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Introduction 
This issue of Proceedings ofThe Charles Wesley Society includes papers pre

sented at the annual meetings of the society in 2003 (Xavier Center, Convent 
Station, NJ) and 2004 (Wesleyan Center for Twenty-First Century Studies, Point 
Lorna Nazarene University, San Diego, CA). Four papers from 2003 by Francis 
Frost, J. R. Watson, Peter S. Forsaith, David Tripp are included and two from 
2004 (Karen Westerfield Tucker and Paul Chilcote). 

In "The Christ-Mysticism of Charles Wesley" Fr. Francis Frost discusses the 
trans-confessional nature of the spirituality espoused by John and Charles 
Wesley, though his concentration is primarily on Charles. He views the spiritual 
insights of Charles Wesley as bringing "to completion ... the Christ-Mysticism 
of Nikolaus von Zinzendorf." It is in Charles Wesley's emphasis on the central
ity of the Eucharist as the experience through which an intimate relationship with 
Christ is truly fostered and nurtured that one discovers the key to Charles 
Wesley's trans-confessional, evangelical spirituality. 

Professor J. R. Watson explores the subject "Charles Wesley and the Thirty
nine Articles." Charles Wesley had a strong commitment to the Church of 
England and as a priest of the Church he subscribed to the Thirty-Nine Articles. 
Watson shows that Wesley's hymns are filled with echoes of the Articles' per
spectives, phrases, and images. He makes clear, however, that though these 
echoes could have come from anywhere, they are in concert with the Thirty-nine 
Articles. Watson does not treat all of the Thirty-Nine Articles in the light of 
Charles Wesley's hymns, but he does conduct a rather extended discussion of 
Article I in order to illustrate the importance of belief in the Holy Trinity as foun
dational to the full spectrum of Charles Wesley's theological understanding. 

In an article titled "The Old Ship" Peter Forsaith centers on a term which 
Charles Wesley used to refer to the Church of England. His discussion, however, 
does not center on Wesley's use of the term, rather he focuses on its use in corre
spondence from John Fletcher. Acknowledging that Wesley and Fletcher were 
both churchmen (of the Church of England) first and Methodists second, he 
explores the insights gained from Fletcher's correspondence with Wesley and the 
attitudes they shared regarding "the mother Church" through the following related 
themes: preachers and parishes, connexion or covenant, a "Methodist Church of 
England," a "Methodist Church of America," and Charles Wesley's hope for 
Fletcher's succession to his brother John's position among the Methodists. 

David Tripp's article, "Hymnody: Church, Testimony, and Mystagogy in the 
Work of Samuel Wesley, Jr., and Charles Wesley," is a study in two parts. The 
first addresses the importance of Samuel Wesley, Jr., and his poetical influences 
on his brother Charles. 

Tripp illustrates that Charles's primary departure from Samuel was in the for
mer's "use of hymns in pastoral care, for the leading of seekers into faith, and in 
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the mutual encouragement of believers." In the author's view this is "a directness 
of inter-personal action ... which was unthinkable in Samuel." This leads Tripp 
to describe this new use of hymnody as a "mystagogy," "a means of leading the 
soul into the mystery of grace." Tripp undergirds this viewpoint with numerous 
citations from Charles Wesley's journal and poetry. 

In "Charles Wesley and Worship" Karen Westerfield Tucker explores Charles 
Wesley's understanding of Christian worship by examining his poetry, sermons, 
private letters, treatises, an9- journal. As in the case of his brother John, Charles 
nowhere spelled out a theology of worship. Westerfield Tucker emphasizes that 
Charles's understanding of Christian worship affirms belief in the Triune God 
who is the author of all worship. For him worship is an exercise in obedience to 
God and "an opportunity for an encounter and conversation with the divine." 

Charles Wesley was convinced that one must be "constant in the means of 
grace," but warned of being captive to forms of godliness that are devoid of the 
heart-felt love of God. The author weaves together Charles's views of worship 
from the sources mentioned above and shows that while he offered no innovative 
perspectives of worship, he effectively sought the renewal of eighteenth-century 
Anglican worship and endeavored to imbue it with a deep sense of the love of God. 

In a related article, "Preliminary Explorations of Charles Wesley and 
Worship," Paul Chilcote examines some primary themes for worship in Charles 
Wesley's writings, mainly his hymns and sermons. Chilcote initially reviews a 
brief bibliography that treats subjects related to Charles Wesley and worship. 
After noting foundational biblical texts related to worship which are of impor
tance to Charles, Chilcote sees worship as "paideia-life-shaping instruction or 
formation," as central to Charles Wesley's understanding and practice of worship, 
as illustrated in his sacred poetry. 

Chilcote then attempts further elucidation of Charles's understanding of wor
ship by applying the five-faceted paradigm of "the Isaiah Motif' to the poet's 
writings: adoration, repentance (confession), forgiveness, proclamation, and ded
ication. Under the last facet of the paradigm Chilcote addresses aspects of what 
he calls the "dedicatory response" in Wesley, namely, mission and Eucharist. 
Finally, the author queries whether "the four-fold Eucharistic action-offering, 
thanking, breaking. and giving" -is not an authentic pattern for worship in 
Wesley's time and today. 

S T Kimbrough, Editor 



A Tribute to Oliver A. Beckerlegge 
1913-2003 

S T Kimbrough, Jr. 

Oliver A. Beckerlegge was born on October 1, 1913, in Sheffield into a strong 
Methodist family of Cornish origin from the village of Paul near Penzance. His 
father owned a light-engineering business in the city, later moving to Chesterfield 
where he built a small factory on Clayton Street, which still stands today. Oliver 
Beckerlegge's grandfather had been a Methodist minister in Chesterfield in the 
nineteenth century. 

Oliver attended school in Sheffield and from there went on to the University 
in that city. First he read French and German, and then worked on a medieval 
French text, for which he was awarded a Ph.D. by the French department, in 
which his daughter Honor Aldred now studies. His thesis, Le Secre de Secrez of 
Pierre d'Abernun ofFetchem (1944), may still be found in the university library. 

In the late thirties, Beckerlegge taught English briefly in Dusseldorf, Germany 
and witnessed at first hand the gathering storm in Hitler's Germany, including 
Kristallnacht. Thereafter he returned to England and taught in a school in 
Mickleover, Derby. He was a conscientious objector during the Second World 
War, before training for the Methodist ministry. 

On May 3, 1951, he and Joyce Cole were married at Parkstone, Dorset. They 
had three children: Oliver Westcombe (b. February 12, 1952), Honor Joyce 
[Aldred] (b. July 28, 1954), and Ruth Dodgson [Hays] (b. January 6, 1956) 

During his long career as a Methodist minister Beckerlegge served the church 
in Northamptonshire, Glasgow, Alston, Settle, Cornwall (where the family grew 
up), Sheffield, Stoke, Cheshunt and Brigg, finally retiring to York in 1981. 

Over the years he became a renowned and distinguished Methodist scholar. 
His knowledge of Methodist history was encyclopedic, and he was an acknowl
edged authority on Charles Wesley's hymns and John Wesley's writings, includ
ing their personal shorthand. He contributed to many learned publications, 
including The Works of John Wesley, and served on the committee which pro
duced the new hymn book for The Methodist Church in Great Britain Hymns and 
Psalms (1983). He was active in the Voice of Methodism, a body which sought 
to preserve and cherish the traditions of the Methodist people within the wider 
church family and whose official periodical the Voice ofMethodism he edited for 
a number of years. 

In the mid-1980s he began working with Dr. S T Kimbrough, Jr., a scholar 
from the USA, on a project to publish all of the extant unpublished poetry of 
Charles Wesley. In 1989 he was invited by Kimbrough to be a part of the first 
international colloquium on the study of Charles Wesley's published and unpub
lished works. He subsequently became a part of the Steering Committee which 
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grew out of that meeting and which ultimately drew up the plans for the forma
tion of The Charles Wesley Society, an ecumenical and international membership 
organization dedicated to the preservation, interpretation, and dissemination of 
Charles Wesley's works. Beckerlegge was a founding member of that organiza
tion the following year 1990 at its first meeting in Princeton, NJ. In 1992 
Beckerlegge was honored by the Society with a certificate of lifetime member-

Beckerlegge made numerous important contributions to the growth and devel
opment of the Society. He was the author of the chapter, "Charles Wesley's 
Poetical Corpus," for the volume Charles Wesley: Poet and Theologian 
(Abingdon/Kingswood, 1992), which included the lectures delivered at the 1989 
colloquium. He was editor of two of the Society's publications: Hymns for 
Whitsunday (1994), and Hymnsfor our Lord's Resurrection (1997), and authored 
for the Society Charles Wesley's Shorthand. 

In 1995 he suffered a stroke while working on church business in 
Birmingham. He returned to York, and although he gradually improved, he 
remained seriously disabled. With the help of social services and caring agencies, 
Oliver and his wife Joyce remained at home in York until November 2002, when 
they moved to a nursing home in Chesterfield, just a mile from the home of their 
daughter Honor Aldred. 

In his final months, he attended several concerts in Chesterfield, enjoyed vis
its from friends and family and Sundays at Calow, and was embraced by the local 
church. He lived to see his children happy and fulfilled, and his grandchildren 
grow into fine young people of whom he was extremely proud. 

On Tuesday, February 18,2003, he died in Chesterfield Royal Hospital after 
a sudden worsening of his condition. 

On Thursday, February 27, 2003, he was buried in Spital Cemetery, 
Chesterfield, within sight of his father's factory, and a short distance from his 
grandfather's chapel. 

The field ofWesley studies shall remain in Oliver Beckerlegge's debt for years 
to come for his deep commitment to Christ and the church and his indefatigable 
attention to detail and careful scholarship. 
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*Deep appreciation is expressed to Honor Aldred, daughter of Oliver A. Beckerlegge, and to Dr. 
Gareth Lloyd, Methodist Archivist of the John Rylands Library, University of Manchester, for assis
tance with compilation and documentation of many of the entries listed in this bibliography. 
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Languages and Literature, 1944), Vol. 13, 1-17). 

1952 

"The Poetry of Charles Wesley's Hymns" The Methodist Magazine, part 1, March 
(1952): 133-134; part 2, April (1952): 154-155. 

1954 

"Is Christianity the Enemy of Progress?" London Quarterly and Holhorn Review, 
179 (1954): 277-281; 6th series, Vol. 23. 

Grace, Love, and Fellowship: Three Studies in the Benediction, The Life of 
Faith, I "The Grace of the Lord Jesus Christ," October 14 (1954); II "The 
Love of God," October 21 (1954); III "The Fellowship of the Holy Spirit," 
October 28 (1954). 

1959 

"Enoch and Esarhaddon," The Methodist Magazine, February (1959): 69-72. 

1960 

"Centenary of Kenya Pioneers: A Tribute," The Methodist Recorder, November 
10 (1960): 11. 

"A Christmas Pilgrimage through the Centuries to Sagunto," The Methodist 
Recorder, December 15 (1960): 14. 
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"Some Free-Church Customs and Traditions," Advance, June 7 (1962). 

1964 

"The Sacrament of the Lord's Supper," London Quarterly and Holborn Review, 
189 (1964): 313-318; 6th series, Vol. 33. 

1968 

"Charles Wesley's Vocabulary," London Quarterly and Holborn Review, 193 
(1968): 152-161; 6th series, Vol. 37. 

1972 

"The Communion of Saints in Charles Wesley's Hymns," Wesleys Chapel 
Magazine, 1 (1972). 

1974 

"Charles Wesley's Chorus Hymns," Wesleys Chapel Magazine, 3 (1974). 
Contribution to the column "Personally Speaking," The Methodist Recorder, 

January 31 (1974): 3. 

1975 

"The Metres ofCharles Wesley's Hymns." The Methodist Church Music Society, 
2 (1975): 36-39. 

"Jesus Is Alive," In Fellowship, The Methodist Recorder with Rev. John Young 
and Mr. J. R. White. 

1980 

"Celebrating 200 Years of the Methodist Hymn-Book," The Methodist Recorder, 
April 10 (1980): 8-9. 

1981 

"What John Wesley Thought of Popery," Prophetic Witness I, 2 installments, 
January and February (1981). 

1987 

"A Year to Rediscover Charles Wesley," The Methodist Recorder, September 24 
(1987): 16. 

"Like Father, Like Son" in Preachers All, Yorkshire (Wesley Historical Society, 
1987). 
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1988 

"A Hymn for all Seasons," The Methodist Recorder, January 28 (1988): 14. 

1990 

"Wesley and Toplady," Epworth Review, 17 48-53. 

1991 

"Charles Wesley's Shorthand," Methodist History, 29 (1991): 225-234. 

1992 

"Charles Wesley's Poetical Corpus," in Charles Wesley: Poet and Theologian, 
edited by S T Kimbrough, Jr. (Nashville: Abingdon/Kingswood, 1992), 
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Lexical contributions to An Anglo-Norman Dictionary, edited by Louise W. 
Stone, William Rothwell, et aI., 7 Vols. (London: Modern Humanities 
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1977-1992). 

1993 

"Heaven and Hell in Charles Wesley's Hymns," Epworth Review, 20 (1993): 
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The Christ-Mysticism of Charles Wesley 
The Eucharist and the Heavenly Jerusalem 

Francis Frost 

The Methodist movement, which occupied the center of the stage in the reli
gious history of the England of the eighteenth century, was one-albeit the most 
important, of a series of spiritual awakenings which, during the same period, revi
talized Protestantism as a whole. In particular, besides Methodism, mention 
needs to be made of two other dynamic movements of renewal. On the other side 
of the Atlantic Ocean, there took place in New England, in the early part of the 
eighteenth century, a revival which, in large measure, owed its inspiration to the 
greatest theologian of New England, and possibly the greatest theologian of the 
history of North American Protestantism, namely Jonathan Edwards 
(1703-1758). In his Thoughts on the Religious Revival in New England (1746), 
he offered theological reflections on the happenings in New England, which were 
to have an impact on a much wider sphere of Protestant renewal. (The Works 
Jonathan Edwards, 2 volumes; The Banner of Truth Trust, volume 1, 1984 
reprint, pp. 365-430). Of the eighteenth-century movement for spiritual renewal, 
known as Pietism, the Lutheran branch was the most influential. It had its roots 
in the preceding century, in the pioneer work of Philipp Jacob Spener 
(1635-1703), but reached its culmination, a century later, in the spiritual theol
.ogy and missionary activity of Nikolaus Ludwig von Zinzendorf (1700-1760). 
Zinzendorf welcomed the exiled Moravian Brethren to his vast estate in Saxony, 
where, under his leadership, they founded the brotherhoods, dedicated to unceas
ing worship of Jesus, the slain Lamb of God, and later to an extraordinary mis
sionary outreach. These brothers were known as the Hermhuter Bruder, the word 
Herrnhut referring to this unbroken vigil of praise and thanksgiving. As is well 
known, John Wesley visited Hermhut after his Aldersgate conversion, whilst, 
prior to that, both he and his brother, Charles, had direct contact with Moravian 
missionaries, on their way to Georgia in 1735, and then again, both during their 
first missionary experience and afterwards. 

The nub of these three strands of spiritual and theological reawakening: 
Lutheran Pietism in Germany; English-speaking revivalism spreading throughout 
the North American continent and involving all the Protestant denominations; the 
Methodist movement in England, was renewed and ardently faith-inspired attach
ment to the very Person of Jesus as Lord and Savior and prayerful intimacy with 
him, in the outpouring of the Holy Spirit, such intimacy with Jesus, in the Spirit, 
issuing in selfless love of neighbor. The intensity and authenticity of this spiri
tual renewal could not but produce an evangelical spirituality which was trans
confessional, that is, which was capable of transcending denominational differ
ences and the divisions resulting from them. More than that, it brought about an 
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explicit awareness of the trans-confessional character of this evangelical spiritu
ality. Those who were touched by it to the point of a gospel-inspired conversion 
of heart, were convinced that, whatever visible denominational differences might 
separate them from each other at the level of doctrinal formulation or institutional 
and ministerial structures, they were nevertheless one with each other in an 
authentic, because faith-inspired, invisible spiritual love of Jesus and mutual love 
in him. At the same time, what was never lost sight of was that the possibility of 
this spiritual oneness in Christian love is wholly dependent on the unspeakable 
mercy of God towards us, who are divided from each other by sin, as revealed in 
the mystery of our reconciliation in the crucified Jesus. In Zinzendorf, the insis
tence on intimacy with Jesus crucified and direct contact with his wounds reaches 
the intensity of that Christ-Mysticism to which S1. Paul gives utterance when he 
writes to the Corinthians: "For I am determined not to know anything among 
you, save Jesus Christ, and him crucified" (1 Corinthians 2:2). 

Although both the Wesley brothers were at one in adhering to the key of 
insights of trans-confessional evangelical spirituality, as they have just been 
briefly expounded, they came to a point in their own spiritual development, where 
they felt obliged to part company with Moravianism. Going beyond the positive 
aspects of Moravian evangelicalism, Zinzendorf sought to impose on his disci
ples a quietist understanding of the Christian life and of spiritual experience 
which John Wesley, in particular, knew to be incompatible with the data of 
Scripture, because it made no room for the exercise of freedom in collaboration 
with God's grace and for spiritual progress in grace. 

It was at the point at which this quietism led to a neglect of the New Testament 
ordinance of celebration of the Lord's Supper, that John Wesley decided to make 
the final break. He withdrew his followers from the Fetter Lane Society of which 
Moravians were also members, thus defending the conviction, shared by Charles 
as well, that the ordinance of the Lord's Supper is the principal means by which 
the Christian achieves that spiritual growth into the fullness of Christ which 
Moravian quietism belittles in the faith-relationship with Christ. 

Such an understanding of the mystery of the Eucharist puts it in a unique rela
tionship to that eschatological fulfillment of the here and now oneness of 
Christians, of whatever denomination, in the invisible love of Jesus in the Spirit, 
one which trans-confessional evangelicalism insists; in particular, the theological 
expositions of Jonatha~ Edwards. 

This brings us to thel purpose for which the Wesley brothers published in 1745, 
a veritable hymnological corpus of Eucharistic theology and spirituality entitled, 
Hymns on the Lord's Supper. In his biography of Charles Wesley, Thomas 
Jackson reproduces in extenso the last hymn of the collection, No. 166. He sees 
in it an illustration of the purpose of the whole collection and his reason is this: 
This hymn, not only underlines forcibly the contrast between sacramental, graced 
intimacy with Jesus and the unveiled glory towards which it is moving, but also 
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deplores the infrequency of receiving communion to which Christians have 
become accustomed, precisely because, frequent communion as the mainstay of 
graced intimacy with Jesus, is the primary means of hastening the incoming of 
the heavenly Jerusalem at the end of time. Hence it is not surprising that 23 
hymns, out of a total of 166, are devoted to the Eucharist and its relation to the 
incoming of the heavenly Jerusalem, under the title: "The Sacrament a Pledge of 
Heaven," the third section of the whole corpus. In this section, Charles Wesley 
is influenced in part by the fifth section of Brevint's treatise: "The Christian 
Sacrament and Sacrifice," entitled "Concerning the Sacrament, as it is a Pledge 
of Future Glory;" but only in part, because, not only do some of the 23 hymns 
bear no connection in content to the content of the fifth section of Brevint's trea
tise, but, also, they all give expression to the unrepeatable spiritual creativity of 
Charles Wesley's poetic genius, in a harmonious interweaving of the various the
ological themes which relate the mystery of the Eucharistic celebration of Jesus 
crucified to the Jesus of the second coming at the end of time. 

Of the collections of hymns published successively by the Wesley brothers, 
throughout the period when the Methodist movement was establishing its own 
particular theological and spiritual identity, the collection of Hymns on the Lord's 
Supper is thought by many to be the most outstanding expression of what Charles 
Wesley's poetic creativity was able to achieve, when put at the service of the con
templation and proclamation of Jesus crucified and of the infinite mercy of God 
towards sinners therein revealed, central to trans-confessional evangelical spiri
tuality. His debt to the latter was indeed great. Yet, from a theological point of 
view, the outstanding quality of the collection can only be explained by a shift in 
emphasis which puts the mystery of the Eucharist at the center of Christian spir
itual experience. 

The exposition which follows, can only given an inkling, lift the veil so to 
speak, on a spiritual and poetic creativity which exploits this shift of emphasis to 
the full; all the more so, because it is limited almost exclusively, where the col
lection of Hymns on the Lord's Supper is concerned, to the third section: "The 
Sacrament a Pledge of Heaven." 

Hence, what follows will deal successively with the following major themes, 
the first of which will be divided into two sub-themes: 

I. Charles Wesley's Debt to Trans-Confessional Evangelical Spirituality 
II. His Comparison of Moravian Quietism with Eucharistic Spiritual 

Experience 
III. Eucharistic Growth into the Fullness of Christ 
IV. The Eucharist as "Realized" Eschatology 

In discussion of these themes, there will be no attempt at statistical analysis of 
the repeated occurrence of biblical word or image, but rather a highlighting of 
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those places where the poetic creativity of Charles Wesley, in the citation and 
interpretation of biblical words and images is particularly striking. 

I. Charles Wesley's Debt to Trans-Confessional Evangelical Spirituality 

1. The eschatological fulfillment of invisible oneness in love 

In "Motives to a Compliance with what is Proposed in the Memorial," the title 
of the second part of A Humble Attempt to Promote Explicit Agreement and 
Visible Union ofGod's People in Extraordinary Prayer, which Jonathan Edwards 
published in 1748, he seeks to draw out the theological and spiritual implications 
of the Scottish Concert of Prayer, the first proposal to pray for Christian unity, 
and which was made to Protestant Christians of whatever denomination 
Presbyterian ministers in Scotland. Although, in the course of his reflections, 
Edwards cites, along with other passages from Scripture, the key verses of chap
ter four of St. Paul's epistle to the Ephesians, concerning the unity of local 
churches as the visible unity, at least from a Catholic perspective, of one sacra
mental body, which is at one and the same time and irreversibly so, a mystery of 
love and an institution, he never develops this understanding of Christian 
Rather does he see, as the visible counterpart to the invisible oneness of love, 
brought about by concertation in prayer for unity across the denominations, and 
autonomous national churches, civil society, albeit embodied in national entities 
which are also separate from each other. But if concertation in prayer for unity, 
insofar as it involves a certain institutional visibility in a coming together, if not 
in the same place-this stage had not yet been reached-at least, at the same 
time, implies the aspiration to a unity which is not only invisible as oneness in 
love, but also, to some degree at least is institutionally visible, how is such a 
to reach its plenitude? The answer of Edwards would seem to be the gathering 
of all the nations, of all that God has created, into oneness at the end of time. 
Such a concept of the implementation of the aspiration to Christian unity as being 
necessarily eschatological would seem to be implied right from the starting point 
of Edwards' reflections by the quotation of a text from Zechariah to serve as an 
introduction to the whole treatise: "Thus saith the Lord of hosts; It shall yet come 
to pass, that there shall come people and the inhabitants of many cities; and the 
inhabitants of one city shall go to another, saying, Let us go speedily to pray 
before the Lord, and to seek the Lord of hosts; I will go also. Yea, many people 
and strong nations shall come to seek the Lord of hosts in Jerusalem" (Zech. 
8:20-22). This is the Jerusalem of an apocalyptic vision: there will be universal 
Church unity, in a reign of God over the nations to which autonomous, denomi
nationally separated churches have been inseparably linked. 

In his poem "Catholick Love," which was appended to a separate publication 
of John Wesley's sermon, "Catholick Spirit" (1755),* Charles expresses an 
understanding of invisible oneness in love, whatever the denominational, geo
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graphical, or cultural dispersion may be, similar to that of classical trans-confes
sional evangelicalism, when he writes in stanza 6: 

For these, howe'er in Flesh disjoin'd, 
Where'er dispersed o'er Earth abroad, 

Unfeigned, unbounded Love I find, 
And constant as the Life of God; 

Fountain of Life, from thence it sprung, 
As pure, as even, and as strong. 

At the same time, in the following and last stanza, he shows that he sees the 
solution to the visible dispersion which accompanies earth-bound oneness in 
love, in the fulfillment of this love in the blessedness of heaven: 

Join'd to the hidden Church unknown 
In this sure Bond of Perfectness, 

Obscurely safe, I dwell alone, 
And glory in th'uniting Grace, 

To me, to each Believer given, 
To all thy Saints in Earth and Heaven. 

On the other hand, the whole of this last stanza of "Catholic Love" reveals a 
notable difference between Edwards' understanding of the heavenly fulfillment of 
"here and now" oneness in invisible love and Charles Wesley's. Because for the 
latter, the Christian is able to aspire to the perfection of love in a confonnity to 
Christ which affects the whole of life, whether such perfection is attained in the 
course of life on earth, or only at death, there is a here and now fellowship 
between the saints in heaven who possess this perfection and those progressing 
towards it on earth. In other words, although we still await the incoming of the 

heavenly Jerusalem as the gathering up of all creation into the oneness of the 
risen Jesus, a sharing in the essential constituent of that oneness: the perfection 
of love, is given to us now. In stanzas 2 and 3 of No. 96 of the Hymns on the 

Lord's Supper, the fourth of the hymns on the eschatological dimension of the 
Eucharist, Charles Wesley puts it this way. 

The Church triumphant in thy Love, 
Their mighty Joys we know, 

They sing the Lamb in Hymns above, 
And we in Hymns below. 

Thee in thy glorious Realm they praise, 
And bow before thy Throne, 

We in the Kingdom of thy Grace, 
The Kingdoms are but One. 
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2. Christ-Mysticism 

As the culmination of the insistence of trans-confessional, evangelical spiritu
ality on the centrality of the crucified Jesus to all authentic Christian spiritual 
experience, the spiritual ~heology of Zinzendorf can, without exaggeration, be 
termed a Christ-Mysticisnt. There are several aspects to the intensity with which 
he expounds the nature of spiritual intimacy with the crucified Jesus, and, in par-

with the nail prints in his hands and feet and with the hold in his pierced 
side. 

In the first place, there must be a real seeing of the wounded Jesus. "If we, 
therefore, want to invite people to the marriage, if we want to describe the bride
groom, it must be said like this: 'I decided to know nothing among you except 
Jesus, as he hung upon the cross,' (1 Corinthians 2:2, altered), as he was 
wounded. I point you to his nail prints, to the side, to the hole which the spear 
pierced open in his side. Do not be unbelieving; let it be as present to you as if 
he had been crucified before your eyes, as if he stood there before your eyes and 
showed you his hands and his side" (Londoner Reden, lecture 3). To the objec
tion implied in the words of St. John: "Blessed are they that have not seen, and 
yet have believed" (John 20:29), Zinzendorf replies, " ... in reality and truth one 
has the creator of all things, the fatherly Power, the God of the entire world, 
standing in His (Jesus's) suffering form, in His penitential form, in the form of 
one atoning for the whole human-race- this individual object stands before the 
vision of one's heart, before the eyes of one's spirit, before one's inward man." 
(Londoner Reden, lecture 7). In other words, the "seeing" is neither physical see
ing, nor the face to face vision of heaven. Rather, it is a mystical seeing, an intu
itive seeing, a seeing with the eyes of the heart because the heart is infused with 
loving faith. 

What give dramatic quality, to all the hymns of Charles Wesley, which invite 
us to contemplate Christ's crucified and bleeding from his wounds for our sakes, 
is the summoning up of all his poetic artistry to make this contemplation a real 
seeing. He literally placards the mystery of the crucifixion in front of us, to make 
us "look on him whom we have pierced" (John 19:37). To those who would 
remain indifferent, he says like St. Paul to the Galatians, " ... who hath bewitched 
you, that ye should not obey the truth, before whose eyes Jesus Christ hath been 
evidently set forth, crucified among you" (Galatians 3: 1). 

Yet, he is deeply aware that such seeing is a mystical seeing in loving faith. 
Faith sees what yet is veiled from sight. Hymn No. 30 of A Collection ofHymns 
for the Use ofthe People Called Methodists, which is a classical example of how 
he understands the invitation which Jesus, the incarnate Lamb of God, addresses 
to sinners to discover his infinite mercies, opens with the words, "See, sinners, in 
the gospel-glass." Because Wesley wants this first line of the hymn to supply its 
controlling insight, giving it is unity, he draws attention to the four words, 
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sinners" and "gospel-glass" by the use of assonance: the two "s's" and the two 
"g's," and also by the chiastic arrangement of them. We must look into a mirror 
to see, whilst it is to sinners that the gospel is proclaimed. "See" by the irregu
larity of stress which the imperative form of the verb introduces: "S-e-e!" is 
highlighted in its own right. For, what are we to s-e-e with such insistence and 
urgency? The answer is "the gospel." But the gospel, for Charles Wesley, is the 
very person of Jesus, and, therefore, the subject of the whole hymn, even as he is 
the subject of the majority of hymns of the entire hymnological corpus. But we 
are warned by the word "glass" with which "gospel" is coupled, that we can only 
dimly see the things of God: " ... now we see through a glass, darkly, but then 
face to face" (1 Corinthians 13:12). 

If the question is asked: "Why this painful contrast of veiled seeing with the 
face to face vision, the aspiration to which is the cause of the pain in the seeing 
of faith?" Wesley supplies an answer in another vivid contrast in juxtaposition, of 
the two states, in stanzas 2 and 3 of Hymn No. 101 of Hymns on the Lord's 
Supper, the ninth in the series on the eschatological dimension of the Eucharist: 

That heavenly Life in CHRIST conceal'd 
These earthen Vessels could not bear, 

The Part which now we find reveal' d 
No Tongue of Angels can declare. 

The Light of Life Eternal darts 
Into our Souls a dazling Ray, 

A Drop of Heav'n o'erfiows our Hearts, 
And deluges the House of Clay. 

In other words, in the Eucharistic encounter with Jesus through faith, some
thing of the "heavenly life in CHRIST" really is given to us. But it is only a "daz
zling Ray," or a "Drop" of living water because "these earthen Vessels," that is, 
ourselves, could not bear any more of the heavenly light and bliss. Yet, the mea
sure in which this share in heavenly life is given, and its very possibility are a pro
found mystery even for the angels. "The Part which now we find reveal'd I No 
Tongue of Angels can declare." 

Indeed, as we shall see later on, the affirmation by Wesley of the central place 
in Christian experience of the encounter with Jesus in the Eucharist gives its full 
weight to the insistence of Zinzendorf on an exclusiveness and intimacy of con
tact with Jesus, which finds its clearest expression in the spousal language of the 
mystics. We must not only look at the wounds of Jesus we must enter into them, 
especially into the hole in his side. Therefore, Zinzendorf, using spousal lan
guage will say: 

*Catholick Spirit. A Sermon on 2 Kings x.i5. By John Wesley (1755),29-31. See Frank Baker, 
Representative Verse ofCharles Wesley (London: Epworth Press, 1962),203-204. 
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The bride and those invited have one object, one beauty, one virtuousness of the 
Bridegroom to admire. They admire that this man, the Son of God, the creator of 
the world, should have wanted to die on the cross for his poor human beings, that 
he obtained his bride with his blood, that he bought back his fallen bride, his fallen 
wife, his adultress and on the cross saved this his property, his possession, his crea
ture, as a spoil. This is also the impression which the bride hearts have, which the 
souls have who throughout their whole life know nothing and want to know noth
ing other than their Bridegroom. (Londoner Reden, lecture 3). 

Echoing this idea of the bride as the Bridegroom's property and giving vivid 
expression to the mutual bodily indwelling of Bridegroom in bride and bride in 
Bridegroom, Wesley will say: 

And will He not his Purchase take, 
Who died to make us all His own, 

One Spirit with Himself to make, 
Flesh of his flesh, Bone of his Bone? 

(Hymns on the Lord's Supper, No. 114, stz. 6) 
I 

II. 	His Comparison of Moravian Quietism with Eucharistic Spiritual 
Experience 

Hymn No. 54 of the Hymns on the Lord's Supper, which figures in the second 
section of the collection: "As it [the Lord's Supper] is a Sign and a Means of 
Grace," was manifestly composed by Charles Wesley within the context of the 
young Methodist Movement's growing awareness of being in possession of a 
much richer understanding, both of Christian spiritual experience and of the 
Christian life as a whole, than Moravianism. Hence, the depth of theological and 
spiritual insight, to which Wesley reaches, by the putting of his deftness in the use 
of poetic figures of speech at the service of biblical truth, makes of the contents 
of this hymn a sufficient illustration of the difference between the role which 
communion at the Lord's Supper occupies in Moravianism, on the one hand, and 
in the biblical Arminianism of the Methodists, on the other. An analysis of how 
Wesley's poetic artistry reaches to this continued, in relation to the content of the 
hymns on the eschatological dimension of the Eucharist, in the section which fol
lows. 

Let us begin by reading the first stanza of Hymn No. 54. 

Why did my dying LORD ordain 
This dear Memorial of his Love? 

Might we not all by Faith obtain, 
By Faith the Mountain-sin remove, 

Enjoy the Sence [sic] of Sins forgiven, 
And Holiness the Taste of Heaven. 
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How, then, does Charles Wesley in this stanza, put poetic figures at the service 
of biblical truth in a way which underlines the difference between the Moravian 
and the Methodist understanding of Christian spiritual experience? In the first 
couplet the repetition of the hard consonant "d" ("dying," "ordain," "dear") is 
alternated with the soft labial sound of "Lord" and "Love." Yes indeed, the com
mand of Jesus to celebrate the Eucharist as a memorial of his dying love for us 
on the cross, involves a certain "hardness," by its being so categorical. But,Oh! 
What a mystery of love enactment of the sacramental Lord's Supper, is under
lined by the enfolding of "LORD" in "dying" and "ordain" and the enfolding of 
"Memorial" in "dear" and "Love"; this enfolding being worded in such a way as 
to further enfold two of the words with the consonant "d" in the chiastic posi
tioning of the "dying LORD" on the one hand and the "Memorial of His Love," on 
the other. The ordinance or command really is nothing else but the necessary 
consequence of Jesus's total sacramental self-giving for our salvation. 

Yet, Wesley's capacity for deep spiritual and emotional empathy with all that 
is genuine in evangelical spirituality, makes him, in the last couplet, give full 
weight to the Moravian concept of justifying faith, as stillness in total abandon
ment of self to God, leading to a psychologically felt communication by God, of 
holiness, to the soul in a single instant. The almost sensuous overtones of the 
"s's" in "Sence of Sins Forgiven," echoed in the double "s" of "Holiness" and the 
"s" of "Taste," give full weight to what is of authentic spiritual value in Moravian 
stillness. The pause which the reciter of the verse is bound to make, in the last 
line after "Holiness," underlines the "Taste of Heaven," making it a definition of 
what this stillness communicates to us: a foretaste of heavenly bliss. 

Yet Wesley cannot but put a question to this understanding of justifying faith: 
"Might we not all by Faith obtain, / By Faith the Mountain-Sin Remove" refers 
" ... for verily I say unto you, If you have faith as a grain of mustard seed, ye 
shall say unto this mountain, Remove hence to yonder place; and it shall remove" 
(Matthew 17 :20)? Does the comparison between faith and a grain of mustard 
seed not imply a process of growth, of which Moravian stillness takes no account, 
but, without which, purification from our "Mountain-Sin" is utterly impossible? 
And, if so, does celebration of his Supper (Hymn No. 166 of the Eucharistic 
hymns shows that this was Wesley's understanding of how the early Christians 
fulfilled that command) not find its raison d'etre in the need for such growth to 
be assisted by further gifts of God's grace? It is to the answers to these questions 
that we must now turn. 

III. Eucharistic Growth into the Fullness of Christ 

These questions require a full development of two points, raised earlier, in the 
section on Christ-Mysticism, concerning the way in which the spiritual insights 
of Charles Wesley bring to completion, so to speak, the Christ-Mysticism of 
Zinzendorf. In the first place, Wesley makes us understand, better than 
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Zinzendorf, the reason why the seeing of the crucified Jesus in loving faith, is, in 
our earth-bound spiritual experience, veiled in a darkness which puts it into vivid 
contrast with the stupendous illumination of seeing Jesus face to face in heaven. 
Yes, as we saw earlier, a "dazzling Ray" of eternal life is "darted" into our souls, 
although they inhabit a "House of Clay." But, in the awaited fulfillment, "The 
Ray shall rise into a Sun, / The Drop shall swell into a Sea" (Hymns on the Lord's 
Supper, No. 101, stanza 4). The reason, then, for such a contrast is the intrinsic 
link of the faith-seeing to a process of growth towards Christian perfection, 
which, alone, can prepare it for the eschatological fullness. Both Wesley broth
ers took very seriously the injunction of the epistle to the Hebrews: "Follow 
peace with all men, and holiness, without which no man shall see the Lord" 
(Hebrews 12: 14). Secondly, Charles shows us that intimate union with Jesus, in 
communion at the sacramental memorial of his Supper, is the deepest experience 
of our earth-bound existence and, as such, is not only the surest guarantee of the 
fullness to come, but also the most efficacious means of growing towards it. 

There is no better way of developing further these themes than illustrating 
them by direct quotation from the hymns on the eschatological dimension of the 
Eucharist, whilst taking account of a certain doctrinal dependence of Charles 
Wesley on Brevint's treatise. But our starting point must be the subsequent verses 
of Hymn No. 54, the first stanza of which was analyzed in the preceding section. 

Let us, then, read the second stanza of Hymn No. 54. 

It seem' d to my Redeemer good 
That Faith should here his Corning wait, 

Should here receive Immortal Food, 
Grow up in Him divinely great, 

And filled with Holy Violence seize 
The Glorious Crown of Righteousness. 

Having established, in the first couplet, that faith is not reducible to blissful 
stillness, because it includes an eschatological dimension: waiting for the second 
coming of our Redeemer who will fulfill the promises in which faith has believed, 
Wesley can move on to the need for Eucharistic food to grow towards the full
ness. "Grow up in Him divinely great," (line 4) is a quotation of Ephesians 4: 15, 
"That we ... may grow up into him in all things which is the head, even Christ." 
Christ, the head, becomes "Him divinely great," because Wesley is thinking of 
Titus 2:13, in which the Godhead of Jesus is explicitly affirmed: "Looking for 
that blessed hope, and the glorious appearing of the great God and our Savior 
Jesus Christ." Jesus, then, is to be identified with the God who is "eternal, 
immortal, invisible," of 1 Timothy 1: 17. That is why the Eucharist is described 
as "Immortal food," the juxtaposition of a Latin word with an Anglo-Saxon one 
underlining the startling contrast between the humble food which is bread and the 
Eternal, Immortal, Invisible God. "Grow up" of the Authorized Version aptly 
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renders the sense of au~i)crroll£v: increase until maturity is reached. That is why 
Hymn No. 102 quotes not only Ephesians 4: 15, "Up into our Head we grow" 
(stanza 2, line 6), but also, in lines 2 and 3 of stanza 3: "And to his Stature rise, 
I Rise unto a perfect man;" Ephesians 4: 13: "Till we all come to the unity of the 
faith, and the knowledge of the Son of God, unto a perfect man, unto the measure 
of the stature of the fullness of Christ." In the word "stature," Wesley carefully 
reproduces what is the Authorized Version's translation of the Greek word, 
TiAuda~, meaning the prime of life. It is not, then, a question of simply pro
gressing from youth to old age in the service of Christ, but of reproducing in our 
lives the very perfection of the manhood of Christ, as line 3 effectively states. 
The Eucharistic food enables us to regain the imago dei which Adam lost, and 
which is now to be likeness to Christ: "We his image shall regain" (stanza 3, line 1). 

It is this regaining of the image which makes us progress from the darkness of 
faith-seeing to the beatific vision. In the words of 1 John 3:2, which Wesley 
quotes in several of his hymns seeing Jesus as he really is, is intrinsically linked 
to having become like him. In other words, in growing up into him who is 
"divinely great," we grow up into the capacity to see him. That is why Hymn No. 
93 sandwiching together Titus 2: 13 and 1 Timothy 1: 17, calls Jesus "the great 
Invisible" (stanza 1, line 7), the juxtaposition of a Latin and an Anglo-Saxon 
word, once again underlining the rich biblical content of both words: 

We now are at His Table fed, 
But wait to see our Heavenly King; 

To see the great Invisible. (l :5-7) 

The need for Eucharistic bread in order that this heavenly transformation 
might take place is all the more apparent, when our human weakness and power
lessness are taken into account. In stanza 2 of Hymn 102, line 6, quoted above: 
"Up into our Head we grow" is preceded by "In our weakest Nonage, here." The 
word "Nonage," which the Oxford English Dictionary defines as "the period of 
immaturity or youth," would seem to be a compression into one word of Brevint's 
statement: "We are now neither of age to enjoy our inheritance, nor able to bear 
the weight of eternal glory ..." (Section V, paragraph 3), It is obviously meant 
by Wesley to be contrasted by the reader with "Image," at the beginning of the 
next stanza, so that its meaning would be "non-Image," the state we are in with
out the sacramental grace of baptism and Eucharist. Wesley faces us with the 
same perspective when at the beginning of Hymn No. 113, he writes "Give us, 0 
Lord, the Children's Bread." This is clearly a reference to the rebuke addressed 
by Jesus to the Canaanite woman: "it is not meet to take the children's bread and 
to cast it to the dogs" (Matthew 15:26). The "Children's Bread" designates, in 
the first place, the privileges enjoyed by the people of the First Covenant, and 
especially the manna sent down by God from heaven. Wesley indicates this first, 
and an Old Testament state of understanding by the second line, "By Ministerial 
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Angels fed," which is a reference to the role attributed by St. Paul to angels in the 
Old Testament dispensation in Galatians 3:19. But, at a second level of under
standing this angelic bread is our Eucharistic Bread, come down from heaven in 
the very person of Jesus. Wesley tells us this in the third line in parentheses: 
"(The Angels of thy Church below)." These are the ministers of the Eucharist, so 
that this line could be a reference to the angels of the seven churches of the Book 
of Revelation, understood by some exegetes, at least, as the bishops of these 
churches. Yes indeed, our weakness is such that, like the Canaanite woman, we 
have to be for a privilege, to which, in principle, we have no right, but which nev
ertheless becomes our right through the pure goodness of God: "Nourish us with 
preserving Grace" (line 4), "preserving" including the idea of the prevenience of 
that "Grace." 

At the same time, progress towards perfection is inseparable from communion 
in love with those who are making the same spiritual journey. Wesley's reference 
to the image of growth, in dependence on Ephesians 4, would suggest to a 
Catholic, given the ecclesiological perspective of that chapter, that communion in 
love with others is based on a reality of the ontologico-sacramental order and is, 
of the trans-confessional spirituality of Jonathan Edwards, Wesley does not seem 
to go beyond the invisible bond of communion brought about by Christian love. 
This for him is the meaning of Jesus's prayer for unity after the Last Supper, and, 
in particular of the petition of Jesus for those who would become his disciples 
through the apostolic preaching, "that they may be perfect in one" (John 17:23). 

A remarkably original hymn, No. 104, represents this petition made by Jesus 
on earth, as being continued by his unceasing intercession for us in heaven 
(Hebrews 7:25). To "Returning to his Father's Throne, I Hear all the interceding 
Son," of stanza 1, corresponds, in stanza 2: "'I will that those Thou giv'st to me, 
I Mayall my heavenly Glory see, I But first be perfected in One.'" The "holi
ness," then, of which Hebrews says that it is required for "seeing the Lord" (see 
above for the reference) includes the perfection of this bonding in love with oth
ers. 

It cannot be otherwise since the visible eschatological fulfillment of this invis
ible love is the heavenly marpage feast. Hence, Wesley devotes two of the hymns 
of the third section of Hymns on the Lord's Supper, Nos. 105 and 106, to inviting 
us, in the language of the Book of Revelation, to contemplating this glorious per
fecting of communion in love: "Lift up your Eyes of Faith and see I Saints and 
Angels join'd in One" (beginning of No. 105). On the other hand, the allusions 
to not making the mistake of the man who was admitted to the wedding-feast 
without a wedding garment (Matthew 22:11-12): "Admitted to the Heavenly 
Feast" (Hymn No. 93, stanza 2, line 4) or "Shall soon in all His Image drest," 
sandwiched in between: "And perfect us in One," and "Receive us to the 
Marriage-Feast" (Hymn No. 111, stanza 2, lines 5,4, and 6), is a further warning 
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of the absolute necessity to prepare for "seeing the Lord" by growth in the holi
ness of communion in love. 

IV. The Eucharist as "Realized" Eschatology 

In the section on Christ-Mysticism, we saw how the Christ-Mysticism of 
Charles Wesley, like that of Zinzendorf, culminates in an expression, in spousal 
language, of mystical intimacy with Jesus crucified. What, as was there sug
gested, is developed further by Wesley, is the crucial role of frequent communion 
at the celebration of the Lord's Supper in that spousal relationship. It is because 
Eucharistic communion is of the sacramental order that its key role in bringing 
about mystical intimacy with Jesus fully justifies, for Wesley, the use of the lan
guage of conjugality belonging to the natural order, to describe what takes place 
between Jesus and the soul of the believer in this mystical relationship. 

Hymn No. 114, already quoted, is a startlingly original illustration of what has 
just been stated. It is because the church originates physically from the body of 
Jesus, in the flow of blood and water from his open side on the cross, as Eve from 
out of the side of Adam, that, through the sacraments of baptism and the 
Eucharist, but above all through the Eucharist, to which baptism is a sacramental 
initiation (hence the mention of blood before water in John 19:34, which Wesley 
faithfully reproduces) she, the church, is constituted in a true bridal relationship 
to Jesus, and, in her tum, through the celebration of baptism and the Eucharist, 
with which her ministers are charged, is able to establish the individual believer 
in this spousal relationship. 

2. 	 He sleeps; and from his open'd Side 
The mingled Blood and Water flow; 

They both give Being to his Bride, 
And wash his Church as white as Snow. 

3. 	 True Principles of Life divine, 
Issues from these the Second Eve, 

Mother of all the faithful Line, 
Of all that by his Passion live. 

With this context of the church as such, as the true bride of Christ, the sacra
mental intensity of the spousal relationship between Jesus and the individual 
believer, though not in isolation but in a communion of love with others, since 
Wesley uses, not the singular "me" but the plural "us," is rendered in stanza 6, 
already quoted: 

6. 	 And will He not his Purchase take, 
Who died to make us all His own, 

One Spirit with Himself to make, 
Flesh of his Flesh, Bone of his Bone? 
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The justification of the application of the language of natural conjugal inti
macy, to the mystical intimacy with Jesus, brought about by the Eucharist, is in 
the subtle combination of Genesis 2:23: "And Adam said, 'This is now bone of 
my bones, and flesh of my flesh,'" with 2 Corinthians 3: 17, "Now the Lord is that 
Spirit: and where the Spirit of the Lord is, there is liberty." The language of con
jugal intimacy must be understood spiritually, because it is spiritually through the 
very Person of the Holy Splirit, that the risen Jesus is able to unite the Christian 
soul to himself, albeit in a I bodily union, since the risen Jesus has a real body, 
more real, in its glorified state, than our earthly, mortal bodies. The Eucharist, 
precisely because in its application to us of the merits of Christ's passion, also 
transcends the limits of our earthly condition, makes such a bodily union, with 
Jesus in the Spirit, a graced possibility. 

Yet the final verse of Hymn No. 114 suggests that this unspeakable union with 
Jesus in his paschal mystery, whilst vouchsafed to our earthly existence, can only 
reach its fullness in its becoming a heavenly reality through the second coming 
of Jesus. 

7. 	 He will, our Hearts reply, He will; 
He hath ev'n here a Token 

And bids us meet Him on the 
And keep the Marriage-Feast in Heaven. 

("And bids us meet Him on the Hill" is a reference to Revelation 14: 1.) 
which C. H. Dodd called "realized eschatology," is one of the central 

themes of the whole of section 3 of the Hymns on the Lord sSupper, is suggested 
not only by its title, "The Sacrament as the Pledge of Heaven," but also by its 
presence in the first hymn of the series, No. 93. By its moving to and fro between 
earth and heaven, between the Eucharist celebrated on earth, and the marriage 
feast in heaven, No. 93 sets up the framework, so to speak, of what is to come in 
the hymns that follow. 

More particularly, the final stanza, number 4, could almost be titled: "realized 
eschatology," because of its emphasis on the Eucharist as an anticipation of the 
heavenly marriage-feast. This is best seen if we take the final stanza in two 
stages: lines 1 to 6, and then 7 to 12. The first six lines read: 

By Faith and Hope already there 
Ev'n now the Marriage-Feast we share, 

Ev'n now we by the Lamb are fed, 
Our Lord's celestial Joy we prove, 
Led by the Spirit of his Love, 

To Springs of living Comfort led. 

"Faith and Hope" are "already there," because in the words of Hebrews: "faith 
is the substance of things hoped for, the evidence of things not seen" (11: 1). 
Because the Eucharist is "Ev'n now the Marriage-Feast" in which "we share," in 
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which "we are fed by the Lamb" it enlivens the "substance" of faith, of which 
Hebrews speaks, in its relation to hope. We know that, in the experience of this 
Eucharistically nourished faith, we are in intimate contact with the "Joy" of our 
Savior's heavenly state, because the Holy Spirit tells us so, by its witness of love 
in our hearts. In several of the hymns of the third section of the Hymns on the 
Lord's Supper, in dependence in part on Brevint's treatise, Wesley links, to the 
Eucharistic celebration, the gift of the Spirit as an earnest (the word the 
Authorized Version uses to translate the Greek appa~(j)v) of our future glory~ the 
chief scriptural references being 2 Corinthians 1 :22 (appa~&va) and Ephesians 1 :4: 

o let us still the Earnest feel, 

Th' unutterable Peace, 


This Loving Spirit be the Seal 

Of our Eternal Bliss! 

(Hymn 94, stanza 4) 

Lines 7 to 12 of stanza 4 of Hymn No. 93 read: 

Suffering and Curse and Death are o're, 
And Pain afflicts the Soul no more 

While harbour'd in the Saviour's Breast, 
He quiets all our Plaints and Cries, 
And wipes the Sorrow from our Eyes, 

And lulls us in his Arms to rest! 

Line 9, "While harbour'd in the Saviour's Breast," likens Holy Communion 
to the reclining of S1. John on the breast of Jesus at the Last Supper. This leads 
to the conclusion that, even now, by the Eucharistic celebration, we are in a state 
of liberation from all suffering and pain, even from death, in other words, from 
all that the book of Revelation promises a liberation only at the end of time 
(Revelation 7:17,21:4,22:3). This is why Wesley deliberately enfolds the "har
bouring in the Saviour's Breast" with the references to these promises: lines 7-8, 
"Suffering and Curse and Death are o're, I And Pain afflicts the Soul no more," 
and lines 10-11, "He quiets all our Plaints and Cries, I And wipes the Sorrow 
from our Eyes." The "lulls us in his Arms to rest," whilst being doubtless a ref
erence to Revelation 14: 13, "Yea, saith the Spirit, that they may rest from their 
labours; and their works do follow them," harks back to the being "harbour'd in 
the Saviour's Breast," thus bringing to its conclusion the process of moving to 
and fro between the here and now celebration of the Eucharist and its fulfillment 
in the marriage feast of the heavenly Jerusalem. 

Conclusion 

Was Bernard Manning not right to maintain that there is a timelessness about 
the best, at least, of Charles Wesley's hymns which puts them on an equal foot
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ing with the Latin hymns of the Middle Ages? Perhaps the most apt conclusion, 
therefore, to the above reflections on the Christ Mysticism and eschatology in the 
Eucharistic hymns of Charles Wesley, would be the last verse of the Latin hymn: 

lesu, quem velatum nunc aspicio, 

Oro fiat illud quod tam sitio: 

Ut, te revelata cernens jacie, 

Visum sim beatus tuae gloriae. Amen. 




Charles Wesley and the Thirty-Nine Articles 
of the Church of England 

J. R. Watson 

There were two great eras of doctrinal formulation in the history of the 
church. The first was in the fourth and fifth centuries, with the Nicene Creed and 
the doctrinal decisions of the General Councils of the church; the second was in 
the sixteenth century. The Reformation brought with it a whole series of coun
cils and "Confessions" designed to confute error (as each part of the church saw 

and to establish the Protestant church on a sound doctrinal base. In an age of 
conflict and controversy, it was important for the Church of England, established 
by Henry VIII, destroyed by Mary Tudor, and re-established in what became 
known as the "Elizabethan Settlement," to be clear about its teaching. 
Accordingly, there were repeated attempts to define what was orthodox. There 
were the Ten Articles of 1536, the Forty-Two Articles of 1553, the Thirty-Eight 
Articles of 1563, and finally the Thirty-Nine Articles of 1571. 

These Articles were at first designed as points of doctrine to which the clergy 
should assent. The importance of the Thirty-Nine Articles of 1571 was that they 
came immediately after the excommunication of Elizabeth I by the Pope, and 
Elizabeth felt that her position needed strengthening as head of the Church of 
England. She turned for support to Parliament, which passed an act requiring all 
clergy to subscribe to the Thirty-Nine Articles. In Canon Law, confirmed at the 
accession of James I in 1604, the clergy were compelled to subscribe to three 
things: 

1. 	That the King's Majesty, under God, is the only supreme governor of this realm, 
and of all other his Highness's dominions and countries, as well in all spiritual 
or ecclesiastical things or causes, as temporal;. . 

2. That the Book of Common Prayer, and of ordering of Bishops, Priests, and 
Deacons, containeth in it nothing contrary to the word of God, and that it may 
lawfully so be used; .. 

3. That he alloweth the Book of Articles of Religion agreed upon by the archbish
ops and bishops of both provinces, and by the whole clergy in the Convocation 
holden at London in the year of our Lord God 1562; and that he acknowledgeth 
all and every the Articles therein contained, being in number nine and thirty, ... 
to be agreeable to the word of God. 

The clergy were required to say that they did "willingly and ex animo sub
scribe" to these three sections, and thus to the Thirty-Nine Articles. 1 This was a 
requirement that remained in force until the Royal Commission of 1865 permit

lEdgar C. S. Gibson, The Thirty-Nine Articles of the Church of England, explained with an intro
duction (London: Methuen, 1896),59-60. 
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ted "assent" rather than "subscribe"; so that the Wesley brothers would have sub
scribed at their ordinations. 

The Thirty-Nine Articles were not universally acceptable. The more Puritan 
clergy in particular took exception to the Episcopal system, and to the Ordering 
of Priests and Deacons, set out in Article XXXVI, and to such things as the word
ing of Article XVI. This Article, entitled "Of Sin after Baptism," contained the 
sentence-"After we have received the Holy Ghost, we may depart from grace 
given, and fall into sin, and by the grace of God we may arise again, and amend 
our lives" -as contrary to the doctrine of predestination and election. 
Subscription to the Articles, and the Articles themselves, fell into disuse during 
the time of the Commonwealth, in which the Presbyterian system of church gov
ernment prevailed. With the Restoration of 1660, the supporters of the 
Nine Articles and the Book of Common Prayer had their tum, with an unseemly 
vengeance. I 

The restored king had hoped for some religious compromise. In the 
Declaration of Breda, made before his return, he had promised Presbyterians a 
place in the established church. Back in England, he offered bishoprics to Baxter, 
Calamy, and Reynolds, three of the most notable and distinguished Puritan clergy. 
But Parliament, packed with newly-restored royalists would not allow it. With 
the breakdown of the Savoy Conference of 1661, they insisted on a complete 
return to the subscription of 1604. In the words of Adam Clarke, the early 
Methodist historian (who, of course, was writing his own version of history), the 
bishops 

were determined to yield nothing, but carry every thing their own way: and the 
easy king, intent on nothing but his sinful pleasures, made no remonstrance, but 
permitted them to act as they pleased. The consequence was, the true pastors of 
the flock were expeUed from the fold; and hirelings, who cared more for the fleece 
and the fat than for the sheep, climbed over the wall, and seized on flocks to which 
they had no right, either Divine or human; and the people of God were either 
starved or scattered.2 

The result was the Act of Uniformity of 1662, in which the clergy were 
required, on Saint Bartholomew's Day, 1662, to make a solemn declaration in 
their churches, repudiating the Presbyterian Solemn League and Covenant, 
assenting to the episcopal system as the only legitimate way of ordaining deacons 
and priests, and agreeing to the entire contents of the Book of Common Prayer. 
This was too much for many of them, and almost two thousand Puritan clergy 
were ejected from their livings because of their principled objection to these con
ditions, including such worthy people as Richard Baxter. Often they had the sup
port of a good number of the people, who disliked the Book of Common Prayer, 

2Adam Clarke, Memoirs a/the Wesley Family (London, 1823),8. Clarke's narrative is evidence 
of how bitterly the events of 1662 were regarded in the Dissenting view of history. 
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calling it "Porridge." Samuel Pepys recorded "a disturbance in a church at Friday 
Street," 

a great many young people knotting together and crying out "Porridge!" often and 
seditiously in the Church, and they took the Common Prayer Book, they say, away; 
and, some say, did tear it ...3 

John Wesley's great-grandfather, Bartholomew Wesley, rector of Catherston 
in Dorset, was one of those ejected. So was his grandfather, John Wesley, vicar 
of Winterborn, Whitchurch, also in Dorset, where, according to Adam Clarke, he 
was imprisoned and interrogated before being allowed to preach his farewell ser
mon on the Sunday before Saint Bartholomew's Day "to a weeping audience."4 
Also ejected was Samuel Annesley, the eminent Puritan divine, who had been 
vicar of St Giles' Cripplegate, and who was John Wesley's maternal grandfather. 
His youngest daughter Susanna, John Wesley's mother, was the greatest single 
influence on his life. 

The reasons for recalling these ancient feuds and distresses are to remind us 
that in John and Charles Wesley's time these matters were recent and important 
history. They would have known the history of their parents' responses to such 
demands: how Samuel, their father, who had been educated at a Dissenting acad
emy, changed his opinion, either as a result of trying to answer "some severe 
invectives" and deciding that they were right, or as a result of falling in with some 
coarse and profane Dissenting company, which disgusted him;5 and how 
Susanna, their mother, had reasoned herself into the Church of England after 
drawing up a table of contentious matters between that church and the Dissenters. 
Having done so, she became a non-juror in 1688: although she was obviously not 
ordained, she must have felt bound by the first of the Canon Law articles- "That 
the King's Majesty, under God, is the only supreme governor of this realm ...." 
Her refusal to say "Amen" to the prayer for the king was the cause of a major 
argument between Susanna and her husband, and although it occurred before 
John or Charles was born, it would certainly have been known to them as a piece 
of family history. According to Susanna, her husband "immediately kneeled 
down and imprecated the divine Vengeance upon himself and all his posterity if 
ever he touched me more or came into a bed with me before I had begged God's 
pardon and his for not saying Amen to the prayer for the Kg."6 

What I am suggesting, therefore, is that, for the Wesley brothers, the sub
scription to the Thirty-Nine Articles at their ordinations was an act which was 

3Quoted in Horton Davies, Worship and Theology in Englandfrom Andrewes to Baxter and Fox, 
1603-1690 (Princeton, NJ: Princeton University Press, 1975),438. Samuel Annesley had been the 
vicar ofSt John's in Friday Street, which perhaps accounts for the Puritan temper of the congregation. 

4Memoirs of the Wesley Family, 41. 

5Clarke gives both accounts. Memoirs of the Wesley Family, 60-1,63-5. 

6See John A. Newton, Susanna Wesley and the Puritan Tradition in Methodism, 2nd ed. (London: 


Epworth Press, 2002), 89. 
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filled with more than usual significance, because they would have been aware of 
all the accumulated arguments, ejections, sufferings, quarrels, and problems of 
the preceding half century. In subscribing to them, they were taking their place 
in an established church which had been intolerant of Dissent, which had rejected 
Roman Catholicism and embraced the tolerance of William III, but which had 
become split between jurors and non-jurors even as the Glorious Revolution of 
1688 heralded a new toleration.7 

It was precisely for the establishing of the Church of England on a firm foot
ing that these Articles had been devised. They began at the beginning, describ
ing "the Being of God" in Article I, "Of Faith in the Holy Trinity": 

There is but one living and true God, everlasting, without body, parts, or passions; 
of infinite power, wisdom, and goodness, the Maker and Preserver of all things, 
both visible and invisible. And in unity of this Godhead there be three Persons, of 
one substance, power, and eternity, the Father, the Son, and the Holy Ghost. 

This was clearly designed to combat heresy of all kinds, such as Arianism and 
Socinianism. It is significant in this context that when the Wesley brothers were 
interviewed by Archbishop Potter in 1739, they declared, in the words of 
Charles's journal, that "they would keep the doctrines of the Church," and that 
they would "abide by the Church till her Articles and Homilies were repealed."B 

Article I was also fundamental to Charles Wesley's hymnody, in a way which 
has not always been recognized. Most interpreters of his work would see the cen
ter of it as being the conversion experience and the evangelical call to sinners to 
repent and accept sal vation: 

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

But behind that invitation is the fundamental relationship between God, the Holy 
Trinity of Article I, and human beings. It is found in the hymn from Hymns on 
the Lord's Supper, section 5: 

Father, Son, and Holy Ghost, 
One in Three, and Three in One, 

As by the celestial host, 
Let thy will on earth be done: 

Praise by all to thee be given, 
Glorious Lord of earth and heaven. 

7It is significant in this respect that one of the books which John Wesley drew on for his first hymn 
book, and which he and Charles took with them to Georgia (and had probably used in the Holy Club) 
was George Hickes's Reformed Devotions. Hickes had been a Fellow of Lincoln College, and was 
ejected from the Deanery of Worcester for refusing the oath of allegiance to William III. James II, in 
exile, created him titular Bishop of Thetford. 

8Journall:143 (21 February 1739). 
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Vilest of the sinful race, 
Lo, I answer to Thy call; 

Meanest vessel of Thy grace, 
(Grace divinely free for all,) 

Lo, I come to do Thy will, 
All Thy counsel to fulfil. 

If so poor a worm as I 
May to thy great glory live, 

All my actions sanctify, 
All my words and thoughts receive; 

Claim me for thy service, claim 
All I have and all I am. 

The contrast between stanza 1 and stanzas 2 and 3 is wonderfully engineered 
here: from the magnificent rhetoric of the first two lines, with the epanalepsis of 
line 2, the verse builds up through the celestial host to the final "Glorious Lord of 
earth and heaven ," and then -suddenly - the tone changes - "Vilest of the sinful 
race" -and then to the "I-worm" image. 

The hymn was based, as we know, on Daniel Brevint's The Christian 
Sacrament and Sacrifice, but the whole concept of sacrament and sacrifice in the 
Lord's Supper depends on the meeting of God and the poor sinner. Now imag
ine a young and zealous ordinand, fresh from the Holy Club, thinking as he 
kneels in Christ Church Cathedral of the demands that are about to be placed 
upon him. As a frail human being, a poor worm, he contemplates Article I. We 
cannot know whether at this time he was dimly aware of the solemn and awe-ful 
relationship between himself and God, or whether he was acutely aware of it, as 
one who was about to subscribe. The only evidence we have is from his writings, 
the hymns and journals and sermons, and they suggest that, consciously or not, 
he was thereafter possessed with the idea of the glory of God and the distance 
between that glory and the human condition. The wonder of the conversion 
hymns is that the distance can be bridged: he can sing his great deliverer's praise 
because he is, marvelously, "Blest with this antepast of heaven." This is why he 
wants to share it in the "Conversion Hymn": 

Outcasts of men, to you I call, 
Harlots, and publicans, and thieves! 

This is why, a few days later, he has to strike the note of amazement: "And 
can it be, that I should gain / An interest in the Saviour's blood." This is the 
"amazing love" that the hymn speaks of, and this is the import of stanza 5 of the 
hymn from Hymns and Sacred Poems (1749), "God of almighty love": 
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Spirit of grace inspire 
My consecrated heart; 

Fill me with pure, celestial fire, 
With all thou hast or art. 

My feeble mind transform, 
And, perfectly renewed, 

Into a saint exalt a worm, 
A worm exalt to God! 

It is interesting that this hymn, which was entitled "An Hourly Act of 
Oblation," is also based on the doctrine of the Unity of God in the Holy Trinity 
set out in Article I, as are many of Charles Wesley's other hymns, such as "Father, 
in whom we live," and "Hail! Holy, holy, holy Lord": 

One undivided Trinity 
With triumph we proclaim; 

The universe is full of thee, 
And speaks thy glorious name. 

I have spent some time on Article I because I think that it is fundamental to 
Wesley's consciousness as a priest of the Church of England. I do not propose to 
treat the other thirty-eight articles in detail, except to say that there are clear 
echoes of them in the hymns. However, those echoes might have come from any
where, although they are certainly in keeping with the Articles. For example, 
Article II, "Of the Word or Son of God, which was made very Man," begins as 
follows: 

The Son, which is the ford of the Father, begotten from everlasting of the Father, 
the very and eternal God, and of one substance with the Father, took Man's nature 
in the womb of the blessed Virgin, of her substance: so that two whole and perfect 
Natures, that is to say the Godhead and Manhood, were joined together in one 
Person, never to be divided, whereof is one Christ, very God, and very Man; 

We find this in "Hark, how all the welkin rings": 

Christ, by highest heaven adored, 
Christ, the everlasting Lord, 
Late in time behold him come, 
Offspring of a virgin's womb. 
Veiled in flesh the Godhead see! 
Hail the incarnate Deity! 

We could say that the whole of the hymn beginning "Glory be to God on high" 
is a series of variations on the "two whole and perfect natures, that is to say the 
Godhead and Manhood": 
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God the invisible appears: 
God the blest, the great I AM, 

Sojourns in this vale of tears, 
And Jesus is his name .... 

Emptied of his majesty, 
Of his dazzling glories 

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

There are no doubt many influences on these lines, and we should not seek to 
impose a direct filiation from the Thirty-Nine Articles; I merely wish to point out 
the direction of thought which those articles insist on. They continue with articles 
on the going down of Christ into Hell, on his Resurrection, on the Holy Ghost, and 
on "the Sufficiency of the Holy Scriptures for Salvation," which lists the canoni
cal books of the Bible and those of the Apocrypha. Article VII, "Of the Old 
Testament," begins "The Old Testament is not contrary to the New," a statement 
which justifies, and perhaps derives from, the practice of biblical typology. There 
is no space to discuss this in detail, but so many of Charles Wesley's hymns depend 
upon typology that we are not surprised to find Article VII congruent with the prac
tice. So that, in the hymn entitled "The Promise of Sanctification," printed at the 
end of John Wesley's sermon on Christian Perfection, we find the beautiful verse: 

o that I now, from sin released, 
Thy word may to the utmost prove! 

Enter into the promised rest, 
The Canaan of thy perfect love! 

or when we sing "Captain of Israel's host, and guide," we realize that Charles 
Wesley is rejoicing that the Old Testament is not contrary to the New. On the other 
hand, it is a wonderful source of imaginative transference, as the metaphor of deliv
erance is taken over from the account in Exodus and transferred to the human soul. 

The Articles which follow deal with Original Sin, Free Will, Justification, 
Good Works, Works before Justification, and Sin after Baptism. Article XI, as 
Robin Leaver has suggested, was of particular importance. He notes that it 
referred to Cranmer's Homily "Of Salvation," and (following Albin and 
Beckerlegge) observes that Charles Wesley quoted from the Homilies on several 
occasions in his preaching of 1738 and 1739.9 Professor Kenneth Newport's 
magnificent new edition of the sermons has allowed us to see the full force of 
these quotations in context. lO Sermon 6, first preached on 21 January 1739, 

9Robin A. Leaver, "Charles Wesley and Anglicanism," in Charles Wesley, Poet and Theologian, 
ed. S T Kimbrough, Jr. (Nashville, Tennessee: Abingdon Press, 1992), 159-60. 

IOThe Sermons ofCharles Wesley, ed. Kenneth G. C. Newport (Oxford: Oxford University Press, 
2001). 

http:context.lO
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defending justification by faith and not by works, sets the argument in relation to 
the Thirty-Nine Articles. It roundly condemns those who "subscribe the Articles 
in [their] own sense," a practice described as "an infamous evasion."ll In other 
words, Newport's edition allows us to see that the Articles were among Charles 
Wesley's intellectual and spiritual guidelines, and that he insisted on a rigorous 
interpretation of them, with no evasion or individual hermeneutics. 

Among the most difficult of them was Article XVII, "Of Predestination and 
Election": 

Predestination to Life is the everlasting purpose of God, whereby (before the foun
dations of the world were laid) he hath constantly decreed by his counsel secret to 
us, to deliver from curse and damnation those whom he hath chosen in Christ out 
of mankind, and to bring them by Christ to everlasting salvation, as vessels made 
to honour. Wherefore, they which be endued with so excellent a benefit of God be 
called according to God's purpose by his Spirit working in due season: they 
through Grace obey the calling: they be justified freely: they be made sons of God 
by adoption: they be made like the image of his only- begotten Son Jesus Christ: 
they walk religiously in good works, and at length, by God's mercy, they attain to 
everlasting felicity. 

This was an Article which worried John Wesley. Adam Clarke quotes a letter 
from his mother on the topic, saying that John "appears to have been not a little 
puzzled" by it. 

It was wrestling with the problems of justification and election, and which 
were the subject of fierce debate in the seventeenth and eighteenth centuries. We 
may be sure that Charles Wesley was familiar with the arguments: he would have 
known of the disagreements between Whitefield and his brother, and discussed 
them in detail. The letter from Susanna to John, to which I referred earlier, sets 
out the matter with great force. It is dated 18 July 1725, after John had graduated 
but before he became a Fellow of Lincoln, and we may imagine him reading this 
letter as an earnest post-graduate student in Oxford pursuing his own agenda of 
self-discovery. It begins with a warning to an impressionable young man; and 
with what might today be found an amusing reference to the superiority of her 
husband, who was to be deferred to as the rector of Epworth: 

-I have often wondered that men should be so vain to amuse themselves by 
searching into the decrees of God, which no human wit can fathom; and do not 
rather employ their time and powers in working out their salvation, and making 
their own calling and election sure. Such studies tend more to confound than 
inform the understanding; and young people had best let them alone. But since 1 
find you have some scruples concerning our article of Predestination, 1 will tell you 
my thoughts of the matter; and if they satisfy not, you may desire your father's 
direction, who is surely better qualified for a casuist than me. 

11 Sermons, 178. 
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Susanna was being very sensible here: it would be better, especially for young 
people, to spend time usefully, working out their own salvation, than puzzling 
over controversies. But in order to respond to John's anxiety, she went on with 
an admirable directness: 

The doctrine of Predestination, as maintained by rigid Calvinists, is very shocking; 
and ought utterly to be abhorred, because it charges the most Holy God with being 
the Author of sin ... for it is certainly inconsistent with the justice and goodness 
ofGod to lav any man under either a physical or moral necessity of committing sin, 

it. Far be this from the Lord!-Shall not the Judge 

She then went on to refer to the text which most clearly set out the doctrine of 
predestination, Romans 8:29-30: "Whom he did foreknow, he also did predesti
nate to be conformed to the image of his Son: Moreover whom he did predesti
nate, them he also called; and whom he called, them he also justified; and whom 
he justified, them he also glorified." Her interpretation was robust and forthright, 
and in it, if one were so disposed, one could find the germ of the whole of 
Methodist theology: 

Whom, in His eternal prescience, God saw would make a right use of their powers, 
and accept of offered mercy, he did predestinate,-adopt for His children, His 
peculiar treasure. And that they might be conformed to the image ofhis only Son, 
He called them to Himself by His eternal Word, through the preaching of the 
Gospel; and internally by His Holy Spirit: which call they obeying, repenting of 
their sins, and believing in the Lord Jesus, Hejustifies them,-absolves them from 
the guilt of all their sins, and acknowledges them as just and righteous persons, 
through the merits and mediation of Jesus Christ. And having thus justified, he 
receives them to glory, to heaven. 

There is no sense here of the Calvinistic doctrine of Reprobation. Election 
remains important, but only in a particular sense of "predestinate." Susanna uses 
it in the general sense of "chosen," or "fated": some are destined (in the general 
sense of that being their "lot") to live good lives, and others are not. God calls to 
himself and adopts as his children those who repent and believe in the Lord Jesus. 
These are they who "make a right use of their powers, and accept of offered 
mercy." Susanna anticipated the "Free Grace" of "And can it be, that I should 
gain," even using the same phrase in her next paragraph. She argued that her 
solution of the predestination problem was "agreeable to the analogy of faith": 

Since it does in no wise derogate from the glory of God's free grace, nor impair the 
liberty of man. 

She finishes with an argument which disposes of the problem with a logical 
flourish: 

Nor can it with more reason be supposed that the prescience of God is the cause 
that so many finally perish, than that our knowing the sun will rise to-morrow is 
the cause of its rising .12 
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In other words, people make their own choices, to repent and live as children of 
God, or to continue in sin. 

Out of Article XVII has come a piece of maternal advice that is fit to stand at 
the head of Charles Wesley's hymns, not only in their recognition of free grace, 
but in their rejection of the Calvinist position. Charles Wesley invariably con
demns that position, the "HORRIBLE DECREE," as Horton Davies and other 
have shown. 13 An example is in "Father, whose everlasting love," from Hymns 
on God's Everlasting Love (1741), where verse 16 is: 

And shall the HELLISH DOCTRINE stand, 
And Thee for its dire author claim? 

No: let it isink at Thy command 
Down to the pit from whence it came. 

Arise, 0 God, maintain Thy cause! 
The fullness of the Gentiles call: 

Lift up the standard of Thy cross, 
And all shall own Thou diedst for all. 

In rejecting the Calvinistic interpretation ofArticle XVII, Charles Wesley pre
serves many of its positive benefits: deliverance from curse and damnation; 
bringing by Christ to everlasting salvation, as vessels made to honor; being justi
fied freely; being made sons of God by adoption; being made like the image of 
his only begotten Son Jesus Christ; walking religiously in good works; and at 
length attaining to everlasting felicity. Many of these ideas and images occur in 
the hymns. Those such as "bringing by Christ to everlasting salvation" and "at 
length attaining to everlasting felicity" are so common as to need no exemplify
ing. So is "walking religiously in good works." But it is worth noting how fre
quently some of the actual words of the Article occur in the hymns-vessel, for 
example, from the hymn quoted above, "Father, Son, and Holy Ghost," where the 
poet is "Meanest vessel of thy grace," or from the hymn "For the Society, 
Meeting" which begins "All praise to our redeeming Lord": 

The grace through every vessel flows 
In purest streams of love. 

According to the English Poetry Database, the word "vessel" occurs forty
three times in Wesley's poetry. The word "curse" appears no fewer than 114 
times, for example in "0 God of all grace": 

He came from above 
Our curse to remove ... 

12C1arke, Memoirs of the Wesley Family, 271-2. 
13Horton Davies, "Charles Wesley and the Calvinist Tradition," in Charles Wesley, Poet and 

Theologian. ed. Kimbrough, 186-204 (188). 
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While the suggestion that we are "made like the image of his only begotten 
Son Jesus Christ" is the basis of one of the great lines from the Easter hymn, 
"Christ the Lord is risen today": 

Made like him, like him we rise, 

Ours the cross, the grave, the skies ... 


And the image of being made sons of God by adoption is the climax of the hymn 
"Arise, my arise": 

With confidence I now draw nigh, 
And "Father. Abba, Father" cry. 

There is no need to argue that the Thirty-Nine Articles were necessarily or 
exclusively the sources for some of Charles Wesley's images or phrases. The last 
example could well have come from the Prayer Book in the Collect for Christmas 
Day ("being made thy children by adoption and grace") or the Epistle (from 
Galatians 4) for The Sunday after Christmas Day. As I have suggested else
where,14 the matter of his borrowings and of the influences upon him is infinitely 
complex. His reading was copious and intelligent: it included poetry, theology, 
books of devotion, and above all the Bible and the Book of Common Prayer. But 
it is also clear that, as a young man who took his priesting seriously, Charles 
Wesley studied the Thirty-Nine Articles with some care before subscribing to 
them, and used them in his preaching. There, as we have seen, he condemned 
those who subscribed while retaining their own interpretation of them. 

I have one final suggestion, which is pure speculation. In 1784, when John 
took those steps which would lead to the separation of the Methodist Societies 
from the Church of England, Charles, who had not known about them before
hand, immediately dissociated himself from them. He remained a priest of the 
Church of England, and was buried in the churchyard of his parish church, St 
Marylebone, rather than in the tomb prepared for him and John at the City Road 
chapel. IS As he said in one of his best known and most trenchant comparisons: 
"All the difference between my brother and me was that my brother's first object 
was the Methodists and then the Church; mine was first the Church and then the 
Methodists. "16 

There were doubtless many reasons why Charles took the stand that he did. 
But it is probable that one of them was a recollection of having seriously sub
scribed to the Thirty-Nine Articles. He regarded himself as bound by that sub

14See J. Richard Watson, "Hymns on the Lord's Supper, 1745, and Some Literary and Liturgical 
Sources," Proceedings ofThe Charles Wesley Society, Volume 2 (1995),17-33. See also the 
"Charles Wesley and His Art," in J. R. Watson, The English Hymn (Oxford: Clarendon Press. 

15Leaver, "Charles Wesley and Anglicanism," 163-4. 
16The Letters of the Rev. John Wesley, AM., ed. John Telford (London: Epworth Press, 1931), 

8:267. 
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scription, even as Susanna, nearly a hundred years earlier, had regarded herself as 
bound by her loyalty to King James. Charles, it is evident, subscribed with ded
ication, seeing the Thirty-Nine Articles as fundamental statements of the belief in 
which he was ordained. It is easy to believe that they were one of the many cords 
of love which bound him to the church in which he had lived all his days. 



Song in the Service of Faith 

Hymnody: Church, Testimony, Mystagogy, 


in the Work of Samuel Wesley, Jr., and Charles Wesley 


David H. Tripp 

Samuel Wesley, Jr., tends to vanish in the bright glow of his brothers, and espe
cially of John. When he died, he was summed up (and dismissed) by one obitu
arist as "brother of the Methodists," and Augustus Hare, in his little guide to 
Westminster, refers briefly to the monument set up in the cloister by Dean Stanley 
as commemorating, not Samuel's children, but John's nieces and nephews.! Here, 
by way of amends, we shall suggest that Samuel taught Charles the basic tech
niques of verse construction, and that they shared a conviction of the power of song 
as apologetic and missionary instrument, even though eventual views of how this 
instrument is properly used, and connected views of ecclesiology, differed sharply. 

Samuel's biography does not need rehearsal here. His literary work has been 
concisely described and evaluated by Allen Longworth in his useful Samuel 
Wesley Junior.2 Assuming what he has portrayed for us, I want to consider some 
questions of what we may call Samuel's poetical "Canon," and, firstly, his 
"Canon" as the list of authentic works. 

The most certain Canon is the contents of Poems on Several Occasions, of 
1736. This conventionally entitled collection3 contains what he acknowledged to 
be mainly of his own composition - the exceptions are all carefully identified4 

ISee The Gentleman s Magazine and Historical Chronicle, Nov. (1739): 605: "A List of Deaths 
for the Year 1739: ... 6. Rev. Mr. Samuel Wesley, Head Master of the Free School in Tiverton, Devon, 
noted for his Poems, and Brother to the Methodists"; Augustus J. C. Hare, (London: George Allen & 
Co., 5th edition, 1913), 88: "In the South Cloister ... a gravestone marks the resting-place of little 
nephews and nieces of John Wesley." 

2No. 6 in the "Mini Wesley Series," (London, Epworth Press, 1991). 
3Poems on Several Occasions. By Samuel Wesley, A.M. Master of Blundells School at Tiverton, 

Devon. Sometime Student of Christ Church, Oxford; and near Twenty Years Usher in Westminster
School. [lines from Horacel. (London: Printed for the Author by E. Say in Warwick Lane, and sold 
by S. Birt at the Bibke in Ave-Mary Lane, 1736). As to the conventionality of the title, a catalogue 
search for the surrounding decades garners more than fifty collections under the same name, includ
ing those of Lords Rochester and Roscommon. 

4In Notes and Queries, 12th Series, Vol. 10, (February 4, 1922),91,1. A. Richards had asked what 
was implied by of Samuel's words, "There are a few Verses in this Collection, which the Author of 
the rest cannot lay claim to as his own:" "Is it known to which poems this applies, and who were the 
real authors?" Richards' query does not seem to have been answered until now. Those "few Verses" 
are the paraphrases (Psalm 8, 13; "Hezekiah's Thanksgiving for his Recovery from Sickness, 406). 
"From Martial" (49); "The Decanter; from the Greek" (56); "An Anacreontick; alter'd from Herbert" 
(77); "Epigram; from the Greek" (81); "On the Rose; from Anacreon" (112); "Against Life" and "For 
Life; from the Greek" (138,139); "An Epigram; from the Greek" (168); "An Epigram, on the Death 
of a Physician: from the Greek of Theosebeia" (192); "Epigram; from the Greek" (214); "On Philip 
the Father of Alexander: from the Greek" (260); "Anacreontick, altered from Herbert" (274); "On the 
Statue of Alexander; from the Greek" and "On Xerxes; from the same" (300); "Ode upon Christ's 
Crucifixion; from the Greek" (361). The Greek sources are principally in the Anthology. 
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and the arrangement also is his own, a significant fact which calls for comment 
shortly. The contents do not however contain all of Samuel's verse. Some he 
omitted; some may have been composed later than this collection, for we have no 
reason to assume that he dried up for the last three years of his life. Some of the 
omitted or later material appears in the 1743 second edition of Poems on Several 
Occasions, edited by an anonymous friend (with an affectionate memoir), pub
lished in Cambridge.5 A lot more material, particularly political satire and per
sonal gifts to friends on the occasion of marriages, was included in the 1862 edi

long after his political lampoons could cause embarrassment. Nor do these 
additions exhaust the list. Other items have surfaced since: the verses on Queen 
Anne's funeral, and the lines from the papers at Welbeck Abbey, home of his 
friend the Earl of Oxford'? Nor is this certainly the end. I hope to argue else
where that Samuel is a candidate for the authorship of some or all of the charity 

printed, without ascription, in John and Charles's publication, A 

Collection ofPsalms and Hymns, of 1741,8 and also the next piece in that collec
tion, the evening hymn, "All praise to him who dwells in bliss." 

There is another sense of "Canon": the governing intent of Samuel's versify
ing, at least as he came to see it and judge it. In the dedication of the 1736 volume, 
he told his friend, the Earl of Oxford: " ... the following Poems ... are chiefly 
calculated to promote the truest Interests of Mankind, Religion and Virtue . ..." 

Such an undertaking was typical of Samuel's life and commitment. In addi
tion to his sacrificial devotion to his impoverished family-parents, siblings-we 

5The Second Edition, with Additions, Printed by 1. Bentham, Printer to the University, for 1. 
Brotherton in Comhill, and S. Birt in Ave-mary Lane, London. 

6Poems on Several Occasions. New Edition, including many pieces never before published. 
Edited, and illustrated with copious notes, by J. Nichols. With a life of the Author by W. Nichols 
(London, 1862). The edition reviewed in the Methodist Magazine for December 1812 (Vol. 35, 
910-917), "Printed and sold by 1. Rogers 66, Red-Lion Street, Clerkenwell, and T. Blanshard, 14, 
City-Road [i.e., the Wesleyan Book-Steward!], Price 4s. in extra boards," is elusive. 

7The verses on Queen Anne's funeral are cited in Arthur Penrhyn Stanley, Historical Memorials 
of Westminster Abbey (London: John Murray 1876,4th and revised edition), I: 230 from the Letters 
of Francis Atterbury, VoL 2: 426; (Francis Needham, ed.): Welbeck Miscellany No.2: A Collection 
of Poems by Several Hands, viz : Duke ofNewcastle . .. S. Wesley, Jun. &c. Never before published 

1
(Bungay, Suffolk, 1934), 17-191 A. S. Turberville, A History of Welbeck Abbey and Its Owners, Vol. 
One: 1558-1755 (London: Faber and Faber, 1938),294. 

8The charity hymns in the Collections ofPsalms and Hymns share a common style sufficiently to 
indicate unity of authorship. Since the lines, "With what resembling care and 10velBoth worlds for 
us appear,lOur blessed guardians, those above-lOur benefactors here," are found in the 1712 
Account of the Charity Schools (73; see Isabel Simral, Reform Movements in Behalf of Children in 
England of the Early Nineteenth Century, and the Agents ofThose Reforms, diss. Ph.D. (New York: 
Columbia University, 1916), 174 n.), these pieces cannot be by Charles, but they are just within the 
possible range for Samuel, engaged as he was from his Oxford days with "charity hymns." Cf. Adam 
Clarke, Memoirs of the Wesley Family (New York: N. Bangs and T. Mason, 1828),304, for a letter 
by Samuel from Oxford, of June 8, 1713. These data also show that the target of Blake's lampoon on 
charity hymns was not the work of Charles Wesley-and in Blake's own text there is no hint that 
Wesley was in his mind. See the questions raised by Robert Glockner, "Blake and Wesley," Notes and 
Queries CCI (December 1956),522-524. 
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may note his share in the foundation of Westminster Hospital, his donations to 
mission work in Georgia, and his support of William Webster's apologetic enter
prise, the Weekly Miscellany. (Indeed: note that Webster's publication finally 
succumbed to financial straits in 1741,9 two years after Samuel died). 

The 1736 collection opens with the four hymns on the Trinity, which he had 
first written for the Weekly Miscellany (and which had then been pirated by the 
Gentleman's Magazine). In that position, they served to define Samuel's govern
ing purpose. In the later editions of his poems, they were moved, together with 
other hymns and devotional pieces, to the end (1743) then to the middle (1862), 
thus altering and totally concealing the character of the poems in general and their 
author. It is a cause of profound regret and complaint that the second edition 
(probably for the sake of superficial completeness) was chosen for reproduction 
in microfilm as a resource for the study of English literature. 

Samuel's theological program was essentially and emphatically Trinitarian. 
The four hymns testify to this, as do his celebrations of champions of orthodoxy 
in the Trinitarian controversies of the seventeenth and eighteenth centuries, 
Bishop Francis Gastrell and Dr. Robert South.1O Samuel was also reported (by 
Hearne) to have entered the anti-Deist, and pro-Trinitarian, lists in prose. lI 

Bound up with this concern is his less obvious campaign against the insidious 
effects of the growing obsession with the pagan world and culture of Greece and 
Rome. Augustan "classicism" was disposed to anti-Trinitarian Deism, and also 
to a sub-Christian ethics, not least in attitudes to women. Samuel's Battle a/the 
Sexes, in which love triumphs over both contestants and reconciles them, is 
clearly a corrective to the sort of exploitative and woman-debasing attitude 
encouraged by Ovid's Ars amatoria.12 In another piece, Samuel explicitly warns 

9Webster's own bitter account of the demise of his paper appeared in No. 444 of his Weekly 
Miscellany, and is quoted in The Gentleman's Magazine and Historical Chronicle, 9 (May 1741): 
323. His obituary for Samuel (No. CCLX, for November 17, 1739, is laudatory and gracious. 

lO"To the Memory of the Right Rev. Francis Gastrell, D.O. late Lord Bishop of Chester" 
(125-135); "To the Memory of the Revered Dr. South" (227-233): cf. D. H. Tripp: "Notes and 
Queries 148: Source of a Wesley Doxology," Proceedings of the Wesley Historical Society 50/4 
(February 1996): 157; Notes and Queries, No. 1506: "Samuel Wesley Jr. and Robert South," 
Proceedings of the Wesley Historical Society 5113 (October 1997): 114. 

IIRemarks and Collections of Thomas Hearne, ed., H. E. Salter, Vol. IO (Oxford 1915),452: 
"Sept. 2 [1731] (Thur) .... Mr. Samuel Wesley, Head Usher of Westminster School. is a very inge
nious, witty man, and famous for making English Ballads. It is he that published Nich. Stevens, late 
of Trin. ColI. Oxon's two deistical Letters, with Remarks on them, intit., Two Letters from a Deist to 
his Friend, concerning the Truth and Propagation of Deism in opposition to Christianity, With 
Remarks, Lond., 1730,40. (I have not seen a copy of this). 

12Cf. Allen C. Romano, "Ovid's Ars amatoria or the Art of Outmanoeuvering the Partner," Latomus 
31/3 (July-September, 1972): 814-819. The whole question of gender, gender roles and relation
ships, was a recurrent topic of anxiety in Augustan culture and poetry. See e.g., Carolyn D. Williams, 
Pope, Homer, and Manliness: Some Aspects ofEighteenth-Century Classical Learning (London and 
New York: Routledge, 1993); see there 63, for discussion of Samuel Wesley, Sr.'s comments on 
"Virgil's manly thought"; Christa Knellwolf, A Contradiction Still: Representations of Women in the 
poetry ofAlexander Pope, (Manchester and New York: Manchester University Press, 1998). 

http:amatoria.12
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an intending poet, "Advice to one who was about to Write, to avoid the 
Immoralities of the Antient and Modem Poets" (260). 

Samuel's hymns have a clear place and function in his theological, apologetic, 
and didactic platform. In addition to the four hymns on the Trinity, which are 
patently his banner statements, we find hymns "On Easter-Day," "For Sunday" 
("The Lord of Sabbath let us praise"), and two pieces which, after Samuel's death 
were pressed into service as hymns: "On the Passion of Our Saviour" ("From 
whence these dire Porte~ts arise"), and "The morning flowers display their 
sweets." Like other explicitly doctrinal/devotional pieces, ("On Isaiah 6. 8, 
occasioned by the Death of a Young Lady," "On Humility," "Ode on Christ's 
Crucifixion," "A Paraphrase on Psalm 8, a Pindarick Ode," and "Hezekiah's 
Thanksgiving for his Recovery from Sickness"), these compositions inculcate in 
the reader (or singer) orthodox belief and, secondarily, appropriate personal faith 
and hope and love. The considered formulations of doctrine are planned to be 
what a recent Austrian liturgist13 has described as "singable bridges to faith," The 
emphasis, admittedly, is on the objective, the orthodox, the stable elements of the 
faith, which shape and direct emotion, but do not depend on it. 

As to the hymns, so entitled, in particular: what are we to make of them? It 
is tempting, but erroneous, to think of them as "hymns" in our present conven
tional sense, as pieces for congregational rendition. Even though John Wesley, 
and many since, have found Samuel's hymns suitable for such use, we are not jus
tified in assuming that Samuel ever considered his own hymns or designed them 
for such a function-after all, the vast majority of liturgical hymns had been 
swept away by the Reformation churches. Samuel's rebuke of Isaac Watts for 
"improving" the Psalms implies that he did not expect anything but Psalms, and 
those in a closely literal metrical version, to be sung by congregations in church. 
The only exceptions in statutory Anglican usage (if we except the Gloria Patri 
after psalms and canticles, which "The Order How the Psalter is appointed to be 
read" calls "this Hymn") would be the "Veni, Creator Spiritus," sung in one or 
other version at ordinations, and the anthem after the third collect at Morning and 
Evening Prayer, "in quires, and places where they sing." "Hymns," in Samuel's 
terminology, were for private use, said or sung, alone or in the family circle. 
Their style is suggestive of this: there is an element of declamation in their man
ner, which makes them capable of recitation as easily as of being sung. The only 
hymns to be sung corporately and in public, in his expectation, would be the 
highly specialized pieces set on the lips of charity children, in orphanages or char
ity schools, to be performed to edify (entertain? flatter? cajole?) the kind patrons 

13Peter Hahnen, "Singbare Brucken des Glaubens? Zur spirituelJen Valenz des Neuen Geistlichen 
Liedes," Heiliger Dienst 54/2 (2000),118-139. Note also Paul W. Chilcote, "A Faith That Sings: The 
Renewing Power of Lyrical Theology," in Paul W. Chilcote, ed., The Wesleyan Tradition: A Paradigm 
for Renewal (Nashville: Abingdon Press 2002), 148-162. 
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assembled to support and endorse the charity, and to be encouraged to give again, 
and to give more.14 

The concept of "hymns," of course, is not a simple one, nor is it distinctively 
Christian. Indeed, "hymns," in their respectable sense, would be more familiar 
to a classically educated Englishman of Samuel's day as a genre in pagan Greek 
and Latin literatures, much admired, translated and imitated in English poetry 
such as that of Matthew Prior,l5 than as features of Christian practice: the hymns 
of Homer and Callimachus and Cleanthes, the hymns to Apollo and Demeter. 
These were to be sung, if at all, not by congregations but by select choirs or solo 
virtuosi, or they were meant for meditation. Some such hymns were "cultic," 
framed as petitions for divine favors, others "rhapsodic," concentrating on 
praise.16 Each would retell, of course, some of the "myths," the special charter
stories, associated with the particular divinity-or the particular locality or com
munity. In the classics-oriented society in which Samuel moved, the "hymn" 
genre would serve as a bridge between the Christian religion and the world of 
polite letters. Even hymns of explicitly Christian character were, in English lit
erature of the time, often in prose form or in iambic pentameter blank verse, 
clearly not designed for singing.17 The hymns of Keach and Watts (which cannot 

140n charity hymns in general, little work seems to have been done, and much of the material has 
been lost: cf. D. F. Foxon, English Verse, 1701-1750, Vol. 1: Catalogue. Cambridge University Press 
175, 150. One example of the vital role of musical performances in maintaining charities at this 
period: Donald Burrow, "Handel and the Foundling Hospital," Music and Letters 58/3 (July 1977): 
269-284. Also: Nicholas Temperley, "The Hymn Books of the Foundling and Magdalen Hospital 
Chapels," in David Hunter, ed., Music Publishing and Collecting: Essays in Honor of Ronald W. 
Krummel (Urbana-Champaign: Graduate School of Library and Information Science, University of 
llIinois, 1994),3-37. 

15See Klaus Thraede, "Hymnus," in Reallexikonfor Antike und Christentum, Ernst Dassmann et 
aI., eds., Lieferung 126 (Stuttgart: Anton Hiessmann, 1993), 915-946; Rudolfus Pfeiffer, ed., 
Callimachus, Vol. 2: Hymni et epigrammata, (Oxonii, e typographeo Clarendoniano. 2nd ed., 1985); 
M. A. Harder, R. F. Regtuit, G. C. Willer, eds., Callimachus [Hellenistica Groningana, I] 
(Groningen: Egbert Forsten, 1993) esp. Michael W. Haslam "Callimachius' Hymns," 111-126, and 
Mary Depew, "Mimesis and Aetiology in Callimachus' Hymns," 57-77); Reinhold Glei. "Der 
Zeushymnus des Kleanthes: Ansatze zu einer philosophischen Theo-Logie," in Ludwig Hagemann, 
Ernst Pulsfort, eds., "lhr aile seid aber BrUder." Festschrift A. Th. Loury (Wiirzburg: Echter 
Verlag 1Altenberge: Telos Verlag, 1990).577-597; Christopher G. Brown, "Honouring the Goddess: 
Philicus' Hymn to Demeter," Aegyptus 70/1-2 (January-December 1990): 173-189; Dieter Kolk, 
Der pythische Apollonhymnus als aitiologische Dichtung Dichtung [BeiUiige zur klassischen 
Philologie, Heft 6] (Meisenheim am Glan: Verlag Anton Hain, 1963). For examples of EngJish imi
tation and translation, see Matthew Prior, Poems on Several Occasions, ed., A. R. Miller (Oxford: 
Clarendon Press, 1905), "Hymn to the Sun, set by Mr. Purcel" (1694), 22-24); "The First Hymn of 
Callimachus to Jupiter" (1707), 196-199); "The Second Hymn of Callimachus to Apollo" (1718), 
200-204). For less respectable use of "hymn," see e.g. Alexander Radcliffe's The Rambler: An 
Anti-Heroick Poem. Together with Some Terrestrial Hymns and Carnal Ejaculations (London, 1682). 

160n the classification of pagan hymns: Andrew M. Miller, From Delos to Delphi: A Literary 
Study of the Homeric Hymn to Apollo [Mnemosyne: Bibliotheca Classica Batava. Suppl. 91] (Leiden: 
E. J. Brill 1986), esp. 1-9, 118-121. 

17See the prose hymns in John Norton's Scholar's Vade-Mecum, or, The Serious Student's solid 
and Silent Tutor, being a Translation of Marcus Antonius Flaminius out of Latin into English, With 
some few Alterations therein by Vale of Essay . .. (London: T. Sawbridge. 1674), 11-30 (Latin), 
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be considered in isolation from Tate and Brady's new metrical Psalter) marked a 
departure from much convention, and that convention remained vigorous. 

But were these pieces by Samuel written to be sung? (They certainly could be, 
and some of them certainly were sung later, but that is another matter). Samuel 
sometimes wrote explicitly under the title of "song"; "A Song, to a Child of Five 
Years Old" (1736,63-64); "ASong" (82, and 101); "A Wedding Song" (193-200); 
"The December's Day; A Song" (287-289). The hymns, though they are excellent 
specimens of Common Meter, and capable of carrying the established metrical 
Psalm tunes of that form, bear no suggestions as to tunes. There is to be traced here, 
I submit, an element of caution, as well as of modesty. We cannot doubt that 
Samuel knew the treatise by one of his heroes, Robert South, Musica incantans, on 
the dangers of music, and its ability to inflame as well as to soothe, to kill as well 
as to vivify: This treatise appeared both in South's Latin, and in English transla
tion .18 At the same time, Samuel entertained a more positive notion of the mystical 
power of sacred song. In "The Lord of Sabbath let us praise" (st. 2, lines 7-8 in the 
version still extant as No. 950, set to the tune "St. Asaph", in the 1876 Collection 
ofHymn/or the Use of the People called Methodists, with a New Supplement): 

By hymns of praise we learn to be 
Triumphant here below. 

The Trinitarian hymns, in particular, though prosody and poetical elegance are 
not neglected (and are indeed inseparable elements and vehicles of the sense), 
concentrate on doctrinal precision, echoing the Anglican classics on this issue; 
Pearson, Stillingfleet, Bull, South. 19 

31-55 (English); and, for blank verse in iambic pentameter, the anonymous "Hymn to the Creator," 
"A Divine Rhapsody' or Morning Hymn," and "An Evening Hymn," in J. Husband, ed., A Miscellany 
ofPoems By several Hands (Oxford, Lem. Lichfield, 1731) 134-140,255-262,266-270. 

18Musica incantans, sive Poema exprimens musicae vires, Juvenem in Insaniam adigentis et 
Musicae inde Periculum, Oxonii, typis impensis G. West, 1667: and note 18: "ut ... 1Et simili arte 
canens, quem dimisissit ad Umbras 1Cantu, ilIum rursus revocaret ab Umbris." The English version 

Dr. Gibbs?]: Musica Incantans or, The Power of Music; a Poem. Written Originally in Latin by 
South. Translated; with a Preface concerning the Natural Effects of Musick upon the Mind 

(London: Printed for William Turner at the Angel in Lincolns-Inn Bar Gate, 1700). It does not in its 
title mention the particular danger to young people. 

19John Pearson: see An Exposition of the Creed (London: William Tegg and Co., 1874), 42-3 , 
William Bull: see especially "The Catholic Doctrine concerning the Holy Trinity," in Robert Nelson, 
ed., Some Important Points ofPrimitive Christianity Maintained and Defended . .. by George Bull, A 
New Edition, Vol. II, (Oxford: J. Parker, 1816), 131-146; Edward Stillingfieet, A Discourse in 
Vindication ofthe Doctrine ofthe Trinity: with an Answer To the Late Socinian Objections Against it 
from Scripture, Antiquity and Reason, and a Preface concerning the different Explications ofthe Trinity, 
and the Tendency ofthe present Socinian Controversy (London: Printed for Henry Mortlock, 1697; 
simile edn, ed. G.A. J. Rogers, in The Philosophy ofEdward Stillingfteet, Vol. 4 (Bristol, England, and 
Sterling, VA, Thoenunes Press, 2000), esp. chs. V-VII; Robert South, "The Doctrine of the Blessed 
Trinity Asserted" [between 1663 and 1670], in Sermons on Several Occasions, a new edition, Vol. II 
(New York: Clark,Austin & Smith, 1856), 174-191; Francis Gastrell, Some Considerations Concerning 
the Trinity: And the Ways of Managing that Controversie. The Second Edition. Together With a 
Defence ofthem Against the Objections ofthe Dean ofS. Pauls (London: Printed for T. Bennet, 1698. 
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When we tum to Charles, and to the sudden inception of his hymn-writing in 
1738, we find both continuity and discontinuity. In particular, we find continuity 
in Trinitarian exactitude. Robin Leaver has shown in a fascinating article20 how 
Samuel's "Hymn to God the Holy Trinity, Three Persons and One God," was suc
cessively transformed into Charles's "Hail, holy, holy, Lord, / Whom One in 
Three we know; / By all thy heavenly host adored, / By all thy church below," 
which deserves to be a Methodist manifesto.21 But there is continuitv in the area 
of style and technique on a wider basis. 

Stylistic and technical similarity between or among poets of the same period 
is of course entirely to be expected. However, we may go further, and state, as of 
extreme probability, that Samuel, Charles's teacher at Westminster, taught the 
younger brother even more about verse technique than he would have learned 
from their father. Westminster, in a deliberately fostered tradition shared with the 
kindred foundations of Christ Church, Oxford, went in for versification, in 
English, Greek and Latin even more than was usual in English classical educa
tion of the time-so much so that John Locke, himself an "old Westminster," 
complained of this in vigorous terms: 22 

If these may be any reasons against children's making Latin themes at school, I 
have much more to say, and of more weight, against their making verses; verses of 
any sort; for if he has no genius to poetry, 'tis the most unreasonable thing in the 
world to torment a child and waste his time about that which can never succeed; 
and if he have a poetick vein, 'tis to me the strangest thing in the world that the 
father should desire or suffer it to be cherished or improved. Methinks the parents 
should labour to have it stifled and suppressed as much as may be; and I know not 
what reason a father can have to wish his son a poet, who does not desire to have 
him bid defiance to all other callings and business; which is not yet the worst of the 
case; for if he proves a successful rhymer, and gets once the reputation of a wit, I 
desire it may be considered what company and places he is likely to spend his time 
in, nay, and estate too; for it is very seldom seen, that anyone discovers mines of 
gold or silver in Parnassus. 'Tis a pleasant air, and a barren soil; and there are very 
few instances of those who have added to their patrimony by any thing that they 
have reaped from thence .. Poetry and gaming, which usually go together, are alike 
in this too, that they seldom bring any advantage but to those who have nothing 
else to live on. . . . But yet, if anyone should think poetry a desirable quality in 
his son, and that the study of it would raise his fancy and parts, he must needs yet 

2ORobin A. Leaver, "Charles Wesley and Anglicanism," in S T Kimbrough, Jr., ed., Charles Wesley: 
Poet and Theologian (Nashville: Kingswood Books/ Abingdon, 1992),157-175, see 171 (Fig. 1). 

210n the issue of hymns, specifically Trinitarian hymns, as a doctrinal Wundepunkt. and on the 
need for a Methodist manifesto; D. H. Tripp, "Hymnody and Liturgical Theology: Hymns as an Index 
of the Trinitarian Character of Worship in Some Western Christian Traditions," in Alasdair I. Heron, 
ed., The Forgotten Trinity. 3: A Selection of Papers presented to the BCC Study Commission on 
Trinitarian Doctrine Today (London: British Council of Churches/Council of Churches in Britain 
and Ireland, 1991),63-88; "Methodism's Trinitarian Hymnody: A Sampling, 1780 and 1989, and 
Some Questions," Quarterly Review 1414 (Winter 1994): 359-385. 

22John Locke, "Some Thoughts Concerning Education," para. 174, in The Harvard Classics. Vol. 
37: English Philosophers ofthe Seventeenth and Eighteenth Centuries: Locke. Berkeley, Hume (New 
York: P. F. Collier & Son Co., 1910),159-160. 
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confess, that to that end reading the excellent Greek and Roman poets is of more 
use than making bad verses of his own, in a language that is not his own. And he 
whose design it is to excel in English poetry, would not, [ guess, think the way to 
it were to make his first essays in Latin verses. 

A more positive note was struck by yet another "old Westminster," Matthew Prior, 
in his "Heads for a Treatise upon Leaming,"23 in which he comments that, in the skill
ful poetical use of biblical allusions (which was later to characterize Samuel's verses), 

Some now Living, as Dr Atterbury, Smaldridge [sic], Gastrel [sic] have placed 
Texts of Scripture as advantageously, as Expert Jewel1ers would set precious 
Stones. Without degrading from Others, [ think this Nicety of Judgement particu
larly eminent in those bred at Westminster Schole, and gained probably from their 
being used very Young to what Dr Sprat calls the Genius a/that Place, which is to 
Verses made Extempore, and Declamations composed in very few hours, in which 
sort of Exercises when Children they take from thence so ever they can, which 
when Men they repay with great interest from the abundance of their own thoughts 
thus exercised improved and dilated. 

The Welbeck circle was also a Westminster circle; among the best known of 
the group was Vincent Bourne,24 who is explicitly addressed in one of Samuel's 
pieces: "To Mr Bourne, on his Marriage" (1862 edn., 400-403). If we feel that 
Samuel's poetry is somewhat dry, we need to look at Bourne's Latin verses: on 
the rainbow, on the conduction of sound through air, on magnetism, on the death 
of a dog-but we note also that his first piece is entitled, "Ordo mundi probat 
Deum," "The order of the world is a proof of God" (with due acknowledgments, 
of course, to Newton). 

Charles is an acknowledged master of prosody.25 It is no depreciation of his 
gifts to urge that Samuel taught him the basics of verse construction, in a variety 
of meters, including singable Common Meter (carefully, even remarkably, free 

23H. Bunker Wright, Monroe K. Spears, eds., The Literary Works ofMatthew Prior, Vol. I (Oxford: 
Clarendon Press 1959),582; on 583, he remarks, "as to Poetry, I mean the writing of Verses, ... I 
would advise no Man to attempt it except he cannot help it." 

240n the Welbeck circle, cf. Needham and Turberville. as in n. 7; Vincent Bourne, Carmina 
quadragesimalia Canrabrigiensia (Londini: typis J. Redmayne, 1729); Charles Lamb, "The Latin 
Poems of Vincent Bourne" (1831), in Robert Lynd, William MacDonald, eds., The Collected Essays 
ofCharles Lamb, Vol. Two, Miscellaneous Essays and Sketches (London & Toronto: J. M. Dent, New 
York: E. P. Dutton, 1929),345-349,417. 

25Cf. Robert Newton Flew, The Hymns of Charles Wesley: A Study of their Structure (London: 
Epworth Press, 1953); Frank Baker, Charles Wesleys Verse: An Introduction, esp the 2nd edn. 
(London: Epworth Press, 1988); Donald Davie, Purity ofDiction in English Verse (London: Chatto 
& Windus, 1956), 70-81; Erika Mayer, Charles Wesleys Hymnen: Eine Untersuchung und liter
arische Wurdigung, diss. (Tiibingen, 1957); James Dale, The Theological and Literary Qualities of 
the Poetry of Charles Wesley in Relation to the Standards of his Age, diss. (Cambridge, 1960); Jean 
Pierre Van Noppen, "Le cantique methodiste: une approche historique et stylistique," Bulletin
chronique de la Societe Royale d'histoire du Protestantisme Beige, No. 133 (Decembre 1990): 29-42. 
Charles rapidly went beyond Samuel's repertoire of meters, partly under the influence of Gennan 
hymns and their music. For example. 2 sixes and 4 sevens (as in "0 Filial Deity," set to "Irene" in 
the 1876 version, Collection of Hymns for the Use of the People called Methodists. With a New 
Supplement. Edition with Tunes (London: Wesleyan Conference Office, 1877), at No. 193. For one 
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from enjambement), especially since Charles went on to explore and adopt and 
adapt numerous other metrical devices. We are ill-advised to under-value the dis
cipline of rhyme and meter26-or, we may add, grammar, syntax and terminolog
ical exactitude! After all, we "use no word but in a fixed and determinate sense." 
Further, however true it may be that "the true spirit of poetry... cannot be 
acquired by art and labour, but must be the gift of nature,"27 that gift of nature 
requires immense application. This at least was maintained at length by Nicholas 
Boileau-Despreaux, in his Art poetique of 1667,28 a work as to the influence of 
which on the Wesleys has yet, I think, to be investigated. 

Equally well known is Charles's strictness, on a par with that of Samuel, in his 
profession of Trinitarian orthodoxy.29 The point of departure from Samuel is his 
use of hymns in pastoral care, for the leading of seekers into faith, and in the 
mutual encouragement of believers. Here is a directness of inter-personal action, 
we might go so far as to say, intrusiveness, which was unthinkable in Samuel. 

In Charles Wesley's Joumal,3° between January 1737 and August 1739, 77 ref
erences to singing are to be found, in all but a few of which Charles himself figures 

view of poetic technique certainly available to Samuel Jr., see Jonathan Swift's 1733 On Poetry: a 
Rhapsody, as (e.g.) in Miriam Kosh Starkman, ed., Swift: Gulliver's Travels and Other Writings (New 
York, Toronto, London: Bantam Books 1962),323-345, esp. 325: "The Muse invoked, sit down to 
write;/Blot out, correct, insert, refine'/Enlarge, diminish, interline;/Be mindful, when invention 
fails,/To scratch your head, and bite your nails." The whole question of the mutual generation of 
meters and tunes is discussed by Reginald Fuller in Professors & Gods: Last Oxford Lectures on 
Poetry (London: Andre Deutsch, 1973), ch. 5; the topic is yet to be fully explored with reference to 
Charles Wesley. One small attempt in this matter: "Some Vicissitudes of the Covenant Hymn," by 
D. H. Tripp, Proceedings of the Wesley Historical Society. 49/1 (February 1993): 18-21. 

26Cf. [Sir] Herbert Read, The Meaning ofArt (London, Penguin Books 1Faber and Faber, 1949), 
30-31: "The work of art is in some sense a liberation of the personality; normally our feelings are 
inhibited and repressed. We contemplate a work of art, and immediately there is a release; and not only 
a release-sympathy is a release of feelings-but also a heightening, a tautening, a sublimation. Here 
is the essential difference between art and sentimentality; sentimentality is a release, but also a loos
ening, a relaxing of the emotions; art is a release, but also a bracing. Art is the economy of feeling; it 
is emotion cultivating good form." Consider also Mark W. Booth's analysis of "Love divine, all loves 
excelling," in The Experience (New Haven and London: Yale University Press, 1981), ch. 7. 

27From John Wesley's 1780 Collection ofHymns for the Use of the People Called 
Methodists, para. 6. 

28[Nicholas] Boileau "L'art poetique," in Oeuvres Poitiques .... avec un nouveau 
commentaire. ed. M. Amar Librairie classique de L. Hachette 1842), 171-252. 

290n the Trinitarian faith as central to Charles Wesley: Wilma Jean Quantrille, The Triune God 
in the Hymns of Charles Wesley, diss. (Madison, NJ: Drew University, 1989); Harry E. Bryant, 
"Trinity and Hymnody: The Doctrine of the Trinity in the Hymns of Charles Wesley," Wesleyan 
Theological Journal 2512 (Fall 1996): 64-73; A. M. Allchin, "The Trinity in the Teaching of Charles 
Wesley. A Study in Eighteenth-Century Orthodoxy," Proceedings of the Charles Wesley Society 4 
(1997): 69-84; and cf. note 21. 

30Using John Telford, ed., The Journal of the Rev. Charles Wesley M A. sometime Student of 
Christ Church, Oxford: The Early Journal, 1736-1739 (London: Robert Culley ["The Finsbury 
Library"]' 1909). We note the limitations of this edition: cf. Frank Baker, "Charles Wesley's 
Correspondence," The Charles Wesley Society Newsletter 3/1 (January 1993): 8-11. Most of the ref
erences to singing and music in Charles's Journal, from 1736 to 1754 are set out in Carlton F. Young, 
Music ofthe Heart: John and Charles Wesley on Music and Musicians. An Anthology, (Carol Stream, 
IL: Hope Publishing Co., 1995), 122-152. 
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as singer. This marks a startling departure from previous events and topics in the 
Journal; the mere fact that previous entries do not provide natural settings for the 
mention of song is no sufficient explanation. The place of song in his record marks 
a new stage in his personal development. On January 23rd, 1737, he attended a 
Moravian service (Journal. 111); he gives no details, but thought himself "in a quire 
of angels." Was this his first introduction to the introspective hymnody of the Unitas 
Fratrum? A Moravian service would of course not be, in Charles's understanding, a 
service of "the Church," but the moment would exemplify for him the power of song 
in a religious society characterized by emphasis on salvation by faith, and on the 
quest which was now beginning to absorb him. Consistent with such a reading is 
the fact that, a year later, singing becomes, with apparent suddenness, integral to this 
quest of his, as it then becomes integral to his experience of and testimony to faith. 

On the most obvious level, singing is, and expresses, intense emotion, whether 
in solitude or in fellowship: February 18, April 26, June 2 and 6 and 7 and 8 and 
12 and 26, July 1 and 2, August 12 and 18 and 19, September 27 and December 
23, 1738; January 27, Marcp 25, April 27 ,May 27, June 16 and August 21, 1739. 

Particularly interesting ~e the scenes where singing is an act of fellowship, and 
of shared spiritual quest. On January 5,1738 (132) Charles is with Henry Piers, 
Vicar of Bexley, who "delighted in every opportunity of conversing, singing, and 
praying with us" On February 18 (133-134), at Stanton Harcourt, he, John Gambold 
and his wife and "my brother" (I assume, John) "prayed and sang together." April 
26th (137) finds him in a meeting at Blendon, where "we sang, and fell into a dis
pute whether conversion was gradual or instantaneous;" which suggests that some 
at least of their singing was petition for converting faith. April 26th (138), however, 
finds him back with Piers, "in singing, and reading, and mutual encouragement." 

The best known passages of Charles's Journal record and interpret the crucial 
transitions of May, 1738. On May l3 (141-142) "I waked without Christ, yet still 
desirous of finding Him .... The afternoon I spent with my friends, in mutual 
exhortation to wait patiently for the Lord in prayer and reading. At night my 
brother came, exceeding heavy. I forced him (as he has often forced me) to sing 
an hymn to Christ, and almost thought He would come while we were singing: 
assured that He would come quickly." "Forced"? "Often"? How often? And 
always the same hymn? On this occasion, which hymn? One obvious candidate 
is the translation (once attributed to John, more recently to John Byrom) of 
Antoinette Bourignon's "Venez, Jesus, mon salutaire": 

Come, Saviour Jesus, from above, 
Assist me with Thy heavenly grace 

Empty my heart of earthly love, 
And for Thyself prepare the place.31 

31If the translation were John's, it would seem to date from the Georgia period; the terms of the 
English version would be entirely apt to his emotional troubles there. 

http:place.31
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On the Feast of Pentecost, May 21st (146), "I waked in hope and expectation 
of His coming. At nine my brother and some friends came, and sang an hymn to 
the Holy Ghost. My comfort and hope were greatly increased. In about half an 
hour they went: I betook myself to prayer; the substance as follows; '0 Jesus, 
Thou hast said, "I will come unto you"; Thou hast said, "I will send the Comforter 
unto you;" Thou hast said, "My Father and I will come unto you, and make our 
abode with you." Thou art God who canst not lie; I will rely upon Thy most true 
promise; accomplish it in Thy time and manner".' "An hymn to the Holy Ghost"? 
Samuel's?-not very probable. But not impossible. "Lord, we believe to us and 
ours / The apostolic promise given . .. Come, Holy Ghost, and fill the place" 
(John's adaptation from Henry More's Divine Dialogues) is thinkable, despite its 
later dates of publication. That night, Charles heard, in the voice of a woman of 
their circle, the healing words of Christ. The next few days moved with great 
speed. On the 22nd (150), in the evening, he and John "sang and prayed again," 
Charles feeling a special confidence in intercession, even without a prescribed 
liturgy: one of the themes of intercession we must take to be for John's conver
sion. On the next day (May 23rd, 151-152), "I waked under the protection of 
Christ, and gave myself up, soul and body, to Him. At nine I began an hymn upon 
my conversion, but was persuaded to break off for fear of pride. Mr. Bray com
ing, encouraged me to proceed in spite of Satan. I prayed Christ to stand by me, 
and finished the hymn. . .. In His name, therefore, and through His strength, I 
will perform my vows unto the Lord, of not hiding His righteousness within my 
heart, if it should ever please Him to place it there." 

Another person's quest occupied Charles's attention on May 24th (152): "I 
was much pleased today at the sight of Mr. Ainsworth, a little child, full of grief, 
and fears, and love. At our repeating the line of the hymn, 'Now descend, and 
shake the earth ,'32 he fell down as if in an agony. I found a general delight in their 
singing, but little attention: yet was not disquieted." Several things are going on 
here: Charles expects the singing to grasp and lead and strengthen him, but it is 
more important that another should be moved toward conversion by this means. 
The same day, after an afternoon (152-153) spent "in prayer, singing, and con
ference," brought John that night (153) to him, with the news, "I believe;" "We 
sang the hymn with great joy, and parted with prayer." "The hymn" has of course 
been generally judged to be "Where shall my wondering soul begin," in which 

32'Now descend and shake the earth" is the opening line of stanza 8 in Hymn for Whitsuntide, 
"Granted is the Saviour's prayer," as it was to appear in the 1739 Hymns and Sacred Poems. There 
is a serious case for this being the hymn written on May 21, and sung with John on May: see Peter 
W. Grant, "The Wesleys' Conversion Hymn," Proceedings of the Wesley Historical Society 3517 
(September 1966): 161-164. The full text is conveniently available, with judicious comments, in 
John R. Tyson, ed., Charles Wesley: A Reader (New York and Oxford: Oxford University Press 
1989), 104-105 and Ill. The verse beginning with this line has been restored in the British Methodist 
Hymns and Psalms. 
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the resolve not to hide God's righteousness in the heart is mentioned, a1though 
"Granted is the Saviour's prayer" is also a respectable candidate. 

The personal element in these passages and the hymns related to them has led 
some commentators33 to see all of Charles's hymns as radically autobiographi
cal- with the implied criticism that they are both egocentric and irrationally con
cerned to make everyone feel as Charles feels. We note, however, that his hymns 
of Christian experience are not only about himself, nor offering himself as a 
model, but take Scripture ideas and examples and terms as the norm and are 
designed to provoke hearers and singers, including himself, to move into the pro
gressive life of faith. In this early period, 1738-1739, the emphasis is on the ini
tial stage, the surrender of faith, itself a gift of the Holy Spirit (as in John's 
"Standard Sermon" I, on Ephesians 2:8-9). 

Hymn-singing becomes an instrument for, and not simply a reflection of, (a) 
summoning people to seek faith, and (b) as a means for their entering upon faith, 
(c) for rejoicing over new believers, (d) for confirming them in faith. As exam
ples of this progressive hymnic catechesis, we may choose: 

(a) May 24, 1738 (152): the response of Mr. Ainsworth (already noted) to "Now 
descend, and shake the earth," from "Granted is the Saviour's prayer"; 

June 16, 1738 (170), Jack Delamotte recalls that "in singing, 'Who for me, for 
me, hast died" [from "0 filial Deity"34] he found the words sink into his soul." 

August 21, 1739 1): singing strikes a drunken servant; August 22, 1739 
(251): poor Robin is affected by " 'Tis mercy all, It found it me" (from "And can 
it be?"). 

(b) June 28, 1738 (177): "I went to Mr Sims's, in expectation of Christ. Several 
of our friends were providentially brought thither. We joined in singing and 
prayer. The last time we prayed, I could not leave off, but was still forced to go 
on. I rose at last, and saw Mr. Chapman still kneeling. I opened the Book, and 
read aloud, 'And behold, a woman, which had been diseased with an issue of 
blood ... made whole from that hour.' My heart burned within me while I was 
reading: at the same time heard him cry out, with great struggling, 'I do believe'." 

June 29,1738 (179): Mrs Claggett agrees to sing and pray, and is confirmed 
in faith; 

July 10, 1738 (186): "We sang, and pleaded the promises," with the result that 
Margaret Beutiman "received the atonement, and professed her faith without 
wavering;" and "while we were singing the hymn to the Father," Mrs Storer "did 
find the rest she sighed after." 

July 1738 (195): "In singing the hymn to the Father, our poor friend was 
quite overpowered, and even compelled to believe." 

33Cf. Madeleine Powell Marshall and Janet M. Todd, in English Congregational Hymns in the 
Eighteenth Century (Lexington, KY: University Press of Kentucky 1982), ch. 3, passim. 

340n the meter of "0 filial Deity," cf. n. 25 
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August 27, 1739 (256): "We prayed and sang alternately, till faith came. God 
blew with His wind, and the waters flowed. He struck the hard rock, and the 
waters gushed out, and the poor sinner, with joy and astonishment, believed the 
Son of God loved him, and gave Himself for him.' " 

(c) July 16, 1738 (190): at Mrs. Claggett's house, they "sang, rejoiced, and gave 
thanks, in behalf of both the maids now added to the church by true divine faith." 

August 31, 1738 (202): "We sang and rejoiced over Mrs. Platt, now believ
ing." 

September 24, 1738 (204): They sing and rejoice at two houses, at one, for a 
younger woman, "to whom faith had come by hearing." 

September 27, 1738 (204-205): With a fellow traveler, Charles sings 
"Salvation by Faith" and "Faith in Christ," and they sing and shout all the way to 
Oxford. 

December 19, 1738 (216): After singing frequently with Mr. Stonehouse 
(August 15, November 11 and 16), Charles now sings with him again, and 
Stonehouse now says he believes. 

February 18, 1739 (222), "We sang, rejoiced, gave thanks" for Mrs 
Hankinson, now believing. 

February 19, 1739 (222): "We sang and prayed" over Anne Dodd. 

(d) June 12, 1738 (167-168): Mrs. Piers has always doubted being forgiven, but 
is now sure, and Mrs. Searl, under strong temptation, is defended by the Saviour's 
Name, and therefore "We parted in a triumphant hymn." 

June 25,1738 (174): Both Charles and Piers sing, for their encouragement, 

Shall I, for fear of feeble man, 
Thy Spirit's course in me restrain? 

June 29, 1738 (179): Mrs. Claggett agrees to sing and pray, and to read the 
sermon (John's, "Salvation by Faith"), and is confirmed in faith; 

July 2, 1738 (181-182): Charles is strengthened before preaching by singing, 
and (182) is confirmed in faith by singing "the hymn to Christ," that is, "0 filial 
Deity," "Who for me, for me hath died." 

July 11, 1738 (188): a woman defeats temptation thus: "she flew to Him in 
prayer and singing," and again as she sings, "Faith's assurance, hope's increase, I 
All the confidence of love." 

In the prison and gallows ministry (July 18 and 19, 192-3) singing figures 
largely, with repeated use of Samuel Wesley Sr.'s "Behold the Saviour of 
mankind," and Faith in Christ, with the concluding lines, "A guilty, weak and 
helpless worm, I Into thy hands I fall; I Be Thou my life, my righteousness, I My 
Jesus, and my all." Similarly on February 14, 1739 (221-222), "we sang 
Invitation to Sinners." Another specialized ministry is with "a poor harlot," for 
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whom Charles composes her own hymn (February 20, 1739,223), which I take 
to be the "Hymn for the Conversion of a Common Harlot," later to appear in the 
1739 Hymns and Sacred Poems.35 Hymns are shared in manuscript copies, tran
scribed by Charles on an one-to-one basis at first; though printing cannot be far 
behind-we find Charles doing proof-reading of hymns by Cennick.36 

How may we characterize this new use of hymnody, and its concomitant 
style? I suggest that it is a mystagogy, a means of leading the seeking soul into 
the mystery of grace, on the analogy of the mystagogy which led the initiands 
into the mysteries of the pre-Christian Hellenistic world,37 and which provided 
the model for the instruction which explained for Christians what had hap
pened to them in the Christian mysteries, "the awe-inspiring rites of Christian 
initiation"38 Charles's hymns include mystagogy in the most exact sense, as 
witness the Hymns on the Lord's Supper, which at points take up specific litur
gical passages.39 Charles is also aware of moments at which the hymns and the 
public liturgy work in complement: on Sunday, June 11, 1738 (166), "We took 
coach for [apparently evening] Church. In singing, I observed [sister] Hetty 
join with a mixture of fear and joy. I earnestly prayed, and expected she should 
meet with something to confirm her in the service. Both the Psalms and 
lessons were full of consolation." June 11 is the Feast of St. Barnabas, which 
took precedence over Trinity II, and so the lessons were Ecclesiasticus 12 and 
Acts 15: 1-36. The Council of Jerusalem ("we believe that through the grace 
of the Lord Jesus Christ we shall be saved," v. 11, and "they rejoiced for the 
consolation," v. 31) matches this account, but what comfort is found in 
Ecclesiasticus' dour counsel to trust virtually no-one is less obvious. The 
Psalms for the lith evening of the month (LIX, LX, LXI) are not entirely empty 
of consolation: 

35The hymn "On the Conversion of a Common Harlot" is the second hymn in Part II in John and 
Charles Wesley's Hymns and Sacred Poems (American edition, Philadelphia, Printed by Andrew and 
William Bradford, and sold for the Benefit of the Orphans in Georgia, 1740), 119-121. It is not 
impossible that the hymn composed immediately on this occasion is Christ the Friend of Sinners 
("Where shall my wondering soul begin"), whose text includes (stz. 5), "Outcasts of Men, to You I 
call,lHarlots and publicans and thieves .."), and (stz. 6), "Come, all ye Magdalens in lust ...." This 
volume seems to gamer the harvest of hymns from the months of burgeoning, from May, 1738. 

36Transcribing a hymn for Miss Crisp, January 22,1739 (218-9); proof-reading for Cennick, July 
9, 1739 (243). 

37Cf. Samuel Angus, The Mystery Religions and Christianity (London: John Murray 1925); ch. 
3, Part iii; Gustav Anrich, Das antike Mysterienwesen in seinem Einfluss auf das Christentum 
(Gottingen: Vanden hoek und Ruprecht, 1894),31-34. 

38Edward Yamold, S.J., The Awe-Inspiring Rites of Initiation: Baptismal Homilies of the Fourth 
(Slough: Paulist Press, 1972). 

as Brevint had illustrated Anglicanism in various writings from the Latin liturgy, so does 
Charles: his "Saviour, and can it be" is more than a paraphrase of the Prayer of Humble Access, for 
it has much in it of Domine, non sum dignus ... ut intres sub tectum meum . .. ; and "Lamb of God, 
whose dying love" is closer to the Agnus Dei than to the few related lines of Gloria in excelsis. 

http:passages.39
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To thee with never-ceasing praise, 
o God, my strength I'll sing; 

Thou art my God, the Rock from whence 
My health and safety flOW.40 

But how is Charles's new hymnody a form of mystagogy when it is not obviously 
integrated in this way with the public liturgy? On one level, we may see this mys
tagogy as leading into a liturgy within the soul; it is the inner person who 
becomes the sanctuary. The entry into faith is described by Charles under vari
ous formal aspects-conversion, justification, receiving the atonement, and, on 
several occasion as entry into the true Church.41 This leads me to suggest further 
that Charles is operating with an ecclesiology complementary to that of brother 
Samuel. Charles was as firmly insistent as Samuel on unswerving communion 
with the Church of England.42 At the same time, the Anglican Article on the 
nature of the Church (Article XIX) says, "The visible Church is a congregation 
of faithful men ..." This allows for what has been called a "bipolar ecclesiol
ogy,"43 in which the visible Church, which has to include in practice those who 
profess faith but have not come into faith's true potency, is paralleled by an invis
ible Church of the converted, of men and women who have entered into faith and 
its assurance. 

Charles's hymnic mystagogy did not always work;44 but-and this is of much 
wider than hymnological or liturgical interest-the essential technique, now 
transposed into the setting of class meeting encounter, survives into the norma

40PS. 59, v. 17, as in Nicholas Brady, Nahum Tate, New Version of the Psalms of David, Fitted to 
the Tunes Used in Churches (Cambridge, printed at the Pitt Press by John William Parker, University 
Printer, MDCCCXXXIII, 113). 

41Examples of "true Church," etc. language: June 27,1738 (177): "rejoicing that God had added 
to His living Church seven more souls through my ministry"; July 15, 1738 (190): "now added to the 
Church by true divine faith"; August 15,1739 (247): "many poor souls added to the Church." For 
the wider context of Charles's (and John's) ecclesiology: David Carter, "Church and praise in the 
hymnody of the Wesleys," Sobornost 18/1 (1996): 30-41. 

42()n Charles as a vehement advocate of the Church of England, see e.g., April 19,1739. 
43Cf. this account of the Church in the doctrinal Minutes: Wednesday June 27th, 1744: Q. 1: 

What is the Church of England? A. According to the Twentieth Article, the visible Church of England 
is the Congregation of English believers, in which the pure word of God is preached, and the sacra
ments duly administered. (But the word "Church" is sometimes taken in a looser sense, for 'a con
gregation professing to believe: So it is taken in the Twenty-sixth Article and in the first, second, and 
third Chapters of the Revelation.)" John Wesley: "Minutes of Some Late Conversations between The 
Rev. Mr. Wesley and Others," in [Thomas Jackson, ed.J, The Works of the Rev. John Wesley, AM. .... 
Vol. VIII (London: Wesleyan Conference Office, 1872),280. 

44Failures; June 24, 1738 (172): "Faith in Christ" is refused by William Delamotte, who says God 
is unjust in holding sinners equal to those who labored many years; July 3, 1739 (242), the Dean of 
Christ Church condemns the Wesleys' singing of psalms; August 20, 1739 (250): a young woman had 
earlier been unable to "bear our singing" -but things changed on this day. In his study of "Ah, lovely 
appearance of death," in Encounter, 65 (Spring 1982): 57-77, Clayton McNearney shows inter alia 
how startling and even threatening a "singing priest" would be to the average English person of the 
eighteenth century. 
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tive structure of the A Collection of Hymns for the Use of the People called 
Methodists (1780). The concern for conversion survives, and is not confined to 
particular mention of John's or Charles's personal reminiscences. 

Whether Charles's hymns will survive is impossible to say; the mystagogic 
role which they exemplify is certainly viable. Charles's achievement is not 
depreciated by acknowledging his debts, including those to Samuel, for such 
acknowledgment both emphasizes the continuity of the gifts of the Spirit and 
throws into relief the distinctive and innovative genius of the younger brother. 



"The Old Ship" 
Peter S. Forsaith 

. Charles Wesley was first and foremost a member, an ordained priest, of the 
Church of England. Almost before he was anything else-hymnwriter, 
Methodist, husband and father, son and brother-his churchmanship shaped his 
identity. This is nothing new. Telford quoted Charles Wesley as stating that "All 
the difference between my brother and me was that my brother's first object was 
the Methodists and then the church; mine was first the church and then the 
Methodists."l John Tyson takes the phrase, "The Old Ship," to head that section 
of his Reader which deals with Charles Wesley and the established Church.2 I 
have taken this title for one specific reason: that it occurs in his correspondence 
with John Fletcher of Madeley. 

In a previously published paper I established, I hope, that Charles Wesley's 
relationship with John Fletcher was intimate, sincere and significant.3 Charles 
was a "man born for friendship" and he had many good friends and correspon
dents. For Fletcher the relationship was probably more important. Yet there is a 
certain uniqueness about Charles Wesley's friendship with Fletcher; first because 
of Fletcher's and Charles Wesley's prominent positions in the Methodist body 
and second because Fletcher was also a churchman first and Methodist second
whatever John Wesley might have suggested later-and was priest of a parish. 

In respect of his parish Fletcher was probably the model John Wesley would 
theory anyway) have liked to see multiplied across the country; "church 

Methodist," an Evangelical minister, pastorally dedicated, and also a scholar. In 
reality such were thin on the ground. Grimshaw and Perronet were probably the 
only others to stand comparison, especially after the chips were down with the 
ArminianlCalvinist divide of the 1770s. Nineteenth century historians depicted 
Fletcher in the tradition of Puritan divines, holding a living while devoted to 
scholarship and writing. (Nineteenth-century historians possibly suffered from 
Trollopian notions of what the tenure of a parish involved). This was not 
Fletcher. He was primarily vicar of a busy proto-industrial parish who was for 
five years sucked (probably against his will and better judgment) into the 
Controversy. 

So the question I am addressing here is: what insights can be gained through 
Fletcher's correspondence with Charles Wesley4,into their shared attitudes about 
"mother Church," the "Old Ship"? This article is not centrally about Charles 

I The Letters ofJohn Wesley. 8:267. 
2John R Tyson ed., Charles Wesley, A Reader (New York: Oxford, 1989), 398ff. 
3Peter Forsaith, "Mon tres cher ami" in Proceedings of the Charles Wesley Society, 4 (1997): 

53-67. 
4See my unpublished Ph.D. thesis: Peter Forsaith, The Correspondence of the Revd. John W. 

Fletcher: letters to the Revd. Charles Wesley, considered in the context of the Evangelical Revival 
(Oxford: Oxford Brookes University, 2003). 
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Wesley but about Fletcher; but it is about what Fletcher wrote to Charles Wesley 
and which can reasonably be considered to be common ground. I will look at five 
areas, but I must caution that this will be a somewhat disparate sampling: 

• preachers and parishes 
• connexion or covenant 
• a "Methodist Church of England" 
• a Methodist Church of America 
• the succession 

Before we launch into this, however, it is important to clarify two assumptions 
which underpin my approach. The first is that the "Methodist" or "Evangelical 
Revival" in the 1750s to 1770s (the period covered here) was essentially a reform 
movement in the Church of England (though with some Dissent involvement), 
Calvinistic in doctrine, and that the Wesley's "connexion" might be regarded as 
an embarrassing sideshow. The second is that Fletcher's doctrinal position in the 
"Calvinistic controversy" was not per se anti-Calvinist but rather pro-Arminian. 
That is, that it was not his intention to demolish Calvin but that he was seeking 
to develop a paradoxical synthesis between two presumed opposites. Due to the 
constraints of the above themes stated above, these assertions will not be 
addressed here. 

Of Preachers and Parishes 

Perhaps the model base unit in the Revival was of an evangelical incumbent 
operating a parish and welcoming itinerant Methodist preachers. Yet, as I showed 
in my 1997 article, this was not straightforwardly the situation in Madeley. 
Fletcher was diffident about preachers whom he had not invited or sanctioned and 
whom he thought were in some instances interfering with his work. 
Paradoxically, one preacher he did welcome, surely to John Wesley's despair, was 
Thomas Maxfield who had fallen out with Wesley over the perfection crisis in 
London in 1762-1763, but who spent the summers of 1765 and 1766 at Madeley. 

We know of all this through Fletcher's letters to Charles Wesley. Between the 
two of them was an open and honest sharing of how a Methodist parish was work
ing out. Through the correspondence Fletcher reported his progress, or lack of it, 
and asked Charles Wesley's advice on parish, ecclesiastical, or domestic matters. 

Charles Wesley, in a way his brother was not, was his father's son. The Rector 
of Epworth's shadow fell long across his youngest son's life. The lyric muse of 
Maggots found fulfilment. The tensions of being married to an intelligent, attrac
tive and independent wife were resolved with Sarah Gwynne as they had not been 
with Susanna Annesley. Epworth family tensions were not replicated in Charles 
Street or Chesterfield Street. Charles Wesley moved easily in echelons of society 
in which his father unsuccessfully sought status. Yet Charles Wesley never took 
a parish. 
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He was offered the living of Drayton in Oxfordshire,5 but turned it down. 
Another offer was made in 1761, and for once Fletcher advised Charles Wesley: 

J'ai crois que vous ne pouvez pas vous empecher de communiquer avotre frere Ie 
dessein d'accepter une Eglise: S'U a quelque chose de materiel et de concluant a 
objecter if est bon que vous pensez et suivez ses raisons: Si eUes ne sont pas de 
poinds vous pouvez lui dire que vous ne les trouvez pas concluantes; vous etes tou
jours votre maitre, apres lui avoir montre la con fiance d'un collegue et la cordial
ite d'unfrere.6 

Given John Wesley's resistance to Fletcher going to Madeley-a matter in which 
he never accepted defeat - the prospect of losing his brother to parish work a year 
later is intriguing. Note, though, Fletcher used the term une Eglise (a church) 
rather than une paroisse (a parish), which may be significant. 

Yet I detect that something is going on beneath the surface in the letters, even 
though we only have Fletcher's side. Was Charles Wesley in a sense living out 
vicariously the parish he never had? Was Epworth the model in Charles Wesley's 
mind for Fletcher's strategy and ministry? After all, when we think of Methodist 
ministry in English parishes in the eighteenth century, as opposed to city loca
tions, or circuits, two parishes seem central to the discourse: Epworth and 
Madeley. Others may feature Shoreham (Perronet), Haworth (Grimshaw), 
Everton (Berridge), but Epworth and Madeley were formative. There are simi
larities between the two. They were rural centers of population and small provin
cial market towns. Parishioners were hostile to an evangelical ministry. In both 
settings the religious society structure was tried (albeit over half a century apart) 
but was only moderately successful. 

This author suggests that Charles Wesley was projecting onto Fletcher's early 
ministry in Madeley some of the lessons he remembered from his father's time in 
Epworth. If not, why was he so concerned Fletcher stay out of debt, lending him 
money he could probably ill spare? Why was he bothered about Fletcher's diet 
and health? Charles Wesley made this explicit in 1776, when Fletcher's health 
was in jeopardy: 

I think you stand in awe ofthe Sixth Commandment & dare not do what will prob
ably injure yr. health or prevent what will probably restore it. My Father lost his 
life by wilfully officiating before his strength returned'? 

SSee Charles Wesley's communique to his wife, CW-+Sarah Wesley, [27] July [1766] in GtBMR-MA 
DDCW5/99. (Classification number, The Methodist Archives, John Rylands Library, Manchester). 

61 think that you may be unable to prevent yourself from communicating to your brother the plan 
of accepting a Church: If he he has some material and conclusive objection to make it is well that 
you stop and pursue those thoughts: If it is not weighty you can say to him that you do not find it con
clusive; you are always your own master, after showing him the confidence of a colleague and the cor
diality of a brother (John Fletcher to Charles Wesley, 12 Oct. 1761). Underlined passages throughout 
are by the author for emphasis. 

'Charles Wesley to John Fletcher, 12 Sept. 1776. 
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So when it came to parish life, Charles Wesley was taking more than a passing 
interest in Fletcher's work. It is an anomaly that despite receiving regular letters, 
he never visited, claiming somewhat lamely in 1785 

While I had strength I wanted opportunity. Now I have neither.8 

Connexion or Covenant 

What bound John and Charles Wesley and Fletcher together, fundamentally, 
was that they were Methodists, defined by John Wesley as "one who has the love 
of God shed abroad in his heart by the Holy Ghost given unto him."9 This skele
tal and universalist definition meant, outwardly, a conversion experience and pur
suit of "scriptural holiness" with an inward life of communion with God 
expressed through community with other believers. In their time the term was 
virtually synonymous with evangelical; Methodists held to a belief in the Bible 
and a proclamation of faith.1O Yet around the epistemological core gathered a 
range of interpretations. 

Fletcher's understanding of "Methodist" was set firmly within the established 
church, whose articles and liturgy he believed to be apostolic. He was anti
Catholic and intolerant of Dissent. Yet he did not bring to that the baggage inher
ited from the English religi~us and civil turmoil of the sixteenth and seventeenth 
centuries. He could happily ask Charles Wesley in 1762 about the health of 
l'Eg/ise M-te,II perhaps the earliest use of the term. 

In 1764 John Wesley wrote to many Evangelical clergy urging them to enter 
into a loose connexion. Five years later he told his conference "I give them up . 
. . they are a rope of sand." In 1764 Lady Huntingdon was also attempting a sim
ilar scheme: Fletcher wrote about both in the same letter to Charles Wesley: 

Je me suis souhaite souvent aBristol parmi vous, mais en vain: Je crois que si L. 
H-n peut hater un plan d'union, et faire recevoir par Ie clerge, elle fera un grand 
coup.l2 

Further: 

Mon principal but en allant a W. Bromwich etoit d'engager Mr. Stillingfleet a 
entrer dans l'union dont votrefrere aforme Ie plan.13 

8Charles Wesley to John Fletcher, 21 June l785. 
9See Richard Heitzenrater, Wesley and the People called Methodists (Nashville: Abingdon, 

1995), 107. 
IOJohn Vickers ed., Dictionary of Methodist in Britain and Ireland (Peterborough: Epworth, 

20(0),230. 
lI"the Methodist Church." 
121 have often wished myself at Bristol among you, but in vain: 1 think that if Lady H[untingdo]n 

can expedite a plan of union, and make the clergy receptive to it, she will achieve a great coup [John 
Fletcher to Charles Wesley, 22 Aug. 1764]. 

13My principal target in going to W[est] Bromwich was to enlist Mr. Stillingfleet to join the union 
the plan of which your brother has drawn up. [John Fletcher to Charles Wesley, 22 Aug. 1764]. 

http:faith.1O
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If he was apparently backing both horses, he seems to have regarded Lady 
Huntingdon's scheme as more likely to succeed. Most likely, though, that he saw 
both as complementary: characteristically Fletcher saw potential for accommo
dation where others saw contradiction. 

He then gathered a West Midlands group which met quarterly for some five 
years. It had a rotating "Director" and subjects for discussion included "Publick 
Preaching; Religious Societies; Catechizing of Children and Instructing of Youth; 
Personal Inspection and Pastoral Visiting of the Flock; Visiting of the Sick; 
Ruling their own Household; Particular Experiences of Themselves."14 This is 
characteristic Evangelical parochial routine. 

Given its West Midlands location, centered on Worcester, it is difficult not to 
link this with Richard Baxter's patterns of a century earlier. Like Baxter, unity 
among Christians was paramount for Fletcher and he probably viewed this 
scheme as a tangible sign of unity. His encouraging comments about it to Charles 
Wesley seem to reflect that. Unfortunately its life coincides with a five-year 
lacuna in the correspondence, so we have only the early comments to Charles 
Wesley and have to surmise the remainder from mentions in Fletcher's letters to 
William Ley or George Whitefield. 

The Worcester group probably fell apart with the onset of the Controversy 
which eclipsed hopes of non-partisan connexionalism, and monopolized 
Fletcher's priorities. At that time of internecine strife, Fletcher was clear to 
Charles Wesley about his hopes for peace and harmony and his view of the shape 
of the Methodists: 

You convene the preachers to settle the rounds, the Calvinists convene themselves 
to throw down the doctrine ofperfection . .. Would not a conference Qjprayer & 
mutual exhortation among dissatisfied believers especially preachers, answer a 
better end than that of surfeiting our hearers with exhortations & sermons which 
they hear mostly out of custom, and have no Heart to receive, unless it be in the 
notion. ls 

So Fletcher shared with Charles Wesley a strong sense of connexion between 
mutually minded Methodists, but within that they were bound together by a 
covenant relationship to each other. Neither understood their mother church to 
be anything but an integrated whole within which these relationships could 
emerge. In my doctoral dissertation I have addressed the "complex triangle of 
relationships" which included John Wesley and was "set about laterally with a 
cluster of co-ordinating ties and spatially by the passage of time." 

Charles was dismayed and incensed by his brother's clandestine ordinations 
which made separation inevitable. His desolation was evident in 1785: 

14See Peter Forsaith, "An Eighteenth Century 'Worcester Association'" in Silver Jubilee 
Miscellany 1965-1990 (Warwick: West Midlands Branch of the Wesley Historical Society, 1990), 
44-50. The Rules are in the archives of Cliff College, Derbyshire. 

15John Fletcher to Charles Wesley, Jan. 1772. 
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Be sure, the Sheep will be scatter 'd . ... Most, I hope, will return to the bosom of 
their Mother Church of E. Not one but several new Sects will arise: gnJ. 
Methodism will be broken into 1000 pieces.16 

A "Methodist Church of England" 

If Fletcher's notion of a united but unofficial "connexion" between evangeli
cal (what he would have called "Gospel") ministers and laity was evident in his 
understanding, it was a logical step to seeking formal recognition within the 
ecc1esiastial structures. But how did the idea of a "Methodist Church of 
England," which he proposed in 1776, come about? 

In a paper presented to a Huguenot Society conference in 2000,'7 I demon
strated that Fletcher's early years in England, his initial evangelical experience, 
his theological reading and possibly his ordination were acquired not among 
Methodists but within French churches in London. I think that this also indicates 
that the overlap between the French churches and early Methodism is much more 
extensive than has been generally recognized. 

Incidentally, I have recently had an interesting exchange with Prof. Larry 
Wood, who knew nothing of my research findings in this area. I asked him what, 
in his judgment, might have been the sources for Fletcher's theology. He replied 
that he considered there to be links to French Protestant radical thought, but had 
not been able to make the connection. It is precisely what you would expect from 
someone whose reading was guided by a French pastor in London in the 1750s, 
and indeed Fletcher's surviving library bears that out. 

There is no space here to develop either of those theses. What I wish to 
address is the position that the Huguenot churches occupied in the English ecc1e
siasticallandscape, what Charles Wesley's involvement might have been (along
side Fletcher's) and how he and Fletcher viewed the evolving identity of the 
Methodist movement in relationship to the Huguenot model. Britain, Prof. 
Collingwood once observed to be: 

"a refuse heap on the edge of the ocean into which are swept the outworn relics of 
ethnic migrations and spiritual fermentations, there to linger indefinitely in a confused 
and inert mass ... What it lacks in brilliance and novelty, it makes up in a certain 
maturity or ripeness; the very habit of blending ... together [diverse elements]."18 

British national and religious identity owes much to this mongrel background. 
Methodism's mixed parentage between the Church of England and European 

Protestantism has generally been acknowledged to the Moravians. However, in London 

16Charles Wesley to John Fletcher, 21 June 1785, and exhange of letters between Charles and John 
Wesley from Aug 1785. 

I7Peter Forsaith "'A dearer country': the Frenchness of the Rev. Jean de la FIechere of Madeley, 
a Methodist Church of England vicar" in R. Vigne and C. Littleton, eds., From Strangers to Citizens 
(London: Huguenot Society & Sussex Academic Press, 2001), 519-526. 

ISR. G. Collingwood in R. G. Collingwood & J. N. L. Myres Roman Britain and the English 
Settlements (Oxford: Clarendf"' 1968),4-5. 
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especially in the earlier part of the eighteenth century there was a massive French emi
gre population; asylum seeking refugee Protestants after the revocation of the Edict of 
Nantes in 1685. Almost instinctively, as a French-speaking Swiss in a foreign 
Fletcher was drawn into this network ofexpatriate communities. As he came to know 
Charles Wesley in the later 1750s, it is noticeable that the incidence of French names in 
Charles Wesley's own letters from London increases. Moreover, Fletcher averred that 
he first sat under Charles Wesley's preaching at Hog Lane, the most fashionable French 
congregation in London, as well as at West Street, a former Huguenot chapel. 

At West Street, where Charles Wesley and Fletcher both ministered, there was 
clearly a substantial continuing French element in the congregation. In 1758 
Fletcher was preaching in French and was concerned to ensure that during his 
summer absence a M. Bernon would take upon him preaching to the French in 

and later entreated Charles Wesley to preach for both of thern,2° 
implying that Charles too was preaching in French. 

In 1759 Fletcher sought a French bible for Charles Wesley21 but not until 1762 
did Charles Wesley preach in the French chapel at Spitalfields for the first time 
"my scruples being at last removed."22 

All the French churches were technically within the jurisdiction of bishops of 
the Church of England.23 The Moravians also sought a similar accommodation.24 

In 1776, caught between the Calvinist controversy and the American revolution, 
the question of (Methodist) separation which had simmered in the background for 
decades, began to loom large. Fletcher, with Joseph Benson, proposed a plan for 
a "Methodist Church of England" which envisaged a contiguity with the estab
lished church while giving the Methodist body a level of independence and 
staving off the prospect of separation. Sacramental in worship and evangelical in 
belief, its purpose was to engender reform from within the Church of England. 

Although in the event this plan was not adopted, and was perhaps never a seri
ously realistic proposition, it reflects a formalising of the type of structures which 
the Huguenots had previously evolved, and a dealing with similar questions 
around the issue and nature of conformity. This was especially true of the kind 
of "episcopal free chapel" which had been Fletcher's experience in London (such 
as West Street had been).25 It begs the question of whether this was a model in 
Fletcher's mind upon which he was able to draw. 

19John Fletcher to Charles Wesley, 18 Feb. 1758. 
2°John Fletcher to Charles Wesley, 16Aug. 1758. 
21 John Fletcher to Charles Wesley, April 1759. 
22Charles Wesley to Sarah Wesley, 17 Mar. 1762, GtBMR-MAIDD/CW 5/94. 
23J. Bowmer, The Sacrament of the Lord's Supper in Early Methodism (London: Dacre, 1951), 

67; see also Robin Gwynn, Huguenot Heritage (London: Routledge, Kegan, Paul, 1985). 
24Colin Podmore, The Moravian Church in England, 1728-J760 (Oxford: Clarendon Press, 

1998),228ff. 
2SSee G. E. Milburn "Early Methodism and the Huguenots" in Proceedings of the Wesley 

Historical Society, 45:3, 69-79; also JWJ 8:328ff. 
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A Methodist Church of America 

At the time of the American Revolution, Fletcher occupied a staunchly loyal
ist position, (it seems ironic that he later became so influential in America) writ
ing to Charles Wesley in December 1775, "After a weeks resistance ... [I] 
yielded to a desire of supporting your brothers address" (to the American 
colonies). He sent his manuscript to the leading Evangelical politician, Lord 
Dartmouth, for approbation. To Charles Wesley he wrote: 

We are debtors to the king, as well as to God. The government protects us with the 
civil sword, and we ought to protect it with the spiritual sword.26 

There may be more here than meets the eye, for Fletcher was not a natural 
monarchist nor a universal upholder of the law. In September 1774 Fletcher had 
responded to a letter from Lord Dartmouth, then Secretary for the Colonies, that 
he had written "to Mr. Ireland and an American friend to inform them of your gra
cious intentions" (and to ask their advice),27 A later letter from Thomas Rankin 

Philadelphia, presumably the "American friend") to Lord Dartmouth su~~ge:s[s 
that his Lordship's "gracious intentions" may have been the offer to Fletcher of 
becoming (Church of England) Bishop for North America. Rankin cautioned 
Lord Dartmouth that the Arperican situation had become too volatile for such an 
appointment, and to bide time. 

Wesley records that in 1776 Lord Dartmouth offered Fletcher a bishopric, 
although with no suggestion of it being outside England, or indeed anywhere spe
cific but by then the American situation had passed beyond British episcopal con-, 
trol and his Lordship had resigned his Secretariat. So where were the Wesleys in 
all this? Interestingly, John Fletcher had not written to either John or Charles 
Wesley to ask advice. Possibly they never knew about it. Only one later com
ment by Charles Wesley in 1785 is suggestive: 

Be not too sanguine for the American Methodists . .E.i.W know their re.al condi
tion-you justly fear not our M[ethodis]ts sh[oul]d get into the Prelatical Spirit. I 
fear the Fanatical Spirit also. I cannot explain this, in writing.28 

So Fletcher's loyalty to the crown and to the "Old Ship" was such that the Secretary 
for the Colonies (albeit a sympathetic Evangelical) could apparently consider this 
native Swiss seriously for North America. It also speaks volumes for Fletcher's 
irenical outlook as well as his abilities to deal with new situations. While it is inter
esting evidence for Lord Dartmouth's desire to broker a settlement for the religious 
dimension of the American situation, as he had achieved for Canada in 1774, the 

of Fletcher as transatlantic bishop is fascinating. Would he have accepted? 

26John Fletcher to Charles Wesley, 4 Dec. 1775. 
27John Fletcher to Lord Dartmouth, 9 Sept. 1774, Staffordshire County Record Office 

[GtBSCRO], Dartmouth Papers D(W)1778 V697 Box 2. 
28Charles Wesley to John Fletcher, 21 June 1785. 
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Would he have been resident or titular? Given the criticisms of his leadership 
ability that have been voiced in respect of him suceeding John Wesley, how 
would he have managed? Would he merely have been an acceptable figurehead? 

I am committing the unforgivable sin of dealing with one of history's "ifs." I 
might sin more boldly to ask the question of how Charles Wesley might have 
viewed this response to the American problem? Given his steadfast allegiance to 
the "Old Ship," which surfaced most prominently after John Wesley's ordinations 
in 1784, the possibility of a Methodist-orientated episcopal Church of North 
America might have been very attractive. But Americans are in a better position 
to adjudge that, and my sense is (from the silence) that Charles Wesley may never 
really have been aware of the exchange between Lord Dartmouth and Fletcher. 

The Succession 

Fletcher's personal qualities not only appealed to Lord Dartmouth but also to 
John Wesley, who asked Fletcher to accept recommendation to the Socieites as 
his successor. If the throne of Wesley's episcopacy was a saddle, Fletcher's 
deflective response was touched with humour: 

[it] is a step to which I could by no means consent: It would make me take my 
horse, and gallop away.29 

Charles Wesley hoped that Fletcher would succeed his brother.3o This begs the 
question of Charles Wesley's role, a factor which has hardly entered this long 
debate. Is it possible that he persuaded John Wesley (even against the latter's bet
ter judgment) to invite Fletcher to accept nomination? Fletcher's personal quali
ties were certainly there, but they were hardly the leadership qualities that would 
have been demanded of Wesley's successor, as a number of commentators have 
remarked.3] This might explain some of the apparent ambivalence in Wesley'S 
proposal. Indeed this was at a time when John Wesley's mind was moving towards 
greater dependence on the preachers, the clergy having proved a "rope of sand."32 

It is hardly imaginable that on such an important matter the brothers had not 
conferred. John Wesley may too have been influenced by their friend Vincent 
Perronet, from whose home he wrote.33 Charles Wesley's opinion may have been 
in contrast to his brother's and he may have continued to treasure a hope that 
Fletcher would succeed. This is reinforced by hints in surviving letters late in 
John Fletcher's life. Charles Wesley wrote obliquely to Mary Fletcher: 

Neither is his work finished. I coud speak more than I can write.34 

29John Fletcher to John Wesley, 9 Jan. 1776. 
)OSee Charles Wesley to Walter Sellon, 26 June 1774, in GtBMR-MAlEverett, Vol. 2:15. 
liSee, for instance, R. Southey, Life of Wesley, Chap. 30 (Wesley in Old Age) "Death of Mr 

Fletcher." 
32Minutes, 1769. 
33The Letters ofJohn Wesley, 6:10. 
34Charles Wesley to John Fletcher, 21 May 1785 
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A more intriguing speculation arises from Charles Wesley's last letter to the 
Fletchers. Having written separately to John and Mary Fletcher, Charles Wesley 
then continued: "This side is for you both." There follows what Charles hoped 
and feared would happen after his and his brother's deaths. Unequivocally he 
expected the Fletchers to act jointly "to gather up the wreck." They "must stand 
still & see-the Design & the Salvation of God."35 A husband and wife consor
tium to lead the Methodists is a novel suggestion, although clearly in Charles 
Wesley's mind. 

The likelihood that such a prospect was ever considered by John Wesley 
seems remote. By 1785 John Wesley had enacted his Deed of Declaration and 
ordained preachers.36 Charles Wesley's letter of 21 June 1785 is heavy with bit
terness and disappointment. He was clearly apprehensive of schismatic 
mentation, perhaps fearing disunity most. 

Fletcher's own attitude was articulated explicitly to Charles Wesley when in 
1775 it seemed that John Wesley might die. In that event he anticipated that 
Charles Wesley and a "committee of the oldest and steadiest preachers"37 should 
form the leadership of the Methodists. He made it absolutely clear that he would 
have no part until such a fabinet was established: 

Should your brother be called to his reward, I would not be free to go to London 
tiU you and the preachers had setded all matters. My going just at such a time 
would carry the appearance of a vanity which I abhor. It would seem as if I wanted 
to be some body among the Methodists.38 

Fletcher's constant preference for subsidiarity and obscurity is reflected here. 
It may express reluctance in the face of the inevitable, for relief is clear in his sub
sequent letter to Charles Wesley.39 He would surely have refused to sever his ties 
with Madeley, so might have become an absentee "President" (as happened at 
Trevecca), travelling when opportunity arose but providing a very different kind 
of leadership from that to which the Societies were used or would have needed. 

The Conference could have become, as Fletcher suggested to Charles Wesley: 
"a conference of prayer & mutual exhortation among dissatisfied believers espe
cially preachers rather than one to settle the rounds."40 So the twofold conun
drum remains: why did John Wesley suggest that Fletcher might succeed him, 
and, had he done so, what might the result have been? An additional question 
needs to be: What was Charles Wesley's role? 

35Charles Wesley to John Hetcher, 21 June 1785. 

36See Henry D. Rack, Reasonable Enthusiast (London: Epworth, 1992), 495ff; Heitzenrater, 


Wesley and the People called Methodists, 282ff. 
37John Fletcher to Charles Wesley, 2 July 1775. 
38John Fletcher to Charles Wesley, 2 July 1775. 
39John Hetcher to Charles Wesley, 8 Aug. 1775. 
4oJohn Fletcher to Charles Wesley, Jan. 1772. 
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Conclusion 

I want to finish on a wider stage than that onto which I stepped. We find our
selves today living through the denouement of both the post-enlightenment lib
eral project and, in Britain at least, the Methodist church. It is appropriate, I 
think, to consider the role of the Methodist project as a post-enlightenment reli
gious expression. Just as Charles Wesley's and Fletcher's position within the 
state religion of England was fraught with ambiguity, so was Methodism. That I 
think is the case whether one defines it as Wesley's Methodism or (as indicated 
near the outset of this paper) a reform movement in the established church. 

Touch it where you will-doctrine, liturgy, church order, gender issues, con
servative/radical politics-Methodism is characteristically ambiguous. To put it 
positively, that is part of its genius as it reaches out reconciling arms to embrace 
conflicting viewpoints and traditions. ("Names and sects and parties fall"41). To 
put it negatively it sits on the fence where it needs to take risks. 

Addressing these ambiguities was at the heart of Fletcher's and Charles 
Wesley's concerns over the "Old Ship." In a series of disparate areas I have 
attempted to narrate something of their themes as they sought to navigate the 
Methodism they knew through channels and shifting sands. At the end of the day 
their Methodism, as Charles Wesley feared, became a sect. The Methodists did 
not "return to the bosom of their Mother Church. However, Methodism was not 
broken into 1000 pieces"42 but formed a remarkably cohesive identity even 
through later divisions. 

A predominantly third-world Methodism now faces a new world order often 
based upon neo-conservative fundamentalism, characteristially accompanied by 
shades of religious totalitarianism. Could it be that in the ambiguities and ques
tions that John Fletcher and Charles Wesley encountered with the "Old Ship," there 
are some underlying lessons which they have to teach us? There may well be. 
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41See HSP (1740) 'The Communion of Saints.' 

42CharIes Wesley to John Fletcher, 21 June 1785. 






Preliminary Explorations of 

Charles Wesley and Worship 


Paul W. Chilcote 

The study of the life and legacy of Charles Wesley is by definition an explo
ration of worship. Like elder brother John, he viewed the Christian life as a via 
devotio, and his prodigious production of hymns for use in both public and pri
vate settings points invariably to the worship of God as the central aspect of his 

Despite the fact that worship was of such focal concern to the 
Wesleys and their followers, it is surprising that so little has actually been writ
ten about Charles Wesley's theology and practice of worship. Even less has been 
written about what his conservation and critique of the liturgical tradition he 
inherited might mean for the church today, particularly, in variant and rapidly 
changing cultural contexts. The work of this conference and that to follow in 
2005 is designed, in part, to address some of these concerns. 

Background 

The subject of Charles Wesley and worship, of course, is nothing new to The 
Charles Wesley Society. The very first volume of the Society Proceedings, a collec
tion of papers presented at the Fifth Annual Meeting, revolves around the theme, 
"Worship in Eighteenth-Century Anglicanism and Methodism." Several of those 
papers speak directly to the themes upon which we hope to re-focus our attention here. 
Likewise, the subsequent volume, celebrating the 250th anniversary of the Wesleys' 
joint publication of Hymns on the Lord's Supper in 1745, elevates the Eucharistic core 
of Wesleyan spirituality around which all things related to worship in the tradition 
inevitably revolve. Even earlier, prior to the inauguration of the Proceedings, the 
theme ofthe Society's Second AnnuaI Meeting in 1991 was "Corporate Piety: Hymn, 
Scripture, Worship," and one of the papers presented by Dr. W. F. Smith, "Charles 
Wesley's Hymns and the Black Worship Experience," was published in a subsequent 
issue of the Newsletter (1,3 (December 1991) 2-8]. So the theme is nothing new. 

Scholarship abounds on Charles's hymns and, if only by inference, their use 
in worship.l His hymns often serve to illustrate the worship practice and theol

'For example, see Frank Baker, Charles Wesleys Verse: An Introduction (London: 
Press, 1964); Louis F. Benson, The English Hymn: Its Development and Use in Worship (New 
Hodder & Stoughton, 1915); Henry Bett, The Hymns 0/ Methodism in their Literary Relations 
(London: Epworth Press, 1945); George A. Findlay, Christs Standard Bearer: A Study in the 
o/Charles Wesley, (London: Epworth Press, 1956); Robert N. Flew, The Hymns o/Charles 
A Study o/Their Structure (London: Epworth Press, 1953); S T Kimbrough, Jr., A Heart to Praise 
God: Wesley Hymns for Today (Nashville: Abingdon Press, 1996); S T Kimbrough, Jr. & Oliver 
Beckerlegge, eds., The Unpublished Poetry o/Charles Wesley. 3 vols. (Nashville: Kingswood Books, 
1988-1992); Bernard L. Manning, The Hymns 0/ Wesley and Watts (London: Epworth Press, 1942); 
J. Ernest Rattenbury, The Evangelical Doctrines o/Charles Wesleys Hymns (London: Epworth Press, 
1941) and The Eucharistic Hymns 0/John and Charles Wesley (London: Epworth Press, 1948); and 
Frank Whaling, ed., John and Charles Wesley: Selected Writings (New York: Paulist Press, 1981), 
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ogy of his brother, most particularly those aspects related to John's Eucharistic 

spirituality.2 Recent studies have begun to explore the range of his theology more 

3 But most of the ~ttention in Methodist liturgical theology highlights the 
influence of John. In "Worship According to Wesley," Geoffrey Wainwright, for 

example, demonstrates the Trinitarian shape of worship for the elder brother.4 

Karen Westerfield Tucker articulates John Wesley's legacy for Methodist worship 

in the dialectic of form and freedom.5 Adrian Burdon identifies the twin themes 

of "the way to heaven" and "the importance of Christian fellowship" as primary 

worship paradigms in a brief article on Wesleyan models for liturgical theology, 

but he really provides little insight into the heart and mind of Charles.6 In a wide

ranging exposition of the spirituality of Charles Wesley and its meaning for today 

Gordon Wakefield approaches the topic. He explores many related themes in that 

broad terrain blending worship and spirituality, almost intentionally) in an 

indistinguishable manner'? Up to the present time, however, no one has come so 

close to addressing the theme of "worship according to Charles Wesley," as Craig 

Gallaway in his study of The Presence of Christ with the Worshipping 

Community: A Study in the Hymns ofJohn and Charles Wesley.s Suffice it to say 

that much remains to be done around this theme. 

2For example, see Ole E. Borgen, John Wesley on the Sacraments: A Theological Study (New 
York: Abingdon Press, 1972); John C. Bowmer, The Sacrament of the Lord's Supper in Early 
Methodism (London: Dacre, 1951); and Trevor Dearing, Wesleyan and Tractarian Worship (London: 
Epworth Press, 1966). 

3For example, see Teresa Berger, Theology in Hymns? trans. Timothy E. Kimbrough (Nashville: 
Kingswood Books, 1995); James C. Ekrut, "Universal Redemption, Assurance of Salvation, and 
Christian Perfection in the Hymns of Charles Wesley," M.Mus. thesis, Southwestern Baptist 
Theological Seminary, 1978; S T Kimbrough, Jr., Lost in Wonder. Charles Wesley: The Meaning of 
His Hymns Today (Nashville: Upper Room Books, 1987) and S T Kimbrough, Jr., ed., Charles 
Wesley: Poet and Theologian (Nashville: Kingswood Books, 1992); John Lawson, The Wesley 
Hymns as a Guide to Scriptural Teaching (Grand Rapids: Francis Asbury Press, 1987; K. Nichols, 
"Charles Wesley's Eucharistic Hymns: Their Relationship to the Book of Common Prayer," The 
Hymn 39 (1988) 13-21; Wilma 1. Quantrille, The Triune God in the Hymns of Charles Wesley, PhD. 
dissertation, Drew University, 1989; James A. Townsend, Feelings Related to Assurance in Charles 
Wesleys Hymns, Ph.D. dissertation, Fuller Theological Seminary, 1979; John Tyson, Charles Wesley 
on Sanctification: A Biographical and Theological Study (Grand Rapids: Francis Asbury Press, 
1986); and Barbara A. Welch, Charles Wesley and the Celebrations ofEvangelical Experience, Ph.D. 
dissertation, University of Michigan, 1971. 

4Geoffrey Wainwright, "Worship According to Wesley," Austral ian Journal ofTheology 3 (1991): 
5-13. 

sKaren Westerfield Tucker, "Form and Freedom: John Wesley's Legacy for Methodist Worship," 
in The Sunday Service of the Methodists: Twentieth-Century Worship in Worldwide Methodism, ed. 
Karen Westerfield Tucker (Nashville: Kingswood Books, 1996), 17-30. 

6Adrian Burdon, '''Till in Heaven .. .' -Wesleyan Models for Liturgical Theology," Worship 71 
(July 1997): 309-17. 

7Gordon Wakefield, "Charles Wesley's Spirituality and Its Meaning for Today," The Charles 
Wesley Society Newsletter 3, 2 (October 1993): 2-25. 

sPh.D. dissertation, Emory University, 1988. 
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Worship as Heartfelt Praise 

The term "worship" defies simple definition. In common discourse within the 
life of the church today, it can mean anything from the entirety of the Christian 
life to a set of praise music in the context of the Christian assembly. I am actu

quite happy, at this point, to leave us in a state of "happy ambiguity" with 
regard to definition, and especially to lean in the direction of widest possible 
understanding. While it will be important to establish some basic parameters
which I hope to do more descriptively than prescriptively-we do well to start 
where Charles Wesley would have begun, namely, in Scripture. 

There are many biblical texts that immediately come to mind as we contem
plate the meaning of worship, all of which could serve as excellent entry points for 
us. But no text comes more directly to the point, I believe, than John 4:24: "God 
is Spirit, and those who worship him must worship in spirit and in truth." In what
ever way we define worship, it will have something to do inevitably with the wit
ness of our inner spirit and our encounter with the truth. In anticipation of restora
tion through the power of God's grace, with Charles the broken human spirit sings: 

Thee I shall then for ever praise, 
In spirit and in truth adore, 

While all I am declares thy grace, 
And, born of God, I sin no more, 

The pure and heavenly nature share, 
And fruit unto perfection bear.9 

True spiritual worship, as St. Paul made so abundantly clear in Romans 12, 
has to do, in fact, with every aspect of life. There can be no separation of wor
ship or liturgy from the totality of life as we really know it. Worship, in this broad 
sense then, is the grateful surrender of all we are and all we have, a "living sac
rifice" of praise and thanksgiving to the God of love who has created all things 
and bears witness with our spirits that we are the children of God. It is living in 
and for God in all things. 

Charles refers to the John 4 text three times in his sermons, two of which were 
preached before Oxford University during the early years ofthe Wesleyan revival. 
In a sermon on justification by faith he strikes the vital connection between 
authentic worship and the heart, so characteristic of early Methodism: "God is a 
Spirit, and they that worship him must worship him in spirit and in truth. He 
requires the heart; a spiritual not a mere literal obedience, the power of godliness 
not the bare form."10 In the more famous university sermon of 1742, "Awake, 

9Pranz Hildebrandt and Oliver A. Beckerlegge, eds., The Works ofJohn Wesley. Volume 7. "A 
Collection of Hymns for the Use of the People called Methodists" (Nashville: Abingdon Press, 1983), 
272 (Hymn 153.3). Hereafter referred to as Works, 7. 

IOKenneth G. C. Newport, ed., The Sermons of Charles Wesley (New York: Oxford University 
Press, 2001), 192. Hereafter Sermons. 
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Thou That Sleepest," later published by John Wesley among his "standard ser
mons," Charles describes the same essential criterion for authenticity by diagnos
ing the human deficiency: "Corrupt are we also and abominable; and few are 
there that understand anx more, few that worship God in spirit and truth. We too 
are 'a generation that set not our hearts aright, and whose spirit cleaveth not stead
fastly unto God' ."11 John Wesley reveals the same attitude in an important letter 
to a friend years later, in September 1757. In this critical defense of Methodist 
worship he says that inauthentic worship is outward only; it is a matter of the lips, 
having nothing to do with the heart. But worship that has integrity consists in 
"looking upward and looking inward, in hearkening to the voice of God, and 
pouring out their hearts before Him."12 Worship is heart-felt praise of God. 

Worship as Paideia 

It is a cliche anymore to describe worship, and more precisely liturgy, as "the 
work of the people." The purpose of this corporate work-this shared labor of 
love-is to form us in praise. Charles Wesley seems to have learned early in life 
that worship is paideia-life-shaping instruction or formation through action. 
For the early Christians this classical Greek understanding of discipline must 
have entailed all those things that are done in the community of faith that shape 
whole persons in their journey toward maturity in Christ. In this process, how
ever, nothing was more critical than the words and actions of the liturgical assem
bly. True worship springs from the heart, but worship (defined here in the more 
narrow sense as the liturgy) also has the potential to shape every aspect of our 
lives. 

The writer to the Hebrews uses the language of paideia to describe a vision of 
the Christian life: "We had human parents to discipline us, and we respected 
them. " But [God] disciplines us for our good, in order that we may share his 
holiness" (Heb. 12:9-10 NRSV). The concept of a discipline that frees the 
human spirit and leads the emancipated child of God into a life characterized by 
holiness of heart and life clearly inspired the Wesleys. Charles bears witness to 
the potency of the vision: 

Loose me from the chains of sense, 
Set me from the body free; 

Draw with stronger influence 
My unfettered soul to thee! 

In me, Lord, thyself reveal, 
Fill me with a sweet surprise; 

Let me thee when waking feel, 
Let me in thine image rise. 

IlSermons 223. 

12John Telford, ed., The Letters of the Rev. John Wesley, AM. (London: Epworth Press, 1931), 


3:227. 
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Let me of thy life partake, 
Thy own holiness impart; 

o that I might sweetly wake 
With my Saviour in my heart! 

o that I might know thee mine! 
o that I might thee receive! 

Only live the life divine! 
Only to thy glory live!13 

Authentic worship leads us into an "0 that I may ..." modus operandi in life and 
a desire to praise God in all things. So orthodoxy-the right praise of God-involves 
a joyful obedience and a daring surrender. It is not too much to say that worship-and 
specifically the liturgy-shapes us in such a way that we believe in God (faith), desire 
nothing but God (love), and glorify God by offering our lives fully to Christ (holiness). 

St. Paul places this concept of formation at the center of his admonition to 
Christian parents in Ephesians 6:4 where he commands them to bring up their 
children "in the discipline and instruction of the Lord" (NRSV). Charles picks 
up this theme in one of his "family hymns" and refers to this process as a means 
to "draw their souls to God."14 In a hymn written for the opening of the 
Methodist School in Kingswood he expands the image: 

Come, Father, Son, and Holy Ghost, 
To whom we for our children cry! 

The good desired and wanted most 
Out of thy richest grace supply

The sacred discipline be given 
To train and bring them up for heaven. 

Answer on them the end of all 
Our cares, and pains, and studies here; 

On them, recovered from their fall, 
Stamped with the humble character, 

Raised by the nurture of the Lord, 
To all their paradise restored. IS 

The more famous fifth stanza of the hymn articulates the holistic nature of this 
formational process: 

Unite the pair so long disjoined, 

Knowledge and vital piety: 


Learning and holiness combined, 

And truth and love, let all men see 

In those whom up to thee we give, 
Thine, wholly thine, to die and live. 

I3Works, 7:428 (Hymn 278.4,5). 

14Works, 7:637 (Hymn 456.8). 

15Works, 7:643 (Hymn 461.1, 2). 
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My contention here is quite simple: Wesley viewed the liturgy of the church 
as the primary matrix in which this nurture raised and restored the children of 
God. This paideia in the worshiping community involves both heart and head. 
Through both Word and Sacrament, to use a more specific liturgical vocabulary, 
God offers us spiritual nourishment in our journey of faith, providing the neces
sary guidance for us to find our way home. 

A Provisional Lens: The Isaiah Motif 

What I propose here is not so much an exploration of Wesley's theology of 
worship as it is an examination of how he illustrates perennial themes related to 
God's people involved in worship. In an effort to flesh out the foundational con
cepts of worship as heart-felt praise and life-shaping discipline I want to import 
a motif that is not without some dangers; but I find it helpful in exegeting Wesley 
nonetheless. I refer to the so-called "Isaiah Motif' drawn from the call of the 
prophet in Isaiah 6: 1-8, a pattern one time fashionable for ordering the various 
acts of Christian worship. A reminder of the text might prove helpful: 

In the year that King Uzziah died, I saw the Lord sitting on a throne, high and 
lofty; and the hem of his robe filled the temple. Seraphs were in attendance above 
him; each had six wings: with two they covered their faces, and with two they cov
ered their feet, and with two they flew. And one called to another and said: 

holy, holy is the Lord of hosts: 
the whole earth is full of his glory." 

The pivots on the thresholds shook at the voices of those who called, and the 
house filled with smoke. And I said: "Woe is me! I am lost, for I am a man of 
unclean lips, and I live among a people of unclean lips; yet my eyes have seen the 
King, the Lord of hosts!" Then one of the seraphs flew to me, holding a live coal 
that had been taken from the altar with a pair of tongs. The seraph touched my 
mouth with it and said: "Now that this has touched your lips, your guilt has 
departed and your sin is blotted out." Then I heard the voice of the Lord saying, 
"Whom shall I send, and who will go for us?" And I said, "Here am I; send me!" 
(NRSV). 

The paradigm for worship embedded in this narrative involves, at least, a five
fold progression. (1) Adoration, "Holy, holy, holy is the Lord of hosts," moves 
the worshiper to (2) Confession, "Woe is me!" to (3) Forgiveness, " your guilt has 
departed and your sin is blotted out," and through (4) Proclamation, "Then I 
heard the voice of the Lord saying," to final (5) Dedication, "Here am I; send 
me!" While there is an abiding truth in this sequence of devotion, it is dangerous 
to transpose it mechanically into worship.16 It is always important to remember 
that the in breaking Word gives and sustains life. At times God acts unpredictably 
in worship. There is also a potential danger in mechanically imposing this struc

16See , in particular, the critique of the three-fold pattern of vision, contrition, and commission 
drawn from the Isaiah text in Paul W. Hoon, The Integrity of Worship (Nashville: Abingdon Press, 
1971),51,287. 
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ture upon Wesley. But while it is artificial to choreograph God's presence and 
movement or to plot these serially in a service of worship, much less to squeeze 
Wesley into this mold, there is a certain "evangelical" logic in the Isaiah motif 
that resonates with a Wesleyan understanding of the divine/human encounter. 
This is well worth exploring. Hence I will examine these specific dimensions of 
worship briefly before indicating, in conclusion, what may be a more normative 
pattern for all Christian worship and certainly for Charles Wesley, namely, the 
four-fold rhythm of Eucharistic action. 

Adoration 

The Isaiah narrative opens with an overwhelming sense of awe, majesty, and 
wonder. Our first response to God is an acknowledgment of whom it is we wor
shipP Virtually every day of Charles Wesley's life began with Morning Prayer, 
including the words of the ancient prayer of praise, the Te Deum: 

We praise thee, 0 God: we acknowledge thee to be the Lord. All the earth doth 
thee, the Father everlasting. To thee all Angels cry aloud: the Heavens, 

and all the powers therein. To thee Cherubim and Seraphim continually do cry, 
Holy, holy, holy, Lord God of Sabaoth; Heaven and Earth are full of the Majesty 
of thy Glory. 

In the Collection ofHymns for the Use ofthe People called Methodists (1780), 
Wesley alludes to the Isaiah Sanctus in at least four hymns of the section "For 
Believers Rejoicing." 

Meet and right it is to sing, 
In every time and place, 

Glory to our heavenly King, 
The God of truth and grace. 

Join we then with sweet accord, 
All in one thanksgiving join: 

Holy, holy, holy, Lord, 
Eternal praise be thineP8 

The poetry drawn from his earlier collection of Hymns on the Trinity empha
sizes the awe with which one should approach God and the glory of God's 
tremendous and mysterious majesty: 

Holy, holy, holy Lord, 

God the Father and the Word, 

God the Comforter, receive 

Blessing more than we can give! 


17See Robert E. Cushman, "Worship As Acknowledgment," in Faith Seeking Understanding: 
Essays Theological and Critical (Durham, NC: Duke University Press, 1981), 181-97. 

18 Works, 7:346 (Hymn 212.1). Note the explicit reference to the Communion Service of the Book 
of Common Prayer in the opening line. 
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Thee while dust and ashes sings, 

Angels shrink within their wings; 

Prostrate Seraphim above 

Breathe unutterable love. 


Fain with them our souls would vie, 

Sink as low, and mount as high; 

Fall, o'erwhelmed with love, or soar, 

Shout, or silently adore! 


"All honour and glory to Jesus alone!" Charles cries, as he stands in beatific 
rapture coram Deo-before a "universe filled with the glory of God."l9 It is the 
radiance of God's nature, revealed most fully in the dual graces of creation and 
redemption, that overtakes the awestruck child: 

Th' o'erwhelming power of saving grace 
The sight that veils the seraph's face, 
The speechless awe that dares not move, 
And all the silent heaven of love !20 

Charles Wesley understood that worship, particularly through the historic 
liturgy of the people of God, has the power to bring us into an awareness and 
acknowledgment of the Holy. It is not surprising that one of the most memorable 
lines in all of Charles Wesley's verse concludes his great hymn concerning God's 
essential nature: "Lost in wonder, love, and praise." 

Repentance and Forgiveness 

The prophet can only respond: "Woe is me! I am lost, for I am a man of 
unclean lips, and I live among a people of unclean lips!" When we contemplate 
our own lives in relation to this God, or compare them with the life of Christ, we 
are overwhelmed, as well, by our inadequacy, our brokenness, our fallen condi
tion. In the Wesleyan tradition, repentance is a paramount concern because it 
strikes at the very heart of salvation. Confession and forgiveness are central to 
the Christian view of what it is we need to be saved from and what it is we need 
to be saved into. For Charles, no less than for his brother, salvation is both legal 
and therapeutic; it is related both to Christ's redemptive work for us and the 
Spirit's transforming wqrk in us; it revolves around freedom from sin and free
dom to love. Repentanc~ is like the threshold of a door that opens the way to our 

healing. It is like the first step in a journey that leads us home. 
Nowhere in Scripture is repentance and forgiveness more poignantly 

expressed than in Jesus' parable of the lost child in Luke 15. Stripped of dignity, 
value, and identity, the critical turning point for the estranged son in the story 

19Works, 7:342, 344, the closing lines of Hymn 210.1 and 7. 

20Works , 7:92 (Hymn 9.10). 
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comes with these important words, "But when he came to himself. .." Both John 
and Charles define repentance as "true self-understanding." The prodigal "came 
to himself." In the depth of his despair, he remembered who he was and to whom 
he belonged. Charles plays with this image in his sermon on Ephesians 5: 14. As 
he turns directly to the text itself, he admonishes: 

Wherefore, "Awake thou that sleepest, and arise from the dead." God calleth 
thee by my mouth; and bids thee know thyself, thou fallen spirit, thy true state and 
only concern below: "what meanest thou, 0 sleeper? Arise! Call upon thy god, 
if so be thy God will think upon thee, that thou perish not."21 

For Charles, repentance signifies a true self-knowledge that leads to contrition 
and total reliance upon God's pardoning mercy in Christ. 

He employs this image in a hymn celebrating God's universal grace as it is 
made manifest in the context of the worshiping community of God's people: 

Sinners, obey the gospel word! 

Haste to the supper of my Lord; 

Be wise to know your gracious day! 

All things are ready; come away! 


Ready the Father is to own 

And kiss his late-returning son; 

Ready your loving Saviour stands, 

And spreads for you his bleeding hands. 


The Father, Son, and Holy Ghost 

Is ready with their shining host; 

All heaven is ready to resound: 

"The dead's alive! The lost is found."22 


In the successive stanzas Charles layers the imagery of spiritual emotion, 
elicited from the struggle to know God and to entrust one's life to God: pardon, 
favor, peace; the seeing eye, the feeling sense, the mystic joys; godly grief, pleas
ing smart; meltings, tears, sighs; guiltless shame, sweet distress, unutterable ten
derness; genuine meek humility, wonder. 

A full paragraph from another of Charles Wesley's sermons is well worth 
quoting in its entirety at this point. It is taken from his sermon on 1 John 3:14, 
which Charles preached at least twenty-one times during 1738 and 1739, just at 
the outset of the revival and as a consequence of the brothers' shared reawaken
ing to living faith. The sermon itself is a depiction of the three states of human

2lSermons, 216. Cf. John Wesley's sermon on "The Way to the Kingdom," IU: "This is the way: 
walk ye in it. And first, repent, that is, know yourselves. This is the first repentance, previous to faith, 
even conviction, or self-knowledge. Awake, then, thou that sleepest. Know thyself to be a sinner, and 
what manner of sinner thou art. Know that corruption of thy inmost nature, whereby thou art very far 
gone from original righteousness ..." (Works, 1:225). 

22Works, 7:90 (Hymn 9.1,2,5). 
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describing those who do not know and do not seek God, those who do not 
know but seek God, and those who know God. It is a compelling aooeal to come 
to one's self so as to know God fully. Charles pleads: 

"Therefore also now, saith the Lord, tum ye even to me with all your heart, and 
with fasting and with weeping, and with mourning. And rend your hearts and not 
your garments, and turn unto the Lord your God; for he is gracious and merciful, 
slow to anger and of great kindness, and repenteth him of the evil." Oh that this 
infinite goodness of God might lead you to repentance! Oh that anyone of you 
would even now arise and go to his Father and say unto him, "Father, I have sinned 
against heaven and before thee, and am no more worthy to be called thy son 1" He 
sees you now, while you are a great way off, and has compassion, and only awaits 

towards him, that he may run and fall on your neck and kiss you. 
will he say, "Bring forth the best robe (even the robe of Christ's righteous

ness) and put it upon him, for this my son was dead and is alive again; he was lost 
and is found."23 

Healing is only possible when our brokenness is acknowledged and con
fessed. Henri Nouwen understood, it would seem, as Charles Wesley had dis
covered earlier, that forgiveness is the name of love in a wounded world. 
Forgiveness is liberation from our enslavement to sin through the power of God's 
love in Jesus Christ. Liturgy offers us the gift of divine forgiveness; God comes 
to us in Christ with "healing in his wings."24 Reconciliation and restoration are 
only possible through the intervention of God's grace. That grace is offered, first 
and foremost, Wesley believed, in the context of a worshiping community, char
acterized by the hospitality of God and proclaiming boldly to all: 

His bleeding heart shall make you room, 

His open side shall take you in. 

He calls you now, invites you home

Come,O my guilty brethren, come!25 


Proclamation 

"Then I heard the voice of the Lord, saying ..." Charles Wesley celebrated 
the presence of the Word of God and trusted in its power. It is not too much to 
claim that the Wesleyan revival was nothing less than a rediscovery of the sacred 
Christian Scriptures. "The Bible, the whole Bible, nothing but the Bible- ," one 
Wesleyan scholar observed, "this is the theme of John Wesley's preaching and the 
glory of Charles's hymns."26 It is not without value to remember that the most 
critical works related to Wesleyan doctrine-lohn's Standard Sermons and 
Explanatory Notes upon the New Testament and Charles' hymns (particularly the 

23Sermons, 142. 

24For Charles' multiple references to this Mal. 4:2 image, see Works, 7:157, 252, 270,385,420, 


530,608,611, and 630, in addition to "Hark, the Herald Angels Sing." 
25Works, 7: 117 (Hymn 29.6.3-6). Emphasis added. 
26Works , 7:3. 
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1780 Collection)-are all oriented primarily around the community of God's peo
ple in worship. The proclamation of God's Word in corporate worship and the 
rediscovery of the "living Word" among the early Methodist people was the life 
force of the movement. The essential content of Charles Wesley's preaching was 
the inclusive love of God revealed to us in Jesus Christ. Nowhere in the 
Wesleyan corpus is the living encounter with this good news summarized more 
poignantly than in the familiar lines of his great hymn, "Wrestling Jacob": 

'Tis Love! 'Tis Love! Thou diedst for me; 
I hear thy whisper in my heart. 

The morning breaks, the shadows flee, 
Pure Universal Love thou art: 

To me, to all, thy bowels move-
Thy nature, and thy name, is LOVE.27 

This inclusive, unconditional love is made known to us through the Word and 
the Spirit. For Wesley, the Word (Jesus Christ and the story of God's love in 
Scripture) is distinct from, but can never be separated from the Spirit of God. 
Three hymns that Charles intended for use "Before reading the Scriptures" 
(Hymns 85-87 from Section III. Praying for a Blessing in the 1780 Collection) 
and one of his most noteworthy hymns of petition that precedes them (Hymn 83, 
"Spirit of faith, come down") demonstrate this essential connection. He identifies 
the Holy Spirit as the "key" to the sacred book, the active force that opens to us 
the treasure of God's message of grace and love: "Come, Holy Ghost," he 
implores, "Unlock the truth, thyself the key, I Unseal the sacred book."28 "Now 
the revealing Spirit send," he prays, "And give us ears to hear."29 Only the Spirit 
is able to "Reveal the things of God" by removing the barrier to our spiritual sight. 

No man can truly say 
That Jesus is the Lord 

Unless thou take the veil away, 
And breathe the living word.30 

Or again: 

While in thy Word we search for thee 
(We search with trembling awe!) 

Open our eyes, and let us see 
The wonders of thy law.31 

Both brothers taught a doctrine of "double inspiration" with regard to the 
Bible that is of particular importance to the worshiping community. As John 

27 Works, 7:251 (Hymn 136.7). 

28Works, 7:185 (Hymn 85.2.1,3-4). 

29Works, 7:186 (Hymn 86.3.3-4). 

30Hymn 7:182-3 (Hymn 83:1.1; 2.1-4). 

31Hymn 7:186 (Hymn 86.2), 
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observed in a gloss on 2 Tim. 3: 16 in his Notes, "The Spirit of God not only once 
inspired those who wrote it, but continually inspires, supernaturally assists those 
that read it with earnest prayer."32 Charles articulates the same understanding in 
his characteristic fashion. 

Inspirer o~ the ancient seers, 
Who wrote from thee the sacred page, 

The same through all succeeding years; 
To us in our degenerate age 

The spirit of thy Word impart, 
And breathe the life into our heart. 

While now thine oracles we read 
With earnest prayer and strong desire, 

a let thy Spirit from thee proceed 
Our souls to waken and inspire, 

Our weakness help, our darkness chase, 
And guide us by the light of grace.33 

"Come, Holy Ghost, our hearts inspire," pleads Wesley, "for you are the 
'Source of the old prophetic fire' ."34 His concern throughout is for a dynamic, 
relational, vibrant encounter with God through the Spirit, who can 

Inspire the living faith 
(Which whosoe'er receives, 

The witness in himself he hath, 
And consciously believes), 

The faith that conquers all, 
And doth the mountain move, 

And saves whoe'er on Jesus call, 
And perfects them in love.35 

There can be no question that the proclamation of the Word-in fields, in 
chapels, in distinctive early morning services, and as the essential prelude to the 
celebration of Communion in parish churches-was the principal means of gath
ering converts into Christian fellowship and of nurturing them in it. 

Dedication 

On the most basic level, all worship is response. In answer to the Lord's ques
tion, "Whom shall I send, and who will go for us?" Isaiah responds by saying, 
"Here am I; send me!" In Charles's vision of the worshiping community, and cer
tainly in the practical experience of the early Methodist Societies, God commis

32John Wesley, Explanatory Notes upon the New Testament (Salem, OH: Schmul Publishers, Rare 
Reprint Specialists, n.d.), 554. 

33Works, 7:186 (Hymn 87.1-2). 
34Works, 7:185 (Hymn 85.1.1, 3). Emphasis added. 
35Works, 7:183 (Hymn 83.4). 
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sions the faithful as ambassadors of Christ and graciously enables each disciple 
to reaffirm his or her true vocation. Charles's hymns reflect a myriad of potential 
responses to God's call, both individual and corporate. While each deserves full 
attention in its own right, I will simply mention two interrelated aspects of dedi
catory response in Wesley, namely, mission and Eucharist. The former aspect, 
related to Wesley's missiological ecc1esiology, is, most likely, immediately obvi
ous to most; the latter, reflecting the absolute centrality of Charles' sacramental 
vision of life, affords, I believe, some of Wesley's most important insights and 
contributions to contemporary conversations about worship. 
(a) The imperative of mission. 
Charles' hymns frequently reflect an understanding of the Christian life in which 
the most appropriate response to God's transforming grace is Christian outreach 
to the world and participation in God's mission to restore justice, peace, and love 
to all.36 In one of Wesley's greatest missionary hymns, as S T Kimbrough, Ir., has 
observed, there is an intermingling of praise and mission, for to follow means 
faithful service. How does one know and feel sins forgiven, anticipate heaven on 
earth and own that love, even in this world, is heaven? Through service to God 
and others-by breaking out of the world of self and reaching out to others!37 

In Charles Wesley's vision of the church - and particularly the authentic com
munity of faith in continuous praise of God-mission flows directly out of our 
encounter with God's Word in worship. Mission, like worship itself, is an essen
tial activity of the whole people of God. In imitation of Christ, and through our 
encounter with the living Word, we learn to woo others into the loving embrace 
of God and then help them to see that their mission in life, in partnership with 
Christ, is to be the signposts of God's reign in this world. In his hymn, "For a 
preacher of the gospel," Charles Wesley reminds us of this transforming, mis
sionary call of God upon our lives: 

I would the precious time redeem, 
And longer live for this alone, 

To spend and to be spent for them 
Who have not yet my Saviour known; 

Fully on these my mission prove, 
And only breathe to breathe thy love. 

36See , in particular, the analysis of "Glory to God, and praise and love" in S T Kimbrough, Jr., A 
Heart to Praise my God (17-27), where he discusses response in terms of "Outreach to the 
Marginalized," "Universal Outreach to All," and "Outreach to Each Individual," and Tore Meistad, 
who provides similar insight into the hymn in "The Missiology of Charles Wesley and Its Links to the 
Eastern Church," in Orthodox and Wesleyan Spirituality, ed. S T Kimbrough, Jr. (Crestwood, NY: St. 
Vladimir's Seminary Press, 2002), 214-18. 

37Kimbrough, A Heart to Praise, 23. 
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....... m ..... ,<:, .... , llHlalU\.#, and fill my heart 
boundless charity divine! 

My talents, gifts, and graces, Lord, 
Into thy blessed hands receive; 

And let me live to preach thy word; 
And let me to thy glory live: 

My every sacred moment spend 
In publishing the sinner's friend . 

So shall I all my strength exert, 
And love them with a zeal like 

And lead them to thy open side, 
The sheep, for whom their Shepherd died.38 

(b) The imperati ve of Eucharist. 
The connection between mission and sacrament is extremely intimate for Wesley, 
and can be discerned most clearly, I believe, in his concept of Eucharistic sacri
fice. In Charles' sermon on Acts 20:7 (more properly what might be described as 
an introductory "treatise" to a larger, unfinished work on the sacrament) we 
encounter a concept of sacrifice consonant with the view he espouses in his 
Hymns on the Lord's Supper devoted to this theme. Charles views the sacrament 
as a "re-presentation" of the sacrifice of Christ.39 As J. Ernest Rattenbury has 
demonstrated, his stress is ~ersistently on the two-fold oblation of the church in 
the sacrament; the body of Christ offered is not merely a sacred symbol of 
Christ's "once-for-all" act of redemption, but is also the living sacrifice of the 
people of God.4tl 

In his Eucharistic hymns Charles clarifies the sacrificial character of the 
Christian life, in which the worshiper participates repeatedly at the table of the 
Lord, and its relationship to Christ's sacrifice on the cross. In this regard, he 
reflects the position of Daniel Brevint: "The main intention of Christ herein was 
not the bare remembrance of His Passion; but over and above, to invite us to His 
Sacrifice":41 

While faith th'atoning blood applies, 
Ourselves a living sacrifice 

We freely offer up to God; 
And none but those His glory share, 
Who crucified with Jesus are, 

And follow where their Saviour trod. 

38Works, 7:597 (Hymn 421.3-5). 

39Sermons, 277-86. Cf. Bowmer, The Lord's Supper, 223-32. 

40See Rattenbury, Eucharistic Hymns, 123-47. 

4lRattenbury, Eucharistic Hymns, 178. Taken from Brevint's influential treatise, The Christian 


Sacrament and Sacrifice. 

http:Christ.39
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Saviour, to Thee our lives we give, 
Our meanest sacrifice receive, 

And to Thine own oblation join, 
Our suffering and triumphant Head, 
Through all Thy states Thy members lead, 

And seat us on the throne Di vine .42 

The only authentic Christian life from the Wesleyan point of view, Robert 
Cushman once observed, is the cruciform life. Worship is recapitulation, and as 
we repeatedly participate in the Eucharistic actions of offering, and thanking, and 
breaking, and giving-the constitutive aspects of an authentic, sacrificial life
God conforms us into the image of Christ. Our lives become truly Eucharistic as 
faith working by love leads to holiness of heart and life. In the midst of our jour
ney, we continue to pray with Charles: 

o Thou who this mysterious bread 
Didst in Emmaus break, 

Return, herewith our souls to feed, 
And to Thy followers speak. 

Unseal the volume of Thy grace, 
Apply the gospel word, 

Open our eyes to see Thy face, 
Our hearts to know the Lord. 

Of Thee we commune still, and mourn 
Till Thou the veil remove; 

Talk with us, and our hearts shall bum 
With flames of fervent love. 

Enkindle now the heavenly zeal, 
And make Thy mercy known, 

And give our pardon' d souls to feel 
That God and love are one.43 

I leave you then with two interrelated questions. Could it be that the four-fold 
Eucharistic action-offering, thanking, breaking, and giving-provides not only 
a pattern for authentic Christian worship in general, but a model of authentic 
Christian discipleship in the world in particular? What resources within the 
Wesleyan corpus might be brought to bear upon this theme of central importance 
today? 

42Rattenbury, Eucharistic Hymns, 236 (Hymn 128.4). 
43Rattenbury, Eucharistic Hymns, 204 (Hymn 29). 





Charles Wesley on Worship 
Karen B. Westerfield Tucker 

When Methodists, Wesleyans, and Anglicans around the world gather for wor
ship on any given Sunday, hymn texts by Charles Wesley will undoubtedly be 
heard within this global offering of praise. Can we imagine an English-speaking 
Christmas without "Hark! the Herald Angels Sing" or an Easter without "Christ 
the Lord is Risen Today"? And the favorite "0 For a Thousand Tongues to Sing" 
itself has been translated into many languages. The poetry of Charles Wesley has 
aided the worship and devotions of millions over the generations and has shaped 
their theological and spiritual reflection. 

But what has Charles Wesley to say about the subject of worship itself? Neither 
Charles nor his brother John wrote a sustained discourse on the general topic of 
Christian worship, though both in their own way produced influential liturgical 
texts. Charles, of course, wrote the vast majority of the hymns the brothers pub
lished. John brought out collections of devotional prayers for the days of the week, 
for families, and for children as well as a revision of the 1662 Book of Common 
Prayer that still guides the way some Methodists pray on Sunday mornings. Both 
brothers, in addressing a significant concern about liturgical praxis, also wrote 
their own statements urging the necessity of frequent-at least weekly-recep
tion of the Lord's Supper. I John wrote a pair of important sermons on "Spiritual 
Worship" and "Spiritual Idolatry." Yet a systematic discussion of worship is not 
found in the writings of either man, probably because for both brothers worship 
was understood to be knit in with the whole fabric of the Christian life as a key 
component of Christian anthropology and soteriology. Comments about the 
import of worship and its practice are thus appropriately interwoven with broader 
theological discussions in each brother's sermons and treatises. 

So to expose Charles's understanding of Christian worship, it is necessary to 
examine the range of his literary output: the poetry, where in some cases he gives 
a heading to the text which signals its liturgical relevance; and the prose, includ
ing the public sermons and treatises and the more private letters and journal. 
Sadly, much of Charles's work has yet to appear in critical edition or even in 
print, though soon that lacuna will be filled. For this reason, what is offered here 
must be understood to be a preliminary investigation to be filled out later by evi
dence not yet available. Even with such limitations of accessible material, the 
dangers of gleaning from such a vast literary field are many: the creation of a 
false impression of systematic reflection, the distortion of context, and the blur
ring of what may be an evolution of thought. Nevertheless, a reading of Charles's 

See John Wesley's sermon on "The Duty of Constant Communion" and Charles Wesley's ser
monltreatise on Acts 20:7 (Kenneth G. C. Newport, The Sermons ofCharles Wesley [Oxford: Oxford 
University Press, 2001], 280-286). Other citations of sermons by Charles Wesley come from 
Newport's edition, hereafter cited as Sermons. 

83 
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writings shows that what he offers throughout his lifetime is an evangelical and 
nuanced but classical Anglican interpretation of worship, grounded in the historic 
texts approved by the Church of England, including what is set out in the stan
dard Books of Homilies, what Charles in one place described as "the noblest 
compositions now upon earth, excepting only the inspired writings."2 Keeping 
with the foundational teachings of his church, Charles takes on the liturgical con
troversies of his day, among them an increasing openness to Arian and Unitarian 
claims, liturgical apathy and indifferentism, and the "pharisaical" observance of 
religious forms without evident spiritual interiorization. In his critique of these 
practices, and in his apologia for the praxis of apostolic Christianity, we find 
Charles's theology of Christian worship. 

I. Worship is granted by and given to the three-one God 

At the heart of Charles's theology is the God affirmed in the classical ecu
menical creeds that would have been rehearsed in morning and evening prayer 
and at the Eucharist: the God revealed as Father, Son, and Holy Spirit. Against 
those who would, in his estimation, "madly threaten to dethrone the Filial Deity" 

making the Son less than equal to the Father,3 Charles avowed a "coequal, 
coeternal Three"4 who together work to redeem a sinful humanity: 

All hail mysterious Trinity! 
Every person of the Three 

In my salvation meets: 
The Father draws me to the Son, 
Accepts for Jesus' sake alone, 

And all my sins forgets. 

The Son his cleansing blood applies, 
Breaks my heart, and bids me rise 

A penitent forgiven: 
The Holy Ghost his witness bears, 
Numbers me with the royal heirs, 

gives a taste of heaven. 

These three then together enable the human creature to render fit praise and 
thanksgiving: 

2 Sermon on Romans 3:23-24, Sermons. 171. Many of the worship "themes" Charles addresses 
are contained in the Second Book of Homilies, particularly "On the Right Use of the Church," 
"Against Peril of Idolatry," "Of the Place and Time of Prayer," and "Of Common Prayer and 
Sacraments." 

3 Stanza 5, Hymn 5, Hymns occasioned by the Earthquake, March 8, 1750. Part 11 (London, 
1750). 

4 From Stanza 2, Hymn 18, in Gloria Patri; or, Hymns to the Trinity, cited from G. Osborn, The 
Poetical Works of John and Charles Wesley, 13 vols. (London: Wesleyan-Methodist Conference 
Office, 1868-1872), 3:352; also 7:299. Unless otherwise identified, hymn texts quoted are from 
Poetical Works. 
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The Father multiplies my peace, 
Jesus doth my faith increase, 

And teaches me to pray; 
The Spirit purifies my heart, 
And makes, me, Saviour, as Thou art, 

And seals me to thy day.5 

Because the triune God has delivered humanity from the bondage of sin, says 
Charles in his sermon on I Kings 18:21, God certainly "has a just demand to 
more than we are able to pay." But in God's mercy, God graciously accepts "the 
poor and beggarly oblation of ourselves" -an offering that is possible, in fact, by 
the generous action of God. Charles observes that "to be admitted to worship his 
God is doubtless the highest honour wherewith a creature can be blest, and to 
devote ourselves entirely to his service is only to be secured of our title to this 
dignity and prominence which the king of heaven and earth allows us." Byexer
cising God's gift of worship, notes Charles, the worshipper is multiply blessed, 
"for even whilst we serve God, we dignify our nature, augment the perfection of 
our being and partake of his honour and glory."6 Because God is the enabler of 
worship, God is constantly teaching new ways to offer fitting praise.7 

Appropriate worship, then, acknowledges the prior activity and beneficence of 
the three-one God, who is to be exalted "by all in earth and all in heaven" 
"through all eternity."g Praise may be offered to the divine Tri-unity, to the three 
Persons sequentially, or to each Person separately. Charles provides hymnic 
illustration of each type of doxology, with thanksgiving for the atoning and medi
ating work of the second Person finding widest expression throughout the various 
hymn collections. Charles mentions several times in his journal that the 
Methodists sang a hymn to Christ, and on one occasion he notes that they "assem
bled before day to sing hymns to Christ as God," thereby connecting Methodist 
worship practice with that of the early Christians as identified in Pliny's letter to 
the Emperor Trajan.9 

II. Worship is an obligation and an opportunity 

A. Obligation 

God honors human creatures with the possibility of bestowing worship on 
their Creator. But Charles, echoing the first article of the Westminster Shorter 
Catechism and the broader tradition of the Church, indicates that such a possibil

sStanzas 1-3, Hymn 7, section on "Hymns and Prayers to the Trinity," in Charles Wesley, Hymns 
on the Trinity (Bristol: William Pine. 1767; repro Madison. NJ: The Charles Wesley Society, 1998), 
92-93. 

6 Sermon on I Kings 18:21, Sermons, 120-121. 
7 Cf. Thomas Jackson, The Journal of the Rev. Chorles Wesley, MA., 2 vols. (London: John 

Mason, 1849; repro Kansas City: Beacon Hill Press, 1980),2:216; hereafter cited as Journal. 
s Hymns 9 and 12, in Gloria Patri; or, Hymns to the Trinity, in Poetical Works, 3:348-349. 
925 October 1743, Journal, 1:340. 
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ity is truly not optional, for God has indeed made us homo adorans-for the pur

pose of giving glory. Appropriately, this understanding is spelled out most fully 

in Charles's hymnic catechism found in the published Hymnsfor Children: 

Meet and right it is that I 

Should my Maker glorify; 

Born for this alone I am, 

God to praise, through Jesu's name: 

Author of my life, receive 

Praise the best a child can give. 


Teach me, as I older grow, 

Thee in Christ aright to know; 

That I may Thy blessings prize, 

Bring Thee, Jesus, sacrifice, 

Thee with understanding praise, 

Love, and serve Thee all my days.lO 


Because we are made in order to praise, worship is the vocation of a lifetime and 

a joyful obligation. Hence, the divine directive in the fourth commandment of the 

Decalogue-that of remembering the Sabbath day and keeping it holy-ought to 
be regarded as a delightful duty and a singular occasion among many for the wor

ship of God. A Christian ought to be glad at the prospect of going unto the house 

of the Lord, and need neither human exhortation nor divine command for moti

vation. 1I Sabbath worship (understood in the Christian dispensation to mean 

Sunday worship) is to be the minimum, never the maximum, especially in 

of the debt that a redeemed humanity owes. The human creature ought to aspire 

continually after God and "press after intimacy with God"; every day should be 

a Sabbath "by keeping up [the] heart in a holy frame, and by maintaining a con

stant communion with God."12 

To aid the worshiping creature, says Charles, God has provided certain means 

whereby grace is received, and the heart and mind are then quickened toward 

thanksgiving and greater receptivity to the purposes and presence of God. These 

channels of love, attested in the apostolic witness, are not to be ignored; a person 

"is no Christian, who is not constant in the means of grace."!3 Because this is 

such a fundamental concept, Charles explains the means of grace in one of his 

Hymns for Children and uses as illustration an idealized description of early 

Christian praxis: 

10 Hymn 103, Hymns for Children, in Poetical Works, 6:464. On this theme, see also from the 
Hymnsfor Children, Hymn 17 (6:386) and Hymn 95 (6:458). 

Cf. Sermon on Psalm 126:7, Sermons, 128-129. 
12 Sermon on John 4:41, Sermons, 262. 
13 Sermon on Luke 18:9-14, Sermons, 271 

http:vation.1I


87 Charles Wesley on Worship 

God of all-alluring grace, 

Thee through Jesus Christ we praise, 

Father, in Thy Spirit's power, 

Thee we for Thy grace adore. 


Sent in Jesu's mighty name, 

Grace with God from heaven came; 

Grace on all mankind bestow'd, 

Grace, the life and power of God. 


Us, whoe'er the gift receive, 

It enables to believe, 

Helps our soul's infirmity 

Still to live, and die with Thee. 


In the means Thou hast enjoin'd 

All who seek the grace shall find; 

In the prayer, the fast, the word, 

In the supper of their Lord. 


Thus the saints of ancient days 

Waited, and obtain'd Thy grace; 

Drank the blood by Jesus shed, 

Daily on His body fed. 


Thus the whole assembly 

Jesus in the midst to find, 

Prayer presenting to the skies, 

Morn and evening sacrifice. 


Jointly praying, and apart, 

Each to Thee pour'd out his heart, 

Solemnly Thy grace implored, 

Still continued in the word: 


Search'd the Scriptures day and night, 

(All their comfort and delight 

There to catch Thy Spirit's power,) 

Heard, and read, and lived them o'er. 


Twice a week they fasted 

Purest of the sons of men, 

Choicest vessels of Thy grace, 

Patterns to the faithful race. 


Still to us they speak, though dead, 

Bid us in their footsteps tread, 

Bid us never dare remove 

From the channels of Thy love. 
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Never will we hence depart, 

Till our all in all Thou art, 

Till from outward means we fly .. 

Till we on Thy bosom die.14 


The person who thinks ~he means of grace unnecessary is deceived, claims 
Charles in his sermon on 1 john 3:14: "a man must suppose himself not a whit 
behind the very chiefest of the apostles, before he can fancy himself above the use 
of means. Nay, he must be holier than S1. Paul ...."15 Indeed, at several points in 
his journal, Charles records that he pressed the Methodists to exercise the means of 
grace given to them, particularly public prayer and the sacrament as well as the so
called "desideratum of the Methodists," worship in the family.16 Charles's emphatic 
stress on the use of the means was not only positively put; it also served as a reac
tion against the "quietism" or "stillness" advocated by some Moravians who were 
suspicious of outward expressions of religion, especially those practiced by persons 
lacking the full assurance of faith. Tensions with the Moravians on this issue dur
ing the late 1730s resulted in the departure of the Methodists from the Fetter Lane 
Society and in brother John writing his significant sermon on the "Means of 
Grace." The allure of quietism nevertheless endured, as Charles notes in his jour
nal, for on not a few occasions he was compelled to preach "on the ordinances."17 

B. Opportunity 

Worship not only is an exercise in obedience to the three-one God, it is an 
opportunity for an encounter and conversation with the divine, whether worship 
be in one's closet or in the company of the faithfuL God never fails to be present; 
human obstacles, however, may hinder the worshipper's perception of God's 
nearness. Thus in the corporate assembly where two or three are gathered, the 
worshipper can know the certainty of God's presence through the Son by relying 
upon the scripture promises of Matthew 18:20: 

Jesu, we look to Thee, 
Thy promised presence claim! 

Thou in the midst of us shalt be, 
Assembled in Thy name: 
Thy name salvation is, 
Which here we come to prove; 

Thy name is life, and joy, and peace, 
And everlasting love. 

14 Hymn 6, Hymns for Children, in Poetical Works. 6:376-377. 
IS Sennon on 1 John 3: 14, Sermons. 150. 
16 See esp. 4-30 October 1756, Journal, 2:120-137. 
17 3 October 1756,Journal. 2:119. In hisjournalfor 22 April 1740, Charles records, "At Crouch's 

Society many were wounded. I left among them the hymn entitled, 'The Means of Grace,' which I 
have printed as an antidote to stillness" (Journal, 

http:family.16
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Present we know Thou art; 
But, 0, Thyself reveal! 

Now, Lord, let every bounding heart 
The mighty comfort feel! °might Thy quickening voice 
The death of sin remove; 

And bid our inmost souls rejoice 
In hope of perfect love! 18 

Because Christ has promised to be present at the gathering of the faithful, a per
son who claims to be a Christian ought to attend. A person may come and not 
meet the Son of God, says Charles, but a person cannot expect to find him with
out joining in the fellowship of believers: "they who forbear assembling them
selves together are no followers of Christ; they are quite out of his way."19 
Besides, in the company of the children of God, one's joy in prayer and in praise 
and thanksgiving is magnified, and one is built up in faith and united with others 
in the "glorious hope" of the Christians' "high calling ."20 Even so, attendance at 
corporate worship does not make one a Christian, argues Charles. But it does put 
the person "in God's way," so that by grace he or she may respond in faith?1 

In corporate worship, those gathered are not only the persons visible to the 
eye, for by the power of the Spirit of God those on earth join with the "general 
church above" to unite in songs to the Lamb.22 Even those unwillingly absent 
from the assembly are somehow made mystically present. In a letter to his new 
wife Sally, Charles offered reassurance that although they were parted by dis
tance, in worship she was nonetheless present to join in praise and prayer: 

From six till eight we rejoiced greatly; yet trembled before the Lord. Be sure we 
did not forget our absent friends. But none of you were absent. Our assembly was 
made up of the Head and members, even the whole church, militant and tri
umphantP 

Particularly at the Lord's Supper is the union of saints in heaven and on earth per
ceived, for it is a tangible anticipation of that day when the faithful of all times 
and places shall feast and sing at the heavenly banquet.24 

18 Stanzas 1 and 3, Hymn 237, Hymns and Sacred Poems, Vol. 2, Part 2, in Poetical Works, 
5:467-468. 

19 Sermon on John 8:1-11, Sermons, 241-242. 
20 Sermon on Psalm 126:7, Sermons, 128; and Hymn 32 "At meeting of friends," in Hymns for 

those that seek and those that have Redemption in the Blood ofJesus, in Poetical Works, 4:253. 
21 Sermon on Luke 18:9-14, Sermons, 271. 
22 See Hymn for "Entering into the Congregation," Hymns and Sacred Poems (1742), in Poetical 

Works, 2:226; also Hymn 96 in John Wesley and Charles Wesley, Hymns on the Lord's Supper 
(Bristol: Farley, 1745; repro Madison, NJ: The Charles Wesley Society, 1995). 

23 Letter 26 September 1749?, Journal, 2: 190. 
24 See in particular the section on "the Sacrament as a Pledge of Heaven" in the Hymns on the 

Lord's Supper. 

http:banquet.24
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While the worship of the triune God is an end in itself, an opportunity that 
arises from worship, indicates Charles, is engagement in works of piety and 
mercy. The model for such a moral counterpart to praise and prayer is the Lord 
himself who, at the bidding of the Father, engaged in ministry to the poor and the 
outcast. In a statement reflecting the classical Benedictine dictum of ora et lah
ora, Charles wrote in his sermon on John 8: 1-11 that Christians should so imitate 
the life of Christ, that "from prayer they return with their Lord to doing good, 
from doing good they retire to prayer."25 Ethical action finds its impetus and 
inspiration from the worship of God: the service of God is integrally linked with 
the service of the neighbor. By connecting works with worship in this way, 
actions of piety and mercy avoid labeling as external manifestations of religion 
separate from a religion of the heart, and charitable works are identifiable as the 
outgrowth of faith by grace. 

Worship is thus both an obligation and an opportunity, not to be neglected. 
For those who elect not to engage in frequent communion with God through cor
porate worship, there are outcomes that affect not only those who absent them
selves, but the assembly as well. In his sermon on Psalm 126:7, Charles names 
four specific consequences for the one who "forbear[s] assembling himself with 
the people of God": "he breaks the communion of saints; he renounces the priv
ileges of his baptism; he casts himself out of the congregation of faithful people; 
and he excommunicates, or cuts himself off from the body of Christ, and that con
sequently Christ shall profit him nothing."26 By naming these consequences, the 
identification of the Church as the Body of Christ is taken seriously: because the 
body consists of many parts, the absence of a single part dismembers the body 
(cf. 1 Corinthians 12: 12-31). For this reason (and others), Charles and most of 
the Methodist leaders insisted that the Methodists participate regularly in worship 
at the parish church -even if they were not always made welcome. 

III. Worship is offered in spirit and in truth 

In a hymn under the heading "the means of grace" published at the height of 
the stillness controversy, Charles reflected on the employment of those means: 

Long have I seem'd to serve Thee, Lord, 
With unavailing pain; 

Fasted, and pray'd, and read Thy word, 
And heard it preach'd, in vain. 

Oft did I with the' assembly 
And near Thine altar drew; 

A form of godliness was mine, 
The power I never knew. 

25 Sennon on John 8:1-11, Sermons, 241. 

26Sennon on Psalm 126:7, Sermons, 129. 
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To please Thee thus (at last I see) 
In vain I hoped and strove: 

For what are outward things to Thee, 
Unless they spring from love?27 

These stanzas might suggest that Charles was sympathetic to Philip Henry 
Molther and other Moravians who advocated stillness: that the means of grace 
should not be employed until the heart had been fully converted. Whatever his 
personal scruples may have been, since this hymn is undoubtedly autobiographi
cal, Charles's preaching seems to be constant on this matter. While Charles 
affirmed that it is our "bounden duty" to be "constant in the means of grace," he 
was also convinced that there was no profit in using a form of godliness that was 
not accompanied by a deeply-felt love of God.28 He makes clear that the means 
of grace ought not to be used lightly or wantonly, and neither should they be 
relied upon as external ends in themselves. Quoting John 4:24 in his sermon on 
Romans 3:23-25, Charles wrote that "God is a Spirit, and they that worship him 
must worship him in spirit and in truth. He requires the heart; a spiritual not a 
mere literal obedience, the power of godliness not the bare form."29 On those 
occasions at worship when hearts were intensely warmed and the Lord was per
ceived to be unmistakably present, Charles would comment in his journal or in 
his letters that on that day they had truly worshipped God in spirit and in truth.30 

Charles does not appear to provide a full description of what he would regard 
as spirited and truthful worship. But he does account for what would be the oppo
site: an "artificial devotion [that is] barren and dry, void of zeal and warmth, and 
drives on heavily in pursuit of God, as Pharaoh when his chariot wheels were 
taken off."3! A warning repeated through many of his sermons is that those prac
titioners of outward religion-"modern Pharisees" he calls them32-who boast of 
their regularity in fasting, their generous tithing, and their attendance at public 
prayer and sacrament ought to take stock of whether they carry inward marks 
such as "peace, love, joy in the Holy Ghost" lest they be "an abomination in the 
sight of God, and an heir of every woe."33 But Charles never deprecates the 
forms themselves, only the misuse of them. Not only does he value the so-called 
"instituted" means of grace, he appreciates the canonical liturgies of the Church 
of England as vehicles of grace. Even the praying of one of the Church's 
approved and often-repeated collects could move a soul toward true belief.34 In 
his journal entry for 28 October 1756, Charles recorded: 

27 Stanzas 1-3, Hymn on "The Means of Grace," in Hymns and Sacred Poems (1740), in Poetical 
Works, 1 :233. 

28 Sermon on I John 3:14, Sermons, 136; and sermon on Romans 3:23-25, Sermons, 194. 
29 Sermon on Romans 3:23-25, Sermons, 192. 
30 See, for example, the letter to Sally dated 26 September [1], Journal, 2: 190. 
31 Sermon on John 4:41, Sermons, 267. 
32 See, for example, Journal for 27 October 1739 and for 23 July 1741, Journal, 1:192,290. 
33 Sermon on Titus 3:8, Sermons, 163; and sermon on Ephesians 5:14, ,C:ermons, 214. 
34See 14 June 1738, Journal, 1:106. 
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I examined more of the Society. Most of them have known the grace of our Lord 
Jesus Christ: several received it at church; one in the Litany, another in the Lord's 
Prayer. With that word, 'Thy kingdom come,' Christ came into his heart. To many 
he has been made known in the breaking of bread.35 

Sadly, Charles perceived that the lack of solemnity and seriousness on the part of 
some clergy created an obstacle to the reception of grace at the church's worship, 
as when there were "men in surplices talking, laughing, and pointing, as in a play
house, the whole time of service."36 Perhaps this clerical ineptitude and Charles's 
(and brother John's) often-reiterated caution about "bare forms" -coupled with 
the emphasis upon worship "in spirit" -caused some Methodists to develop a 
wariness about the legitimacy of any set forms for worship, a suspicion exacer
bated in America by much anti-Anglican sentiment in the years preceding and 
immediately following the Revolutionary War. 

IV. Worship is on the Lord's Day 

In keeping with the law of God, Christians keep the Sabbath, now understood 
to be the first day of the week, for the risen Lord has claimed that day for him
self. The day is not principally regarded as a day of rest. Rather, it is the weekly 
celebration of Christ's resurrection, the beginning of the new creation, when the 
old starts to yield place to what in the end shall be. The first day in the Genesis 
chronology, when heaven and earth were made by the eternal triune God, has 
been overlaid with John of Patmos's revelation of God's new heaven and new 
earth. The Lord's Day is an anamnesis of the victory over the powers of sin and 
death in which the community of believers participates; before their eyes they see 
Christ's love displayed and in their bodies they feel the power of his resurrection. 
Charles lays this out succinctly in his hymn "for the Lord's day": 

Come, let us with our Lord arise; 

Our Lord, who made both earth and skies; 

Who died to save the world He made, 

And rose triumphant from the dead: 

He rose, the Prince of life and peace, 

And stamp'd the day for ever His. 


This is the day the Lord hath made, 

That all may see His power display'd, 

May feel His resurrection's power, 

And rise again to fall no more, 

In perfect righteousness renew' d, 

And fill' d with all the life of God. 


35 28 October 1756, Journal. 2:137. 

36 23 August 1744, Journal, 1:380. 
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On Jesus's "consecrated day," honor and praise is to be given to him not in a care
less or disorganized fashion, but in a manner that he himself has revealed: 

Then let us render Him his own, 

With solemn prayer approach the throne; 

With meekness hear the gospel word, 

With thanks His dying love record; 

Our joyful hearts and voices raise, 

And fill His courts with songs of praise. 


Honour and praise to Jesus pay, 

Throughout His consecrated day; 

Be all in Jesu's praise employ'd, 

Nor leave a single moment void; 

With utmost care the time improve, 

And only breathe His praise and love.37 


Charles here mentions three principal components of Lord's Day worship all 
"given" by the Lord himself, practiced by the church from antiquity, and recog
nized as means of grace: "with solemn prayer approach the throne"; "with meek
ness hear the gospel-word"; "with thanks his dying love record." Prayer, whether 
it is confession, supplication or intercession, whether it is personal or corporate, 
is made to the Father through the Son, who unites our prayers with his to plead 
for pardon and blessing.38 Prayer can be a source of pain and of comfort; Charles 
accounts for both in his poetry and in his own experience. The "gospel-word" is 
heard by various methods: the reading of scripture, preaching-what Charles 
identifies as a "sacrament" when the Lord is mightily present,39 prayers, and 
songs. A true hearing of the holy writ can breathe new life into a weary soul and 
provide encouragement or comfort, but it can also invite and convict. "The 
Scripture comes with double weight to me in a church," Charles confided to his 
joumal.40 The thanks-eucharistia-for Christ's dying love Charles expected to 
give each Lord's Day, and he trusted that the always-present Lord would visit the 
faithful in a special way at the holy supper to provide pardon, peace and comfort. 
At a Thursday Eucharist he observed: 

Before communicating, I left it to Christ, whether, or in what measure, he would 
please to manifest himself to me, in this breaking of bread. I had no particular 
attention to the prayers: but in the prayer of consecration I saw, by the eye of faith, 
or rather, had a glimpse of, Christ's broken, mangled body, as taking down from 
the cross. Still I could not observe the prayer, but only repeat with tears, "0 love, 

37 Hymn 61, Hymns for Children, in Poetical Works, 6:429-430. 
38 For a poetic expression of the Son's mediation in prayer, see stanzas 4 and 5 of Hymn 21, 

Hymns for Children, in Poetical Works, 6:390. 
39 See 29 June 1750, Journal, 2:73. 
40 24 October 1756, Journal, 2:133. See also the comments for 24 June 1739,17 July 1741,27 

July 1743, and 15 October 1756, Journal, 1:155,288-289,328-329; 2:126. 
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love! At the same time, I felt great peace and joy; and assurance of feeling more, 
when it is best."41 

Although Charles apparently never used the phrase "converting ordinance" in ref
erence to the holy meal, hf did recognize its power: 

I gave her the sacrament, which she had never received before; but was taught to 
desire it by the Spirit that was in her, even as soon as she had received him. I asked 
what difference she found after communicating. She answered, that she saw God 
and was full of him before; but in the act of receiving, she had the brightness of his 
presence, and was filled, as it were, with all the fulness of God.42 

Solemn prayer, the hearing of the good news, and Holy Communion gladden the 
heart; and so Charles adds a fourth-and musical-component to his list: "our 
joyful hearts and voices raise, / and fill his courts with songs of praise." 

For Charles, a "true" Lord's Day was a day devoted entirely and tirelessly to 
the service of God. Whitsunday of 1746 was exemplary: 

We had asked in prayer last night a double blessing for this day; and the answer 
came. I rejoiced from four to six. The second time I preached in the wood. In the 
sacrament the skies poured down righteousness. Mr. Hodges read prayers at 
Conham. I preached a fourth time to a quiet multitude at the Mills; and then 
exhorted the Society to walk worthy of their holy calling. This might properly be 
called the Lord's day.43 

v. Conclusion 

If what has been presented here is an accurate assessment of Charles Wesley's 
theology of worship, it is clear that he really has not offered anything new in the 
arena of liturgical thought. This should not be surprising since Charles, like his 
brother John, was emphatic that Methodists should look no different than other 
"real" Christians; they should simply be faithful, apostolic, scriptural Christians.44 

What Charles did do was to urge long-time communicants of the Church of 
England to be faithful to that which had already been passed down and to recover 
the spiritual aspects of the liturgical tradition that was set before them. Forms 
were not the problem, but spiritual amnesia and anorexia were. It may still be the 
case today. 

41 25 May 1738, Journal, 1 :95-96. 

42 9 August 1741, Journal, 1:293. 

43 18 May 1746,Journal, 1:414. 

44 John Wesley, "The Character of a Methodist," in The Works ofJohn Wesley, vol. 9, ed. Rupert 


E. Davies (Nashville: Abingdon, 1989),32-42. 
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