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INTRODUCTION 

There are three points which need to be set down by 

way of introduction to this thesis. The first is that the 

determining event of English history was the making available 

to Englishmen of the Bible in the English tongue. The second 

is that John Wesley was the predominant genius in the creation 

of Early Methodism. The third is that organization is neces- 

sarily a result and its roots are of two kinds. 

The first point to be stated is that the writer has come 

to a simple conclusion, perhaps too simple, with regard to 

English history, namely that the great determining event of 

English history was the making available to Englishmen of 

the Bible in the English language. It was the impact on 

English minds of the ideas of the Bible which produced the 

spiritual convictions about life which are the source and 

spring of the best life of England. The Civil War and the 

disturbed life of the Commonwealth were a direct result of 

the interjection of the ideas of the Bible into the thinking 

of Englishmen at the moment when the Mediaeval concept of 

life was loosing its hold and a new pattern was taking shape. 

From this period flowed most of the ideas which have fructi- 

fied in the most treasured inheritances of English life. 

The institutions which sustain religion, the free life of 

the citizen and the welfare of the nation took their rise 
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mainly at this time and in many instances can be traced to 

Scriptural ideas finding expression through new religious 

groups. 

Quakerism was the most dynamic of these movements. It 

represented the reaction of the quickened conscience against 

externalism and authoritarianism in religion. It is sig- 

nificant that the Church of England today would claim as 

part of the nations finest inheritance many of the ideas 

which it endeavoured so bitterly to suppress. 

The spiritual power which produced Methodism belonged to 

this same stream and was not a new eruption of the Spirit in 

the eighteenth century to be treated against an eighteenth 

century background only. Early Methodism was the climax in 

English history of the religion of the Inner Life. Wesley /s 

doctrine of the church as both inward and outward was the 

correction on a New Testament pattern of the two concepts 

which had been so mistakenly in conflict. Here is where the 

real relationship of Quakerism and Early Methodism rests 

rather than in any elements. of external organization. The 

relationship was spiritual and was spiritually communicate: 

rather than the attempt to reproduce externals. This con- 

tinuity of the religion of the Inner Spirit from the first 

reading of the English Bible onward is the true historical 

background of Early Methodism. Emphasis here has centered 

upon the relation to Quakerism. Another study is needed to 
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trace the same kind of roots which may have derived through 

the more spiritual wing of Puritanism. In his later life 

Wesley began to realize that there was a connection and to 

feel a new appreciation for the spiritual faith of his Puritan 

ancestors. 

The second point which needs to be set down is that 

Methodist historians have given the predominant place in the 

creation of Early Methodism to Wesley and in this they have 

been correct. Wesley cannot be dislodged from the position 

of the creator of Early Methodism. He was the founder, the 

spiritual father, the first "Methodist" and the organizer. 

His personality towers over Early Methodism and his religious 

genius makes all indebtedness small in comparison to his own 

contribution. Little mention is made of Charles Wesley in 

this thesis because no element of Early Methodist organization 

can be attributed to him. His contribution lay in other 

areas. 

The publication of the Letters of John !El marks an 

epoch in every phase of Wesley study. They provide the 

necessary material for that knowledge of the Founder in re- 

lation to whom the whole economy of Early Methodism must be 

studied. The Journal which was published at intervals pre- 

sented the day by day evolution and was in part a propaganda 

instrument to the Early Methodist people. The Lettera on 

the other hand reveal the man behind the movement and the 
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spirit which created the organization. The convictions 

which were the source of Early Methodism are most readily 

discernible in the Letters. 

Wesley kept his objective before him always. This was 

a New Testament community of spirit and righteousness Which 

he firmly believed could be realized in a New Testament sense 

here in the world of human affairs. This was the great 

difference between Wesley's faith and thought and that of 

his age and herein was his major contribution to history. 

The people of his age believed that God must elect or man 

was without help. Wesley believed that God had already 

elected and provided the grace and the means. Manes part was 

to appropriate the grace and make use of the means. To seek 

an end without the necessary means was enthusiasm. Here is 

the very point of all that he did. He believed that God 

could be appropriated in the soul and that any man could go 

on to "Christian perfection" if he would appropriate the 

grace and use the means prescribed in the New Testament. 

This was his primary conviction. From this conviction re- 

sulted the economy of Early Methodism. 

The third point is that organization is necessarily a 

result. Thought precedes action, ideas precede institutions. 

This is true of all movements, but especially true of re- 

ligious movements. Organization is the outward expression 

of inward beliefs. 
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There are, in general, three stages discernible with 

those who initiate religious movements. There is an inward 

passion rooted in an experience of God, in the faith that 

God has revealed Himself. Next this idea expresses itself 

in beliefs which attempt to formulate the experience. This 

is theology. Finally the beliefs come to expression in in- 

stitutions. This is organization. Consequently the first 

task for the study of organization is to understand the roots 

in experience and belief. Thus two kinds of roots must be 

kept constantly in mind: those which result from experience 

in the lives of the founders and those roots which are in 

the nature of a borrowing from other organizations. The two 

kinds of roots are frequently so interwoven that they cannot 

be separated. 

Moses said, "When I come to the children of Israel.... 

they shall say to me, What is his name? What shall I say 

unto them ?" The answer which cane to him was "say unto the 

children of Israel, I AM bath sent me unto you." For Moses 

the experience of God was the initial root, the Ten Com- 

mandments were the formulation of belief and the institutions 

of Israel the outward expression in organization. A similar 

parallel was true for Wesley and Early Methodism. 

Wesley was a maker of history. "I am a spirit come 

from God and returning to God" was his summing up of this 

sense of destiny. The ultimate root of John Wesleyts 
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organization is to be found in his experience of God, more 

especially in his awakening in 1725, his heart -warming in 

1738 and his surrender to be "more vile" in 1739. It was 

the knowledge of God as the "Living God " increasingly re- 

ceived at these moments which made him a maker of history. 

It is commonly said that Wesley built on "experience." 

This is far from the truth. Wesley built on the knowledge 

of God as a "living" reality. Experience was a product. 

His concern was that all men might enjoy the same reality. 

A theology of experience for Wesley would have been just 

another "opinion," The knowledge of God as the "Living God" 

produced experience, experience expressed itself in beliefs 

and the beliefs took form in institutions; hence, the rise 

of the organization of Early Methodism. 

Thus there are two kinds of roots to Early Methodist 

organization. The first kind is that stated above. The 

second kind is Wesley's indebtedness to other organizations. 

The matter of Wesley's indebtedness to other religious 

systems is not easy to deal with because while he recorded 

some indebtedness on the whole he paid little attention to 

such matters. Essentials were of "grace," non -essentials 

were "prudential helps" and it mattered little whence they 

came. He kept his eye constantly on Scripture and his main 

concern was to keep true to its pattern. 

At the same time he had a strong sense of his 
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"extraordinary" mission and did not hesitate to express this 

by his adaptation of forms nor to make free use of the prin- 

ciple of trial and error. He was always aware that his 

converts had to walk a narrow way hemmed in by other move- 

ments so similar in character that they could not easily 

distinguish between them. To have recorded indebtedness 

would have been to put a stumbling block in their way. 

In the middle years of his work he arrived at the con- 

clusion that the Scriptures the only authority he then allowed, 

did not give an ordered system of ecclesiastical organization. 

It offered a Life. The call of God to all men was to appro- 

priate this life. Ecclesiastical institutions had only one 

justification. They had right to exist in so far as they 

enabled earnest seekers to press on in their search after 

and their realization of Scriptural holiness. Otherwise, 

there was no sufficient reason for their existence. Each 

element of Early Methodist organization was therefore, in 

Wesley's judgment, the best possible institution to provide 

for the fullest nurture of this New Testament life. 



CHAPTER I 

ENGLISH RELIGIOUS HISTORY IN THE SIXTEENTH, SEVENTEEN'T'H 

AND EIGHTEENTH CENTURIES 

The Rise of Methodism, under John Wesley (1703- 1791), 

to be appreciated in its true settings must be seen against 

the background of English history in the sixteenth, seven- 

teenth and eighteenth centuries. The vision which Wesley 

saw for the English church was a product of the cumulative 

forces which had been at work during the sixteenth and seven- 

teenth centuries and which came to fruition in the Evangelical 

Revival in the eighteenth. It is a mistake to try to in- 

terpret the rise of Methodism as a product of its own century 

only and to neglect its unmistakable roots in the preceding 

English situation. 

Wesley's vision for England was that scriptural Christi- 

anity, through a quickened church, would possess the land. 

He was thwarted in the direct realization of this but, throug . 

the rise of Methodism, he accomplished the partial transfor- 

mation of his nation and released, into the world beyond 

both geographically and ideologically, powers which burst 

open new frontiers for the kingdom of God. The Church of 

England, in large part, resisted evangelical quickening but, 

in spite of this, English national life experienced a new 

birth. Conceptions of freedom and destiny long cherished 

S 
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by seeking hearts found expression in Methodism as still 

another wave of the increasing impact of Scriptural truth 

upon the national spirit. 

The organization of Methodism, which is the subject - 

matter of this thesis, was the end result of the ecclesi- 

astical conceptions which had emerged in the two previous 

centuries. Wesley was the founder and organizer who gave to 

Methodism its particular mould but in doing this he was bring- 

ing together forms of church organization which had been in 

bitter conflict. 

Methodism was a new creation in form and spirit and 

marked a new Christian era, Its polity, while borrowing 

earlier English religious forms, yet was, in reality, a 

product of the triumph of those spiritual forces which had 

waged a heroic warfare against the absolutist and reactionary 

powers of Established Church and secular nation, John Wesley's 

organization was, primarily, not a borrowing of ecclesiastical 

forms -rich as the two preceding centuries were in the emer- 

gence of these- -but a structure which arose to provide a 

polity for a new evangelical and quickened spirit. In these 

centuries the volcanic eruption of freshly released Scrip- 

tural truth expressed itself through the Puritan movement, 

the rise of Quakerism and advanced to its crest in the 

creation of Methodism as a national and world force. Wesley 

and Methodism represent the crest of these tides of the 
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Spirit. Wesley's organization was an ecclesiastical mould, 

not merely planned by a man and his associates, but one 

which was the product of an inner life, an attitude of mind 

and the application of the Word and the Spirit to life. It 

was an organization which had arisen through the prolonged 

working of the Christian faith in the life of a great people. 

It symbolized the working of that power, latent in the Scrip- 

tures, to shape for itself a medium of expression, namely, 

a church. The rapid expansion of Methodism and the ready 

adaptation of its polity among the people of many nations 

provided some evidence that it expressed a true relation of 

form to spirit, of ecclesiastical structure to New Testament 

reality. Wesley a new polity 

but always was prepared to allow one to come into existence 

if circumstances compelled this. The rise and development 

of Methodism was the inevitable result of three centuries 

of the total unfolding of English religious history when a 

man of Wesley's genius was available to lead and organize 

such a movement. Thus Methodist organization was the product 

of two things: First, the earlier organizational structures 

which had emerged in England in the previous centuries, and 

second, the Divine power manifest in the inner life of the 

Spirit. Wesley's great contribution was that he brought 

these together, at a crucial moment in English history, and 

created a new religious movement, which carried the conception 



of the Christian Gospel as the hope for mankindts need a 

long step forward. 

Had the Church of England been possessed of the grace 

to allow a spiritual revival to work through her life and 

quicken the nation, making Church and nation together a 

Christian people it would have created a new pattern for the 

world. Since this did not happen, the next thing was that 

a new denomination should arise uniting the form and spirit 

of the English past and providing the world with the most 

flexible instrument yet created to sustain and extend the 

life of the Spirit. The form which came into being was the 

structure which clothed that spirit released through two 

centuries of the working of Scriptural truth. 

Trends in English History from the English 

Reformation to the Evangelical Revival 

"No greater moral change ever passed over a nation than 

passed over England during the years which parted the middle 

of the reign of Elizabeth from the meeting of the Long 

Parliament, England became the people of a book, and that 

book was the Bible. It was as yet the one English book 

which was familiar to every Englishman; it was read at 

churches and read at home, and everywhere its words, as they 

fell on ears which custom had not deadened, kindled a startling 
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enthusiasm,"1 so writes J. R. Green. 

Green continues, "When Bishop Bonner set up the first 

six Bibles in St. Paul's ^many well -disposed people used 

much to resort to the hearing thereof, especially when they 

could get any that had an audible voice to read to them...." 

One John Porter used sometimes to be occupied in that goodly 

exercise, to the edifying of himself as well as others. This 

Porter was a fresh young man and of a big stature; and great 

multitudes would resort thither to hear him, because he could 

read well and had an audible voice." But the "goodly exer- 

cise of readers such as Porter was soon superseded by the 

continued recitation of both Old Testament and New in the 

public services of the Church; while the small Geneva Bibles 

carried the Scripture into every home."2 

Green then proceeds to show that the popularity and in- 

fluence of the Bible was instrumental in moulding every major 

area of English life, in particular he mentions literature 

and "the character of the people at large." Again: . 
"The 

whole moral effect....however dispassionately we examine it, 

was simply amazing." He continues, "One dominant influence 

told on human action: and all the activities that had been 

1. J. R. Green, A Short Histo of the English People 
(American edition; New York, 9 6 , p. 460. 

2. Ibid. 
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called into life by the age that was passing away were 

seized, concentrated, and steadied to a definite aim by the 

spirit of religion. The whole temper of the nation felt the 

change. A new conception of life and of man superseded the 

old. A new moral and religious impulse spread through every 

class,V 3 

During the three centuries under consideration, three 

powerful currents flow intermingling and shaping the pattern 

of English life. The strongest of these was the power of 

religion. The other two were related to this. They were a 

new sense of national and, later, of world destiny. Within 

this was an urge to freedom and the shaping and reshaping of 

those institutions of church and states of government and 

justice, which would secure and enlarge the liberty of the 

citizen, 

Henry VIII (1509 ®1547) reigned at a transition period 

of English history, The Renaissance and the Continental 

Reformation were already sending strong currents through 

English life. Zarek says, The whole trend of the time and 

its spiritual conflicts found truly dramatic expression 

under the three children of Henry VIII, who succeeded him 

in turn. Each of them reflected in person one of the main 

3. Ibid., p. 462. 
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currents in England . "4 They were Edward VI (1547-1553), 

Mary (15531558) and Elizabeth (1559-1603). 

The Stuarts followed the Tudors, with James VI of 

Scotland, becoming James I (16031625) of England. The 

Stuarts were arrogant and completely unconscious of the 

powerful currents swelling around their throne. James's 

memory is perpetuated in the King James version of the Scrip- 

tures. Charles I (1625 -1649), his son, died by the execu- 

tioner's axe, condemned by "the Commons of England in 

Parliament assembled," 5 The period of the Commonwealth inter- 

vened to be followed by the two Stuarts, Charles II (1660- 

1685) and James II (1685 -1688). 

John Buchan writes of the Commonwealth, 

He (Cromwell) lived in an era of tran- 
sition, when the world was moving away from 
the securities of the Middle Ages and labour- 
ing to find new sanctions for the conduct of 
life. The seventeenth century saw the end 
of the wars of religion and the beginning of 

the wars of economic nationalise, and Cromwell 
stood at the point of change. It was an era 
of dilapidation and disintegration; dilapida- 
tion which is the breakdown of shape and line; 
disintegration which means the dissolving 
of things into minute elements. Iconoclasts 
there have always been, and there were icono- 
clasts then who would have replaced one idol 
by another; but more dangerous were the 
analysts and the atomizers under whose hand 
belief crumbled altogether. In politics, 
in thought, in religion, in art there was 

4. Otto Zarek, The Quakers (London: 1945), p, 16. 

5. Resolution oche Lower House quoted by Green, óg. 
cit., p, 571, 
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everywhere a dissolution of accepted 
things.6 

Cromwe11s problem was that of giving institutional ex- 

pression to these ideas which, having overthrown the old, had 

brought the Commonwealth into being. Religion was the domi- 

nant issue but Cromwell was faced with the problem of applying 

that ideal of a kingdom, which men had found in Scripture, 

to the affairs of the everyday national life. Although he 

failed, as any man must have failed, and reaction set in; 

yet, none of these truths was lost. Englishmen, tired of 

transition and uncertainty, turned again to the traditional 

monarchy as the only authority they knew. 

Green writes, 

And, wi th them, ( the New Model army) , Puri- 
tanism laid down the sword. It ceased from 
the long attempt to build up a kingdom of 
God by force and violence, and fell back on 
its truer work of building up a kingdom of 
righteousness in the hearts and consciences 
of men.....In the Revolution of 1688 Puri- 
tanism did the work of civil liberty which 
it had failed to do in 1642e It wrought 
out through Wesley and the revival of the 
eighteenth century the work of religious 
reform which its earlier efforts had only 
thrown back for a hundred years.? 

The Restoration and the coming of Charles II to the 

throne placed the forces of reaction and negation in power. 

The age of reason replaced the age of faith. Intolerance 

6. John Buchan, Oliver Cromwell (London: 1934), pp. 4 -5. 

7. Greens, 22. cif , p. 4 
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and persecution reigned. In 1768 Wesley described the char- 

acter of Charles III, "Oh what a blessed governor was that 

ood- natured man, so called, King Charles the Second! Bloody 

Queen Mary was a lamb, a mere dove, in comparison of him. "8 

The Wesleys and the Annesleys, the grandparents of Samuel 

and Susanna Wesley, were among those who suffered. Both 

grandparents refused to tabs the oath, were ejected from their 

livings and continued as Dissenters. 

James II was an avowed Roman Catholic and alienated 

national sympathy to the point that William of Orange, a 

Protestant who had married James's daughter Mary, was invited 

to lead a revolution. James fled and, in 1688, William and 

Mary were proclaimed joint sovereigns of England. 

The Toleration Act of 1689 granted toleration to Protestant 

Dissenters and, while imperfect, it marked the end of an era 

of ruthless intolerance and the beginning of the modern spirit 

of religious freedom. Henceforth religion was to be only 

one of several major issues influencing national affairs. 

Wesley was born in 1703, in the reign of Anne (1702= 

1714), who succeeded William and Mary. Wesley's work is 

usually treated against the background of the eighteenth 

century, since he lived to 1791, but it cannot be asserted 

8. JWJ, V, p. 248. 
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too strongly that the formative influences of his early life 

were those of the seventeenth century background. The 

Authorized Version of the Scriptures was given in 1611. 

John Smyth, founder of the Baptists, died in 1612. Oliver 

Cromwell lived till 1658, John Bunyan till 1688 and George 

Fox till 1691. Only twelve years separated the death of 

Fox and the birth of Wesley. 

The Eighteenth Century -The Century of Methodism 

Green says of Wesley, 

But it was....John Wesley, who embodied in 
himself not this or that side of the new 
movement, but the movement itself.....His 
life, indeed from 1703-1791, almost covers 
the century, and the Methodist body had 
passed through phase of its history 
before he sank into the grave at the age 
of eighty- eight.9 

The rise of the Methodist societies came at the end of 

the thirties, their organization in the forties and the 

development and expansion continued throughout Wesley's life 

and beyond. 

An outline of the events of the century is necessary 

although it would be difficult to find a similar movement 

which owed less to the immediate historical setting. Wesley 

went his way in disregard of the course of events and the 

9. Green,, cite, p. 738. 
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lives of important personages. This does not mean that he 

was indifferent to events, for at times he addressed the 

King or Prime Minister or wrote a tract, but rather that he 

pressed on the work of the Societies regardless of events. 

Nevertheless, the exceptional development of Methodism would 

not have been possible had it not coincided with the spec- 

tacular rise of Great Britain as a world power. 

The eighteenth century is marked by four leading devel- 

opments. First, the British Empire was in process of early 

formation, marked by the growth of the American colonies, 

(which toward the end of the century were lost) , the conquest 

of Canada from the French and the addition of the sub- 

continent of India with her teeming millions, as well as 

other less significant trophies of conquest. 

During a large part of the century Britain was at war, 

and while reverses were suffered, she finally established 

her superiority over her old enemy France and clarified her 

position in relation to Continental Europe. Green speaking 

of the course of events in English history toward the close 

of the century says England had never stood higher among the 

nations of the Old World than after Waterloo; but she was 

already conscious that "her real greatness lay not in the 

Old World but in the New." From the moment of the Declaration 

of Independence it mattered little whether England counted 

for more or less with the nations around her. She was no 
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longer a mere European powers no longer a mere rival of 

Germany or Russia or France. He writes, 

She was from that hour a mother of nations 
....Her work was to be colonization. Her 
settlers were to dispute Africa with the 
Kaffir and the Hottentot, to wrest New 
Zealand from the Maori, to sow on the shores 
of Australia the seeds of great nations. 
And to these nations she was to give not 
only her blood and her speech, but the 
freedom which she had won. It is the 
thought of this which flings its grandeur 
around the prettiest details of our story 
in the past.10 

A sense of destiny was running high in the English 

people as the eighteenth century moved toward its climax. 

The second development was in the internal economy of 

the nation. The transition from agriculture to industry and 

the consequent movement of population from rural to urban 

areas was in progress. In the second half of the century 

the industrial revolution was changing the course of history. 

English ships were beginning to carry the trade of the world 

and her ports were becoming the distributors of the world's 

commerce. England rapidly became a wealthy and powerful 

nation. 

In her political institutions, the third major devel- 

opment was taking place, for the power of government was 

passing from monarch to parliament and although there were 

10. Ibid., p. 787. 
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stages in this growth, yet it was the political events of 

the early eighteenth century which established the British 

throne as a limited monarchy and made parliament the govern- 

ing body of the English people. 

The fourth development, which was interwoven with all 

of these, was the revival of religion known as the Evangeli- 

cal Revival. English moral and religious life moved at a 

low ebb at the opening of the century. Green says, "Never 

had religion seemed at a lower ebb .11 Over against this, 

he affirms, "England remained at heart religious . *12 The 

Evangelical Revival, which Wesley personified, was not a 

religious quickening only but the real power of the spirit 

which demonstrated its ability to ennoble and inspire every 

phase of life, creating a revolution of values and bringing 

to Englishmen a new sense of destiny. 

In addition to the above, other forces of a less obvious 

nature were working in the intellectual and cultural life. 

The transition from the traditional concept of authority to 

that of the exaltation of reason was completely changing 

men's approach to the whole field of knowledge. 

The Copernican theory of the universe, propounded a 

century before, was now being grasped, in its real signific e, 

11. Ibid., p. 735. 
12. TETd., p. 736. 
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by men in their thought of the universe. Williston Walker 

writes as follows, 

The real popular demonstration of the 
Copernican theory was, however, the work 
of Sir Isaac Newton (1642 -1727). His 
PrinciDia of 1687 made a European sensa- 
tion, showing as it did by mathematical 
demonstration that the motions of the 
heavenly bodies are explainable by gravi- 
tation. The effect of Newtons conclusions 
was profound. To thinking men, the physi- 
cal universe no longer appeared a field 
of arbitrary divine action, but a realm 
of law, interpretable, such was the con- 
clusion of the science of that age, in 
strict terns of mechanical cause and ef- 
fect. The earth was no longer the centre 
of all things, but a mere speck in a vast 
realm of bodies, many of infinitely greater 
size, and all moving in obedience to un- 
changeable law.13 

Deism, a philosophic rather than a religious conception, 

which declared Christianity to be based in nature and reason, 

was the message proclaimed from English pulpits. Thousands 

of pulpits were empty, as a result of earlier purges, while 

many others were manned by men of inferior training. The 

Evangelical Revival protested against the Deistic inter- 

pretation of the Christian religion and the consequent failure 

of morals. Wesley taught the "power of godliness" to support 

Christianity as a way of life. 

Unitarianism also had made its inroads, especially among 

13. Williston Walker, A History of the Christian Church 
(Edinburgh: 1947), p. 483. 
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the Dissenting bodies, resulting in a loss of both fervour 

and numbers. Presbyterianism, a successor of earlier Puri- 

tanism, attributed its loss of strength and influence to 

this departure from orthodoxy. 

One characteristic, which marked men of all persuasions, 

was an unwillingness to engage in any kind of discussion 

which could be interpreted as political. This was a conse- 

quence of the bitter controversies of the preceding century, 

when the issues of church and state were so intermingled, 

that purges, ejections and persecutions had resulted, in 

each period, from whatever party had control. All religious 

fervour was classed as "enthusiasm" and considered dangerous. 

The Stuarts and the Roman Catholics continued to intrigue 

for the repossession of the throne. France was a treacherous 

enemy and it was common practice to brand as traitorous any 

who dared to depart from the accepted standards of church 

and society. These factors explain, in part at least, the 

reason for the opposition and, at times, persecution, which 

resisted the Wesleyan movement. 

They also provide a background for the understanding of 

what took place in the rise of the religious societies. 

English men and women whose fathers had suffered deeply in 

religious controversy and who, in some cases, had been 

identified with earlier religious movements, were hungry for 

spiritual reality. In addition to this, uprooted masses 
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living under new and unhappy conditions, artisans and 

colliers steeped in poverty and ignorance, responded to 

the message of free, universal, pardoning love presented 

against the traditional background of a frigid Calvinism 

and the deadness of a legal ecclesiasticism. The time was 

ready for a spiritual revolution to parallel the revolutions 

in thought, in geography and in the conception of the material 

universe. The man was ready in the person of John Wesley. 

History of the Rise and Development of Ecclesiastical 

Organization in England from the Reformation 

to Methodism 

Church polity has been a major issue in the history of 

England and one which has been closely interwoven with the 

national destiny. Church and state were so interrelated that 

the form of church government was considered to be signifi- 

cant for the security of the throne and at times was the 

determining factor in national and international relations 

For Henry VIII, Edward VI, Mary, Elizabeth, James I, Charles 

I, Cromwell and the Commonwealth Parliament, Charles II, 
James II, William, and Mary and Anne the form of the govern- 

ment of the church was an issue of the first magnitude. 

For the citizen this was equally true from a different 

standpoint. Principal Watt, speaking of Alexander Henderson 

in Scotland, says, 
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The parishioners suddenly found themselves 
confronted with a new minister - -one whose 
whole heart and soul was in his work. The 
instrument of the change was a sermon by 
Master Robert Bruce, the most searching 
preacher of the day. In his dark corner 
in the Church of Forgan Henderson's soul 
was stirred to new resolves. He reckoned 
it the hour of his conversion, and the new 
religious outlook meant a new ecclesiasti- 
cal one as welle14 Underlining my own) 

Alexander Henderson's i °new religious outlook" convinced him 

of a new "ecclesiastical" position. This was a characteris- 

tic of the centuries between the English Reformation and 

Methodism. As men felt the impact of the Continental Refor- 

mation and read the Scriptures for themselves in their own 

tongue, many experienced a new quickening of faith. For some 

this meant a new conception of the structure of the church, 

for which some were prepared to die, others to go into exile 

and still others to foster a revolution in both nation and 

church. 

Six types of ecclesiastical organization appear in the 

England of this period. They are Papalism, English Episco- 

pacy, Presbyterians, Congregationalism, Quakerism and 

Methodism. Henry VIII rejected papalism, that is, hierarchi- 

cal episcopacy with the Pope at its head, and established 

the episcopacy of the Church of England with himself as "the 

14, Hugh Watt, Representative Churchmen of Twenty Cen- 
turies (London: 1927), p. 218. 
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supreme head of the Church of England.ft15 The Six Articles 

Act16 (1539) showed that Henry had no desire for a Protestant 

Reformation. The changes which he brought about had little 

effect upon the church either in its doctrine or its polity, 

apart from the headship. Edward VI, Henry's son and successor, 

was only nine years of age and ruled through a council, of 

which the duke of Somerset was the presiding officer with 

the title of Protector. Both Edward and Somerset were men 

of Protestant sympathies, desiring to proceed further along 

the lines of the Continental Reformation. An Act of Uni- 

formity17 was passed with the intention of giving order to 

the religious life of the nation and requiring the universal 

use of the First Prayer Book of Edward VI. The doctrine of 

the Church of England was set out in Forty -two Articles, 

which were largely the work of Cranmer, archbishop of Canter- 

bury. No change took place in the episcopal organization of 

the church. 

Mary succeeded Edward and, as she was an over -zealous 

Roman Catholic, she proceeded to restore the nation to its 

former papal allegiance and the church to its papal struc- 

ture. Protestant reformers were forced into exile. Elizabeth, 

15. Henry Gee and William John Hardy, Documents Illus- 
trative of English Church History (London:s p. 270. 

Ibid., pp. 303 -319. 
17. b d., pp. 358-366. 
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Mary's successor, began cautiously to return the church to 

the type of English Episcopacy Which had developed under 

Edward. The Act of Supremacy18 (1559) made Elizabeth the 

"supreme governor" of the church rather than the "supreme 

head," the title which Henry, her father, had assumed. An 

Act of Uniformity19 was passed, the Second Prayer Book of 

Edward VI revised, and the Articles of Religion, now fixed 

at thirty-nine, were imposed. This organization of the 

Church of England, commonly known as the Elizabethan Settle- 

ment, has continued with only minor changes to this day. 

The Elizabethan Settlement was a type of episcopacy 

which is usually known as English episcopacy. The Church of 

England was, by law, established as the state church and 

episcopacy continued to be the prevailing type of church 

organization in England throughout the three centuries under 

consideration. Wesley was a priest of the Church of England 

and, since it was against the background of the English 

episcopacy that he developed an organization which took a 

different form, it is necessary to give a brief outline of 

the structure and mode of functioning of this ecclesiastical 

system. 

The foundation of the English episcopacy is its claim 

to rest upon the truth of apostolical succession, that is, 

18e Ibid., pp. 442®458. 
19. Ibid ., pp. 458-467. 
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the unbroken succession through episcopal ordination, from 

our Lord, through the apostles and bishops, who are New 

Testament " episcopoi," to the present church. Three orders 

are recognized, namely bishops, priests and deacons; but the 

perpetuation of the church is through the bishop by ordina- 

tion and by rule. The diocese is the territory which comes 

under the rule of the bishop and in which he is the final 

authority. Dioceses may be small in area or extremely large, 

as for instance, in Wesley's day the diocese of London in- 

eluded also the oversight of religion in the American Colonies 

and it was to the bishop of London that Wesley appealed un- 

successfully for the ordination of priests for America. The 

laity, in theory, have no voice in the government of the 

church although, in practice, they hold a varying amount of 

influence. 

Convocation is a kind of ecclesiastical parliament con- 

sisting of two houses and, more recently, a third composed 

of the laity. Convocation meets by royal license and is a 

deliberative body. It is not a governing court of the church. 

There are Archbishops of Canterbury and York but their 

legislative power is limited. They do not exercise the 

authority of an archbishop of the Roman Church. The real 

power of government rests with the bishop. The Church of 

England has always claimed that within the episcopal structure 
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the broadest interpretations of both belief and practice 

are allowed. The history of these centuries prove, as 

Wesley experienced, that Christian liberty is restricted to 

the rule of the bishop of the diocese whose word is final 

within his own diocese. In matters of wider interpretation, 

episcopacy is limited by the fact that, while various de- 

liberative bodies meet from time to time, there is no final 

authority higher than the bishop in his diocese. This is 

the main reason why Wesley and Methodism were neither received 

officially nor repudiated by the Church of England. 

The Protestant sympathies of the reign of Edward VI took 

more definite form in the reign of Elizabeth. The Marian 

refugees returned thoroughly indoctrinated in a new system 

of church polity rooted in the Reformation interpretation of 

the Scriptures. These became known as Puritans. They wanted 

the Church of England purified according to their inter- 

pretation of Scriptural standards and demanded the abolition 

of the office of bishop, the organization of the Church of 

England on presbyterial lines, an educated ministry, changes 

in the Prayer Book to conform with Continental Reformation 

standards, and lesser changes in church order. The Puritans 

formed in Parliament a strong party, whose objective was the 

reformation of the church. Presbyterianism was challenging 

episcopacy. 

"Presbyterianism," writes Dr. Moffat, "is the name for 
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belief in the apostolic and catholic Church as governed by 

presbyters. There may be higher offices in the church, 

occupied by individual presbyters for a time or even per- 

manently, but there is no higher order of the Christian 

ministry than that of presbyters, who discharge the full 

functions of that ministry, administering the sacraments, 

preaching the Word, ordaining to the ministry, caring for 

the souls of their people, supervising the discipline, ser- 

vice and enterprise of the Church. Such is the characteris- 

tic note of Presbyterian polity.... "2° "What a modern student 

would call orders or constituted offices ranked less, in the 

apostolic Churches, than special gifts, e.g. of prophecy 

As we put aside the branches and look down into the pool of 

the primitive church, we see the apostles divinely com- 

missioned for the Church at large, doing the work of evan- 

gelists, founding Churches by the authority of the Lord.... 

These ministers or presbyters are in the apostolic suc- 

cession, as they exercise their full ministerial functions. "21 

Calvin (1509-1564) , the leader of the Reformed Refor- 

mation in Geneva, became persuaded that the government of 

the church by presbyters was the true Scriptural order. As 

early as 1569 Dr, Thomas Cartwright (1535 ? -1603), who had 

20. Moffat, The Presbyterian Churches, p. 1. 
21. Ibid., p17-78, 9. 
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become convinced that the New Testament Church was presby- 

terian in form, proposed that the Church of England be re- 

constituted on the primitive basis, for which he was deposed 

from his chair at Cambridge. Cartwright went to Geneva 

where he observed the Presbyterian polity in operation and 

returned to lead the Puritan attack against episcopacy. He 

entered upon "a literary duel with Whitgift (Vice- Chancellor 

of Cambridge, and afterwards Archbishop of Canterbury), over 

the question of ecclesiastical polity. The controversy cut 

to the bone. For the first time the principles of Church 

o vernment were debated in the light of Scripture. "22 (Under- 

lining my own.) "In November 20, 1572, a presbytery, or (as 

we should now call it) a kirk -session, was constituted at 

Wandsworth; it was the first attempt to organize Presby- 

terianism in the country. "23 It must be pointed out that 

the Presbyterians did not wish to destroy the Establishment 

but only to change the government of the Church so that the 

Church of England would be presbyterian rather than epis- 

copal in polity. There was strong support for the Puritan 

movement both in the church and the nation. However, 

Elizabeth, whose primary concern was not religious, but 

political, did not feel kindly toward any change in the 

22. Ibid., p. 40. 
23. ÏTId. 



31 

Settlement of Religion which she had established. She be- 

lieved national unity required Church unity and, to Elizabeth, 

this meant uniformity. Nevertheless two things had happened. 

Episcopacy, which had replaced papalism, had experienced a 

two -fold challenge, the one, the rise of Presbyterian polity, 

the other, the bringing of the government of the church to 

the test of Scripture. This later development was to have 

still farther reaching consequences. 

Toward the end of Elizabeth's reign another conception 

of the church began to emerge. There were those who desired 

to "separate" from the state church, rather than to change 

its structure, and to establish religious communities on the 

basis of an entirely new doctrine of the church. They were 

challenging not only the polity of the church but were pro- 

pounding a new theory of its nature. Neither the Continental 

nor the English Reformation had concerned themselves, pri- 

marily, with the doctrine of the church. Episcopacy and 

presbyterianism both agreed that, 

The catholic or universal Church, which is 
invisible, consists of the whole number of 
the elect that have been, were, or shall be 
gathered into one, under Christ the Head 
thereof....The visible Church, which is also 
catholic or universal under the Gospel not 
confined to one nation, (as before under the 
law), consists of all those throughout the 
world that profess the true religion, to- 
gether with their children; and is the king- 
dom of the Lord Jesus Christ, the house and 
family of God, out of which there is no 
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The new conception of the church which now arose was 

that of "believers" "gathered" in Christ, in the unity of 

the Holy Spirit, rather than the whole community of citizens, 

baptized in infancy, and so conceived of as regenerate, form- 

ing the church. This represented the appearance in England 

of Anabaptist teaching from the Continent. It was the doc- 

trine of the "believer's" church with the polity of Congre- 

gationalism. The leaders were Browne, Barrow, Greenwood and 

Penry. According to Dr. A. C. Underwood, "there were Sep- 

aratist churches of the Congregational Order ten or more 

years before 1580. "25 Williston Walker describes Browne's 

teaching as follows: 

According to Browne, the only church is a 
local body of experiential believers in 
Christ, united to Him and to one another 
by a voluntary covenant. Such a church has 
Christ as its immediate head, and is ruled 
by officers and laws of His appointment. 
Each is self -governing and chooses a pastor, 
a teacher, elders, deacons, and widows, 
whom the New Testament designates; but each 
member has responsibility for the welfare 
of the whole. No church has authority over 
any other, but each owes to other brotherly 
helpfulnesss26 

The Church of England which had been tolerant of the demands 

of Puritans began to stiffen in opposition to these new 

24, 
25. 

(London: 
26. 

Westminster Confession of Faith. 
Underwood, A History of the English Baptists 
1947) , p. 37. 
Walker, 22, ci t . , p. 461. 
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conceptions of the church and to develop an apologetic for 

Anglicanism. Elizabeth, resorting to the use of the secular 

power, now developed the court of the High Commission giving 

it almost unlimited power to suppress heresy. In 1593, 

Barrow, Greenwood, and Penry were hanged. 

The ascension of James 3, who was also King' of Scotland 

where Presbyterianism had triumphed, caused the Puritans to 

hope that Presbyterianism might become the polity of the 

national church. James, however, hated Presbyterianism be- 

cause he had experienced its democratic tendencies in 

Scotland. His dictum "no bishop, no King" is famous. He 

ignored the Millenary Petition27 (1603) and promised to "make 

the Puritans conform themselves or else harry them out of 

the land," One result of this victory for the Episcopalians 

was to cause them to enact by Convocation, "a series of 

canons elevating into church law many Of the declarations 

and practises "28 of the Church of England, thus giving to 

English episcopacy a more fixed character. In spite of 

James's rejection of Presbyterianism, however, the Puritans 

increased in number and political power. While James, by 

granting the "Authorized Version" of the Bible in 1611, pro- 

vided still further for the ferment which was to follow in 

27. Gee and Hardy, óp. cit., pp. 508 -512. 
28, Walker, 22. cit., p764. 
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English life, by making it possible for all Englishmen to 

read the Scriptures for themselves and to arrive at their 

own interpretations of religious matters. 

James's troubles with the church had not only to do with 

the struggle between episcopacy and presbyterianism and the 

emergent congregationalism but also with another new con- 

ception of the church which appeared during his reign. Ele- 

ments of the body of churches, which later came to be known 

by the name Baptist, made their appearance. John Smyth, who 

had organized a community of believers formed a church at 

Gainsborough about 1602. Smyth and his congregation, under 

pressure of persecution, exiled themselves to Amsterdam. In 

Amsterdam (1608) Smyth baptized himself and then some of his 

followers, forming a church, "not by the Old Testament cere- 

mony of covenanting," but "as a New Testament church of 

people baptized on profession of their repentance and faith 

in Christ. "29 Thus with Smyth there came into existence 

another conception of the church differing from the Church 

of England and Presbyterianism in its fundamental conception 

and in polity. It differed also in fundamental conception 

from the Congregationalists but adopted the congregational 

principle of government. Although Smyth died in Holland, 

29. Underwood, off?.. cit., pp. 37 -38, quoted from Works, 
edited by Whitley, II, 326. 
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Dr. Underwood says, "he may be regarded as the father and 

founder of the organized Baptists of England and of the 

General Baptists in particular. "30 The Baptists presented 

a new doctrine of the church, an independent type of polity, 

a new conception of the sacraments, a rigid i nsistence on 

the complete separation of church and state, and in certain 

cases replaced Calvinistic theology by Arminian. Helwys, 

Smythes successor, brought a group of his followers back to 

England and in 1612 formed the first Baptist church on English 

soil. 

The hi st ory of church organization in England was now 

to take a completely new turn, one which was short -lived but 

which presaged much for the future. Charles I was an ardent 

Episcopalian ably supported by Laud, Bishop of London and 

later Archbishop of Canterbury, who believed that there 

could be "no true church without bishops."31 Charles failed 

nevertheless to understand the growing public sentiment and 

a series of events, both political and religious, led to the 

Civil War, (1642) , the abolition of episcopacy (1643) , 

Charles's execution (1649), the setting up of the Commonwealth 

with Oliver Cromwell as Protector, and the first attempt at 

religious toleration in England. Cromwell ' s army was a body 

30. Ibid.fl pe 45. 
31. Walker, 22. ci,, p. 468. 
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of religious enthusiasts, passing under many names and due, 

mainly to their influence, a large degree of toleration ex- 

isted in the land.32 The Christian religion was declared to 

be the religion of England. Religious toleration was a novel 

idea for Englishmen and, while it was not complete, it pro- 

vided a new conception of the place and function of religion 

in a nation. 

During this same period still another interpretation of 

the doctrine of the church and a new conception of church 

polity arose, known as Quakerism, but later officially called 

the Society of Friends. As Quakerism will be treated by 

itself at a later stage in this thesis it is sufficient here 

to indicate the general nature of its structure. Quakerism, 

founded by George Fox, denied the truth of the outward and 

visible church, claiming that the true church was invisible 

and of the spirit. A minimum of organization became neces- 

sary which took the form of a connexional system served by 

a travelling ministry. Under the Commonwealth the Quakers 

suffered persecution, not for their religious beliefs, but 

for their refusal to take oaths. 

The sixth and last form of ecclesiastical organization 

to appear in this period was Methodism. The first Methodist 

32. Gee and Hardy, o2® cit., pp. 574 -585. 
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Societies were organized in 1739. The appearance of Methodist 

organization can only be appreciated rightly when seen in 

this unfolding succession of church polities in which a 

nation was shaping in institutional form its grasp of the 

Christian faith. Wesley was concerned primarily with the 

Christian religion as a life but his interest in church 

polity arose from the desire to shape an ecclesiastical mould 

which would express the complete New Testament church. In 

this sense he was endeavouring to complete the English Refor- 

mation. A complete study of Wesley's organization will follow 

in a later chapter. 

III. The Two Conflicting Streams in English 

Religious Life 

A. The Absolute Authority of Church and State and the 

Attempt to Enforce Uniformity Under the Tudors and 

Stuarts 

B. The Religion of the Inner Life and the Rise of 

quake rism 

The rise of the several forms of church polity which 

emerged in England in the two centuries prior to the rise of 

Methodism have been traced. However, if the development of 

ecclesiastical organization and the antecedents of Methodism 

are to be understood, it is necessary to show that two con- 

flicting streams flowed in English religious life. On the 



one hand, the Established Church sought to maintain an ab- 

solute authority attempting by the use of force to compel 

conformity to an external religion supported by the law of 

the land. On the other, many Englishmen, supported by inner 

conviction and spiritual faith, constantly resisted the 

cruelty and intolerance of the authorities claiming that 

faith is inward, spiritual, and that every man has the right 

to worship according to his interpretation of the Scriptures 

and of conscience. We will now proceed to trace the record 

of the intolerant and absolute claim of church and state under 

the Tudors and Stuarts. 

The totalitarian and intolerant character of both church 

and state under the Tudors and Stuarts was characteristic of 

the period. It was a legacy of the previous centuries rooted 

in the claim of the Roman Church to exercise temporal as 

well as spiritual power. It was not that men desired to be 

cruel, although the religious movements following the Refor- 

mation did teach a new spirit of :ustice and humanity, but 

that they were the heirs of an absolutist tradition. It was 

also true that the rise of each successive religious movement, 

by its interpretation of the Scriptures, struck at the root 

of some vested power either in church or state or some power 

dependent on both. The Stuarts, for instance, were satisfied 

that episcopacy in the church was the surest bulwark for the 
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maintenance of kingship through the proclamation of the 

doctrine of The Divine Right of Kings. The Quakers, who 

denied the Scriptural truth of the visible church and who, 

by their interpretation of Scripture, insisted upon the sin- 

fulness of oaths, were therefore striking at the root of 

royal prerogative and not only were considered heretical 

from a religious standpoint but also, for the same reason, 

were judged to be enemies of the nation, 

Following the transition brought about by Henry VIII it 

was necessary to give form and order to the Church of England. 

This was the more urgent because of the new ideas filtering 

into England from the Continental Reformation, Edward, 

through his advisers, passed the First and Second Acts of 

Uniformity with the determination that all subjects should 

conform to the Church of England as established by the King 

and his ministers. The ideal of Uniformity was clearly set 

forth in the Second Act of Uniformity,33 

....all and every person and persons inhabit- 
ing within this realm, or any other of the 
King's majesty's dominions, shall diligently 
and faithfully (having no lawful or reason- 
able excuse to be absent) endeavour themselves 
to resort to their parish church or chapel 
accustomed, or upon reasonable let thereof, 
to some "sual place where common prayer and 
such sr'rvice of God shall be used in such 
time of let, upon every Sunday, and other 
days ordained,... 

33. Gee and Hardy, 000 c it pp, 539-370. 
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The introduction to the First Act of Uniformity was con- 

ciliatory in tone although penalties were attached. How- 

ever; the determination to enforce conformity was much more 

evident in the Second Act of Uniformity. 

Mary's Roman Catholic reversal with its bitter perse- 

cution and burnings at the stakes was followed by Elizabeth's 

Protestant reign but with a greater determination than 

Edward's that there should be one national church with all 

conforming. Elizabeth restored the Church of England and 

provided the Elizabethan Settlement. In her reign there 

appear the first acts against specific religious groups. There 

are Acts against Jesuits and Seminarists, against Puritans 

and against Recusants. The primary reason for these acts 

was the security of the nations coupled with the determination 

that there should be only one church within the realm. Cart- 

wright, the Puritan, was driven from Cambridge. Separatists 

were imprisoned. The court of High Commission became the 

right arm of episcopal authority. In 1592 Parlianment passed 

a statute ordering banishment for those who challenged the 

Queen's religious authority. The following year Penry and 

Greenwood suffered martyrdom and their Congregational follow- 

ers were forced to seek refuge in Holland. 

The Stuarts continued the same policy of enforced uni- 

formity. Their attempt to force episcopacy on Scotland is 

typical of their attitude. The Baptists emigrated to Holland. 
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One beneficial offshoot of their repressive measures was the 

sailing of the Pilgrim Fathers to America, to be followed 

by thousands of others. Uniformity became an issue devel- 

oping to such proportions that it was one of the factors 

which led to the Civil War and the execution of Charles I. 

The Royalists were mainly Episcopalians and the army Non- 

conformists. 

Under the Commonwealth, as we have said, a new kind of 

toleration was practiced. This, however, had its limitations 

since Quakers who refused to take oaths were still imprisoned. 

The test was not a matter of religious uniformity but of 

obedience to constituted civil authority. Cromwell declared 

the Christian religion to be the religion of the nation but 

he proceeded against those who appeared to challenge the 

civil authority, even although for religious reasons. Zarek, 

dealing with Cromwell's difficulties in connection with the 

new idea of religious freedom, writes, 

Cromwell declared the Christian religion, 
contained in the Bible, to be the religion 
of the nation - -hit just after this, as 
political ruler, he had to proceed against 
the sect of the Levellers, who lived the 
primitive life of the early Christians. 
The sect was a danger to him. His com- 
missioners also visited fresh persecution 
on the growing sect of the Quakers. At 
the same time he proclaimed freedom of 
conscience, entirely in the spirit of the 
propagandist John Milton, in these undying 
words: 
"Every sect says, oh give me liberty! 
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Liberty of conscience is a natural right. 
....I desire it from my heart; I have 
prayed for it. I have watched for the day 
to see union and right understanding be- 
tween the Godly people- -Scots, English, 
Jews, Gentiles, Presbyterians, Independents, 
Anabaptists, and all." 

"The whole principle of religious tol- 
eration," says Roosevelt, "is summed up in 
these brief sentences." Already, however, 
many people saw the deep inconsistency in 
Cromwel l's attitude. Trembling with anger, 
Vavasor Powell groaned: "Lord, wilt Thou 
that Oliver Cromwell or Jesus Christ rule 
over us ?" And an army chaplain with Cromer 
well's troops exclaimed to the soldiers: 
"Woe to you if you now fight under the banner 
of the Beast:" The man who was out to es- 
tablish the realm of the saints by force 
appeared to them as the Beast of the Apoca' 
lypse....The "iron hand" of the Lord Pro- 
tector lay as heavily on the country as the 
power of the king and his helpers had done. 
Once more England was filled with unrest .34 

In 1655 Cromwell issued a proclamation "against Quakers, 

Ranters, and others. *35 Also, in 1655 an order was issued 

against the teaching or preaching of any sequestered or 

ejected minister.36 

The Restoration, with the return of the Stuarts, brought 

the restoration of the ecclesiastical establishment and an 

increased insistence upon uniformity and cruel persecutions 

for those who dissented. The Uniformity Act passed in 1662 

opens as follows, "Whereas in the first year of the late 

34. Zarek, ob. cit./ pp. 6667. 
35. Gee and-HarTy, 22. cit./ p. 582. 
36. Ibid., p. 582. 



Queen Elizabeth, there was one uniform order of common ser- 

vice and prayer, and of the administration of sacraments, 

rites and ceremonies, in the Church of England "37 This 

43 

Act was followed in 1664 by the Conventicle Act and in the 

year following by the Five Mile Act. The Uniformity Act re- 

quired an oath from every clergyman giving his assent to all 

that was prescribed in the Act including that it was not 

lawful "upon any pretense whatsoever, to take up arms against 

the King. " These provisions were aimed at the Puritans and 

between fifteen hundred and two thousand ministers refusing 

to take the oath were deprived of their livings. Those who 

previously had not conformed for reasons of conscience were 

now placed in the position of Dissenters, hence the reason 

for the Conventicle and Five Mile Acts which prohibited the 

presence of any one in attendance at a "service not in ac- 

cordance with the Prayer Book," attended by more than five 

or more persons not of the same household, the penalties for 

which were fine, imprisonment and ultimate transportation and 

also prohibited an ejected clergyman living within five miles 

of any incorporated town or within the same distance from 

the former place of his ministry. 

Charles in 1672 issued a Declaration of Indulgence which 

granted the right of public worship to Protestant Dissenters 

37. Ibid., pm 600m 
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but this was really aimed at improved conditions for Roman 

Catholics. In reply, Parliament withdrew the Indulgence 

and passed the Test Act which, though aimed at Roman 

Catholics, bore heavily on Protestant Dissenters and so no 

relief was secured. The Second Conventicle Act, 1670, pro- 

vided that the fines for attendance could be collected from 

any attendant. James II who was a Roman Catholic and desired 

to reestablish Roman Catholicism in England, issued a 

Declaration of Indulgence in 1687, which granted full re- 

ligious toleration but its intention was so obvious that 

Dissenters sided with Churchmen in opposition. In 1688 

William and Mary became joint sovereigns of England. About 

four hundred clergymen refused the oath to the new sovereigns, 

and were "deprived." These formed the Nonjuror party. The 

Toleration Act of 1689, which granted a conditional toler- 

ation, made provision for the numerous forms of nonconformist 

worship. 

The period from the Restoration to the Revolution under 

William and Diary was one of bitter persecution and hardship 

for all who were unable, for reasons of conscience, to con- 

form to the Anglican establishment® No one can hope to 

understand the religious background of the Wesley family 

(Samuel Wesley was born in 1662 and became rector of Epworth 

in 1697) and the significance of the change in religious 
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affiliation made by Samuel and Susanna Wesley who does not 

know the record of impassioned savagery which characterized 

King and Court, as well as prelate and priest against the 

nonconforming brethren who feared God more than they feared 

suffering. The most unholy passions were given free expression 

far beyond anything warranted by the political situation. 

The Church of England forever must carry this dark and ugly 

blot. Charity and Christian grace, even amongst the pro- 

fessed leaders of religion, were almost nonexistent, for 

barbarous cruelty, fear and ecclesiastical prejudice had sup- 

planted the nobler graces. An incident recorded in Sewell 

gives an inkling of the uneasiness and guilt of conscience 

of the persecuting authorities. In the report of the trial 

of William Penn and William Mead, the chairman of the jury, 

one Edward Bushel, refused to condemn the Quakers much to 

the displeasure of the Mayor. "I have," said Bushel, "done 

according to my conscience." This so displeased the Mayor 

that he said, "That conscience of yours would cut my throat; 

but I will cut yours so soon as I can. "38 

Penn attacked the expensive living of the beneficed 

clergy. He wrote, 

If the money which is expended in every 
parish, there being near 10,000 in the 

38. Sewell, History of the Quakers, etc., II, 291, 
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land, in those unnecessary, vain, nay sin- 
ful fashions and entertainments, as laces, 
jewels, embroideries, ribbons, presents, 
plays, treats, balls, tavernes, unnecessary 
attendance of servants, horses, coaches: 
....were collected into a public stock, 
which would indubitably amount to several 
hundred thousand pounds a year, there might 
be reparation to the broken tenant, work- 
houses erected, where the able might at 
easy labour procure a plentiful subsistence, 
and the unable and aged might have such an 
annuity as would free the land from beggars.39 

Attacks of this kind drove the clergy into a mad fury because 

of their unmistakable truth. 

The Acta Martyrum paints the horrors of the persecutions 

of the Quakers. The prisons were crowded. There were five 

hundred Quakers in prison in London alone in 1661; in 1665, 

the year of the plague, there were two thousand Quakers 

languishing in the prisons of the city of London.40 

Bready writing of the period following the Restoration 

and the Anti =Puritan legislation says, 

The fear and fury now "roused by the re- 
vival of a foe that seemed to have been 
crushed," registered itself in the Five 
Mile Act (1665)- =the crowning infamy of 
the AnTi f- Puritan Code. This Act presented 
a re- hashed and highly -spiced statement of 
the bitterest clauses in the foregoing 
legislation; and, on the expelled clergy- 
men refusing to subscribe - -as apparently 
all did --they "were forbidden under penalty 
of E40 and six months imprisonment, to ap- 
proach whin five miles of any corporate 

39. Quoted in Zarek, 22. cit., p. 114. 
40. Ibid., p. 114; Green, óg. cit., p. 625. 
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town, or borough, or of any parish in which 
they had previously taught or preached." 
(quoted from Dr. Lodge, Political History of 
E land, VIII, 69f.). The Act was applied 
to sc oolmasters as well as clergymen. Hence, 
torn and tortured by persecution, Puritanism 
was almost completely severed from its spirit- 
ual and cultural roots. Not for twenty -five 
years till the passing of the Toleration Act 
by William and Mary, did Protest .nc Disserifirs 
enjoy even the semblance of corporate liberty; 
and even then the measure granted them was. 
small. Remembering that for a considerable 
period more than 4,000 Quakers and Baptists- - 
to say nothing of Presbyterians, Independents, 
etc.- -were in gaol through the fury of this 
Anti -Puritan Purge, is it surprising that in 
a later and more industrialized age, Puritan 
Dissenters often carried the doctrines and 
dogmas of Laissez-faire too far? 

Professor G. M. Trevelyan, commenting on 
the results of this Code of Persecution 
points out that Puritans were not only 4ex- 
cluded from the Universities and from their 
natural share in social and political influ- 
ence," but were actually "driven out of polite 
society." The loss inflicted by this Code 
upon "Puritan Culture," Professor Trevelyan 
thinks, "was never completely made good," 
Puritans, for a generation, were as Babylonian 
Captives in their native land. 

The spirit of the whole Cavalier Purge 
is reflected by the fact that even Milton, 
for a time, was hurled into prison. Dire dif- 
ficulty was experienced in procuring publi- 
cation for Paradise Lost: it was ordered to 
be burned bg e common hangman; and Milton, 
finally reduced to a state of penury that 
compelled him to sell his library, could get 
but E3 for the copyright of the immortal 
Puritan epic.41 

41. Broady, England Before and After Wesley, pp. 23 -4. 
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The sufferings of the saintly Richard Baxter (1615 -1691) 

show the ruthless attempt of the raling powers of State and 

Church to enforce Uniformity. Baxter who would, possibly, 

have accepted a modified episcopacy and who stood for sound 

constitutional government in the nation, was arrested and 

dragged to prison. The preaching -house, which he had built 

in London, was closed after- he had preached there but once, 

His ` gooks and goods were dietrained. Finally, his encounter 

with Judge Jeffreys of the "Bloody Assizes" is an example 

of one of the worst perversions of justice on record in 

England,42 John Bunyan likewise spent twelve years in prison 

from 1660 onwards because of his refusal, for conscience 

sake, to comply with the terms of the Conventicle and Five 

t'_ e Acts ,43 

Both Samuel Wesley and Susanna Annelsey (later the 

mother of the Wesleys), were born in the parsonages of Puritan 

mini.,ters who, for conscience sake, found it impossible to 

conform to the religious principles which had triumphed at 

the Restoration. Although each one embraced the Church of 

England, turning their baci on the convictions of their 

forebears, yet their earliest recollections must have been 

of religious persecution and bitter intolerance which created 

42, "Richard Baxter,!" Encyclopedia Britannica, Vols III, 
14th ed, 

43, "John Bunyan," Ibid,, Vol. IV, 14th ed, 
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hardship and suffering for them in their earlier years. 

It naturally would be assumed that the Toleration Act 

of 1689 would have established complete religious toleration 

and brought to an end the bigotry of the English authorities 

but the truth was otherwise. The English Establishment 

sought to preserve its autocratic power and surrendered only 

what was wrested from it by force of public opinion and the 

voting power of the electorate. 

Wesley tried to defend the position which he took in 

the . interview with Bishop Butler in Bristol that as the 

fellow of a college he enjoyed certain liberties which tran- 

scended diocesan boundaries and freed him from the direction 

of the local bishop, while as an ordained priest of the 

Church of England he claimed immunity from the terms of the 

Conventicle Act. However, the wording of the Act. was such 

that he was not able to maintain this position and had it 

not been for influence at Court the Methodists might have 

suffered more grievously than they did. 

We are indebted to Dr. Leslie Church for a careful study 

of the several Acts and a clear statement of the peculiar 

position in which Wesley found himself. Dr. Church writes 

as follows: 

The attempt to secure uniformity in public 
worship, even by compulsion involving civil 
penalties, persisted from Elizabethan days 
till the Act of 1812 which repealed the Five 



50 

Mile Act and the Conventicle Act. During 
the first fifty years of Methodist develop- 
ment the chief difficulty lay in the inter- 
pretation of the Conventicle Acts of 1664 
and 1670, and the Toleration Act of 1689... 
Having passed the Act of Uniformity (1662) 
which has been described as "a powerful 
lethal weapon" and which had a cruel in- 
cidence on many ministers and preachers 
of irreproachable lives, it struck at 
their congregations through the Conventicle 
Act in 1664....The details of this earlier 
Act only concern us in so far as they de- 
fine the meaning of a "conventicle" and 
the range of responsibility. This defi- 
nition was retained and was operative 
during the whole of Wesley, s lifetime.... 
It is evident from the passage that the 
ban included meeting in the open air,. 
The first Conventicle Act was a temporary 
measure, but when the time limit had 
ended, the "Nonconformists" remained as 
determined, even as sturdy as ever. A 
new Act was therefore passed in 1670 which 
was, in general, the natural successor of 
those which had gone before. It added, 
however, to the definition, a few words 
which were to impose a heavy burden on 
the first Methodists. Not only did it 
repeat the description of inhabited houses 
with their yards and grounds, but it con- 
tinued: "or if it be in a house, field 
or place where there is no family in- 
habiting ".... tor did the full significance 
of it dawn on the keen mind of John Wesley 
....In 1689 some relief was granted by the 
passing of the Toleration Act which ex- 
empted Protestant Dissenters who so called 
themselves. The title makes its purpose 
plain. "An Act for Exempting their 
Majesties Protestant Subjects, Dissenting 
from the Church of England, from the pen- 
alties of certain laws." The Conventicle 
Act was specified as one to which this 
new measure referred. The tragedy was 
that, whilst it provided alleviation for 
those who professed themselves "Protestant 
Dissenters," it excluded such as still 



51 

insisted the were members of the Church of P anan . `After 68 meetings ZI-Protestañf 
Dissenters even in the so- called "Conventicler" 
could be legalized, but the position of 
Methodists was unprotected.44 

Dr. Church later quotes Dr. Simon. 

The effect of all this legislation on 
early Methodism has been summarized by 
Dr. J. S. Simon: "From 1739 to 1791 
Wesley lived under the shadow of the 
Conventicle Act. At first he stoutly de- 
nied that the Act applied to his meetings. 
Then he began to yield, and some of his 
Preaching- houses, and private houses in 
which the Methodists worshipped and met 
for 'the exercises of religion' were 
registered under the Toleration Act. At 
last he had to abandon his position. "45 

We quote still another paragraph from Dr. Church to 

show how involved the rise of the organization of Methodism 

was with the civil law. 

If the condition of the people in the 
little Societies, without any constant 
or adequate supervision, is to be ap- 
preciated one must consider some points 
in closer detail. Neither the people 
themselves, nor in many cases, the local 
magistrates were competent to interpret 
the Acts. The nicety of the distinction 
between Methodists still in association 
with the Church of England and "Protestant 
Dissenters" was not at first appreciated. 
Presently there was the further question 
of the licensing of Methodist preachers 
...a further distinction between the 
"local" and the "travelling" though not 

44. Church, The Early Methodist People (London: 1948), 

pp. 42 -44. 
45. Ibid., p. 45. 



52 

ordained preacher. Even then a further 
discrimination had to be made between the 
"local" preacher Who decided to wander 
far afield on self-determined tours, and 
the man who was definitely appointed by 
Wesley himself. During the formative years 
of what was to become a definite and dis- 
tinct communion of the Christian Church, 
it was inevitable that such problems should 
remain for years undetermined, and that the 
usage and circumstance should vary widely.46 

Within Wesley's lifetime Methodism became a great and 

honoured religious system and Wesley was widely revered but 

only in so far as he availed himself of the terms for Dis- 

senting communions was he technically free of the restrictive 

terms of the law. It is to the credit of the Church of 

England and especially of those Bishops who had power over 

him that they did not proceed against him. Methodism was 

an organized and separated religious body for some years 

before the law of England granted toleration in religious 

matters. 

The Religion of the Inner Life and the Rise 

of Quakerism 

As against the stream of English religious life which 

was external in character and believed in the use of force 

there was another streams which moved at the farthest pole 

from this, believing that the issues of life are in the 

46. Ibid., pp, 45-4e e 
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heart, that the nature of religion is the life of God in 

the soul of man by faith, that only trust and love can free 

this power and communicate it to others. 

The learned always had had the Scriptures but had not 

read them. The discovery of the art of printing had made 

the Bible available to every man. In England, the small 

Geneva Bibles were carried to every hamlet and the most iso- 

lated rural districts. Men and women met together to listen 

to the reading of the Bible. It was the Word of Scripture 

which impressed them, not the book. They had little learn- 

ing and few distractions and among them these new ideas were 

as seed sown on virgin soil. They had ample time for thought 

and as they followed their simple crafts, the power of the 

spirit took root in their minds with future consequences for 

English life. 

Medieval religion rested in authority, the authority of 

the church,. The English episcopacy added to this some au- 

thority in Scripture. The Puritans claimed that authority 

rested on the Bible alone. However, as simple English folk 

listened to the reading of the Scriptures it was the Word 

within the Bible which their untutored ears discerned and 

that Word awakened faith. This faith gave them a new life - 

centre and moved them in ways strange to the traditional 
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pattern. 47 This new order they believed did not rest in 

externals either in state or church but in faith in God as 

power. Consequently throughout the land there was a new 

expectancy. 

The "groan of pity and horror" which burst from the 

silent crowd at Whitehall when the executioner lifted the 

King's head to view reverberated to the farthest parts of 

England yet at the same time the coming of the Commonwealth 

satisfied their expectant longing. The "kingdom of righteous- 

ness" they believed to be at hand. Many men left their homes 

and became soldiers of the Commonwealth taking their ideas 

of hope and expectation with them. However, as the contest 

of force was prolonged and as the evil remained although the 

Royalists were suppressed many became disillusioned. They 

believed they must seek for the truth not amid the external 

institutions of the world but in the heart. The true church 

must be of the spirit, as the power of God within. 

George Fox (16241691) was one of those into whose soul 

the Scriptures had poured their troublesome truth. Ana- 

baptist ideas had also filtered in from the Continent.48 The 

existing churches seemed to Fox to concern themselves only 

with superficialities, none seemed concerned with Truth. 

47. Jones, The Faith and Practice of the Quakers 
(London: 1927), pp. 18 ®24. 

48. Walker, 2. cit., p. 368. 
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Even those that held to the authority of the Bible seemed 

content to rest on the book. Fox became "convinced" of the 

Word behind the Word. "It is not the scriptures from which 

all teachings come, but the Holy Spirits" He became "con- 

vinced" of God in the sou'_ the "Truth" was already within 

every man. 

After much waiting and inner struggle Fox felt led to 

go forth and "publish" his message.49 The "Word" within the 

Word, Christ Himself as living spirit within the heart, the 

"Voice" of the Eternal speaking through the conscience, 

"Truth" as a living obedience which "self must serve rather 

than Truth serving self" was Fox's uncompromising challenge. 

In 1647, two years before the King's execution he began to 

"declare Truth" and Quakerism was born. 

It was in the seven years following that the movement 

was built up. Travelling up and down the country, led by 

the spirit, Fox gathered up the little companies of seeking 

men and women who had been "waiting" for the prophet whom 

they believed God would send. At first they called them- 

selves "The Children. of Light," the scornful public nick- 

named them "Quakers" and finally they adopted the name The 

Society of Friends.50 

49. Fox, Journal, p. 18; Jones, George Fox Seeker and 
Friend (New York: 1930), p. 38. 

50. Walker, 22. cita, pp. 478 -80. 
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In bringing together the Quaker community Fox was gath- 

ering up the spiritual power latent in the lives of tens of 

thousands of Englishmen who had been quickened by the first 

contact with the Word of Scripture and who had also come to 

reject the rule of force. 

The disillusionment suffered, through the failure of the 

Commonwealth to provide peace and righteousness, tended to 

strengthen the Quaker cause. The problem of serious -minded 

men was that the use of the Scriptures had produced so many 

and such varied interpretations in matters of belief that 

common formulas could not be found to unite them in religious 

communities. It was this ferment which Quakerism gathered 

up. George Fox, by the grace of God, simplified the religious 

issue at a level deeper than the general conflict of opinions 

and experience. He bore witness to the basic element of 

Christ as a living, loving, speaking power within the heart. 

Christ was the seed, the truth, the light, the love in ele- 

mental, inner, Chris tian experience. He rejected all external 

forms as nonessential and, in practice, obstacles to the 

life of the Spirit. Church, priest and sacrament were in 

the heart when the people were "reached" by the living Christ. 

In 1652, two years after Charles II had returned to 

Whitehall, Fox, travelling in the north-west saw a vision 

of "a great people in white raiment" "coming to the Lord." 

These were the Seekers of Westmoreland. Zarek writes of this, 
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His vision was fulfilled to the letter. 
In this remote country of the north -west of 
England, between the Irish Sea and Windermere, 
the Seekers of Westmorland had almost cut 
themselves off from the outer world, the 
Puritan preachers and the Church of England 
clergy could not reach them. Fox, however, 
gained their confidence, by his very appear- 
ance, with his leather clothes and his long 
hair; there was nothing about him that re- 
called the professional envoys of the Churches 
who had tried to reach the secluded people 
of Westmorland. They invited Fox to a Gen- 
eral Meeting. They opened one of their 
churches to him. But Fox reproved them- - 
once more a sudden inspiration led him to 
a pregnant, enduring phrase: 'The Church 
is only a place of lime and stone and wood 
..,.you have given the title Church, which 
belongs to the people, to an old house, and 
you have taught the people to believe so." 

Fox sat silently among them; he was wait- 
ing for God. He held the Bible in his hands; 
he opened it, and then he stood up. But the 
inner voice did not come; he sat down and 
went on waiting, and with him the people in 
their white raiment. The time passed. The 
Seekers looked at him, and in his features 
they read what was happening to him: there 
was no doubt in him, no struggle, only a 
devout waiting, in the utmost concentration. 
It was a saintly silences Then suddenly 
he stood up again, and his message poured 
from him, as though another mouth were 
dictating to him, The Seekers of Westmor- 
land believed that he was the preacher for 
whom they had been waiting. They all went 
over to the Quakers. Fox himself gave 
this explanation of this remarkable first 
mass conversion: "The wonderful prepara- 
tion for the Quaker experience in these 
seeking souls who spend one day a week in 
fasting and prayer and in waiting for the 
Day of Redemption."51 

51. Zarek, OD* cit* . pp. 79-80. 
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Within two or three decades Quakerism had beeome one of 

the most powerful forces in seventeenth century England. Its 

numbers represented one in every five of population. Many 

too were persuaded of its challenging truth who did not 

identify themselves with the movement. 

Nothing ever carried English national life back to 

reality more markedly than Quakerism. In the political field 

unreality was challenged. Cromwell, Fox charged, "to lay 

down his crown at the feet of Jesus. "52 To the administration 

of justice, to moral and social questions, to theology and 

religion Fox brought the test of a simplicity so real yet so 

devastating that nothing could escape and all English life 

since has felt the power of this truth. Many of our finest 

treasures of righteousness and freedom have sprung from Quaker 

influence upon English life. 

Quakerism was a new element which had come into English 

life. It was an expression of the English spirit when 

touched by the power of God. It revealed to the nation the 

spirit of Christ in contrast to the ruthlessness of an au- 

thoritarian church which tried to make itself absolute.' The 

English conscience refused to submit and be shackled. As 

Green says truth though delayed a hundred years yet came to 

52. Ibid., p. 70. 
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a finer, gentler and more spiritual expression in that the 

truth of religion was shown to be of the inner life, the 

presence of God in the soul 

Only fifty years elapsed from the peak of Quaker activity 

to the organization of the first Methodist Societies. ,with- 

out Quakerism and the religion of the inner life in the 

seventeenth century it is safe to say the rise of Methodism 

would have been impossible in the eighteenth® In his turn 

Wesley in his ceaseless journeyings came as the prophet whom 

God had sent. He came to the children and grandchildren of 

those who had known or heard of the truth that religion is 

inward and personal and of the heart. Just as there were 

many reasons for the unprecedented rise of Quakers so there 

were many reasons for the equally significant development 

of Methodism. But both partook of the same inner, faith. 

Wesley, who knew history and believed in the visible Church 

and at the same time knew the experience of inward faith, 

was the destined instrument for bringing together these two 

streams to provide in organizational form a truer, more 

comprehensive doctrine of the church than any of these single 

streams were capable of doing. Wesley's objective was to 

create in England a truly comprehensive New Testament church 

containing all the elements revealed in Scripture. It can- 

not be laid to Wesley's charge that he was prevented from 



60 

accomplishing this nor even to the Church of England but 

rather that the power of Christian truth had not sufficiently 

leavened the church and society. As always the prophet saw 

more than circumstances allowed hire to realize. The truth 

must do its invisible work till men are able to receive the 

reality which the prophet saw by faith. 

The means by which New Testament reality should become 

the daily experience of every Englishman was a problem con- 

stantly before the mind of Wesley. How heavily the matter 

weighed and how earnestly he sought the solution may be seen 

from these words written in 1746 in his Preface to the 

Sermons: 

But some may say I have mistaken the way 
myself, although I take upon me to teach 
it to others. It is probable many will 
think this; and it is very possible that 
I have. But I trust, whereinsoever I have 
mistaken, my mind is open to conviction. 
I sincerely desire to be better informed. 
I saw to God and man, "What I know not, 
teach thou melt" 

Are you persuaded you see more clearly 
than me? It is not unlikely that you may. 
Then treat me as you would desire to be 
treated yourself upon a change of circum- 
stances. Point me oat a better way than 
I have yet known. Show me it is so by plain 
proof of Scripture. And if I linger in the 
path I have been accustomed to tread, and 
am therefore unwilling to leave it, labour 
with me a little; take me by the hand, and 
lead me as I am able to bear. But be not 
displeased if I entreat you not to bear me 
down in order to quicken my pace: I can 
go but feebly and slowly at best; then, I 

should not be able to go at 
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Nay, perhaps, if you are angry, so shall 
I be too, and then there will be small hopes 
of finding the truth....For, how far is love, 
even with many wrong opinions, to be preferred 
before truth itself without love. ...The God 
of love forbid we should ever make the trial 
May He prepare us for the knowledge of all 
truth, filling our hearts with all His love, 
and with all joy and peace in believing.53 

53. John Wesley, The Standard Sermons of John Wesley, 
edited and annotated by-Éward H. Sugden (London: l 33) 

pp. 33 -34. 



CHAPTER II 

WESLEY FOUNDER AND, ORGANIZER 

The spiritual power latent in the life of the English 

people, as a result of the religious movements of the six- 

teenth and seventeenth centuries, made a major evangelical 

revival almost inevitable. God, the Wesleys and the English 

situation produced the eighteenth century Evangelical Re- 

vival. It was England's good fortune that, at the right 

moment, a man of Wesley's broad and deep strength was avail- 

able to lead the Revival. Due tribute goes, of course, to 

others who made a contribution. 

Englishmen, unlike Scotsmen, never succumbed to the 

limitations which seventeenth century Calvinism imposed upon 

God and human destiny. Nor in the realm of polity did their 

inherent sense of freedom bow to the fetters of the authori- 

tarian Establishment. From the English Reformation to the 

nineteenth century there was a steady increase of those who 

turned to the free conception of the Christian Church. 

Wesley possessed a wide breadth of scholarship, a type 

of mind that insisted on penetrating to fundamentals, a com- 

plete fearlessness due to lack of self -interest, and the 

will to persist till every obstacle had been surmounted. 

Methodism had the general background of English ecclesiasti- 

cal development and the particular roots which we shall trace 

62 
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in the succeeding chapters but Wesley was the founder and 

organizer who moulded all this into an ecclesiastical system. 

His convictions and principles gave to Methodism its dis- 

tinctive faith and structure. The organization came into 

being, not as an end in itself, but as a means to an end, 

that end being Wesley's determination to reestablish New 

Testament Christianity in England and consequently the neces- 

sity to reproduce the fundamental principles which governed 

the New Testament Church. Hence, a brief account of Wesley, 

his ancestry and training, the motives which governed his 

life and the principles which controlled the formation of 

the Wesleyan Societies is in order. 

Wesley, Ancestry, The Epworth Rectory and the 

Unfolding Pattern of Wesley's Life 

Wesley was born at Epworth in Lincolnshire June 28 

(June 17 0. S.) , 1703. He was the fifteenth child and fifth 

son (nine children died in infancy) of Samuel and Susanna 

Wesley. Charles, his younger brother, who was associated 

with him more especially in the earlier stages of the Revival 

and who influenced the movement strongly by hymn -writing, 

was born in 1707. Wesley attended Charterhouse and Oxford. 

He was ordained deacon in 1725, elected a fellow of Lincoln 

College in 1726 and ordained a priest of the Church of 

England in 1728. He remained at Oxford, declining to become 
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his father's successor at Epworth, till he set out for 

Georgia, as a missionary to the Indians, in 1735. 

Wesley's conversion came in 1738, after his return to 

England, while he and Charles were in association with Peter 

Bohler, the Moravian, and others. The first distinctly 

Methodist Society was founded in London "in the latter erx 

of the year 1739." Wesley already, early in that year, had 

commenced work in Bristol. In 1742 the work spread to New- 

castle, later to Cornwall and to Ireland. In the 1760's 

Wesleyan Societies were formed in America by Methodist emi- 

grants. In 1784 Wesley ordained workers for America and 

drew up the Deed of Declaration providing for the continuity 

of Methodism after his personal leadership ceased. Wesley 

continued in sustained activity, providing a personal and 

centralized leadership for Methodism till his death in 1791. 

Wesley, who in the early stages of the Revival, had ac- 

cepted the reproach of "enthusiast" and leader of a fanatical 

movement, came in his later years to a place of great promi- 

nence in the national life, being recognized as a religious 

leader and a power for righteousness. Amongst his own 

followers his benign countenance and saintly manner caused 

him to be honoured as a father in God by tens of thousands 

who owed their eternal salvation to his unselfish courage, 

Christian grace and organizing genius. Following his death 

Wesley's stature has steadily increased till he ranks with 
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the greatest religious leaders of all time and with each 

succeeding generation the significance of his contribution 

to Christendom is more fully appreciated and more intelli- 

gently understood. 

Dr. Coke and Mr. Moore have left us the following ac- 

count of his personality and manner of life: 

Respecting such a man, even the smallest 
particulars will not be unpleasing. He was, 
in his person, rather below the middle size, 
but remarkably well proportioned. He had 
what some call a clean constitution in a 
high degree. He seemed not to have an atom 
of superfluous flesh, and yet was muscular 
and strong. His whole person was expressive 
of the activity and health, which generally 
arises from strong bodily powers, preserved 
by temperance and exercise. His face was 
remarkably fine, even to old age. The fresh- 
ness of his complexion continued to the last 
week of his life. His whole countenance was 
highly expressive and interesting: it has 
often been observed that many who were deeply 
prejudiced against him have been changed in 
a moment into sentiments of veneration and 
esteem, on being introduced into his presence. 

He was a pattern of neatness and sim- 
plicity, not only in his person, but in 
every circumstance of his life. In his chamber 
and study, during his winter months of resi- 
dence in London, we believe there never was 
a book misplaced, or even a scrap of paper 
left unheeded. He could enjoy every con- 
venience of life; and yet, he acted in the 
smallest things, like a man who was not to 
continue an hour in one place. He seemed 
always at home, settled, satisfied and happy; 
and yet was ready every hour to take a journey 
of a thousand miles. 

His conversation was always pleasing, 
and frequently interesting and instructive 
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in the highest degree. By reading, travel- 
ling, and continual observation, he had a 
fund of knowledge, which he dispensed with 
a propriety and perspicuity, that we believe 
has been rarely equalled. The Greek and 
Latin classics were as familiar to him as 
the most common English authors; and so were 
many of the best French writers. Yet, though 
so richly furnished, we believe those of the 
most improved taste have never observed in 
him the affectation of learning. He joined 
in every kind of discourse that was innocent. 
As he knew that all nature is full of God, 
he became all things tç all men in convers- 
ing on these subjects, 

Wesley's ancestry, on both sides, had their roots in 

the thick of the seventeenth century religious struggles 

The Wesleys, or Westleys, parents of Wesley, were a well - 

known English family and, by choice, were of Nonconformist 

religious conviction. The grandfather John Westley was 

ejected in 1662 for dissenting religious opinions. Samuel, 

John's father, as a young man, returned to the Church of 

England of his own choice. 

Samuel Wesley married Susanna Annesley, the youngest 

daughter of Dr, Samuel Annesley, the vicar of St. Giles, 

Cripplegate, who also in 1662 gave up his living and formed 

a Nonconformist congregation. Susanna, the mother of the 

Wesleys, at an early age developed Church of England sympa- 

thies and was confirmed in that communion, 

1, Coke and Moore, Life of the Rev. John Wesley 
(London: 1792), pp. 624.25, 
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In 1768 Wesley wrote to his brother Charles, "But so 

far as I can learn, such a thing has scarce been for these 

thousand years before, as a son, father, grandfather, 

atavus, tritavus, preaching the gospel, nay, the genuine 

gospel, in a line. You know, Mr. White, sometime Chairman 

of the Assembly of Divines, was my grandmotherts father. "2 

The Wesleys had a struggle meeting the needs of the 

family, endured persecution to the extent of the burning 

down of the Rectory, and experienced some marital and family 

infelicity, the daughters especially, living unhappy lives 

due mainly to eighteenth century social conditions. 

The mother taught the children at home and their lives 

were formed largely according to her pattern. John remained 

strongly under his mothers influence until her death in 

1742. She was a woman of unusual intellect, common sense 

and Christian grace. There is no doubt that the strength 

of her character was transmitted to Methodism through her 

sons John and Charles. The part which the Nonconformist 

convictions of the ancestors of the Wesleys played in the 

ultimate shaping of the Wesleyan movement is not clear but 

the strong sense of free determination which characterized 

Early Methodism was quite likely a quality of seventeenth 

2. JWL, V, p. 76. 



century Nonconformity conveyed largely through Susanna 

Wesley. 

An unfolding pattern is evident in Wesley's life. He 

was a typical High Church student Who in 1739 could say 

"having been (till very lately) so tenacious of every point 

relating to decency and order, that I should have thought 

the saving of souls almost a sin if it had not been done in 

a church, "3 In 1725 he experienced an awakening which 

Maxime Piette, following his Franciscan tradition, calls 

his conversion.` The Holy Club at Oxford marked the Wesley 

brothers' interest in fellowship as a means of religious ex- 

pression and the use of "Method." In Georgia they experi- 

mented in the uses of a religious society aided by the 

Moravians and against strong church opposition. They prac- 

tised living by "rule," 

May 24, 1738 is the date of Wesley's religious con- 

version which took place at a religious society meeting at 

Alderagate, London. The conversion is the great turning- 

point in Wesley's life. Henceforth positive faith in the 

redeeming power of God in and through Jesus Christ became 

the spring of his life. 
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3, JWJ, II, p. 167. 
4. Piette, John Wesle in the Evolution of Protestanism, 

translated by the-Reev, J. Tfó var London: T37)37 
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Wesley had been active in the work of the religious 

societies in London and Oxford and following his conversion 

gave himself enthusiastically to the revival of the Church 

of England believing that the formation of religious societies 

for the cultivation of the inner life would be welcomed and 

would quicken the Church. The Church resented his "enthusi- 

asm" but Wesley continued to hope that it would relent and 

receive his movement as an "eccesliola in Ecclesia" but such 

was not to be. 

At Bristol, the year following his conversion, Wesley 

took over the work which Whitefield had commenced and through 

preaching in the open -air entered into a new freedom. This 

experience provided Wesley with the "second blessing" which 

he began to teach as part of his message. He records in the 

Journal for Monday, April 2, 1739, "at four in the afternoon 

I submitted to be more vile, and proclaimed in the highways 

the glad tidings of salvation, speaking from a little emi- 

nence in a ground adjoining to the city, to about three thou- 

sand people. "5 

Societies were formed, field -preaching was carried on, 

lay-preachers were appointed and rules were drawn up. The 

first Conference was held in 1744 by which time the first 

5. JWJ, II, pp. 172®3. 
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stage of the organization was virtually complete. Between 

1744 and 1749 a second stage in the development of the organi- 

zation took place. From that time on the development was in 

expansion and in Wesley's unfolding conception of the church 

which came in successive stages. 

Charles Wesley became less active in itinerant work, 

ani' made his major contribution through his hymns, Which were 

of a warm, evangelical piety, creating for him the honoured 

place of the father of modern hymnody. John Wesley, however, 

became more determined than ever to press for the evangeli- 

zation of England by means of religious societies till, by 

his organizing genius and his conception of the Church, he 

developed. what, as it became more evident to himself and 

others, must ultimately become a separate branch of the 

Christian church. 

Wesley's Characteristics 

There are many characteristics which mark a man as out- 

standing as Wesley but mention will be made only of the two 

which were most significant for Early Methodist organization. 

These were his positive faith and his organizing ability. 

Positive Faith 

Wesley was a positive believer. He held himself to 

creative thought. He believed God to be Supreme Goodness. 
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This goodness was available to every man to the extent to 

which he had faith to receive its His conversion was a 

turning from self -effort to faith in God as revealed in 

Jesus Christ whose fullness of grace, power and peace were 

available, so he believed, to everyone who opened his life 

and received them. Wesley's theology was the faith rooted 

in experience which trusted that God will give strength in 

weakness, wisdom in need, light in darkness to those who will 
believe and appropriate. This is what the Arminian theology 

of "free grace" meant for Wesley. 

This also is why he hated Calvinism. He believed that 
eighteenth century Calvinism taught limitations upon God 

and man. To Wesley this was the complete denial of the 

central New Testament message of God's grace. 

At his conversion he had experienced this love. In his 

adventure in field -preaching he gave expression to the belief 

that this love was for all men. The early Bristol ministry 

marked the beginnings of Methodism because it was the practi- 
cal expression of free grace and the rejection of man -made 

limitations upon the offer of that good news to all men. 

Wesley himself was filled with an expansive faith and 

freed for service without limitation. This is the clue to 

the Wesleyan movement and its message. It is also the motive 

behind the organization. The organization had to be of a 

king which would provide an expanding vehicle for a faith 
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which rejected limitations. 

Organizing Ability 

The second characteristic was Wesley's organizing 

ability. His chief natural endowment was a mind which re- 

quired order. His father's remark about John's not obeying 

nature unless someone gave him a reason shows that this char- 

acteristic existed at an early age. At Oxford he studied 

and taught logic and moderated the class discussions, which 

gave him further training to a naturally orderly mind. His 

writings show the form of orderly thinking. The illustration 

given by Dr. Telford in the Introduction to the Letters6 is 

an excellent example. The Rules were a product of his 

necessity to live in an orderly fashion. One of the roots 

of Methodism as of Methodist organization lay in Wesley's 

own nature. He was a born "Method-ist.' 

His controversial writings show this endowment made 

effective by training. He was always too strong for his 

attackers. Seventeenth century Calvinism received its death- 

blow largely from the keenness of Wesley's logic, which forced 

his opponents to the ultimate conclusions of their creed 

and revealed its contradiction of the Gospel. 

The Minutes constantly reveal the necessity which Wesley 

6. JWL, la XVI. 
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felt to examine every matter to its roots. This was true 

of doctrine and equally true of polity. 

Wesley was aware that his main strength lay in this 

area. In 1766 he wrote to Charles, 

0 insist everywhere on full red= mption, 
receivable by faith alo- Consequently 
to be looked for now. You are made, as 
it were, for this very thing. must here 
you are in your element. In connexion 
I beat you; but in strong, pointed sen- 
tences you beat me. Go on in your own 
way, what God has peculiarly called you 
to Press the instantaneous blessing: 
then I shall have more ime for my peculiar 
calling, enforcing the gradual work.? 

McConnell's comment is, "the quality in Wesley which 

practically all who have studied his life concede as pre- 

eminent--his effectiveness as an organizer. "8 Mumford after 

noting the tributes paid by Macaulay and Stephen says, "Under 

God Wesley created Methodism and shaped its development, and 

at the end of his life it was a noble witness to the spiritual 

force and powers of organization that God had bestowed upon 

its leader. "9 

The Motive and `Particular Laws of God" Which 

Governed Wesley as Organizer 

As has been said organization was not a primary concern 

7. 
8. 

P. 122. 
9. 

the time 

Ibid., V, 16. 
McDonnell, John Wesley (Abingdon, New York: 1939) , 

Mumford, The Organization of the Methodist Church in 
of John W!, LQR (January,-77477 p. 3r. 
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with Wesley but was viewed by him always as means to an end. 

In his view all ecclesiastical structure was secondary to 

essential spiritual truth. It was an effect which must re- 

sult from a prior causes The prior cause was the personal 

motive which actuated Wesley °s life. His life was governed 

by one compelling motive which sought a definite objective. 

His actions which brought into being an ecclesiastical organi- 

zation were controlled by principles. On the basis of these 

principles the Wesleyan Societies took their structure pro- 

viding a channel for the motive and an organized expression 

for the objective. 

Motive 

The motive which motivated Wesleyts life and actions was 

his sense of divine calls He went further and did not hesi- 

tate to apply the term "extraordinary call" to this sense of 

vocations To James Hervey in March, 1739 he wrote, "God in 

Scripture commands me," and continued, "according to my 

power, to instruct the ignorant, reform the wicked, confirm 

the virtuous,"10 In the same letter, (of which Dr. Telford 

says it "lays bare the secret springs of his labours as an 

evangelist ") ,11 Wesley wrote, "This is the work which I know 

God has called me to.., ,And His providence clearly concurs 

10. JsïL, I, pp. 285 -6, 
11s Ibid., preface to letter. 
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with His word, which has disengaged me from all things else 

that I might singly attend on this very thing, land go about 

doing good.' "12 

To his brother Charles in June of the same year Wesley 

wrote, 

and to do this I have both an ordinary 
call and an extraordinary. My ordinary 
call is my ordination by the Bishop: 
"Take thou authority to preach the word 
of God." My extraordinary call is wit- 
nessed by the words God doeth by my 
ministry, which prove that He is with me 
of a truth in this exercise of my office. 
Perhaps this might be better expressed in 
another way: God bears witness in an 
extraordinary manner that my thus exer- 
cisin my ordinary call is well pleasing 
n His sightoi; 

In 1747 he wrote to John Smith, "But you 'know no call 

I have to preach up and down, to play the part of an itinerant 

evangelist.' Perhaps you do not. But I do: I know God hath 

required it at. my hands. To me, His blessing my work is an 

abundant proof. "14 

In 1756 Wesley was still as sure of his divine call for 

he wrote to Samuel Walker, "I apprehend, indeed, that there 

ought, if possible, to be both an outward and inward call to 

this work; yet, if one of the two be supposed wanting, I had 

12. Ibid. 
13. JWL, I, pp. 322-3. 
14. JWL, II, pp. 96-7, 
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rather want the outward than the inward call. I rejoice 

that I am called to preach the gospel both by God and man. "15 

In 1785 he wrote the famous letter to Charles Wesley in 

which he declared, "I firmly believe I am a scriptural 

112-KO: 'OS as much as any man in England or in Europe . "1 ̀̂ 

It is true he was speaking of his right to ordain neverthe- 

less the statement also bears testimony to his sense of 

divine call. 

Wesley was satisfied that the abundant fruit which re- 

sulted from his work was evidence by Which God affixed his 

seal to the extraordinary call. He referred to this fre- 

quently and called it the "attestation to my ministry. "17 For 

him it was the evidence against all gainsayers that he was 

in a God-appointed course© As quoted above, "my extraordinary 

call is witnessed by the works God doeth by my ministry, 

which prove that He is with me of a truth in this exercise 

of my office."18 

Objective 

Wesley stated his objective just as clearly on many 

occasions and in varying phraseology. It was "to know and 

15. Ibid., III, p. 195. 
16. 1717., VII, p. 284. 
17. =F., II, p. 58. 
18. Ibid., I, p, 322. 
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do the will of God." In the Minutes of 1745 the objective 

is "for the glory of God and the superior good of souls." 

To James Hervey in 1739 he wrote his most famous saying, 

"I look upon all the world as my parish; thus far I mean, 

that in whatever part of it I am I judge it meet, right, and 

my bounden duty to declare, unto all that are willing to hear, 

the glad tidings of salvation. "19 

To Charles he wrote in the same year, "God commands me 

to do good unto all men."2C 

To Samuel Walker in 1756 he wrote, "I have one point in 

view--to promote, so far as I am able, vital, practical re- 

ligion; and by the grace of God to beget, preserve, and in- 

crease the life of God in the souls of men. " 21 

Wesley wrote to his brother Charles in 1755, "There are 

many greater things and more immediately necessary (than 

outward modes of worship) for our people. Holiness of heart 

and life they want most, and they want it just now "22 Holi- 

ness was a favourite term which he defined for his father 

in 1734, "by holiness I mean.e..a renewal of the soul in 

the image of Gods "23 To Samuel Walker in the same year 

( 1755) he wrote, "We both contend for the inward kingdom, 

19. Ibid., I, p. 286. 
20. b id .A I, pm 322. 
21. Ibid., III, p, 192. 
22. Ìbid'., III, p. 135. 
23, TUid A , I, p. 168. 
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the mind that was in Christ Jesus, the image of God to be 

stamped upon the heart. "24 

Wesley stated his objective as the spreading of "Scrip- 

tural holiness over the land." It was the bringing into 

being of the New Testament church. What Wesley was trying 

to get at was not another church but a Christian community, 

a new kind of society in which a spiritual church would 

vitalize the community. He was concerning himself with a 

kind of life and a way of living that believed essential 

truths, experienced therm as faith and power and then got on 

with the living of a sin -free, problem -victorious life. He 

had seen enough theology in sterile lives and churchmanship 

which did not manifest the life of the Spirit. 

In "The Character of a Methodist "25 Wesley made clear 

that he was seeking to bring into being the type of charac- 

ter which the New Testament set forth as marking the true 

Christian. He was not interested in a body, a sect or a new 

church. The marks of a Methodist (since people insisted 

upon that name) were not opinions, words of any sort, actions 

or any distinctive religious tenets. "A Methodist is one 

who has the love of God shed abroad in his heart by the 

Holy Ghost given unto him "; one who "loves the Lord his God 

24. Ibid., III, p. 153. 
25. JIWN, VIII, pp. 339 -347. 
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with all his heart, and with all his soul, and with all his 

mind, and with all his strength. God is the joy of his 

heart, and the desire of his soul, , ... And while he always 

exercises his love to God, by praying without ceasing, re= 

"joicing evermore, and in everything giving thanks, this 

commandment is written in his heart, ttThat he who loveth 

God, love his brother also." And he accordingly loves his 

neighbour as himself." Wesley saw the vision of restoring 

the Christian community in the life of both church and nation 

so that no one could say here is the church and here the 

church is not for all would be enveloped in the family of 

Christ, the true New Testament community, the living fellow- 

ship of the inspiring and quickening Holy Spirit. "I seek 

two things in this world- =truth and love," he wrote to 

Richard Thompson in 1755, "Whoever assists me in this search 

is a friend indeed, whether personally known or unknown."26 

"Surely the design of God was to 'bow a nation to his 

sway.' "27 

Particular Laws of God 

Wesley was an organizer but not merely for the sake of 

orderliness. We have seen that he was motivated by a sense 

of extraordinary call and sought a clearly -defined objective. 

26. J1JLp III, pe 135. 
27. Ibid.e V, p. 52. 
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However, in realization of this end he was at all times 

governed by what he called "parti oz lar laws of God," and 

what Dr. Eayrs calls "regulative principles." If, then, we 

are to understand what controlled his choices and determined 

his actions, it is necessary to outline these "particular 

laws of God." While it is not possible to be exact in stating 

these, yet they are reasonably clear in his writings. These 

principles had come out of Wesley's total religious experi- 

ence and for him they governed his relation to God, to the 

universe and to his fellows. They provided the boundaries 

within which he was free to act in achieving his objective. 

Hence they have much to do both with the roots and the devel- 

opment of his organization. 

Anyone who reads Wesley's letters will be impressed with 

his frequent reference to the fact that he was governed by 

princi2le." 

"I both do and will obey them (the governors of the 

church) in all things where I do not apprehend there is some 

particular law of God to the contrary, "28 he said replying 

to Thomas Church in 1746. In 1756, writing to Nicholas 

Norton, who had charged him with self -inconsistency in tol- 

erating lay -preaching and not lay -administering, he replies, 

28. Ibid., II, p, 235, 
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it is not true that I am self- inconsistent 
in so doing. I act on one and the same 
principle still. My principle (frequently 
declared) is this: "I submit to every ordi- 
nance of man wherever I do not conceive 
there is an absolute necessity for acting 
contrary to it." Consistently with this 
I do tolerate lay -preaching, because there 
is an absolute necessity for it; inasmuch 
as, were it not, thousands of souls would 
perish everlastingly. Yet I do not toler- 
ate lay -administering, because I do not 
conceive there is any such necessity for 
it; seeing it does not appear that, if this 
is not at all, one soul will perish for 
want of it. 

I am therefore so far from self -inconsistency in toler- 

ating the former and not the latter, that I really should be 

self-inconsistent were I to act otherwise; were I to break, 

or allow others to break, an ordinance of man, where there 

is no necessity, I should contradict my own principle, as 

much as if I did not allow it to be broken where there is. "29 

The above is an excellent illustration of the working of 

Wesley's mind and the type of "principle" which controlled 

the formation of the organization of Methodism. 

What, then, were the particular laws of God Which hedged 

in the working of Wesley's motive in seeking to achieve its 

objective? Wesley did not leave an outline of these laws. 

They have to be deduced from his writings. Dr. Eayrs lists 

four regulative principles, namely, "The supreme importance 

29. Ibid., III, p. 186. 
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of Spiritual Intuition and Moral Consciousness; Divine 

Guidance received through the Holy Scriptures; the Verdict 

of the Common Sense of Christians; and Practical Value as 

discovered by Use, "30 

The particular laws of God which the writer finds to 

have governed Wesley's actions in establishing the organi- 

zation of his religious societies were: The centrality of 

God; Holy Scripture with which Reason and Guidance were con- 

joined; the Primacy of the Spiritual; the Value of and Neces- 

sity for Fellowship ; - and Adaptation as governed by Principle 

and Proved by Use. The t matm.ent of these will differ some- 

what from the analysis Dr. Eayrs because the writer believes 

Wesley's approach was p °imal°ily a matter of straight religious 

conviction and therefore less philosophical than Dr. 

would imply. 

(1) The Centrality of God 

The Centrality of God, His glory as man's chief end and 

God's effective operation was the central belief and constant 

consciousness of Wesley. God the Father, God the Son and 

God the Holy Spirit as providential Ruler, personal redeem- 

ing Saviour and operative Spirit were the central reality 

and actuating force of his life. 

30. Eayrs, 22. cit., p. 227. 



83 

"I am a spirit come from God and going to God" summed 

up his destiny for him. God was the Living God for Wesley. 

This was the first particular law which governed all else. 

"I see God sitting upon His throne and ruling all things 

well," he wrote, In the same letter written to Ebenezer 

Blackwell and speaking of his wife's desertion, he said 

By the grace of God, I never fret, I re- 
pine at nothing, I am discontented with 
nothing. And to have persons at my ear 
fretting and murmuring at everything is 
like tearing the flesh off my bones. I 

see God sitting upon His throne and ruling 
all things well. Although, therefore, I 

can bear this, also =-to hear his govern- 
ment of the world continually found fault 
with (for in blaming the things which He 
alone can alter we in effect blame Him): 
yet it is such a burthen to me as I can- 
not bear without pain, and I bless God 
when it is removed. 

This doctrine of a Particular Provi- 
dence is what exceeding few persons under- 
stand--at least, not practically, so as to 
apply it to every circumstance of life. 
This I want, to see God acting in every- 
thing, and disposing all for his own glory 
and his Creature t s good.31 

The closing words of his life were, "The best of all is, 

God is with us. "32 

To understand Wesley and his actions it is necessary to 

bear in mind this central, practical faith. "His thought 

31, OWL, III, p. 139. 
32. XNJ, VIII, p. 143. 
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of God and the universe governed his actions as Church 

leader. "33 But it was more than his thought because to 

Wesley God was Himself acting, willing, fulfilling, a 

Creative Being who operated intelligently and graciously 

according to the design and by the particular laws which he 

had ordained. When Wesley obeyed he placed himself in line 

with this Being and Power. It was on this corner -stone that 

Methodism was founded 

(2) Holy Scripture 

The second particular law of God which governed Wesley's 

thought and practise was Holy Scripture with which human 

Reason and Divine Guidance were conjoined. There is a real 

problem in connection with an interpretation of Wesley's use 

of Scripture and it arises from the difficulty of giving to 

Scripture the authoritative place in which he held it and yet 

the liberty which he took in its application. The clue to 

this problem is to be found in his recognition of the re- 

sponsibility which devolves upon man in the gift of human 

reason and at the same time his belief in the unresting work 

of the Holy Spirit in relation to the mind and spirit of man. 

Wesley followed the tradition of the Protestant Refor- 

mation in giving to Holy Scripture the place of supreme 

33. Eayrs, 2E. cit., p. 205® 
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authority. In this he was in line with his Nonconforming 

ancestry and, under God, the instrument for the third stage 

and completion of the English Protestant Reformation. Tyerman 

says, "He made the word of God the rule of all his actions. "34 

His writings are filled with instances of the authoritative 

place he gave to Scripture of Which a few will suffice. He 

wrote, "I allow no other rule, whether of faith or practice, 

than the Holy Scriptures (1739), "35 "The Scriptures are the 

touchstone whereby Christians examine all, real or supposed, 

revelations." (1748) 36 "I try every Church and every doc- 

trine by the Bible." (1756)37 In 1765 he asserted, "In 1730 

I began to be homo unius libri, to study (comparatively) no 

book but the Bible . "38 

Wesley gave his rule for interpreting Scripture as fol- 

lows: "The general rule of interpreting Scripture is this: 

the literal sense of every text is to be taken, if it be 

not contrary to some other texts; but in that case the ob- 

scure text is to be interpreted by those which speak more 

plainly. "39 

However, human reason and divine guidance were to be 

used in conjunction with this rule of Holy Scripture. "I 

34. Tyerman, 22. cit., I, p. 480. 
35. OWL, I, p. 2877 
36. Ibida, II, p. 117. 
37. Lb id . , I I I, p. 172. 
38. Jt'TJ, V, p. 117. 
39. OWL, III, p. 1290 
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desire none to receive my words, unless they are confirmed 

by Scripture and reason," he wrote to John Smith in 1745.40 

Wesley believed firmly in a sound intellect and in a careful 

and honest use of it. Speaking of his own century he wrote 

Joseph Benson in 1770, "Passion and prejudice govern the 

world, only under the name of reason. It is our part by re- 

ligion and reason joined, to counteract them all we can. "41 

It is significant that his Appeals were written to Men of 

Reason and Religion. Reason he said was, "The way by which 

He chiefly leads me. "42 

But as well as the exercise of reason conjoined with 

the plain sense of Scripture was the guidance of the Holy 

Spirit. Wesley was a true heir of the Reformation in his 

conjoining of the Word and the Spirit. This was not the 

only function of the third Person of the Trinity according 

to Wesley as we shall see, but this was a very definite one. 

Scripture was the "rule," the Holy Spirit was "the guide." 

Though the Spirit is our principal leader, 
yet He is not our rule at all; the Scrip- 
tures are the rule whereby He leads us into 
all truth. Therefore, only talk good English; 
call the Spirit our "guide," which signifies 
an intelligent being, and the Scriptures 
our "rule, which signifies something used 
by an intelligent being, and all is plain 
and clear.43 

40. Ibid., II, p. 58. 
41. Ibid., V, p. 203. 
42. Ibid., VIII, p. 154. 
43. 71777., II, p. 117. 
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Writing to Freeborn Garrettson (1789), who had been 

travelling extensively in America, Wesley extended a rebuke 

and made a sound distinction, showing hew clearly he had 

thought through the principle of Holy Spirit guidance. The 

letter is quoted in full: 

London, January 24, 1789 

My Dear Brother,m'It signifies but little 
where we are, so we are fully employed for 
our good Master. Whether you went, to the 
east, it is all one, so you were labouring 
to promote His work. You are following the 
order of His providence wherever it ap- 
peared, as an holy man expressed it, in a 
kind of holy disordered ordere But there 
is one expression that occurs twice or thrice 
in yours which gives me some concern: you 
speak of finding "freedom" to do this or 
that. This is a word much liable to be 
abused. If I have plain Scripture or plain 
reason for doing a thing well. These are 
.my rules and my only rules. I regard not 
whether I have freedom or no. This is an 
unscriptural expression and a very fal- 
lacious rule. I wish to be in every poin`-, 
great and small, a scriptural, rational 
Christian. 

In one instance formerly you promised 
to send me your Journal. Will you break 
your word because you do not find freedom 
to keep it? Is not this enthusiasm? 0 be 
not of this way of thinkingl You know not 
whither it may lead you. You are called 
to square your useful life below by reason 
and by grace. But whatever you do with re- 
gard to me you must do quickly, or you will 
no more in this world. 

Your affectionate friend and brother.44 

44. JWL, VIII, p. 112; also ML, p. 154. 
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(3) The Primacy of the Spiritual 

The third of Wesley's particular laws of God was the 

Primacy of the Spiritual. This principle followed from his 

conception of God and the manner of Godes working. The 

essence of God's creation, including the material, was spir- 

ituality. The Father and the Son met life in and through 

the Person of the Holy Spirit. The fullness of God was 

available to man through faith which appropriated His at- 

tributes. This is what we have called Wesley's positiveness 

and said to be his most outstanding characteristic. It was 

:or this reason that he hated, not only Calvinism, but all 

deterministic conceptions. They were so utterly opposed to 

the experience of God as he knew Him. It was at this point 

that he made his contribution to the thought of his century. 

In this, he himself would have said he was just being a New 

Testament Christian. It was on this principle which he went 

forward in the work whether in using lay preachers, develop- 

ing classes, or ordaining. Spiritual reality must be served. 

When God's will was unmistakable and no ground for hesitation 

remained, then action must be taken. The real difference 

between John and Charles Wesley carne at this point. His 

principle was "1 am to obey God rather than man, "45 while 

45. Minutes of Conference, 1745 ("John Bennet s copy ") 
W. H. S. PubMátions, I, 24; Tbid.8 p._47 (1747) . 
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Charles was influenced by persons and institutions. 

Conversely, this was the ground upon which he refused 

to conform to existing institutions and systems which placed 

limitation upon the expression of the fullness of God. His 

opposition to Calvinism arose from the fact that he believed 

it struck at the root and denied the very character of the 

Most High. It can safely be said that this principle in its 

operation did more to produce Methodist organization than 

any other because it was the freedom which this principle 

allowed which determined so many of Wesley's actions. 

(4) The Value of and the Necessity for Fellowship 

The fourth particular law of God was the Value of and 

the Necessity for Fellowship. Wesley used classes and bands 

and through them the practice of group- wisdom but unless the 

principle underlying his use and development of these means 

has been grasped one of the most important convictions of 

his life will have been missed. Wesley believed in the 

fellowship of the forgiven. With the prophet Malachi he 

believed that "they that feared the Lord" should speak "often 

one to another" and experience the blessings promised and 

constitute the new society. Wesley's vision was that of a 

kingdom of holiness, a new order of spiritual. righteousness. 

At first he sought the revival of the Church of England but 

as the decades passed he came to believe more firmly, 
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"Church or no church" that the an should be a New Testament 

society. The key to such a society was forgiveness, the new 

life in the soul by God's grace, and the means to such a 

kingdom was the fellowship of the forgiven. From experience 

he knew that fellowship was necessary to sustain the new 

Christian life, also from experience he knew that through 

the group - wisdom of the redeemed community the most practi- 

cal suggestions could emerge ar1 these, when tried by other 

principles and proven in use, he believed to be the wisdom 

of God. But more than this he believed that in his Methodist 

communities he was providing the nucleus which, by its ex- 

pansion, would create the new Christian society. As a matter 

of fact the full impact of Wesley's faith and his use of 

fellowship upon eighteenth century society has not yet been 

completely studied. He believed the God of wisdom and love 

operated through this fellowship of the forgiven and would 

operate as widely as that community extended and so provide 

the answer to our Lord's prayer, "Thy kingdom come on earth." 

One of his chief charges against the Church of England was 

that while it provided the externals of religion yet it 

failed completely to grasp the significance and potential 

richness of this principle. 

(5) Adaptation as Governed by Principle and 

Prcved by Use 

The fifth particular law of God practised by Wesley was 
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Adaptation as Governed by Principle and Proved by Use. It 

will be readily seen once the preceding four principles have 

been stated that this fifth principle did not play as large 

a part in the rise of Methodist organization as has been 

commonly believed. Wesley adapted and used. His organizing 

genius expressed itself in this very thing but it is easy to 

masse too much of this characteristic because When the matter 

is carefully studied few men have so held themselves to the 

control of governing principles 

Nevertheless it was a principle with Wesley that if a 

man or a religious community was to know and do the will of 

God, trial and error must be practised. One conviction 

which underlay this belief was that God had revealed funda- 

mentals but expected reasonable creatures to whom the guidance 

of the Holy Spirit was available to work out the application. 

For example, he inquired in the 1747 Minutes, "Why is there 

no determinate plan of Church government appointed in Scrip- 

ture? Without doubt because the wisdom of God had a regard 

to this necessary variety. '146 In the 1746 Minutes he says, 

"This is the very thing we have wanted. " God revealed the 

Church and the principles for restoring a fallen and per- 

verted world to the order of the kingdom of God but the 

46. MS Minutes of Conference, 1947. ("John Bennett s 
copy") W. H. S. Publications, I, S. 
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detail must fall within the scope of guided human adaptation 

to need. 

Dr. Simon, in what is perhaps the most understanding 

study of the inner life of the Evangelical Revival, writes 

as follows: 

The pattern to which his Societies 
were unconsciously conformed was contained 
in the New Testament. Without any previ- 
ous design, he met "occasions as they 
arose," and in the end, he created a Church 
founded on the lines laid down in Apostolic 
times. Unfettered by theory, and unhampered 
by plan, he did the day's work and provided 
for its needs. The result shows that he 
was guided by the spirit of God. He formed 
a Church after the Pentecostal pattern, a 
Church that existed to accomplish a moral 
and spiritual purpose; a Church that, 
having recovered the meaning of the New 
Covenant, witnessed to the world that it 
is through the forgiveness of sins that 
men pass into the light and gladness of 
the kingdom of heaven .47 

Dr. Simon is correct in affirming that Wesley's single 

objective was to create the New Testament community. There 

is no doubt that Wesley used the principal of adaptation 

although not to the extent Dr. Simon believed at the time 

he wrote this book. Wesley would have insisted that, even 

when he adapted, he was governed by fundamental New Testa- 

ment principles and that any seeming adaptation was an ap- 

plication to use only within already acknowledged particular 

47. Simon, The Revival of Religion in England in the 
Eighteenth Century` TNew York) , pp. 314-315. 



93 

laws of God. Thus, as a result of Wes1eya s living faith 

and principled action, the organization of Early Methodism 

came into existence. The succeeding chapter will study that 

organization in its several parts. 



CHAPTER III 

WESLEY'S ORGANIZATION, ITS ROOTS AIM EARLY DEVFT,OPMENT 

UP TO 1749 

The objective for this chapter is to present first, a 

brief general outline of Wesley's organization as it existed 

just prior to his death. This will be followed by a chrono- 

logical statement of the rise of the various parts of the 

organization up to 1749 when the organizational structure 

was practically complete. Second, each element of the Early 

Methodist Economy will be set forth and the manner of its 

operation. Third, an attempt will be made to trace each part 

to its roots. 

In the Introduction) the following was said about roots, 

"two kinds of roots must be kept constantly in mind: those 

which result from experience in the lives of the founders 

and those roots which are in the nature of a borrowing from 

other religious systems. The two kinds of roots are fre- 

quently so interwoven that they cannot be separated." 

In A Plain Account of the People Called Methodists 

written to Vincent Perronet in 1748, in response to a request 

for an account of the whole economy of the Methodists, Wesley 

wrote a reply in which he set out "not only their practice 

1. Supra, p. 4. 
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on every head, but likewise the reason whereon it is grounded, 

the occasion of every step they have taken, and the advantages 

reaped thereby. "2 

Needless to say this letter, which runs to nearly eight 

thousand words, is a most valuable historical document. Yet 

no student of Methodism would claim that it contains a com- 

plete historical account of the origins and early development 

of the movement. It does enable us, however, to see the rise 

of Methodism as Wesley saw it in 1748. It offers little 

help however in tracing the elements of the organization to 

their several roots. 

Dr. Francis H. Tees, Pastor Emeritus, Old St. George/s, 

Philadelphia, Librarian and Custodian, Philadelphia Confer- 

ence Historical Society, distinguishes between the "Methodist 

Movement" and "several stages which have often been incor- 

rectly identified as the movement itself. Organized 

Methodism, or the organization of Methodism, for instance, 

was a stage in the progress of the movement. "3 This is a 

legitimate distinction. The stage in which the movement 

crystallized into an organization and the roots from which 

this organization sprang is the subject matter of this 

chapter. 

2. JWL, II, 292. 
3. Tees, Methodist Origins (Nashville: 1948), p, il. 
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Outline of Wesley's Organization up to the 

Time of His Death 

The organization of Methodism just prior to Wesley's 

death was brefly as follows. There were two elements which 

formed a general background to Early Methodism as a function- 

ing religious system which must be kept in mind constantly 

if the Methodist economy is to be seen in its proper per - 

spective. These were the Church of England, to which the 

religious societies were intended to be a supplement, and 

Wesley, as the authoritative and final head of the societies. 

Early Methodism was a religious movement operating within 

the framework of a church and yet continually repudiated by 

and thrust out from that church. The fact, also, that 

Methodism evolved into a church by slow stages, that there 

is such a vast body of primary source material some of which 

appears to be contradictory, as well as the fact that Wesley 

remained at least a professing churchman, makes an under- 

standing of the true situation somewhat difficult. Any true 

presentation must be set against the background of two fac- 

tors, namely, the Church of England and what Wesley called 

his "power." 

The Church of England was both a religious community 

and the Church of England-established-by-law with the King 

as its "supreme Governor." This distinction seemed to be 

significant for Wesley and may have affected some of his 
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major decisions. To grasp the social significance of a 

state church as accepted by an eighteenth- ,century High= 

churchman requires a mentality which is almost impossible 

for those who have known only the free tradition of the new 

world. 

As stated earlier, the Church of England was organized 

according to the Elizabethan Settlement, and was episcopal 

and hierarchical in polity. The Thirty-nine Articles were, 

and still are, her creed. Wesley always claimed these as 

the creedal background of Methodism although he must have 

known that the standards of Methodism were his own inter- 

pretation of these Articles. The government of the church 

was set forth in the canons and rubrics although in an epis- 

copal polity the person of the bishop overshadows the rules 

in the sense that he is the interpreter of theme This point 

enables us to understand why, in part at least, Wesley was so 

objectionable to Anglicanism. His offense, in this respect, 

was two -fold, firstly, he called the rules manmade; and 

secondly, he interpreted them according to his own under- 

standing. This was a major offense because in an episcopal 

organization the hierarchy both make and interpret the rules. 

This is a fine point and may be overstated, yet it was on 

this point that the relations of the Church of England and 

Early Methodism frequently turned. 

Wesley organized societies the function of which was to 
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supplement the life of the church. The whole structure of 

the church, its worship and ordinances, its ministry and 

its edifices were for the service of its members and equally 

for those members who "turned" Methodist. The Methodists 

retained their membership because they had been received by 

baptism and confirmation. They were also entitled as citi- 

zens to certain privileges from the state church. Methodism 

in the judgment of its founder was not a new denomination, 

but a movement within the Church of England and consequently 

he insisted upon the relationship of his society members to 

the church being carefully maintained in all points. The 

authorities of the Church of England never made a test of 

the issue, although they frequently refused to give communion 

to "Methodist" members. 

The Wesleys were ordained priests of the Church of 

England and exercised the privileges of their office. Their 

claim was that they were acting lawfully as Churchmen but, 

perhaps extraordinarily; and that the name "Methodist" was 

merely a name given, and in no way, represented a departure 

from the Church. Their society members were "the people 

called Methodists." 

Wesley preached on every possible occasion, robing 

himself, whether the service was in a church or in the open - 

air. No regulation stipulated that services should not be 

held out-of-doors. He worshipped at every opportunity in 
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the regular services of the Church, appointed Methodist ser- 

vices at other hours than the church services and "communi- 

cated on an average, once in every four or five days.n4 In 

addition it ought to be added that Wesley's preachers and 

members were enjoined to continue in the Church. On the other 

hand to his own followers and to most of England Wesley was 

the leader of the Methodists. 

The purpose of the above statement is to present Early 

Methodism against its correct background. Too often Early 

Methodism has been treated as though it had been a movement 

by itself and its debt to the mother church has not been 

sufficiently emphasized. Other writers have tended to lay 

too much stress on the indebtedness to the Church of England 

and on Wesley's High- Churchmanship. The correct perspective 

is to see an orderly religious movement working within an 

ecclesiastical system, not possessing all the features of a 

church yet developing till the character and essentials of 

a distinctive communion can no longer be denied. 

The second element in the Early Methodist situation 

which must be continually borne in mind was the authoritative 

position in which Wesley stood as the head of the Methodist 

Societies. Wesley, a priest of the Church of England, was 

4. John C. Bovvrner, The Sacrament of the Lord's Supper 
in Early Methodism, LQR, October, 1950. 
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the founder of Methodism and remained till his death the se"' 

head. Administrative units came into being. Certain per- 

sonnel having different titles but subject to Wesley, were 

entrusted with responsibility. Wesley himself remained the 

ultimate authority, not autocratic and power- loving as Southey 

and others have suggested but beneficent, gracious, under- 

standing and tolerant, nevertheless, insistent upon the 

finality of his place as head of the Wesleyan Societies. 

Wesley has left on record a statement of this "power" 

and its roots. It is necessary to include his statement in 

the context, long as it is, since Wesley's place as the head 

of the Societies is one of the main factors in an understand- 

ing of the organization. The person of Wesley and his " powert° 

was the keystone to each characteristic feature of the organi- 

zation. Too often in the study of Early Methodist organiza- 

tion this point has not been made clear, 

In The Las Minutes (printed in 1791, the year of 

Wesley's death) in Q. 26, Wesley inquired, "What are the 

rules of a Helper ?" to which he replied in twelve points. 

The last of the twelve insists upon their obedience to his 

direction. We quote number 12. 

Act in all things, not according to your 
own will, but as a son in the Gospel. As 
such, it is your part to employ your time 
in the manner which we direct; partly, in 
preaching and visiting from house to house; 
partly, in reading, meditation, and prayer. 
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Above all, if you labour with us in our 
Lord's vineyard, it is needful that you 
should do that part of the work which we 
advise, at those times and places which 
we judge most for his glory. 

This statement of the necessary submission of Helpers 

was related to the question of his authority (which had been 

challenged), so Z. 27 proceeds to deal with the matter of 

his "power." 

Q. 27. What power is this which you 
exercise over both the Preachers and the 
societies? 

A. Count Zinzendorf loved to keep all 
things close; I love to do all things openly 
I will therefore tell you all I know of the 
matter, taking it from the very beginning. 

(I.) In November, 1738, two or three 
persons Who desired "to flee from the wrath 
to come," and then a few more, came to me in 
London, and desired me to advise and pray 
with them. I said, "If you will meet me on 
Thursday night, I will help you as well as 
I can." More and more then desired to meet 
with them, till they were increased to many 
hundreds. The case was afterwards the same 
at Bristol, Kingswood, Newcastle, and many 
other parts of England, Scotland, and Ireland. 
It may be observed, the desire was on their 
part, not mine. My desire was, to live and 
die in retirement. But I did not see that 
I could refuse them my help, and be guilt- 
less before God. 

Here commenced my power; namely, a power 
to appoint when, and where, and how they 
should meet; and to remove those whose lives 
showed that they had not a desire "to flee 
from the wrath to come." And this power 
remained the same, whether the people meet- 
ing together were twelve, or twelve hundred, 
or twelve thousand. 

(2.) In a few days some of them said, 
"Sir, we will not sit under you for nothing; 
we will subscribe quarterly." I said, "I 
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will have nothing; for I want nothing. 
Lily Fellowship supplies me with all I wants" 
Ore replied, "Tay, but you want a hundred 
and fifteen pounds to pay for the lease of 
the Foundery; and likewise a large sum of 
money to put it into repair." On this con- 
sideration, I suffered them to subscribe. 
And when the society met, I asked, "Who will 
take the trouble of receiving this money, 
and paring it where it is needful ?" One 
said, ;I will do it, and keep the account 
for you," So here was the first Steward. 
Afterwards, I desired one or two more to 
help me, as Stewards, and, in process of 
time, a greater number. 

Let it be remarked, it was I myself, 
not the people, who chose these Stewards, 
and appointed to each the distinct work 
wherein he was to help me, as long as I 

desired. And herein I began to exercise 
another sort of power; namely, that of ap- 
pointing and removing Stewards. 

(3.) After a time a young man, named 
Thomas Maxfield, came and desired to help 
me as a son in the gospel. Soon after came 
a second, Thomas Richards; and then a third, 
Thomas Westell. These severally desired to 
serve me as sons, and to labour when and 
where I should direct. Observe: These 
likewise desired me, not I them. But I 

durst not refuse their assistance. And 
here commenced my power, to appoint each 
of these when, and where, and how to labour; 
that is, while he chose to continue with. 
me. For each had a power to go away when 
he pleased; as I had also, to go away from 
them, or any of them, if I saw sufficient 
cause. The case continued the same when 
the number of Preachers increased. I had 
just the same power still, to appoint when, 
and where, and how each should help me; 
and to tell any, (if I saw cause,) "I do 
not desire your help any longer." On these 
terms, and no other, we joined at first: 
On these we continue joined. But they do 
me no favour in being directed by me. It 
is true, my "reward is with the Lord:" 
But at present I have nothing from it but 
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trouble and care; and often a burden I 
scarce know how to bear. 

(4.) In 1744 I wrote to several Clergy- 
men, and to all who served me as sons in the 
gospel, desiring them to meet me in London, 
and to give me their advice concerning the 
best method of carrying on the work of God. 
And when their number increased, so that it 
was not convenient to invite them all, for 
several years I wrote to those with whom I 
desired to confer, and they only met me at 
London, or elsewhere; till at length I gave 
a general permission, which I afterwards 
saw cause to retract. 

Observe: I myself sent for these of my 
own free choice. And I sent for them to ad- 
vise, not govern, me. Neither did I at any 
time divest myself of any part of the power° 
above described, which the providence of God 
had cast upon me, without any design or 
choice of mine. 

(5.) What is that power? It is a 
power of admitting into, or excluding from, 
the societies under my care; of choosing and 
removing Stewards; of receiving or not re- 
ceiving Helpers; of appointing them when, 
where, and how to help me, and of desiring 
any of them to confer with me when I see 
good. And as it was merely in obedience to 
the providence of God, and for the good of 
the people, that I at first accepted this 
power, which I never sought; so it is on 
the same consideration, not for profit, 
honour, or pleasure, that I use it at this 
day. 

(6,) But "several gentlemen are of- 
fended at your having so much power." I 

did not seek any part of it. But when it 
was come unawares, not daring to "bury that 
talent," I used it to the best of my judgment. 
Yet I never was fond of it. I always did, 
and do ncw, bear it as my burden; - -the bur- 
den which God lays upon me, and therefore 
I dare not lay it down. 

But if you can tell me any one, or any 
five men, to whom I may transfer this burden, 
who can and will do just what I do now, I 
will heartily thank both them and you. 
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('7.) But some of our Helpers say, 
"This is shackling free -born Englishmen "; 
and demand a free Conference, that is, a 
meeting of all the Preachers, wherein all 
things shall be determined by most votes. 
I answer, It is possible , after my death, 
something of this kind may take place; but 
not while live. To me the Preachers 
have engaged themselves to submit, to serve 
me as sons in the gospel; but they are not 
thus engaged to any man or number of men 
besides. To me the people in general will 
submit; but they will not thus submit to 
any other. 

It is nonsense, then, to call my using 
this power, "shackling free -born Englishmen, " 
None needs to submit to it unless he will; 
so that there is no shackling in this case. 
Every Preacher and every member may leave 
me when he pleases. But while he chooses 
to stay, it is on the same terms that he 
joined me at first. 

"But this is making yourself a Pope," 
This carries no face of truth. The Pope 
affirms that every Christian must do all 
he bids, and believe all he says, under 
pain of damnation. I never affirmed any- 
thing that bears any the most distant re- 
semblance to this. All I affirm is, the 
Preachers who choose to labour with me, 
choose to serve me as sons in the gospel. 
And the people who choose to be under my 
care, choose to be so on the same terms 
they were at first. 

Therefore all talk of this kind is 
highly injurious to me, who bear the bur- 
den merely for your sake. And it is ex- 
ceeding mischievous to the people, tending 
to confound their understanding, and to 
fill their hearts with evil surmisings and 
unkind tempers toward me; to whom they 
really owe more, for taking all this load 
upon me, for exercising this very power, 
for shackling myself in this manner, than 
for all my preaching put together: Because 
preaching twice or thrice a day is no 
burden to me at all; but the care of all 
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the Preachers and all the people is a 
burden indeed :5 

Against the background of these two factors a brief 

outline of Early Methodism as an ecclesiastical organization 

will now be presented. The key to the movement, and later 

to the organization, was the religious society. Had the 

movement developed according to Wesley's first plan it would 

have consisted of a religious society as the vital nucleus 

of each parish within the Church of England. However, Wesley 

had to change his plan in order to serve and unite the 

emerging groups of awakened persons. Bands were introduced 

at the outset and later other select groups. Classes origi- 

nated as the rapid increase in numbers made the societies 

unwieldy. Other services were adapted to meet emergent 

needs and to emulate the New Testament pattern. 

The Wesleyan Societies were a Connexion. Webster de- 

fines connexionalism as "that form of church organization 

where scattered churches are held together by itinerant 

evangelists." Early Methodism in its first stage was a 

simple connexion in which John and Charles Wesley, a few or- 

dained clergymen and Wesley's first preachers were the con - 

nexional link binding the societies. A second stage came 

about 1747 -1749 with the emergence of a connexionalism bound 

5. The Large Minutes, J\N , VIII, pp. 310 -13. 
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together by an organizational structure operating on the 

basis of an official discipline through meetings which 

served as courts,. This second type of connexionalism, 

which, ultimately became the structure of the Methodist 

Church, functioned through Wesley and Conference as the 

supreme authority and an intermediate structure which operated 

through the institutions of superintendent (assistant to 

Wesley), quarterly meeting and circuit. In addition to 

these, at the local level society, class and band had their 

own operational procedures. 

The Conference which, u ly, met annually from 1744 

onwards, "in London or elsewhere," vas the supreme court. 

In this meeting those who were "invited" by Wesley met to 

advise, not to "govern" him, The decisions of Conference 

were in reality Wesley's own opinions given an official 

standing. In 1784 the Conference was given legal definition 

as the governing body of Methodism to take effect after 

Wesley's death. 

A Discipline or body of rules grew up and was incor- 

porated into the Minutes of Conference on the basis of which 

the whole economy of Early Methodism was administered. 

Property at first was held in Wesley's name but later 

when it was pointed out to him that the property which 

rightly belonged to the Methodist people would pass at his 

death to his personal heirs Wesley adopted a type of deed 
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which held property for the ownership of Methodism. 

A body of preachers grew up under the "power" referred 

to above. They were chosen because they possessed certain 

New Testament qualifications, To them the highest tribute 

must be paid as spiritual, fearless and effective emissaries 

of the Gospel and in particular of the Methodist doctrine 

and discipline. The increase of Methodism in Wesley9 s life- 

time to a membership well over one hundred and twenty thousand 

bears ample tribute to their effectiveness. 

Wesley was unable to find that "one, or any five men, 

to whom I may transfer this burden" and as Fletcher of 

Madeley realized such a transfer would have been impossible 

in practice. At any rate the pressures within the Methodist 

community to become a self-governing communion, separate 

from the Church of England, became too great to be, ignored 

or misunderstood so Wesley, in 1784, took the necessary 

steps to enable rethodism to become a church in its own right 

subsequent to . 
his ueath. 

The Chronological Development of the Organization 

Up to 1749 

It will further assist to present also a brief outline 

of the chronological development of the various organiza- 

tional units of the Wesleyan societies up to 1749 at which 

date the organization was virtually complete. 
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Wesley tells us that Methodism had three beginnings. 

In the Ecclesiastical History he writes, 

The first rise of Methodism was in Novem- 
ber, 1729, when four of us met together at 
Oxford; the second was in Savannah, in 
April, 1736, when twenty or thirty persons 
met at my home; the last was in London on 
this day May 1, 1738, when forty or fifty 
of us agreed to meet together every Wednes- 
day evening, in order to have free conver- 
sation, begun and ended with singing and 
prayer .6 

Dr. J. S. Wilder, Jr., however, points out that while 

these seemed to Wesley to be the beginnings of Methodism 

yet from the "present historical perspective" a number of 

other beginnings are discernible. He lists eight "beginnings 

of Methodism" as follows: 

The Holy Club at Oxford in 1729, started 
by Charles and to which the term "Methodist" 
was first applied; 
The formation of the Savannah Society in 
April, 1736; 
The founding of the Fetter Lane Society, 
May 1, 1738; 
Wesley's evangelical conversion in Alders - 
gate, London, May 24, 1738; 
The building of the New Room in Bristol, 
May 9, 1739; 
The founding of the Kingswood School, 
May 15, 1739; 
The purchase of the Foundery, London, 
November, 1739; 
The organizing of the "First Methodist 
Society," latter end of 1739, in London.' 

6. John Wesley, A Concise Ecclesiastical History, IV, 
175. 

7. Wilder, The Earl Methodist Láa Preachers and Their 
Contribution to t íf É eenth Century Revival in Eng anc , 
pp. 56 -22. ETn, Thesis. 
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In addition to the above, while not significant enough 

to be considered as beginnings, there were a number of events 

which helped to provide the background from which Methodism 

arose. Following Wesley's experience with the Holy Club at 

Oxford he went, in 1735, to Georgia with the intention of 

serving as a missionary to the Indians. Aboard the ship upon 

which he sailed was a group of Moravians and to them particu- 

larly was due his awakening to a consciousness of inner and 

spiritual religion. Thomas a Kempis had been the means of 

"awakening" Wesley in 1725, but here among the Moravians was 

inner spiritual power, with victory over fear and the bond 

of loving fellowship. During his whole stay in Georgia 

Wesley was in contact with the inners experiential and spiritual 

religion of the Moravians. This was the more influential 

with Wesley because he believed the Moravians to be a true 

church in the apostolical succession. 

A few points are worthy of note. Before sailing for 

Georgia, Wesley for the first time, had preached extempore 

in a church in London. In Georgia, he had listened to the 

Presbyterians make extemporary prayer, had joined with the 

Moravians in a love -feast and had formed a religious society 

in the church in Savannah. Upon his return to England he 

himself led in extemporary prayer at the castle at Oxford. 

Wesley assisted in forming the Fetter Lane Society May 

1, 1738, to which he refers as the third step in the rise 
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of Methodism. Peter Bohler, the Moravian, is mentioned in 

the Journal in this connection. The "rules for the founda- 

tion of the society are also givens Rule 2 specifies that 

the society shall be "divided into bars, or little companies, 

none of them consisting of fewer than five or more than ten 

persons," 

On May 24th, Wesley experienced conversion at an Alders - 

gate Society meeting. Both of these societies were Church of 

England societies but under strong Moravian influence. Follow- 

ing his conversion Wesley proceeded to Germany to study 

Moravianism at first hand. Upon his return to London on 

September 16th, he gave himself to the work of the religious 

societies in London and Oxford as well as to preaching where 

opportunity offered. 

On March 29th, Wesley left for Bristol at the. invitation 

of Whitefield. Upon his arrival there he led the great de- 

velopment of the Wesleyan societies which took place at 

Bristol.8 

8. We quote a footnote in Dr. Wilder's thesis (22. cit., 
p. 123 n.) which deals with the nature of the Bristol socitles : 

"Some will say that the Societies meeting in the 
New Room in Bristol were the first truly Methodist 
societies. But following the lead of both Curnock 
and Simon, it must be maintained that these soci- 
eties were still primarily Religious Societies 
within the Establishment. When, however, in the 
history of the Bristol societies they ceased to 

be Religious Societies and became Methodist (as 
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The first mention of Philip Henry Molther9 in the 

Journal appears on November 1, 1739. With the arrival of 

Molther in London the "stillness" controversy began Which 

culminated in the separation of Wesley and a number of fol- 

lowers to form what became the Foundery Society. The date 

of the purchase of the property to become known as the Foundery, 

the London home of Early Methodism, is not precisely known 

but a note by Dr. Curnock in the Journal10 suggests November 

1739. The formation of the United Societies is recorded as 

"the latter end of 1739" which is commonly accepted as ta.e 

they assuredly did) is almost impossible to 
ascertain with absolute assurance. In June 
of 1739 they were considered Methodist because 
John C enn i ck in his Account of the awakenings 
at Bristol.... (WHS Proceedings-VI, pp. 101 ff) 
on June 12th he says, 'That evening we visited 
a society in Baldwin Street of religious young 
Churchmen who, in a little time afterwards, 
wholly mingled with the Methodists.' (P. 106) 
It can be said dogmatically that by 1743 when 
Wesley drew up the rules of the United Societies 
and they were adopted by the Bristol Societies 
then in fellowship with him, they were defi- 
nitely Methodist. But, certainly, in name and 
spirit they were Methodist long before that- - 
probably soon after the formation of the Foundery 
Society. There might be real justification in 
saying that the early Kingswood Religious 
Society was a new departure since there was no 
religious society there before; but because of 
the Calvinistic turn it soon took, it is evi- 
dent that somewhat like the Fetter Lane Society, 
it did not follow through as truly Methodist 
until a later crisis caused a split in the 
group." 
9. JWJ, II, 312. 

10. Ibid., 316 n. 
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beginning of Methodism. 

Thus by the end of 1739 the United Societies existed, 

also societies in Bristol, Kingswood and Bath, all of which 

may be considered as Wesleyan societies. Bands were in use 

in all of these societies. The societies and bands existed 

and operated on "rules' which, we may assume were virtually 

the same as those of the Fetter Lane Society. The love -feast 

was in use. The Foundery had been acquired, the New Room 

at Bristol was in process of construction, and the Kingswood 

School was in operation. Open-air preaching had commenced 

and was the means of great numbers being added to the societies. 

Some use was being made of lay workers although the order of 

Methodist preachers had not commenced. Already extension of 

the societies and the principle upon which this operated was 

in its initial existence. Wesley implies that the appoint- 

ment of the first steward came at the end of 1738 or early 

in 1739.11 However, there is some reason to think this came 

somewhat later, possibly in 1740 or 1 741 as the first refer- 

ence to stewards in the Journal is in the Diary under the 

date of February 28, 1741.12 In addition to the above, 

Wesley had published his first work which was a small volume 

of hymns. Thus as early as the end of 1739 not only had 

11. JWW, VIII, 311. 
12, JWJ, II, 430. 
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Methodism come into being with the formation of the United 

Societies, but much of the Methodist economy was in existence, 

at least, in its initial stage. 

The year 1740 brought the final separation from the 

Moravi ans , the consequences of which are discussed in the 

next chapter, also watchnight services were first held in 

this year. 

The year 1741 saw the separation from the Calvinists, 

which separation served the purpose of clarifying for Methodism 

its distinctive doctrine. In the same connection the first 

major act of Methodist discipline was enforced and the prin- 

ciple of Methodist discipline established.i3 Wesley had now 

in the early months of 1741 brought into existence a dis- 

tinctive type of religious society, clearly distinguished 

from the Church of England and Moravian types, with a clear - 

cut theology, Arminian as against Calvinist, and many of the 

character_Lstic features of Methodism. It was following this 

separation that "tickets" began to be used. Also in 1741, 

the societies officially recognized their responsibility for 

the care of the poor.14 

The year 1742 was outstanding in the history of Methodist 

organization. The important event in that year was the 

13. JZüJ, II, p. 429; pp. 432®3® 
14, JWJg II, p. 433. 
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organization of classes, and, of course the accompanying 

office of class leader, both of which played a most fruitful 

part in the development of Methodism. The quarterly visi- 

tation of the classes soon became an accepted part of 

Methodism/ s economy, 

By February 1742 the functioning of the Wesleyan Societies 

as a simple connexion was virtually complete. Had anyone 

inquired of Wesley at that time as to the nature of his ob- 

jective he would no doubt have replied that nothing further 

was necessary in organization. There remained only the task 

of winning the clergy and forming a religious society in every 

parish in England. The work in Newcastle commenced in 1742 

but it is significant mainly for extension, as it did not 

add anything to organization. The year 1743 did not con- 

tribute any new organizational features. 

The year 1744 marks a significant addition for on June 

25th, Wesley met with six clergymen of the Church of England 

and four lay preachers at the Foundery in London in a confer- 

ence. This was the first Methodist Conference and became 

almost immediately a significant feature of the Methodist 

economy. This first conference considered and confirmed by 

setting down in writing all that had come into existence so 

far in the Wesleyan structure. Conferences were held annually 

and those of 1744, 1745, 1746 and 1747 gave serious study to 

doctrine, polity and discipline. So Conference and Minutes 
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of Conference were added to the characteristic features of 

the rapidly emerging ecclesiastical system. 

One feature remained to be added. During the years 1746 

to 1749 the second stage of Early Methodist organization cane 

into being, This was the organization of an intermediate 

structure between the Conference level and the local level. 

This represented a development from the simple connexionalism 

which characterized the first stage and the connexional struc- 

ture typical of later Methodism. This new structure was a 

contribution to eighteenth century ecclesiastical organization. 

It consisted of circuits, the monthly plan and the use of 

assistants, who were "helpers" to Wesley in that they gave 

oversight to the work in a certain territory. Circuits appear 

in the Minutes for the first time in 1746, the first mention 

of the monthly plan is in 1754, while the term "assistants," 

later changed to "superintendents," appears in the record of 

the first Quarterly Meeting which was held in 1748. 

Other non -essential features of Methodist organization 

developed through the years. In 1752 the sustentation of 

preachers was adopted and followed a long development. 

Methodism was missionary from the beginning and continued so 

although it was not till after Wesley's death that the regular 

formation of the Wesleyan Methodist Missionary Society took 

place. It is evident however that the essential elements of 

John Wesley's organization were in operation within a decade 
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from the rise of the United Societies. It is our task now 

to present these elements and in as far as is possible to 

trace them to their roots. 

Part I: The Religious Society, its Origin, Nature 

and Relation to the Church 

The first Conference (1744) set before itself the ob- 

jective of searching all matters to their foundations. This 

was characteristic of Wesley. Few men have been better quali- 

fied by both training and temperament to examine the very 

roots of the Christian Church. Throughout his lifetime he 

continued to search the foundations. In one respect he made 

a marked contribution, as has been shown in Chapter I, for 

just at the moment when the new denominational lines had 

crystallized, each one claiming Scriptural authority or at 

least Scripture and tradition, Wesley proceeded to explore 

all again at its roots and to publish abroad his findings. 

He also allowed a new type of ecclesiastical community to come 

into existence to challenge all existing systems to re -think 

their accepted foundations. The Minutes of the Conferences 

of 1744 -1747 provide an excellent discipline for anyone who 

is prepared to examine the doctrine of the church with an 

open mind. 

The Religious Society is the key to the development which 

took place under Wesley and which ultimately became Methodism. 
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Dr. Curnock tells in a notel5 that the First Oxford Diary 

records that Wesley "heard Dr. Holdsworth on the authority 

of the church as a Society." The period covered by this Diary 

is roughly the years 1721 to 1727e Thus in his early twenties 

when Wesley was a student at Oxford a seed was sown in his 

mind as to the "religious society" character of the church. 

It made sufficient impression that young Wesley recorded it 

in his Diary. Those concerned to trace the earliest begin- 

ning of Methodism ought to pay more attention to this Diary 

item. As Wesley continued his work each succeeding experience 

seemed to stir his consciousness more deeply in this matter of 

the religious society aspect of the church. 

The relationship of the church and a religious society 

cannot be dogmatically stated. No statement of the doctrine 

of the church has been universally acceptable. Christendom 

is still divided as to the "essential" nature of the church. 

The controversy turns upon the question whether the true 

essence of the church is visible or invisible or a relation- 

ship of the two; whether the church is an organism or an organi- 

zation and how these are related; whether the church is catholic 

and universal or whether it is "gathered "; whether Christ 

abides in His church and the manner of His abiding; whether 

gifts or orders are primary. The Ecumenical Conference at 

15 JWJ, I, p. 98nA 
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Amsterdam (1948) set itself the task of discovering those 

things which Christendom holds in common and those things 

which divide, and to report the same, but was not able to do 

mores Wesley stood at the moment in history when these dif- 

ferences had but recently taken on fixed patterns. He felt 

called to transcend controversy and to create a fully -rounded 

Scriptural church, rooted in spirituality with its structure 

organized to serve spiritual ends. 

Nor can the difference between a. church and a religious 

society be stated in any generally acceptable manner. All 

would not agree that there is a difference. However, in 

general, those bodies which have ecclesiastical organization, 

follow a prescribed mode of worship, maintain an ordained 

ministry and administer the sacraments are commonly known as 

churches; while those which stress fellowship, denying or 

minimizing the significance of organization, which do not 

ordain a regular ministry or administer the sacraments are 

known as religious societies. The Church of England, for 

example, is known as a church, while the Society of Friends, 

by their own designation declare themselves to be a religious 

society (although in this they are declaring their own doc- 

trine of the church) . 

Dissenters were labelled nonconformists because they did 

not conform to the Established Church, but in this they were 

not making any admission that they were not the true, 
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Scriptural church. The Toleration Act, when it came, repre- 

sented a national judgment upon the doctrine of the church 

which was a virtual denial of the exclusive conception of the 

doctrine of the church held by the Church of England and an 

admission of the failure of the use of force in matters of 

conscience. Wesley refused to be classed a Dissenter, except 

under necessity. Technically he was not although to super- 

ficial observers he appeared to be. He stated the difference 

as follows: 

We are not Seceders --the Seceders laid the 
foundat ion of their work in judging others-- - 
We--in judging and condemning ourselves. 
They begin everywhere, with showing their 
hearers, how fallen the Church and the 
Ministers are, We, by showing our hearers 
how fallen they are themselves .16 

Zarek says, "The church makes of the faithful a body 

under authority the sect makes of them a brotherhood."17 This 

is not completely true because nothing can be more authori- 

tarian than a sect but it does state the distinction which 

the religious movements of the inner life, under Fox in the 

seventeenth and Wesley in the eighteenth century, were striving 

to achieve. 

Wesley was satisfied that in creating religious societies 

he was not creating a new church. He makes the following 

16. Minutes of the Methodist Conferences (1812 edition; 
1766), p. 57. 

17. Zarek, The Quakers, p. 31. 
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distinction. The Large Minutes define his objective. 

Q. 3. What may we reasonably believe 
to be God's design in raising up the Preach- 
ers called Methodists? 

A. Idot to form any new sect; but to 
reform the nation, particularly the Church; 
and to spread scriptural holiness over the 
land .18 

It had been charged that the Methodist services were 

"public worship." His reply was as follows: 

Yes, in a sense, but not such as super- 
sedes the Church service. We never de- 
signed it should we have a hundred times 
professed the contrary...,If it were de- 
signed to be instead of church service 
it would be essentially defective. For 
it seldom has the four grand parts of 
public praise; deprecation, petition, 
intercession and thanksgiving.19 

Wesley also insisted that Methodists go to the parish 

church for the Sacraments. In writing to Walker of Truro he 

claimed spiritual effectiveness for his preachers but made 

it clear that they were not a regular ecclesiastical ministry. 

Wesley's major problem in later years was to find how that 

which was not a church could become a church. He bridged 

this gulf by claiming himself to be a New Testament "presby- 

ter," and associating other presbyters with him, ordained 

certain men to "administer the sacraments," thus providing 

18. JWW, VIII, p. 299. 
19. Minutes of the Methodist Conferences (1812 edition; 

1766), p. 58. 
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the two elements lacking in Methodist organization to form 

a church, namely an ordained ministry and the administration 

of the sacraments. 

The term "society" was in common use at the time to 

describe any group of people who came together for any mutual 

purpose. However, the term "religious society" had long had 

a significance of its own. Religious societies had existed 

in the Church of Rome throughout the centuries but always 

within the authority of the church. Protestant religious 

societies were an inevitable result of the Reformation. For 

when the "Imperial" church had been challenged and the au- 

thority declared to be in the Word and the Spirit and every 

believer his own priest before God, then all manifestations 

of the church from the Roman to the Anabaptist became inevi- 

table. Furthermore the succession of religious societies 

which appeared under many different names, from the Reformation 

to Methodism sprung from one source only and are essentially 

the same, which source is the New Testament church conceived 

as the mystical body of Christ and the fellowship of the Holy 

Spirit. 

The origin of religious societies in England is not known. 

When further evidence becomes available it is likely that they 

will be found to have been a product of the religious life of 

the Commonwealth period. The religious life of this period 

was characterized by a disorganization of the traditional 
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form and experimentation along new lines resulting largely 

from the giving of the English Bible in the common tongue 

with small companies reading and trying to understand and 

interpret the new truths revealed through this medium. Barclay 

in his valuable work The Inner Life of the Religious Societies 

of the Commonwealth (1879) described the character of the re- 

ligious life of the period and attempted to indicate a sus- 

tained connection between the religious societies from the 

Commonwealth to Methodism but was not able to provide suf- 

ficient evidence to prove his case. He had to content himself 

with observing likenesses and parallels, 

Following the Commonwealth, the Uniformity and Conventicle 

Acts while enacted to suppress these informal and nonconforming 

religious tendencies, served rather to promote and intensify 

them. The services of the Baptists and other nonconforming 

bodies often took the form of small religious society meet- 

ings. The Quakers were the first religious body to claim that 

the New Testament church was inward and of the religious 

society character and to deny the external and organized 

church. Barclay claims that the country was honeycombed with 

small religious society meetings sympathetic with the Quaker 

teachings. This could not but leave a legacy in the minds of 

those who had been influenced and many of these were still 

alive in the early eighteenth century. 

The General Baptists brought Anabaptist conceptions from 
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the Continent. It is not known how extensive their influence 

was. However, it is known that George Fox had contact with 

them and was influenced by them prior to his founding of 

Quaker.isn.20 

There were religious societies in England within the 

Church of England before Wesley's time. The father of the 

Wesleys freely admits to having belonged to such a society. 

It is an interesting conjecture whether the occasion of meet- 

ing and the medium which influenced the decision of Samuel 

Wesley and Susanna Annesley to forsake the nonconformity of 

their fathers and enter the Church of England may not have 

been these same religious societies of the Church of England. 

Certainly it was some element in the life of the church more 

dynamic than its routine ecclesiasticism. The fact that the 

father admitted to having belonged to a religious society in 

his young manhood and the further fact that the mother so 

readily developed a religious society in the Epworth kitchen 

might well indicate something of their earlier associations. 

Dr. Simon says, "In the reign of Anne the Societies greatly 

prospered. "21 Dr. Simon, who treats of this matter extensively 

in his work John Wesley and the Religious Societies establishes 

20. 
Religion 

21. 
(London: 

A. Mitchell Hunter, "Conventicle," Ene clo edia of 
and Ethics, ed. James Hastings, Vole IV 19- l 

Simon, John Wesley and the Religious Societies 
1921), T7-18. 
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the connection between Dr. Woodward's societies and the in- 

fluence upon the Holy Club and upon Wesley in particular of 

his small volume, The Country Parson's Advice to his Parish- 

ioners. This, however, is the extent of the evidence that he 

is able to establish for the roots of the religious societies 

which influenced Wesley. There is nothing in Dr. Woodward's 

volume as to the origin of the societies which he founded. 

Noting the date, however, one cannot escape observing that it 

was the time of the high point of the Quaker influence in 

England. This in itself does not prove anything, but is an 

interesting observation. 

Barclay gives a quotation quoted in Dr. Waddington's 

"Congregational History," first edition, p. 615, which is very 

significant. 

In 1681, certain members of the laity of 
the Church of England published the follow- 
ing circular: - - "We find that divers and 
several of those people called Quakers are 
also very good Christians, and preach true 
doctrine according to Holy Scripture; and 
we therefore declare that it is our opinion 
that such a voluntary ministry, to preach 
on free cost as aforesaid, is of excellent 
use and exceeding necessary to be allowed 
in the Church of England, not only in preach- 
ing to poor people in tabernacles, who can - 
not pay anything sufficiently to maintain 
a ministry, nor yet get pews in their parish 
churches, but also it makes the learned 
clergy to be the more sober and studious 
in their places, and therefore we can think 
of no other but that such voluntary ministers 
are sent of God; for we remember t e posties 
were workrñg men, of several trades as these 
are, yet we do not believe God sent these 
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to hinder the clergy of maintenance, but 
only to season them as salt seasons meat. 
In great parishes there is need to be at 
least two , 

congregations; the parish church 
for the orthodox minister and the rich, and 
a tabernacle for the lay prophets and the 
poor. f°22 

The point of this quotation is the influence of the 

Quakers and their religious practices upon the laity of the 

Church of England . It is a strong possibility that ample 

evidence will yet become available to prove that the religious 

societies of the Church of England were a direct result of 

Quaker influence. Dr. Simon does not attempt to connect the 

religious societies of the Church of England with the Quaker 

societies e This is a task in itself. Barclay has a strong 

feeling of a connection running through the religious societies 

from the Commonwealth to Methodism. In his Introduction he 

says, "One of his objects has been to exhibit this Society 

(The Society of Friends) as one of the links in the chain of 

experiments in church organization which were made at the 

period of its rise (Commonwealth) ,ße23 Another related point 

needs attention for in the writing of English religious his- 

tory there has not yet been an adequate estimate of the ex- 

ceedingly profound influence of Quaker thought and practices 

upon English life in those decades when its power was at its 

22. Barclay, óp. cit., p. 531. 
23. Ibid., p. xxx, 
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peak (roughly 1670 -1680). 

In the year 1671 Dr. Anthony Horneck, an English clergy- 

man at Savoy, organized a group of young men into a "society's 

for the promotion of religion and piety, By 1678 (Dr. Wood - 
wardts time) such societies had been accepted within the 

Anglican Church.24 In 1692 "The Society for the Reformation 

of Manners" was organized, in part, at least as a result of 

these Anglican societies. In 1698 "The Society for the Pro- 

motion of Christian Knowledge" was organized in which both 

the Wesleys and Whitefield were active. "The Society for the 

Propagation of the Gospel in Foreign Parts" was established 
in 1701 under which Wesley went as a missionary to the Indians 

in Georgia in 1735. We can accept Dr. Simon's conclusion 

that so far as the evidence is available the root of the 

Wesleyan religious societies can be traced to the religious 

societies of the Church of England in the previous century 

and in particular to the Horneck Societies. The succession 

then is the Horneck and Woodward societies, the Holy Club, 

the Church of England Societies and in particular the Fetter 
Lane Society which led directly to Wesley's "United Societies" 
in 1739. Thus the root and central core of Early Methodism 

was the religious society concept of the Christian Church 

which for nearly two centuries, in one form or another, and 

24. Ibid., p. 10. 
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under various names, had provided a means of expression for 

the more spiritual and dynamic line of English religious life, 

Religious Societies Contemporary with Early Methodism 

There was a background of religious society organization 

both within the Church of England and apart from it. There 

were also other religious society communities contemporary 

with and associated with the rise of Methodism, 

The Society of Friends had been in existence since 1648 

and continued to carry on its distinctive work. This body and 

its relation to Early Methodism will be considered at length 

in the following chapter. 

The eighteenth century Evangelical Revival included other 

movements than Wesleyan Methodism, some of which had their 

own distinctive origins prior to the work of the Wesleys, 

others were associated in their origin and parted company, 

but all contributed to the Revival. 

The Welsh Calvinistic Methodists originated from the work 

of Rev. Griffith Jones (1684-1761) and Howell Harris (1714- 

1773), a converted layman, who became a fiery itinerant, set- 

ting up religious societies on the lines recommended in Josiah 

Woodward's little book. Wesley, who was still prejudiced 

against lay preachers, met Howell Harrta in Bristol on June 

18th, 1739 and they were mutually drawn to one another because 
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of the spirit they were of ,25 The Welsh societies developed 

along lines similar to the Wesleyan societies, forming a Con- 

ference in January 1743, that is eighteen months before 

Wesley's first conference. In theology their emphasis was 

Calvinistic and consequently their association with Whitefield 

was closer than with the Wesleys. However, Wesley and Harris 

held each other in high regardm continued in warm friendship, 

in spite of differences, and mutually associated themselves 

with each other's societies. There is no reason to thinks 

however, that Wesley's organization was influenced by Harris' 

work. 

The Countess of Huntingdon's Connexion was the wing of 

the Evangelical Revival formed by the association of Whitefield 

and the Countess of Huntingdon, Selina Shirley (1707-1791). 

This work consisted mainly of the establishing of a number of 

chapels or preaching places effectively ministered to by 

evangelicals like Whitefield, Romaine, Venn and others. The 

emphasis was Calvinistic as opposed to Wesley's 4rminianism 

and commenced with the separation of Whitefield from the 

Wesleys in Bristol in 1739. Lady Huntingdon became a convert 

of the Wesleys in London possibly in that year. The regular 

association with Whitefield commenced in 1748 A The movement 

was a connexion but stressed preaching rather than religious 

25. JWJ, II, pp. 223=4. 
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society fellowship, In spite of differences their aim was 

religious revival in the parishes of the Church of England 

and Wesley preached Whitefield's funeral sermon, Both the 

Calvinistic Methodists and Lady Huntingdon's Connexion were 

forced out of the Church of England. The contribution of 

Whitefield to Early Methodism consisted in the negative sense 

that the Calvinistic emphasis forced Wesley to a clear-cut 

Arminian position and therefore forced Early Methodism to 

clarify its distinctive doctrine. The continuation of the 

Calvinistic Controversy by all who took part rendered a marked 

service to Wesleyar_isra by defining unmistakably the associ- 

ation of Wesley's societies and the doctrines of free grace 

and universal redemption, which have or oved themselves to be 

the real ground of MYIethodism and the root of its Christian 

dynamic. 

Moravianism influenced Wesley and the form Which his 

organization took more than any other single movement. 

Moravianism gave to Early Methodism some of its characteristic 

elements while it contributed in a negative sense also by 

warning Wesley to reject certain features which were obstacles 

to a creative and expanding Christianity. 

The roots of the Moravian Church or, as it is called the 

Moravian Brethren, are to be found in Bohemia and in the work 

of John Hus, As a result of Hus's teaching societies were 

formed in Bohemia and Moravia independent of the Roman Church. 
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In 1467 and at later Synods the Moravians broke with Rome 

and, having secured the consecration of their own bishop, 

formulated the distinctive tenets of their Church, which were 

mainly along the lines later followed by the Reformat ion. 

Their stress, however, was on conduct rather than theology 

or polity; their organization was mainly presbyterian. They 

instituted a system of discipline and divided their members 

into three classes; the Perfect, the Proficient and the Be- 

ginners. 

The outbreak of the Thirty Years á War (1618) almost wiped 

their church out of existence. However, their bishop John 

Comenius (1592-1672) gave oversight. As many of the members 

were of German origin Christian David, a carpenter, led those 

who would go with him into Saxony, where they settled with 

the permission of Count Zinzendorf on his estate at Herrnhut 

(1772) 

Zinzendorf (1700 =1760) was a Lutheran, a Pietist and a 

follower of Spener. He endeavoured to establish the Moravian 

community within the Lutheran Church. However, in 1727 at a 

Communion service the community experienced such a spiritual 

renewing that they decided to revive the ancient Moravian 

Church. Their chief characteristic henceforth was their in- 

tensive community organization for religious purposes. To 

Christendom, however, they have also been known for their 

missionary zeal, being the first Christian church to accept 
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the duty of evangelizing the heathen as the regular responsi- 

bility of the church. 

Zinzendorf. , conception of the Moravian Church was that 

of a religious community within Lutheranism, an "ecclesiola 

in Ecclesia," the work of which consisted in seeking to 

evangelize the Lutheran state church. Persecution broke out 

and a band of emigrants was sent to Georgia for whose care 

David Nitschmann was consecrated bishop. Later Zinzendorf 

himself was forced to leave Saxony. He was consecrated a 

bishop and travelled extensively furthering the missionary 

and colonizing activities of his Church. In 1742 the Prussian 

government recognized the Moravian body as a denomination. 

In 1749 Zinzendorf was recalled from banishment and the church 

was recognized as a portion of the Saxon state church. Also 

in 1749 the English Parliament recognized rioravianism as "an 

ancient Protestant Episcopal Church." 

Wesley sailed to Georgia on the same ship with some of 

the Moravian emigrants in 1735 and saw vital, spiritual 

Christianity at work for the first time in his life. He was 

challenged to a living, personal faith. While he remained 

in Georgia he learned by his own experiences, by the study 

of the early church and through fellowship with the Moravian 

Community, all of which contributed later to the form which 

Methodism took. On his return to London he met Peter Bohler, 

a Moravian, who was on his way to North Carolina. Through 
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Bohier4 s instrumentality both Charles and John Wesley ex- 

perienced conversion and John Wesley went to Germany to 

acquaint himself with the Moravian Church at first hand. 

Wesley found an intensive, religiousa societym -type of church 

under the leadership of Zinzendorf ( st it l a layman) and with 

a lay ministry. The chief objective of Moravianism was the 

cultivation of the inner Christian life and for this n rpose 

the congregation was divided into bands, men and women, 

married and single, old and young, meeting separately, under 

a leader, Wesley's impression, at first highly enthusiastic, 

was later modified. 

Upon his return from Germany the Wesleys and others 

assisted Peter Bohier in forming tI-e Fetter Lane Society (173E 

for which they also drew up a set of Rules and organized Banda 

after the manner of the Moravian Church. In 1740 Wesley, 

having recently organized the Foundery Society, withdrew from 

the Fetter Lane Society taking with him those who believed as 

he did. The reason for the separation was that the Fetter 

Lane Society, although in theory a Church of England society, 

was under the "quietest" influence of a Moravian by the name 

of L ?olther. This doctrine was an enthusiasm of Molther him- 

self and not the teaching of Moravianism. 

There were other religious movements, such as a religious 

revival in Scotland and while it had no influence on the rise 

of Methodism yet it added to the total picture of what was 
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taking place in the British Isles. Methodism itself, after 

1747 found a fruitful field in Ireland. Irish Methodism how- 

ever did not contribute anything to the developing organiza- 

tion but was merely an early extension of what had already 

taken form in Bristol and London. 

Thus we see that the Wesleyan societies were not an iso- 

lated phenomenon but a continuation of earlier societies and 

developed their distinctive characteristics in a setting of 

religious revival surrounded by movements which aimed at the 

cultivation of the spiritual life and Which, by their ex- 

istence, compelled the Methodists to shape both their beliefs 

and their structure on increasingly distinctive lines. In 

this way they made a contribution to the form finally taken 

by the Wesleyan societies. Thus throughout the decades of 

the eighteenth century from 1739 onwards, Wesley had to steer 

the course of Early Methodism, striving to keep its place 

within the framework of the Church of England, using its 

ordinances but isolated from it; surrounded by religious 

society movements like the Quakers, the Moravians, the Cal- 

vinistic Methodists and Lady Huntingdon's Connexion; often 

intermingling both leaders and society members, yet constantly 

having to clarify its essential beliefs and practices, so that 

the least intelligent could grasp them; choosing to limit its 

field to the lowest one -third of the population and therefore 

without influence or prestige. 
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Several brief quotations from a book written much closer 

to the time, a book which has no claim to scholarship but is 

rather a document in itself, will serve to give the atmosphere 

in which the Wesleys worked. Benham in the Memoirs of James 

Hutton, writing of the Moravians in 1742 says, 

The undertakings of the brethren in this 
year were :--First preaching in and about 
the city, after the example of the Methodists 
but combined as much as possible with the 
spiritual care of individual souls and the 
establishment of Bands or small societies; 
secondly, the organization of a Boarding 
School at Broad Oaks in Essex, called Lamb's 
Inn, and intended chiefly for the children 
of members of the London society....Dr. 
Spangenberg on the 27th gave an account 
of his having visited the society bands, 
announced the intention of receiving per- 
sons into the congregation in Fetter Lane 
e..., also of settling a little church at 
the same hour and place...., stated that 
there was no objection against the Brethren 
receiving into their congregation any one 
who was willing to abide a member of the 
church of England....On the 29th (November 
1742) Dr. Hutton was received, and the 
Brethren and sisters who had heretofore 
mainly constituted his Fetter Lane Society, 
were now, under the advice of Count Zin- 
zendorf, formed into a congregation of the 
Unity of the Brethren, they considering 
themselves not as exclusively Moravians, 
but as a society in the Church of England 
in union with the Brethren (reference in 
Benham T. Crantz's History P. 271. 3).26 

The. Wesleys, Whitefield, Howell Harris and their preachers 

frequently visited one another's societies, as well as those 

26. Benham, Memoirs of James Hutton.(London: 1856), p. 
89. 
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of the Moravians. When controversy did not rage it would 

have been difficult for a stranger to say, either by observ- 

ing the leader or the conduct of the meeting, just which 

society he was attending. 

The relationship of cooperation and rivalry is evidenced 

by Benham when he says, "the proper sphere of the labours of 

the Brethren in England, according to the SYNODICAL resolution 

of 1741, was to be not in London, but in Yorkshire, in the 

footsteps of the Methodists, and in the field where Mr. Ingham 

had hitherto been active, "27 It Is also interesting that the 

term used for the meeting of Spangenberg and his workers in 

London in 1741 was "Conference," 

The love -feast was used by the Moravians. Benham, quoting 

a letter of George Marshall, says "after the German meeting 

was a love -feast, to thank God for all his blessings etc, "28 

The language of this letter is strongly reminiscent of the 

language of the letters of the Quakers. Benham says again, 

Whitefield at this (Hutton's refusal to 
print a reply to Wesley's sermon on uni- 
versal redemption), took offense against 
the Brethren as well as against Wesley, 
and thus, the Methodists not only quarrelled 
with the Brethren but wrangled among them- 
selves. By which means under the wise 
Providence of God, three different parties 
were formed in England. The one to consist 
of his witnesses; the second, delivered 

27. Ibid., p. 110. 
28. Ibid., p, 108, 
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from the formalism of the high church, was 
to preach the doctrine of free grace, whilst 
the third was to be gathered from among 
Churchmen and dissenters. The one He con- 
signed to the Brethren, the second to John 
Wesley, and the third to Whit of iel d, and 
among all three he possesses a blessed heri- 
tage of his own.29 

The case of John Whitehead, Wesley's friend and biographer, 

is an illustration of how closely the streams of these society 

movements flowed one to another. Whitehead's parents left 

the Dissenters to join the Moravians in 1738. John Whitehead, 

early in life, became connected with the Methodists. He 

served as a lay preacher at Bristol. He then became a Quaker 

and a speaker for them. The Quakers assisted him in the study 

of medicine and he became the Wesleys' medical advisor. In 

1784, he left the Quakers and again became a Methodist. He 

would have given up his profession and become a full-time 

preacher if Wesley had given him ordination. Wesley named 

Whitehead along with Coke and Moore as one of his literary 

executors. 

The Development of the Religious Society within Wesley's 

own Experience to the Rise of the First Methodist 

Society 

Wesley's first experience of anything in the nature of 

a religious society was in the Epworth Rectory when his 

29. Ibid., p. 955. 
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mother, unwittingly or otherwise, had brought into being what 

her husband, Rev. Samuel Wesley, deemed to be a "conventicle." 

Both parents, it will be remembered, were of Dissenting 

parentage and knew the harshness of the Conventicle Act. 

While a young student at Oxford, Wesley noted in his Diary, 

as has already been mentioned, having heard Dr. Holdsworth 

speak on "the authority of the church as a society." The 

Holy Club at Oxford was Wesley's first mature experience of 

informal fellowship which partook of the nature of a religious 

society. The origin of the Holy Club is given as follows: 

"In November, 1729 John Wesley, Charles Wesley, William Morgan, 

a commoner of Christ Church, Robert Kirkham of Merton, began 

to meet together, and agreed to spend three or four evenings 

a week in reading the Latin and Greek Classics and especially 

the Greek Testament. In addition they determined to meet on 

Sunday evenings for the special consideration of Divinity. "30 

The Holy Club later came to have a religious character 

and purpose with John Wesley as leader. His letter to Mr. 

Richard Morgan of Dublin, dated October 18th, 173231 gives 

an account of its organization and purpose. Wesley learned 

much from being a member of the Holy Club. Simon suggests 

30. Simon, John Wesley and the Religious Societies 
(London: 1921), PT -M. 

31. I3WJ, I, pp. 87 ®102. 
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that Woodward's A Country Parson's Advice to his Parishioners 

was one of their textbooks. We know that Wesley learned the 

value of intimate fellowship and group discipline. 

The Holy Club fellowship and discipline were continued 

on board ship on the journey to Georgia. It was on board 

ship also that Wesley had his first experience of the Moravian 

Church which made the religious society principle central to 

its organization. 

In Georgia, Wesley experimented with the idea of a re- 

ligious society as the inner nucleus of a congregation. 

Earlier experiments had been made within a select circle of 

clergymen and intellectuals. In Georgia, Wesley organized 

his first society composed of men and women, educated and 

uneducated, old and young, as the spiritual core of a church 

community. Wesley later said in his City Road sermon, "after 

a time I desired the. most serious of them to meet me once or 

twice a week at my home. Here were the rudiments of a Method- 

ist Society." At the time he recorded in the Journal, (April, 

1736), 

Not finding, as yet, any door open for the 
pursuing of our main design, we considered 
in what manner we might be most useful to 
the little flock at Savannah. And we agreed, 
1. To advise the more serious among them to 
form themselves into a sort of little society, 
and to meet once or twice a week in order 
to reprove, instruct and exhort one another. 
2. To select out of these a smaller number 
for a more intimate union with each other, 
which might be forwarded partly by our 
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conversing with each other, and partly by 
inviting all together to our house; and 
this, accordingly we determined to do every 
Sunday in the afternoon.32 

The Georgia period provided Wesley with a wealth of ex- 

perience in the nature, use and method of a religious society. 

The Moravians provided an example of a religious society com- 

munity, welcoming Wesley to their meetings, attending Wesley's 

society meetings and giving him fellowship. The major matter 

concerning Wesley at this time was the actual character of 

the New Testament and Primitive church. Much of his reading 

in Georgia was to clarify his mind on this point. By the time 

he left Georgia to return to London he was satisfied that the 

church ought to include religious societies within its organi- 

zation. 

Between the return to England and the date of his con- 

version Wesley tells us in his Journal the kind of religious 

society which he conducted. "I....went in the evening to a 

society in Oxford, where, (as my manner then was at all 

societies), after using a collect or two and the Lord's 

Prayer, I expounded a chapter in the New Testament, and con- 

cluded with three or four more collects and a psalm." (March 

26, 1738).33 

Dr. Curndck appends the following note to this entry in 

32. JWJ, I, pp. 197-205. 
33, Ibid., pp. 448-9. 
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the Journal. 

In devotional "manner" these societies dif- 
fered, it should be noted, from the untitled 
meetings held in Savannah and Frederica. The 
latter were held, as a rule, on Wednesday and 
Friday evenings, after evening prayers and 
exposition. Their characteristic features 
were singing, reading, and conversation. 
Hymns of an experimental character were used: 
the readings from Law, Kempis, Scougal, Hali- 
burton were necessarily brief, and intended 
to incite conversation. The Sunday- afternoon 
meetings of the (still untitled) inner circle 
followed the same plan. The absence of 
"sprayer" (until Wesley learnt the value of 
extempore prayer from the Presbyterian High- 
landers of Darien) is not remarkable when 
we remember that the meetings immediately 
followed evening prayers. So also the ab- 
sence of the Bible from the meetings is ac- 
counted fora The "religious societies" in 
London, Bristol, and here in Oxford, whether 
founded by Wesley, or, as in this case, 
founded by Wesley and his friends, must be 
carefully distinguished from those meetings 
of an earlier and later period in which 
fellowship and experience were the most promi- 
nent features. No doubt the "religious 
society" often merged into a Moravian or a 
Methodist society. But at first it was quite 
distinct.34 

This was the type of religious society which Wesley was con- 

ducting at this time. It was an auxiliary to the regular 

services of the church. 

The Fetter Lane Society was founded by Wesley and others 

May 1, 1738. The rules (eleven in number) are given in the 

Journal in connection with the statement of its founding.35 

34. Ibid. 
35. MU., p. 458. 
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This was another kind of religious society, its organization 

influenced by Peter Bohier and, although in theory a Church 

of England society, (the brothers Wesley being the clergymen 

for the necessary supervision) , yet it partook more of the 

nature of the Moravian bands. Further, membership in the 

Church of England was no longer considered requisite for 

membership in the society. On May 21st and 24th respectively 

Charles and John Wesley experienced conversion; Charles at 

the home of James Hutton, John at a society in Aldersgate 

Street. 

Wesley separated from the Fetter Lane Society, taking 

others with him in July, 1740. The problem which had arisen 

was that of authority. On the surface the debate was theo- 

logical, on the question of "stillness," but Wesley saw clearly 

that the issue at stake was that of authority. The government 

of the society rested with the members and consequently debate 

and division resulted. Wesley learned this lesson well and 

in the Methodist societies he retained the final authority 

in all matters to himself, (with, of course, reference to the 

Scriptures and the wisdom which might be received from the 

Holy Spirit operating through the group). 

The conclusions, then, at which Wesley had arrived at 

the time of his separation from the Fetter Lane Society and 

the organization of the first Methodist societies can be 

summarized as follows: 1. He was convinced that, Scripturally, 
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the religious society was of the essence of the New Testament 

Church, and conversely, that a church without the fellowship 

principle which the religious society provided was not a New 

Testament Church; 2, He believed that religious societies 

could exist as an "ecelesiola in Ecclesia "; 3. He believed 

that the religious society was necessary to produce and sus- 

tain mature Christian character and without the religious 

society the church had no provision for one of the most 

essential aspects of its work; 4. He believed that the au- 

thority for all matters within the life of a religious society 

should not rest with the members but in some person or persons 

(quite likely representative of the church) outside the 

society; 5, Finally, as a result of his experience with his 

newly -organized Foundery Society, he believed that the basis 

of membership should not consist in any opinion or membership 

in a church. 

The Foundery Society, or "The United Society" was sig- 

nificant because it was based on these convictions. Dr. 

Simon writes, 

When John Wesley determined that there should 
be only one condition previously required in 
those who desired admission into the new 
society, namely "a desire to flee from the 
wrath to come, to be saved from their sins" 
he took a step which separated him from the 
Religious Societies, From the time of Dr. 
Horneck it was essential that those who 
joined the old societies should be members 
of the Church of England. It is true the 
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Dissenters were occasionally allowed to at- 
tend meetings, but the conditions of such 
attendance were strict. Wesley keeping his 
eye steadfastly on the spiritual qualifi- 
cations, declined to impose an ecclesiastical 
test on those who came to him earnestly long- 
ing for the salvation of their souls. He 
opened his new society not only to Churchmen, 
but to members of all other churches, and to 
those who were outside all religious organi- 
zations. He sought to help those who felt 
that they had only the form and not the power 
of godliness; and he joined them to his 
society "in order that they might pray to- 
gether, receive the word of exhortation, and 
.watch over one another in love."36 

Wesley, then, in his use of the religious society had 

arrived at something simple, unique, fundamental and Scrip- 

tural when in 1739 he rejected as the qualification for 

membership all conditions of an ecclesiastical and theological 

character and insisted upon one condition only and one which 

stressed life and godliness, "A desire to flee from the wrath 

to come, and be saved from their sins." Never did Wesley 

show his religious genius more clearly than in this simpli- 

fication of all the issues involved, by which also he laid 

the foundation and released the power of Methodism at one 

stroke. He thus laid the foundation in the primary power of 

religion rather than in its secondary forms and theologies. 

His concern was to recapture the New Testament life which, 

being in the members first, would manifest itself in living 

36. Simon, John Wesley and the Religious Societies, 
p. 21. 
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societies or religious communities. 

Part II: The Meetings of Early Methodism 

The Meetings of Early Methodism were Religious Society, 

Class Meeting and Band; other meetings were the Love -feast, 

the Watchnight and the annual Covenant service. These meet- 

ings were distinctively Wesleyan and were intended to supple- 

ment the regular services of the Church of England. 

The sources from which Wesley derived the religious 

society and its development in his own experience have already 

been considered. In the "Plain Account" he wrote "Thus arose, 

without any design on either side, what was afterwards called 

a Society."37 As has been seen there was a considerable his- 

torical background to the rise of the "United Societies." 

Speaking of them he wrote, 

Upon reflection, I could not but observe, 
This is the very thing which was from the 
beginning of Christianity. In the earliest 
times those whom God had sent forth "preached 
the gospel to every creature. " And the 
oiakpoatai, "the body of hearers," were 
mostly either Jews or heathens. But as 
soon as any of these were so convinced of 
the truth as to f orsake'sin and seek the 
gospel salvation, they immediately joined 
them together, took an account of their 
names, advised them to watch over each 

37. JWL II, p. 294, 
used because They the ref o 
pray together, to receive 
watch over one another in 
other to work out their sa 

Apparently the term "United" was 
re united themselves "in order to 
the word of exhortation, and to 
love, that they might help each 
ivation. " 
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other, and met these Katnxouuevoi "cate- 
chumens" (as they were then called) apart 
from the great congregation, that they 
might instruct, rebuke, exhort, and pray 
with them and for them according to their 
several necessities.38 

The Bands or band -societies came into Early Methodism 

from Moravianism through the London societies primarily 

through the Fetter Lane Society. The !United Society" was 

divided into "Bands," "Select Societies" and "Penitents." 

The Society consisted of all "awakened persons." Of these, 

those who "were supposed to have remission of sins" and "wanted 

some means of closer union" where they "could pour out their 

hearts without reserve," were gathered in Bands. 

They were the more desirous of this when 
they observed it was the express advice 
of an inspired writer: "Confess your 
faults one to another, and pray one for 
another, that ye may be healed." In com- 
pliance with their desire, I divided them 
into smaller companies; putting the mar- 
ried or single men and married or single 
women together.39 

The "Select Societies" were 

those who continued in the light of God's 
countenance....So I desired a small number 
of such as appeared to be in this state to 
spend an hour with me every Monday morning. 
My design was, not only to direct them how 
to press after perfecting, etc.,....but also 
to have a select company to whom I might 
unbosom myself on all occasions without 
reserve, etc.40 

38. OiL, II, pp. 294-5. 
39. AFL, II, p. 301. 
40. OWL, II, p. 304. 
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This áuotation from the Plain Account indicates not only 

the nature of the Select Society, but the uses for which 

Wesley intended it Wesley wanted to perpetuate the Holy 

Club fellowship, not only for the sake of the fellowship but 

because he believed it had value in testing his guidance. It 

must be remembered on how many intimate matters he had to 

render decisions. The Select Society cannot definitely be 

said to come from Moravianism although it was possibly Wesley's 

adaptation of the "Monitors." It would be correct to say 

(1) that the idea of various units came from the Moravian 

Church41 and (2) that the use of graded bands at this time 

arose from Wesley's conception of stages in Christian growth. 

Dr. Curnock's note in the Journal is, 

The "bands" Wesley adopted, tentatively in 
Georgia, more fully in England. Many lists 
of bands in Wesley's handwriting are pre- 
served in the Colman Collection Invariably 
this Moravian plan is followed.'2 

The "Penitents" were a logical unit for a graded system 

to adopt. They were known in the Primitive Church and pos- 

sibly something of this kind was used in Moravianism. Wesley 

recorded that in spite of all the means of going on from 

faith to faith "some fell from the faith....I separated them 

from the rest, and desired them to meet me apart on Saturday 

41. =J, II, p. 52. 
42. JMJ, II, p. 53n. 
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evenings.r43 The use of this unit was effective "these soon 

recovered the ground they had lost. Yea, they rose higher 

than before . "44 

The Class or Class -meeting was an institution which 

originated in the group- wisdom of Early Methodism and which 

Wesley quickly adapted to a central place in the Methodist 

economy. The origin of the Class, which Wesley says is simpl,, 

the word "classis," is also recorded in the Plain Account. 

Larger numbers of people were seeking admission than the 

infant organization was able to care for with only society, 

bands and Wesley's personal supervision. He writes, 

at length, while we were thinking of quite 
another thing, we struck upon a method for 
which we have cause to bless God ever since. 
I was talking with several of the Society 
in Bristol concerning the means of paying 
the debts there, when one stood up and said, 
"Let every member of the Society give a penny 
a week till all are paid." Another answered, 
"But many of them are poor, and cannot afford 
to do it." "Then," said he, "put eleven of 
the poorest with me; and if they can give 
anything, well: I will call on them weekly; 
and if they can give nothing, I will give 
for them as well as for myself. And each 
of you call on eleven of your neighbours 
weekly; receive what they give, and make up 
what is wanting." It was done. In a while, 
some of these informed me, they found such 
and such an one did not live as he ought. 
It struck me immediately, "This is the thing; 
the very thing we have wanted so long." I 

called together all the Leaders of the 

43. OWL, II, p. 303. 
44. Ibid. 
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classes (so we used to term them and their 
companies) , and desired that each would 
make a particular inquiry into the behavior 
of those whom he saw weekly. They did so. 
Many disorderly walkers were detected. Some 
turned from the evil of their ways. Some 
were put away from us. Many saw it with 
fear, and rejoiced unto God with reverence.45 

The class which originated in Bristol was immediately used 

in London and elsewhere. Soon a development took place which 

was significant for the class members were called together 

weekly. 

By this means a more full inquiry was made 
into the behaviour of every person.... 
Advice or reproof was given as need required, 
quarrels made up, misunderstandings removed; 
and after an hour or two spent in this labour 
of love, they concluded with prayer and 
thanksgiving. 

To those who complained of this as an innovation Wesley 

replied, "Why we use them, you will readily understand, if you 

read over the Rules of the Society." He calls them "prudential 

helps" "not essential, not of divine institution." To those 

who objected there is no scripture for this he replied that 

Scripture gives general rules to be applied by common sense 

to particular situations. The class soon became the most 

characteristic meeting of Methodism. This was the very thing 

that had been needed. The fact is that it was the establish- 

ment of the new office of class leader even more than the class 

45. JWL, II, p. 296. 
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itself (because society and band were in use) which met so 

great a need because it provided Wesley with a new order of 

helpers. The class came into being in February 1742. 

Methodist society, class and band, which are of the very 

essence of Early Methodism, can be traced easily enough to 

their external roots. However something needs to be added 

as to the significance of these meetings and what their ex- 

istence reveals of Wesley's consciousness and the selection 

and rejection which arose out of his convictions about the 

nature of the Christian church. The meetings of Early Methodism 

reveal Wesley's inner mind more than any of the other elements 

of Methodism. 

What Wesley wanted was reasonably clear to him. He 

wanted a "fellowship of the forgiven" who would use "Method" 

for their growth to perfection in love, he wanted the Christian 

experience of free grace and the working out of that experi- 

ence to New Testament maturity. However, Wesley had become 

deeply entangled in the pietistic stream. This complicated 

his own personal experience and the problem of setting up 

organized and experimental units for the nurture of the 

Christian life. It would seem that Charles, in contrast even 

in spite of his relapse into quietism, was really not deeply 

touched by the pietistic influence but was a churchman and 

evangelical. 

The difference between class and band in Wesley's early 
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societies stood for something more than experimentation. It 

was also more than a problem of unwieldy numbers. It was a 

cleavage which had existed in the Continental Reformation, 

and had continued through evangelical and Anabaptist streams. 

The conflict arose between those whose experience resulted 

from free grace and those who sought soul -culture by mystical 

piety and discipline. Both are essential elements of New 

Testament experience but are seldom found in harmonious re- 

lationship. The controversy between Richard Baxter and the 

Quakers in the seventeenth century is a typical example. The 

problem seems to be the problem of guilt and the means by 

which the soul is absolved and sanctified. The Continental 

Reformers taught justification as an act of free grace while 

the Anabaptists took their stand on the subjective work of 

the Holy Spirit in the soul. The church for the Reformers 

was objective, while for the Anabaptists it was the community 

of the Inner Spirit. Within the Anabaptist movement there 

were great differences as to the manner in which this sub- 

jective work was to be carried out in the cleansing of the 

conscience but usually the Anabaptist community was an in- 

tensive religious nucleus seeking by mystical and often intro- 

spective means the creation of a community of the Spirit. 

The Ivioravians had drawn upon both streams. Their evan- 

gelical witness and missionary activity represented the active 
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free grace tradition while their pietistic, mystical emphasis 

and the Herrnhut- Marienborn communities were of the Anabaptist 

type. 

Wesley received both strains from his Moravian associ- 

ations. His visit to the Moravians came almost immediately 

upon his experience of evangelical conversion and by nature 

he was already a "methodist." His first enthusiasm for the 

pietistic Herrnhut community was soon tempered by his objective 

mind. His letters show, however, that he was still dealing 

in superficial characteristics and not recognizing that these 

were frequently fundamentally conflicting elements of experi- 

ence. 

In London he became increasingly unwilling to place his 

converts under subjective and pietist influence. Moltherts 

"stillness" campaign merely brought an issue to a specific 

focus. 

The dividing line between the mystical, the pietist and 

the quietist is so fine that the inexperienced can pass in- 

nocently from one to the other. Wesley was clear about the 

mystical and the quietist but he was still emotionally involved 

in the pietist. It was his natural genius for external order, 

forni, and organization that was warning him. Whether he 

clearly understood and consciously desired it or not he carried 

the pietist legacy over into Early Methodism. Wesley was 

safeguarded by his on aggressive spirit but is it not 
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possible that here we are at the root which took such a heavy 

toll in nervous disorders amongst the first race of Methodist 

preachers ?46 

Wesley's objective was not only to save souls but to 

bring them on to Christian perfection. Was this a New Testa- 

ment conception or was Wesley being led into a pietistic 

error? Wesley's Methodism was an attempt to provide, in ad- 

dition to the ordinary means of grace -- prayer, the Word and 

the Sacraments, a further means which by `fellowship" would 

nurture the soul. In other words, he was seeking what he be- 

lieved to be the whole New Testament church. 

One searches in vain for the pronouncements of leading 

Methodists or for the judgment of the Methodist Church upon 

this particular experiment in the Early Wesley societies, par- 

ticularly on their founder's insistence upon mutual confession 
and especially upon his claim this was the mark of a mature 

Methodist. Even before Wesley's death Methodism was tending 

to stress the evangelical emphasis as against the pietistic. 

The class- meeting came to be exalted as the distinctive 

Methodist unit while the use of bands scarcely survived Wesley's 

lifetime. However, Wesley himself did not surrender them. 

On February 8th, 1791, he wrote to Thomas Roberts, "Constitute 

46. The Large Minutes, TWJ, VIII, pp. 313 -14. 
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bands in each large society. "47 -The year before he had 

written to Thomas Rutherford with regard to Sister Cox, "she 

should immediately meet in a lively band . "48 The ultimate 

pronouncement of Methodism on this whole issue by the dis- 

continuance of bands has been that the Founder was wrong. 

The Class -meeting continued, and consisted of singing, 

prayer and Bible -reading, but its distinctive mark was tes- 

timony to the effective grace of God. Mutual confession and 

pietistic examination disappeared. Although in its turn again 

the class meeting has largely disappeared. Only occasionally 

and often in places far removed, little companies of Methodists 

still meet in class meetings where testimony is given. 

In general, it is fair to say that the Methodist class 

has become almost identical with tlx: Presbyterian elder's 

district and often shows no more vitality. Nothing could have 

happened which could more certainly make the Founder rise from 

the race in wrath for if there was any spiritual deadness 

which he deplored it was that of the Presbyterian elder and 

his "district." Methodism has obeyed its Founder's injunction 

to action although only one of his commands. Unfortunately 

it has not gone on with the profound study of the soul, the 

means of its cultivation and the stages of its growth. 

It is not necessary to dwell at length on the roots of ' 

47. JUL, VIII, p. 261. 
48. TWL, VIII, p. 197. 
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the Love -feast, the Watchnight and the annual Covenant ser- 

vice. The Love -feast is the New Testament Agapae.49 It was 

used by the Moravians having been taken over by them from the 

Waldenses. Early Methodism got the Love -feast from the 

Moravians and the Fetter Lane Society. 

Dr. Eayrs describes the Love -feast as follows: 

A little plain cake and water, the elements 
of a simple meal, were distributed to all 
present and taken by them as members of one 
family united by love of Christ. This was 
followed by testimonies concerning His love 
to them and theirs to Him, interspersed with 
songs of praise. At first only members of 
the Bands were admitted to these gatherings. 
Later all members of society enjoyed this 
privilege, the quarterly ticket of member- 
ship being the passport. Other religious 
persons might receive the written permission 
of the preacher, and see and hear the miracles 
of divine grace.50 

The Watchnight Service was another of Early Methodism4 s 

original developments and provides an excellent example of 

the spontaneous development of Christian institutions which 

characterized Wesley's societies and his readiness to allow 

the free life of the societies to function. The statement of 

the rise, nature and use of the Watchnight is given by Wesley 

in the Plain Account. 

About this time I was informed that several 
persons in Kingswood frequently met together 

49. A. J. MacLean, "Agape," ERE ed. James Hastings, Vol. 
I (1908) . 

50. Eayrs, A New History of Methodism, Vol. I, p. 285. 
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at the school, and when they could spare 
the time spent the greater part of the 
night in prayer and praise and thanksgiving. 
Some advised me to put an end to this; but, 
upon weighing the thing thoroughly and com- 
paring it with the practice of the ancient 
Christians, I could see no cause to forbid 
it. Rather I believed it might be made of 
more general use. So I sent them word I 

designed to watch with them on the Friday 
nearest the full moon, that we might have 
the light thither and back again....This 
we have continued to do once a month ever 
since in L-ri3tol, London, and Newcastle, as 
well as Kingswood; and exceeding great are 
the blessings we have found therein:51 

In addition to the above Wesley replied to John Bailey, 

Rector of Kilcully, Cork, June 8, 1750, 

You charge me, fourthly, with holding "mid - 
night assemblies "....Sir, did you never see 
the word "Vigil" in your Common Prayer Book? 
Do you know what it means? If not, permit 
me to tell you that it was customary with 
the ancient Christians to spend whole nights 
in prayer, and that these nights were termed 
Vigiliae, or Vigils. 

The annual Covenant Service is. especially interesting 

because it is the feature of Early Methodism which shows a 

debt to Dissent. Wesley himself was the one who introduced 

this institution into Methodism. His account of its origin 

and introduction is given in the Journal, "Wed. 6th August 

1755." 

I mentioned to the congregation another 
means of increasing serious religion, which 
had been infrequently practised by our fore- 
fathers and attended with eminent blessing, 

51. OWL, II, p. 299. 
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namely, the joining in a covenant to serve 
God with all our heart and with all our soul. 
I explained this for several mornings follow- 
ing, and on Friday many of us kept a fast 
unto the Lord, beseeching Him to give us wisdom 
and strength to promise unto the Lord our God 
and keep it. Mon. 11th August. I explained 
once more the nature of such an engagement, 
and the manner of doing it acceptably to God. 
At six in the evening we met for that purpose 
at the French Church in Spitalfields. After 
I had recited the tenor of the covenant pro- 
posed, in the words of that blessed man, 
Richard Alleine, all the people stood up, in 
testimony of assent, to the number of about 
eighteen hundred persons. Such a night I 
scarce ever saw before. Surely the fruit of 
it shall remain for ever.52 

The words "that blessed man, Richard Alleine" give the 

clue as to the source from which Wesley got the idea of a 

Covenant Service. Dr. Duncan Coomer in a most excellent 

article on The Influence of Puritanism and Dissent on Methodism 

says of this, 

The institution of the Covenant Service is 
perhaps the supreme example of the blending 
of the old serious Puritan spirit with the 
new emotionalism of the eighteenth -century 
revival. We can imagine with what relief 
Wesley would turn from the strange wild 
scenes which sometime accompanies his preach- 
ing to this solemn act in the French Church. 
So long as the Methodists could turn each 
year to a recollection of their obligations 
as Christians, and to a resolve to commit 
themselves once more to the lordship of Christ, 
so long would they be preserved from those 
perils of Antinomianism, which Wesley was 
always on his guard against; and by a strange 

52. JdVJ, IV, p. 126. 
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irony, not uncommon in history, the idea 
of a Covenant which permeated much of the 
Church life of early Dissent has been for- 
gotten by them, but retained by the Method- 
ists who were at one time the objects of 
their deepest suspicion. To such an extent 
did it become a part of the Methodist tra- 
dition that, it is said, some of the early 
Methodists signed it with their biocd.53 

Dr. Coomer points out that the author was Joseph Alleine, 

son -in -law of Richard. 

The Methodists soon began to use the weekly prayer - 

meeting, (early morning worship had always been insisted upon 

by Wesley) . Sunday Schools carne into being even before Robert 

Raikes. Special services for the authorizing of preachers and 

other leaders gradually developed till the work of a Methodist 

leader must have been completely occupying and the religious 

life of a member a full life indeed. This fulfilled the 

Founder's intention. 

Part III: The Ministry of Early Methodism 

In Section Ix of the Plain Account Wesley writes, 

This is the plainest and clearest account I 

can give of the people commonly called 
Methodists. It remains only to give you a 
short account of those who serve their brethren 
in love. These are Leaders of classes and 
bands (spoken of before), Assistants, Stewards, 
Visitors of the sick, and Schoolmasters. 

In other words, Wesley was seeing under one general classification 

53. Duncan Coomer, The Influence of Puritanism and 
Dissent on Methodism, LQR7 &tober, 195757 
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all those who "helped" him in the Methodist work. They 

functioned in different capacities but he looked upon them 

all as "Helpers," 

Our task in this section is to provide in brief outline 

an account of those who "helped" Wesley, and to discover the 

roots from which these various offices were derived. We shall 

treat of these under three headings, namely, the Wesleys and 

their ordained associates, the Early Methodist preachers, and 

other helpers. The principal group which will be treated of 

must be the Early Methodist Preachers because Wesley's preachers 

became the most significant body of helpers in the economy 

of Methodism. 

The Wesleys and Their Ordained Associates 

The fact that Wesley was an ordained priest of the Church 

of England was one of the key points upon which the rise of 

Methodism hung. Wesley preached, organized and administered 

but his position as an ordained priest of the Church of England 

provided the link between the Church and the Religious Societies 

of Methodism. Charles Wesley provided a similar link, with 

limitations. Something will be said in the next Chapter of 

the restraint which Charles Wesley exercised upon the develop- 

ment of that course which Methodism showed a tendency to take, 

nevertheless he was John's closest associate and the one who 

continued. for the most sustained period of time. 
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There were other ordained clergymen of the Church of 

England who assisted at the outset in varying degrees. A 

list of these is given in the Index54 to Dr. Simon's volume 

John Wesley and the Methodist Societies. There were three 

whom Wesley counted as "Methodist Preachers," William Grimshaw, 

Vincent Perronet and Samuel Taylor and who "died in the work." 

Vincent Perronet (1693- 1765), Vicar of Shoreham, was Wesley's 

most intimate friend and advisor. No one can say how much 

or how little he influenced the rise of Methodist organization 

but Charles Wesley called him the archbishop of Methodism. 

William Grimshaw (1708 -1763) who was a Church of England 

clergyman at Haworth, Yorkshire, contributed to Methodism a 

group of societies which he had formed in Yorkshire, but 

Grimshaw's early death in 1763 removed from Wesley's side a 

man who was not only a kindred evangelical but one who, no 

doubt, would have played a large part in the inner councils 

of Methodism. Samuel Walker (1713 -1761), the Vicar of Truro, 

became a supporter in 1743 and was present at the first and 

third Conferences. Other ordained clergymen present at the 

first Conference were John Hodges, Henry Piers and John 

Men ton. Myles adds the name of Charles Caspar Graves to 

this list of early ordained associates but all of these 

54. Simon, John Wesley and the Methodist Societies, 
pp. 346 -7. 
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"desisted from travelling, "55 

One other must be mentioned of those Church of England 

clergymen who were associated with Wesley, namely John Fletcher 

of Madeley (1729 -1785) . Fletcher was a Swiss, noted for his 

saintliness, who took orders in the Church of England. He 

wrote the Checks to Antinomianism and was requested by Wesley 

to become his successor. Fletcher began to associate himself 

with Wesley in 1757 after the organization had taken shape. 

He predeceased Wesley by six years. 

Although these clergymen gave Wesley needed assistance 

and encouragement there is no extant record of any contribution 

to Methodist organization on their part. 

The Early Methodist Preachers 

We come now to a brief study of the Early Methodist 

preachers and the sources from which this institution was 

derived. 

Wesley as an Anglican priest had used Charles Delamotte 

in the work in Georgia and upon his return to England had 

left him in charge of a parish. At Herrnhut, following his 

conversion, Wesley "enjoyed the blessing of hearing" Christian 

David, a layman, preach. Wesley had no doubt about Christian 

David's right to preach or his gifts for preaching even 

55. Myles, 22. cit., p. 447. 
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although he knew he was a layman. 

In Bristol in 1739 Cennick began to preach and Wesley 

encouraged him. It was one thing to use Delamotte in the 

preaching ministry in Georgia but quite a different matter to 

encourage a layman to preach in a parish in England. Humphreys, 

Westell, Richards and Maxfield were all preaching by the end 

of 1739 which brings us to the point of Wesley's acceptance 

of a recognized lay preaching ministry in Early Methodism. 

Wesley's acceptance of a recognized order of lay preachers 

is one of the most interesting points in the rise of the 

Methodist economy. By the end of 1739 or early 1740 Wesley 

had satisfied himself that lay preaching was Scriptural, that 
to exercise the preaching office did not require ordination 

and therefore did not raise serious issues of ecclesiastical 

government, and that certain Christians, without ordination, 
had the three qualifications essential to the preaching office, 

namely, grace, gifts and a divine cal1.56 

The urgency was great because the members had increased 

beyond the possibility of Wesley's personal oversight and it 

was evident that the clergymen of the Church of England, with 

the exception of those named above, would not come to his 

assistance. However, Wesley had another problem upon which 

56. JWL, III, pp. 143 -147. Letter to Samuel Walker 
(1755) . 



162 

he had to receive light before he could proceed to institu- 

tionalize an order of lay preachers and that was the authority 

by which they would be governed and which they would recognize. 

The key to the basis of the "United Societies" came with 

the illumination that the authority would rest in himself. 

Those seeking had requested his tutelage and would accept 

his headship and at his request, if deemed necessary, would 

withdraw. He now decided he would bring into existence an 

order of lay helpers whose existence and control would rest 

entirely in himself, or at most in himself and Charles. In 

this we see again both Wesley's mind and experience at work 

and his typical readiness to act. Due to his experience with 

the religious societies his conclusion was that societies 

governed by the members fell into controversy and division 

hence, his setting up of the "United Societies" in which tail 

authority rested in himself. This became for Wesley a neces- 

sary principle of operation. 

In his acceptance of a lay ministry we have an exact 

parallel. The Bristol societies and, especially Kingswood, 

separated in controversy because Cennick's relationship to 

Wesley had not been sufficiently clarified. Cennick parted 

with Wesley in bitterness and not only took part of the society 

with him but also drove a wedge between Wesley and his strongest 

ordained co-worker, Whitefield. A somewhat similar situation 

was developing in London with John Simpson. The issue called 
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for decision and Wesley's decision was the same as before. 

He would take the responsibility for a number of lay helpers 

whose office would rest in his authority. His thought seems 

to have been that they would request to serve him, just as 

the United Society members requested him to lead them, and so 

they would place themselves fully under his authority and 

direction. As they were his "spiritual" children the term 

'!sons in the Gospel" came naturally enough into use. 

This is the explanation of the Maxfield incident which 

Rev. Frank Baker reminds us is recorded as hearsay in Coke 

and Moore's Life, but upon which account the rise of the 

Methodist ministry has tended to rest. Wesley in the midst 

of the Cennick controversy in Bristol, where Cennick had 

"turned preacher" and was breaking up Wesley's work, received 

word that Maxfield in London "had turned preacher" and rushed 

to London to prevent a similar controversy to that which was 

occurring or had just occurred in Bristol. However, Wesley 

was confronted with a different situation. His mother and 

Lady Huntingdon both gave him their counsel and after hearing 

Maxfield preach, while having conversation and prayer with 

him the point upon which the Early Methodist lay ministry was 

to exist emerged, namely an order of so- called Sons in the 

Gospel who should offer themselves to assist Wesley and place 

themselves under his absolute direction. 
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Dr, Eayrs in the New TIistory remarks "It is difficult to 

say why Wesley disapproved of Maxfield and Westell when he 

had encouraged Cennick, "57 to which the answer is that if the 

above interpretation of this very central point of Early 

Methodist history is correct then the reasons for Wesley's 

acting as he did in relation to each of the above -named be- 

comes abundantly clear. 

The date of the Maxfield incident has again been the 

subject of careful investigation by Rev. Frank Baker and Dre 

James Wilder, Jr, The fixing of that date fixes the date for 

the rise of the Methodist ministry and is therefore of peren- 

nial interest. However, these two investigators do not en- 

tirely agree. Rev Frank Baker fixes the date on "Wesley's 

hasty return from Bristol on 21st January 1741" or "Wesley's 

return on 26th March" of the same year; while Dr.. Wilder be- 

lieves that the occasion was upon one of Wesley's returns 

from Bristol in 1740. This however is close enough and, in 

the light of related events, makes that date very significant. 

Wesley's letter to Thomas Taylor ( ?) in 1780 is such a 

clear statement of the basis of the Early Methodist ministry 

that we quote it in its entirety. 

MY DEAR BROTHER, -YIou seem to me not to have 
well considered the Rules of an Helper or 
the rise of Methodism. It pleased God by me 
to awaken, first my brother, and then a few 

57. 22. cit., Vol. I, p. 292. 
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others; who severally desired of me as a 
favour that I would direct them in all 
things. After my return from Georgia many 
were both awakened and converted to God. 
One and another and another of these de- 
sired to join with me as sons in the gospel, 
to be directed by me. I drew up a few 
plain rules (observe, there was no Confer- 
ence in beings) , and permitted them to join 
me on these conditions. Whoever, therefore, 
violates the conditions, particularly that 
of being directed by me in the work, does 
ipso facto disjoin himself from me. This 
Brother MtNab has done (but he cannot see 
that he has done amiss); and he would have 
it a common cause--that is, he would have 
all the preachers do the same. He thinks 
"they have a right so to do." So they have. 
They have a right to disjoin themselves from 
me whenever they please. But they cannot, 
in the nature of the thing, join with me 
any longer than they are directed by me. 
And what if fifty of the present preachers 
disjoined themselves: What should I lose 
thereby? Only a great deal of labour and 
care, which I do not seek, but endure, be- 
cause no one else either can or will. 

You seem likewise to have quite a 
wrong idea of a Conference. For about six 
years after my return to England there was 
no such thing. I then desired some of our 
preachers to meet me, in order to advise, 
not control me. And you may observe they 
had no power at all but what I exercised 
through them. I chose to exercise the power 
which God had given me in this manner, both 
to avoid ostentation and gently to habituate 
the people to obey them when I should be 
taken from their head. But as long as I 
remain with them he fundamental rule of 
Methodism remains inviolate. As long as 
any preacher joins with me he is to be 
directed by me in his work. Do not you 
see, then, that Brother MtNab, whatever his 
intentions might be, acted as wrong as wrong 
could be? and that the representing of this 
as the common cause of the preachers was the 
way to common destruction, the way to turn 
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all their heads and to set them in arms ? 

It was a blow at the very root of Methodism. 
I could not therefore do less than I did; 
it was the very least that could be done, for 
fear that evil should spread. 

I do not willingly speak of these things 
at all; but I do it now out of necessity, 
because I perceive the mind of you and some 
others is a little hurt by not seeing them in 
a true light.--I am Your affectionate brother.58 

The question of who was the first Methodist preacher is 

gone into in detail in Dr. Wilderts work. He writes, 

This confusion has largely grown out of 
a failure to distinguish between two ques- 
tions, First, who was the first Methodist 
lay preacher? Second, who was t FeTIFFE- 
lay preacher who assisted Wesley ?...,Using 
November 1739 as a starting point and 
answering the first two questions, some 
of the confusion can certainly be dispelled. 
The first Methodist lay preacher was Thomas 
Maxfield (Charles Atmore, Methodist Memorial, 
XXXV and p. 2666, says thaPhomas Max s 

was the first regular lay preacher, Curnock 
in notes to theurnal, II, p. 352, says 
that Maxfield was the first of the Methodist 
Societ that acted as a lay preacher.) The 

rs ayman who assisted Wesley as a full - 
time helper was Charles Delamotte in Georgi 
followed later by John Cennick, then Joseph 
Humphreys. After Wesley's full acceptance 
of Maxfield as a "son in the Gospel" the 
pattern was set,59 

At first all were helpers, sometimes called assistants. 

With the acceptance of preaching helpers a new distinction 

came into being. Gradually these preachers began to be dis- 

tinguished as local, i.e. those who remained in their trade 

58. JWL, VII, pp. 375 ®6, . 

59. Wilder, Jr., óp. pp. 122 ®124. 
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and served part -time; and travelling or itinerant, i.e. those 

who served full-time and travelled as Wesley directed. "Some 

of his lay preachers began to itinerate in 1740."60 In 1742 

there were societies in eight shires. In 1744 there were 

forty such preachers, six of whom were invited to attend the 

First Conference. In 1745 Conference agreed to set up the 

office of "Assistant," that is, certain preachers who would 

supervise others and in the same year Wesley wrote his defence 

of a lay ministry in the Farther A peal. In 1746 with the 

formation of circuits the office of assistant took the form 

of superintendent of a circuit. Thus the Methodist ministerial 

pattern began to emerge in its most salient features. 

For these workers Wesley drew up his Twelve Rules of a 

Helper which were written into the 1744 Minutes with a thir- 

teenth rule in 1745. The Large Minutes (printed 1791) con- 

tain a detailed definition of the office of a Helper and rules 

to cover every part of the helper's work revealing the devel- 

opment which had taken place throughout the years. The 1744 

Minutes inquire "How shall we try those who think they are 

moved by the Holy Ghost, and called of God to preach ?" and 

here we have the beginnings of what was to develop into the 

Methodist discipline as relating to the ministry. 

60. A New History of Methodism, I, p. 294. 
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Myles lists 220 in "The First Race of Methodist Preach- 

ers" and 470 in the "First" and "Second" together. Of the 

first 118, 105 desisted from preaching and 113 died a pre- 

mature death. Fortunately Wesley recaptured for posterity 

the record of the lives of many of these early helpers. No 

more spiritual body of men ever "saved souls" or challenged 

the Christian ministry to a realization of its calling in 

grace, gifts, equipment and effectiveness than this lay 

ministry of Early Methodism. The development of a regularly 

ordained ministry came after Wesley's death. 

The roots of the Early Methodist ministry are to be 

found within the unfolding system. The Early Methodist 

ministry was Methodism's most distinctive institution and one 

which took its rise and found its early development as a 

distinctively Methodist product. In the following Chapter 

a theory will be put forward as to Quaker influence upon 

Wesley in his decision to adopt a lay and itinerant ministry 

for his religious societies but the principle of such a 

ministry once accepted, its form, use and development must 

be accredited to Wesley and. Wesey alone. 

The other helpers mentioned by Wresley were Leaders of 

classes and bands, Stewards, Visitors of the sick and School- 

masters. Of this group of helpers the stewards will be in- 

cluded under Administrative Officers. 
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Visitors of the sick do not require special attention 
except to quote Wesley who says "Upon reflection, I saw how 

exactly in this also we had copied after the primitive Church." 

The duties of a Visitor of the sick are stated in the Plain 

Account,61 

It is not necessary to do more than note that School- 

masters were included by Wesley as helpers. On two occasions 

he wrote a brief address "To All Parents and Schoolmasters." 

The Leaders of classes, and bands are especially important. 

As has been stated the original societies became too large 

for the close oversight of members. Bands were in existence 

but their purpose was to provide intimate fellowship for small 

companies of mature Christians numbering three or four persons. 

The rise of classes was something "for which we have cause 

to bless God ever since." The class provided an intermediate 

group between the large society and the small band to serve 

the purpose for which the societies were designed originally. 
Wesley insisted upon direction by leaders according to the 

Rules. He never disallowed the possibility of the Holy Spirit 
working through group -wisdom but he insisted that Methodist 

meetings should be conducted by leaders according to the 

Rules. He was determined that the meetings should not be 

61. JWL, II, p. 306. 
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turned into some other kind of fellowship. It is easy to 

see then how significant class and band leaders were, es- 

pecially when we remember that Wesley was constantly travel- 

ling and usually far away, that the superintendent travelled 

over a circuit many miles in extent, which permitted his ap- 

pearance before each society perhaps only once a month, and 

the preachers itinerated according to the "Plan." Hence it 

is obvious how important were the offices of class and band 

leader, and the prestige and power associated with each. 

The Works62 contain Rules of the Band -Societies and 

Directions Given to the Band -Societies. The duties of a Class 

Leader are stated in the Plain Account and in the Works.63 

The Large Minutes give instructions for both classes and 

bands and their leaders. Q. 11 inquired "How may the Leaders 

of classes be made more useful ?" Part (2) of the answer 

reads "Let each Leader carefully inquire how every soul in 

his class prospers; not only how each person observes the 

outward Rules, but how he grows in the knowledge and love of 

God." Bishop McConnell indicates the significance of these 

offices. 

The small Methodist societies all over England 
were instruments and fields for the develop- 
ment of leaders. Even a class leader, entrusted 
with the financial and spiritual guidance of 

62. JWW, VIII, pp. 272-4. 
63. JWL, II, p. 297; JWW, XIII, p. 259. 
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a group of not more than a dozen persons, 
was a figure of consequence in the Methodist 
community....Similarly, the intimate knowl- 
edge of human nature, as it acts ordinarily 
and in crisis, was learned by the leaders 
of the units of Methodism until many became 
veritable experts , 64 

The extent to which offices like that of class and band 

leader developed latent capacities both within the Methodism 

Societies and in the community can hardly be overestimated. 

Within Methodism itself the large body of class leaders became 

the main reservoir from which the supply of preachers was 

drawn. Their roots derived from within the Societies, the 

office of class -leader was a completely Methodist and group - 

wisdom product while the office of bandleader, which may 

have been adapted from Moravianism along with the band, was 

in Wesley's use of it largely a Methodist product. 

Thus the Methodist economy which at Wesley's. death in- 

cluded seventy -two thousand members in England was charac- 

terized by a vast body of helpers filling many and varied 

offices serving not only the Methodist people but also spread- 

ing "Scriptural holiness over the land." 

Part IV: The Administrative Structure of Early 

Methodism 

Early Methodism functioned as a connexional system. A 

64. McConnell, óp, cit., P. 237. 
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connexion was defined as a group of scattered religious com- 

munities connected by itinerant evangelists. 

However, it must be added that Early Methodism beginning 

as a simple connexional system soon developed into a somewhat 

different type of connexion. Dr. W. J. Townsend defines this 

more developed connexional system as follows: 

The improved means of communication made 
possible also the thorough working out of 
the connexional idea. If roads had con- 
tinued to be as bad as in the youth of 
Wesley, the power of control by a central 
Conference would have proved impossible or 
pernicious. Methodism, especially in the 
remote districts of the country, would have 
drifted in due time into local churches, 
only loosely held together by legal ties. 
But with the new means of communication 
there came a new ease in working out the 
connexional principle. The Annual Confer- 
ence became a reality, in touch with the 
whole country; not the executive meeting 
of a few officials, but the general gather- 
ing of ministers, and later of laymen also, 
from far and wide. The synods, committees, 
and other central courts of Methodism were 
capable of being held without undue expense 
or excessive localization. In a word, 
connexionalism--the intercourse of part 
with part, the circulation throughout the 
whole system of the same principles and 
methods of government- -was made possible 
and easy of accomplishment.66 

This paragraph contains a definition and a description 

of connexionalism which speaks in terms of the operation of 

a system of church government rather than a system in which 

63. Townsend, A New History of Methodism, I, p. 342. 
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a body of itinerants are the uniting link. It describes the 

form into which Methodism developed in its second stage and 

by which it brought into existence a new type of connexion. 

English Methodism today boasts that connexionalism is its 

outstanding organizational feature. 

The first question in the 1749 Minutes asks "Can there 

be any such thing as a general union of our Societies through- 

out England? " 66 The answer is 

A proposal for this was made above a year 
ago. The substance of this proposal was, 
to regard the Society in London as the mother 
church; and for every assistant in country 
Circuits to inquire particularly into the 
state of his Circuit, and send such infor- 
mation to the stewards of the London Circuit, 
who would then, in case of need, settle a 
regular correspondence with all the societies. 
It was also proposed, that a yearly collec- 
tion should be established, out of which any 
pressing Society debts should be discharged, 
and any Society suffering persecution, or 
in real distress, might speedily be relieved.67 

This new connexional principle appears to have been sug- 

gested to Wesley in this manner. Contemplating its effects 

he exultantly exclaimed, "Being thus united in one body, of 

which Christ Jesus is the Head, neither the world nor the 

devil will be able to separate us in time, or in eternity .68 

We are constrained to ask "Was John Bennet the one who made 

66. Smith, ópe cit., I, p. 266. 
67. Ibid., p. 266. 
68. ÌTIâ. 
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this proposal ?" 

Smith continues, 

This measure led to the appointment of a 
superintendent preacher in each circuit, 
under the name of "an assistant," which was 
applied because he specially assisted Wesley. 
The name, as we have seen, frequently ap- 
pears in the Minutes of preceding years; but 
it seems, from the following questions and 
answers, that the office was now more 
clearly defined, and invested with new and 
enlarged responsibilities and this must 
certainly be regarded as an important step 
in Methodist organization.69 

Following the Conference of 1746 the Circuit system was 

in effect and became in time the chief medium of the opera- 

tion of the Early Methodist Connexion. The decisions of Con- 

ference were carried out by means of the circuit organization. 

The Assistant was assigned to act for Wesley in administering 

the Circuit. 

The preacher's appointments to conduct ser- 
vices in the societies were stated on a 
written or printed plan which gave particu- 
lars of places, times, dates, preachers, 
etc. The first plan seems to have been 
made by Wesley for the London Circuit in 
1754.7 

The origin of the Circuit, or "Round," as it was first 

called, was that Methodism fell heir to and absorbed a number 

of Rounds which were already in existence having been founded 

69. Ibid., p. 267. 
70. Eayrs, A New History of Methodism, I, p. 299. Ref- 

erence to WHS, iiI,l. Note by Rev T. E. Brigden. 
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by itinerant evangelists who became converts to Methodism 

and brought their circuits into the Methodist fold. In so 

doing they brought in also the idea of a group of societies 

organized under an itinerant. This development soon spread 

to the whole Methodist economy providing a new organizational 

pattern in between the Conference and the individual societies. 

The primary credit for the introduction of the Circuit 

system into Early Methodism goes to John Bennet who later 

married Grace Murray and whose name is perpetuated in the 

Bennet "Minutes." 

John Bennet was a Derbyshire man....had 
studied law and was of some social stand- 
ing among his Derbyshire neighbours. When 
he was converted he gave himself to the 
work of an evangelist, and formed a number 
of Societies in Derbyshire and Yorkshire. 
At first he carried on an independent 
mission; but after a time he placed his 
Societies under the care of John Wesley 
and became a Methodist lay preacher.71 

Bennet heard Wesley preach at Dewsbury Moor on the re- 

turn from his first trip to the North in 1742; in 1743 he 

joined Wesley bringing his Societies some time later. He is 

listed as a lay preacher in 1743 (Myles), he travelled with 

Wesley in June 1744 through Cheshire and Lancashire and was 

present at the First Conference; in 1745 his name appears as 

an Assistant, and in 1746 the Minutes record the grouping of 

71. Simon, John Wesla and the Methodist Societies, 
p. 119. 
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the Societies in Circuits for the first time, number 5 of 

which is "Yorkshire: which includes Cheshire, Lancashire, 

Derbyshire, Nottinghamshire, Rutlandshire and Lincolnshire." 72 

However to return to 1745, as Wesley journeyed toward 

the Soúth from Newcastle, "Friday and Saturday" (April 26, 

27), he records, "at John Bennet's request, I preached at 

several places in Lancashire and Cheshire." He was impressed . 

with one feature of Bennet's organization in particular be- 

cause several months later in Cornwall, to quote Dr. Simon, 

On Saturday, July 13, he met the stewards 
of all the Societies in the circuit. Dur- 
ing his journey from Newcastle to London 
he became more closely acquainted with the 
societies which John Bennet had formed in 
Cheshire, Derbyshire, and Lancashire. He 
preached in several of them, and it is un- 
doubted that he was impressed with a feature 
of their organization which he saw to be of 
great value. Bennet had instituted a system 
of quarterly meetings in which the officials 
of the "Round" gave an account of the con - 
dition of the several societies, and trans- 
acted necessary business. In connexion with 
these meetings religious services were held.73 

In 1745 the Darney and Grimshaw Societies in Yorkshire 

and Lancashire also came into Early Methodism. William Darney 

was a Scotsman, called "Scotch Will," who after his conversion 

carne into Yorkshire and Lancashire preaching and forming 

72. Smith, 22. cit., I, p. 249. 
73. Simon, John Wesley and the Methodist Societies, 

p. 255. 
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societies.74 One of his converts in 1742 was Rev. William 

Grimshaw, Rector of Haworth, Yorkshire, Grimshaw continued 

in his parish but commenced preaching beyond its bounds and 

forming societies. In 1745 he brought these societies within 

Early Methodism, acting himself as an assistant to Wesley. 

In 174775 he began in addition to give oversight to Darney's 

and Bennet's Societies, no doubt bringing his office as an 

ordained Anglican priest to Wesley's aid, Grimshaw's assistance 

must have greatly eased Wesley's burden. He also brought a 

group of Societies into Early Methodism at the time that the 

circuit idea was developing and by his oversight contributed 

to the idea of the office of superintendent. Grimshaw assisted 

Wesley till his death in 1763. 

Thus during the years 1745 to 1749 the administrative 

structure of Early Methodism, and in particular, what might 

be called the intermediate structure, was shaping. 

Attention must be paid next to those "meetings" which 

were administrative in character and which partook of the 

nature of ecclesiastical courts. They were the conference, 

the quarterly meeting and, in a measure, the leaders' meeting. 

As has already been shown Wesley himself was the supreme 

and ubiquitous authority in Early Methodism. However these 

74, JWJ, III, p. 293n. 
75. Smith, óp. cit., pe 256. 
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meetings served a very real purpose. "Wesley's advice to 

the new converts was: 'Strengthen you one another. Talk 

together as often as you can. And pray earnestly with and 

for another.' Thus came the first Society, soon to be noted 

for its class meeting, then the yearly conference and the 

Quarterly meeting. "76 It must be borne in mind that in 

Wesley's conception all meetings were for spiritual worship 

and fellowship and any deliberative or legislative function 

was expected to result from the spiritual foundation. This 

is exactly the point made by Rufus Jones with regard to the 

meetings of Quakerism. Out of the fellowship of Living Spirit 

was expected to come the wisdom and guidance for practice. 

The First Conference was held in London in June 1744. 

It consisted of Wesley, his brother Charles and four other 

Church of England clergymen, as well as four lay preachers 

who were invited to attend. Wesley writes, t °In 1744 I wrote 

to several clergymen, and to all who then served me as sons 

in the Gospel, desiring them to meet me in London, and to 

give me their advice concerning the best method of carrying 

on the work of God," 77 

The roots from which the Early Methodist Conference was 

76. John M. Versteeg, What Has Happened to the Quarterly 
Conference, The Christian AdvocatTChicago: ßn7, 1g51') . 

77. Smith, 22. cit., I, p. 227. 
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derived are to be discovered mainly within Methodism itself. 

Wesley had proposed a Conference with certain clergymen in 

1739 but due to the separation from the Moravians it was not 

held. It is also known that Wesley valued the wisdom of a 

group of spiritual minds. He was also seeking to draw into 

active service as many of his brother clergymen as could be 

persuaded. He was particularly anxious to share with others 

an inquiry into the foundations of religion and the church. 

The First Conference inquired "1. What to teach; 2. How to 

teach; 3. What to do: that is, how to regulate our doctrine, 

discipline, and practice, "78 and the subsequent Conferences 

developed these themes exhaustively. The study of belief 

came first and organization resulted. 

The idea of a conference and the use of the term was not 

new although by no means as common as it became later. It 

is right to point out that the Quakers already used the term 

"Conference" and the question and answer form for their 

minutes. Wesley was familiar with the Quaker Conferences 

and their Minutes. 

The Conference probably acted partly under 
the influence of the Welsh Methodist Associ- 
ations which had been started a year or two 
earlier. Like the Friends, the Welsh Metho- 
dists gathered together both monthly, quar- 
terly, and annually, the regular Quarterly 

78. The Large Minutes, J1JVW, VIII, p. 275. 
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Associations beginning at Watford on 6th 
January 1743. This meeting, like those 
which followed, had features in common 
both with the Conferences and the Quarterly 
Meetings of Wesleyan Methodism. That there 
was some reciprocal influence is practically 
certain, though to gauge its extent is al- 
most impossible.79 

The nature of the Conference was a meeting called to- 

gether annually of those whom Wesley deemed it right to invite. 

The purpose in calling them was "in order to advise, not con- 

trol me. "80 The gathering had no legislative power whatso- 

ever, except as Wesley was the governing head, although Wesley 

incorporated his findings in its Minutes and then used the 

Minutes as the law of Early Methodism. The basis for the 

selection of those invited is not evident except that they 

were those whom Wesley judged the best suited to advise him 

at that particular moment. Even Charles Wesley could be 

"given his hat." The Conferences of 1744, 1745, 1746 and 1747 

dealt with doctrine, polity and discipline, and were especially 

important in that they contained the record of the beginnings 

of Methodism. There was then a lull for a year or two after 

which the Minutes became the annual record of the supreme 

court of Methodism. "The Conference was the crown and sum 

of the Methodist system. "81 In 1784 Wesley by the Deed of 

79. Rev. Frank Baker, The Origin of the Methodist Quar- 
terly Meeting, LQR, January, 1949, p. 29. 

8 . JW , VI, p. 376. 
81. Eayrs, A New History of Methodism, I, p. 309. 
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Declaration established the Conference as the legal govern- 

ing and property -holding court of the Methodist Church to 

become effective at the time of his death. 

The second court in the Early Methodist ecclesiastical 

structure was the Circuit Quarterly Meeting. If there is no 

evidence to trace the origin of the Conference beyond itself 

this is not true of the Quarterly meeting. Rev. Frank 

Baker82 has recently investigated the roots of the Quarterly 

meeting tracing its adaptation mainly to Quakerism. This 

investigation shows that John Bennet was in touch with the 

Quakers and was familiar with their practices. He adapted 

their Quarterly meeting to his own societies and was largely 

instrumental in bringing it into Methodism during the years 

1743 to 1749. 

When John Bennet brought his "Round" into Methodism he 

brought both the circuit system and the quarterly meeting. 

The question was asked whether it was Bennet who proposed 

"the union of all the societies" in the connexional system. 

Rev. Frank Baker believes it was.83 Bennet had ability for 

organization. Bennet offended greatly against Early Methodism 

and has not received the credit which ought to be his due 

for his contribution to the intermediate structure of 

82. Baker, The Origin of the Methodist Quarterly Meet - 
ing, LQR, January, 3949. 

83. Ibid., p. 33. 
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Methodism organization. 

Bennet got the quarterly meeting from Quakerism with 

which he was in contact and by which he was influenced. "That 

Bennet's inspiration in thus forming and assisting at the 

formation of Quarterly Meetings came largely from the Friends 

is fairly certain. "84 This being the case, there is direct 

indebtedness to Quakerism for not only the quarterly meeting 

but for that influence which Bernet exercised on the develop- 

ment of the second stage of the working structure of the 

Methodist system. The question of Quaker influence at the 

first formative period of Methodist organization at Bristol 

in 1739 -41 will be discussed in the next chapter. In welcom- 

ing Bennet and his work, Wesley introduced Quaker influence 

and organization into the second formative period of Early 

Methodism. 

The first Quarterly Meeting was held at Todmorden Edge 

in 1748. Todmorden Edge was within William Darney's "Round" 

but John Bennet was present and William Grimshaw presided. 

Grimshaw wrote the Minutes and Bennet recorded the event in 

his journal, writing a full account to Wesley dated Chinley 

Oct. 22d, 1748.85 This meeting and those which followed at 

Wesley's request stereotyped in rough form the intermediate 

84. Ibid., p. 33. 
85. Ibid., pp. 39-32. 
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structure of Early Methodism which was growing up around the 

recently- adopted circuit system. The societies were registered 

and membership tabulated. Stewards were appointed and finances 

reported on and administered. By 1753 this meeting had become 

the administrative unit of the circuit, the superintendent 

being the chairman. 

The Leaders' Meeting need not concern us at length. It 

was the coming together of the class leaders. Its purpose 

was primarily spiritual for the quickening and indoctrination 

of those in whose hands the very life of Methodism was nur- 

tured at its most popular level. The leaders reported on the 

membership; they also handed over to the stewards the con- 

tributions received. Women found their place in the life of 

Early Methodism in both the Leaders' and the Quarterly Meet- 

ings. 

The administrative officers of Early Methodism were 

Wesley, the superintendents, the stewards and the trustees. 

Wesley administered in Conference, quarterly meeting, 

leaders' meeting; in society, class and band; by rule, letter, 

publication and conversation; in meeting -house, in homes, in 

the open -air, from the saddle. One of his favourite ad- 

ministrative methods was that the superintendent, preacher, 

class- leader or other influential person would ride with him 

from one place of service to the next or possibly even for 

some days at a time, and at each step of the way Wesley 
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indoctrinated and administered the affairs of Methodism. 

The superintendents or assistants, after that office 

came into existence, acted as Wesley's personal representative 

in charge of a circuit in all matters, including temporal 

affairs. The superintendent presided at the quarterly meet- 

ing and reported to Wesley in London. The superintent's was 

a full life indeed. He was administrator, organizer, mis- 

sionary, counsellor, overseer of the preachers and confidant 

of Wesley. His was such an important office upon which so 

much depended that it is not surprising that on more than one 

occasion the Minutes inquire how the office of assistant can 

be made more effective. 

The office of steward, however, was the distinctive one 

for the administration of temporal affairs. In the Plain 

Account Wesley writes, 

X. 1. But long before this I felt 
the weight of a far different care -- namely, 
care of temporal things. The quarterly 
subscriptions amounted, at a mean computa- 
tion, to above three hundred pounds a year. 
This was to be laid out, partly in repairs, 
partly in other necessary expenses, and 
partly in paying debts. The weekly contri- 
butions fell little short of eight pounds 
a week; which was to be distributed as every 
one had need. And I was expected to take 
thought for all these things: but it was 
a burthen I was not able to bear; so I 

chose out first one, then four, and after 
a time seven, as prudent men as I knew, 
and desired them to take charge of these 
things upon themselves, that I might have 
no encumbrance of this kind. 
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2. The business of these Stewards 
is, --To manage the temporal things of the 
Society. To receive the subscriptions and 
contributions. To expend what is needful 
from time to time. To send relief to the 
poor. To keep an exact account of all re- 
ceipts and expenses. To inform the Minister 
if any of the rules of the Society are not 
punctually observed. To tell the preachers 
in love if they think anything amiss either 
in their doctrine or life. 

3. The rules of the Stewards are,- - 
(1) Be frugal. Save everything that can be 
saved honestly. (2) Spend no more than you 
receive. Contract no debts. (3) Have no 
long accounts. Pay everything within the 
week. (4) Give none that asks relief either 
an ill word or an ill look. Do not hurt 
them, if you cannot help. (5) Expect no 
thanks from man. 

4. They met together at six every 
Thursday morning, consulted on the business 
which came before them, sent relief to the 
sick as every one had need, and gave the 
remainder of what had been contributed each 
week to those who appeared to be in the 
most pressing want. So that all was con- 
cluded within the week; what was brought 
on Tuesday being constantly expended on 
Thursday. I soon had the pleasure to find 
that all these temporal things were done 
with the utmost faithfulness and exactness; 
so that my cares of this kind were at an 

end. I had only to revise the accounts, 
to tell them if I thought anything might be 
amended, and to consult how deficiencies 
might be supplied from time to time; for 
these were frequent and large (so far were 
we from abundance) , the income by no means 
answering the expenses. But, that we might 
not faint, sometimes we had unforeseen 
helps in times of the greatest perplexity. 
At other times we borrowed larger or smaller 
sums; of which the greatest part has since 
been repaid. But I owe some hundred pounds 
to this day. So much have I gained by 
preaching the gospe1186 

86. JüJL, II, pp. 305-6. 
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There is some confusion in Wesley's own writing about 

the time of the appointment of the first steward. "So here," 

wrote Wesley, "was the first steward; and afterwards I de- 

sired one or two more to help me as stewards, and in process 

of time a great number.s87 The point seems to have been that 

at the first appointment Wesley was thinking only of someone 

to help him in the handling of small sums of money and in no 

sense of a church office; whereas as time passed and Early 

Methodism began to take on the character of an ecclesiastical 

structure, the office was viewed more in the light of the 

New Testament office of deacon but the name "steward" was 

retained. It was in the quarterly meeting that the stewards 

gave an account of their stewardship. Methodism has magni- 

fied the office of steward combining in it the two Presbyterian 

offices of elder and deacon. It is also the equivalent of 

the Baptist office of deacon. There is no need to search 

beyond the Methodist economy for the roots of this office. 

It is sufficient to remind ourselves that in the Early Methodist 

economy every office-bearer had to have the qualifications of 

grace and gifts, in this case the gift of administering 

temporal affairs. 

Part V: The Discipline of Early Methodism 

Dr. David S. Schaff defines Christiam Discipline as 

87. Jt1J, VIII, p. 311. 
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follows: 

Church discipline is that body of measures 
which have been employed in the Christian 
Church to secure its own purity and the 
spiritual wellbeing of its members by the 
punishment of offenders against its consti- 
tution and teachings. The authority for 
such procedure is based (1) upon the very 
nature of the Church as a select body with 
a code of its own; (2) upon express com- 
mands of Christ; (3) upon Apostolic precepts 
and examples afforded in the history of the 
Apostolic Church. The Church, as an insti- 
tution endowed with the quality of holiness 
and entrusted with the deposit of revealed 
truth, is bound to keep itself free from 
corrupting elements which might taint its 
purity and thwart its activity in training 
its members and in bearing witness to the 
world. As it concerns the offender, dis- 
cipline is intended `1) to reclaim him from 
error of doctrine or impurity of life, so 
that, if possible, his soul may be saved; 
or (2) to cut him off, as a withered branch, 
from the body of Christ and all partici- 
pation in its benefits. In the development 
of the Canon Law, such punishments were 
termed either medicinal (paenae medicinales) 
or strictly penal (.yea iae inc ̀ ,3 tivae) . 
The former are corrective and r-ef ormat or r; 
the latter, while, accordinfs to canonists, 
they do not wholly exclude this idea, are 
mainly concerned with the vindication of 
the majesty of the law and the removal of 
all danger to the Church from contagion. 
.. , .Pure as is the operation of the Holy 
Spirit, and spotless as is the ideal Church, 
the bride of Christ, it was predicted by 
Christ that offences would arise. Such 
offences were manifested in the earliest 
days of the Church's history, ....The 
Church's right to exercise discipline 
was definitely conferred when Christ em- 
powered His Apostles to bind and loose. 
.,..Three things, made prominent by the 
Reformers, were adapted to reduce the value 
of the Church discipline and to limit the 
application of a disciplinary code: (1) 
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the principle emphasizing the immediate 
responsibility of the Christian to God; 
(2) the authority of Scripture as the 
supreme rule of life; (3) the insistence 
upon preaching as the chief element in the 
power of the keys- -a view which passed into 
the Augsburg (Schaff, Creeds, iii, 59) and 
other Protestant Confessions The Anglican 
Thirty -Nine Articles commended excommuni- 
cation (xxxiii.), but are not clear in 
defining the tribunal before which a per- 
son should come before being received back 
into the communion of the Church, the words 
running "received into the Church by a 
judge that hath authority thereunto," By 
virtue of the supreme headship of the 
Church in England inhering in the sovereign, 
discipline for Church offences was exer- 
cised by the civil authority. This prin- 
ciple was not combated by the Puritan 
party in Elizabeth's reign, but only the 
application of it whereby they suffered 
for disobedience to the Act of Uniformity.88 

In the Plain Account Wesley gives the following account 

of the rise of the Early Methodist discipline. 

IV. 1. As the Society increased, I found 
it required still greater care to separate 
the precious from the vile. In order to do 
this I determined, at least once in three 
months, to talk with every member myself, 
and to inquire at their own mouths, as well 
as of their Leaders and neighbours, whether 
they grew in grace and in the knowledge of 
our Lord Jesus Christ. At these seasons I 

likewise particularly inquire whether there 
be any misunderstanding or difference among 
them, that every hindrance of peace and 
brotherly love may be taken out of the way. 

2. To each of those of whose serious- 
ness and good conversation I found no reason 
to doubt I gave a testimony under my own 

88. Schaff, "Discipline," Encyclopedia of Religion and 
Ethics, ed. James Hastings, Vol. IV. 
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hand by writing their name on a ticket 
prepared for that purpose, every ticket 
implying as strong 'a recommendation of 
the person to whom it was given as if I 
had wrote at length, "I believe the bearer 
hereof to be one that fears God and works 
righteousness." 

3. Those who bore 
or tesserae, as 

these 
the 

same 

tickets (these 
ancients termed 
force with the them, being of jus t the 

commendatory letters," 
meet Ube 1 Apostle), wherever they came, 
were acknowledged by their brethren and re- 
ceived with all cheerfulness. These were 
likewise of use in other respects. By 
these it was easily distinguished, when the 
Society were to meet apart, who were members 
of it and who not. These also supplied us 
with a quiet and inoffensive method of re- 
moving any disorderly member. He has no 
new ticket at the quarterly visitation (for 
so often the tickets are changed), and 
hereby it is immediately known that he is 
no longer of the community.89 

Wesley's problem was "to separate the precious from the 

vile." This was more urgent since his objective was "to 

spread Scriptural holiness over the land" and especially 

since in A Farther Appeal to Men of Reason and Religion Part 

II he had hailed practically all existing religious com- 

munit ies to the bar of New Testament judgment. 

The condition of membership upon which the "United 

Societies" arose placed the issue of discipline entirely in 

Wesley's hands, "they desired him to advise them" and they 

agreed to go quietly away when they no longer wished to 

89. JWL, II, p. 300. 
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continue under his leadership. However human nature is not 

always so agreeable and it was inevitable that offences 

should come. 

The Fetter Lane controversy was fresh in Wesley's mind. 

It had convinced him that the affairs of a society such as 

choice of leader and the interpretation of beliefs, should 

not rest with the members. It had also taught him that the 

power to exclude ought to rest in a head not chosen by the 

members. This controversy had turned upon an exceedingly 

minute theological and experiential issue yet it had sowed 

discord among brethren and injured the work of God. Wesley 

was convinced that what he called "opinions," especially when 

controverted in pride, was a greater offence than many venial 

sins. 

Wesley after the formation of the "United Societies" was 

faced with the necessity to discipline individuals. This, 

no doubt, was aggravated by his insistence upon free grace 

and his bitter antagonism to the Calvinist doctrine of per- 

severance. He sought to meet the problem of discipline as 

well as to nurture growth by his graduated societies. 

The first major act of Early Methodist discipline fol- 

lowed upon the Calvinistic controversy in Bristol commencing 

in December 1740 and continuing till March 6th, 1741 led by 

Cennick, The reasons far the expulsion are given in the 
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Journal for this date. Later when Cennick's followers tried 

to insist that the test was theological Wesley replied that 

the expulsion was for quarrelsomeness. Discipline in this 

case must have been very difficult for Wesley as it raised 

an issue between himself and Whitefield. 

However, the strict exercise of discipline upon the 

members continued quite apart from controversial issues. The 

Journal for a month later, April 7, 1741 shows us the dis- 

cipline that was operative in the early Societies. 

In the evening, having desired all the 
bands to meet, I read over the names of 
the United Society, and marked all those 
who were of doubtful character, that full 
inquiry might be made concerning them. 
On Thursday, at the meeting of that 
society, f read over the names of these, 
and desired to speak with each of them 
the next day, as soon as they had oppor- 
tunity. Many of them afterwards gave 
sufficient proof that they were seeking 
Christ in sincerity. The rest I deter- 
mined to keep on trial, till the doubts 
concerning them were removed,90 

Wesley's accounts of the exercise of discipline at 

Newcastle seem to be more full or it may have been that the 

people there required a firmer hand. In the Journal the 

record for Sunday March 6, 1743 reads, 

I read over in the society the rules which 
all our members are to observe; and desired 
everyone seriously to consider whether he 

90. 01J, II, p. 442. 
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was willing to conform thereto or no. That 
this would shake many of them I knew well; 
and therefore, on Mond ay the 7th, I began 
visiting the classes again, lest "that which 
is lame should be turned out of the way." 

He states that seventy -six left the society; a long list 

follows with an imposing array of reasons for their departure 

from Methodism, following which is a record of sixty -four 

expulsions, that is excommunications, and the reasons for 

these expulsions. The reasons include swearing, Sabbath - 

breaking, drunkenness, selling liquor, quarrelling, wife - 

beating, lying, evil- speaking, idleness, laziness, and "Nine - 

and- twenty for lightness and carelessness. "91 

In February of 1745 the Journal reads, 

On Monday and Tuesda I diligently inquired 
who were offen ea a each other, this being 
the sin which of all others, most easily 
besets the people of Newcastle. And as 
many of them as had leisure to meet, I had 
face to face. It was now an easy thing to 
remove their offences, for God was in the 
work; so that they were, one and all, as 
willing to be reconciled to each other as 
I was to have them.92 

Rigid discipline continued to be exercised upon every 

visit to Newcastle as in every other place. In March 1747 

Wesley examined the classes purging the Society from above 

eight hundred in number to four hundred. At the same time 

he gives a revealing homily as to the basis upon which 

91. J',VJ, IIIs pp. 68-71. 
92. JWJ, III, pp. 165-6. 
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Methodist discipline was exercised, with answers to criti- 

cisms. 

On Monday, Tuesday, and Thursday I examined 
the classes. I had been often told it was 
impossible for we to distinguish the precious 
from the vile, without the miraculous dis- 
cernment of spirits. But I now saw, more 
clearly than ever, that this might be done, 
and without much difficulty, supposing only 
two things: first, courage and steadiness 
in the examiner; secondly common sense and 
common honesty in the leader of each class. 
ï visit, for instance, the class in the Close, 
of which Robert ,Peacock is leader. I ask, 
"Does this and this person in your class 
live in drunkenness or any outward sin? 
Does he go to church, and use the other means 
of grade? Does he meet you as often as he 
has opportunity ?" Now, if Robert Peacock 
has common sense, he can answer these ques- 
tions truly; and, if he has common honesty, 
he will. And if not, some other in the 
class has both, and can and will answer for 
him. Where is the difficulty, then, of 
finding out if there be any disorderly walker 
in this class, and, consequently, in any 
other? The question is not concerning the 
heart, but the life. And the general tenor 
of this I do not say cannot be known, but 
cannot be hid without a miracle. 

Where, then, is the need of any miracu- 
lous discernment in order to purge one of 
those societies? Nay, where is the use of 

it? For if I had that discernment, I am to 
pass sentence only ex alle attis et probatis; 
not according to whá 1 miraculously dis- 
cern, but according to what is proved in the 
face of the sun. 

The society, which the first year con- 
sisted of above eight hundred members, is 
now red»ced to four hundred; but, according 
to the old proverb, the half is more than the 
whole. We shall not be ashamed of any of 
these when we speak with our enemies in the 

gate.93 

93. JZNJ, III, pp. 284 -5. 
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Wesley was fearless. His objective was New Testament 

holiness in the life, yet he was compassionate; indeed, one 

of his weaknesses was to be too generous with human frailty. 

Possibly for this reason, although he constantly examined 

members single -handed, yet he preferred to rest the exercise 

of discipline with the bands, that is he preferred to bring 

delinquents to the judgment of the inner spiritual community. 

"Expulsions from membership, P1 says Dr. Eayrs in the New 

History, "were subject to 'the consent and approbation' of 

the members of the Band Society--a fact of much significance 

(Journal, February 28, 1741.'94 After the office of super- 

intendent was established discipline fell within bis province 

in the name of Wesley of course. 

The Rules provided the basis upon which discipline was 

exercised. The above quotation from the Journal for March 6, 

1743 represents an historic moment for it was in Newcastle 

at that time that Wesley decided to publish the Rules. He 

had been working them over and apparently on that occasion 

gave them a trial reading before the Society. On May 1, 

1743 The Nature, Design, and General Rules of the United 

Societies, in London, Bristol, Kingswood, Newcastle-upon- 

Tyne 95 etc. were printed, signed by John Wesley and Charles 

94. Eayrs, A New History of Methodism, I, p. 285. 
95. Vide Appendix i. 
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Wesley. The Rules of the Band -Societies, drawn up December 

25, 1738 had been in use. The Directions Given to the Band - 

Societies were published December 25, 1744. There was also 

a set of Rules of a Select Society. 

The roots of the Rules stem directly from Moravianism 

through the Fetter Lane Society, although Wesley's exercise 

of discipline was his own, The Moravian Rules had a long 

history. Methodist Discipline can be said to have its roots 

in Moravianism, and in Wesley's knowledge of the Scripture 

and the Early Church. Underlying both Discipline and Rules 

was the objective at which Wesley was aiming, "The question 

is not concerning the heart but the life." 

It was inevitable that, with controversy, trouble -raking 

and disorderly walking some token should be provided to 

identify "the precious." Tickets began to be used for this 

purpose. At first the band members received a quarterly 

ticket marked with a "B." "The ticket was a proof of mem- 

bership, admitted its holder to the Band, the Love -feast, 

and other private meetings of the society, and served as a 

commendatory letter to the initiated of such as removed. "96 

After the rise of classes, tickets were also given to class 

members. 

96. Eayrs, A New History of Methodism, I, p. 286. 
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With the emergence of an order of preachers there 

naturally came into existence a body of Rules by which, under 

Wesley, they were governed. It has been shown that the key 

to the order of the "sons in the Gospel" was their complete 

submission to Wesley. His constant injunction to the preachers 

was to obey the rules not to amend them. The first of these 

sets of rules was the "Rules of an Assistant" drawn up by the 

First Conference in 1744. They are to be found in the Bennet 

Minutes. Later these were revised and became the familiar 

Twelve Rules of a Helper97 which have continued to this day. 

Simon98 discusses briefly the two rules which were omitted 

in the latter. The First Conference also drew up a set of 

Rules to govern the office, of Steward. 

To pass over the intervening years and to show that no 

change took place in Wesley's lifetime in the "fundamental 

rule" of the Discipline as it governed the now extensive 

Methodist ministry it is recommended that the letter to Thomas 

Taylor ( ?) of January 18, 1780 be read in its entirety. "Who- 

ever, therefore, violates the conditions, particularly that 

of being directed by me in the work, does ipso facto disjoin 

himself from me. "99 

The Lame Minutes came to be accepted as the Discipline 

97. Vide Appendix II. 
98. Simon, 22. cit., pp. 216 -7. 
99. JWL, VI, p.-775. 
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1784 was Wesley's consolidation of the total economy of 

Methodism as it had come into being and its transmission, at 

his death, to the incoming Methodist Church. The present day 

"Discipline" is the ultimate result of Wesley's "Methodism." 

The Methodist Superintendent has to be an expert to know and 

administer the Rules, for instance the Discipline of the 

Methodist Episcopal Church in the United States of America 

in its latest issue (1948) runs to 539 pages exclusive of 

appendices. Yet it is to be remembered that Wesley's ob- 

jective was "holiness" with all rooted in the spiritual; in 

life, not law. 

Part VI: The Property of Early Methodism 

For our purpose it is necessary only to indicate that 

Early Methodism acquired property and the particular manner 

in which it was held. 

The first building for the use of the 
Methodists was acquired in 1739. The 
building was the King's Foundery, Moor - 
fields, London....In the same year an 
erection, the New R4om in the Horsefair, 
Bristol, was begun.100 

Tyerman writing for 1742 and speaking of the Newcastle 

Orphan House says, 

100, Eayrs, A New History of Methodism, I, p. 290. 

19'7 
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on December 20, the foundation stone was 
laid....The building was calculated to 
cost E700; Wesley had just twenty -six 
shillings towards this expenditure. This 
"clumsy, ponderous pile" as John Hampson 
calls it, was then the largest Methodist 
meeting -house in England....Here one of 
the first Sunday -schools in the kingdom 
was established, and had not fewer than 
a thousand children in attendance. Here 
a Bible society existed before the British 
and Foreign Bible Society was formed. 
Here was one of the best choirs in England. 
....Here was the resting place of John 
Wesley's first itinerants; and here colliers 
and keelmen, from all parts of the sur- 
rounding country, would assemble, and, 
after the evening service, would throw 
themselves upon the benches, and sleep 
the few remaining hours till Wesley 
preached at five next morning. The "clumsy, 
ponderous" old Orphan House was the head 
quarters of Methodism in the north of 
England. Within the last four years 
Wesley had built "the room" at Bristol, 
and the school at Kingswood; and he had 
bought, and repaired, and almost rebuilt 
"that vast, uncouth heap of ruins," called 
"The Foundery. "101 

Thus by 1743 Methodism was in possession of the key buildings 

which provided the landmarks of the famous triangle London, 

Bristol, Newcastle. By 1767 Methodism was in possession of 

one hundred buildings .102 

The possession of buildings was a necessity because of the 

repulsion of the Methodists from the churches but also because 

of the kind of work that the Methodists were doing and the 

class of people Methodism was winning. 

101. Tyerman, óE. ci t., I, pp. 393-4. 
102. Ibid., II, p. 611. 
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There were two other buildings which Wesley early ac- 

quired and which served a distinctive purpose. These were 

two consecrated churches in London in which Wesley held regu- 

lar services and dispensed the sacraments. Why 1tiesley did 

not acquire similar buildings in other places for this same 

purpose is not known unless no such buildings were to be had. 

About the year 1744 a clergyman offered me 
a chapel in West Street, Seven Dials (for- 
merly a French church) , and I began to of- 
ficiate there on Sunday mornings and even- 
ings. We did the sane (my brother and I 

alternately) soon after at the French church 
in Spitalfields as soon as it carne into our 
hands. his we continued fr a that time; 
and no one in England ever thought or called 
it leaving the Church.103 

The manner of holding property was another of those 

distinctively Wesleyan institutions and a parallel to the 

rise of the United Societies and the acceptance of a lay 

ministry. Myles records the point of the necessity for 

Wesley to hold property in his own name and how this came 

about. 

The first Methodist Preaching -House, was 
built this year in Bristol. Concerning it, 
Mr. Wesley says, "On Saturday the 12th of 
May, 1739, the first stone was laid with 
the voice of praise and thanksgiving." He 

settled it on eleven Feoffees, but being 
convinced by a letter from Mr. Whitefield 
that as these men had the power of appoint- 
ing the Preachers, they could turn even 

103. JUL, VIII, pp. 140 -1. 
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him out, if what he said or did, should 
not be pleasing to them; he immediately 
called them all together, cancelled the 
writings, and took the whole management 
respecting the building into his own hands, 
believing as he had said, "that the earth 
was the Lord's, and the falness thereof," 
and in his name he set out, nothing doubt- 
ing. After some time, and mature deliber- 
ation, he got the form of a trust -deed 
drawn up by three eminent Counsel, for the 
settlement of all the Preaching-Houses; 
which, with some little additions, con- 
tinues still to be universally used amongst 
us. 

We see that from the beginning he 
thought the only possible way for the work 
of God to continue as it had begun, was by 
his having the appointment of the Preachers 
in all the chapels under his care .104 

The trust -deed referred to above was drawn for Wesley 

in 1746105 in order that the Bristol and Newcastle properties 

might be transferred to trustees and at the same time the 

essentials of Wesley's work safeguarded. The personal hold- 

ing of an ever increasing number of properties in his own 

name was becoming an embarrassment to Wesley. Henceforth he 

encouraged the holding of property by local trustees, using 

a form of the trust -deed. Finally in 1784 by the Deed of 

Declaration106 he transferred the ownership of Methodist 

property to the Conference at his death. 

Disputes were bound to occur. Even as late as 1782 the 

104. Myles, 22. cit., p. 12; Tyerrlan, I, p. 270. 
105. Simon, óD. cit., p. 315. 
106. JW J, VIII, pp. 335®41. 



201 

prolonged dispute over the Birstall chapel gave rise to 

Wesleyts letter to Joseph Benson in which he reviewed the 

whole matter of preaching-houses and their settlement and 

clarified the principles upon which property was held. The 

issue for Wesley was clear. To John Valton he wrote a month 

later, "The question is in the last resort, Methodism or no 

Methodism. "107 Dr. Curnock says in a note in the Journal, 

"The result was the Deed of Declaration, the Constitution of 

the Conference, and ultimately the Model Deed.' "108 

Part VII: The Worship and Creed of Early Methodism 

The worship and creed of Early Methodism were not part 

of its organization. The worship was the expression of its 

faith and the creed was the root from which the organization 

arose consequently a brief statement of these is in order to 

complete this study. 

As has already been made clear the worship was developed 

as a supplement to the regular services and ordinances of the 

Church of England. Nor did Early Methodism develop a creed 

as such. However, Wesley claimed that his Societies were 

founded upon the Thirty -nine Articles of the Church of England. 

From 1738 onwards he was a man of one book the Bible but still 

insisted that the Thirty -nine Articles were the doctrinal 

107. JWL, VII, p. 154. 
108. JWJ, VII, p. 383n. 
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statement to which he adhered. 

However, a body of material began to accumulate in the 

printed works of Wesley and in particular, certain Senilons 

and the early Minutes of Conference. These were freely cir- 

culated among the preachers and Early Methodist people and 

became the main basis of doctrine for the Societies. 

In 1755 Wesley's Notes on the. New Testament were pub- 

lished and placed in the hands of his preachers. This pro- 

vided a virtual system of doctrine. 

In 1763 a Model Deed was drawn up for the settlement of 

preaching -houses which read as follows: "the Trustees.... 

shall permit John Wesley....and such other persons as he shall 

from time to time appoint....and no other persons...,that the 

said persons preach no other doctrine that is contained in 

.r. Wesley's Notes upon the New Testament, and four volumes 

of sermons. "109 This Model Deed settled for Methodism that 

its creed should be the doctrine held and proclaimed by 

Wesley. The Deed of Declaration finally confirmed this. 

Dr. Eayrs sums up the point of Early Methodist doctrino 

when he says that it was the message proclaimed by the 

preachers which was the real creed of Early Methodism. 

While in general agreement with the articles 
and homilies of the Church of England, it 

109. JWW, VIII, pp. 33031; Sugden, 2E. cit., I, Preface 
and Introduction. 



203 

emphasized certain points and gave an 
evangelical Arminian interpretation to 
all. It thus createdma virtually dis- 
tinct system of doctrine. With almost 
ceaseless iteration the preachers taught 
the doctrines of universal depravity, 
universal redemption, the witness of the 
Spirit or Christian assurance, the duty 
of testimony, and sanctification or 
Christian perfection. Charles Wesley$s 
characteristic line--- - 

0 let me commend my Saviour to you, 
was upon their lips, and they proclaimed 
the five universals: that all men needed 
salvation; that all men might know them- 
selves saved; that all should declare 
their salvation; and that all might per- 
fect holiness in the fear of the Eord.110 

Summary 

A summary of this brief study of the organization of 

Early Methodism and the attempt to trace each element to its 

roots is as follows. 

The rise of Early Methodist organization falls into two 

stages, the first from 1739 to 1744 and the second from 1744 

to 1749. Of these two stages the following can be said. 

The first stage included the rise of the meetings which 

were the main characteristic of the earliest years of the 

movement. As has been pointed out these meetings combined 

the spiritual and administrative functions in the belief that 

all was rooted in the spiritual. 

110. Townsend, etc., The New History of Methodism, 
pp. 3056. 
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The first stage, beginning with the rise of the United 

Societies, was virtually complete with the formation of 

classes in 1'742. The first Conference in 1744 added the 

highest court and set its approval on what had gone before. 

Early historians tended to trace the rise and develop- 

ment over the whole century of Early Methodism. Recent 

Methodist historians have tended to reduce the period of 

organization to too narrow a limit. Witness the statements 

of Eayrs, Church, Simon and Mumford . The fact is that the 

meeting elements of Early Methodism were virtually complete 

by 1742, that is a little more than two years after its rise 

in 1739. However, there was a second stage of the rise of 

organization just as important to the final economy of 

Methodism as the first. This second stage began with the 

first Conference in 1744 and continued till 1749, being most 

marked in 1746 -1747. The characteristic features which ap- 

peared at this time were what we have called the intermediate 

structure and included the rise of circuits and the quarterly 

meeting, with the office of superintendent being more clearly 

defined. The recognition of these two stages gives greatly 

added insight into the nature of the organization. 

The organization has been traced to the following roots 

and in this order of importance: to 'Wesley himself and the 

group -wisdom of the Societies, to the Bible, to the Church 

of England, to MoravianisLe and Quakerism. The indebtedness 
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to Quakerism will be the subject of the next chapter. There 

are other roots of a minor character, such as the Covenant 

Service from Nonconformity but these are not of major sig- 

nificance. 



CHAPTER IV 

THE SOCIETY OF FRIENDS AND THE RELIGIOUS 

SOC IET I S OF WESLEY 

In the preceding chapter it has been shown that Wesley's 

organization took shape in the decade 1739 to 1749. There 

were two stages in this development, the formative period 

17391742 in which the meetings arose, the second stage in 

which the intermediate structure developed. 

At both of these moments Early Methodism was in contact 

with Quakerism, in the first, through Wesley's association 

with the Bristol Quakers and, in the second, through John 

Bennett's knowledge of and association with Quakerism. 

The writer of this thesis believes that Wesley's organi- 

zation was influenced by Quakerism and he will now proceed 

to. present the evidence. Some of this evidence will be of 

a general nature, some will be specific references and 

finally, an interpretation of events will be given. 

Quakerism in the Seventeenth and Eighteenth Centuries, 

Its Rise, Peak, Decline and Subsequent Revival 

Reference has already been made to the rise in England 

in the seventeenth century of the religion of the Inner Life 

as against the external, ecclesiastical structure of the 

Established Church and later Puritanism. 

George Fox (1624 ®1691), having investigated every form 

206 
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of organized religion within his reach, came in 1643, at 

the age of nineteen, to a new religious faith by the experi- 

ence of "Christ within," the "inner light." Fox records in 

his Journal, 

Then, 0 then, I heard a voice which 
said, "There is one, even. Christ Jesus, 
that can speak to thy condition" and 
when I heard it my heart did leap for 
joy.1 

He found religious companies throughout the country ready for 

his message, especially "the Seekers" of Westmoreland. In 

1648 Fox began to establish meetings, that is, to gather 

small companies for worship. These companies sat in silence 

waiting for God, spoke or prayed when they were moved by th'e 

Spirit, and began to feel the consciousness of a great move - 

ment of the Spirit. Those who felt "led" went out to "pub - 

li sh truth." The Quakers had no thought of forming a new 

organization, they believed they had recaptured the true New 

Testament church and were concerned that all men might be 

""convinced." Those who had seen the "light" were puzzled 

that others could not see it, and felt a great burden for all 

men. The religious chaos of the Commonwealth and of the 

Restoration periods provided them with many opportunities 

for the proclamation of their message. Gatherings were held 

1. George Fox, Journal, Bi- century edition, I, p. 11. 
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in homes and barns. Many Church of England pulpits were 

not filled because of purges and pluralities ties and the spirit- 

hungry people listened eagerly although the Quaker preachers 

would not use the pulpit. Persecution was severe but judges, 

magistrates and gaolers were preached to upon every possible 

occasion. Certainly it was a truth new to their ears which 

they heard proclaimed. 

The writer of the article, The Society of Friends in the 

Enclopedia Britannica says, "The insistence on an inward 

spiritual experience was the great contribution made by 

Friends to the religious life of the time, and to thousands 

it came as a new revelation. "2 

This belief in the Light of Christ given 
to every man, which came to be known as 
the Inner Light, was from the beginning 
of George Fox's teaching, and still is, 
the basis of Quakerism. It has, of course; 
been the teaching of the great mystics 
and many of the great religious prophets 
and saints down the centuries. It became 
for the early Friends first of all an 
inward experience and worked itself out 
in the practice of life. In seventeenth - 
century England there were many men and 
women who had missed the inwardness of 
religion by dwelling too much on words and 
outward forms- theological discussions 
about notions largely man -made. To them 
the sudden understanding of the new teach- 
ing of the early Friends was a revolution 
in their lives. It brought a new con- 
ception of the relation of God and man, 

2. "Friends, Society of," Ençicl2,2edia Britannica, 
Vol. IX, 14th ed. 



209 

a peace of mind while suffering barbarous 
persecution; it turned quiet home -loving 
men and women into travellers over the 
earth, and it led them to emphasize the 
supreme importance of every individual, 
and so to denounce war, and later slavery, 
unjust economic and social conditions, 
and capital punishment, as well as the 
more personal evils of drunkenness, theiv- 
ing, lying, and dishonesty. But in the 
seventeenth century it also frequently 
brought them into trouble with the State 
and with both Puritans (under Cromwell) 
and Episcopalians (under Charles II). 
One outcome of their beliefs was their 
refusal to take any oath whatsoever, for 
they said that to swear was contrary to 
the direct command of Christ. To rein- 
force their arguments they were not slow 
in pointing out to both the magistrates 
and Charles II himself how frequently the 
oath was merely a cover for hypocrisy and 
disloyalty --a truth which was peculiarly 
irritating to magistrates and judges who 
had found it convenient to be loyal to 
both Cromwell and Charles Ii.3 

The need for some kind of organization followed upon 

the prophetic stage of the proclamation of the truth. It 

was not till 1666 (Barclay, the Younger, says 1668)4 that a 

complete system of church organization was definitely estab- 

lished. "The introduction of an ordered system and discipline 

was naturally viewed with some suspicion by people taught to 

believe that the inward light of each man was the only true 

3. Isabel Ross, Margaret Fell, Mother of Quakerism, 
p. 33. 

4. Barclay, The Inner Life of the Religious Societies 
of the Commonwealth, p. 548, table. 
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guide for his conduct.o These marked the first and second 

stages. 

The third stage came with the feeling of the need for 

a philosophy for the movement. This was provided by Robert 

Barclay by the publication in 1675 of his work, "An A op loa 

for the True Christian Divinity: being an explanation and 

vindication of the Principles and Doctrines of the people 

called the Quakers." There also had arisen a tendency to 

"led" meetings and a recognized ministry. 

Swarthmore, the home of Margaret Fell, the widow of Judge 

Fell, who later in 1669 married George Fox, became the home 

of the movement and continued so throughout her lifetime. 

It provided a centre, from which, with love and wisdom, the 

work was directed and to which the itinerants returned and 

received training. 

The peak of Quakerism in members aria evangelical zeal 

came about 1680, the total rising to about 60,0006 at that 

time. By 1685 the decline had commenced. Hobhouse writes 

as follows about the decline and the reasons for it, 

The declension set in, soon after 
1685, with the end of persecution. Habits 
of industry, thrift, and honesty combined 
with this to lead to material prosperity. 

5. "Friends, Society of," Encyclopedia Britannica, Vol. 
Tom, 14th ed. 

6. Barclay, 22. cit., p. 580. 
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By 1730 Quakers were generally being treated 
with respect. Under the Whig Government, 
which brought in the Hanoverian Kings, they 
were in considerable favour with politicians 
and even with some of the Bishops, and se- 
cured important legislative concessions. 
Another powerful factor was the adoption 
of birthright membership, (a note says 
birthright membership was ratified in 1737, 
but had been the custom for a good many 
years past), which meant the transition 
from a "pure" Church of Believers only to 
a "mixed" body including many who had but 
an inherited and therefore often nominal 
religion. 

The worst consequence of the changed 
conditions was that many Quakers grew rich 
and that the habit of acquiring riches was 
fostered. And wealth was then, as it is 
now, the chief cause of corruption in the 
Society. The best Friends knew and grieved 
over what was going on. George Fox preached 
in his last messages against the love of 
riches. Spiritual indifference, habits of 
luxury and display, compromise with un- 
christian customs began to be prevalent.? 

This decline continued until about the middle of the 

eighteenth century. This date is significant as it is the 

period of the full strength of the Wesleyan revival. Hob - 

house, speaking of Fanny Henshaw, who became a Quaker in 

1737, says, 

she no doubt took part in the movement of 
revival and reform which was set going 
soon after the middle of the century by a 
number of the most earnest and gifted of 
the Elders and Ministers of the Society.... 
Too much reliance was placed by these re- 
formers on the external weapon of tightening 

7. Hobhouse, William Law and Eighteenth Century Quaker- 
ism, pp. 199 -200. 
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the rules of the "Discipline," which was 
intended to control in conjunction with 
the threat of possible "disownment," the 
dress, habits, and activities of the mem- 
bers. Nevertheless the historians inform 
us that the reform movement did much to 
arrest the growth of the spirit of world- 
liness and unbelief, and was the beginning 
of a better period for the Quaker body.8 

It is an interesting question, for the study of the 

relationship of Quakerism and Wesley's embryonic organiza- 

tion, to know just how seriously Quakerism had declined. 

There has been a tendency on the part of historians to pass 

off the suggestion of any possible indebtedness by saying 

that this was a low period for Quakerism and therefore it was 

inconceivable that Wesley could have been influenced. 

Quakerism had declined from the strength of its evan- 

gelical power three or four decades earlier but the assumption 

that it had nothing to give. to the Wesleyan movement is en- 

tirely erroneous. Quakerism was passing through a period 

of decline in the third and fourth decades of the eighteenth 

century but its life was still very real and its main charac- 

teristics very evident. Evangelical zeal was at a low ebb 

but the philosophy of the movement was strong, the inner 

Quaker community was well knit and its itinerant preachers 

were active maintaining the life of the movement within the 

S. Ibid., pp. 200-201. 



213 

"Society " and, at times, presenting their "Truth" to those 

outside. 

Hobhouse quotes from the book, Later Periods of Quaker- 

ism by Rufus Jones, a description of the Quaker life and 

activity during the period in which Wesley had association 

with the movement at Bristol. It is highly significant that 

Rufus Jones says the "spontaneous and unorganized itinerant 

ministry" was the marked characteristic of this period. Ex- 

cerpts from the quotation in Hothouse are as follows: 

One of the most unique features of 
Quakerism in the eighteenth and early nine- 
teenth centuries was its spontaneous and 
unorganized itinerant ministry. For more 
than a hundred years a continuous stream 
of travelling Ministers went forth from 
one end of the Society of Friends to the 
other. They were without question the 
makers and builders of the Society of the 
period under review. They formed a kind 
of "inner church" within the Church. ti'4hat 

they called "the Truth," which was their 
lofty phrase for Quakerism and its spirit- 
ual ideals, absorbed them body and soul, 
as a patriot in the stress of his country's 
need is absorbed in preserving and promot- 
ing the national life. 

It became a well- settled custom for 
these Quaker message -bearers to record 
their experiences in....Journals. 

Rufus Jones goes on to say that the Journals show that these 

itinerant Ministers were of "one psychological type" 

....conscious of divine intimations from 
early childhood....their conversion and 
call the direct work of God....their 
"mission_ laid out "....they spoke as they 
were moved....They considered themselves 
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the objects of peculiar providential 
care and guidance. 

This Ministry was effective. 

They made God seem real, and Christ a 
mighty attractive power, and eternity 
an affair big with destiny to men like 
us. 

Their mission was a two fold one. 
Primarily it was to build up and per- 
feet the V "Society," which for them was 
the true Church of Christ, the precious 
and peculiar Israel of God; and, secon- 
darily, it was to proclaim their great 
message to the wider world out beyond 
their fold. They saw, as the rank and 
file did not see, the real significance 
of the Quaker faith They were quick 
to note in the membership, signs of con- 
formity to the world or to other forms 
of Christian faith, while they, on the 
contrary, kept the gaze steadily focused 
on the distinct and differentiated Quaker 
peculiarities, and on the spiritual ideals 
of their Society.9 

Such was the type of itinerant lay ministry, which John 

Wesley met with in the homes of the Bristol Quakers, where 

he was entertained. Is it beyond the possibility of history 

that he may have seen the very kind of instrument which he 

was so urgently needing to extend and nurture the life of 

the Methodist societies by which he would replenish the life 

of Christendom? Clergymen properly ordained by bishops of 

the Church of England simply would not assist him. But he 

did not need clergymen, since the question of the administration 

9. Ibid., pp. 186-188. 



215 

of the sacraments was not at issue. The Church of England 

was there to perform the necessary ecclesiastical functions. 

What he needed was a type of men who, by their spiritual 

gifts, were qualified to provide leadership and multiply 

religious societies. This was exactly what he saw in the 

Quakerism which he met with at Bristol, an itinerant, lay 

ministry with marked spiritual gifts. When Wesley finally 

decided to use lay preachers, was it because he had seen the 

leadership, which a strong, lay, itinerant ministry could 

give in a connexional body of religious societies? A study 

of Quakerism in the period before us will soon remove the 

misconception that the way of the "Inner Light" had declined 

so sadly that there was no possibility of Wesley or any other 

earnest seeker finding a pattern of things scriptural and 

spiritual to be adapted and applied. 

The Organization of the Society of Friends 

The following gives an outline of the Organization of 

The Society of Friends. 

The religion of the Quaker is pri- 
marily concerned with the culture and de- 
velopment of the inward life and with this 
direct correspondence with God....Organi -- 
zation and external systems will not in- 
terest him very much....This tendency is 
clearly seen in the entire form and struc- 
ture of the Quaker Meeting for worship, 
which is on its deepest side the central 
feature of Quakerism. The meeting has as 

little organization as is consistent with 
order and group -procedure. The room in 
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which the meeting is held is usually very 
plain and simple. There is nothing to 
attract attention or to distract the mind. 
....There is usually no desk, no focal 
point from which special exercises may be 
expected to emerge. In many Meeting - 
houses, there are some seats, slightly 
raised in front, facing the main congre- 
gation. Here those may sit who are most 
likely to take some vocal part in the 
meeting. In some instances, the seats 
are arranged in a square with raised 
seats on at least three sides of the 
house, so that expectation will not be 
turned in any one particular direction. 
In meetings of this type there is no 
fixed order of service, no chosen leader, 
no august figure. The meeting is a spir- 
itual democracy and the messages on any 
given occasion, if there are any spoken 
ones, may come from any person there .10 

As the meeting is held primarily for 
worship and communion, and not for talk, 
it is apt to begin, as one would expect, 
with a time of hush and quiet ..... It is 
what the old Friends used to call centring 
down . 11 

The meeting for worship is, however, not 
all silence....When the temperature and 
atmosphere of the group are right, the 
one who prays or speaks is not just a soli- 
tary individual saying words. He becomes 
in some real sense a voice for the co- 
operating group .12 

The hush, the silence, the concentration, 
the expectancy, the group -cooperation, 
the wonder, awe and reverence all tend 
to prepare for the great experience, and 

10. 
Quakers, 

11. 
12. 

Rufus M. Jones, The Faith and Practice of the 
pp. 55 -56. 
Ibid., p. 56. 
7E7d. , p. 58. 
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all help to make the meeting a time of 
inspiration and correspondence. And we 
may say, I think, that in such a quick- 
ened atmosphere, the person who is to 
speak is brought to his best state and 
condition for an effective message, and 
the rest of the group are, at the same 
time, attuned for the reception of it. 
The ideal meeting is one in which no per- 
son speaks at great length, but the torch 
is passed from hand to hand, and three or 
four speak, harmoniously interpreting the 
same general theme.13 

The Society of Friends is governed by a series of "meet- 

ings" graded upwards from a small local group which meets 

once a month to a large inclusive body which meets annually 

and is called the "yearly Meeting." (The word "Meeting" is 

used both for ths worship meeting and the administrative 
meeting, the idea, of course, being that these are both 

Spirit-inspired and therefore not essentially different.) 

These meetings are called preparative or congregational, 

monthly (which may include only one congregation or it may 

include two or three), quarterly and yearly. 

The Monthly Meeting receives and dismisses members. It 

appoints "Elders," that is, those members assigned the task 

of caring for the spiritual life of the Society. This meet- 

ing also appoints "Overseers" who manage the pastoral work of 

the congregation. 

13. Ibid., p. 61. 
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The Quarterly Meeting meets four times a year; it in- 

cludes several Monthly Meetings and deals with matters which 

concern the interests of all. The Yearly Meeting includes 

many Quarterly Meetings, for instance, there is one Yearly 

Meeting for Great Britain, one for Ireland, and in America 

there are twenty -seven yearly meetings. The "Meetings for 

Sufferings" is maintained by the London Yearly Meeting, 

originally it had to do with the relief of those under per- 

secution but now it concerns itself with the needs of the 

world, "the moral and spiritual tasks that go to the relief 

of sufferings." In all its meetings the Quaker body tries 

to draw out the highest possible group -wisdom. "The noblest 

Quaker projects are thus often not the conception of some one 

person but the living fruit of group -wisdom, 914 says Rufus 

Jones. 

Quaker organization developed as a long slow growth.. 

After the reluctant admission about 1666 that some organi- 

zation was necessary to safeguard the movement from abuses 

as well as to maintain it, the attempt was made to discover 

the minimum of structure which would allow the maximum ex- 

pression of the inner life, A connexional system was adopted, 

a means for the recognition of itinerants was developed, the 

14. Ibid,, p. 68. 
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operation of the several meetings, the recognition of member- 

ship and the use of 'Elders" was evolved. "The Quaker office 

of overseer, for example, emerged long after that of the 

Methodist class leader, to whom it probably owed much. "15 

Thus it was a Quakerism distinctive in its general structure 

which Wesley knew, a movement in transition between its early 

and later organization. 

The Close Parallels and the Marked Differences 

Between the Society of Friends and 

Wesley's Religious Societies 

We will now endeavour to set forth the similarities and 

differences which are characteristic of Quakerism and 

Methodism. The great common characteristic of these two 

movements is that they both belong to the spiritual side of 

English religious history. Each in its turn is a breaking 

out of that latent and dynamic power which resulted from the 

impact of Scriptural truth upon the minds of Englishmen. 

Quakerism was a positive rediscovery of the inner power of 

the Christian faith and consequently a protest against re- 

ligious systems which endeavoured to rest in external au- 

thority with little or no experience of genuine faith. Wesley, 

15, Frank Baker, The Relations Between the Society of 
Friends and Early Methodism, LQR, July, 1949, p. 246, 
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likewise, chose the succession of the inward religion of the 

Spirit but had the advantage of a wide knowledge of the his- 

torical background of Christianity. 

Quakerism and Methodism were, each, in their turn, a 

positive assertion of the power of the New Testament, spirit - 

quickened community and a protest against formalism, exter- 

nalism and ecclesiastical authority, especially where that 

authority rested upon the might of the secular arm. One has 

to conclude that Wesley, raised in the Established Church and 

Royalist tradition, was slow to realize consciously his in- 

debtedness to the succession of courageous spirits who, at 

such unbelievable sacrifice, maintained the continuity of 

the religion of the inner life against the despotism of an 

external and authoritative system. In Chapter I his reference 

to King Charles the Second has been quoted. He said, It 

would transcend belief, but that the vouchers are too au- 

thentic to admit of any exception." Wesley, without this 

realization, however, had chosen to stand for and further the 

religion of the Spirit and so placed himself and Early 

Methodism in that succession. In this we have the closest 

parallel between Quakerism and Methodism. 

The movements were similar in essence. They were inner, 

pietistic and spiritual. They sought what Wesley frequently 

described as "the power of godliness." Each movement sought 

to restore the church to the primitive simplicity of the New 
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Testament, believing that the church had departed widely from 

her pure beginnings in the Master's teachings and communal 

fellowship. This was the reason for their existence and 

their main objective. Both claimed that true religion was 

first inward, Wesley claiming the outward to be the essential 

complement of the inward, Fox denying this, but both centring 

their emphasis on the salvation of the individual soul within 

the fellowship of the sanctified. In Wesley's phrase they 

sought "Scriptural holiness." At the outset each movement 

thought only in terms of the reformation of the existing in- 

stitution and not of the rise of a new religious denomination. 

Each had as its origin a body of religious societies, 

although Wesley's organizing genius manifested itself in a 

more rapid development. Fox believed the religious society 

contained all the marks of the New Testament church while 

Wesley's doctrine of the church included the external and 

visible as well as the inner and spiritual and he planned, 

in the beginning, only the spiritualizing of the national 

church. Fox had not realized that his ultimate demand im- 

plied the complete disappearance of all religious organi- 

zational structure with the necessity of replacement by an 

organization along the lines which Quakerism finally evolved. 

This lack of coherence in Fox's ecclesiastical thinking was 

one of the main reasons for the long period of transition 

required for the evolution of quaker organization. Wesley, 
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in addition to his belief in the outward church, also had 

the total inheritance of English religious life to guide him, 

even though he was more familiar with the life of the National 

Church. In their use of the religious society they were both 

being true to the influence of the Continental source from 

which they drew, Quakerism from the Anabaptists and Wesley, 

from the same source, through Moravianism. In this respect 

both movements arose from the same spiritual root. 

The similarities between the two movements can be set 

out under the three divisions: theology, organization and 

secondary matters. 

In theology both Quakerism and Methodism began with the 

primary conviction that the soul may have immediate contact 

with God. This is what Dr. Eayrs calls the "primacy of the 

spiritual." The methods used for this contact with the Divine 

were fundamentally similar but with certain marked differences. 

In common they used the religious society, fellowship, group - 

wisdom, Bible Study, speaking, prayer and waiting. They 

differed in the use of silence and the visible sacraments. 

A second religious belief held in common by both move- 

ments was the doctrine of Christian perfection. As this 

thesis deals with organization this is not the place to do 

more than note the common use of this doctrine. An implica- 

tion for organization that followed from Wesley's belief in 

this doctrine was his attempt to graduate his societies 
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according to the spiritual progress of the convert. 

Wesley experimented with a range of groups to provide 

for what he believed to be distinct stages of Christian 

growth. Within the Society Fox believed all should be left 

to the working of the spirit but Wesley was by both character 

and conviction a Methodist and provided rules and programmes 

to aid the Holy Spirit in perfecting the believer. Fox's 

"seekers " were initiated in silence while Wesley's were 

cleansed by mutual confession, but both were concerned with 

the development of inner spiritual religion believing that 

by their particular method a community of sin -free, victorious 

men and women could be created, the true, New Testament Body 

of Christ. 

In organization the movements have many features which 

show striking parallels. It has been said earlier that both 

movements used the religious society as their primary unit. 

Each organization had one founder and spiritual father who 

remained throughout his lifetime the single head of the move- 

ment. The lives of both Fox and Wesley were marked by a 

long period of spiritual travail followed by a climacteric 

conversion. Each continued throughout his lifetime a kind 

of infallible head and ultimate authority, although each 

constantly endeavoured to share the direction of the movement 

with the societies. Each one was conscious of being a chosen 

instrument of destiny to his age and was spared through many. 
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vicissitudes and for many years to establish a large work. 

The work of each movement was directed from a single 

centre. The recognized home of Quakerism, early, came to be 

Swarthmore, the home and estate of Margaret Fell, while the 

recognized centre of Methodism, early, came to be the Foundery 

in London. These centros served as a clearing -house for the 

work and to them the workers returned or were recalled, peri- 

odically for instruction, and training. A steady stream of 

correspondence flowed out from the centre to the scattered 

societies providing direction for the work. 

Each movement evolved a connexional type of structure 

governed by a single head, operating through a lay, itinerant 

ministry on the basis of an expanding principle. Quakerism 

relied more on the invisible working of the Holy Spirit, 

while Wesley, although recognizing the operation of the Spirit, 

tended to develop the work through carefully planned and de- 

tailed organization. Each movement freed itself, on the 

one hand, from the confining principle so common amongst 

systems of the pietistic type and, on the other, rejected 

the rigidity imposed by the regular ecclesiastical systems. 

Quakerism, however, never gained the freedom and expansive 

power which became such a marked characteristic of Methodism. 

There is also a marked parallel in the ministry of 

Quakerism and Methodism, Barclay (the Younger) writes, 

Fox anticipated Wesley and Whitefield in 
his application of field .preaching to the 
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spreading of the Gospel, and we see all 
the features of the great Methodist re- 
vival both in the character and gifts of 
the preachers, the multitudes who listened 
to them, the powerful impressions produced, 
and the entire charge of character which 
many permanently aiJ. c ..1G 

The Quaker "Publishers of Truth," the early itinerants, 

came into being through the spontaneous working of the Spirit. 

The root idea that every man was enlightened by Christ 

directly in his own soul immediately denied a church -ordained 

ministry. In the Friends' Meetings everyone spoke who was 

moved by the Spirit. Those who felt called to "publish 

truth" obeyed the inner command. 

Nayler gave the Puritan magistrates at Appleby in 1653 

an account of the compulsion which was laid upon him to go 

and preach: 

I was at the plough, meditating on the 
things of God, and suddenly I heard a 
voice, saying unto me, "Get thee out from 
thy kindred and from thy father's house, 
and I had a promise given in with it. 
Whereupon I did exceedingly rejoice, that 
I had heard the voice of that God which 
I had professed from a child, but had 
never known him and when I came at 
home, I gave up my estate and cast rut 
my money, but, not being obedient in the 
going forth, the wrath of God was upon 
me, so that I was made a wonder to all, 
and none thought I would have lived. But, 
after I was made willing, (Braithwaite's 
note is, "I conjecture that Nayler's talk 

16. Barclay, óp, cit., p. 311. 
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with Fox came at this point ") I began to 
make some preparation as apparel and other 
necessaries, not knowing whither I should 
go; but shortly afterward, going agateward 
wi th a friend from my own house, having an 
old suit, without any money, having neither 
taken leave of wife or children, not think- 
ing then of any journey I was commanded to 
go into the west, not knowing whither I 

should go nor what I was to do there, but 
when I had been there a little while, I had 
given me what I was to declare, and ever 
since I have remained, not knowing to -day 
what I was to do tomorrow.17 

Testimonies of a similar nature were given by many of 

the "first race" of Methodist preachers. Wesley encouraged 

them to write a record of their experience. Both bodies 

built up a large company of itinerant preachers. Barclay 

says, "At one period, above seventy -three ministers were 

travelling over whom he (Fox) exercised control. "e18 This 

ministry was composed of laymen because the ordained clergy 

refused to share in "enthusiastic" and irregular movements. 

The chief qualifications for such a ministry were of a 

spiritual nature, stressing experience rather than intel- 

lectual achievement. A method of selection and control for 

those who felt called to "travel" had to be devised. The 

Quakers adopted a method of recognition and a kind of circuit 

system. Barclay provides evidence to prove that a regular 

17. Braithwaite, Beginnings of Quakerism, p. 962. 

18. Barclay, 22. cit., p. 340. Barclay "s reference 
"Letter 303.Y Taylor to Margaret Fell, 7th month, 1658." 
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plan of itinerancy existed at ahyr early date supervised 

mainly by Fox.19 The itinerant system suffered under the 

transition period in Quaker organization. Through the years 

many experiments were attempted in the recognition and direc- 

tion of the Quaker ministry. 

Wesley, on the other hand, due to earlier experience 

with the Church of England- Moravian Societies and the effects 

of the Calvinistic controversy, used the method of "inviting" 

to assist him those who desired to preach reserving to him- 

self the direction and control of the work of those who ac- 

cepted. The preachers were organized in circuits under an 

"assistant" who developed the work according to a monthly 

"plan." In this as in other matters Wesley's strong sense 

of order placed the ministry of Methodism in a unified, 

operating system at an early date. Quakerism, due to its 

rejection of the organized church, did not parallel Methodism 

in its ultimate development of an ordained ministry. 

The administrative structure of both Quaker and Methodist 

organization has already been outlined. The parallel between 

them is striking. The local Quaker Meeting met once a month 

as an administrative meeting. This administrative monthly 

meeting could include a number of societies. This meeting 

19. Ibid., pp. 340-50. 
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received and "disowned" members and chose elders. Repre- 

sentatives from the Monthly Meetings of a given district 

formed the Quarterly Meeting, and again representatives from 

the Quarterly Meetings composed the Yearly Meeting, the 

highest legislative body of Quakerism. Although it ought 

to be pointed out that the development of this structure con- 

tinued in process till well into the eighteenth century. 

It will be observed at once how closely the administrative 

structure of Methodism parallels that of Quakerism and that 

in some cases even the names are similar. There is a close 

parallel between the early conferences of the Methodists and 

those of the Quakers, both as to the nature, personnel and 

purpose. It is significant that Wesley should have adopted 

the question and answer form for the minutes of his confer- 

ences as this was the Quaker method and it is almost certain 

that Wesley must have been familiar with their practice. 

In secondary matters there are also similarities. Both 

the Quavers and the Methodists stressed plainness of speech, 

plainness of dress and freedom from ornamentation. In his 

Advice to the People called Methodists (first published in 

1760) Wesley admits adopting both plainness of speech and 

plainness of dross. He writes, 

Many years ago I observed several parts of 
the Christian practice among the people 
called Quakers. Two things I particularly 
remarked among them--plainness of speech 
and plainness of dress. I willingly adopted 
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both, with some restrictions, and particu- 
larly plainness of dress....I advise you to 
imitate them, First, in the neatness,...., 
secondly, in the plainness of their appare1.20 

In both of these matters Wesley was highly critical of the 

Quakers in what he considered to be superficial expressions 

of what to him were basic matters of ethics. Wesley also 

possibly learned something from the Quakers in their concern 

for education, their care of children and the poor. 

The differences which existed between the Society of 

Friends and Wesley's Religious Societies deserve attention. 

There is no doubt that Wesley developed a warm affection for 

his Bristol Quaker friends but at all times he retained a 

clear grasp of the essential differences between Quakerism 

and the principles which he was seeking to inculcate in his 

followers. 

Two of Wesley's writings analyze in detail these dif- 

ferences. The most important of these was written in 1748 

as his reply to the letter of "a person lately joined with 

the people called Quakers .1f21 :r. Telford suggests that this 

letter was written to Thomas "?hitehead, who is referred to in 

Wesley's letter to James Hutton, July -2, 1739.22 In this 

letter Wesley sets out the differences between Quakerism and 

20. JWúd,, XI, pp. 446478. 
21. J'NL, II, pp. 116-28. 
22. JWL, I, p. 324. 
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Christianity, (not Methodism). He bases his case upon an 

examination of Barclay ' s An Apology for the Christian Divinity 

as the same is held forth and preached by the people, in 

scorn, called Quakers, which was the standard exposition of 

Quaker beliefs. Wesley deals, first, with the differences 

in fundamental positions. These are the Scriptures, justi- 

fication, the ministry, worship, (including the use of praise 

and of silence) , and the sacraments. "In what Robert Barclay 

teaches concerning the Scriptures, Justification, Baptism 

and the Lord's Supper lies the main difference between 

Quakerism and Christianity. "23 Wesley, then, proceeds to 

deal with less essential matters such as the refusal to use 

titles, the use of plain language, the wearing of superfluous 

apparel and the taking of oaths. Wesley clearly says that 

Quakerism is not Scriptural Christianity and for their treat- 

ment of certain matters of conduct he uses the term "egregious 

trifling." The publication of this letter caused much hard 

feeling among the Quakers. 

A second treatment of the differences between Quakerism 

and Methodism appeared in Wesley's Farther Appeal I1.24 Both 

writings cover much the same ground. There are other refer- 

ences throughout the course of Wesley's writings such as in 

his letter to Mary Stokes in 1772 he says, "Go not near the 

23. JWL, II, p. 125. 
24. JWW, VIII, pp. 184-89. 
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tents of those formal, dead men called Quakers."25 

George Fox's belief regarding the Sacrament of the Lord's 

Supper provides us with the best illustration of the differ- 

ence between Quakerism and Methodism. Fox writes in his 

Journal, 

This is a nearer and further advanced state, 
to be with Christ in the fellowship of His 
death than only to take bread and wine in 
remembrance of His deaths . , ,For outward 
bread, wine and water are from below, visible 
and temporal....so the fellowship that 
stands in the use of bread, wine, water, 
circumsion, outward temple and things seen, 
will have an end; but the fellowship which 
stands in the Gospel, the Power of God, 
which was before the devil was, and which 
brings life and immortality to light, by 
which people may see over the devil that 
has darkened them, this fellowship is eternal 
and will stand..,..The Apostle told the 
Corinthians, who were in disorder about 
water, bread and wine, that he desired to 
know nothing amongst them but Jesus Christ 
and Him Crucified.26 

To Wesley reasoning of this kind was trifling, Behmenistic 

and mystical. Wesley, for all his divergences, remained a 

Churchman and a believer in the visible sacraments. 

Wesley-Quaker Associations at Bristol 

1739 -1741 

It is necessary now to examine in detail the known con- 

tacts of Wesley with Quakerism. These were mainly at Bristol 

25. JWL, V, p. 335. 
26. Fox, Journal, p. 342, quoted in Hobhouse, William 

Law and Eighteenth Century Quakerism, p. 197. 
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between April 5, 1739 and February 8, 1741. 

Wesley's life and work went forward in a succession of 

influences. His mother was the major influence in his early 

life. Thomas A. Kempis was the means by which he was 

"awakened." Jeremy Taylor taught him to live by "method." 

He learned discipline and fellowship through the instru- 

mentality of the Holy Club. In Georgia his chief interest 

was the Primitive Church. On board ship, in Georgia and 

especially, in London and Germany, the Moravians brought 

pietist influence to bear upon him with important results. 

A succession of influences caused development, mainly in 

Wesley's conception of the church. These will be dealt with 

in the next chapter. 

Each period of influence is characterized by a deter- 

mination to know and profit by all that he can learn by 

conversation, association, and a careful reading of the lit- 

erature of the movement or idea with which he is in contact. 

This applies to the period of Quaker influence. The period 

may be dated roughly by Wesley's reading as recorded in the 

Journal. On April 6, 1739, Wesley read a history of the 

Quakers, likely the two -volume history published in 1722 by 

Sewell, entitled History of the Rise, Increase, and Progress 

of the Christian People called Quakers, and on Sunday, Febru- 

ary 8, 1741, he read George Fox's Journal, and Curnock in- 

serts the comment "one of the few books read at this period 
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The progress of events was as follows: March 31, 1739, 

Wesley arrived at Bristol in response to Whitefield °s re- 

quest.27 April 2, 1739, Wesley began his open-air preaching 

233 

... 8 

April 5, 1739, his audience included a number of Friends .29 

April 6, 1739, he read a History of the Quakers.30 April 16, 

1739, he "conversed with a Quaker. "31 Aprii 18, 1739, he 

baptized Lucretia Smith (late a Quaker).32 April 18, 1739, 

Lucretia Smith was admitted into the society and "Lucretia 

Smith was by lot chose leader. "33 

The relation of Lucretia Smith and her possible con- 

tribution to Methodism deserve some comment. Wesley says 

she was a Quaker and a gentlewoman. She obviously had gifts, 

position and a religious background. It would seem that she 

was first intellectually convinced, and baptized on the 

strength of that, and that her Methodist conversion came 

later, on the evening of Wednesday, May 21, 1740. The Journal 

for December 24 of the same year records that she passed into 

a condition of spiritual unbelief. Lucretia Smith seems to 

have continued in the Bristol Society, for in 1788 Wesley 

27. JWJ, II, p. 167. 
28. Ibid., II, p. 172. 
29. JWL, I, p. 295. 
30. JWJ, II, p. 175d. 
31. Ibid., II, p. 179d. 
32. Ibid., II, p. 180. 
33. JNL, I, p. 300. 
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refers to her, "Lucretia Smith, (to mention only one in- 

stance) , a young gentlewoman of our Society here, who found 

remission of sins long ago and was unblameable in her whole 

behaviour, reasoned on that question, 'Why does not the God 

of love make every one as happy as me ?' till she lost all her 

happiness, all her peace, which she never recovered since."34 

The significant point, however, is that this Quaker 

woman became the leader of one of the first Methodist bands. 

The work in Bristol had been under way some weeks. Wesley 

arrived March 31, and on April 18 she was made a band leader. 

There were two bands of married women and three bands of 

single women as well as several bands of men. It is not clear 

whether Lucretia Smith became the leader of one of the two 

bands of married women already formed, or whether she and 

the other five, admitted at the same time, formed a new band 

of which she became the leader. The point is that a Quaker 

woman brought her religious inheritance into the Bristol 

Society soon after its inception, and continued in a position 

of leadership for some time. 

On the following day, April 19, Wesley "conversed" with 

Anthony Purver, a Quaker.35 It is not unreasonable to suppose 

that Mrs. Smith introduced Wesley to +carver and so started 

the Wesley -Quaker association. Dr. Telford's note to Wesley's 

34. JWL, VIII, p. 88. 
35. JW, II, p. 181. 
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letter of April 30 to James Hutton tells us something about 

Purver: 

Anthony Purver (1702 -77) was a poor school- 
master at Andover, who spent thirty years in 
making a new translation of the Bible, but 
could not get it published. Dr. Fothergill, 
the Quaker physician, examined and approved 
the work, gave Purver. E1,000 for it, had it 
printed at his own expense, and revised the 
sheets. It was issued in two large folio 
volumes in 1764. Purver married in 1739 
Rachel Cotterill, mistress of a girl's 
boarding- school in Frenchay, and settled 
there.30 

There is also a note on Anthony Purver in the Journal, II, 

p. 188n. 

April 25 Wesley went to Anthony Purver's where he had 

"dinner," "conversed," "he walked with us," "conversed. "37 

Wesley was with his host from 1 :45 till 4 :00 P.M. Wesley 

held himself to the rule of not conversing for more than one 

hour unless in matters of great importance. We do not know 

what they talked about but of his host he wrote, "one of 

much experience in the ways of God. A reference to Anthony 

Purver in the Journal for August 12, 1745, speaks of Wesley's 

disappointment over Purver's translation of the Bible. 

On the 1st of May as Wesley preached "many of those who 

had been long in darkness saw the dawn of a great light." A 

Quaker who was angry about the effects of Wesley's preaching 

36. JWL, I, p. 301. 
37. JWJ, p. 183. 
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was himself struck down and experienced a change of heart. 

Thursday, May 3, Wesley visited Anthony Purver "with whom 

was a Dutchman, lately arrived from Ireland, who I verily 

think, is full of the Spirit, and breathes nothing but Jesus 

Christ. "38 "The Dutchman was probably Garrett Van Hassen,"39 

a Quaker itinerant. 

On May 5, a conference was held, "by appointment," of 

six Quakers and Wesley with five of his people. 

Six Quakers, three from Ireland, one from 
the North, and two from Frenchay, met 
several of us by appointment. We prayed 
together, and our hearts were much enlarged 
toward one another. 

They were together in conference from twelve noon till 2:00 

P.M. He dined at 2 :00 P.M., "visited several" and then 

preached at 4 :00 P.M. on a text requested by an unknown cor- 

respondent, possibly a Quaker. The text was, "Be still and 

know that I am God.is40 This conference raises questions for 

us. Who desired it? What was the purpose of it? We know 

that Wesley had been reading on Quakerism. Wesley had taken 

upon himself the care of souls. He was well aware that 

ecclesiastical censure would soon overtake him, as it shortly 

did, and his mind was made up to go forward with the work, 

which in his judgment had clear evidence of divine approval. 

38. JWL, I,: p. 306. 
39. J'VJ, II, p. 188n. 
40. JWL, I, p. 307. 
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As at an earlier time, in Savannah, he had found fellowship 

and a kind of church community which challenged his think- 

ing because it bore the marks of primitive Christianity, is 

it unreasonable to conclude that Wesley was again finding 

encouragement and seeing in Quaker organization the kind of 

development which his societies might follow? 

During the month of May Wesley records being a number of 

times at Richard Champion's home. Champion was a prominent 

Bristol Quaker. On May 24 he records, "We breakfasted at 

Richard Champions where were eight or nine other Quakers. 

We had a mild conference on justification by faith alone, 

concluded with prayer, and both met and parted in love . "41 

The Journal says that in addition to the fellowship a part 

of the time was spent on justification by faith alone. Th1, 

statement is self- explanatory. The point that must be notes, 

however, is the association. Why was Wesley at Richard 

Champion's, having breakfast and with a company of Quakers? 

What was his reason for being there? What benefit was he, 

hoping to give or to receive? The fellowship was a fellow- 

ship of love. 

A reference in the Diary for April 30 is of significance 

for Methodism and for Methodist- Quaker relations as well. 

41. JVTL, I, pp. 316-17. 
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The entry reads, "I at Mr. Farley's in talk. "42 Other ref- 

erences follow: June 1, "Mr. Farley, conversed, singing, 

prayer" ; 43 June 22, "At Mr. Farley's, within . "44 There are 

also references for December 19, 1740, when they bad tea and 

sang together, and December 24 of the same year, when others 

were present and they conversed. The Farleys were printers 

and Quakers. There were two brothers, Felix and Samuel. 

Felix Farley became Wesley's Bristol printer. He also be- 

came a Methodist although his family retained their Quaker 

connection. Rev. Frank Baker has this note on the Farleys, 

"Farley's conversion apparently heightened the tension be- 

tween him and his elder brother Samuel, who remained a strict 

Quaker, although Felix also retained close contacts with 

Bristol Friends, his wife and daughter being members of their 

society.r45 The same note refers to the Dyers, another Bristol 

family in which one brother became a Methodist while the 

other remained a Quaker. 

Farley and Dyer were men of Quaker background who became 

Methodists and made their contribution to Methodism through 

personal friendship with Wesley and also, no doubt, through 

the group- wisdom medium of society, class and band. It could 

42. JyYJ, II, p. 186. 
43. SN J, II, p. 207. 
44. J6"1J, II, p. 226. 
45. Frank Baker, 22. cit., p. 315n. 
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be claimed that the ssociation between Wesley and Felix 
Farley was purely of a business nature yet that would not be 

adequate because Felix Farley became a Methodist, as well as 

Wesley's printer, and that in the moment of the enthusiastic 
Bristol fellowship. There is no evidence to prove that Felix 
Farley made any contribution other than as Wesley's Bristol 

printer but the correct interpretation would be that this 
man of influence became a real Methodist and brought his full 
quaker background into Bristol Methodism in the most formative 

years of Wesley's organization. There is nowhere any sug- 

gestion on Wesley's part that Felix Farley was a half-hearted 
or indifferent society and band member. Furthermore Farley 

could not divest himself of his religious training and knowl- 

edge of Quaker organization although he did experience an 

" "evangelical" conversione 

There are other references to Mr. Farley. Those which 

conclude this period are: December 19, 1740, "at Mr. Farley's 

tea, singing," and again on December 24, Wesley visited Lie.. 

Farley on business as at "3 tea, corrected; 4 :45 Mr. Farley, 

etc., conversed." A note in the Letters, It p 352 says 

"Wesley's Diary shows that he prepared Serious Considerations 

on Absolute Predestination, extracted from Robert Barclay in 

December 1740. It was published by Farley in 1741, 12mo, 

24 pp." (Mrs Farley died April 28, 1753.) December 16 

Wesley "writ from Barclay" (the quaker Writer) ; also on the 
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17th p 18th, 19th and on the 20th "Ended Barclay." 

The period of quaker association, as recorded in the 

Journal, ends Feb. St 1741 when the Diary records "read George 

Fox73 Journal." Wesley makes no comment at this point. Late 

in life he said he "hoped that Fox was stark mad when he wrote 

his Great Eatfy." 

Charles Wesley also had Quaker contacts during the same 

period. Hi recording of these shows that he had no more 

interest in quakers, as such, than in any others whom he 

judged needed salvation or who had found the true faith. 

Three references will show his attitude. October 31, 1740 

he wrote, "I passed an hour with two very wise Quakers, who 

were for inverting the order of God, and making Christ our 

sanctification before he is our righteousness. The true 

Light, I trust, will one day teach them better"; 46 and Decer 

ber 5, 1740, "I was much refreshed in spirit among some of 

my friends, the Quakers, by a writer of theirs, who strongly 

insists on the perfect death. unto sin, and life unto righteous- 

ness which every Christian experiences. Death must precede 

life, and condemnation justification. This he as clearly 

teaches, as any of our first Reformers,"47 May 30, 1741, "I 

passed an hour witha spiritual Quaker, and rejoiced to find 

711,..17.......11131[15- 

46, Charles Wesley, Journal, edited by Thomas Jackson, 
47. Ibid., p. 263. 
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we were both of the same religion_. "48 

There is one other significant point, that of John 

Cennick's Quaker ancestry. John Cennick was the first head- 

master of Kingswood School. He was Wesley's first lay helper. 

It is reasonably certain that he was also his first Society 

Leader at Kingswood, and close associate in the work in 

Bristol. Cennick went to Bristol, at his own offer and at 

Wesley's invitation, on June 12, 1739, and continued with 

Wesley till Christmas, 1740. That John Cennick played a sig- 

nificant part in the work of Methodism at its most formative 

period is not to be denied. The fact that at the end of 1740 

he joined with Yvhitefield and severed his connection with the 

Wesleys, and later went with the 1roravians, does not deny his 

place in the inner counsels of the early Methodist circles 

in Bristol. Cennick says, "Ihr, Wesley (although he was de- 

sired by many to forbid me) rather encouraged me and we often 

took sweet counsel together, as friends."49 Barclay says 

John Cennick was a Quaker before he became an associate of 

Wesley, but does not give any evidence for this statement.5° 

However, John Cennick, himself says: 

My father's parents, i.e., my grandfather 
and grandmother Cennick, were once very 

4S. Ibid., p. 279. 
49. TeTérred to in 374L, I, p. 355, Preface. 
50. Barclay, 22. cit., p. 599. 
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great traders in the clothier's way; and 
when George Fox and William Penn began 
preaching, they became Quakers, and in the 
days of Oliver Cromwell, and in part of 
King Charles's reign, they suffered "the 
loss of all things," and were imprisoned 
in Reading Gaol, and (I have heard my Mother 
say) were so far reduced, that my grand- 
mother knit or wove half -penny laces for 
her living, in prison. In several books 
published by the Quakers of their suffer- 
ings, mention is made of them. But my 
father, after he was married to my mother, 
was baptized into the Church I was brought 
up in, and from my infancy carefully in- 
structed by my mother in the principles of 
re ligion.5 

In view of this evidence and the fact that in telling his 

life story, Cennick does not again refer to the Quakers, it 

would not be wise to endeavour to establish any Methodist 

debt to Quakerism through Cennick, nor, on the other hand, 

would it be realistic to overlook that one so significantly 

placed in the period when Methodism was forming, and in the 

moment of Wesley's Quaker association would be sympathetic 

to Quaker ideas and influence. The most that can be affirmed 

is that Cennick had a Quaker ancestry, that he was present 

at the formative movement of Methodist organization, and more 

than likely would be susceptible to Quaker influence. 

51. John Cennick, Village Discourses with a Life by the 
Author (Liverpool, 1840), p. 3. 
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An Interpretation of the Wesley- Quaker Association at 

Bristol, 1739 -1741, and the Influence of this 

Association on Wesley's Organization 

In the history of Methodism sufficient acknowledgment 

has not been given to the development in organization which 

took place at Bristol. There has been a tendency to take it 

for granted that London was the scene of Methodism's original 

organization. Londón and Bristol are jointly the location 

of the rise of Methodist organization. Wesley left London 

and arrived in Bristol March 31, 1739. 

Already in existence in London was the Fetter Lane and 

other religious societies, bands, band rules, and the love - 

feast. Methodist societies were not yet in existence. In 

Bristol, upon his arrival, Wesley found at least two existing 

religious societies. During the year Wesley formed bands, 

began to preach in the open -air, built the New Room, founded 

the Kingswood School, began to use lay helpers and extended 

the work to Bath and Bradford (Wilts) . 

On a visit to London toward the end of this memorable 

year he acquired the Foundery property and organized the 

"United Societies." It is generally accepted that Methodism 

took its beginning with the formation of the "United 

Societies " in London toward the close of 1739. However, 

Wesley had spent the major part of that year in Bristol and, 

no doubt, the experience and insight gained there contributed 
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to the "United Societies" and their origin. 

At the end of 1739 Wesley had the "United Societies," 

the bands, the band rules, the love -feast, open-air preaching, 

lay helpers, the New Room in Bristol and the Foundery in 

London. He had also begun to Print. 

In July 1740 Wesley took the step which brought about 

the final separation from the I:oravians and the Calvinist 

controversy was already an issue. Vatchnight services were 

first held toward the end of this year. 

The year 1741 also saw the same rapid movement of events. 

Early in the year Methodist doctrine was clarified by the 

Calvinists separating themselves and becoming the Calvinistic 

as opposed to the Arminian Methodists. The first major act 

of Methodist discipline was enforced in connection with this 

separation. Tickets began to be used and the first stewards 

were appointed. All this except the separation from the 

Moravians took place at Bristol. 

It was also at Bristol in the beginning of the year 1742 

that classes were formed, class leaders appointed and quar- 

terly visitation commenced. Thus it is seen that the majority 

of the elements of T4iethodist organization took their formation 

at Bristol. This is the point which has not been sufficiently 

recognized especially as London has tended to be accepted as 

the home of Methodism. London became the home of Methodism 

at a later date but shared the honors with Bristol in the 
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beginning. 

The next point which must be set forth for recognition 

is that in the exceedingly fruitful organizational period of 

1739 -1740 Wesley was in association with the Bristol Quakers. 

The significance of this association for Methodist organi- 

zation must be interpreted as Wesley merely records the associ- 

ation but does not admit any indebtedness. However, the 

association of Wesley and the Bristol Quakers at this sig- 

nificant time cannot be ignored or merely waved aside. 

During the period of Wesley- Quaker association field - 

preaching began, the assistance of lay helpers was adopted, 

the separation from the Moravians took place, Methodist 

theology was clarified, discipline was enforced, tickets were 

given, stewards were appointed, buildings were built and ac- 

quired, and the "Methodist Societies" were formed. The writer 

is not implying that Quaker influence is to he found in all 

of these but simply indicating the relationship of Quakerism 

and Early Methodism in time and place. 

In fairness, it needs to be pointed out with equal em- 

phasis, that Wesley's association with the Quakers was but 

a minor part of his activity in Bristol during this period. 

In addition to his personal and devotional life, his days 

were filled with society and band meetings, personal 

evangelism, the supervision of building operations, travel 
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including periodic visits to London, a heavy correspondence 

and preparation for printing. Wesley was occupied sixteen 

hours a day with the work of the Bristol revival. 

It is also fair to recognize that within this same period 

namely between May 25, and June 9, 1739, Wesley r_ecords- in 
n 

his Diary that he read History of Puritans.52 Dr. Curnock 

in a note on the same page says this was Daniel Neal's History 

of the Puritans which was issued 17328, in four volumes. 

Just as there is no comment, at this time, upon his reading 

of a history of the Quakers so there is no comment on the 

reading of a history of the Puritans. The comment on the 

later work is recorded on March 13, 1747, when he read The 

History of the Puritans again during some more leisurely days 

at Newcastle.53 Wesley's relation to Dissent is discussed 

elsewhere in this thesis. Here it can be said that there is 

no other significant contact with Dissenting views during the 

Bristol period. 

What happened then, when Wesley made his contact with 

Quakerism at Bristol in 1739 -40? 

It is reasonable to assume that Wesley had grown up with 

a childhood prejudice against Quakerism. Samuel Wesley, the 

father of John Wesley, had declared that "Quakerism is a 

52. JWJ, II, pp. 205d and 215d. 
53. Ibid., III, pp. 285 -6. 
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compendium of all heresies. "54 Rev. Frank Baker calls it to 

our attention that "As a student at Oxford John Wesley com- 

piled a book of anecdotes, including a handful about Quakers, 

not altogether unfriendly in tone, although one story in par- 

ticular hints that they were more noteworthy for sharp wits 

than simple honesty (MS. notebook preserved at Wesley's House, 

op. 57- 9).i55 The same note continued, "In 1733 John strongly 

urged his elder sister Emilia to throw over the Quaker doctor 

who was courting her (Stevenson's Wesley Family, 268-70). 

Emilia herself in 1740 criticized Methodism's emphasis on 

'the Quakerly fancies of absolute p3 rfection, &c.' (MS. letter 

to John, Colman Collection 24)." 

On the voyage to Georgia, Wesley after careful instruc- 

tion baptized the Hird family, who were Quakers.56 Two con- 

tacts with Quakers are recorded in March 1738, a most sig- 

nificant period in Wesley's life. March 4, 1738, Wesley 

recorded, "I found :us brother at Oxford recovering from his 

pleurisy: and with him Peter Bohler, by whom (in the hand 

of the great God) I was on Sunday the 5th, clearly convinced 

of unbelief, of the want of that faith whereby alone we are 

saved. X57 March 14, Wesley recorded, "I called at Altrincham, 

54. Tyerman, Samuel Wesley, pp. 183-4. 
55. Frank Baker, . cit., p. 312. 
56. JWJ, I, p. 11 . 

57. JW, I, p. 442. 
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and there lit upon a Quaker, well skilled in, and therefore 

(as I soon found) sufficiently fond of, controversy. After 

an hour therein (perhaps not in vain), I advised him to dis- 

pute as little as possible; but rather follow after holiness, 

and walk humbly with his G-od. "58 March 21, Wesley recorded, 

"In the evening we overtook a young man, a Quaker, who after - 

wards came to us at our inn at Henley, whither he sent for 

the rest of his family to join with us in prayer; to which 

I added, as usual, the exposition of the Second Lesson. "59 

Wesley's evangelical conversion came on March 24, 1738, that 

is, about two months later. The point which concerns us here 

is that Wesley had had previous contacts with Quakers. We 

can assume that these contacts did not influence him greatly 

as he seems to accept for himself the position of teacher and 

evangelist who will convince the other of the error of his 

ways. 

The Wesley- Quaker associations at Bristol clearly intro- 

duce a new element; V esley was seeking and willing to converse 

and hold conferences and learn. His first reaction must have 

been the recognition that his father was unduly prejudiced. 

Following this it must have given him food for thought 

to realize that he himself had arrived at the central, ex- 

periential Quaker belief, namely, the immediate contact of 

58. Ibid,, I, p. 445. 
59. Ibid., I, p. 447. 
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the soul with God. The essence of religion for him had be- 

come inward as with the Quakers. He was already becoming 

convinced that the religious society was a necessity if the 

character of vital religion was to be maintained. He also 

had learned the practise of group -wisdom. Wesley must have 

been impressed at the number of elements of Quaker faith and 

practice at which he had arrived in his own spiritual pil- 

grimage. No longer the superior churchman, he was definitely 

in the position of one who sought fellowship and was eager to 

learn. 

Wesley immediately read a history of the quaker movement, 

no doubt loaned to him by one of the Bristol Quakers. He ac- 

cepted their invitation to fellowship with them and engaged 

in a conference. The conference was held between Wesley, 

with five of his new converts and "six Quakers, three from 

Ireland, one from the North, and two from Frenchay. We prayed 

together, and our hearts were much enlarged towards one an- 

other. "60 

It is safe to assume that some of these, at least, were 

Quaker itinerants, of the calibre of those already referred 

to as in Rufus Jones Later Periods of Quakerism. In Wesley's 

judgment these Quakers were all laymen. But other laymen, 

60. OIL, I, p. 307. 
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both Moravian and Methodist, had impressed Wesley with the 

gifts for Christian leadership which frequently followed upon 

Christian experience. Wesley must also have observed the 

significance of the fact that these men were from different 

parts, in other words, that they were "itinerants. " 

Dr. Curnock has a note in the Journal to Wesley" s ref- 

erence in his letter of May 7, 1739, to James Hutton in which 

he says, "I visited Anthony Purver (a Quaker) at Frenchay, 

with whom was a Dutchman, lately arrived from Ireland, who, 

I verily think, is full of the Holy Spirit, and breathes 

nothing but Jesus Christ . "61 The note says, "The Dutch Quaker 

was probably Garrett van Hassen. Charles Wesley met him in 

Dublin, Oct. 7, 1748. " "c2 Wesley's Journal for April 13, 1756, 

said, "I breakfasted with one of the most lovely old men I 

ever saw; John Garret, a Dutchman by birth, and a speaker 

among the Quakers . "63 Curnock identifies the unnhmed 

Dutch Quaker of iday 1739 and John Garret of April 13, 1756, 

yet Wesley does no, suggest that he had ever met the John 

Garret of April 13, 1756 on any previous occasion. Wesley 

does pay tribute to the Christian quality of these Quaker 

itinerants and admits that he was impressed by their character. 

It was less than a month from the date of this conference 

61. JZYL, I, pp. 306-7. 
62. JWJ, II, p. 188n. 
63. JWJ, IV, p. 157. 
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with these Quakers and itinerants that Wesley invited John 

Cennick to come to Bristol to become the headmaster of the 

Kingswood school and to act as a kind of general assistant. 

Cennick almost immediately began to preach and Wesley en- 

couraged him. 

In a previous chapter the possible date when Wesley 

sanctioned a lay ministry for Methodism has been discussed. 

It can be said here that Wesley's first use of a layman as a 

regular helper began with his invitation in June 1739 to 

Cennick to come to Bristol and assist him,64 This took place 

at the time of his association with the Quakers. Whatever 

the date of his acceptance of Maxfield in London as the first 

of the "sons in the Gospel" and the "first race" of Methodist 

preachers (whether in 1740 or early 1741) this followed, as 

a logical consequence, and only a few months later, upon his 

meeting with the Quaker itinerants and his invitation to 

Cennick. 

We have already called attention to the elements of 

Methodist organization which were in existence in April to 

June 1739. It is possible to recapture the situation as it 

existed at that moment. Wesley was feeling himself called 

to an "extraordinary" mission. He was soon to tell the Bishop 

64. Supra, Chapter III, The Ivlinistry of Methodism, pp, 

161-7. 
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of Bristol, 

Being ordained a priest, by the commission 
I then received, I am a priest of the church 
universal; and being ordained as fellow of 
a college, I was not limited to any particu- 
lar cure, but have an indeterminate com- 
mission to preach the word of God in any 
part of the Church of England. I conceive 
not, therefore, that in preaching here by 
this commission I break any human law. 
When I am convinced I do, then it will be 
time to ask, shall I obey God or man? But 
if I should be convinced in the meanwhile 
that I could advance the glory of God and 
the salvation of souls, in any other place 
more than in Bristol, in that hour, by God's 
help, I will go hence; which till then I 
may not do.65 

Ecclesiastical opposition was certain but Wesley was 

full of enthusiasm and he, already, had a religious revival 

on his hands. He was using religious societies and bands, he 

had commenced open -air preaching, he was about to admit or 

had recently admitted the use of laymen, he was following, 

in part, the Moravian pattern but was already in disagreement 

with the kind of religious community Moravianism was pro- 

ducing. What direction was this religious movement to take? 

Wesley was, for the first time, in association with a re- 

ligious organization which followed a principle and sought 

a pattern totally different from any he had yet known. 

In Sewell' s History he had read a record of the devel- 

opment of a spiritual society based upon the principle of 

65. Tyer_nan, The Life and Times of the Rev. John Wesley 
(London: 1840), I, pp. 246 -V 
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faith in the Holy Spirit, of heroism under persecution, of 

a courageous itinerant, lay ministry, of a spiritual movement 

which sought only to restore the church to its New Testament 

simplicity and to do all this with a minimum of organization. 

Did Wesley see the significance of the Quaker connexion of 

widely -separated religious societies held together by an 

organizational principle of Holy Spirit government under a 

leader and the use of a lay itinerancy as the plan for the 

kind of organization which he must proceed to create? 

In order to understand what happened in the Wesley - 

quaker association at Bristol in 1739 -40 we must return to 

Wesley's association with the Moravians. Wesley had been 

closely associated with the Moravians in Georgia and indebted 

to their fellowship at a time when he was under great emotional 

strain both in his church relationships and in his own per- 

sonal life. He also had seen in this American Moravian church 

what he believed to be the reproduction of the primitive 

church. The Moravians were the earthly instrument of his 

conversion. He was emotionally involved with Moravianism, 

yet he was not in harmony with its central expression nor did 

the Moravians admit him to Communion with them. 

In all of this Wesley was being the destined instrument 

for dealing with a major issue in the continuity of the 

Christian church. The two streams of the Continental Refor- 

mation, the Reformed and the Anabaptist, were flowing far 
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apart, and at times in bitter controversy. The Anabaptist 

stream stressed inner religion. It tended to be mystical, 

pietistic, separatist, pacificist and anti -clerical. The 

Reformed stream tended to lose the power of inward religion 

and to stress the outward and theological, to stress preach- 

ing and the objective approach to life. Wesley's struggle 

with Moravianism was due to the fact that the two streams of 

the Reformation had met in his own personal experience. There 

rested with him the choice of direction and emphasis which 

the next era of English Christianity would take. Wesley's 

choice was an attempt to combine the two in a new kind of 

religious movement. The church's debt to Wesley for his strong 

leadership in this critical issue has never been sufficiently 

acknowledged. 

Wesley had the Christian wisdom to recognize that the 

difference in approach between the Reformed and Anabaptist 

emphases is not a matter for division and controversy but 

for the recognition that the central reality of Christianity 

is first, inward and of the Spirit, and second, outward, 

arising from the inward root. 

It was at this point that Wesley was involved with 

Moravianism and the "stillness" controversy. Wesley was con- 

vinced that the root of the Christian religion is the inner 

faith of the heart. He sensed, however, that the organi- 

zational principle which the Mâoravians deduced from this, 
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namely, the principle of the introverted, religious community 

separated from the world, was not the New Testament principle. 

It was the extreme "stillness" teaching of Molther,which 

brought to clear light for Wesley the implication for organi- 

zation. 

The tendency of the churches of the Anabaptist tradition 

to subjective and separatist religion need not be laboured. 

We have shown that the Moravians had strong links with this 

tradition. To a greater or less extent all branches of 

Christendom following this tradition show similar character- 

istics. Barclay speaking of the Dutch Mennonites of the 

seventeenth century says, 

They considered themselves a kind of family, 
sharply separated from the world, in more 
senses than a purely religious separation, 
and there existed a positive objection to 
"admitting strangers" to such a select circle 
of friends. Preaching the Gospel was re- 
strained to the narrowest limits, and all 
ideas of church extension being the bounden 
duty of Christians were condemned.66 

Wesley's problem was to dissociate the truth of inner 

religion from a confining organizational principle. This 

was the real ground of his separation from the Moravians. 

Wesley abhored the doctrine of "stillness" for its own sake. 

He was convinced that it was not true since it was not 

66. Barclay, 22. cit., p. 607. 
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scriptural, it denied human initiative, it was negative and 

therefore neither positive nor creative, it was confining 

and not expanding. It was a denial of the New Testament 

direction for human life. 

The doctrine of "stillness" also stood in a subtle re- 

lationship to organization. It insisted upon a narrowing 

rather than expanding type of organization. It was not only 

the question of scriptural reality with which Wesley was con- 

cerned, but he sensed the relationship of this wrong organi- 

zation principle and the "stillness" teaching. It is no 

mystery why Wesley considered his separation from Moravianism 

and his entanglement with its false organizational principle 

to be of such importance for the life of Methodism. Nor was 

it only the future of Methodism that was at stake but the 

future history of Christianity. 

Methodist-Moravian historians have not enunciated t hi s 

difference with sufficient clarity. Tyerman implies this 

but does not develop it at any length. He writes, "By the 

preaching of the two Wesleys and of Whitefield, a large number 

of persons in London had been converted; and most of these 

had been incorporated in the Moravian bands.i67 (Wesley had 

no other fellowship in which to care for his converts) . 

Tyerman continues: 

67. Tye rma n , 22. cit., p . 278. 
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This was the state of things when Wesley 
began the first Methodist Society in England: 
He was dissatisfied with his old Moravian 
friends, and well he might. He had been 
prominent in the formation of their society 
at Fetter Lane, on the 1st of May, 1738, 
but his hopes and aspirations were blighted, 
and hence he formed another society of his 
own. Moravian heresies had, in London at 
least, corrupted the Moravian bands; numbers 
were offended; these and others repaired to 
Wesley; Wesley took down their names, and 
met them every Thursday evening for spiritual 
advice and prayer; success followed, and 
the Methodist society was instituted.68 

A most revealing paragraph appears at this point in 

Tyerman when he is reporting the Fetter Lane controversy. 

When Wesley left London thoroughly disgusted with the Fetter 

Lane situation to return to Bristol (November 21, 1739) , at 

Wycombe, he unexpectedly met Yr. Gambold and Mr. Robson. 

Their consultation and prayer together resulted in plans for 

an annual "conference," and a quarterly meeting.69 This did 

not materialize because the rupture with the Moravians parted 

the persons named. The projected conferences, however, bear 

out the claim that Wesley was feeling after an expanding type 

of organization. 

The subsequent history of the two religious bodies is 

perhaps the best proof of the claim made above. It is also 

interesting to observe that Howell Harris, who did not meet 

68. Ibid., I, p. 282. 
69. Ibid., p. 281. 
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the Moravians till some time after 1739, when Wesley had 

become free of Moravian influence, had a similar type of 

spiritual conflict to undergo and, after a prolonged illness, 

took the opposite course to that which Wesley followed, adopt- 

ing the Moravian principle and founding the Tevec ka Community 

in Wales on the "Herrnhut" lines. It is facts like these 

which demonstrate the power of Wesley's sense of scriptural 

perception that, while not seeing the issue in its full sig- 

nificance, he yet retained the central truth of inner re- 

ligion but freed himself from the narrowing principle of church 

organization and established his societies on an expanding 

principle which, when it had time to operate, produced the 

Methodist Church with its combined characteristics of an in- 

sistence on spiritual religion and an expanding polity. 

The hypothesis (because it cannot he proved) presented 

here is that Wesley, in his hour of extreme crisis, saw in 

the Holy Spirit principle of the Quaker organization and in 

its lay itinerancy, as the human connexional link through 

which the principle operated, the very kind of organizational 

structure that was the answer to his need. 

The situation in which Wesley found himself was this: 

The church of England was repudiating his spiritual leader- 

ship, he was finding it a matter of conscience to sever his 

connection with the Church of England -Moravian Societies 

which had been his spiritual home, he was feeling the need to 
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carry forward the development of the societies which he had 

under his care in Bristol and in London. Hence the question 

before his mind was upon what organizational principle should 

he proceed? At the moment of his great need he came into 

association with the Bristol Quakers. All that can be claimed 

from the Journal record is that the proferred fellowship was 

welcome to Wesley and that Wesley -like he exploited it to the 

full in relation to his pressing need. 

The Quaker itinerants impressed him as the Moravian 

Christian David had earlier impressed him. He rejoiced in 

the simplicity and richness of their Christian experience; he 

also observed their effectiveness as religious leaders with 

the unmistakable New Testament marks of the Spirit. 

His letters at this time, to James Hervey tell how 

ardently he longed for regular clerical assistance. "Oh that 

he would send you into this part of his harvests" he wrote to 

Hervey on August 8, 1739 .70 To which Hervey replied: 

This would I advise my dear Mr. Wesley to 
act: be content to imitate these primitive 
(and only not inspired) preachers. Fix in 
some parish; visit carefully your people; 
let every individual be the object of your 
compassionate zeal; in a word, be a living 
Ouranio. Oh what good might this do to the 
cause of Christianity1.71 

"Besides, I freely own I cannot approve of itinerant 

70. JWL, I, p. 331. 
71. JWL, I, p. 333. 
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preaching. r72 It was evident to Wesley, and with consid- 

erable indignation in his breast toward the clergy that no 

assistance would be forthcoming from that source. Yet the 

work of the salvation of souls was expanding with frequent 

invitations calling him further afield. The abundant fruit 

of his labours convinced him more surely of his "extraordinary" 

call and supported his determination to develop the work. It 

was in these very weeks that he had his first close contact 

with the Quaker, lay, itinerant preachers. If it cannot be 

proved that this association was the influence which finally 

persuaded Wesley to use lay preachers, surely no one would 

argue that it did not play a part in the total chain of cir- 

cumstances which ultimately provided the Wesleyan Societies 

with a lay ministry. 

The key elements to the Wesleyan movement in its first 

stage were the meetings, open -air preaching and the itinerant 

ministry providing a simple connexionalism. It is not pos- 

sible to present evidence that Wesley drew the inspiration 

for this simple connexionalism from Quakerism yet the same 

argument as presented above in connection with Wesley's 

adoption of a lay ministry can be presented for Wesley's 

development of a connexional system for Methodism. We have 

72. Ibid., I, p. 333. 



261 

already endeavoured to show the struggle which Wesley went 

through in disentangling himself from his involvement with 

Moravianism. His organizing genius and the New Testament 

certainly warned him that the confining principle of Moravianism 

was not the true nature of the New Testament church. At the 

very moment in which Wesley was wrestling with this problem 

he came into association with Quakerism. There is no doubt 

that Wesley saw the Quaker connexional principle in operation. 

The Quaker societies were individual societies founded upon 

the basis of the immediate presence and operation of the Holy 

Spirit. The several societies were united upon the principle 

of the Holy Spirit. The visible human connexional link was 

the Quaker itinerants who were laymen and to whose effective- 

ness Wesley bears testimony. 

Wesley who was in revolt against the confining principle 

of Moravianism must have seen that in the Quaker principle of 

organization was the instrument which he was needing. At 

any rate the two features which he adopted at this time were 

the "United" Societies and the use of a lay and itinerant 

ministry. One can imagine the light which broke upon Wesley 

as he saw the relationship between an itinerant lay ministry 

and the supervision and extension of the Societies. This 

illumination, at one and the same time, both freed him from 

the Moravian association and opened before him the unlimited 
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possibilities of an expanding principle for his religious 

societies. 

There is nothing to indicate that Wesley was drawn to 

Quakerism as he had been drawn to Moravianisr. Wesley was a 

churchman and familiar with the .Quaker rejection of the 

visible church. Also he was familiar with the way of "il- 

lumination" aad had rejected it In favour of the way of "evan- 

gelical conversion." This does not say, however, that he 

could not have profited by insight into the nature of Quaker 

organization and their use of a lay, itinerant ministry. 

Wesley was hard-pressed and earnestly seeking. He was open 

also, as .usual, to divine inspiration and that through human 

means, especially, the means of group -fellowship. 

It will be asked why did Wesley not acknowledge such an 

indebtedness. The answer is he did, by faithfully recording 

the association in his Journal. Secondly, however, it was 

important that he should not confuse his converts by paying 

any tribute of indebtedness to Quakerism. Wesley had no use 

for .silence as a medium of religious expression. He also 

believed firmly in the visible church and sacraments. He 

was convinced that the experience of the inner light fell 

far short of a thorough experience of justification followed 

by sanctification. The many similarities between Wesley's 

societies and those of the Quakers could easily confuse 

rather than assist, the followers in finding true religious 
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experience, as he believed it to be. At the outset the re- 

lations between the two movements were cordial especially as 

many Quakers were accepting Methodist conversion. However, 

when Methodists began to be drawn toward the Quaker fold 

Wesley taught them the fal.eier of "Barclay" and in 1748 con- 

sidered it necessary to set out clearly the differences in 

the two religious systems. He did this in a long and care- 

fully prepared letter in which he dealt with the "difference 

between Quakerism and Christianity." The letter was in reply 

to one received from "a person lately joined with the people 

called Quakers." 

A third reason why Wesley did not acknowledge indebted- 

ness could be that the interpretation came through personal 

association, group -wisdom and Wesley's own meditation and 

therefore did not appear to be a clear indebtedness. 

In the previous chapter Methodist indebtedness to 

Quakerism in the development of an intermediate structure has 

already been established. John Bennett 1,-:troduced the quar- 

terly meeting of the Quakers into the Methodist circuits in 

the period, roughly, 1746 to 1749. By doing this he provided 

the foundation upon which Wesley built the more ecclesiastical 

type of connexionalism. This is the institution which pro- 

vided Methodism with its strength and ecclesastical genius. 

The circuit under the supervision of a superintendent with 

its quarterly meeting provided the bond which had become a 
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necessity for the rapidly expanding economy. A simple con - 

nexionalism resting in itinerants was no longer adequate. 

When this stage was urgently necessary John Bennett ::nought - 

the essentials for it from Quakerism. There can be debate 

as to the comparative contributions whether of the Quakers 

or of Wesley and Bennett but of the simple fact there is no 

doubt. 

In conclusion, then, the results can be summarized as 

follows in this matter of possible indebtedness on the part 

of Methodist organization to Quakerism. There are three 

points in English religious history at which it might be dis- 

covered that Methodist organization was indebted to Quaker 

influence. The first of these would be through Quaker in- 

fluence upon the religious societies of the church of England. 

The second would be the Wesley- Quaker associations at Bristol 

in 1739 -41. The third was the introduction of the quarterly 

meeting into Methodism. 

As we have already stated in Chapter III, Dr. Simon has 

thoroughly investigated the religious societies of the Church 

of England and their roots. The result of his investigation 

is given in his volume John Wesley and the Religious Societies. 

He traces the Religious Societies to the year 1680 and the 

first publication of Dr. Josiah Woodward's Account of the 

Rise and Progress of the Religious Societies in the City of 

London, etc. 
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There is nothing in this brief work to assist the 

student in tracing the religious societies outside of the 

Church of England and certainly nothing to suggest that these 

societies were a product of Quaker influence on the Church 

of England. 

Nevertheless this does not rule out the possibility that 

documentary evidence may still be found to prove that the 

religious societies prior to and following the beginning of 

the eighteenth century were a result of the Quaker movement. 

Quakerism, through the three decades 1660 -80, was one of the 

most vital forces in the religious life of England. As has 

been indicated73 many Church of England laymen felt the impact 

of this powerful movement and were anxious that the church 

should experience the blessing which they believed would 

come to them through the use of religious societies. 

Such proof, however, would only provide, at best, an 

indirect indebtedness from Methodism to Quakerism. If any 

direct indebtedness is to be established, in the first stage, 

it must be in the brief association of Wesley with the Bristol 

Quakers in 1739 and the early months of 1740. Since Wesley 

does not record any indebtedness are we to accept the lack 

of positive assertion as proof that there was none? The 

73. Supra, pp. 124 -25. 
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writer believes that he has given a fair and modest inter- 

pretation of this association in suggesting that Methodism 

owes a debt to Quakerism, in part at least, in the two ele- 

ments of Methodist organization, namely, in the rise of the 

lay, itinerant ministry and in the expansive principle of 

Methodist organization. 

As to Methodist indebtedness to Quakerism in the inter- 

mediate structure (1746 -1749) there is no question whatsoever. 

There is the possibility at all three points that further in- 

vestigation will indicate a greater amount of indebtedness. 

Finally, we would quote a sentence of Dr. A. W. Harrison's 

written in September 1911 in the Proceedings of the Wesley 

Historical Society in an article entitled Notes on the Con - 

nexional System in which he says, "So it is probable that 

he (Wesley) was influenced not only by Presbyterian organi- 

zation but by those of the Dissenters and Quakers, as well 

as by the familiar usages of the Established Church. "74 

The recognition of Quaker influence on Methodism does 

two things: it fills in a gap at the most critical moment 

of the formation of Methodist organization and it provides 

for the continuity of the stream of the religion of the inner 

life which had been flowing with varying strength since the 

74. W. H. S., Proceedings, VIII (September, 1911), p. 

71. 
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reign of Edward VI and to which the English- speaking world 

primarily owes its spiritual inheritance and its most 

treasured conceptions of freedom and truth. 
75 

75. Two contributions have recently been made to the 
subject of Methodist- ,uaker relations. These appeared in the 
London kuarterly and Holborn Review, October -April 1948 -49, 
and April -July 1950 by Rev. Frañk -raker and Rev. John C. 
Bowman respectively. These articles present the parallel re- 
lationships of Methodism and Quakerism throughout the eighteenth 
century. However, the writer of this thesis has taken pains 
to point out that since the organization of Methodism crys- 
tallized in most of its essential elements in two very brief 
periods, namely, from Wesley's arrival in Bristol, March 31, 
1739 to the formation of classes on February 15, 1742 and the 
period roughly 1746 -49 that therefore any major Quaker in- 
fluence upon Methodism must be found prior to this latter 
date. Associations throughout the remainder of the century 
are interesting but do not stand in the nature of a contri- 
bution to the essential structure. 



CHAPTER V 

THE EXPANSION AND DEVELOPMENT OF WESLEY'S RELIGIOUS 

SOCIETIES INTO THE METHODIST CHURCH 

Wesley's organization was complete by 1749 in so far as 

it general structure and governing principles were concerned, 

In what then did the development consist? The obvious devel- 

opment w s the expansion and the increased efficiency of 

operation. However the more significant development was 

Wesley's unfolding conception of the nature of the church., 

It was this which enabled him to pass from the position of a 

High Church Anglican through the several stages which finally 

brought him to the place where he took the steps which, follow- 

ing his death, sent Methodism on its way as a new and self - 

contained branch of Christendom, Each of these steps will 

be considered in turn, 

Part I: The Expansion 

The expansion of Early Methodism is indicated by the 

statistics, The 1746 Conference listed Circuits for the first 

time, These were 9 in number namely, London, with 9 societies 

in addition to "London itself"; Bristol, with 13 including 

"Bristol itself "; Cornwall with 9; Ireland with 4; Wales with 

4; Staffordshire with 7; Cheshire with 5; Yorkshire with 9; 

and Newcastle with 10, In 1749 the Circuits were still 9 in 

number, From 1750 to 1765 no Conference Minutes have been 

268 
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preserved, In 1751 York was commenced in Scotland. In 1753 

the Circuits had increased to 12 and in 1763 to 20, Smith 

says, "With the Conference of 1765, the Methodist Connexion 

is presented to our view as great public religious insti- 

tution, although it was not then, nor, Indeed, long afterwards, 

in a state of maturity."1 The circuits had increased to 39; 

25 in England, 4 in Scotland, 2 in Wales and 8 in Ireland. 

There were 92 preachers in all. 

In the 1770 Minutes the circuits numbered 50, of which 

the interesting addition was "Noe 50 America." The membership 

was 29,179. By 1780 the circuits numbered 65 and the member- 

ship 43,830, with a distinct Methodist Episcopal Church in 

America. The figures for the year 1790, which can be taken 

as the statistics for Methodism at the time of Wesley's death 

are 216 circuits, 511 preachers and 120,233 members in the 

British Isles, the West Indies, Canada and the United States. 

The United States has 97 circuits, 198 preachers and 43,265 

members. Thus in the lifetime of the Founder, Early Methodism 

had grown into a great religious body, taking the world for 

its parish. As an ecclesiastical system it had developed a 

remarkable efficiency. Each principle of operation had been 

contested but during Wesley's lifetime the movement had grown 

into a smoothly working highly efficient organization. 

1, Smith, History of Wesleyn Methodism, I, p, 336. 
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Following his death a new authority for the government of the 

organization had to be worked out but in the end the pro- 

visions which Wesley had made were accepted in general as the 

foundation of the Methodist Church. 

The Development of the Methodist Societies 

into the Methodist Church 

As has been said the development which made possible the 

transition from the Methodist Societies into the Methodist 

Church was the process of illumination by which Wesley was 

freed from ecclesiastical limitations and enabled to take the 

steps upon which the Methodist Church became securely founded, 

That herein lay the real development of Methodism can be seen 

in the contrast between the attitude between John and Charles 

Wesley. Had the destiny of Methodism rested with Charles he 

would have returned the Methodist Societies to the Church of 

England which would have meant the disappearance of the 

characteristic features by which Early Methodism lived, such 

as a lay ministry and field preaching; and ultimately the 

disappearance of the movement, John Wesley's growing con- 

ception of the nature of the church was the real key to the 

development, 

The main point of this chapter needs to be stated at the 

outset: It is that the central position of Wesley's doctrine 

of the church did not change throughout his lifetime, The 
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unfolding of his conception consisted mainly in a change 

from a belief in tradition to that of Scripture as ultimate 

authority and in the rejection of episcopacy as of the essence 

of the New Testament church, 

Wesley states the first two -fold essential of the church 

in the introduction to his sermon on Fasting, 

It has been the endeavour of Satan, from 
the beginning of the world, to put asunder 
what God hath joined together; to separate 
inward from outward religion; to set one 
of these at variance with the other. And 
herein he has met with no small success 
among those who were "ignorant of his de- 
vices." 

Many, in all ages, having a zeal for 
God, but not according to knowledge, have 
been strictly attached to the "righteous- 
ness of the law," the performance of the 
outward duties, but in the meantime wholly 
regardless of inward righteousness, "the 
righteousness which is of God by faith." 
And many have run into the opposite extreme, 
disregarding all outward duties, perhaps 
even speaking evil of the law, and judging 
the law," so far as it enjoins the perfor- 
mance of them, 

2. It is by this very device of Satan, 
that faith and works have been so often 
set at variance with each other, 

3. In the same manner have the end 
and means of religion been set at variance 
with each other, , 2 
Wesley's contribution was to unite the two streams of 

inward and outward religion which had been so bitterly in 

conflict. However, he did this by returning to the source 

2, The Standard Sermons of John Wesley, edited by 
Sugden, I pp 47-5Ó, 
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of 11 religion. The source -was the inner life of God in the 

soul, 3 

The seat of true religion was first inward and spiritual. 

The outward was a result of the inward. Thus inner religion 

was the root of the visible and the invisible church, The 

invisible church became the visible church in the living 

communitl. Nor is this to say that the visible institutions 

were secondary. The visible and the invisible church was 

something which "God had joined together," This conception 

which was at the root of Wesley's thinking remained with him 

all his days. 

This truth came to him early, how early we cannot say. 

It can be traced to his father, in part, "To John he said: 

'The inward witness, son; the inward witness That is the 

strongest proof of Christianity. "4 It is possible that the 

central truth of Quakerism had penetrated English thought 

more deeply than has been realized. Wesley tells us that he 

began to change his life when about twenty -two years of age. 

Subsequent events strengthened his sense of inward religion. 

One of the significant things about this central belief 

3. One of Wesley's earliest publications (1744) was 
The Life of God in the Soul of Man or the Nature and Excel - 
lub e o taie ChrIitT Roll IUn extracte rim á work of Rev. 
fenry ougal y the same t t e. 

4. Burns, Revivals Their Laws and Leaders (New York: 
n.d.), P. 274. 
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was that it placed Wesley in the succession in English his- 

tory of those who had known and practised the religion of 

the Spirit, 

Another aspect of the nature of the church held by Wesley 

came to him as part of his earliest inheritance and from it 

he never departed. This was his conception of the church as 

the mystical body of Christ. He looked upon the church as 

God's gift to mankind, God in Christ was its source and ever - 

present essence. The ministry and the sacraments were of God. 

All men were called to be stewards of the divine mysteries and 

certain men were particularly called. Dr. J, E. Rattenbury's 

recent study of The Eucharistic Hymns of John and Charles 

Wesley (1948) is a major contribution in the restoration of 

Wesley's doctrine of the church. The eighteenth century his - 

torians had presented mainly the evangelical churchman. It 

will take some time for this restored truth and its great 

significance to become a reality for Methodism and Christen - 

dom. 

For Wesley however the truth of the mystical body and 

that of the inner root of religion were not two separate truths 

but two aspects of the spiritual essence of the church. Fur- 

ther, his evangelical emphasis, the main presentation of 

eighteenth century Methodism, was simply another aspect of 

the same truth. The outward and visible church was the ex- 

pression of the inner and spiritual reality of religion, 
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Furthermore, the church was not only the body of Christ but 

the witnessing community of the faith, and the witness was 

a requisite mark of the living body. 

17251738 

Wesley was an eighteenth century High Church Anglican 

with the background of the Epworth Rectory, Arm J. E. 

Rattonbury writes, "When, for instance, John Wesley wrote that 

he was a 'High-Churchman and the son of a High-Churchman,' 

he did not mean that in the modern sense of the term he was 

a 'High®Churchman' - -an Anglo- Catholic of our own times. His 

use of the term 'high' was political rather than ecclesiasti- 

cal. "5 

The fact that Wesley became spiritually awake was sig- 

nificant considering the general atmosphere of that age, It 

is also significant that he was moved by missionary senti- 

ments before the great evangelical missionary age was born. 

The passion of Wesley's life gradually came to be the 

restoration of the church to its original, living spirituality. 

The Holy Club in Oxford and his life and study in Georgia 

contributed to this end. 

The Moravians confirmed his growing theories about the 

character of the church, He attended the ordination service 

5, J. Ernest Battenbury, The Eucharistic Hymns of John 
and Charles Wesley (London: 19TET, p. 3. 
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of a Moravian bishop in Georgia in which he saw a reproduction 

of the original Christian church, 

After several hours spent in conference and 
prayer, they proceeded to the election and 
ordination of a bishop, The great simplicity, 
as well as solemnity, of the whole, almost 
made me forget the seventeen hundred years 
between, and imagine myself in one of those 
assemblies where form and state were not 
but Paul the tent -maker or Peter the fisher- 
man presIied, yet with the demonstration of 
the spirit and of power,6 

This quotation is highly significant since it contains 

so many of the elements for which Wesley was to contend, 

namely, the living body of Christ, inward and spiritual re- 

ligion, simplicity, the non -ecclesiastical character of the 

church, the real point of difference between lay and ordained 

Christians and the element of fellowship. 

Thus the major pre-occupation of Wesley's life, namely, 

his concern with the church as holiness and the power of 

godliness was already his central passion. He strove for 

this end with every means at his disposal and brought into 

being what was in his judgment a true New Testament church. 

He guarded this religion community on the one hand from every 

false variety of mysticism and lawlessness and, on the other, 

from an over -emphasis on ecclesiasticism whether in insti- 

tutions, theology or worship, 

6, JtiVJ, I, pp. 170-1, 
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One point needs to be stated before proceeding further. 

Wesley's development proceeded by the intellectual grasp of 

a position a kind of insight, followed by a process of the 

assimilation of the truth concerned and eventually this led 

to action It also needs to be pointed out that Wesley had 

a way of writing in after years as though the intellectual 

conviction had matured in reality at the time of his first in- 

sight. It can be said that every outstanding position in 

Wesley's unfolding conception came only after a process of 

assimilation had brought him to a matured conviction. 

1738-1739 

Wesley's conversion in 1738 and his surrender to open air 

preaching in 1739 were the means of a further unfolding of 

this central emphasis. These moments in which his heart was 

strangely warmed and the shame of the Cross was accepted pro- 

vided him with the experience of New Testament faith. He now 

knew grace, forgiveness and assurance as inward experience. 

In this same period Scripture became for him a sole and 

final authority. In 1765 he wrote, "In 1730 I began to be 

homo unius libri, to study (comparatively) no book but the 

Bible." However, 1739 is the most likely moment in this 

transition because it was in that year that he wrote, "I allow 

no other rule, whether of faith or practice, than the Holy 
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Scrupture. "7 

Wesley's acceptance of this position le of the greatest 

importance for all that followed, The Roman Church rests its 

authority in tradition, what Wesley called "antiquity." The 

Church of England following the Reformation held to tradition 

as its authority but with some reference to Scripture. The 

dividing line for Cartwright in England and the Continental 

Reformers came at the point of their rejection of tradition 

or tradition plus Scripture and their acceptance of Scripture 

as the final authority. At this point a major dividing line 

appeared in Christendom. 

Associated with Wesley's conversion was his acceptance 

of Scripture as final authority and both were associated with 

what later came to be known as his evangelical emphasis. He 

rejected nothing in his grasp of the inward and spiritual 

character of religion but added to it the warmth of evangeli- 

cal experience and the foundation of Scriptural authority.8 

In the years immediately following 1738 many things were 

being proved to Wesley's satisfaction by experimental religion. 

His doctrine of the church was being hammered out in daily 

experience. Religious conversions, the effect of the procla- 

mation of free grace, the value of fellowship, the effectiveness 

7. Supra, p. 85. 
8. Ratt®nbury, ól?. cit., p. 89; JWL II, pp. 312-388; 

JW.L, I, p. 274. 
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of consecrated laymen, the use of method, contact with other 

religious bodies and many other factors were not only con- 

vincing his reason but laying upon hlra a passion for spreading 

Scriptural holiness. His vision of the true church was 

steadily clarifying itself. 

Associated with the changes which took place from 1738 

onwards was another of less significance but of major impor- 

tance for the development of Methodism. Wesley had come to 

the belief that offices in the church rested in gifts rather 

than orders. In this conviction he was on Continental Refor- 

mation grounde9 He was observing daily the greater effective- 

ness in some of his own lay preachers than in the highest 

orders of Anglicanism. 

There was another significant addition to WesleyQs un- 

folding conception of the church. This also resulted from 

New Testament study and practical experience. To the three 

traditionally-accepted means of grace, namely, prayer, the 

Scriptures and worship Wesley added "fellowship" as a fourth. 

The conviction that the New Testament Church was a community, 

a fellowship of believers, and the experience in practise that 

fellowship was essential to spiritual growth had been settled 

for him. Lest there might be error on this point he definitely 

experimented in his care of souls with some whom he nurtured 

9. Supra, p, 29. 
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in the regular means of grace plus fellowship and some whom 

he nurtured in the regular means of grace only, The results 

proved to his satisfaction that fellowship was an essential 

means of grace, It was more than a means of grace, it was of 

the very essence of the living body. 

1744-1745 

Wesley wrote a definition of the church into the Minutes 

of the first Conference (1744), "What is the Church of England ?" 

to which the answer is given: "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 sacraments duly administered." 

The next year he wrote to Westley Hall, his brothereinelaw, 

a considered statement of his position at that time, 

You think, first, that we undertake to 

defend some things which are not defensible 
by the Word of God, You instance in three; 
on each of which we will explain ourselves 
as clearly as we cane 

1. "That the validity of our ministry 
depends on a succession supposed to be from 
the Apostles, and a commission derived from 
the Pope of Rome and his successors or de- 
pendents," 

We believe it would not be right for us 
to administer either baptism or the Lord's 
supper unless we had a commission so to do 
from those bishops whom we apprehend to be in 

a succession from the Apostles. And yet we 

allow these bishops are the successors of 

those who were dependent on the Bishop of 
Rome 

But we would be glad to know on what 

reasons you believe this to be inconsistent 
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with the Word of God. 
2, "That there is an outward priesthood, 

and consequently an outward sacrifice, ordained 
and offered by the Bishop of Rome, and his suc- 
cessors or dependents, in the Church of England, 
as vicars and vicegerents of Christ," 

We believe there is, and always .was, in 
every Christian Church (whether dependent on 
the Bishop of Rome or not) , an outward prie st- 
hood, ordained of Jesus Christ, and an outward 
sacrifice offered therein, by men authorized 
to act as ambassadors of the mysteries of God. 

On what grounds do you believe that Christ 
has abolished that priesthood or sacrifice? 

3. "That this Papal hierarchy and prelacy, 
which still continues in the Church of England, 
is of apostolical institution, and authorized 
thereby, though not by the written Word," 

We believe that the threefold order _ of 
ministers (which you seem to mean by Papal 
heirarchy and prelacy) is not only authorized 
by its apostolocal institution, but also by the 
written Word. 

Yet we are willing to hear and weigh what- 
ever reasons induce you to believe to the con- 
trary. 

You think, secondly, "that we ourselves 
give up some things as indefensible, which are 
defended by the same law and authority that 
establishes the things above mentioned; such 
as are many of the laws, customs, and prac- 
tises of the Ecclesiastical Courts," 

We allow (1) that those laws, customs, 
and practices are really indefensible; (2) 

that there are Acts of Parliament in defence 
of them, and also of the threefold order, 

But will you show us how it follows, either 
(1) that those things and these stand or fall 
together? or (2) that we cannot sincerely plead 
for the one, though we give up the other? 

Do you not here quite overlook one cir- 
cumstance, which might be a key to our whole 
behaviour -- namely, that we no more look upon 
those filthy abuses which adhere to our Church 
as part of the building than we look upon any 
filth which may adhere to the walls of West- 
minster Abbey as a part of that structure? 

You think, thirdly, "that there are other 
things which we defend and practise, in open 
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contradicition to the orders of the Church of 
England." And this you judge to be a just 
exception against the sincerity of our pro- 
fessions to adhere to it. 

Compare what we profess with what we 
practise, and you will possibly be of another 
judgement. 

We profess (1) that we will obey all the 
laws of that Church (such we allow the Rubric s 
to be, but not the customs of the Ecclesiasti- 
cal Courts) so far as we can with a safe con- 
science: (2) that we will obey, with the same 
restvi.ction, the bishops as executors of those 
la but their bare wili9 distinct from those 

we do not profess to obey at a?l. "10 

Curnock has a note in the Journal where the letter 

is quoted, which reads as follows, 

This is probably the last formal state- 
ment of Wesley's original position with ref- 
erence to Apostolical Succession. Twenty -one 
days later, on his journey from London to 
Bristol, he read Lord King's book, published 
in 1691, An In uir into the Constitution, 
Disci Mine, y and Worship of the Primitive 
urcat T risE d three hand years 

after Chris; faithfully col1ecde oit oche 
e a it 

a 
wrVVinas of those ages. It Bann Ee 

en that fxámhi s time Wesley's views on 
ecclesiastical polity were slowly, perhaps, 
but seriously modified. He did not become a 
Dissenter, nor did he lose his affection for 
the Church of England. Both his enemies and 
admirers have quoted words and deeds of his, 
during the long transition period, that seem 
to justify the charge of inconsistency; but 
it was the inconsistency of a man emerging 
out of darkness into light, and who saw men 
as trees walking. The subject is too intricate 
for treatment in the brief annotations of this 
work. It is possible to indicate critical 
points in the process of development, and, by 

10. JNL, II, pp. 55-6. 
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reference, to direct students to reliable 
sources of information. Wesley's own view 
may be gathered from the early Minutes of 
Conference, 1744, 1745, 1747 (see John 
Bennet's copy of the Minutes published by 
the W.H.S. 1896); fors publications during 
this period: A Farther A eal to Men of 
Reason and Rely ion, (17457 his 

e rsT the -cev. . Mt. Church; and anal 
on the Lord t s Su er, with a reface con- 
ceriin the Chr s an àamenL and 

e extracte from Ì5r7 rev ñt.--Tor. egg's 
Wesley, and especially his Churchman - 

s . pr of- Joln es le , will be helpf 
also fië if o rd' s 'e of We s 1e , pp. 30214, 
and J. Robinson -UF gory s a dent's Histor1 
of Methodism, vol. I, pp. I7 _ 

Dr, Telford has a preface to this letter in the Letters 

in which he wrote, "Wesley still held his High Church views 

as to the succession and the 'outward sacrifice' offered. 

Three weeks later Lord King's Account of the Primitive Church 

led him to change his view (Journal, III, 232). See letters 

of August 18, 1743, and December 22, 1747. "1l 

Dr. Ernest Rattenbury writes, 

No reference, however, was made in the 
Journal to a change of view on the priesthood 
an a Christian sacrifice, but only of 
apostolic succession, Nor, so far as I can 
discover, was any such renunciation ever made. 

While John Wesley's conclusion tha 
episcopal succession from the Apostles was an 
undemonstrable fable does involve also a re- 
nunciation of the belief with which he prefaced 
his letter of 30th December 1745, and by con- 
sequence of his belief in the three orders, it 
does not involve a repudiation of his belief 

11. JWL, II, p. 54. 
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in the outward sacrifice and outward priest- 
hood, nor is there the least evidence that he 
ever repudiated these beliefs. Other evidences 
so far as they can be traced make for a con- 
trary conclusion...,I challenged Mr, Telford 
on this note, but he could not give me any 
definite case of general retraction by Wesley 
of his High Church views....The fact that John 
Wesley changed his mind on episcopal succession 
cannot be made to prove that he changed his 
mind in relation to all other matters that 
modern Methodists think it would have been 
consistent for him to have done. The inference 
is purely subjective, As a matter of fact, 
though Wesley renounced episcopal succession 
he never did renounce all succession. In some 
sense he evidently believed that the orders 
that he received were orders that, as a Pres- 
byter, he could transmit, and apparently held 
that ordination must be from a man who had 
received orders and therefore had a right to 
pass them on to other men.12 

Dr. Rat tenbury' s position is highly important and the 

real significance of it came at a much later time in Wesley's 

life. 

1746 

Wesley records in the Journal for January 20th, 1746, 

I set out for Bristol, On the road I read 
over Lord King's Account of the Primitive 
Church, In spite o . Fe Whemenl pre uc ce 

oFaÿ educat ion, I was ready to believe that 
this was a fair and impartial draught; but, 
if so, it would follow that bishops and 
presbyters are (essentially) of one order, 
and that originally every Christian congre- 
gation was a church independent on all others,13 

12. Rattenbury, óp. cit., pp. 84-86. 
13. JWJ, III, p.32. 
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Thus 1746 marks the second major change in Wesley's conception 

of the nature of the church. He came to believe that pres- 

byters constituted the one and only order within the church 

and that through presbyters the continuity of the church was 

maintained. The ultimate effect of this change did not come 

till long afterwards. 

Wesley was ready for the revelation and deliverance which 

came to him through the reading of Lord King's work. His 

fundamental conception of the church did not change but to 

know that episcopacy was not of the essence of the church pro- 

vided him with a new freedom. The continuity of the church 

rested with presbyters rather than with bishops. He himself 

was "a :'. ±:=:_ptural episcopos as much as any man." 

;,ors has a note in his work Wesley Christian 

Phir A and Church Founder in which he says, 

The Methodist Churches, or ...;emc.°al 

nations, conform generally to G :le . rekOz, 

terian type of polity. The fissiparous 
tendency which appeared among the Methodists 
in Wesley's lifetime, and several times 
since, resulted in, the creation of further 
Methodist Churches, which followed the 
Presbyterian type with varying degrees of 
closeness. Strict Episcopalianism or 
Congregationalism has had little attraction 
for Methodists. The large Methodist 
Episcopal Churches or Connexions of America 
are not hierarchical nor prelatical in 
their ministry. They are presbyterial, 
and susceptible of popular influence. It 

was recognized as natural that in the 
constitution of the new United Church of 
Canada (1925), composed of Presbyterian, 
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Methodists and Congregational Churches, 
Presbyterian polity predominated, along 
with the doctrine of evangelical Arminianism, 
which Wesley gave afresh to the world.14 

Wesleyf!s acceptance of presbyters as the means of the 

continuity of the church did not in any sense mean the ac- 

ceptance of Presbyterianism as he knew it. 

The points in this connection can only be summarized. 

Wesley was a bitter foe of Dissent, He had no use for Pres- 

byterianism. He hated Calvinism for reasons that we have seen 

and his judgment that "all the devices of Satan, for these 

fifty years, have done far less toward stopping this work of 

God, than that single doctrine" is well known. 

Presbyterianism functions upon the theory of the parity 

of presbyters. Wesley had no use for any theory of parity in 

church government. Two things he would not allow the one that 

any rata should remain in a religious office once his zeal had 

cooled, the other, that the work of God should be allowed to 

rest. Parity, for Wesley meant and time has proved him to 

have been correct, that no single individual could be entrusted 

with the responsibility of pressing on the work. The New 

Testament office of overseer was not to be stultified with 

any non -Scriptural theory of parity. His answer was the office 

of superintendent. There was no place in his thinking for a 

14. Eayrs, a, cit., p. 275. 
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Presbyterian presbytery as such. 

Wesley also objected to the office of elder. He has 

left on record his practical objections to the Scottish 

eldership and the kirk-session. His letter to Jonathan 

Crowther May 10th, 1789 is well known, "'Sessionst' 'Elders!' 

We Methodists have no such customs, neither any of the Churches 

of God that are under my care. I require 222, Jonathan 

Crowther, immediately to disband that session (so called) at 

Glasgow." 

Deeper than prejudice, however, was the fact that Wesley 

did not believe the Presbyterian office of elder was a cor- 

rect interpretation of the New Testament eldership. He was 

well aware of all the controversy which had raged around this 

office in the previous century. The office of superintendent 

or what the Southern Methodist Episcopal Church called Pre- 

siding Elder came nearer to his reading of Scripture. In 1746 

even with his enlightenment he had no other thought for his 

religious societies than as a supplement to the Church of 

England with the objective of spreading Scriptural holiness. 

1747 

The 1747 Minutes show that Wesley's mind was moving in 

a number of directions. The following is the section on 

discipline, 

Q. 1. What is schism in the Scripture 
sense of thFT word? 
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A. The word only occurs twice in the New 
Testament: I Cor. I :10,.,..and XII 25 
....In both these places the word un- 
deniably means (which consequently is 
the true and spiritual notion of schism) 
a causeless breach, rupture or divisisn, 
made amongst the members of Christ, among 
those who are the living body of Christ, 
and members in particular. 

Q. 2. Are not the Methodists guilty of 
making such a schism? 

A. No more than rebellion or murder. They 
do not divide themselves at all from the 
living body of Christ. Let any prove 
it, if they can. 

Q. 3. But do not they divide themselves 
from the Church of England? 

A. No; they hold communion therewith now 
in the same manner as they did 20 years 
ago, and hope to do so until their 
lives' end. 

Q. 4. You profess to obey the governors and 
rules of the Church, yet in many instances 
you do not obey them. How is this con- 
sistent? Upon what principles do you act, 
while you sometimes obey and sometimes not? 

A. It is entirely consistent. We act at all 
times on one plain, uniform principle,- - 
"We will obey the rules and governors of 
the Church, whence we can consistently 
with our duty to God; whenever we cannot, 
we will quietly obey God rather than men." 

Q. 5, But why do you say you are thrust out 
of the Church? Has not every minister a 
right to dispose of his own church? 

A. He ought to have, but in fact he has not. 
A minister desires I should preach in 
his church, but the Bishop forbids him. 
That Bishop then injures him, and thrusts 
me out of that church. 

Q. 6. Does a church in the New Testament 
always mean "a single congregation "? 

A. We believe it does. We do not recollect 
any instance to the r cnt rary . 

Q. 7. What instance or ground is there in the 

New Testament for a national church? 
A. We know none at all. We apprehend it to 

be a mere political institution. 
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Q. 8. Are there three orders of Bishops, 
Priests, and Deacons plainly described 
in the New Testament? 

. 

A. We think they are, and believe they gen- 
erally obtained in the churches of the 
Apostolic age. 

Q. 9. But are you assured, God designed the 
same plan should obtain in all churches 
throughout the ages? 

A. We are not assured of this, because we 
do not know that it is asserted in Holy 
Writ. 

Q. 10. If this plan were essential to a 
Christian Church what must become of all 
the foreign Reformed Churches? 

A. It would follow, they are no parts of the 
Church of Christ--a consequence full of 
shocking absurdity. 

Q. 11, In what age was the divine right of 
episcopacy first asserted in England? 

A. About the middle of Queen Elizabeth's. 
reign. Till then all Bishops and Clergy 
in England continually allowed and joined 
in the ministrations of those who were 
not episcopally ordained. 

Q. 12, Must there not be numberless acci- 
dental varieties (variations) in the 
government of various churches? 

A. There must in the nature of things. As 
God variously dispenses His gifts of nature, 
providence and grace, both the offices 
themselves and the officers in each ought 
to be varied from time to time. 

Q. 13. Why is it that there is no determinate 
plan of Church -government appointed in 
Scripture? 

A. Without doubt, because the wisdom of God 
had a regard to this necessary variety. 

Q. 14. Was there any thought of uniformity 
in the government of all the churches 
until the time of Constantine? 

A. It is certain there was not, and would 
not have been had men consulted the word 
of God only.15 

15. Minutes 1747 (John Bennt's copy) W,H.S., pp. 47-48. 
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There are many ideas Which could be considered here 

which give light on Wesleyfs unfold ing conception of the 

church. However, there is no change in his fundamental con - 

cept. The church is "those who are the living body of Christ." 

17491.755 

The year 1749 is the year in which virtually the entire 

working economy of Methodist was completed. The "union of 

all the societies," with assistants and quarterly meetings 

made the structure complete. From this time the functioning 

of the economy and its expansion was the main organizational 

task. 

Charles Wesley saw that the Methodist Societies had be- 

come a self -contained church with the exception only of ordi- 

nation for-its ministry and the administering of the Sacra- 

ments. This is no doubt then the reason why at the end of the 

1749 Conference he got John Wesley to sign a written agreement 

that he would not separate from the Church of England. Again 

in 1755 when the separation issue was at its height he and 

John took a vow together that they would not separate from 

the Church. 1755 was the year in which Wesley decided that 

it was "lawful but not expedient" to separate. 

The relation of Charles Wesley to his brother's develop- 

ing doctrine of the Church and subsequent action requires 

some attention as it was a contributing factor. 
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Chierltoe Wesley was the early evangelist and hymn -writer 

of Methodism although it is more than likely some of the 

credit for the hymns should go to John. But Charles was an 

over -zealous Church of England Methodist. 

The relationship of Charles. Wesley to his brother is 

significant not only because Charles was a restraining in- 

fluence but for the light which that relationship throws upon 

the manner in which John made major decisions. 

From the days of the Holy Club Wesley had felt himself 

committed in a spiritual bond. He was a believer in Holy 

Spirit guidance and one means of such guidance was the group - 

wisdom of an intimate society in which thoughts were shared, 

temptations confessed and all members were held to group- 

decision in all major matters. Wesley's freedom to go to 

Bristol at Whitefield's invitation was a group -decision. 

Wesley believed in and felt the need for such a fellowship. 

Charles Wesley understood this and used it to bind his 

brother against the possibility of separation from the Church 

of England. He misused this bond greatly when receiving 

John's confenee about the proposed mare: %e,;..;e to Grace Murray 

and arrange leer narriage to John Benne`'.:. Charles' failure 

was a great blow to Wesley. However, honoured his agree- 

ment with Charles that he would not separate his Societies 

from the Chtar. et. nets Charles Wesley was even more than a 

restraining to l.uenrje on the development of Early Methodism. 
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Wesley summed up his disappointment on this whole matter when 

in 1785 he wrote a reproach to Charles, "Perhaps if you had 

kept close to me, I might have done better." 

1756 

Wesley's letter to James Clark in 1756 indicates his 

arrival at a settled position. 

As to my own judgement, I still believe 
!the Episcopal form of Church government 
to be both scriptural and apostolical': 
I mean, well agreeing with the practice 
and writings of the Apostles. But that it 
is prescribed in Scripture I do not believe. 
This opinion (which I once heartily 
espoused) I have been heartily ashamed of 
ever since I read Dr. Stillingfleet's 
Irenicon. I think he has unanswerably 
proved that neither Christ or His Apostles 
prescribed any particular form of Church 
government, and that the plea for the 
divine right of Episcopacy was never heard 
of in the primitive church.16 

It is true that in the 1747 Minutes Wesley asked the 

question, "Why is it that there is no determinate plan of 

church -government in Scripture ?" and replied, "Without doubt 

the wisdom of God had regard to this necessary variety" but 

as usual it took some years for the idea to become a firm 

conviction. 

1767 

December 1, 1767 Wesley concluded an entry in his Journal 

16, OWL, III, p. 182. 
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the conclusion "He that feareth God, and worketh righteous- 

ness, is accepted with him." Bishop McConnell interprets 

this entry as the moment of the completion of Wesley's un- 

folding doctrine of the church and his acceptance of the in- 

strumental conception of the church,17 In addition he argues 

that this was the moment of Wesley's separation from the 

Church of England. He writes, "Lord Acton says that this date 

rather than 1784 marks the separation of Methodism from the 

Church of England. If the entry of Wesley has this signifi- 

cance, it has more, for, taken in its full implication, it 

means the secondary nature of any church organization what - 

soever,"18 

Wesley's position as to the nature of the church was 

stated at the beginning of this section. The core of his 

belief was that the church was inward, spiritual, the mystical 

body, what he called in the 1747 Minutes "the living body of 

Christ," At no time in his life did he change his belief on 

this. His unfolding came primarily as a deliverance from the 

idea of the divine right of episcopacy. This did not touch 

the root of his church position. Wesley, being Wesley, was 

incapable of holding the instrumental doctrine of the church. 

Wesley believed the church in its invisible and visible 

17. McConnell, op. cit., pp. 167 =188. 
18. Ibid., p, 1 
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essence was delivered from God to men through Jesus Christ. 

The sacraments are as he quoted Brevint, by special order 

from God Himself. Its institutions are divinely appointed 

but not determined by Scripture in detail but vary according 

to varied necessity. The Church was not "something" plus an 

instrument but rather the "something " and the "instrument" 

were the same. "A man who lives and dies in error or in dis- 

sent from our church may yet be saved; but a man who lives 

and dies in sin must perish. "19 "He that feareth God" is the 

inner livingness "and worketh righteousness " is the outward 

expression of inward faith. Wesley was horrified at the idea 

of a Methodist using the title of "bishop." He would have 

been horrified beyond measure at a Methodist bishop attributing 

to him the holding of the instrumental doctrine of the Church. 

The Church for Wesley was the living body of Christ. 

1773 

In 1773 it was clearly Wesley's desire to continue the 

existing relationship of the Methodist Societies with. the 

Church of England. He wrote Fletcher asking him to associate 

himself full-time with the intention of becoming his suc- 

cessor. "Thou art the man, " he wrote. Fletcher declined, 

He knew there was no possibility of Wesley's "power" being 

19. JWL, III, p. 183. 
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transferred to another. Hence, since no successor was avail- 

able and to separate was lawful the other alternative began 

to press upon Wesley's minds The Methodist Societies had 

become a distinctive self -functioning body with a doctrine, 

discipline, ministry and property of their own. For a variety 

of reasons it was evident to him that their identity should be 

safeguarded. Some provision, which would allow the trans- 

ference of his power and secure the legal settlement was 

necessary. 

1784 

1784 is the momentous year of Methodist history. The 

Deed of Declaration20 was drawn up February 28th and registered 

March 9 of that year. On September 1st Wesley ordained21 and 

on September 10th he wrote the American letter22 authorizing 

a Methodist Church in the United States. 

The Deed of Declaration provided that Wesley's "power" 

and all the apurtenances of the Wesleyan Societies should pass 

at his death to a legal Conference consisting of one hundred 

of his preachers whom he named in the document. Thus the 

legal succession was provided for. 

There remained the question of the real continuity of 

20. Appendix IV. 
21. JtiJ, VII, p. 15. 

22. Appendix III. 
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Methodism within the historical church. The question was in 

effect, how could that which was not a church become a church? 

For Wesley ley this continuity was essential. Anglican 

bishops refused to ordain and provide the continuity. The 

answer was found in the doctrine of the church at which Wesley 

had arrived. 

He believed God had given the church through Jesus Christ. 

Religion was inward, of the mysteries of God and took the form 

of the living community. Ordination was the act by which the 

church was transmitted. The sacraments and their administra- 

tion, by properly ordained ministrants, were at the very heart 

of the church. Wesley proceeded to ordain in order that 

Methodism might be not only a New Testament Church but also 

a true church in the historical succession. In 1785 he re- 

plied to Charles Wesley, who had objected to the ordinations, 

and gave a very clear statement of his conception of the church 

at the time of the first ordinations. A careful reading of 

this letter will also reveal a remarkable consistency in 

Wesley's words and actions throughout his lifetime when viewed 

in the I'.L ht of his deepest thinking about the Church. 

:'D:r.- Telford prefaces the letter with the following, 

Ch á les .Wesley had written on August 14 to 

say he had been reading over again his 
brother'à Reasons a ainsst a Se aration (printed 
in 1758), and his or w ks, añd en rte him to 
read ̀ them again himself. Charles says: "When 

once you began ordaining in America, I knew, 

and you knew, that your preachers here would 
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never rest till you ordained them." See 
Jackson's Charles Wesley, ii, 394. 

Plymouth Dock, August 19, 1785 

Dear Brother, --I will tell you my thoughts 
with all simplicity, and wait for better in- 
formation. If you agree with me, well; if not, 
we can (as Mr. Whitehead used to say) agree to 
disagree. 

For these forty years I have been in doubt 
concerning that question, "What obedience is 
due to 'heathenish priests and mitred infidels' ?" 
I have from time to time proposed ray doubts to 

the most pious and sensible clergymen I knew. 
But they gave me no satisfaction; rather they 
seemed to be puzzled as well as me. 

Some obedience I always paid to the bishops 
in obedience to the laws of the land. But I 

cannot see that I am under any obligation to 
obey theca further than those laws require. 

It is in obedience to those laws that I 

have never exercised in England the power I 

believe God has given. me. I firmly believe I 

am a scriptural episcopos as much as any man 
in England or in Europe; for the uninterrupted 
succession I know to be a fable, w hieh no man 
ever did or can prove. But this does in no 
wise interfere with my remaining in the Church 
of England; from which I have no more desire 
to separate than I had fifty years ago. I 

still attend all the ordinances of the Church 
at all opportunities; and I constantly and 
earnestly desire all that are connected with 
me so to do. When Mr. Smyth pressed me to 
"separate from the Church," he meant, "Go to 

church no more." And this was what I meant 

seven -and- twenty years ago when I persuaded 
our brethren "not to separate from the Church." 

But here another question occurs: "What 

is the Church of England ?" "It is not 'all 

the people of England.' Papists and Dissenters 
are no part thereof. It is not all the people 

of England except Papists and Dissenters. 
Then we should have a glorious Church indeedl 
No; according to our Twentieth Article, a 

particular Church is 'a congregation of faith- 

ful people' (coetus credentium, the words in 
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our Latin edition) , "among whom the word of 
God is preached and the sacraments duly ad- 
ministered." Here is a truly logical defi- 
nition, containing both the essence and the 
properties of a Church. What, then, accord- 
ing to this definition, is the Church of 
England? Does it mean "all the believers in 
England (except the Papists and Dissenters) 
who have the word of God and the sacraments 
duly administered among them "? I fear this 
does not come up to your idea of "the Church 
of England." Well, what more do you include 
in that phrase? "Why, all the believers that 
adhere to the doctrine and discipline estab- 
lished by the Convolation under Queen Elizabeth." 
Nay, that discipline is well nigh vanished 
await, and the doctrine both you and I adhere 
to© I do not mean I will never ordain any 
while I am in England, but not to use the 
power they received while in England. 

All those reasons against a separation 
from the Church in this sense I subscribe to 
still. What, then, are you frighted at? I 
no more separate from it now than I did in the 
year 1752. I submit still (though sometimes 
with a doubting conscience) to "mitred infidels." 
I do, indeed, vary from them in some points 
of doctrine and in some points of discipline 
by preaching abroad, for instance, by praying 
extempore, and by forming societies; but not 
an hair's breadth than I believe to be meet, 
right, and my bounden duty. I walk still by 
the same rule I have done for between forty 
and fifty years. I do nothing rashly. It 
is not likely I should. The high -day of my 
blood is over. If you will go hand in hand 
with me, do. But do not hinder me if you will 
not help. Perhaps, if you had kept close to 
me, I might have done better. However, with 
or without help, I creep on. And as I have 
been hitherto, so I trust I shall always be, 

Your affectionate friend and Brother. 

It was the circumstances of the American situation which 

clarified Wesley's mind and brought him to decision, and the 

performance of the act in which Methodism became a church 
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(denomination) in its own right. 

America was no longer British territory and therefore 

beyond the authority of the legal Church of England. This is 

the first proposition stated in the American letter. "My 

scruples are at an end" he wrote. The legal aspect was clear. 

He was satisfied as to his "right to ordain." The situation 

would not allow further delay. The church which was to come 

into existence at his death must have the continuity of the 

divinely -given church. Professor A. Raymond George describes 

events as follows, 

In 1784 Wesley at last took the decisive 
step. In February he proposed to Coke that 
he should ordain him as Superintendent 
(Etheridge, Life of Thomas Coke, 100 based 
on Drew, Life;72 s rebuts the sug- 
gestion that Wesley was forced into it in his 
old age by the ambitious importunity of Coke. 
Coke at first demurred. Wesley laid the 
matter before the Conference at Leeds, which 
was decisively opposed to it (Tyerman, III, 
428. The Conference opposed ordination, 
though they agreed to send preachers to 
America. What is the source of the statement 
in Smith, I, 511, that some ministers at 
Leeds agreed that some should go to America 
to ordain ?) . But on the 9th August Coke, 
who had been studying partistic precedents, 
wrote strongly in favour of it (Whitehead, 
Life of Wesle , II, 415 -17, who says: "This 
letter for s matter for several obser- 
vations, both of the serious and comic kind. "). 
This letter refers neither to "Bishop" nor 
"Superintendent 2" but to "the power of or- 
daining others." Reading between the lines, 
we seem to see that he was determined to 
have some power which would be useful to 
him in dealing with Asbury. 

Accordingly, Wesley, on 1st September 



299 

at 4 a.m. in a private house in Bristol 
(Proc. II, 99 ®110.) ordained the lay travel= 
liq-preachers Whatcoat and Vasey (Despite 
Simon, 2p. cit., 228, Vasey subs ecu_e_ntly 
received Anglican ordination, bu - retuurned 
later to the itinerancy, and eventually 
ministered at City Road.) as deacons, being 
assisted by the Anglican priests, Dr. Coke 
and Creighton. Next day at the same hour 
he ordained Whatcoat and Vasey as elders 
and Dr. Coke as Superintendent. For 1st 
September the Diary has "ordained," but the 
printed Journal has "I added to them three 
more "; but even this is omitted in one early 
edition of the Journal. We gather, however, 
with the help oiáoat's Diary (Proc. VII, 
9.) that what really happened was what we 
have stated. The tree men subsequently pro- 
ceeded to America with a letter, dated 10th 
September 1784, which contains Wesley's 
defence of his action and deserves careful 
study (Letters, VII, 238-9), as does also 
Coke's ordination certificate (Facsimile at 
Journal, VII, 16.). When they arrived in 
mer1ea, a Conference was held at Christmas 

at Baltimore, which settled the constitution 
of what Coke hastened to call the Methodist 
Episcopal Church. "23 

The key to Wesley's thinking at that moment was revealed 

by the words in Coke's Ordination Certificate "I John Wesley 

think myself to be providentially called at this time to set 

apart. "24 There is also the possibility that in the use of 

various terms "set apart," "appoint," "ordain," he was think- 

ing of the Greek verbs in the New Testament which are translated 

"ordain" and concerning himself with New Testament reality. 

23. George, LC.R, 

p. 15n. 
24. JWJ, VII, p. 

April, 1951, pp. 159 -16Q; JWJ, VII, 

16 (opposite). 
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It is not necessary in this work to study the ordi- 

nations in detail. Professor George has added an excellent 

contribution to earlier studies.25 Wesley ordained for 

Scotland in 1785 and for England in 1788. "There were at 

least twenty -seven cases altogether. "26 

The ordination for England does raise the question of the 

law of the land by which the Church of England was governed 

and which Wesley had claimed to be the chief deterring factor 

but in August 178527 in his letter to Charles he seems to 

feel that the need for obedience had come to an end. Professor 

George is quite likely right that Mather,s ordination, the 

first in England, was to provide a Superintendent. The same 

writer thinks that Wesley WRA not too clear about the issues 

involved within ordination. 

That Wesley, deeming a presbyter to be a 
scriptural episcopos, should ordain laymen 
as elders or presbyters, is intelligible 
enough, but his action in ordaining Coke, 
already an Anglican presbyter, as Super - 
intendent is puzzling. In the famous phrase 

of Whitehead: "Dr. Coke had the same right 
to ordain Mr. Wesley, that Mr. Wesley had 
to ordain Dr. Coke" (Whitehead, II, 423). 
The matter is best approached by asking 
whether Wesley meant "superintendent" to be 

equivalent to "Bishop." If not, what did 
he mean by it? If so, he should have seen 

the dilemma: either presbyters are Bishops, 

25. Proceedings WHS, XXI, pp. 51 -7; VII, pp. 8 -11. 

26. George, 22. cit., p. 162. 

27. JWL, VII, p. 284. 
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in which case Coke needed no such ordination; 
or they are not --in which case, what right 
had he to ordain ?,,.,What was Wesley's mind? 
He intended to establish a Church which wound 
be presbyterian nor contain "Bishops," We 
cannot doubt that his avoidance of that word 
was intentional. All the presbyters would 
have the right to ordain validly; but only 
some of them would be "Superintendents " and 
could ordain regularly. Presumably all the 
presbyters would be "scriptural episcopoi," 
but he might have argued that, though all. . 

presbyters might ordain, only Superintendents 
were episcopoi (See his hesitation in his 
Notes on the New Testament at Acts 20:17) . 

Trainsé lamas a kind of Superintendent by 
no formal appointment, but in future, Super- 
intendents would be appointed by ordination. 
The Church was Presbyterian in the sense 
that the presbyters could ordain validly; 
but there was no parity of ministers in 
Church government. This is what he pre- 
sumably intended for America, and when later 
(as we shall see) he ordained Mather as 
Superintendent for England, he must have 
had something similar in mind.28 

The point is clear enough and arises out of the church 

position at which Wesley had arrived. He was trying to do 

two things, to provide continuity and to establish a right 

authority. His doctrine of the Church demanded that any true 

ministry must have an ordination which contained the divihe 

gift and the historical continuity. It also required a kind 

of ministry in which authority could provide effective 

spirituality. He was seeking "a stage intermediate between 

the apostolic age and the establishment of a full diocesan 

28. George, 22. cit., pp. 160-161, 
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episcopacy "29 but his reason far seeking such an ecclesiasti- 

cal authority was that the church might be spiritual and 

effective. He believed that episcopacy and presbyterianism 

were ineffective in the work of saving souls and spreading 

Scriptural holiness. The office of Superintendent, as he 

planned it, would be occupied by a man with grace, gifts and 

judgment and when a superintendent ceased to be effective in 

any of these capacities he would be replaced by another who 

possessed these gifts in a vital manner. Offices and orders 

as well as mere must all be subject to the necessities of the 

Kingdom. Wesley achieved, in large manner, what he sought. 

Wesley prepared a Liturgy for the American Church. Also 

"A Book of Sunday Services, for optional use by English 

Methodists, was issued by Wesley in 1786, and again in 1788 

....Finally, in 1787, Wesley deliberately issued the pro- 

visions of the Act of Toleration, passed in 1689, which pe-' 

mitted religious services by Protestant Dissenters and Quakers. 

He decided that all Methodist chapels and travelling preachers 

should be licensed under that Act, the preachers being styled 

simply 'Preachers of the Gospel' (Journal, VIII, 76, note). "30 

It is not necessary to trace events further. While, 

29. Ibid., p. 161. 
30. Eayrs, Wesley Christian PYa.i1osopher_ and Church 

Founder, p. 221. 
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the organization complete in 1749, was increasing in size 

and becoming efficient in operation the development was taking 

place in the mind of the Founder by which the transition from 

the Methodist Societies to the Methodist Church was made 

possible. 

However, it is well to remind ourselves again at this 

point where Wesley's major emphasis lay. His primary interest 

was not in organization but in the spirit which made the New 

Testament Church a reality. 

In the Sermon on Catholic Spirit he stated his final 

position. Having outlined the nature of Christian love he 

proceeds, 

If thou art thus minded, may every Christian 
say, yea, if thou art but sincerely desirous 
of it, and following on till thou attain, then 
"thy heart is right, as my heart is with thy 
heart." 

II. 1. "If it be, give me thy hand!" I 

do not mean, "Be of my opinion." You need not: 
I do not expect or desire it, Neither do I 

mean, "I will be of your opinion." I cannot: 
it does not depend on my choice: I can no more 
think, than I can see or hear, as I will. Keep 
your opinion; I mine; and that as steadily as 
ever. You need not even endeavour to come over 
to me, or bring me over to you. I do not de- 
sire you to dispute those points, or to hear 
or speak one word concerning them. Let all 
opinions alone on one side and the other: 
only "give me thine hand ".... 

6. Thou, 0 man of God, think on these 
things! If thou art already in this way, go 
on....Ând now run the race which is set before 
thee, in the royal way of universal love.... 
keep an even pace, rooted in the faith once 
delivered to the saints, and grounded in love, 
in true catholic love, till thou art swallowed 
up in love for ever and ever! 



CONCLUSION 

The purpose of this thesis has been to reexamine the 

roots from which John Weslee s organization arose and to trace 

its development from the earliest Methodist Societies until 

Wesley's death, that is to the point at which the Methodist 

Societies began to emerge as the Methodist Church The in- 

vestigation was designed, first, to study in particular the 

relationship of Early Methodist organization to Quakerism, 

and second, to inquire whether Wesley had added any new ele- 

ments to eighteenth century ecclesiastical organization. The 

following is a brief summary of conclusions 

three which could have influenced 

Early Methodist organization were, first, in the rise of the 

Religious Societies of the Church of England, second, at the 

time of the Wesley -Quaker associations at Bristol, and third, 

at the second stage of the shaping of Early Methodist organi- 

zat ion 

First, it has not been possible to prove that Quaker in- 

fluence played a part in the rise of the Religious Societies 

of the Church of England. It has been pointed out, however, 

that the period of the rise of these societies is the decade 

of Quakerism's maximum influences The significance of this is 

too important to be over looked but it would not be right to 

draw any conclusion from such a fact. A quotation has been 
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given which indicates that, in one instance, Church of England 

laymen were conscious of t he dynamic power of the Quaker 

movement and were insistent that the clergy should provide an 

equivalent within the Church. 

Quaker influence on the Church of England is a subject 

for investigation. Sufficient materials are not available to 

draw sound conclusions in this field at the present time. The 

total influence of Quakerism upon English life in the three 

decades 1650 to 1680 also requires further study. Nothing 

like the proper credit has been given to the influence of 

Quakerism. Considerable work has been done by Quakers them- 

selves but for this reason it has not been accorded its due. 

Zarek "s work The Quakers makes a beginning of an impartial 

estimate but only a beginning. 

Second, the thesis has established beyond question that 

Quaker influence made its mark upon Early Methodist organi- 

zation in the two most formative periods of its rise, namely, 

1739-41 and 1746 -49. In the first of these periods Wesley 

was in association with the Quakers at Bristol, This was by 

far the most creative moment in the rise of the institutions 

which were the very essence of Early Methodism. Also some of 

the leading Early Methodists at Bristol were converts from 

Quakerism and brought their heritage into the Wesleyan move- 

ment. The thesis has attempted to interpret how that influence 
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affected Wesley and found expression in the organization. In 

particular it revealed to Wesley the possibility of an ex- 

pansive principle of organization which through the use of a 

lay ministry would provide a simple connexionalism as the in- 

strument for the nurture and extension of the Societies. No 

attempt has been made to say that Wesley transferred these 

organizational elements in a mechanical manner to Early 

Methodism, Wesley's genius for organization and the group - 

wisdom of the Societies were the medium through which this 

inspiration produced its effect upon Methodist organization. 

There remains the possibility of debate as to the amount of 

quaker influence and its possible effect but there is no longer 

any question as to the fact that Quakerism influenced Early 

Methodism organization in this period. 

Third, Quaker influence is more clearly marked in the 

second period in what h been called the intermediate struc- 

ture of the organization. John Bennett Introduced the quar- 

terly meeting into Methodism and in so doing carried over one 

of the characteristic features of Quaker organization. The 

intermediate structure arose from the introduction of the 

quarterly meeting because it provided the centre around which 

the circuit system developed. 

When quaker influence is recognized in these two periods, 

and the possibility of similar influence exists at the time 

of the rise of the Religious Societies of the Church of England, 
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the conclusion is that Quaker influence upon Early Methodist 

organization, even when all allowances have been made, was 

considerable. 

The second question to which an answer has been sought is 

whether Wesley added any new elements to eighteenth -century 

ecclesiastical organization. The origin and development of 

the Methodist Connexional system was Wesley's most distinctive 

contribution to ecclesiastical polity. A simple type of con - 

nexionalism was already in existence. The ecclesiastical type 

of Connexionalism which Wesley developed, by which he governed 

his Societies and which became the structure of English 

Methodism was an original contribution. 

However, in this connection it is proper to point out 

that what Wesley was seeking was a new king of authority. He 

created the office of Superintendent. This was not a new 

thing in church polity although he worked it out in practical 

church usage in a new manner. What he endeavoured to create 

was an authority with less power than an Anglican bishop and 

more direction than a Presbyterian presbytery but which would 

be spiritual, flexible, transferable and which would keep 

constantly before it the tasks of "vital, practical religion." 

English Methodism has made an attempt to perpetuate Wesley's 

Objective in both form and spirit. 

Wesley's most distinctive contribution was one which 

transcended the realm of organization nevertheless apart from 
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which the rise of Early Methodist organization cannot be 

understood. For Wesley was the ambassador of "an idea whose 

time had come." England was ready for leadership in moral 

and spiritual living. Wesleyts greatest contribution was that 

he lifted the quality of religion to a new level. He created 

a new spiritual community. He insisted upon faith instead of 

intellectual assents religious experience rather than ecclesi- 

astical forms. He trained and sent forth a Christian ministry 

of New Testament character and the power of godliness. He 

challenged the existing church by demonstrating the real 

character of her mission. All Western Christendom has been 

influenced so profoundly by this elevation in moral and spir- 

itual concepts that it is difficult now to appreciate the 

difference that Wesley made. His contribution to organization 

has to be viewed in this perspective. 

Finally, Wesley made still another contribution which 

must be pointed out Wesley provided a turning point in the 

history of Western Christianity. From the Reformation until 

Wesley Christendom had been suffering a fragmentizing process 

in which each element claimed Scriptural authority for its 

particular type of polity. When Wesley declared that "neither 

Christ or His Apostles prescribed any particular form of 

Church government" he arrested this process. After some time 

in which this truth was absorbed those denominations which 

had claimed Scriptural authority for their polity began to 



309 

realize that there was no ground for their separate identity 

and the present ecumenical movement began to take shape. 

Evidence to this is provided by the fact that Methodists have 

always been in the forefront of this movement for the restor- 

ation of the divided body of Christ. 
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APPENDIX I 

THE RULES 

1, In the latter and of the year 1739, eight or ten 

persons came to me in London, who appeared to be deeply con- 

vinced of sin, and earnestly groaning for redemption. They 

desired (as did two or three more the next day) that I would 

spend some time with them in prayer, and advise them how to 

flee from the wrath to come; which they saw continually hang- 

ing over their heads. That we might have more time for this 

great work, I appointed a day when they might all come to- 

gether, which from thenceforward they did every week, namely, 

on Thursday, in the evening. To these, and as many more 

desired to join with them, (for their number increased daily,) 

I gave those advices, from time to time, which I judged most 

needful for them; and we always concluded our meeting with 

prayer suited to their several necessities, 

2. This was the rise of the United Society, first in 

London, and then in other places. Such a society is no other 

than "a company of men having the form and seeking the power 

of godliness, united in order to pray together, to receive 

the word of exhortation, and to watch over one another in 

love, that they may help each other to work out their sal- 

vation." 

3. That it may the more easily be discerned, whether 
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they are indeed working out their own salvation, each society 

is divided into smaller companies, called classes, according 

to their respective places of abode. There are about twelve 

persons in every class; one of whom is styled the Leader. It 

is his business, (1,) To see each person in his class once a 

week at least, in order to inquire how their souls prosper; 

to advise, reprove, comfort, or exhort, as occasion may re- 

quire; to receive what they are willing to give toward the 

relief of the poor. (2.) To meet the Minister and the Stewards 

of the society once a week; in order to inform the Minister 

of any that are sick, or of any that walk disorderly, and 

will not be reproved; to pay to the Stewards what they have 

received of their several classes in the week preceding; and 

to show their account of what each person has contributed. 

4® There is one only condition previously required in 

those who desire admission into these societies, =a desire 

"to flee from the wrath to come, to be saved from their sins :" 

But, wherever this is really fixed in the soul, it will be 

shown by its fruits. It is therefore expected of all who con- 

tinue therein, that they should continue to evidence their 

desire of salvation, 

First, by doing no harm, by avoiding evil in every kind; 

especially that whidi is most generally practised: Such is, 

the taking the name of God in vain; the profaning the day of 

the Lord, either by doing ordinary work thereon, or by buying 
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or selling; drunkenness, buying or selling spirituous liquors, 

or drinking them, unless in cases of extreme necessity; fight- 

ing, quarreling, brawling; brother going to law with brother; 

returning evil for evil, or railing for railing; the using 

many words in buying or selling; the buying or selling un- 

customed goods; the giving or taking things on usury, that is, 

unlawful interest; uncharitable or unprofitable conversation, 

particularly speaking evil of Magistrates or of Ministers; 

doing to others as we would not they should do unto us; doing 

what we know is not for the glory of God, as the "putting on 

of gold or costly apparel;1° the taking such diversions as 

cannot be used in the name of the Lord Jesus; the singing 

those songs, or reading those books, which do not tend to the 

knowledge or love of God; softness, and needless self - 

indulgence; laying up treasures upon earth; borrowing without 

a probability of paying; or taking up goods without a prob- 

ability of paying for them. 

5. It is expected of all who continue in these societies, 

that they should continue to evidence their desire of sal- 

vation, 

Secondly, by doing good, by being, in every kind, merci- 

ful after their power; as they have opportunity, doing good 

of every possible sort, and as far as is possible, to all 

men; --to their bodies, of the ability which God giveth, by 

giving food to the hungry, by clothing the naked, by visiting 
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or helping them that are sick, or in prison ; -=to their souls, 

by instructing, reproving or exhorting all they have any 

intercourse with; trampling under foot that enthusiastic 

doctrine of devils, that "we are not to do good unless our 

heart be free to it :" By doing good especially to them that 

aare of the household of faith, or groaning so to be; employ- 

ing them preferably to others, buying one of another; helping 

each other in business; and so much the more, because the 

world will love its own, and them only: By all possible 

diligence and frugality, that the gospel be not blamed: By 

running with patience the race that is set before them, "deny- 

ing themselves, and taking up their cross daily;" submitting 

to bear the reproach of Christs to be as the filth and off= 

scouring of the world; and looking that men should "say all 

manner of evil of them falsely for the Lord ts- sake," 

6. It is expected of all who desire to continue in 

these societies, that they should continue to evidence their 

desire of salvation, 

Thirdly, by attending upon all the ordinances of God. 

Such are, the public worship of God; the ministry of the word, 

either read or expounded; the supper of the Lord; family and 

private prayer; searching the Scriptures; and fasting, or 

abstinence. 

7. These are the General Rules of our societies; all 

which we are taught of God to observe, even in his written 



word, the only rule, and the sufficient rule, both of our 

faith and practice. And all these, we know, his Spirit writes 

on every truly awakened heart® If there be any among us who 

observe them not, who habitually break any of them, let it 

be made known unto them who watch over that soul as they that 

must give an account. We will admonish him of the error of 

his ways; we will bear with him for a season: But then if 

he repent not, he hath no more place among us. We have de- 

livered our own souls, 

JOHN WESLEY, 
CHARLES WESLEY, 

May 1, 1743. 
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APPENDIX II 

OF CLASS MEETINGS SPECIMEN 

Nightingale (1807) who had been a Methodist preacher 

gives the following account of the rise of the classes, the 

rules for a leader and a specimen of a class meeting. While 

obviously he is not sympathetic the document has historical 

value. 

Dear Madam, 

In this letter, I purpose giving you some information 
concerning the origin and nature of what are called Class - 
meetings. 

This is such a very important part of the economy of 
Methodism, that I must give you a circumstantial account of 
its origin Which I will do in Mr. Wesley's own words. 

"As much," says he, "as we endeavoured to watch over 
each other, we soon found that some did not live the gospel. 
I do not know that any hypocrites were crept in; for indeed 
there was no temptation. But several grew cold, and gave way 
to the sins which had long easily beset them. We quickly 
perceived there were many ill consequences of suffering these 
to remain among us. It was dangerous to others; inasmuch as 
all sin is of an infectious nature. It brought such a scandal 
on their brethren, as exposed them to what was not properly 
the reproach of Christ. It laid a stumbling -block in the 
way of others, and caused the truth to be evil spoken of. 

"We groaned under these inconveniences long, before a 
remedy could be found. At length, while we were thinking of 
quite another thing, we struck upon a method, for which we 
have cause to bless God ever since. I was talking with several 
of the society in Bristol, concerning the means of paying the 
debts there, (which had been incurred by building, etc.) when 
one stood up and said, 'Let every member of the society give 
a penny a week till all are paid., Another answered, 'But 
many of them are poor, and cannot afford to do it.'--,Then, 
said he, 'put eleven of the poorest with me, and if they can 
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give anything, well. I will call on them weekly, and if they 
can give nothing, I will give for them as well as for myself. 
And each of you call on eleven of your neighbours weekly: 
receive what they give and make up what is wanting.' It was 
done. In a while some of these informed me, 'they found such 
and such a one did not live as he aught.' It struck me im- 
mediately, 'This is the thing; the very thing we have wanted 
so long.' I called together all the leaders of the classes, 
(so we used to term them and their companies) and desired, 
that each would make a particular inquiry into the behaviour 
of those whom he saw weekly: they did so. Many disorderly 
walkers were detected. Some turned from the evil of their 
ways. Some were put away from us. Many saw it with fear, 
and rejoiced unto God with reverence. 

"As soon as possible the same method was used in London 
and all other places. Evil men were detected and reproved. 
They were borne with for a season. If they forsook their sins, 
we received them gladly: if they obstinately persisted 
therein, it was openly declared, that they were not of us. 
The rest mourned and prayed for them, and yet rejoiced, that, 
as far as in us lay, the scandal was rolled away from the 
society. 

"It is the business of a leader, 

"1. To see each person in his class, once a week at the 
least: in order 

"To 
"To 

may require; 
"To 

the relief of 

inquire how their souls prosper; 
advise, reprove, comfort, or exhort, as occasion 

receive what they are willing to give, towards 
the poor. 

"2. To meet the minister and the stewards of the society, 
in order 

"To 
any that are 

"To 
their several 

"At firs 
but this was 
accounts. 10 
had to spare. 
or relations, 
the houses of 

inform the minister of any that are sick, or 
disorderly, and will not be reproved; 
pay to the stewards what they have received of 
classes in the week preceding. 

t they visited each person at his own house: 
soon found not so expedient. And that on many 
It took up more time than most of the leaders 
2. Many persons lived with masters, mistresses, 

who would not suffer them to be visited. 3. At 
those who are not so averse, they often had no 



opportunity of speaking to them but in company. And this did 
not at all answer the end proposed of exhorting, comforting, 
or reproving. 4. It frequently happened that one affirmed 
what another denied. And this could not be cleared, without 
seeing them together. 5. Little misunderstandings and quarrels 
of various kinds, frequently arose among relations or neigh- 
bours; effectually to remove which, it was needful to see them 
all face to face. Upon all these considerations, it was 
agreed, that those of each class should meet all together. 
And by this means, a more full inquiry was made into the be- 
haviour of every person. Those who could not be visited at 
home, or no otherwise than in company, had the same advantage 
with others. Advice or reproof was given as need required; 
quarrels made up, misunderstandings removed. And after an 
hour or two spent in this labour of love, they concluded with 
prayer and thanksgiving." 

This, Madam, is Mr. Wesleyls account of the origin of 
class -meetings at Bristol; which branch of Methodism being 
attended with the most beneficial effects, though instituted 
at first only to answer a temporary purpose, soon became 
common throughout the whole connexion; and is at this time 
the chief support of the methodi sti cal hierarchy. I will, 
therefore, be still more minute in detailing to you the 
nature and objects of class -meeting. 

A class -meeting, at present, consists of an indefinite 
number of persons, generally from twelve to twenty; though 
sometimes fewer even than twelve. This meeting is designed 
for the spiritual advantage of members only, or of those that 
are desirous of becoming such. It is composed either of per- 
sons of both sexes, of men only, or of the fair sex. In the 
two first cases, the leader is always a brother; in the last 
case, the leader is chosen out of the sisterhood. These meet- 
ings are generally holden at private houses, and commence at 
eight in the evening. The leader having opened the service 
by singing and prayer, all the members sit down, and he then 
relates to them his own experience during the preceding week. 
His joys, and his sorrows; his hopes and his fears; his con- 
flicts with the world, the flesh, and the devil; his fightings 
without and his fears within; his dread of hell, or his hope 
of heaven; his pious longings and secret prayers for the 
prosperity of the church at large, and for those his brothers 
and sisters in class in particular. This experience is gen- 
erally concluded with some such language as the following;- - 
"After all, my dear brethren, I still find a determination 
in my own soul to press forward for the mark of the prize of 
my high calling of God in Christ Jesus. He is still precious. 
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His word is an ointment poured forth, After all my short- 
comings--my doubts, and anxieties--my wanderings, weakness, 
and weariness, hie spirit still whispers to my heart --'Thou 
art black but comely, Open thy mouth wide and I will fill 
it. Make haste, my beloved, and be thou like to a roe, or 
to a young hart, upon the mountains of spices;' so I still 
may say to my sweet Jesus ®e 

9I hold thee with a trembling hand, 
And will not let thee' go.' 

After some such harangue as this, the leader proceeds 
to inquire into the state of every soul present; saying, 
"Well sister, or well brother, how do you find the state of 
your soul this evening?" The member then proceeds, without 
rising, to unbosom his or her mind to the leader; not, as 
has often been said, by particular confession, but by a 
general recapitulation of what has passed in the mind during 
the week. Such advice, correction, reproof, and consolation, 
is then given as the state of the case may require; so the 
leader passes on to the next, and the next, until every one 
has received a portion of meat in due season. 

After this, the leader, or some other on whom he may be 
pleased to call, gives out a stanza or two of a hymn, which 
being sung standing, they proceed with prayer; when such 
thanksgivings, deprecations, or petitions, are poured forth 
as the different experiences may have suggested, 

Any one is at liberty to exercise the gift of prayer, 
and no strangers being present, a freer vent is given to the 
effusions of the mind and the soft meltings of the soul, than 

is usual at a public prayer -meeting. Those who are still 
unconverted, or who labour in the pangs of the new birth, 
lay their unhappy case before God; and in the most pressing 
manners beseech the merciful Jehovah then to pity them--at 
last to lend a willing ear to their complaints--to bow the 
heavens of his love and come down- -to open the bowels of 
divine compassion towards them--to look upon the bleeding 
wounds of his suffering Son; and to pardon all their sins 
upon the consideration of his merits, 

Those who are groaning for full redemption--who seek to 
have their robes washed and made white in the blood of the 
Lamb - -who will not be comforted until the last remains of sin 

are removed from their hearts, and God declares that they 
"are all fair, and that their is no spot in them" are more 
than commonly solicitous that the Holy Ghost would come and 
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dwell in their souls without a rival; and that the enemies 
they had seen that day they should see no more for ever. 

For the careless, the formal, and the lukewarm, the most 
earnest prayers are put up, lest the Almighty, in disgust, 
should "spue them out of his mouth." In short, Madam, every 
case is fully canvassed, and the great Physician of souls is 
applied to for 

A sovereign balm for every wound-- 
a salve for every sore. 

As singing forms a considerable portion of the service 
at a class meeting, I must give you one or two specimens of 
their hymns, 
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APPENDIX III 

THE AMERICAN LETTER 

Bristoia September 10, 1784. 

1. By a very uncommon train of providences many of the 

Provinces of North America are totally disjoined from their 

Mother Country and erected into independent States. The 

English Government has no authority over them, either civil 

or eoclesiasticala any more than over the States of Holland. 

A civil authority is exercised over them, partly by the 

Congressa partly by the Provincial Assemblies, But no one 

either exercises or claims any ecclesiastical authority at 

all. In this peculiar situation some thousands of the in- 

habitants of these States desire my advice; and in compliance 

with their desire I have drawn up a little sketch. 

2. Lord Kings Account of the Primitive Church convinced 

me many years ago that bishops and presbyters are the same 

order, and consequently have the same right to ordain. For 

many years I have been importuned from time to time to exer- 

cise this right by ordaining part of our travelling preachers. 

But I have still refused, not only for peace! sake, but because 

I was determined as little as possible to violate the estab- 

lished order of the National Church to which I belonged! 

3. But the case is widely different between England 

and North America. Here there are bishops who have a legal 
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jurisdictions in America there are none, neither any parish 

ministers, So that for some hundred miles together there is 

none either to baptize or to administer the Lord's supper. 

Here, therefore, my scruples are at an end; and I conceive 

myself at full liberty, as I violate no order and invade no 

man's right by appointing and sending labourers into the 

harvest, 

4. I have accordingly appointed Dr. Coke and Mr. Francis 

Asbury to be Joint Superintendents over our brethren in North 

America; as also Richard Whatcoat and Thomas Vasey to act as 

elders among theme by baptizing and administering the Lord's 

Supper, And I have prepared a Liturgy little differing from 

that of the Church of England (I think, the best constituted 

National Church in the world) , which I advise all the travel- 

ling preachers to use on the Lord's Day in all the congre- 

gations, reading the Litany only on Wednesdays and Fridays 

and praying extempore on all other days. I also advise the 

elders to administer the Supper of the Lord on every Lord's 

Day, 

5. If any one will point out a more rational and scrip- 

tural way of feeding and guiding those poor sheep in the 

wilderness,, I will gladly embrace it. At present I cannot 

see any better method than that I have taken. 

6. It has, indeed, been proposed to desire the English 

bishops to ordain part of our preachers for America. But to 
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this I object; (i) I desired the Bishop of London to ordain 

only one 
fl 

but could not prevail. (2) If they consented, we 

know the slowness of their proceedings; but the matter admits 

of no delay. (3) If they would ordain them now, they would 

likewise expect to govern them. And how grievously would 

this entangle usl (4) As our American brethren are now totally 

disentangled both from the State and from the English 

hierarchy, we dare not entangle them again either with the 

one or the other. They are now at full liberty simply to 

follow the Scriptures and the Primitive Church. And we judge 

it best that they should stand fast in that liberty wherewith 

God has so strangely made them free. 
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APPENDIX IV 

THE DEED OF DECLARATION 

TO ALL TO WHOM THESE PRESENTS SHALL COME, JOHN WESLEY, 

late of Lincoln College, Oxford, but now of the City Road, 

London, Clerk, sendeth greeting: 

WHEREAS divers buildings, commonly called chapels, with 

a messuage and dwelling-house, or other appurtenances to each 

of the same belonging, situate in various parts of Great 

Britain, have been given and conveyed from time to time by 

the said John Wesley to certain persons and their heirs in 

each of the said gifts and conveyances named, which are in- 

rolled in His Majesty's High Court of Chancery, upon the 

acknowledgement of the said John Wesley pursuant to the Act 

of Parliament in that case made and provided; Upon trust that 

the Trustees in the said several Deeds respectively named, 

and the survivors of them, and their heirs and assigns, and 

the Trustees for the time being to be elected as in the said 

Deeds is appointed, should permit and suffer the said John 

Wesley, and such other person and persons as he should for 

that purpose from time to time nominate and appoint at all 

times during his life at his will and pleasure, to have and 

enjoy the free use and benefit of the said premises, that he 

the said John Wesley, and such person and persons as he should 

nominate and appoint, might therein preach and expound God's 



Holy Word; And upon further trust that the said respective 

Trustees, and the survivors of them9 and their heirs and 

assigns, and the Trustees for the time being, should permit 

and suffer Charles Wesley, brother of the said John Wesley, 

and such other person and persons as the said Charles Wesley 

should for that purpose from time to time nominate and appoint, 

in like manner during his life; To have, use, and enjoy the 

said premises respectively for the like purposes as aforesaid, 

and after the decease of the survivor of them the said John 

Wesley and Charles Wesley, then upon further trust that the 

said respective Trustees, and the survivors of them, and their 

heirs and assigns, and the Trustees for the time being for 

ever, should permit and suffer such person and persons, and 

for such time and times, as should be appointed at the yearly 

Conference of the people called Methodists in. London, Bristol, 

or Leeds, and no others, to have and enjoy the said premises 

for the purposes aforesaid: AND WHEREAS divers persons have 

in like manner given or conveyed many chapels, with messuages 

and dwelling -houses or other appurtenances to the same belong- 

ing, situate in various parts of Great Britain, and also in 

Ireland, to certain Trustees in each of the said gifts and 

conveyances respectively named: Upon the like trusts, and 

for the same uses and purposes as aforesaid (except only that 

in some of the said gifts and conveyances no life -estate or 

other interest is therein or thereby given and reserved to 



the said Charles Wesley) ; AND WHEREAS, for rendering ef- 

fectual the trusts created by the said several gifts or con- 

veyances, and that no doubt or litigation may arise with 

respect unto the same or the interpretation and true meaning 

thereof, it has been thought expedient by the said John Wesley, 

on behalf of himself as donor of the several chapels, with 

the messuages, dwelling-houses, or appurtenances before - 

mentioned, as of the donors of the said other chapels, with 

the messuages, dwelling-houses, or appurtenances to the same 

belonging, given or conveyed to the like uses and trusts, to 

explain the words *Yearly Conference of the people called 

Methodists" contained in all the said Trust Deeds, and to 

declare what persons are members of the said Conference, and 

how the succession and identity thereof is to be continued: 

NOW THEREFORE THESE PRESENTS WITNESS that, for accomplish- 

ing the aforesaid purposes the said John Wesley doth hereby 

declare that the Conference of the people called Methodists 

in London, Bristol, or Leeds, ever since there hath been any 

yearly Conference of the said people called Methodists in any 

of the said places, hath always heretofore consisted of the 

Preachers and Expounders of God's Holy Word, commonly called 

Methodist Preachers, In connexion with and under the care of 

the said John Wesley, thorn he hath thought expedient year 

after year to summons to meet him in one or other of the said 

places of London, Bristol, or Leeds, to advise with them for 
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the promottcn of the Gospe] l of Chri st, to appoint the said 

persons so summoned, and the other Preachers and Expounders 

of God is Holy Word, also in connexion with and under the care 

of the said John Wesley, not summoned to the said yearly Con- 

ference, to the use and enjoyment of the said chapels and 

premises so given and conveyed. Upon trust for the said John 

Wesley, and such other person and persons as he should appoint 

during his life as aforesaid, and for the expulsion of un- 

worthy and admission of new persons under his care and into 

his Connexion to be Preachers and Expounders :s aforesaid, 

and also of other persons upon trial for the like purposes, 

the names of all which persons so summoned by the said John 

Wesley, the persons appointed, with the chapels and premises 

to which they were so appointed, together with the duration 

of such appointments, and of those expelled or admitted into 

connoC.on or upon trial, with all other matters transacted 

and done at the said yearly Conference, have, year by year, 

been printed and published under the title of "Minutes of 

Conference "; 

AND THESE PRESENTS FURTHER WITNESS, and the said John 

Wesley doth hereby avouch and further declare, that the several 

persons hereinafter named,e,.,(the names of the one hundred 

preachers foliow),eeebeing Preachers and Expounders of God's 

Holy Word, under the care and in connexion with the said John 

Wesley, have been and now are and do on the day of the date 
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hereof constitute the members of the said Conference accord- 

ing to the true intent and meaning of the said several gifts 

and conveyances wherein the words ?'Conference of the people 

called Methodists" are mentioned and contained; and that the 

said several persons before -named and their successors for 

ever, to be chosen as hereafter mentioned, are and shall for 

ever be construed, taken, and be, The Conference of the People 

called Methodists. Nevertheless, upon the terms and subject 

to the regulations hereinafter prescribed, that is to say: 

1st, That the members of the said Conference, and their 

successors for the time being for ever, shall assemble once 

in every year at London, Bristol, or Leeds (except as after- 

mentioned) for the purposes aforesaid, and the time and place 

of holding every subsequent Conference shall be appointed at 

the preceeding one, save that the next Conference after the 

date hereof shall be holden at Leeds, in Yorkshire, the last 

Tuesday in July next. 

2d, The act of the majority in number of the Conference 

assembled as aforesaid, shall be had, taken, and be the act 

of the whole Conference, to all intents, purposes, and con- 

structions whatsoever. 

3d, That after the Conference shall be assembled as afore- 

said, they shall first proceed to fill up all the vacancies 

occasioned by death or absence as after mentioned, 

4th, No act of the Conference assembled as aforesaid 
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shall be had, taker6a or be the act of the Conference until 

forty of the members thereof are assembled, unless reduced 

under that number by death since the prior Conference or ab- 

sence as after mentioned, nor until all the vacancies oc- 

casioned by death or absence shall be filled up by the election 

of new members of the Conference so as to make up the number 

one hundred, unless there be not a sufficient number of per- 

sons objects of such election; and during the assembly of 

the Conference there shall always be forty members present at 

the doing of any act, save as aforesaid, or otherwise such 

act shall be void, 

5th9 The duration of the yearly assembly of the Conference 

shall not be less than five days, nor more than three weeks, 

and be concluded by the appointment of the Conference if 

under twenty-one days, or otherwise the conclusion thereof 

shall follow of course at the end of the said twenty -one days, 

the whole of all which said time of the assembly of the Con - 

ference shall be had, taken, considered, and be the yearly 

Conference of the people called Methodists, and all acts of 

the Conference during such yearly assembly thereof shall be 

the acts of the Conference, and none others, 

6th, Immediately after all the vacancies occasioned by 

death or absence are filled up by the election of new members 

as aforesaid, the Conference shall chuse a President and 

Secretary of their assembly out of themselves, who shall 
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continue such until the election of another President or 

Secretary in the next or other subsequent Conference and 

the said President shall have the priviledge and power of two 

members in all acts of the Conference during his presidency, 

and such other powers, priviledges, and authoritys as the 

Conference shall from time to time see fit to entrust into his 

hands. 

?th, Any member of the Conference absenting himself from 

the yearly assembly thereof for two years successively, with- 

out the consent or dispensation of the Conference, and be not 

present on the first day of the third yearly assembly thereof, 

at the time and place appointed for the holding of the same, 

shall cease to be a member of the Conference from and after 

the said first day of the said third yearly assembly thereof 

to all intents and purposes as though he were naturally dead; 

but the Conference shall and may dispense with or consent to 

the absence of any member from any of the said yearly assemblys 

for any cause which the Conference may see fit or necessary, 

and such member whose absence shall be so dispensed with or 

consented to by the Conference shall not by such absence 

cease to be a member thereof. 

8th, The Conference shall and may expel and put out from 

being a member thereof, or from being in connexion therewith, 

or from being upon trial, any person member of the Conference 

or admitted into connexion, or upon trial, for any cause 



which to the Conference may seem fit or necessary; and every 

member of the Conference so expelled and put out shall cease 

to be a member thereof to all intents and purposes as though 

he were naturally dead. And the Conference, immediately after 

the expulsion of any member thereof as aforesaid, shall elect 

another person to be a member of the Conference in the stead 

of such member so expelled. 

9th, The Conference shall and may admit into connexion 

with them, or upon trial, any person or persons whom they 

shall approve to be Preachers and Expounders of God e s Holy 

Word, under the care and direction of the Conference, the 

name of every such person or persons so admitted into con- 

nexion or upon trial as aforesaid, with the time and degrees 

of the admission, being entered in the Journals or Minutes 

of the Conference. 

10th, No person shall be elected a member of the Con- 

ference who hath not been admitted into connexion with the 

Conference as a Preacher and Expounder of Godes Holy Word as 

aforesaid for twelve months. 

11th, The Conference shall not nor may nominate or ap- 

point any person to the use and enjoyment of or to preach 

and expound God " s Holy Word in any of the c happe l s and 

premises so given or conveyed, or which may be given or con- 

veyed upon the trusts aforesaid, who is not either a member 

of the Conference or admitted into connexion with the same, 



or upon trial as aforesaid; nor appoint any person for more 

than three years successively to the use and enjoyment of any 

chappel and premises already given or to be given or conveyed 

upon the trusts aforesaid, except ordained Ministers of the 

Church of England. 

12th, That the Conference sham, and may appoint the place 

of holding the yearly assembly thereof at any other city, town, 

or place than London, Bristol, or Leeds, when it shall seem 

expedient so to do, 

13th, And for the convenience of the ehappels and premises 

already or which may hereafter be given or conveyed upon the 

trusts aforesaid, situate in Ireland or other parts out of 

the kingdom of Great Britain, the Conference shall and may, 

when and as often as it shall seem expedient, but not other- 

wise, appoint and delegate any member or members of the Con- 

ference, with all or any of the powers, priviledges, and ad- 

vantages hereinbefore contained or vested in the Conference; 

and all and every the acts, admissions, expulsions, and ap- 

pointments whatsoever of such member or members of the Con- 

ference so appointed and delegated as aforesaid, the same 

being put into writing and signed by such delegate or delegates, 

and entered in the Journals or Minutes of the Conference, and 

subscribed as after mentioned, shall be deemed, taken, and 

be the acts, admissions, expulsions, and appointments of the 

Conference to all intents, constructions, and purposes 
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whatsoever, from the respective times when the same shall be 

done by such delegate or delegates, notwithstanding anything 
herein contained to the contrary. 

14th, All resolutions and orders touching elections, 

admissions, expulsions, consents, dispensations, delegations, 
or appointments and acts whatsoever of the Conference shall 

be entered and written in the Journals or Minutes of the Con- 
ference, which shall be kept for that purpose, publickly read, 
and then subscribed by the President and Secretary thereof 
for the time being during the time such Conference shall be 

assembled, and when so entered and subscribed shall be had, 

taken, received, and be the acts of the Conference; and such 

entry and subscription as aforesaid shall be had, taken, re- 
ceived, and be evidence of all and every such acts of the 

said Conference and of their said delegates without the aid 
of any other proof, and whatever shall not be so entered and 

subscribed as aforesaid shall not be had taken, received, 
or be the act of the Conference. And the said President and 

Secretary are hereby required and obliged to enter and sub- 

scribe as aforesaid every act whatever of the Conference. 

Lastly, Whenever the said Conference shall be reduced 

under the number of forty members, and continue so reduced 

for three yearly assemblies thereof successively, or whenever 

the members thereof shall decline or neglect to meet together 

annually for the purposes aforesaid during the space of three 
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years, that then and in either of the said events the Con- 

ference of the people called Methodists shall be extinguished, 

and all the aforesaid powers, priviledges, and advantages 

shall cease, and the said chappels and premises and all 

other chapels and premises, which now are or hereafter may be 

settled, given, or conveyed upon the trusts aforesaid, shall 

vest in the Trustees for the time being of the said chappels 

and premises respectively, and their successors for ever; 

Upon trust that they and the survivors of them, and the 

Trustees for the time being, do, shall, and may appoint such 

person and persons to preach and expound God's Holy Word there- 

in, and to have the use and enjoyment thereof, for such time 

and in such manner as to them shall seem proper. 

PROVIDED ALWAYS, that nothing herein contained shall 

extend or be construed to extend, to extinguish, lessen, or 

abridge the life -estate of the said John Wesley and Charles 

Wesley, or either of them, of and in any of the said chappels 

and premises, or any other chapels and premises, wherein they 

the said John Wesley and Charles Wesley, or either of them, 

now have or may have any estate or interest, power or au- 

thority whatsoever. 

IN WITNESS WHEREOF, the said John Wesley hath hereunto 

set his hand and seal, the twenty-eighth day of February, in 

the twenty -fourth year of the reign of our Sovereign Lord 

George the Third, by the grace of God of Great Britain, France, 
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gad Ireland, King, Defender of the Faith, and so forth, and 

in the year of our Lord one thousand seven hundred and eighty- 

four. 

JOHN WESLEY. 

Sealed and delivered, being first duly stamp'd ) 

in the presence of ) 
WM. CLULOW, quality Court, Chancery Lane, London. 
RICHD, YOUNG, Clerk to the said Wm. Clulow, 

Taken and acknowledged by the Revd. John ̀ Wesley, party hereto, 

this twenty- eighth of February, 1784, at the Public Office, 

before me, 

EDtiitD, MONTAGU. 

ENDORSEMENT 

Dated Febry, 28th, 1784. 

C LULOW . 

The Rev. John Wesley's Declaration & Appointment of the 

Conference of the people called Methodists, inrolled in His 

Ma jty+ s High Court of Chancery, the ninth day of March, in 

the year of our Lord 1784, being first duly stampt according 

to the tenor of the Statutes made for that purpose. 

THO. BRIGSTCCK. 
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