attracted to Madame Guyon's "short and 
easy" way to perfection with its promise of a more direct route to that gift than 
by his old laborious disciplines. Despite the highly "evangelical" dismissal of 
"works" in 1738, the mature Wesley doctrine of redemption was an extended sce
nario of salvation in stages which represented a partial resumption of his pre-con
version views though crucially incorporating justification by faith as part of the 
process. 

Conclusion 

Wesley's relationship with Manchester illustrates an important aspect of his 
career. The earliest phase helps to explain why he adopted an extreme kind of 
antiquarian high churchmanship. In all but its political aspects he was virtually 
identifying with the Nonjurors. The fairly rapid decline, though not the complete 
elimination of that influence is a testimony to the impact, especially the initial 
impact, of his evangelical conversion. The reversal of his more general high 
church prejudices in favor of strict church order and high Episcopalian notions of 
ministry testify to the pressure of practical evangelistic needs, the priority of mis
sion over order and the recognition of "true" Christianity in people of many back
grounds. Yet in some areas of his piety the early high church inheritance per
sisted. Wesley's later contacts with Manchester were also significant but in a very 
different way. They illustrate the confused, turbulent and often bewildering way 
in which the impact of evangelical religious experience cut across old ecclesias
tical and theological allegiances and led converts into pilgrimages in search of a 
new stability. The Manche~ter example also shows the growing importance of 
the north in the spread and distribution of Methodism as it moved away from its 
original centers in London and Bristol. 

In telling this story I have tried to review the evidence afresh and in doing so 
found that I was coming to a rather less positive view of the lasting effects of the 
Manchester Nonjuror influence than I had expected. I have long held that 
Wesley's drilling in high church piety was not as completely and permanently 
obliterated by his evangelical conversion and discovery of justification by faith as 
many Wesley biographers have claimed. There were real grounds for his 
Calvinist critics to suspect that, especially in his later years, Wesley was balanc-

630n Bohme see Wesley's "Thoughts on Jacob Behmen" (1780) in "iJrks 9 (1856), 486-91 and 
on Guyon, »hrks (1872), 14:275-278. 

64For this point of view see my Reasorwble Enthusiast, 398-399. 
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ing his belief in justification by faith with what they saw as a dangerous stress on 
good works. His long love affair with the notion of perfection was deeply rooted 
in his Oxford experience and his sacramentalism was the product of his high 
church and Nonjuror connections and his selective use of Roman and Anglican 
sources. But the full force of specifically Nonjuror influences, largely emanating 
from the Manchester circle, was a temporary phase, though, like other temporary 
phases reviewed in January 1738, it left later traces. There were apparently dra
matic reversals of his old views after Wesley's conversion, as during the mid-
1740s he rejected apostolic succession and played fast and loose (more than he 
really liked to admit) with Anglican order. Though paying lip-service to tradition 
and antiquity, Wesley came avowedly to test ecclesiastical order and laws by 
Scripture and the needs of the gospel and by experience of what worked to those 
ends. Ultimately it is hard to escape the conclusion that as time went on Wesley's 
real authority became his own wiJ] and his own selective interpretation of 
Scripture, antiquity and experience. 

Yet no one can entirely escape the legacy of his/her own past and this is why. 
very sensibly drawing on what he still found valuable in his previous experience 
and earlier mentors, Wesley still mixed elements drawn from an periods of his 
]ife with his newer evangelicaJism. It was in this eclectic and syncretistic way 
that traces of the high church and near-Nonjuror phase of his career survived 
within a broadly "evangelical" framework. This represented a very different ver
sion of "apostolic" practice from that to which the Manchester circle would have 
liked to bind him. He was trying to return to the New Testament rather than the 
more developed beliefs and practices of the early Christian centuries. 



Wesleyan Hymns, the Icons of the Wesleyan Tradition 
S T Kimbrough, Jr. 

Introduction 

Are not the worlds of literary art and graphic art so radically different in their 
depiction of images, that it is futile to think of mixing them in this discussion? 
Can the hymnic poetry of Charles Wesley be likened to the icons of Orthodoxy? 
Does one venerate written art in the same way one venerates the image of an icon? 

The icon invites the worshiper through a tangible, visual art form to share in 
the vision of God, a vision enabled by the incarnation of God in Jesus Christ. 
Christ, who took on tangible form in the flesh, through the tangible form of the 
icon is venerated, but it is not the form of the icon that is venerated, rather the 
image of Christ. 

How does this, however, relate to the world of sacred, poetical art, particularly 
that of Charles Wesley? There is an interesting passage from "The Third 
Refutation of the Iconoclasts" by St. Theodore the Studite, which assists in the 
understanding of such a relationship. He is addressing the question of the por
trayal of Christ and speaking of the relationship of sight and hearing. 

Sight precedes hearing both in the location of its organ and in the perception by the 
senses. For one first sees something and then transmits the sight to the sense of 
hearing. For example, Isaiah saw the Lord sitting on the throne of glory, sur
rounded and praised by the six-winged seraphim. Likewise Ezekiel gazed upon the 
chariot of God, the cherubim. Moreover, the divine-voiced disciple first saw the 
Lord and later wrote out the message. If, therefore, this is how it is, and however 
far you go back, you would find the written word originating in observation, then 
it is undoubtedly necessary that if the sight of Christ is removed, the word about 
Him must be removed first; and if the second is sketched out, the first must be 
sketched beforehand."1 

In another place, namely, the "First Refutation of the Iconoclasts," St. 
Theodore the Studite says, "hearing is equal to sight and it is necessary to use 
both senses."2 

Clearly St. Theodore is speaking of sight and hearing in relationship to Holy 
Scripture. (This author is not so certain about the political correctness of his view 
in terms of a twenty-first century understanding of physically challenged persons. 
But he was not wrestling with that in the eighth century in his refutation of the 
iconoclasts.) One tends to think of sight in reference to icons, for there is a vast 
world of visual icons to which one's attention may be drawn and they remain at 
the center of the Orthodox worship experience. St. Theodore, however, empha
sizes the engagement of the sense of hearing as well. 

1St. Theodore the Studite, On the Holy Icons. trans. By Catherine P. Roth (Crestwood, NY; St. 
Vladimir's Seminary Press, 1981, 1993,2(01),78. 

2Ibid .• 37. 

24 
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In his book, The Orthodox Way, Bishop Kallistos Ware gives three examples 
of what he calls verbal icons. 3 With them he illustrates the personal love that pre
vails between believers and the Subject of their faith, namely God. The first and 
second verbal icons are specific visions of human experience, the first being the 
arrest of Bishop Polycarp and the second being St. Symeon the New Theologian's 
description of Christ's revelation to him in a vision of light. Both passages give 
the reader a vivid picture of human experience in loving response to God. The 
third verbal icon cited by Ware is a prayer of the seventeenth-century Russian 
bishop, S1. Dimitri of Rostov. 

Come, my Light, and illumine my darkness. 
Come, my Life, and revive me from death. 
Come, my Physician, and heal my wounds. 
Come, Flame of divine love, and burn up the thorns of my sins, 

kindling my heart with the flame of thy love. 
Come, my King, sit upon the throne of my heart and reign there. 
For thou alone art my King and my Lord.4 

There are numerous Wesley hymns that read like metrical versions of St. Dimitri 
of Rostov's prayer. The language, imagery, metaphors, are typical of Wesley. 
The sense of God as a Light, Life, Physician, and the Flame of divine love which 
kindles the heart-all are typical expressions of Wesley. 
(a) "Come, my Light, and illumine my darkness." Of the Light that illumines 
darkness Wesley says: 

Light of those whose dreary Dwelling 
Borders on the Shades of Death, 

Come, and by thy Love's revealing 
Dissipate the Clouds beneath: 

The new Heaven and Earth's Creator, 
In our deepest Darkness rise, 

Scattering all the Night of Nature, 
Pouring Eye-sight on our Eyes.s 

(b) "Come, my Life, and revive me from death." Of God as Life who overcomes 
death Wesley writes: 

Life of the World, our Souls to feed 
Thyself descend from high! 

Grant us of Thee the Living Bread 
To eat, and never die!6 

1(Crestwood. NY: St. Vladimir's Seminary Press, 1998), 17. 
4Jbid .• 18. 
5Hymnsfor tlte Nativity of our Lord (Bristol: Felix Farley. 1745), No. II, stanza I. 
6Hymns and Sacred Poems (London: William Strahan, 1739), p. 216. 
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(c) "Come, my Physician, and heal my wounds." In the following excerpts from 
three different sacred poems Wesley prays to the Divine Physician: 

Saviour of men, Physician good, 
The medicine to my soul apply, 

Apply thine efficacious blood 
To purge, and save, and sanctify: 

The true, substantial holiness 
o might I in thy nature prove! 

Thy Spirit breathe, thy name impress, 
And fill my heart with humble love.7 

Physician of the sin-sick soul, 
thou heal'st us when thou dost forgive, 

thy mercy makes, and keeps us whole, 
in perfect health it bids us live, 

in perfect holiness renewed, 
and filled with all the life of God.s 

Thou canst with equal ease make whole 
The body, and the sinsick soul, 

Physician of mankind~ 
Thy patient, Lord, at once restore, 
FilI'd with the spirit of love and power, 

And of a healthful mind.9 

(d) "Come, Flame of divine love, and burn up the thorns of my sins, kindling my 
heart with the flame of thy love." For the flame of divine love which is to burn 
within to consume al1 sins, Wesley prayerfully pleads: 

4. Jesus, Thy all-victorious Love 
Shed in my Heart abroad; 

Then shaH my Feet no longer rove, 
Rooted and fixed in God. 

7. O! that in me the Sacred Fire 
Might now begin to glow, 

Burn up the Dross of base Desire, 
4nd make the Mountains flow! 

15 T Kimbrough, Jr., and Oliver A. Beckerlegge, eds., The Unpublished PoetlY ofC/wrles Wesley, 
3 vols. (Nashville: AbingdonlKingswood, 1988, 1990, 1992),2:202; based on Luke 23:33; hence
forth cited as Unpub. Poetry, followed by volume and page number(s). 

8Short Hymns on Select Passages {?f' the Holy Scriptures (Bristol: Felix Farley, 1762), I :47; hence
forth cited as Short Hymns followed by volume and page number. 

9M5 Misc. Hymns, pp. 210-211. Stanza 3 of a four-stanza poem which is found in Unpub. Poetry 
3:286; see also The Poetical W()rks of John and Chllrles Wesley (London: The Methodist Conference, 
1868-1872),8:422. 
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8. 0 that it now from Heaven might faJ] 
And all my Sins consume! 

Come, Holy Ghost, for Thee I ca1l, 
Spirit of Burning come! 

9. Refining Fire, go through my heart, 
Illuminate my Soul, 

Scatter Thy Life through every Part 
And sanctify the Whole. 10 
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(e) "Come, my King, sit upon the throne of my heart and reign there." Of the 
Divine Ruler who reigns in human hearts, Wesley writes: 

2. Born thy People to deliver, 
Born a Child and yet a King; 

Born to reign in Us for ever, 
Now thy gracious Kingdom bring; 

By thine own eternal Spirit 
Rule in an our Hearts alone, 

By thine all-sufficient Merit, 
Raise us to thy glorious Throne. II 

These passages may also be referred to as verbal icons in the sense of the iJlus
trations offered by Bishop Kallistos Ware, particular his third illustration, and 
they affirm the need for a more careful consideration of holy icons and sacred Ht
erature. 

Consider the depiction or portrayal of Christ both in holy icons and sacred lit
erature in the light of St. Theodore's perspective. Unquestionably one finds innu
merable portrayals of Christ in the hymns of Charles Wesley. While the hymns 
are not objects of veneration, they offer portrayals of Christ which are authentic 
and worthy of veneration. Like the icon, they are vehicles of worship through 
which Christ is worshipped and glorified. But is what S1. Theodore says about 
sight and hearing applicable to Wesley hymnic texts? Yes, indeed. Like the cre
ator of the icon, Charles Wesley has caught a glimpse of the incarnate Child of 
God, Jesus Christ, and it is this vision which drives his literary art. It is this 
vision that he paints in various hues and colors with pen upon paper. The writ
ten hymn is not the goal. A vision of God is on its way to the heart of the wor
shipper and "on its way it passes a desk in England a couple of hundred years 
ago."12 

In the following hymn Wesley paints a picture of the death of Christ. 

IllHymn.~ and Sacred Poems (1740). 156-158. 
I I Hymns for the Nativity of our Lord (London: William Strahan, 1745), No. 10. 
'2Tomas Bostrom, "To Translate a Heartbeat," Proceedings of The Charles Wesley Society. 7 

(2001): 9-12. 
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1. 0 Love Divine, what hast Thou done! 
Th'immortal God hath died for Me! 

The Father's Co-eternal Son 
Bore all my Sins upon the Tree; 

Th'immortal God for Me hath died! 
My Lor?, my Love is Crucified! 

2. Behold Him All ye that pass by, 
The Bleeding Prince of Life and Peace, 

Come see, ye worms, your Maker die, 
And say, Was ever Grief like His! 

Come feel with me his Blood applied: 
My Lord, my Love is Crucified! 

3. Is Crucified for Me and You, 
To bring us Rebels near to God; 

Believe, believe the Record true: 
We All are bought with Jesu's Blood; 

Pardon for All flows from his Side, 
My Lord, my Love is Crucifiedp3 

Charles Wesley has seen with the inward eyes of faith the crucified Christ, and 
as an artist paints the icon, he paints with words a picture of Christ upon the cross, 
whom he anticipates will be venerated by the worshipping singer. Notice the 
words which anticipate the reception of the vision. "Behold him, all ye that pass 
by." Behold whom? "The bleeding Prince of life and peace." Again anticipating 
that the worshiping singer will share in the vision, he shapes the picture in words 
with the imperative verbs "come" and "see": "Come, sinners, see your Maker die." 

The vision, however, is more than merely a vision, just as the icon is more 
than the material substance that transmits it. One is invited into a transforming 
spiritual experience: "Come, feel with me his blood applied." It is the bleeding, 
suffering Christ upon the cross whom Wesley venerates in word pictures, and 
whom he invites all to venerate in worship and in their daily lives. The inner 
sight has become the vision painted in words on the page. 

Icons and Hymns as Spiritual Art 

"Jesus Christ is the true image or icon (in Greek, eikon) of the unseen God 
(Col. 1: 15)."14 What then does one think of the creation of icons? Are they 
merely a human art? No, they are a deeply spiritual art embedded in fasting, 
prayer, and sacrament. Hence, it is not surprising that icons are understood as a 
means of grace and there is a ceremony for the blessing of an icon. 

IWymns and Sacred Poems (Bristol: Felix Farley, 1742),26-27. The original of stanza 2, line 3 
is: Come see, ye Worms, your Maker die. 

14George A. Maloney, Go/d. Frankincense. and Myrrh (New York: The Crossroad Publishing 
Co., 1997), 137-138. 
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Certainly the Wesleyan tradition has no ritual for the blessing of a hymn, but 
the creativity of Charles Wesley also issued from a life of fasting. prayer, and 
sacrament as with creators of icons. For him fasting and prayer were indeed the 
preparation for regular reception of the sacrament of Holy Communion, which 
was his weekly, if not daily, practice. This may also be said of his hymn writing, 
which spanned some fifty years of his ministry. 

John the Damascene's statement in his treatise on icons and devotion to them 
in the Eastern Church may also be appropriated to the hymns of the Wesleys. 
"What is seen sanctifies our thoughts and so they fly towards the unseen of God. "15 

For his word "seen" one may substitute "sung or heard." "What is [sung or heard] 
sanctifies our thoughts and so they fly towards the unseen majesty of God." 

Just as art and theology go together in Eastern Christianity, so it is in the 
Wesleyan tradition. Both express, i.e., art and theology, the innermost emotions 
of the heart. As art and theology interact, they become the media of God's living 
revelation. In both the Orthodox and Wesleyan traditions art is a visible medium 
for such revelation. Icons are pictures of sacred subjects that are painted on pan
els of wood, the surface of which is prepared with powdered alabaster and glue. 
Sometimes linen is stretched over the panel and glued in place. 

The world of the icon is made possible because Jesus Christ, as the divine 
child of God, has divinized humankind and the Holy Spirit can restore in the fol
lowers of Christ, his likeness. The icon expresses God's enlivening of matter 
through Christ's presence. 

In an icon, all the elements of nature are represented and transformed into a vision 
of God. The mineral world is represented by chalk and alabaster, which is covered 
by paint and by jewels and precious metals which adorn the icon. The plant world 
is represented by the wood on which the icon is painted. The animal world is rep
resented by the relics of the saints which are added to the paint. This amalgama
tion of all the elements of creation in the icon is an assertion of, and emphasis upon, 
the indwelling holiness of the entire created world which participates and shares in 
the redemption of Christ. 16 

Clearly the icon in Orthodoxy is not merely a picture. It may teach truths of 
the faith, but its significance is more than didactic. It is a means of moving more 
deeply into the mysteries of faith. Standing before an icon in humility allows one 
to be open to the presence of the divine reality therein. 

In the Wesleyan tradition there are many similarities between the world of 
icons and the world of hymns or sacred poems. Both are visible art forms, though 
the latter is a literary and an aural art form. While the former is graphic art and 
the latter written or literary art, both are many layered. Just as the icon is pre
pared in layers of wood, glue, alabaster powder, egg yolks, paints, and at times 
relics of the saints, the Wesleyan hymn is also multi-layered. Its tiers of language 

15St. John Damascene, On Holy Ima!?es. trans. Mary H. Alliec (London: Thomas Baker, 1898),22. 
16Archbishop Joseph Raya, The Face of God (Denville, NJ: Dimension Books, 1976), 153. 
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require the vi sua] elements of paper and ink and a muhifaceted structure of lan

guage, e.g., assonance, alliteration, rhyme. These visual layers of ink, paper, and 

language to which in worship is added an aural layer, namely, music, both vocal 

and instrumental, are the means whereby the participant is drawn more deeply 

into the inner life of the Spirit and the mysteries of God and faith. Hence, as with 

the icon, God re-enlivens matter and language, imbuing both with the divine pres

ence. As with the icon, the elements of the hymn are transformed into a vision of 

God. 

Icons have subjects; they are not abstract art. The Wesley hymn also brings 

one in touch with a subject or subjects. Charles Wesley did not write simply "fa, 

Ja, la, la, la, la, la, la, la" for the congregation's singing and reflection. Rather, he 

writes with such depth and comprehension of the Incarnation that through the 

Wesleyan hymn the community of faith encounters Christ on its pilgrimage. 

Through the inclusion of the hymn in the worship experience, not merely in its 

reading but in its singing, the human mind, senses, and the feelings of the heart 

are engaged as one meets Christ and the saints. 

One might think that the encounter with the saints is an element in iconogra

phy that one does not find in Wesleyan hymnody. To the contrary, there are a 

large number of sacred poems in which Charles Wesley celebrates the lives of 

"Methodist saints." They are often common folk, not those whom society or the 

church regards as extraordinary, and hence, qualify for "church-sanctioned" 

sainthood. Rather they are those who simply model for the community of faith 

how to live faithfully as servants of Christ. Clearly Wesley may not have 

intended these poems for singing, as many are quite lengthy. Here, however, is 

portion of the poem entitled "On the Death of Mary Naylor, March 21st, 1757," 

which has been set to music for the faith community that it may celebrate and 

encounter the Christ-like dimensions of her life. 

The golden rule she has pursued, 
and did to others as she would 

others should do to her: 
justice composed her upright soul, 
justice did all her thoughts control, 

and formed her character. 

Affliction, poverty, disease, 
drew out her soul in soft distress, 

the wretched to relieve: 
in all the works of love employed, 
her sympathizing soul enjoyed 

the blessedness to give. 
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Her Savior in his members seen, 
a stranger she received him in, 

an hungry Jesus fed, 
tended her sick, imprisoned Lord, 
and flew in all his wants to afford 

her ministerial aid. 

A nursing-mother to the poor, 
for them she husbanded her store, 

her life, her al1, bestowed; 
for them she labored day and night, 
in doing good her whole delight, 

in copying after God. 

Away, my tears and selfish sighs! 
The happy saint in paradise 

requires us not to mourn; 
but rather keep her life in view, 
and still her shining steps pursue, 

till an to God return. 17 
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Here we have the hymnic icon of the saint, Mary Naylor. What picture does 

Wesley paint for the worshiper? It is that of a woman who faithfully serves the 

afflicted, the poor, and the sick. She feeds the hungry, tends the sick and impris

oned, and is a nursing-mother to the poor. This is the saint celebrated in song. 

She bears in her ful1 demeanor the posture and lifestyle of her Lord, Jesus Christ, 

and the worshiper is called "to keep her life in view." Like the icon, which gives 

one a "vision of the mystery of faith and life with God," here Wesley's vision of 

the faithful servant of justice and love is that of the "saint" Mary Naylor. Just as 

the icon, the faith community is to "keep her in view." 

Not only does Wesley celebrate the lives of saints in his poetry, one finds an 

emphasis on fel10wship with the saints who have gone before, also an emphasis 

of the spiritual relationship through icons. Note Wesley's text, "Come let us join 

our friends above" (#709), which is currently found in the section "Communion 

of Saints" in The United Methodist Hymnal (1989). 

1. Come, let us join our Friends above 
That have obtain'd the prize, 

And on the eagle-wings of love 
To joy celestial rise; 

17The poem was published in Charles Wesley's Journal 2:338, 339, 341; stanza I from Part II 
(stanza 3); stanzas 2-4 from Part III (stanzas 2-4); stanza 5 from Part I (stanza 2). The version pub
lished here is from Songs for the Poor: Singer:~ Edition. ed. by S T Kimbrough, Jr., Carlton R. Young, 
and Timothy E. Kimbrough (New York: General Board of Global Ministries, 1997), hymn No. 12. 
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Let al1 the saints terrestrial sing 
With those to glory gone, 

For al1 the servants of our King 
In earth and heaven are one. 

2. One family we dwell in Him, 
One Church above, beneath, 

Tho' now divided by the stream, 
The narrow stream of death: 

One Army of the living God, 
To his command we bow; 

Part of his host have cross'd the flood, 
And part are crossing now. 

3. Ten thousand to their endless home 
This solemn moment fly, 

And we are to the margin come, 
And we expect to die: 

E'en now by faith we join our hands 
With those that went before, 

And greet the blood-besprinkled bands 
On the eternal shore. 

5. Our spirits too shal1 quickly join, 
Like theirs, with glory crowned, 

And shout to see our Captain's sign, 
To hear his trumpet sound: 

o that we now might grasp our guide, 
o that the word were gi ven ! 

Come Lord of Hosts the waves divide, 
And land us all in heaven. IS 

In stanza 1, Wesley affirms the communion of saints on earth and in heaven. 
Those of earth unite their voices with those who have gone before affirming the 
unity of their relationship. 

Let all the saints terrestrial sing 
With those to glory gone, 

For all the servants of our King 
In earth and heaven are one. 

These saints are eternally bound in "one family" and "one church above, beneath." 
Stanza 3 paints a fascinating picture. What do we see? Ten thousand who are 

flying to their endless home. Those who sing these words are among those who, 
however, have come "to the margin" of life and they expect to die. As if a video 

18Funeral Hymns (London: William Strahan, 1759), [Second Series], No. l. Stanza 3 here con
sists of original stanza 3: 1-4 and original stanza 4:5-8. 
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camera moves before our eyes projecting the scene, those who have not yet 
crossed the stream into eternity by faith join hands with the thousands who have 
already flown to their eternal home. There is an encounter, a greeting, a fellow
ship between the hosts of earth and the hosts of heaven. 

The above i11ustrations make clear that like the icons of Orthodoxy the Wesleyan 
hymns are a spiritual art which enlarges the vision of faith, life, and practice. 

It is here that I am of a different opinion than Ouspensky in volume 1 of his 
Theology of the leon, when he says that in "a theology that has removed the ven
eration of saints (Protestantism), the sacred image no longer exists; and where the 
concept of holiness differs from that of Orthodoxy, the image moves away from 
Tradition."19 Indeed, Protestantism has tended to move away from the veneration 
of saints, particular as expressed in graphic art. A careful examination, however, 
of the Wesleyan tradition's emphasis on the transfigured holiness of all 
humankind, indeed all creation, reveals that its theology does not allow for the 
removal of the veneration of saints. It is precisely through the art of the sacred 
poem and hymn, hymnic iconography, that Charles Wesley, in particular, calls the 
community of faith to venerate the lives of the those who have personified holi
ness and justice, as has already been indicated in this paper. 

The Wesley hymns express the spiritual experience of holiness and call the 
community of faith to participation in the divine life. Verbal icons they are 
indeed! 

The Importance of the Artist 

There is a dimension of iconography emphasized by George A. Maloney in his 
volume Gold, Frankincense, and Myrrh which has an interesting parallel in 
Wesleyan hymnody. Maloney maintains: 

The value of an icon lies, not in the art itself, but in the artist, the iconographer. 
The reason lies in the fact that he or she must be a holy, prayerful 'theologian,' in 
vital, living touch with the orthodox teachings of the Church, discovered through 
fasting, ascetical purity of heart, and prayer that is 'incessant' in the heart.2o 

There is a dimension of Wesleyan hymnody which was overtly apparent dur
ing the lifetime of the Wesleys. Namely, they were holy, prayerful theologians 
who were in living touch with the foundational teachings of the church and their 
way of discovery embodied fasting, the way of purity of heart or holiness, prayer, 
and the sacraments of the church. These are unquestionably the wellspring from 
which the Wesley hymns emerged. Can one say then with George Maloney that 
"the value of the [hymn] lies, not in the art, but in the artist, [the hymnwriter]"? 
This author believes that the answer to that question is, "Yes." 

19(Crestwood, NY: St. Vladimir's Seminary Press, 1992), 166. 
2OGold, Frankincense, and Myrrh. 132. 
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It is not coincidental that A Collection of Hymns for the Use of the People 
Called Methodists, 21 which was published in 1780 and consisted mainly of 
Wesley hymns (over 500 of them), was shaped along the lines of the ordo salutis, 
the order of salvation. The artist/theologians, John and Charles Wesley, lived a 
life quite similar to that of an iconographer, though it must be observed that 
Charles was more inclined to the ascetical life than John. Nevertheless, both 
understood the entire life of the Christian to be a pilgrimage toward holiness. 
Hence, it is the ongoing vision of the pilgrimage toward holiness that the Wesleys 
wish to hold before the worshipping community through the hymns of the 1780 
Collection. 

In contemporary Wesleyan traditions, however, one is in grave danger of los
ing the icons of Wesleyan spirituality, namely the Wesleyan hymns, for one has 
tended to forget that the spirituality of the hymn writers is where the value of their 
art lies, not in the art itself. As icons are windows of spirituality, so are Wesleyan 
hymns for Methodism, and those branches of the Christian faith community that 
choose to place them at the center of the spiritual pilgrimage. 

Charles Wesley gave the hymns he wrote a sacred character. Just as the Holy 
Spirit radiated from the transfigured Christ at Mount Tabor, the human language 
of Wesley's sacred poetry beams forth a divine awareness through biblical lan
guage, metaphors, similes, word pictures, and the simple turn of a phrase. But let 
us be clear, it is not mere poetic geni us that accomplishes the task. Charles 
Wesley has been subjected to the working of the Holy Spirit. It is the gift of the 
Spirit that aIJows him Ito write in incarnational language. This is why, when 
singing a Wesleyan hymn, you can be swept into the presence of the divine, into 
the way of holiness. 

a. The way of holiness 

In volume 1 of his Theology of the Icon Leonid Ouspensky makes clear that 
"The icon indicates holiness." It is "the image of the sanctification of man."22 
One may say unequivocally of Wesley sacred hymns and poems that they are also 
indicators of holiness. What is the aim of the Wesley sacred lyrical corpus? To 
lead the community of faith into the way of holiness. As in the case of the icon, 
their purpose "is not to provoke or glorify in us a natural human feeling." Just as 
Ouspensky avers of the icon, their "intention is to attune us to the transfiguration 
of alI our feelings. our intelligence, and all other aspects of our nature, by strip
ping these of aJl exaltation which could be harmful or unhealthy."23 

Charles Wesley yearns for nothing more than that one be totally consumed by 
the flame of sacred love so that one's sole desire is to "work and speak and think 
for thee." 

2lLondon: J. Paramore, 1780. 
220uspensky, 162. 
231bid .• 181. 
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I. 0 Thou who camest from above, 
The pure, celestial fire to impart, 

Kindle a flame of sacred love 
On the mean altar of my heart; 

There let it for thy glory burn 
With inextinguishable blaze, 

And trembling to its Source return, 
In humble prayer, and fervent praise. 

2. Jesus, confirm my heart's desire 
To work, and speak, and think for thee, 

Still let me guard the holy fire, 
And still stir up thy gift in me, 

Ready for all thy perfect will, 
My acts of faith and love repeat, 

'Till death thy endless mercies seal, 
And make my sacrifice compleat.24 
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It is this quality of the Wesley poetry which distinguishes it from secular 
poetry, from the lyrics of someone simply writing poetry about human experi
ence. Wesley hymns and poems are the poems of a person and persons united to 
God. They are not merely the result of simple, poetic imagination. Their content 
is spiritual and reveals spiritual reality. The most vital spiritual reality conveyed 
therein is that all human beings may be holy because of the Incarnation. 

b. Interpreter of faith and practice 

The Wesley hymns are not only a window to divine presence and holiness, 
they are a window to the world of Holy Scripture and the practice of faith. So 
often Wesley accomplishes in the turn of a phrase what exegetes and other inter
preters are not able to do in volumes of prose or other means of expression and 
interpretation. In elucidating two passages in Exodus 8 and 9, having to do with 
Pharaoh's hardened heart, Wesley illustrates this special interpretive gift. 

Exodus reads, "When Pharaoh saw that there was respite, he hardened his 
heart." Yet, Exodus 9: 12 says, "The Lord hardened the heart of Pharaoh." 
Through the centuries rabbis and Christian exegetes have sought to resolve the 
matter of a heart which the person hardens out of personal action and the same 
heart hardened by God. The former seems quite understandable and the latter is 
more difficult to comprehend. One may ask, "How can God harden the heart of 
one of the creatures of divine creation?" Hence, volumes of interpretation on 
these two passages have multiplied. In his interpretation of Exodus 9: 12, Wesley 
writes: 

24Short Hymns. 1:57. 
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There needed, Lord, no act of thine, 
If Pharaoh had a heart like mine: 
One moment leave me but alone, 
And mine, alas, is turned to stone! 

Thus if the blessing thou restrain, 
The earth is harden'd by the rain 
With-held: and thus, if God depart, 
Jehovah hardens Pharaoh's heartP5 

Wesley brilliantly internalizes the potential of Pharaoh's hardened heart within 
himself. It is his poetical art and spiritual perception that allow Wesley to see 
deep within himself, just as the world of iconographical art allows the believer to 
look deep within. Such vision makes the age-old interpretative problem of 
Exodus 9: 12 seem minuscule. 

God as Mystery 

Even with all the visual concreteness of the icon and the finality of words 
affixed to the page in hymn texts, it remains a mystery as to how God is to be 
communicated and experienced through any art form. There can be no question 
that for Charles Wesley God and God's ways were a marvelous mystery. Here he 
shares in the ethos of the world of the icon, which is willing to let the mystery be 
the mystery. '''Tis mystery all, the immortal dies," writes Wesley in one of his 
most famous hymns. There is an enduring tension between the unrevealed mys
tery and the revealed mystery of God, the God who is so far removed from us that 
we cannot fully know all dimensions of the divine life, and the God who is so 
near that we may be indwelled by the divine, resurrected Son of God, Jesus 
Christ. 

In the eloquent English translation of the Gerhard Tersteegen hymn, John 
Wesley writes: 

,T~ou hidden love of God whose height, 
Whose depth unfathomed knows, 

I see from far thy beauteous light 
And inly sigh for thy repose; 

My heart is pained, nor can it be 
At rest till it find rest in thee.26 

In the hymn "With glorious clouds encompassed round" Charles Wesley sum
mons worshipers to a vision of the "U nsearchable," precisely the summons of the 
icon to the worshipper in the Eastern Church. 

25S11Or1 Hymns. 1:39-40. 
26Gerhard Tersteegen, 1729; trans. by John Wesley, A Plain Accoullt of Christian Perfection 

(Bristol: William Pine, 1766). 
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1. With glorious clouds incompast round 
Whom angels dimly see, 

Will the Unsearchable be found, 
Or God appear to me? 

2. Will He forsake his throne above, 
Himself to worms impart? 

Answer, thou Man of grief and love, 
And speak it to my heart. 

3. In manifested love explain 
Thy wonderful design, 

What meant the suffering Son of Man, 
The streaming blood divine? 

4. Didst thou not in our flesh appear, 
And live and die below, 

That I may now perceive thee near, 
And my Redeemer know? 

5. Come then, and to my soul reveal 
The heights and depths of grace, 

Those wounds which all my sorrows heal, 
That dear disfigur'd face. 

8. I view the Lamb in his own light, 
Whom angels dimly see, . 

And gaze transported at the sight, 
Thro' all eternity.27 

37 

Notice the verbs of vision: stanza I: see, appear; stanza 2: appear, perceive; 
stanza 3: reveal, view, gaze, (this author's italics). Again, this is a prayer for an 
enlarged vision of the revelation of "the heights and depths of grace." The last four 
lines are a fascinating description of the worshiper's vision received in the process 
of singing this hymn within the community of faith. Such a vision makes clear 
that the hymns of Charles Wesley are moved by the mystery of God's presence. 
This they share in common with visions received through the stimuli of icons. 

Contact with God 

Much has been written about how through the icons one comes in touch with 
God. How does one, however, come into contact with God through the Wesley 
hymns? Are there parallels, similarities? Through images, metaphors, similes, 
diverse facets of diction and language, and poetry one discerns and comprehends 

27Hymnsfor Ihe Use of Families, and on Various Occasions (Bristol: William Pine, 1767), No. 
161. The original of stanza 2:2 = Himself to worms impart. 
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the mystery of God, the reality which transcends all humankind but is present 
through the power of the Holy Spirit. Note Wesley's prayer to the Holy Spirit in 
the following hymn. 

1. Come, Holy Ghost, our Hearts inspire, 
Let us Thy Influence prove; 

Source of the old Prophetick Fire, 
Fountain of Life, and Love. 

2. Come, Holy Ghost, (for, mov'd by Thee 
Thy Prophets wrote and spoke:) 

Unlock the Truth, Thyself the Key, 
Unseal the Sacred Book. 

3. Expand Thy Wings Prolific Dove, 
Brood o'er our Nature's Night; 

On our disordered Spirits move, 
And let there now be Light. 

4. God thro' Himself we then shall know, 
If Thou within us shine, 

And sound, with all Thy Saints below, 
The Depths of Love Divine.28 

Here the worshiper's prayer is for the guidance and inspiration of the Holy Spirit 
in the reading of Holy Scripture. There are a number of pictures painted by 
Wesley in this text: 

(1) that of the sealed and locked sacred book, and the Holy Spirit alone is the 
key which opens it; 

(2) the dove, often the symbol of the Holy Spirit, brooding over creation and 
the disordered spirits of humankind, as it broods over its own nest; 

(3) light initiated by the Holy Spirit which will shine within us and lead to the 
knowledge of God. 

Through the language of this hymn and its articulation in the liturgy, worshipers 
participate in the mystery of God, the mystery of the coming of the Holy Spirit 
by which Christ is ever present with and in the church, giving it life, healing, and 
hope. 

In addition to the visual pictures created in the text "Come, Holy Ghost, our 
hearts inspire" Wesley's poetical art provides one of the most incredible descrip
tions of the ongoing creative process of interpreting Holy Scripture. 

We are the inheritors of scores of approaches to biblical interpretation (histor
ical criticism, Formgeschichte, structural criticism, to name but a few) and each 
newly developed hermeneutical method is often thought to be by its protagonists, 

28Hymns and Sacred Poems (London: William Strahan, 1740), 42-43. 
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if not the key, at least a vital key to "unlock the truth" of Holy Scripture. Wesley 
reminds us, however, that biblical interpretation is an ongoing creative process, 
for God is the key. 

Unlock the Truth, Thyself the Key, 
Unseal the Sacred Book. 

Any approach to the sacred book, and hope for knowledge and light from it, 
involves the reality that it is through God's own self-revelation that the divine 
light helps us to "sound with all the saints below /the depths of love divine." This 
is not a passive creativity but one through which the human (mind, senses, emo
tions) and the divine are mutually engaged. 

In the hymns of Charles Wesley, as in the realm of icons, one is engaged 
directly with the divine, for example, one prays directly to Christ. Note, for exam
ple, the tirst stanza of the we]] known hymn, "Love divine, an loves exce11ing." 

Love Divine, aU Loves exce11ing, 
Joy of Heaven to Earth come down, 

Fix in us thy humble Dwe11ing, 
An thy faithful Mercies crown; 

Jesu, Thou art an Compassion, 
Pure unbounded Love Thou art, 

Visit us with thy Salvation, 
Enter every trembling Heart,29 

Here the believer opens his/her heart in prayer to Divine Love, and pleads to 
become its humble dwe1ling, namely of Christ himself, and to be crowned with 
all of God's faithful mercies. One prays directly to Jesus, who is all compassion 
and pure, unbounded love, to be visited with salvation and for his entrance into 
every "trembling heart." Here the literary icon of Wesley poetry cans one to 
prayer-to be ti]]ed with the unbounded love of Jesus. 

Conclusion 

One must be careful not to overstate the case as regards the similarities of 
icons and Wesley hymns. Parallels and similarities and dissimilarities do exist. 
Of the latter the most obvious is: icons are a graphic art form and Wesley hymns 
are a written and aural art form. The iconostasis, the large screen which stands 
between the altar, representing the Holy of Holies, the people, and all of God's 
creation, is central to the worship life of Orthodoxy. It is important to emphasize 
that the iconostasis invites the worshipers to participate in the Hfe of God and its 
ritual function is not merely to display beautiful art and add color to the space of 

29Hymns for those that seek and those that have Redemption in tile blood of Jesus Christ (London: 
William Strahan, 1747), stz. I, p. II, No.9. 
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worship. It has a spiritual function and has important symbolical meaning for the 
faith community at prayer. 

The iconostasis has no direct parallel in Wesleyan spirituality and worship. 
There is no hymnostasis, no visual display of Wesleyan hymnody separating the 
altar from the people. There is, however, a visual display of the hymns in the hymn 
book that is central to worship. This is unquestionably a different kind of visual 
display, since the icon at the iconostasis has an enduring presence throughout the 
worship experience and, hence, is an ever-present invitation to prayer and to par
ticipate in the life of God and the saints. Yet, there is a sense in which many Wesley 
hymns are so imbued in the memory of the worshipping community that there is a 
constancy to their spiritual nurture of the vision of God. Nevertheless Wesleyan 
hymns function only partially as a visual display. They are a visual and aural 
experience, but as they become a part of the liturgical and devotional memory of 
the faith community, their function as an invitation to prayer and participation in 
the mysteries of God becomes more constant. In this regard they are a wedding 
of sight and hearing, and may indeed justifiably be called the icons of Methodism. 

As has been shown in this article the similarities between visual icons and 
verbal icons, in this instance Wesley hymns, are many. Both are visible art forms, 
have subjects, invite the worshipper to encounter and fellowship with the saints, 
and create visions that enrich spirituality. In both spheres the life of the artist is 
engrossed in prayer, devotion, and sacrament. Though the icons of Orthodoxy 
and the hymns of Charles Wesley emphasize God as mystery, it is through the 
power of the Holy Spirit the worshiper is brought into contact with God. Though 
the Mystery remains mystery, the Mystery is experienced because of the 
Incarnation, which through the insight of the Holy Spirit gives the icons and the 
hymns their vitality in Christian experience. 



Fred Pratt Green 
A Latter-Day Charles Wesley?* 

Maureen Harris 

Why is it that critics see similarities between the work of Wesley and Pratt 
Green? 

Is it simply because both were ministers and both wrote hymns? Or are there 
more substantial links between the work of these two men? As one might expect, 
both writers display a very powerful emphasis on the life and death of Jesus 
Christ and its purpose. The birth, death, resurrection, and ascension are high
lighted by both writers, as is the effect that the life of Christ has upon the world, 
both in the general and in the particular. For both hymn-writers the Holy 
Communion is central. 

To give form to this paper I am focusing firstly on the church festivals, as 
Wesley did throughout his work, especially in the texts of Hymns on the Great 
Festivals (1746). There will be a discussion of hymns written for each season by 
both writers, hymns which display similarities and differences and which show 
Wesley's possible influence on Pratt Green's work. The final part of this paper is 
a comparison of the poetry of the hymn-writers and how their work differs. 

As a child, Pratt Green lived for a time in an area where the only church near 
enough for the family to walk to was an Anglican church. Thus Pratt Green 
attended this church for some time. Like Wesley, as a child Pratt Green's young 
mind was filled with phrases from the Book of Common Prayer and the Bible, 
something which is no longer possible. This literary heritage becomes internal
ized. School days with Shakespeare texts and Milton's poetry leave us all with 
turns of phrase that become so much part of ourselves that we cannot readily 
identify their origin. Wesley, and later Pratt Green, are borrowing, improving, re
stating texts such as the Bible and Book of Common Prayer almost subcon
sciously. So in trying to trace echoes of Wesley in Pratt Green's work, it is impor
tant to remember where the literary heritage of both lies. Pratt Green was a 
Wesleyan Methodist prior to 1932 and his weekly services included Wesley's 
hymns which became part of his literary heritage to be absorbed into the mind 
and recast, and reproduced, perhaps unwittingly, in the 1960s always with a dif
ferent twist or turn. T. S. Eliot's remark "Immature poets imitate; mature poets 
steal; bad poets deface what they take, and good poets make it into something bet
ter, or at least something different," is relevant here because Wesley and Pratt 
Green do just this. 

*Most of the Charles Wesley hymn texts cited in this article are quoted from Hymns and Psalms 
(London: Methodist Publishing House, 1983), The Methodist Hymn-Book (London: Methodist 
Publishing House, 1933), and may include some editorial differences from first printings. 
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Hymns for the Christian Year 

I begin with Advent and Christmas. Wesley's "Come thou long-expected 
Jesus" is found in Hymns for the Nativity of our Lord (1745). It contains much 
Old Testament imagery, e.g., Israel's strength and consolation refers to Exodus 
15:2 and Ps. 18:2; "Dear desire of every nation" refers to Malachi 3: 12. Wesley 
alludes to various Old Testament passages but Pratt Green, writing for a genera
tion that doesn't know its Bible or its history, uses simply "prophets" here with 
his Advent hymn "Long ago, prophets knew," where he writes in stanza 1: 

Long ago, prophets knew 
Christ would come, born a Jew. 1 

It is the expected Messiah, prophesied in the Old Testament. The messianic 
images of hope, a ruler, a kingdom expressed in the Wesley hymn, are found here 
in Pratt Green whose last line "We will make him welcome" brings up to date the 
joyful expectancy. Pratt Green just gives us narrative here but Wesley's hymn 
takes an inward sense with "Joy of every longing heart"; "Rule in all our hearts 
alone"; "hope of every contrite heart" which makes the Incarnation for Wesley a 
birth of Christ's love in our hearts. 

The refrain of Pratt Green's hymn makes excellent use of repetition: 

Ring, bells, ring, ring, ring! 
Sing, choirs, sing, sing, sing! 
When he comes, 
When he comes, 
Who will make him welcome?2 

This last chorus of Pratt Green's hymn takes the tune and exploits it. Hope of 
Israel is no longer a physical but a spiritual expectancy and the Old Testament 
prophecy has been fulfilled by the New Testament account of the Incarnation. 
For the hymn-writers, we are the children of God (children of Israel). Israel has 
become "us," "our hearts" are those which "long" for Christ; both writers blend
ing the Old Testament prophecies with the birth of Christ, each applying its rele
vance in his own time. Stanza two contains the lines: 

God in time, God in man, 
This is God's timeless plan. 

This is a very interesting use of the word "timeless," contrasting as it does with 
"the time expected" in stanza 3 and reminds us ofT. S. Eliot's line in "Burnt Norton": 

Onlly through time time is conquered.J 

IThe Hymns and Bal/ads of Fred Pratt Green (London: Stainer and Bell, 1982), No. 17, p. 25. 
2lbid. 
3The Complete Poems and Plays ofT. S. Eliot (London: Faber and Faber, 1969). Burnt Norton: 

The Four Quartets. 1.11.1-5, p. 171. 
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There is also a close intertextuality between "Long ago, prophets knew" and 
"Hark! the herald angels sing." In Pratt Green's hymn we find the words: 

Born himself of woman 
God divinely human 

Mary hail! Though afraid, 
She believed, she obeyed. 
In her womb, God is laid. 

Compare Wesley's words: 

Offspring of a virgin's womb. 

Veiled in flesh the Godhead see!4 

To heighten God's self-imposed limitation in the Incarnation and the place of 
the Virgin Mary in the story, the physical humanity of Christ is stressed. 

Again, in "Glory be to God on high" he writes: 

Emptied of his majesty, 
Of his dazzling glories shorn, 

Being's source begins to be, 
And God himself is born!5 

All this emphasizes the paradox at the center of the doctrine. This paradox of 
the powerful becoming weak, the mighty /the physically frail, the intangible/the 
physical, and the Creator/the created, is the marvel that is the birth of Christ. It 
is this great paradox, this truth that Wesley and Pratt Green express in their 
hymns: 

Being's source begins to be, 
And God himself is born!6 

This becomes in Pratt Green's simple words: "The Word is born this very night"7 
where the concept of the Eternal Word is a restating of the opening of St. John's 
Gospel. This mystery of God's infinity becoming finite is found not only in 
hymns of the Incarnation but elsewhere. 

I turn from the Advent and Christmas hymns to some on the Passion. This 
paradox Pratt Green repeats with economical diction in his Passion hymn "Jesus 
in the olive grove" (Hymns and Psalms [1983], 169) with the phrases: 

God in man .. . 
God as Man- .. . 

4John and Charles Wesley, Hymns and Sacred Poems (1739), 207. 
Wymns and Psalms (London: Methodist Publishing House, 1983), 101. 
6/bid. 
7The Hymns and Ballads of Fred Pratt Green, No. 31, p. 42. 
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This Passion hymn is also reminiscent of Wesley in other ways. Pratt Green's 
hymn starts with graphic word pictures of the scenes in Holy Week; the olive grove, 
the flickering torches, the shadows, sounds of approaching men. The hymn moves 
with speed, achieved by simple language and short lines which seem to emphasize 
the inevitability of the cross. Then the hymn changes from narration to reflection: 

How much darker must it be 
For a God to see and care 
That we perish in despair? 

The answer comes in the next stanza: 

It is God himself who dies! 
God in man shall set us free 
God as Man-and only he. 

reminding us of Wesley's "'Tis mystery all; the Immortal dies!" 
The final stanza of Pratt Green's hymn, like Wesley's hymns, is a dedication 

and a commitment: 

Let him claim us for his own; 
We will serve as best we can 
Such a God and such a Man! 

Furthermore, "Jesus in the olive grove" is also similar to "And can it be ... "8 

in its use of fleeting word pictures. Wesley uses phrases like "I woke, the dun
geon filled with light"; "my chains fell off'; which remind us of both the release 
of Paul and Peter from prison. These are passing references, just as are Pratt 
Green's glimpses of the Passion scenes. Both hymns move towards the conclud
ing stanza where Pratt Green's line: 

Let him claim us for his own, 

reminds us of Wesley's words: 

And claim the crown through Christ, my own, 

which affirms the claiming possession (the "interest in the Savior's blood"). The 
allusion to Romans 8 here, "There is therefore now no condemnation" is obvious. 

Pratt Green's hymn is also interesting because it follows Wesley's portrayal in 
"God of unexampled grace" (Hymns and Psalms, 166) of a suffering God. 
Neither Wesley nor Pratt Green shies away from the physical description of the 
terrible suffering of Christ, in spite of the difficulties of accepting a suffering 
God. In stanza 3 Wesley states: 

See him stretched on yonder cross, 
And crushed beneath our load! 

KHymns and Psalms (1983),216. 
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These lines not only remind us of the pain but attribute to us the weight of crush
ing the physical body; we are responsible for Christ's pain through our sin. 
Similarly, Pratt Green writes: 

Innocent and guilty drown 
In a flood of blood and sweat.9 

Both writers force us to think of the blood from his hands and side, and the 
sweat from his extreme agony. This last phrase is surely a reference to "sweat of 
blood" from Wesley in "Would Jesus have the sinner die?"10 

Thou loving, all-atoning Lamb, 
Thee-by thy painful agony, 

Thy sweat of blood, thy grief and shame, 
Thy cross and passion on the tree, 

Thy precious death and life-I pray: 
Take all, take all my sins away! 

In the hymn, "Lo, he comes with clouds descending,"ll Wesley presents a 
transformation of the Passion into Christ's final glory. 

Every eye shall now behold him 
Robed in dreadful majesty 

Those who set at nought and sold him 
Pierced and nailed him to the tree 

Deeply wailing 
Shall the true Messiah see. 

With his use of "dreadful majesty," Wesley is more severe than Pratt Green 
who also does this in ''To mock your reign, 0 dearest Lord,"l2 where he describes 
the soldiers joking at Christ's condition; he points out man's inability to see the 
truth. 

In each stanza of this hymn the last four lines answer the first four; the crown 
of thorns becomes the crown of glory; the purple cloak, the robe of mercy thrown 
round us; the sceptered reed in the grim charade of the soldiers becomes a sym
bol of God's power and eternal kingdom. 

Although Wesley's hymn was intended primarily as one of the hymns in 
Hymns of Intercession for All Mankind13 under the heading "Thy Kingdom 
come," his "robed in dreadful majesty" is a direct reminder of the purple cloak 
and "Saviour, take the power and glory" reminds us that these words were first 
spoken to mock Christ. Both writers are using the contrast of earthly Passion 

9Hymlls and Psalms (1983), 169, stz. 4. 
IOHymns and Psalms (1983), 185. 
IIHymns and Psalms (1983), 241. 
12Hymn.s and Ballads of Fred Pratt Green, No. 32, p. 43. 
13Bristol: Printed by E. Farley, 1758. 
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with Christ's ultimate victory over death and the uplifting to the cross has become 
the raising to the high eternal throne. The idea is further expressed in the final 
line of "Pray for the Church, afflicted and oppressed" (Hymns and Psalms, 556), 
where Pratt Green writes: "The crown of thorns that signifies his reign." 

Here the helplessness and suffering seen at the crucifixion are the signifiers of 
power and triumph, the external dressing of majesty, like the orb and scepter at a 
coronation. The earthly association of power and might are turned upside down by 
the equating of helplessness with power, and a crown with an instrument of torture. 

Hymns for Holy Communion 

Other parallels can be seen between these writers in their treatment of the 
Sacrament. Both Wesley and Pratt Green stress its importance. Pratt Green's 
hymn (Hymns and Psalms, 700) which begins with 

Lord, we have come at your own invitation, 
Chosen by you, to be counted your friends, 

restates the invitation found in Wesley's "Come, sinners, to the gospel feast," 
(Hymns and Psalms, 460) where in stanza 2 are found these words: 

Sent by my Lord, on you I caB, 
The invitation is to all. 

Wesley stresses the Arminian doctrine that salvation is "for all" not only here but 
elsewhere-"For al1, for al1, my Saviour died." 

Later, Wesley surprises us by his use of a colloquialism: 

Ye poor, and maimed, and haIt, and blind, 
In Christ a hearty welcome find. 

This is not really a word we expect to find in a hymn. 
Wesley refers to the gospel story of the rich man's feast where the servant goes 

to invite all on behalf of his master, which becomes Pratt Green's "Lord, we have 
come at your own invitation." However, Wesley then emphasizes the physical 
disabilities of those invited which might possibly exclude the guests from some 
worldly gatherings, while Pratt Green's hymn moves from the invitation, to 
develop the idea of how humanity has power to do both good and evil, how it is 
assailed by temptations; it is only by accepting the invitation God offers that we 
can deal with: 

which 

each duty assigned us, 

Gives us the chance to create or destroy, 
Help us to make those decisions that bind us, 

Lord, to yourself, in obedience and joy. 
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Thus, the starting point and the concept of invitation is similar but Wesley 
enlarges on salvation, leaving Pratt Green to consider the coming of the Christian 
to the Communion table from the world's difficulties (difficulties that require a 
decision), a return to God, and a chance to re-dedicate ourselves. For Pratt Green, 
Holy Communion gives us the chance to bind ourselves once more in obedience 
to God. It is a commitment of ourselves: 

Wesley's words: 

May we increasingly glory in learning 
All that it means to accept you as Lord. 

Yield to his love's resistless power, 
And fight against your God no more. 

suggest a call to the unregenerate, whereas Pratt Green's words are a reminder to 
the Christian of what the Christian life should mean. 

Wesley's final stanza of this hymn, "Come, sinners, to the gospel feast," starts: 

This is the time; no more delay! 

which thought appears in Pratt Green's hymn "His the gracious invitation,"'4 as 
"Lose no time in hesitation." 

So Wesley's hymn expresses the invitation, reinforcing it with the universal
ity of those invited, and giving reason why men and women should accept him: 
"his offered benefits embrace," where the use of the imperative tense heightens 
the urgency for action. While Wesley is writing to the unconverted, Pratt Green 
is dealing with believers and moves beyond the pressing invitation to see the re
enactment of the Last Supper as a means to reinforce our original vows to God, 
to accept again forgiveness for our failings, and to strengthen our dedication and 
commitment to a lifelong vow of service. 

Wesley's hymns for Holy Communion have a repeated amazement at the 
overwhelming sacrifice made by God on Calvary. Although Pratt Green realizes 
the enormity of the sacrifice, he moves in hymnody to our living out our faith. 
Wesley often remains "lost in wonder, love and praise"; his hymns are sometimes 
continuations of his desire to express such wonder. 

Wesley's hymn, "Jesus, we thus obey" (Hymns and Psalms, 614) which has 
the last line of stanza 1, "We come to meet thee, Lord," and his later lines: 

He gives his flesh to be our meat, 
And bids us drink his blood. 

are similar to Pratt Green's Holy Communion hymn, "Here are the bread and 
wine."15 Stanza three is arresting in its use of "commonplace," an important word 

14Hymns and Ballads of Fred Pratt Green, No. 70. p. 85. 
l.'Hymns and Ballads of Fred Pratt Green, No. 22. p. 31. 
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for Pratt Green who sees the ordinary daHy bread and wine, described in stanza 

I as "homely," as being used by Christ to signify the most important meal for the 

Christian. This is not a description of the Holy Sacrament Wesley would use. 

Christ in the commonplace 
Of bread and wine, 
Offers himself, his grace. 

Those who on him sha1l feed 
Shall never die; 
They shaH have life indeed. 

Come, then, 0 holy Guest, 
And be the Host, 
Yourself our Food and Feast. 

Paradoxically, for Pratt Green, The Guest is the Host and the Food and all 

three make the feast. This is another example of Pratt Green's economical dic

tion with its wealth of compressed meaning. 

Wesley's 

Now let our souls be fed 
With manna from above 

reminds us that the Holy Communion is life-giving. Pratt Green tends to see 

Holy Communion as maintaining and fostering our living out of our faith in 

Christ in our lives, in terms of service. We have only to look at "An Upper Room 

did our Lord prepare" (Hymns and Psalms, 594) to find further evidence of Pratt 

Green's concept of our participation in the Holy Communion service as a prelude 

to going back to live out our faith: "Sent out to serve, as he was sent." 

In these hymns, Wesley and Pratt Green in their treatment of their subject pre

sent us with an interpretation of the Last Supper that, by its startling imagery, 

both diversifies and deepens our understanding of its significance for us. 

Doctrinal Similarities 

The expression in hymnody by both writers of the justification by faith for a11 

believers is what we might expect. Wesley's 

The God of love, to earth He came 
That you might come to heaven; 

Believe, believe in Jesu's name, 
And all your sin's forgiven. 
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Believe in Him who died for thee, 
And sure as He hath died, 

Thy debt is paid, thy soul is free, 
And thou art justified. 16 

may be compared with Pratt Green's "Justification by Faith": 17 

Lord, I repent my sin 
And bow my head in shame, 

I am confounded by a God 
Who loves me as I am. 
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Wesley addresses others, while Pratt Green writes a personal confession of his 
awareness of his shame. This makes the hymn more suitable for private devo
tions. Wesley has found God. He is now urging those who do not yet know their 
Savior to turn to him; the repetition of "Believe" stresses the urgency of this in 
the evangelical tone we have come to expect from Wesley. Pratt Green does not 
write with such evangelical fervor. Both writers are using a simple meter, a sim
ple construction and vocabulary but the choice oflanguage in Pratt Green's hymn 
is arresting and there is a deliberate connecting imagery, as in "lawlessness," 
"sentence," "my Judge." 

In stanza 4 we see another trait of his writing: 

For when I put my trust in him 
He takes me too on trust. 

His ability to use words to maximum effect, whether as an ambiguity or a 
paradox, is matched, and surpassed!, by Wesley. Wesley's "'Tis certain, though 
impossible" compares with Pratt Green's "Disbelieve my unbelief' where their 
use of paradox to explain God's submission to death on Calvary, itself a paradox, 
simply heightens the marvel of it. 

Between Wesley and Pratt Green we find ourselves faced with problems and 
questions that have arisen in the time between 1750 and (say) 1950. For exam
ple, we are aware, as Wesley was not, of the work of Darwin, Marx, and Freud. 

How does Pratt Green react? How does he fit alJ these ideas into his Christian 
outlook? In 1971 he published this hymn, entitled "A Mature Faith" (Hymns and 
Psalms, 686): 

When our confidence is shaken 
In beliefs we thought secure; 

Solar systems, void of meaning, 
Freeze the spirit into stone; 

16The Methodist Hymn-Book (London: Methodist Conference Office, 1933), 372. 
I7Hymns and Ballads of Fred Praff Green, No. 89, p. 104. 
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Always our researches lead us 
To the ultimate Unknown: 

Faith must die, or come full circle 
To its source in God alone. 

There are very few hymns which express doubt like this. We see and hear of 
once-accepted boundaries being exceeded; there is the apparent contradiction of 
nature's laws. It is a test of faith and he writes in the last verse of this hymn: 

God is love and he redeems us 
In the Christ we crucify: 

This is God's eternal answer 
To the world's eternal why; 

and for Pratt Green this is sufficient; God is love 
His lifetime encompassed the greatest scientific discoveries yet known to 

humankind. This fact alone means we cannot see Pratt Green as just a twentieth
century writer in the steps of Wesley. He is not. 

His inherited religious culture was a Wesleyan one; the hymnody he used for 
most of his ministry was The Methodist Hymn-Book (1933)18 with its significant 
number of Wesley's hymns. 

His work, his writing is different. Because he was surrounded by such a dif
ferent social scene, although there were sti11 Wesley's "outcasts of men, to you I 
call," by the mid century, despite the many thoughtful people who did feel the 
need for forgiveness, some people no longer felt any need, or even that their 
lifestyle and habits were unacceptable. The point for Pratt Green is that modern 
living chaJlenges the old certainties. 

One very important reason both men have for writing is that they were both 
faced with an indifferent society. The twentieth century had become so complex 
that its society didn't know where to turn, or who to believe, or what tremendous 
event would occur next, and the eighteenth century so corrupted by the world, by 
misuse of alcohol, by slavery, by abuse of its workforce and a self-centered strug
gle to survi ve in a hostile world. There are thus many ways in which their audi
ence was very similar. Both centuries were in great need of God. 

The differences are not confined to personal standards of behavior, scientific 
discoveries, political ideologies or analysis of the human mind. Already in the 
I 930s Pratt Green had encouJtered different faiths while he was traveling over
seas. In 1946 he wrote a religious drama "Plane from Basra," in which he pre
sents a Hindu's view of Christianity, where we see the coming together of differ
ent faiths and differing views. A multi-cultural and multi-religious society was 
something that Wesley never experienced in his own country; Pratt Green did. As 
a result, he did not like to sing in his later years one of his most popular hymns, 

I~The Methodist Hymn-Book (1933). 
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first sung in 1968: "Christ is the world's light, he and none other." Pratt Green 
realized that the ecumenical movement within the Christian churches must be 
accompanied by our acceptance of other faiths, of other beliefs and cultures in 
today's world, which has become a global viJIage with the present technological 
communications linking us with Milton, Keynes, and Melborne in the same second! 

Poetic Art 

I would now like to discuss the poetry of these two hymn-writers briefly, by 
examining Wesley's "Wrestling Jacob"19 and Pratt Green's "The Skating 
Parson."20 Wesley's "Wrestling Jacob" may be found in both The Oxford Book 
of English Verse21 and The Faber Book of Religious Verse,22 recognized for its 
merits as a poem, not just a hymn. 

"The Skating Parson" portrayed here depicts a neatly clad figure, a contrast to 
the untidy Madonna depicted on an adjoining Christmas card. Raeburn's portrait 
is of an elegant figure, skating with ease and confidence. The sense of "removal" 
here is seen from the start; (this contrasts with the immediacy of Wesley's poem). 
The poet is considering a Christmas card, which is a reproduction of a painting, 
which is itself a representation of real life; art representing life brought to him 
through a picture on a card. There is also incongruity here, a sense of the comi
cal, a parson dressed in clerical garb, complete with high hat, skating! We do not 
expect a parson to be skating in his high clerical hat any more than we expect an 
artist to paint a Madonna who looks untidy. We have a conventionally-painted 
scene but the tone indicating the poet's pleasure and his gentle humor at receiv
ing the card, is changed abruptly by the italicized last line: 

He skates on solid ice and I on thin. 

The metaphor of thin ice is one of danger and is sinister. The deliberate omis
sion of an end-stop in the line indicates the action of the statement is incomplete. 

The Reverend Dr. Robert Walker lived from 1755-1808, born about fifty years 
after Charles Wesley. Pratt Green was born 200 years later. Our skating parson 
lived when the arts flourished and the kirk unfroze. While in stanza 4 the use of 
the word "unfroze" links with the ice on which the parson skates, it also refers to 
the I iberation of thought, which is in stark contrast to the annihilation under the ice. 
In the last verse in the expression "dark as water under ice," Pratt Green indicates 
the instability of the twentieth century, and the disappearance of the old certainties. 

'9First line of hymn known as "Wrestling Jacob" is "Come, 0 thou Traveller unknown." Hymns 
and Psalms (1983). 434. 

20The Oxford Book oj Twentieth-Century Verse, edited by Philip Larkin (Oxford: Oxford 
University Press, 1973), No. 322, p. 346. 

21The Oxford Book oj English Verse (Oxford: Clarendon Press, 1900), No. 459. p. 525. Nine 
stanzas only, omitted are stanzas 4, 6, 10, II, and 12. 

22The Faber Book of Religious Verse. edited by Helen Gardner (London: Faber and Faber, 1972), 
207-209. Complete text. 
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The poet sees the picture as a comment on life. In contrast to the skill, ele-
gance, and zest of the skating parson, in today's world-

On Holy Lochs the skaters match their skiH 
The ice is thinner than they guess 
Under the ice annihilation waits. 

So this last stanza presents skaters competing with one another, Holy Lochs 
indicating different areas all similarly designated, rivalry rather than co-operation. 

The twentieth century \\fas one of rivalry-multi-culture, multi-faith. The 
eighteenth century was more one of consolidation of Christian values, leading 
people to individual awareness and acceptance of Christ. Against this, the final 
lines of the poem show a dark nihilism threatening the present age. 

The poet is pondering the search for religious truth, for meaning in life, aware 
that darkness is never far away. 

This is no poem of underlying Christian conviction but expresses rather a 
Christian existentialism. The line "A meaning dark as water under ice" refers to 
the unfathomability of life today. Also there is a sense of impending disaster. Are 
the skaters on Holy Lochs in search of religious truths, or are they perilously near 
to darkness under ice? Here we are reminded that this poet is the writer of the 
hymn "When our confidence is shaken." 

I turn to "Wrestling Jacob." What is the link? The subject of both poems is 
from the arts; the skater from a painting; the wrestler from biblical literature, from 
a patriarch's encounter with an angel, which leads Wesley to make parallels with 
one's search for the truth. Both poems are about physical exercise. Skating and 
wrestling both depend on balance, but while one is a solitary pastime, the other 
is a close contact skill, aiming at supremacy, relaxation as opposed to conflict. 
The state of mind of the participants is markedly different: one is relaxed, the 
other tensed for victory. Visually, the skater is elegantly clad while the wrestler 
is nearly naked. These obvious differences prepare us for the difference in tone 
and mood of the poems. 

The power of Wesley's verse breaks through. The tone is decisive, almost 
aggressive at the start of the poem. There is urgency in a personal conflict. The 
actual vocabulary, "strugglest," "resolved," heightens the idea of conflict. The 
couplet at the stanza end reinforces the strength of intention: 

With thee all night I mean to stay, 
And wrestle till the break of day. 

In stanza 2 the personal involvement of the writer and his self awareness, fol
lowed by the reference to the wounds of Christ's crucifixion, place this firmly in 
a religious context, the final couplet here conveying the urge to search for reli
gious truth. Stanza 3 is resolute: "I never will unloose my hold," but there is a 
possibility emerging of recognition of the Unknown. Then there is a change of 
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tone in stanza 4, "I beseech thee," and an appreciation that the name demanded 
may be too holy to utter; (Genesis: Yahweh: I AM THAT I AM). Despite this 
holy opponent, the physical imagery of stanza 5 reminds us of the close wrestling 
with its tactile references: "hold thy tongue, touch my thigh" and the brilliant 
phrase "sinew be unstrung," while the ambiguity of 1:4, "out of my arms thou shalt 
not fly" brings together conflict and love, which is what the poem is all about. 

Stanza 6 moves to the wearying of the seeker but expresses the paradox of 
strength in weakness. So the balance has shifted. It is no longer an equal strug
gle. Nevertheless, the determination to know, to find the truth about the 
Unknown, is unflinching. Stanza 8 is the pivotal stanza. Here the last line haz
ards a guess at the name: "And tell me, if thy name is Love." The demand that 
the stronger should yield to the weaker is, in worldly terms, nonsense; in this 
verse the physical struggle has moved to the spiritual victory; the language is of 
blessings and prayer. 

The rest of the poem is written in a wondering, contented tone. The search is 
over. The truth came not through fighting but through submission; not in noise 
but in near silence. Stanza 10 by its skillful alignment of prayer and power 
equates them. 

The struggle has not been in vain: I know thee, Savior. Each stanza now ends 
with the words: "Thy nature and thy name is Love." This is a declaration of 
assurance and certai nty which leads Wesley to the confidence that: 

from thee 
My soul its life and succour brings. 

Such religious conviction sets this poem apart as a personal conversion; this 
is what Wesley's writing aims at. Converted himself, he wants only to bring oth
ers to Christ. In stanzas 13 and 14 he reminds us of the original Genesis story but 
it is now transcended. Despite lameness he leaps for joy, for his heart, like the 
hart, has found its home through all eternity which is the term of God's love. 

Wesley's poetry abounds in allusions and reference to the Bible. It assumes a 
knowledge of the biblical code by the reader; indeed it necessitates it. "Wrestling 
Jacob" with the external struggle which becomes internal, and the physical yield
ing which parallels the spiritual submission, is timeless in its theme: one seeking 
and finding God. 

Much of Wesley's poetry is concerned with individual action and response. 
Pratt Green is commenting on society and the human condition at large. 
Although Pratt Green starts with the individual, as in "The Skating Parson," he 
moves to the general. In hymnody Wesley expresses an uncontrollable joy at per
sonal salvation, while Pratt Green considers "The Church of Christ in every age" 
and how it must be concerned with the world around it. Of course Wesley was 
also concerned with social issues, "to serve the present age": "outcasts of men"; 
he wrote of earthquakes too, as in "Stand the omnipotent decree." 
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Again, Pratt Green is concerned with conservation, with green issues, as in 
"God in His love for us lent us this planet" (Hymns and Psalms, 343). His hymns 
and poetry express an appreciation of the wonder of God's world. For example. 
the 1947 hymn "How wonderful this world of thine," marvels at the unerring 
instinct of the homing bee: 

By secret wisdom surely led 
Homeward across the clover field 

Hurries the honey-bee. 

These euphonious Jines remind us that Pratt Green is primarily a poet and a 
hymn-writer only by request. Consequently, there is a tranquillity, a distancing 
from his subject, a quiet acceptance, a great width of vision and perception which 
gives an untrammeled clarity. 

Hymn-writers are of necessity didactic. Both these men are products of their 
times and social background which govern their subject matter. The call to evan
gelism leads Wesley to write with vigor and urgency, while the reflections and 
minute observations in Pratt Green's work result in a more detached style. Am I 
saying that Pratt Green is not an evangelist? Certainly in the poetry discussed, 
Wesley is overtly Christian; Pratt Green is not. His statements are those of the 
convinced Christian, for he sees that we cannot Ii ve without God, but he never 
writes with Wesley's vigorous and colorful metaphors. 

Consider Come. Holy Ghost, all quickening fire (Hymns and Psalms, 282) 
where Wesley writes: 

or 

Drawn by the lure of strong desire, 

Eager for thee I ask and pant. 

Jesus, lover of my soul, 
Let me to thy bosom fly. 

words which have overtones of sexual love. Such intensity is not found in Pratt 
Green's work. 

Pratt Green admired Wesley's hymns, choosing for his funeral-

Son of God, if thy free grace 
Again has raised me up. 

Did Pratt Green see himself as a latter day Charles Wesley? 
I leave the closing comment to Pratt Green himself: ''I'm a Watts man 

myself."23 

npersonal communication to Maureen Harris in 1990. 



Charles Wesley and the Line of Piety: 
Antecedents of the Hymns in English Devotional Verse* 

James Dale 

This article makes no claims to definitiveness and excJusiveness, being rather 
intended to suggest lines of inquiry and provoke discussion. I want to suggest 
that one important literary aspect of a complete edition of Charles Wesley's works 
is the tradition out of which he came and in which he worked. 

The phrase "the line of piety" is based on the title of F. R. Leavis' influential 
essay, "The Line of Wit," in which he presents a tradition of poetry embodying "a 
wide range of varied and maturely valued interests that are present implicitly in 
the wit, ... the finer wisdom of a ripe civilization .... The line ... runs from Ben 
Jonson (and Donne) through Carew and Marvell to Pope."· Much the same tra
dition exists in devotional poetry, and Charles Wesley is as much an inheritor of 
this expHcitly religious tradition as Pope is of the Jonsonian one; he did not sud
denly emerge out of a vacuum and start producing striking and effective hymns. 

Whence do poets deri ve their idiom-the characteristic turns of phrase, the 
reiterated concepts, the diction, and rhythm? There are invariably antecedents; 
the relationship of Blake's Songs of Innocence to Isaac Watts's Divine and Moral 
Songs for the Use of Children is, for instance, well known. The problem with 
working out the various elements which contributed to the formation of Wesley's 
poetic consciousness is that there are so many. The massive figure of Milton, and 
especially the Milton of Paradise Lost, inevitably looms very large in any attempt 
to account for shaping influences, but I have already tried to say something about 
Miltonic connections with Charles Wesley.2 

In addition, there are any number of seventeenth-century minor poets whose work 
might well have appealed to Wesley. Here, for instance, is a passage from Thomas 
Beedome's "The Petition," in his Poems Divine, and Humane3 (London, 1641): 

But I am dust, at most, but man, 
That dust extended to a span: 
A span indeed, for in thy hand, 
Stretcht or contracted, Lord, I stand. 

*This article by James Dale is reprinted, with corrections, from The Charles Wesley Society 
Newsletter; Volume I, Number 2 (July, 1991), 3-1 I. 

IF. R. Leavis, Revaluation: Tradition and Developmellf ill English Poetry (London: Chatto and 
Windus, 1936),28-29. 

2See A Collection of Hymns for the Use of the People Called Methodists (Oxford: Clarendon 
Press, 1983), 39-42 (henceforth cited as Collection), and my paper for the Canadian Methodist 
Historical Society on "Milton, Charles Wesley, and the Gospel of Love." 

31 am grateful to my former student Mrs. Joyce Whittle for introducing me to the poems of 
Beedome-and those of John Collop (1656), Edmund Elis (1655 and 1659), and Thoma'i Philipott 
(1641 and 1646). 
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This might have been suggested to Beedome, an admirer of Donne,4 by the eighth 
line of "Crucifying," the fifth sonnet in Donne's sequence, La Corona, 
"Measuring self-life's infinity to a span,"5 but it is Beedome's language rather 
than Donne's6 that points towards Wesley's "Our God contracted to a 
span,/Incomprehensibly made man."? (It is only fair to say that Frank Baker 
points to a more obvious origin of "Our God contracted to a span" in "the last four 
words of Samuel Wesley's 'Hymn to God the Son.'''8) 

More to the point, though, is the admiration known and shown by both Charles 
and John Wesley for George Herbert. Any lover of Herbert's poetry may well 
cringe at some of the adaptations of him in the Hymns and Sacred Poems of 
1739,9 but they do at least indicate how important he is to the Wesleys. They (for 
I assume collaboration between John and Charles here, though John's was almost 
certainly the dominant hand) "regularize" the versification and try to clarify the 
concepts and diction, much as Pope had done earlier with his (to modern readers) 
extraordinary performance, The Satires of Dr. Donne Versified. Occasional1y the 
revision is for purposes of doctrinal emphasis as we]] as literary decorum, as in 
the rendering of "The Agony." The third and final stanza of Herbert's poem, one 
of his most poignant, reads: 

Who knows not Love, let him assay 
And taste that juice, which on the crosse a pike 
Did set again abroach; then let him say 

If ever he did taste the like. 
Love is that liquour sweet and most divine, 
Which my God feels as bloude; but I, as wine. 1O 

The Wesley version is: 

Wouldst thou know Love? behold the God, 
The Man, who for thy ransom died: 

4See his Epigram 20, "To the memory of his honoured friend Master John Donne." 
5Complete English Poems, ed. A. J. Smith (Harmondsworth: Penguin, 1976),308. 
(\It must be pointed out that there are several similar uses of the word "span" in Herbert's poetry, 

notably in the first stanza of ''The Pulley": 

When God at first made man, 
H~ving a glasse of blessings standing by; 
11t us (said he) poure on him all we can: 
Let the worlds riches, which dispersed lie, 

Contract into a span. 

The English Poems of George Herbert. ed. C. A. Patrides (London: Dent, 1974), 166. 
7The Poetical ahrks of John and Charles Wesley. 13 vols., ed. George Osborn (London: 

Wesleyan-Methodist Conference, 1868-1872), 4: 109 (Hymns for the Nativity of our Lord). 
8Charles Wesley:~ Verse: An Introduction, 2nd ed. (London: Epworth, 1988),33. 
9See the Poetical ahrb. 1:1-192, and F. E. Hutchinson's article, "John Wesley and George 

Herbert," London Quarterly and Holborn Review 161 (1936): 439-455. 
IOPatrides, p. 58. 



Charles Wesley and the Line of Piety 

Go taste the sacred fount that tlow'd 
Fast-streaming from His wounded side! 

Love is that liquor most divine, 
God feels as blood, but I as wine. II 
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Perhaps it is John Wesley's passion for abridgment that shortens Herbert's fifty 
words to a more concise forty,12 but the most significant thing here is the evan
gelical intrusion of "The Man, who for thy ransom died," characteristically Wes
leyan phraseology which skillfully and pointedly changes the thrust of the poem. 
Herbert has been taken into the Wesleyan system. 

Still, Wesleyanized though he may have been, Herbert remains a part of 
Charles Wesley's consciousness, so much so that ten years after the publication 
of the 1739 Hymns and Sacred Poems Herbert's poem "Vertue" was to spring to 
mind on Charles Wesley's wedding day: 

Sat., April 8th [1749]. 

"Sweet day! so cool, so calm, so bright, 
The bridal of the earth and sky." 

Not a cloud was to be seen from morning till night. I rose at four; spent three 
hours and an half in prayer, or singing .... At eight I led MY SALLY to church. 13 

Another poem that seems to have stayed with Charles Wesley to telling effect 
is "The Altar." This, one of Herbert's famous "pattern poems" (the other one 
being "Easter Wings"), needs to be quoted in full: 

A BROKEN ALTAR, Lord, thy servant reares, 
Made of a heart, and cemented with teares: 

Whose parts are as thy hand did frame; 
No workmans tool hath touch' d the same. 

A HEART alone 
Is such a stone, 
As nothing but 
Thy pow'r doth cut. 
Wherefore each part 
Of my hard heart 
Meets in this frame, 
To praise thy Name: 

That, if I chance to hold my peace, 
These stones to praise thee may not cease. 

o let thy blessed SACRIFICE be mine, 
And sanctifie this ALTAR to be thine. 14 

II Poetical ",y,rks, 1 :27. 
121n the second stanza, Herbert's "a man so wrung with pains" is shortened to "A Man so pain'd." 
I3Thomas Jackson, ed., The Journal of the Rev. Charles Wesley, M.A. (1849] (Kansas City, 

Missouri: Beacon Hill Press, 1980), 2:55. 
14Patrides,47. 
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Recollection of the jX)em may account for Charles Wesley's penchant for preaching 
on Jeremiah 23:29, "Is not my word like as a fire? saith the LoRD; and like a ham
mer that breaketh the rock in pieces,"J5 and for "Strike with thy love's resistless 
stroke,! And break this heart of stone!"16 as well as this powerful opening stanza: 

Come, 0 thou all-victorious Lord, 
Thy power to us make known; 

Strike with the hammer of thy word, 
And break these hearts of stone. J 7 

A more complex derivation may be suggested for the much-loved "0 thou 
who carnest from above," No. 318 in the Collection of Hymns of 1780 but orig
inating in the 1762 Short Hymns as a commentary on Leviticus 6:13: "The fire 
shall ever be burning upon the altar; it shall never go out." The annotations in 
Appendix C of the ] 983 Wesley Works edition of the Collection demonstrate the 
astonishing richness of scriptural allusions in the hymn-no fewer than twenty
four in only sixteen lines!-but it is quite likely that Herbert's concept of the 
heart as an altar also lies behind "0 thou who camest from above," and what 
about these opening lines from Herbert's "Love II"? 

Immortall Heat, 0 let thy greater flame 
Attract the lesser to it: let those fires, 
Which shall consume the world, first make it tame; 

And kindle in our hearts such true desires, 

As may consume our lusts, and make thee way. 
Then shall our hearts pant thee; then shall our brain 
All her invention on thine Altar lay, 

And there in hymnes send back thy fire again.I8 

The flame to be kindled on the altar of the heart is surely adumbrated here. 
There are other affinities of concept and language between Herbert and Wesley, 19 

but I have time at present for only one more interesting possible affiliation. Though 
assertions are sometimes made that Herbert's theology verges on Calvinism 
(despite his associations with the "Arminian nunnery" of Little Gidding), one can 
see in several poems evidence of that seventeenth-century Laudian High Church 
Arminianism which reappeared and persisted in the Wesley family in the eigh
teenth century. One such poem is "The Invitation"; here is the final stanza: 

15See my article, "Some Echoes of Charles Wesley's Hymns in His Journal," London Quarterly 
and Holborn Review 134 (1959): 336-344. 

16Collection. No. 99, lines 15-16. 
17No. 82 in the Collection. 
18Patrides, 73. 
19Not least the intense biblicism of each author, though Donne's Divine Poems are even more 

packed with scriptural allusion than Herbert's The Temple. "Good Friday 1613" being a particularly 
striking example. 
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Lord, I have invited all, 
And I shall 

Still invite, still call to thee: 
For it seems but just and right 

In my sight, 
Where is all, there all should be.2o 
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The connections are obvious to anyone acquainted with Charles Wesley's vehe
mently Arminian Hymns on God's Everlasting Love of 1741 and 1742. In this 
stanza from "Let earth and heaven agree," one has the same repetition of "all," 
the same use of it as a rhyme-word, the same use of "call," though it serves only 
as an internal rhyme in Herbert: 

o for a trumpet-voice 
On all the world to call, 

To bid their hearts rejoice 
In him who died for all! 

For all my Lord was crucified, 
For all, for all my Saviour died !21 

"Come, sinners to the gospel feast"22 is Charles Wesley's version of "The 
Invitation"; it might almost be called, in the eighteenth-century sense of the word, 
his imitation of it, though it is based more closely on the "great supper" parable 
of Luke 14 than is Herbert's poem. The full twenty-four-stanza hymn is in effect 
a sermon, "exhorting, and beseeching to return to God," and culminates in the 
preacher's plea, 

This is the Time, no more delay, 
This is the Acceptable Day, 
Come in, this Moment, at his Call, 
And live for Him who died for AlP3 

Herbert, too, was Preacher, as well as Priest and Poet, as Saad EI-Gabalawy 
points out,24 and this is perhaps the strongest affinity between the two poets. 
They are constantly preaching, to themselves as well as to others. 

I am now constrained to jump forward to the end of the seventeenth century, 
to 1696 in fact, when Poems on Several Occasions was published by Philomela. 

20Patrides, 185. 
21 Collection, No. 33, lines 37-42. 
22Collection, No.2 (drasticaUy edited there by John Wesley down to nine stanzas from its origi

nal twenty-four. It was originally published in the Hymns for Those that seek, and those that have 
Redemption in the Blood of Jesus Christ of 1747, and is in the Poetical Works, 4:274-277. A much 
better text is in Frank Baker's superb anthology, Representative Verse of Charles Wesley (London: 
Epworth, 1962),98-102. 

2JRepresentative Verse, 102. 
24"George Herbert's Affinities with the Homiletical Mode," Humanities Association [Canada] 

Bulletin, 21 (1970): iii, 38-48. 
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The pious and accomplished nightingale was in fact Elizabeth Singer, still in her 
early twenties (she was born in 1674, the same year as her friend Isaac Watts), 
part of a Hterary circle which for a time included the elder Samuel Wesley. She 
came of a staunch Dissenting family from the west of England, but knew Bishop 
Ken, the saintly nonjuror, in his later years at Longleat. Her marriage to Thomas 
Rowe was cut short by his early death, and her literary and religious fame dates 
largely from the works of her years of widowhood (1715-1737),25 and from the 
posthumous publication of Devout Exercises of the Heart (1737) and the 
Miscellaneous Works, published in two volumes in 1739 with prefatory verses by 
the Countess of Hertford and others, and a memoir.26 John Wesley admired her 
poetry sufficiently to includel a great deal of it in his il1-starred anthology of 1744, 
Moral and Sacred Poems, ahd Charles's hymns are so full of reminiscences of 
Rowe that merely listing his obvious indebtednesses would take up a great deal 
of space. He might even be accused of plagiarism, so close are the resemblances 
of language and of spiritual attitude. 

However, the main importance of the Rowe connection is not how far and in 
what sense Charles Wesley may be called a plagiarist. Rather, it helps to solve 
the question as to where and how he acquired his distinctive poetic idiom, allow
ing for the Jinks to Herbert and others. Wesley's Whitsunday conversion in 1738 
does indeed, as Frank Baker says, seem "to have released his powers of evangel
ical verse,"27 but had he already been reading Mrs. Rowe? With his changed out
look, he almost certainly did read the posthumous Miscellaneous Works of 1739, 
and examples of near-identical phraseology can be found almost at random. 
Here, for instance, is one of Rowe's hymns as given in Moral and Sacred 
Poems:28 

I 

In vain the dusky Night retires, 
And sullen Shadows fly: 

In vain the Morn with Purple Light 
Adorns the Eastern Sky: 

II 

In vain the gaudy Rising Sun 
The wide Horrizon [sic] gilds, 

Comes glitt'ring o'er the Silver Streams, 
And chears the Dewy Fields: 

2'''Upon the Death of Her Husband," published with the second edition of Pope's Eloisa to 
Abelard (1720); Friendship in Death (1728); Letters Moral and Entertaining, in Prose and Ver.~e: 
Part 1 (1729), Pat1 Il (1731), Part III (1733). 

26See Roger Lonsdale, ed., Verse by Eighteenth-Century Women: An Oxj()rd Anthology (Oxford: 
Oxford University Press, 1989),45-46, for an excellent summary of her life and career. 

27Representative Verse, 3. 
28 1:215-216. 
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III 

In vain, dispensing Vernal Sweets 
The Morning Breezes play; 

In vain the Birds with chearful Songs 
Salute the New-born Day: 

IV 

In vain! unless my Saviour's Face 
These gloomy Clouds controul, 

And dissipate the sullen Shades 
That press my drooping Soul. 

V 

O! visit then thy Servant, LORD, 

With Favour from on high: 
Arise, my bright immortal Sun! 

And all these Shades will die. 

VI 

When, when shall I behold thy Face 
All radiant and serene, 

Without these envious dusky Clouds 
That make a Veil between? 

VII 

When shall that long-expected Day 
Of sacred Vision be, 

When my impatient Soul shall make 
A near Approach to thee? 

61 

Perhaps a first point to make about this rather diffuse hymn is that it is in con

ventional Common Meter, and that Rowe herself has an obvious debt to the 

familiar paraphrase of Psalm 42 in Tate and Brady's New Version of 1696, where 

the seventh and eighth lines are: "0 when shall I behold thy face, /Thou Majesty 

divine?" But is there not also an obvious link with one of the best-known of all 

Charles Wesley's hymns, "Christ, whose Glory fills the Skies," first published in 

1740? "Dark and Chearless is the Morn/Unaccompanied by Thee,"29 sings 

Charles, in effect summarizing Rowe, whose fifth stanza he virtually quotes in 

"Visit then this Soul of mine" ("O! visit then thy Servant, LORD"). In addition, 

the opening lines of one of the 1745 Nativity Hymns suggest a close kinship with 

the fourth stanza: 

291 quote from the text in Representative Verse, 19. 
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Light of those whose dreary Dwe1ling 
Borders on the Shades of Death, 

Come, and by thy Love's revealing 
Dissipate the Clouds beneath.3o 

It's not just that the words "shades," "dissipate," and "clouds" recur; the concepts 
are also much the same. 

A poem in the Miscellaneous Works entitled "On Heaven"31 is in the form of 
a vision, suggesting perhaps the influence of Watts's "Give me the wings of faith 
to rise"; it includes several expressions which later appear in Wesley's hymns in 
appropriate contexts. For instance, the first of the hymns in the 1780 Collection 
under the heading "Describing Heaven" is the magnificent "How weak the 
thoughts and vain 10f self-deluding men!" first published in the 1750 Hymns 
Occasioned by the Earthquake. It includes a stanza which presumably genera
tions of Methodists sang,32 while perhaps wondering what the strange word 
"amaranthine" meant: 

Those amaranthine bowers, 
Unalienably ours, 

Bloom, our infinite reward, 
Rise, our permanent abode, 

From the founded world prepared, 
Purchased by the blood of God !33 

In my footnote on "amaranthine" in the Wesley Works edition I go on at great 
length about Wesley's source being Young or Pope, rather than Milton, to whom 
the reader was referred in a note in the 1798 edition, but I didn't know about 
Rowe, who has in "On Heaven" " ... those blest shades, and amaranthine bow
ers."34 On the same page in Rowe, the spirits of the blessed "view IThe wonders 
of the beatific sight," the sa~e phraseology used in "Come on, my Partners in 
Distress": "The Beatific Sight [not the Beatific Vision] I ShaH fill the Heavenly 
Courts with Praise."35 

But Charles Wesley does not merely echo his sources; he also transforms 
them. Rowe has a not very impressive poem on "The translation of Elijah" which 
includes the sentence: "Below the glimm'ring moon's pale regency I They 
leave."36 It is not impossible to believe that in the exuberant "How happy are 

30Representative Verse. 63. 
31Miscellaneolls Works ill Prose and Verse of Mrs. Elizabeth Rowe (London, 1739), 1:52-55 

(henceforth cited as Miscellaneous Works). 
32Rather astonishingly, it survived until The Methodist Hymn-Book (London: Wesleyan Con

ference Office, 1904), where it is numbered 847, but the "amaranthine bowers" stanza is omitted. It 
is not in The Methodist Hymn-Book (1933) or in Hymns and Psalms (1983). 

33Collection. No. 65, lines 25-30. 
34Miscellaneous Works. 1:54. 
35Representative Verse. 112. (The hymn first appeared in the 1749 Hymns and Sacred Poems.) 
36Miscellaneous H-i)rks. 1:58. 
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They /Who the Saviour obey," from the 1749 Hymns and Sacred Poems, Rowe's 
moon thought becomes: 

I rode on the Sky 
(Freely justified I!) 

Nor envied Elijah his Seat; 
My Soul mounted higher 
In a Chariot of Fire, 

And the Moon it was under my FeetY 

Similarly, Wesley transforms Rowe's "Open the boundless treasures of thy 
grace, / And let me once more see thy lovely face"38 into: 

0, disclose Thy lovely face, 
Quicken all my drooping powers! 

Gasps my fainting soul for grace, 
As a thirsty land for showers.39 

A final point, and an important one, needs to be made in this necessarily brief 
survey of Charles Wesley's poetic relationship with Elizabeth Rowe. The stanza 
by Wesley partia11y quoted above, "0, disclose Thy lovely face," might merit 
Watts's censure in his Dedication to Rowe's Devout Exercises of the Heart, pub
lished posthumously in 1737: " ... some of her expressions [are] a little too rap
turous, and too near akin to the language of the mystical writers."4o It sounds 
uncommonly like John Wesley's objections to his brother's "mystical" tenden
cies, and indeed not only is Rowe rapturous, but she is also given to expressions 
of grief, to yearning for a God who seems to be hiding his face, to longing for 
death, which wi11 free her from sin and pain. Is it not possible that John was 
wrong about the supposed origins of Charles's mysticism in William Law and the 
Moravians, when verse like this could have made a much more immediate impact 
on him, at a very impressionable stage in his life, just after his evangelical con
version? 

Ah! why from my impatient eyes 
Dost thou thyself conceal, 

Whilst I in vain, in lonely shades, 
My restless pain reveal?41 

37 Representative Verse, p. 103. The hymn was not included in the 1780 Collection, and when it 
did eventually appear in the Supplement to the 1876 Wesleyan book (No. 807) it was reduced to four 
stanzas from the original seven, and the "Elijah" stanza was omitted. A Collection of Hymns for the 
Use of the People Called Methodists by the Rev. John Wesley, M.A. With (/ New Supplement (London: 
Wesleyan Conference Office, 1876). 

3s"Psalm LXIII" in Miscellaneous "~hrks. 1:125; cf 1:198: "These eyes have never seen thy 
lovely face" ("Devout Soliloquies in Blank Verse," VI, line I.) 

39Poetical Works, I :254 (from Hymns and Sacred Poems. 1740). 
40p. iv in the 1777 reissue. 
41"Tell me, 0 thou whom my soulloveth ... , Cant. i. 7," stanza V (Miscellaneous Works. 1:69.) 
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Poetic consciousness is a very complex matter, and I have on1y begun to 
scratch the surface here. It would be interesting, not only to look more c10sely at 
Wesley's affinities with Herbert and Rowe, but also to see if, for instance, he read 
and was influenced by the biblical mysticism in the poetry of that staunch Welsh 
Anglican, Henry Vaughan. What, if anything, did Isaac Watts (a poet of consid
erable repute in the eighteenth century, it must be remembered) do for him? What 
about contemporary hymn-writers, like Doddridge and even the arch-Calvinist 
Toplady? We need to know more, and the field is a vast one. 


