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acceptance". ¥ In other words, if is an almost néutral, formal and official mental
acceptancé of whatever is assented to. I have no doubt that Wesley would agree,

particularly before “Aldersgate", with the understanding of "assent" we have
noted above, as well as the following; assent being understood as

1. ...neutral, formal, and official and denotes mental

‘acceptance and approved of a proposal that does
, not concem itself.

2. ...besides denoting response to stimuli and besides
indicating acquiescence to objective truth, signifies
concurrence of the will and so connotes mental activity,
...the mind sanctions possibilities of truth and so
becomes a location thereof. -

3. Assent implies subjectivity in possession of unseen
objects of faith.

(Brantley 1984:41, Emphasis added).

What is also clear is that note has to bé taken between the act of mental
agreement or acceptance, and the reality of spiritual experience. Although
Wesley was to say, "I call faith an assent",* writing to his mother, he was to
change this view radically as we note in his response to Dr Erskine, as related in

* his Journal on the st of September, 1769. In a "Further Appeal to Men of
Reason", Wesley, reflecting on his own spiritual journey, said,

I was equally ignorant of the nature of saving faith;
apprehending it to mean no more than a "firm assent
to all the propositions contained in the Old and New
Testaments". :

(Works Vol . VIII 1831:247).

This he revealed in writihg from London, December 18, 1745. 7
Dr Erskine and Faith: It is in Wesley's consideration of Dr Erskine's definition

of Faith that, in my opinion, we find the clearest stated reason for his change

*  *The Oxford Encyclopaedic Dictionary" 1991:81.

% Telford Vol.1 1931:23 in a letter dated J uly 29, 1725, from Oxford. He also said, "As
I understand faith to be an assent to any truth upon rational grounds, I don't think it
possible without perjury to swear I believe anything, unless I have rational grounds for
my persuasion”. (Telford Vol.I 1931:22). This was before 1738.

3 (Cumnock. Vol.V,338).
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regarding the use of the term "assent". Wesley writes;

He asserts (if I comprehend him right), It is, in

general, an assent to the word of God, in which

there is a light, a glory, a brightness, which believers,”

and they only, perceive. In particular, it is an assent

of the understanding to the gospel method of salvation;

in which there is an excellency and glory which only

believers see. A supernatural conviction of this is faith.'

But if this be his judgement, why does he quarrel with

me? For how marvellously small is the difference between

us! Only change the word assent® for conviction (which

certainly better answers St Paul's word, € Aeyyxo¢), and do

we not come within a hair's-breadth of each other?

(Curnock, Vol.1 1906:338 *My Emphasis added:

®his emphasis).

The importance of "conviction" (as we have already noted in the section on
gAeyxog) for Wesley, ties up very well with his empiricism, implying that
Fairh 1s that which we, in fact, experience when receiving thlS free gift from God!
"Assent", on the other hand, tends to be no more than academic agreement or
acceptance,® having nothing to do with "spiritual experience" - hence, I believe,
the reason why Erskine himself must be found to agree with Wesley when he
says, "a supematural conviction of this is faith”. It is this step which, for Wesley,
meant the difference between "mere agreemeht” and "spiritual experience”.
“F ides quaerens intellectum": In his own logic, Wesley's view was (as we have
seen) Faith seeks reason, and reason leads to understanding - in other words,
Faith and reason are, indeed, closely linked by Wesley, even though as Hulley
has indicated, they are sometimes seen to be altenatives.” Faith and reason

are not so exclusive as to deny each other. Rather, as we have also seen, Faith

is that process where reason simply cannot be,* for, seen in a different way,

* Refer Brantley 1984, 41 (quoted on page 267 ).

* Hulley - Unpublished notes, 1994. This observation is very important in Wesley's
thought. |

“ Although this may seem to have some affinity with "Thomlsm" by way of the Caroline
School of influence on Wesley, I do not believe it to be the same.
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"reason cannot produce faith”,*! but Faith can produce true reason, regarding
true religion, and regardmg the "foundation and the superstructure of it".#
Wesley clearly wams of the danger of "undervaluing reason” as well as the danger
of "overvaluing it".* The balance between Faith and reason is very clearly
established when Wesley states, 1n answer to his own question, challenging those
who hold to "reason" only,

What will your reason do here? How will it pass
from things natural to things spiritual; from the
things that are seen to the things that are not seen;
from the visible world to the invisible world? What
a gulfis here! By what art will reason get over that
immense chasm? This cannot be till the Almighty
come in to your succour, and give you that faith you
have hitherto dispised. Then upborne,as it were, on
eagles wings, you shall soar away into the region of
eternity; and your enlightened reason shall explore
even the "deep things of God;" God himself "revealmg
them to you by his Spirit”.

(Works Vol . VIII 1831:14).

From what he says here, we find, not a presentation of Thomism where Faith
continues where reason leaves off, but rather the following: That reason without
faith is found wanting, whereas reason in and because of Faith, is understeod as
true reason, and it is in this that the reality of "fides quaerens intellectum” finds
its greater meaning. In my opinion, Wesley has stated it far more richly than
Augustine, and far more complete than Anselm and, which I believe, in his own
thought was possible because of his empiricsm. |

Faith and obedience: To continue then, Wesley’s definition further reflects the
reality of Faith's requirement of the one who receives it; i.e. the need of that

person to repent, which is, considered by Wesley to be, the "law species of

! Works Vol.VI 1831:355. - Note: Wesley holds that Faith "is always consistent wrth

reason".

2 Works Vol. V1 1831:354. - Reason is a very powerful instrument in what it can do in
true religion - This is what Wesley means.

3 Works Vol.VI 1831:351, - "Undervaluing" - the act of those who despise reason:
"Overvaluing” - those for whom reason alone is all that matters.
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faith",* or better put, the "inkling one has of the presence of the reality of Faith"
(Refer footnote 45) which stimulates and leads one to repentence. The
repentance experience (i.e. the experience of this primary inkling of Fdith);
perhaps bettér known as thé'consequence of prevenient grace, brings about in |
man a concern for the th.i,ngs of God as well as for God Himself. As Tillich has
said, a concern for the "state of being ultimafely concerned” (Tillich 1957:1)
about his/ ultimate concern. There needs to be understoo‘d, that in such a
"concern”, this repentence results in the necessity of man's commitment to God
Who has given to man this gift of Faith. This commitment is expressed most
definitely, and most completely, in man's act of obedience to God” and in
man's relationship of dependence on God. Wesley has clearly indicated that,
being without God, or not having this Faith in God, man is nothing, he has
nothing, nor can he do anything to please God - ultimately, he is lost.

72.64.1. God's Initiative: This obedience and dependencé are in fact made possible in
man's life because of God's initiative in what He has done fbr man; also, in what
He intends by Faith in His relationship to man. In other words, it is what
Wesley has called "Justifying Faith", i.e. it is the act and the work of God,
culminating in God's acceptance, forgiveness,‘ renéwal and reconciliation
regarding man, in and through His grace offered to one and all, as fnade available
to all in Jesus Christ.* This is true forgiveness of sin, as well as the forgiveness

of the sinner (i.e. his or her "justification"), and the experienced restoration of

*  Regarding "obedience", we need only to note Wesley's unfailing and untiring

emphasis, in all his teachmg and sermons, on the questlon of obedience and conduct in
the life of one who has this Faith.

¥ Concerning this text. Colin Williams uses this text in his book "The Theology of John
Wesley Today" London 1960:65-66 and it seems that the text is also used, from Williams,
by Lee in his book "John Wesley and Modern Religion", Nashville, 1936:162. The
problem is that Koerber has stated that "this text does not exist" in Wesley's work "The
Theology of Conversion According to John Wesley" Pontificia Universitas Gregoriana.
Neo-Eboraci 1967:14. [ have simply noted my reference as Williams 1936:162 and
therefore corrected it as I have done as describing it as "that inkling one has of the
presence of the reality of Faith".

* Works Vol.VIII 1831:25, 70, 100; Works Vol.V 1831:340,
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man to God and to all that God desires of him. o

Traditional and true Faith: Wesley, by defining Faith as he did, and by saying
"this is that faith”, he immediately separated in the minds of those he addressed
two kinds of faith: Firstly, that traditional®’ faith which all people in contact
with the Church simply gave their assent to and, secondly, he spoke of "that faith"
which God freely gave, and which thosé who received the gift in Christ, freely
and dramatically expeﬁenqed - as was Wesley's own case in 1738, Put
differently, Traditional faith had become a lukewarm entity which really had no
meaning except what people wanted it to mean: It was a faith which left péople
without any evidence of Christ within them, and without any understanding of
the love bf God for them, and what He did to save them through Jesus Christ. For
hun it was not a case of any faith being true faith, but that "that faith" alone was
true, as we have noted above. Therefore his definition expressed a determination
to let "that faith” stand in the unique position and understanding he saw and
understood it to be and to have; ki.e. as it was revealed in and through Christ, as
it was freely given by God to man, and, as it was experienced by man. In this

way, it was indeed a very unique Faith, or as Wes]ey said, "that faith"

Faith and the Hgly Spirit: Suffice it to say at this stage, that the uniqueness of

that Faith which brings us into the relationship God intends between man and
Himself, is firstly, because of this Faith and the Holy Spirit's witness to this
truth: Or, as Wesley has said, '

I observed many years ago, "It is hard to find words

in the language of men, to explain the deep things of
God. Indeed there are none (sic) that will adequately
express what the Spirit of God works in his children.

* But perhaps one might say,... By the testimony of the
Spirit, I mean, an inward impression on the soul, whereby
the Spirit of God immediately and directly witnesses to
my spirit, that I am a child of God; that Jesus Christ hath
loved me, and given himself for me; that all my sins
are blotted out, and I, even I, am reconciled to God."
(Works Vol.V 1831:124-125).

47 T use the word "traditional" to describe the term faith and what it had come to mean
in the minds of the people. It took Wesley, in his day, to discover Faith's true content.
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This was said April the fourth, 1767 and he asserted thetruth of this statement
by saying, |

After twenty years' further consideration, I see ﬂo ,

cause to retract any part of this. Neither do I conceive

how any of these expressions may be altered, so as

- to make them more intelligible.

(Works Vol.V 1831:125),
What the Spirit then also bears witness to, is the truth that a person, who has
received this F. aith, is both pardoned and at the same time experiences
redemption in the blood of Christ. Wesley clearly depicts the salvation wrought
in man, for man, by Christ and he sees the work of the Holy Spirit, in this ife of
Faith now lived, affirming this truth, to that end, bearing witness with our spirit
1o its reality inus. It is in this experience that he is able to link the whole of the
experience of Faith to the "convincing and convicting” experience of the power
and work of the Holy Spirit. Two more points need to be noted in what Wesley
has said: Firstly, the real difficulty "in the language of men to explain the deep
kthing‘s of God". It seems that here there must be a reliance on more than mere
\language and this surely must be the Holy Spirit, even as accepted in the
"understanding” of Faith. Secondly, Wesley realizes the limitation of addressing -
the question of the Holy Spirit and Faith in his words. But perhaps one might say
.. also thereby leaving the description of this Faith and its consequences open to
further suggestion, as far as the Holy Spirt is concerned, as well as regards His
work of assurance in the Christian's life.
Faith and love: There is one more point we need to look at, and it is that Wesley
has mentioned, a number of times, that Faith is a means (if not the means) to that
end which is the greatest of all, Love, as God intends and "commands” it to be.
It seems true to me that one cannot speak of Faith without the realization of love
and its role, nor speak of love, without an experience of Faith in God through

Christ.®* Writing a letter in July, 1745, to the Authority of Craﬁsrrien, he says,

* This refers particularly to the Christian experience and understanding of &yen#, and
the doctrine held by Wesley of "Perfect Love".
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And this love ... we suppose ... to flow from a sense of

God's love to us; which sense and persuasion of God's

love to man in Christ Jesus particularly applied, we term

faith - a thing you seem to be totally unacquainted with.

(Telford Vol .II ]‘931:38—39, Emphasis added). '
This Faith he has said, reveals that salvation in which God's love is "shed abroad
in our hearts” and, in which the new life of love and that of doing God's will is
expressed. In other words, this Faith can be understood to depict the following:'
It is this Faith which is also love, which in tum, is that love expressed "not in
word and tongue but in deed and in truth” (I John 3:18); that is, a love expressed
in action, that of doing the works God intends in and expects of the man or
woman of Faith. Wesley would conceed nothing less than this. It is also this |
Faith, understood as being the basis of that responsive love now present in man,
which is the evidence of how completely and fully God has given the gift of Faith
to man - so complete that man is now free in this Faith; that is, free to love as he
is loved. Wesley has put "this faith and love" very strongly, as well as the

freedom implied in both, when he said,*

You believe, further, that both this faith and love are
wrought in us by the Spirit of God; nay, that there
cannot be in any man one good temper or desire, or
so much as one good thought, unless it be produced
by the almighty power of God, by the inspiration or
influence of the Holy Ghost.

(Works Vol VIII 1831:353).

Regarding the freedom implied in both, it stands to reason that Wesley held
the text to be true which read, "Now the Lord is that Spirit; and where the Spirit
of the Lord is, there is liberty." (I Cor. 3:17). In his "Notes" he states clearly
what he understands this liberty to be, and I paraphrase it - liberty from fear, guilt
and sin, andrliberty to see God. (Notes 1976, 454). 1t is also true that if "faith and
love are wrought in us by the Spirit of God" (of the Lord), this freedom, or liberty,

* He was describing the characteristics and the "evidence" of the people, or the person,
called Methodist, a "people who profess to pursue ... holiness of heart and life, inward
and outward conformity in all things to the revealed will of God:" '
(Works Vol VIII 1831:352).
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must also be "in us". It is in this freedom that man is able to respond to God in
active love and true faith.

Faith in the life of the person: We have, as we regard this definition carefully,

- almost an exhaustive understanding of Faith. The problem we need to bear in

mind, as we have looked at Faith and love, is to note that none of these things
listed, so to speak, is Faith per se. Itis true to say that where Wesley's concept
of "true", "real", "proper” Faith is to be found, these things are also present and

evidenced in the life of that person.

THE DYNAMIC AND METHOD REGARDING FAITH

We now need to further discuss Wesley's concept of Faith, but this time in order
to understand the dynamic of Fuaith, and how he expressed this dynamic; as well
as the method of this dynamic in his definition of Faith. For the sake of our
discussion, the following will need to serve as to what we understand the terms
"dynamic" and "method" to express: By "dynamic" I mean that which relates to
the effects, or the "power" of those effects, with regard to Faith. By "method”

I wish to express the following, firstly, "any procedure employed to attain a

~ certain end", and secondly, "any knowing techniques employed in the process of

acquiring knowledge of a given subject matter” (Runes 1963:196), for example

as in our case, Faith.

God's Word and this dynamic: Returning to how Wesley expressed "this dynamic
as well as the method of this dynamic in his definition of Faith", I will be using
the definition as quoted by Outler, intending to draw the inferences we are

discussing from Wesley's comment, or explanation, on, or of, his definition: He
said,

Now, faith (supposing the Scripture to be of God) is
npaypatwv £ieyyog ov PAenopevwy, the ,
demonstrative evidence of things unseen (cf Heb. 11:1)
the supernatural evidence of things invisible, not
perceivable by eyes of flesh, or by any of our natural
senses or faculties. Faith is that divine evidence whereby
the spiritual man discerneth God and the things of God.
It is with regard to the spiritual world what sense is with
regard to the natural. (Outler, 1980:386).
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Wesley attempts to discuss how this Faith actually relates to nian, what happens
when it cdmes into, or upon man, and how man will sense or experience the
reality of this Faith. Firstly then, he stresses that it is from the "word" in
Scripture, i.e. the Word of God as found in Heb. 11:1. Here lies, what he accepts
muSt be both the authority for what he says, and the "evidence” of the truth
regarding Faith and God. It is of interest to note that he did not give much
consideration to the classical arguments of the proof of God's existence - he
siinply used them when necessary in the sense that he "neglected no aid to faith".
(Eayrs 1926:26). The discussion of them, it seems to me, was simply not
important and the reason may be in what Eayrs has put so .succinctly:

He [Wesley] was, however, being prepared to reopen

to men the New Testament way by which the human

spirit may gain experiential knowledge of God.... The

existence of God, the ultimate Reality, is implied by

Wesley from the fact of personal supernatural action

upon his spirit.... He believed that the supreme objective

Reality, God, was subjectively experienced by him.

(Eayrs 1926:25, 131, Emphasis added).
Wesley accepted the "evidence" of God as given, i.e. of God's existence and what
God revealed, and he did so even in his pre-conversion years. This "evidence",
or £leyxog, he understood as revelatory, as the testimony of God "most
reasonable of all evidence whatever" (Telford Vol.I 1931:23).* Looking at this,
we need to understand that the primary dynamic and method of this Faith is (by
definition) of itself, the fact that 1t is the testimony of God, i.¢. it is within the
Word of God spoken to men! Man experiences this "action” and is thereby

informed.

The place of the senses: Wesley goes on to say - and here he brings the

experience of the "senses" into play, which, in my opinion, means he could have

. had in mind the "senses" as are mentioned in Heb. 5:14 -

Faith according to the scriptural account, is the eye
of the newborn soul. Hereby every true believer in

It is interesting to compare Eayrs suggestion that "Anselm found in ontological
reasoning support for his faith; Wesley argued from the facts of Christian experience".
(Eayrs 1926:131).
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" God "seeth him who is invisible". (Heb. 11:27).
(Outler 1980:386).
The dynamic of Faith, as far as he is concerned, is not a product of, nor limited
to, our natural senses in life. It is far more, hence "the eye"’ which now sees
beyond this sphere, beyond our reason, and beyond the limits of our knowledge.
In fact, for him, it "sees" into that which subsists, into the metaphysical realm,
into that world or state which we commonly know and understand as being the
spiritual realm. The experience of "seeing", "hearing” and "tasting" (Outler
1980:386-387) indeed leads Wesley a long way on the road of the Empiricist. For
him, Faith therefore is being able to see in this sense and also enables one to see
what the non-spiritual or uﬂspiritual persdn cannot see, or for that matter, "hear"
or "taste”. This aspect of his dynamic of Faith is most essential for Wesley's '
experience of Faith and what it meant. It is out of this "knowledge" and this
"seeing" (his own experience of God), he spoke and wrote and gave his witness.
Description of the senses: As we have already noted, he goes on further to
describe the spiritual senses by speaking of the "ear of the Soul", "the palate of
the soﬁl" and the "sense of feeling" of the soul. One further point needs to be
stressed’ here. As seeing, hearing and tasting are extremely strong senses, the
experience of Faith, associated with the parallel experience of the senses in the

spiritual realm, (as the natural senses are experienced in the physical realm)

~ becomes a very powerful and realizable experiencé as such. To make sure that

this 1s not lost to the people, when he addresses "men of reason” he goes further
by linking Faith to the emotional sense of "Feeling”, that is, by describing Faith
as the "feeling" (the experience) of the love of God within one's own life and soul;

or, as he put it, "the love of God shed abroad in our hearts".

The dynamic of Faith continued: The dynamic and method of Fi aith expressed

in his definition, is Wesley's attempt to say that this is the way in which Fairh

per se, permits the recipient to experience, both the reality of Faith received and

the consequence of this Faith in his or her life. It is quite clear to Wesley that

this experience is not simply "religious intuition”, and also, that the experiencing

of this Faith is not simply a case of imaginative thinking nor auto-persuasion.
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Rather, it is according to his understanding the actual experience of God and the
"things of God". This then is the dynamic of Faith, no matter how subjective the
spiritual sense may be understood or seen to be, which most strongly affirms the
objective reality of fhe “invisible", and thereby, even of God Himself, for the
Christian; i.e. "feeling the love of God shed abroad in the heart” is experiencing
that "God is love". A

The role of the senses: His insistence on the role of the senses (spiritual and
physical) play in the experiencing of Faith, is clearly reflected in the following

where he states that,v

For many ages it has been allowed by sensible men,
Nihil est in intellectu quod non fuit prius in sensu:
.that is, "There is nothing in the understanding
which was not first perceived by some of the senses”.
All knowledge which we naturally have is originally
denved from our senses.

(Works Vol. VII 1831:231, Emphasis added).

Wesley's empiricism is Stfongly emphasized by this statement, as is the Lockean

aspect which is easily discernible, when one bonsiders the statement ih the light
of what Locke has said regarding knowledge (or understanding) and our sensés;

firstly,

1 say, then, that we have the knowledge of our own
existence by intuition; of the existence of God by
demonstration; and of other things by sensation....
Experience then convinces us, that we have an intuitive
knowledge of our own existence, and an internal
infallible perception that we are. In every act of
sensation, reasoning, or thinking, we are conscious

to ourselves of our own being;...”! '

(Locke 1952:349, His emphasis).

Having spoken of "intuitive knowledge" and "demonstrative knowledge", he says

of "sensitive knowledge”,

[That it] reaching no further than the existence of
things actually present to our senses, is yet much

°! By the "sensation, reasoning and thinking", in that order we do not have to doubt the
fact and truth of our existence - an existence we understand.
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* narrower’? than either of the former.
(Locke 1952:313),

He then goes on to say,

..of the real actual existence of things, we have an
intuitive knowledge of our own existence, and a
demonstrative knowledge™ of the existence of a God:
- of the existence of anything else, we have no other
but a sensitive knowledge;* which extends not beyond
the objects present to our senses. :
(Locke 1952:319, His emphasis; * my emphasis),

and lastly,

...1t is plain to me we have a more certain knowledge

of the existence of God, than of anything our senses

have not immediately™ discovered to us.

(Locke 1952:350).
To draw these end together, without too much digression, we need to note the
following: Locke comes through as strongly advocating what could be summed |

up, in the quotation Wesley uses,

.."There is nothing in the understanding which

was not first perceived by some of the senses”.

(Works Vol. VII 1831:231).
This implies the impoftange of experience in the gaining of knowledge, indicating
clearly, the experience of knowledge from the four sources (of knowledge) viz.,

1. "External perception”
2. memory

"N

** The term "narrower" here seems to indicate "precise", "clear" and "definitive" sense
allowing more exact meaning, or "immediate”, or "direct” knowledge.

® Demonstrative knowledge: "the various truths of reason ... are thus said to be at basis
of all demonstrative knowledge" (Chisholm 1966:78). - it involves the "deductive
process".

** "Immediately” - i.e. made "directly evident" to us as opposed to something being
"indirectly evident".
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3. "Self-awareness" ("reflection”, or “inner consciousness)"”’

4. reason.
(Chisholm 1966:57).

Wesley is correct to conclude his statement by saying (and thereby agreeing with
the empirical school), that "all knowledge which we naturally have is originally
derived from our senses”. _

Natural senses limitations and knowledge: Wesley, a little later, goes on to say,
while referring to the "natural" senses, and in recogﬁitioﬁ of their serious
limitations, in the light of his understanding of Faith,

They furnish us with no information at all concerning

the invisible world. But the wise and gracious Governor

of the worlds, both visible and invisible, has prepared

a remedy for this defect. He has appointed faith

to supply the defect of sense; to take us up where

- sense sets us down, and help us over the great gulf.

Its office begins where that of sense ends.

(Works Vol VII 1831:232, His emphasis).
It seems clear that Wesley is, in the above statement, struggling with a paradox
regarding "knowledge" and Faith. 1am not certain as to whether or not it can
be resolved, or, for that matter, should be resolved. ” We need to note it as being
there, when Wesley says "all knowledge which we naturally*® have is originally
derived from our senses”. He implies by the use of the term "all" that we need

to exclude such knowledge we do "not-naturally" have (I am of the opinion that

we will be quite safe in presuming this non-natural knowledge to be either

** It would seem to me that "contemplation” should be included here as it is more
comprehensive than "reflection".

* Faith, as understood in the thought of this thesis, could quite possibly be a fifth source
of knowledge to the Western traditional four. This will be considered in paragraph
7.3.3.2. as a possibility.

*” I mention the problem in the light of the continued debate on Theological/Religious
language as discussed by Ramsey, Maquarrie and Maclntyre in various works.

*%  “Naturally" refers to "this world" as far as the visible things we experience are
concerned; "not-naturally” (my term) refers to the spiritual realm, i.e. the "invisible" and

"the things of God", the things "not seen".
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supernatural knowledge or meta-physical knowledge). Further he also implies
- that such knowledge as is not-natural cannot be given or received or allowed us
via "the senses”. This in tum raises many questions we will not‘discuss here but .
merely note.” It seems to me that the subtext of what he says is an attempt to -
state that, for the person who has received the gift of Faith from God, there is
another, or a fifth way, of knowing or receiving knoWledge, and that is by way
of Faith which is, in itself, not knowledgé but a source of knowledge "of the
things of Go’d’“. To that end it is an exclusive source, i.€. it is a source available
or belonging only to those who have, in fact, received Faith. A further problem
which, it seems, Wesley does not pursue is that of whether God is known to us
only’through Our SENSes (naturéil), or whether He can only truly be known through
this "fifth" source of knowledge, i.e. Faith. As we consider this point the
difficulties become more obﬁous but we have to limit ourselves to this Faith we
are discussing while not move into the equally demanding and comprehensive
considerations of the theories of knowledge.® ;
The paradox and Faith: Wesley finds a way out of this paradox, but he does so
‘by the use of Faith in his statement, but whether this is satisfactory remains a
problem. The "defect” (that the natural senses "furnish us with no information
at all concerning the invisible world") he says has been remedied by God Who
"has appointed faith" and "its office begins where that of sense ends". In the light
of his empiricism he seems to be saying that, because of this, Faith is a way of
experiencing knowledge and the source of this knowledge is Faith. The reality
~ of the "experience" is indicated by the use of the phrase, "faith ... to take us upA
where sense sets us down, and help us over the great gulf'. The meaning of this
"experience" is clearly portrayed in the words of Macquarrie,

...beginning with the existential approach and the
phenomenology of faith, one can be reasonably

* For example: How do we know that there is "knowledge" we cannot know -

knowledge, "the four sources of knowledge" do not indicate to us, nor are able to inform
us of? The knowledge which belongs to the "spiritual realm".

® This is mentioned simply to indicate the problem of the relationship between Faith
and "Knowledge".
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sure that one is not just shut up in the description

of one's own mental furniture, and that one can
reach an ontological dimension in which we are
speaking of transhuman realities, though, of course,
only as they impinge on us.

(Macquarrie 1967:239f., Emphasis added).

Therefore, in saying that God "has appointed faith” to do as he has indicated

above in his quotatioh, Wesley is also able, in his own mind, to bridge the gulf
between the limitations of the natural and the world in which we find ourselves,
and the expectation of the spiritual world of which the Christian longs to be part
completely. Faith is the vital key to this ;‘knowledge" of the spjritueﬂ world. This
statement a‘lsok reflects Wesley's understanding (which is not so clear) of that
which has been called "the spiritual realm". Furthermore this "appointed faith"
also enables him to state what Faith, here and now (as well as the sense of the

spiritual man) is able to achieve for such a person who has indeed received the

- gift of Faith, viz., participation® in the spiritual realm, i.e., in the things of God,

as a child of God. Lastly, the phrase, "Its office begihs where that of sense ends"

should not be understood as part of the doctrines of Thomism - in my opinion it

- 1s not so, but is rather Wesley's attempt to express the logical problem existing

between the concepts of "Knowledge" and Faith, and therefore the attempt to link
the two, by the use of empirical language and, in the pursuit of "fides quaerens
intellectum". |

The spintual world: In o‘ur consideration of the dynamic of Fuaith and its role
in the importance of the "spiritual world", one realizes that, in his referring to the
"disembodied spirit", one discovers how real this "spiritual world" was to Wesley,
how relevant the praxis of that world here and now; how profound and enticing
its truth. Of this "disembodied spirit", i.e., one who has died and entered the next

world, as well as the fulfilment of the experience of Faith begun in this world,

®' The term "participation” has certain theological connotations which, to my mind, are
perhaps the most clearly indicated by Tillich, quoted by Macquarrie, who says, "By
'participation’, Tillich has in mind something far more concrete, whether he is
talking about the theologian in the subject matter of his study or the participation of the
beings in Being itself," i.e. "the traditional participation of the particular in the
umversal...". In our usage, the participation of the spiritual man in the spiritual realm.
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in the hext, he says,

What astonishing scenes will then discover themselves

to our newly-opened senses!

(Works Vol.VII 1831:329).
As far as he was concerned the world of the hereafter, is not altogether strange
to our world here and now, by reason of Fairth. It is now (and in that world) that
for him the fulness of Faith will be realized. Now; insofar as Faith is relevant
and experienced in this world - then; insofar as it is fulfilled there. Therefore,
almost as if he "sees" the spiritual world, in a somewhat ecstatic manner, he
describes a fantastic scene depicting the world to come, the experiences of it ?md
its contents. For him, the dynamic of Faith® is to bring these two worlds to a '
point of meeting, we could say "together”. The method of "Faith"® is how Faith,
with its consequénces, is given to a person and experienced by this person

who accepts the free gift of Fairh. This link, or "togetherness", is important, for

it enables the man or woman of Faith to dwell in this realm in which the

immanent and transcendental meet. Only Faith achieves this and this is how
Wesley saw what Faith meant. In my opinion, it is this aspect which lifts Faith,
as Wesley perceived it to be, from the mere manipulation of thought and
imagination, to the existential reality and experience of "man's ultimate

concern",*

that is ,as far as he was concemed, man's experience, here and now,
of the reality of God and the things of God in the heart and soul of man.

Saved from the world: Suffice it to say then that the exper‘ie‘nce'of this Faith,
is for the Christian, the experiencing of the further b]essing, the experience of the
Shalém which God has promised to, and which He intends for, each person in this
world. In the light of this Wesley could only say,

"By this faith we are saved" from all uneasiness of
mind, from the anguish of a wounded spirit, from
discontent, from fear and sorrow of heart, and from

2 See paragraph 7.3. page 274.

® See paragraph 7.3. page 274.

* This phrase used by Tillich is, I believe, very suitable at this point and in this context.
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that inescapable listlessness and weariness, both of

the world and of ourselves,which we had so helplessly

laboured under for many years, especially when we

were out of the hurry of the world and sunk into calm

reflection.

(Outler 1980:387, Emphasis added).
It ’is important to note that it is Faith which cnables his understahding of
separation from the world, as expressed in the emphasized‘ phrases above. Firstly,
"by faith we are saved from" expresses that the man or woman of Faith do not
have to be as those who have no Faith. This salvation is real and mind-changing,
spirit-healing and heaft-renewing, giving to such a person lifé and strength to
handle this world and cope with himself. Secondly, this Faith implies a new
relationship with the world and with ourselves - a relationship dictated not by
circumstances as such, but by our experience "of God and the things of God".
Thirdly, he implies a separation, so to speak, which takes as "out of the hurry of
the world" (one could say out of the mad pursuit after meaninglessness, or 6ut of
the "Vanity Fair" of this world) and sinks us into "calm reflection” of our life,
hidden in God, or better still, ﬁi]ed with His peace. This will be more fully dealt
with in the next chapter, i.e. the questiori of being apart from the world.
This Faith for all: Lastly in this section regarding this definition, and in Wesley's
comment, "Faith" is described as

...the "free gift of God" which he bestows, not on
those who are "worthy" of his favour, not on such
as are "previously holy" and so "fit" to be crowned
with all the blessings of his goodness, but on the

- ungodly and the unholy, on those who 'till that hour
were "fit" only for everlasting destruction, those
in whom was no good thing and whose only plea
was, "God be merciful to me a sinner."
(Outler 1980:388, Emphasis added).

The importance of this description of Faith, and to whom it is given, is to show
that Wesley believed strongly that no one needed to be excluded from it and that
it was "for all": It was "bestowed”, not upon the privileged few, but upon all in

the arena of life - the life of all the world - in the understanding of John 3:16

(A.V.) as well as in the light of Wesley's own experience of God's grace. This
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enabled him to say to Bishop Joseph Butler that he would preach the gospel

"wherever I am in the habitable world" and thus felt "wherever, therefore, I think

\ I can do most good, there must I stay so long as I think so”. (Works Vol XTI 1830:

500-501). In this spirit hey éould not help but declare, in his famous words, "the

world is my parish”. For him Faith is God's answer for the "ungodly and the |

unholy”. By this conviction he continues to stress that this "free gift of God"
cannot be earned - it is simply and truly given to those who are lost and in whom

it is not found: They are the ones who are "of this world".

| This world and the Church: Furthermore, we need to understand two matters

regarding this "world", in which those dwell, to whom this Faith is "freely
given”, as believed and understood by the Rev. J ohn Wesley: Firstly, this "world"
is that place which is not of the Church, and és such, is quite apart from the
Church. For him the Church had to go into the midst of this "world" in order that
this "world" could come into the Church. Therefore he stated unequivocally that
this Faith was to be bestowed upon the "unworthy and the ungodly”, i.e. upon

those who needed it, and this was the incentive for hope. Secondly, it was the

- "world" of those for whom, it seems. in his times and century, the Church for all

that she was and claimed, really had nothing to say, nothing to give, and very little
if anything at all, to teach regarding the Gospel.” This generalisation, of
necessity, must exclude the radiant exceptions, e.g. those who before, and with
Wesley, shared the deep conviction regarding the Christian life and the task of

the Church, because of this Faith, as he did. It was a general impression of the

times and of the Church held by the people, that the Church could give nothing

to meet their need and therefore the "world" receive nothing in its need. We can
compare the following description with the statement directly above;

Actually the times were very difficult for the State
Church; political morality was at a low ebb; 'great
public men were living in open defiance of the laws
of morality, the Court was profligate, institutions
teemed with the grossest abuses', and literature was
markedly impure. And though very many of the
incumbents were leading exemplary lives according to

*> We have seen this in our discussion in Chapter .



285

cighteenth-century standards, ‘the Church administration
was corrupt and apparently unable to awake from its
lethargy or become infused with new life." Archbishop -
Secker mournfully declared in 1753 that 'immorality
and irreligion were grown beyond ecclesiastical power.’
Such evidence proves that she (the Church) was totally
unequal to the work that then faced her, and so in the
words of Goldwin Smith, 'the new wine of the Gospel
burst the old bottle of the State religion, and the evangelist®
in his own despite was driven forth to found outside the
Church of England the free Church of the poor.'
(Whiteley 1938:17-18, Footnote added).
Thus it was, that when Wesley touched the many people with what he brought
to them, in preaching and in teaching this Faith, there was made possible amongst
the people and, for that matter, in the Church, that which we have come to know
- as the "Eighteenth Century Revival". ) ~
734.2. The failure through the Church: This became the realized fact for many, because
of the réalization of the truth that God had not ceased to care for all people, nor
ceased to love them and that He had given to all who would receive it, the "free
gift of Faith". In general therefore, in attitude and in life, the Church had, in my
opinion, failed to be the people as well as the "instrument" of God. He called
Wesley (who undoubtedly believed this) to make that lost "world" his parish. The
dynamic and method of Faith, as we have discussed in the concept Wesley held,
was such therefore, that this Faith could change people, revive the Church and
alter the course of history. Faith, the dynamic of God's enabling and renewing
of man; Faith, the method of God's gracious and loving equipping of the person
thus enabled. '

74. SLEY AL AND R ING_OF
Having considered the dynamic and method of his concept of Fairh, it is now
necessary for us to discuss the moral and ethical aspects of this Faith. In order

to do so we again remind ourselves what indeed the definition of Faith is, with

% This refers to the Rev. John Wesley - "the new wine of the Gospel ... not only founded
on a new free Church for the poor, it also infused new life into the State Church in due
course,"... (Whiteley 1938:18). '
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respect to the moral and ethical aspects. Referring to the discussion regarding
the definition along this line, I hope to establish a clearer picture of his concept.
Our quotation is again from Outler”” but it would be worthwhile to compare
Wesley's Works, (Vol. VIl 1831:23), |

The right and true Christian faith is not only to believe

that Holy Scripture and the articles of our faith are

true, but also to have a sure trust and confidence

to be saved from everlasting damnation by Chnist,

whereof doth follow a loving heart to obey his

commandments.

(Outler 1980:128).
It seems to me that it is quite clear from the quotation above, that Wesley wants
his understanding of this definition of Faith to be able to portray the life and
conduct, as well as the ethic of this life, lived by the person who is a Christian.
This is seen in four of the points raised by him, and this gives us another clear
indication of how he sought to link Faith and life, both realistically and
empincally. Firstly, he explains how "the right and true Christian faith" is far
more than mere assent to "Scripture” and "articles". This removed the question
of Faith from the purely academic realization of it to its "life-changing position".
Secondly, for Christian Faith to be "right and true", the consequence of "a sure
trust and confidence to be saved", we may say, from sin, from self, to God, it had
to form part of such a person's understanding and experience. Thirdly, the
salvation Faith thus established within one, was a salvation "from everlasting
damnation",i.e., from hell, seen as the evil, the bad, the ugly to which, by Christ,
the "unfaithful" or "ungodly" are condemned. Fourthly, where this Faith is
received there "follow(s) a loving heart to obey;" in other words, there such a life

becomes a life filled with a showing of "perfect love" and "scriptural holiness".

The sum of it all is that assent, as mentioned, is simply recognition and therefore

57" The definition has been taken directly from "the Homilies" by Wesley, and almost
word for word. The "Homilies" are not referred to by him in his explanations, or his
exposition, he gives concerning the definition itself. It is of interest to note that Outler
has, in his own works, referenced many of Wesley's "unacknowledged" quotations.
It could possibly be that in his methodology, Wesley did not see it as important to
note the source of all the quotations he saw fit to use. ‘
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insufficient "to save": The experiencé of "the true and right Christian faith" must
be known From this, life and conduct changed radically. This is very succinctly
indicated by Cannon (as quoted by La Rondelle) when he said,

There is no other theologian in the entire range of
Christian history who was any more concerned
with the direct relationship between Christianity

~ and morality than was John Wesley. To him the
immoral man was ipso facto the un-Christian man.
Christianity, at least in the personal sense, without
morality could not exist. ‘ '
(La Rondelle 1979:313, Emphasis added).

Laith as the light and measure of good and right; In Wesley's view, this Faith,

which brought about this change, had to be the light and measure of what was
right or wrong, as well as good or evil, so that people could know the life which
pleased God. He says therefore,

And this true Christian faith neither any devil
hath, nor yet any man who® in his receiving the
sacraments, in coming to Church and in all other
outward appearances, seemeth to be Christian and
yet in his [life]* showeth the contrary. For how
can a man have this "true faith, this sure confidence
in God that, by the merits of Christ, his sins [are]”
forgiven and he reconciled to the favour of God,"
when he denieth Christ in his [works]?"' Surely no
ungodly man can have this faith and trust in God.
(Outler 1980:128, Emphasis added).

The second quotation seems to state quite clearly that there are two kinds of faith:
The first kind which is no more than a kind of assent to things religious depicted -

by two important points: One, it is not what Wesley would call "true Christian

faith" and two, however religious a man might be, he is not thereby a "true

* The footnote provided by Outler states: "First edition adds, 'in outward profession.™
(Outler 1980:128). ‘ ~
| ] sic.

| ] sic.

T ] sic.
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Chnistian", no matter how often he "receives the sacranients’i‘, comes "to Church",
or tries to express this "in all other outward appearance”. It is what his life
shows. Therefore, this first kind of faith Wesley shows as one where the life and
the profession of faith are not seen to be congruent. He affirms this point by
saying, after he has described the "true faith” by saying, "Surely no ungodly man
can have this faith('and trust in God". The second kind of Faith (which he sees
as "true Christian faith" and which is something different enough to be called
by him "this faith") depicts the true Christian clearly, and thereby distinguishes
this person from the "almost”, the so-called, or the pseudo Christian. To
elaborate this a little more: One thing which emerges clearly from this definition
and the empirical aspect of this Faith, in the life of the Christian, is that the
person who has this Faith will also live according to a certain defined and
exclusive way of life;” that is to say, there are those whb haVe, what has been
understood as, a faith and those who have this Fairh. The distinction between
these two grodps is radical; and, because of this, i.e. the experience of Faith on
the one hand and the lack of such an experience on the other hand, the two groups

are mutuzally exclusive, so much so, that he could compare the man who did not

/ experience this Faith to "the devil". There are in his mind, definitely the "haves"

and the "have-nots" regarding this Faith in his understanding.

Wesley's ethical comment discussed: In having said this we note that in the
two quotations Wesley has passed some ethical comments viz., what 1s "true” and
what is "not-true”, what results in that which is evil ("damnation by Christ") and
what results in the good, and lastly, the question of "obedience" and "love". The
most pertinent ethical implication in what we are discussing is as follows: That
those who are Christian (and onfy they) will do "the right" and "the good". Those
who are not "true Chnistians”, will be without the right and without the ability to
do the good! In the definitions of Faith we have discussed it means that the
"true Christian" sees God and the "things of God", while the other person sees
neither. | One further implication is this; the "true Christian" will be the example

of what is right and good in how he lives his life: the other person will fail to

™ ‘We need to be reminded that this is how Wesley defined a Christian to be.
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be this in all of his 11fe

A second aspect, Fazlh and Qghef We find another aspect of the moral and
ethical implications of this Faith in the following in what Wesley says.

This faith is a persuasion that there is a God and a
belief [of all the truths contained in his word]; so that
it consisteth only in believing that the Word of God is
true. And this is not properly called faith. ...even he
that believeth all the Bible [to be] true and yet liveth
ungodly is not properly said [to be] in God.”
(Outler 1980:129, [-] sic, His emphasis,

footnote added).

 The very point Wesley is making here, regarding his concept of Faith, is the

distinction he draws between the concept of Faith and the concept of "belief".
This "belief" is the same as mere faith (the common view held), and not the same
as this Faith, or "true faith", as is clearly understood by Wesley. It is, as we have
already noted, a faith (or belief) which is an assent to all the Word of God and
therefore a "persuasion that there is a God". It does not describe nor define the
empirical Faith by ‘which God 1s known, both in the experience of His existence
and in the experience of His Iquh (His Word). It is a faith which could as easily
be held by the devil (as we have alreédy noted). Secondly, regarding faith, "it
consisteth ohly in believing the Word of God is true"- i.¢. it believes this becalise
it believes this, and this tautologous statement makes so-called sense to this
believer. He has no more evidence why it should be true or be meaningful to him.
Wesley implies that such a belief is not what is required to be a Christian, for one
who has only this is understood "to live an ungodly life", for such a person cannot
be "in God". What we have then is a statement which says, that to be a Christian
and to live a life satisfactory to God and well-pleasing (ethically and morally),
the experience of Faith must be known and not a mere belief in God and His
Word.

Eaith includes belief: It is also true that Faith (as we noted in an earlier

7 OQutler's footnote states: "For he had not such a faith and trust in God whereby he
surely looketh for grace, mercy and everlasting life at God's hand." (Outler 1980:129,
Emphasis added).
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chapter) includes "belief", but "belief” per se, does not ihc]ude Faith. A’
confusion here regarding the problem of this arises often in this matter through
thc Vulgar and popular, as well as the often careless use of the two terms. They
are not interchangeable. Then, Faith is also seen to be so specific in what it is
by Wesley, and so particular in how it is expressed existentially and empirically,
vthat there is no possibility of confusing its presence in any way in the life of the

person who has received it with any of the many imitations, or pseudo-faith

~ situations, as well as popular shades of faith which are in existence. Put more

strongly, this Faith is clearly the Faith, and the Faith alone. The very morality
and ethical results of this Faith, which such a life reveals the evidence of for
Wesley, is that the presence and consetjuence of this Faith are revealing of the
total commitment to, as well as the absolute surrender to, and the utter
dependence on, God - seen in the life of this person, for it is in this Faith alone
that he or she lives a godly life.

Eaith working by love: Then follows, with regard to '[hlS godly life", Wesley's |
empha51s that this Faith is:

..not idle [or] unfruitful but (as St Paul declares)
worketh by love" [Gal. 5:6].
(Outler 1980:130).

Putting it more emphatically and comprehensively, Wesley said that,

...God hath willed and commanded that all our works
should be done in charity [¢veayand]in love, in that
love to God which produces [in a person]™ love to all
mankind.... And whatever good he hath, or doeth, from
that hour when he first believes in God through Christ,
faith does not find but bring.

(Works Vol.V 1831:60-61, His emphasis).

What Wesley is stressing in the above quotation is the foundational truth of love -
1t begins with God; and the ultimate truth of love - it "ends"” with God; and the

very necessity of love as the content of the person's life between the "beginning”

and the "end" concerning love. We need to remember that, for Wesley, Faith

™ Bracketed words used simply to clarify that God's love, &y n 1}, produces His "love
shed abroad in our hearts" for the reason that we may love them as He loves us.
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is merely a means to the reality and experience of this love God wills ,and that
Faith itself is not the end. Then secondly, and simply stated, Faith is also this
love in action through this person's response to God, as well as in this person's
relationship with all mankind. For this reason, "all our works should be done in
love", 1.e. everything we do, everything we are and everything we think regarding
mankind, should be the expression of this love. This "love" cannot be imitated
because it is a love that is produced in us by God, through Faith. So it is that this
Faith does not "find" this latent good work in the person - it "brings" the good
work! The implication for Wesley is‘astounding - Only God is the Author of good
works, and such "good works" which may exist where Faith is not, are regarded
as not of God! This may seem simplistic but the implication affirms the
Scriptural truth that "there is none good but God", and thus only from God does
good, or good works, come.
Eaith and love continued: It is quite rightly said by Wesley, that such a life lived
in the grace of God is a life in which the love of God is real and relevant - it is a
life in which God is said to "dwell fully". It is my opinion that this is the one true
sign of the Christian life. Wesley's followers would agree with this sentiment and
inference regarding Faith as the means to love:

By this shall all men know that ye are my disciples,

if ye have love one to another. (John 13:35 A.V.).
So strong is Wesley's emphasis on love, as being essential in the person who has
this Faith, that one cannot but be aware of this Faith, as well as the power of it,
as the expression of the particular love, &yanf, i.e., the love of God and its
consequences. He sayS,

The necessary fruit of this love of God is the love

of our neighbour; of every soul which God hath
made; not excepting our enemies; not excepting
those who are now "despitefully using and persecuting
us"; a love whereby we love every man as ourselves;
as we love our own souls. Nay, our Lord has expressed
1t still more strongly, teaching us to "love one

another even as He hath loved us."

(Works Vol.V 1831:219).
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~ This quotation (having seen that Faith is the means to love) is a powerful
statement of the consequences of the empiricism existent in his concept of Faith.
We are therefore able to see, that the morality of this Faith is found in only the
undoubted consequence to "love our neighbour," i.e. to do him or her no harm;,
and then positively to do him or her all the good we caﬁ. It is not difficult to see
that this is the morality which is expressed in the "Sermon on the Mount", (Matt.
5,6,7.)and in St Paul's "Hymn of Love" (I1Cor. 13). Such is the evidence of the
kind of love this Faith is, and, we may add, the love which portrays the “true and
proper" Christian life. This means one very important thing - thé ethics, or ethical
system as held by Wesley, are woven by, and in, this love, through all his works
and teachings, without which they would not be what they are. This he indicates
when he says,

For "love is of God; and every one that" thus "loveth
is born of God, and knoweth God" (1 John IV:7)...
...Yea and this is the love of our neighbour also, in the
same sense as it is the love of God.... A second fruit
then of the love of God (so far as it can be distinguished
from it) is universal obedience to him we love, and
conformity to his will; obedience to all the commands
of God, internal and external; obedience of the heart
and of the life; in every temper and in every manner of
conversation. And one of the tempers most obviously
implied herein, is, the being "zealous of good works", the
hungering and the thinking to do good, in every possible
kind, unto all men; the rejoicing to "spend and be spent
for them”, for every child of man; not looking for any
recompence 1in this world, but only in the resurrection

" of the just. ‘
(Works Vol.V 1831:219-220, Emphasis added).

This quotation strongly sets the ethical behaviour of the man or woman who has
received Faith. As I have said before, the presence of this Faith in one's life
is the portrayal of the ethical life he details above. The basis of this behaviour
is love, "of our neighbour ... in the same sense as it is the love of God": This
raises two aspects for us we need to understand: On the one hand Wesley is
saying that our "love of our neighbour" (i.e. "every child of man") is experienced

or expressed in the same sense as our "love of God". This means that, as far as
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love is concerned, one cannot love one's neighbour in a different or less
acceptable way than one loves God! On the other hand, because of the nature of
&yanf), the source of this love can never be man himself - God, and only God,

is the source of &yant).”

The nature of é&yani: Regarding the nature of é&yanf), two points must -
suffice at this stage for the purposes of our understanding. It is my opinion, that
the theme of love so spun through Wesley's works, say that he finds it congruent
with the following: Firstly, as Stauffer has said, and the quotation here speaks
for itself:

To love God is to exist for Him as a slave for his lord
(cf. Luke 17:7ff). It is to listen faithfully and obediently
to His orders, to place oneself under His Lordship, to
value above all else the realisation of this lordship (cf
Mt. 6:33). It also means however, to base ong's whole
being on God, to cling to Him with unreserved confidence,
to leave with Him all care or find responsibility, to live |
by His hand. It is to hate and despise all that does not
serve God™ nor come from Him, to break with all
other ties, to cut away all that hinders (Mt. 5:29f), to
snap all bonds except that which binds to God alone.”
(T.W.N.T. Vol.I 1972:45, Footnotes added).

~Secondly, regarding Deut. 6:5, "the command which Jesus calls the greatest in
the Law":

When the love of God is considered, the tendency in

- most authors [Wesley not excluded] is for the act.ic.,
the ethical expression, to be ranked above the feeling,
so that the impression is left that man himself decides
whether or not to love.
(TW.N.T. Vol.I 1972:29).

7 Wesley was quite aware that "Love for one's neighbour is a favourite theme of

Hellenistic Judaism. This is not merely the command of God, like love for God, it is
rooted in God Himself". (T.W.N.T. Vol.I 1972:40).

’® Here one finds the basis of that separation from the world which is, to some extent,
understood in Methodism as "Sanctification".

7 This being set free from all but that which is of God, is a natural consequence of the
doctrine of Sanctification.
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The nature of &yani, the love of Which Faith is the means, implies a total
belonging to God, and the choice (cf the Arminianism of Wesley) to decide to

live or not to live, such a life.

Love, Wesley's ground of Ethics: In consideration of the quotation above (page
285) Hulley has stated it very comprehensively and precisely with regards to the
two phrases Wesley uses, viz., "...the love of God... is universal obedience to him
we love ... and conformity to his will..;". Hulley says that firstly, |

Love then expresses itself as comprehensive virtue.
This love is seated in the "inmost soul” and is expressed
in both innocence - doing no evil - and beneficence -
doing good.... Love then functions both on the level
“of character formation and behaviour.... Unless love
1s all embracing, pervading a believer's whole being,
~ itis merely almost Christian. Even more than that,

"good designs and good desires"”® are insufficient
of themselves; they must be the product of "the

love of God shed abroad in your heart”;” there must
be both faith and love.

(Hulley 1988.64-65, Footnote added).

It is clear then that "conformity to his (Chrisfs) will” is the height of ethical
behaviour in Wesley's view, and that this ethical behaviour is based on, as Hulley
has said,"faith and love". Wesley's ethics then are certainly not to be understood
as something separate from his understanding of theology, or of the Gospel, nor
1s it something separate, and therefore to be excused from the life the Christian
must live; nor is it something which could be found to be separate ﬁom this
Chnistian's experience of Faith. Tn Wesley's words,

Now this love to man, grounded on faith, and love to
God, "worketh no ill to” our "neighbour".... It continually
incites us to do good, as we have time and opportunity;
to do good, in every possible kind, and in every possible
degree, to all men. ...it fills him with all goodness,
‘righteousness and truth. ...and causes him to walk in

the light, even as God is in the light.

(Works Vol.V 183; 465).

™ Hulley is quoting Wesley's "The Almost Christian,” No 2. 11:9,10. Works V. 1831: 24,

7 ibid.
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In the light of all this, Wesley's ethics cannot, in any way, be separate from his

understanding of, and the relevance of, his concept of Faith.

THREE ASPECTS OF WESLEY'S ETHICAL SY Y MEANS OF
THIS FAITH ,
Having discussed his morals and ethics in, and as the expression of this Faith,
I want to draw attention to fhe following three important areas which reveal the
strength of Wesley's ethical system, and the praxis of it as far as the masses, who
heard him, are concerned in what I have quoted above on page 285.
A love excluding evi l Firstly, he says that the love, which is of this Falth is
"the love of neighbour also in the same sense as it is the love of God" and thereby
~ he implies two important things: One, that Evil®® has no place, no role to play,
and most certaihly, no power in or over this love which is because of this Faith.
This is so because of this love being a love which is love "in fhe same sense" as
the love of God for us, and therefore, of us for God. It is love in the puﬁst, of the
most self-less and, of the most perfect kind, that can be as understood in the
meaning of &yanf as revealed to us by God, in Christ. As it is thaf love
between God and man, and, according to Wesley, the "same sense” of love which
must be between man and his neighbour, it is love which is uninhibited and
unconditional. It affirms Faith, and is important, with all its ramifications
regarding Wesley's ethical system. Then two, as evil is tbtally absent from this

love, only good® is to be found in it, and therefore, only that which is good, God-

% Wesley would, I believe, agree with G.E.Moore, who said, "...evils may be said to
consist either a) in the love of what is evil or ugly, or b) in the hatred of what is good
or beautiful, or c)in the consciousness of pain". (Moore 1965:225). Hence his
emphasis on "doing good" and living as those who are good, the opposite to evil.

* Wesley appears to regard "good" as that which pleases God. In the light of this, it is
interesting to note the following: "If we start with the conviction that a definition of good
can be found, we start with the conviction that good can mean nothing else than some
one property of things; and our only business will then be to discover what that property
is". (Moore 1965:20). Can it be "pleasing God"? Was Wesley saying theologically what
Moore was later to say Philosophically - it raises an interesting point of discussion.
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pleasing, can be done because of it. This is where good is understood as that
which alone conforms to the will, and to the intention, as implied in the
commandments, of God. Wesley puts it this way when he reflects on "good"-

"...It 1s good to be zealously affected always" (not to
have transient touches of zeal, but a steady rooted
disposition) "in a good thing": In that which is good;
for the proper object of zeal is, good in general; that
1s, everything that is good, really such, in the sight
of God.

But what is good in the sight of God? What is that
religion wherewith God is always well pleased?
(Works Vol.VII 1831:60, Emphasis added).

A "hard" and a "soft" view regardin . In his discussion regarding "good"
in the thought of Wesley, kHulley has sought for a meaning regarding it in his

analysis of Wesley's ethics. He raises two points pertinently which indeed help

clarify some of the confusion which may exist because of Wesley's so-called

"shift in his stance". Firstly,

...from a discussion of article xiii of the Thirty-nine
Articles,... by definition good works can only follow
afier we have been justified.

(Hulley 1988:7, Emphasis added).

In my opinion, and to use Hulley's phrase of it being "a hard view",” this

statement clearly indicates that good works result only after the acceptance of

Faith, and therefore they are totally dependent on Fairth, and what its

consequences, are per se. In his second point, he quotes Wesley saying,

"We may observe that no good is done, or spoken,
or thought, by any man, without the assistance of
God,®* working in and with those that believe in
Him".  He here asserts good works are possible
only through grace.

(Hulley 1988:7).,

¥ (Hulley 1988:16.) "...he has both soft and hard views on the matter from the time of
his Aldersgate experience to near the end of life".

* This emphasis is added by me but the other emphasis belongs to Hulley.
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Although Hulley has indicated that good works “are possible only through grace"
itis my belief that this "soft view" of Wesley (and therefore the more open ended

-one) in fact points, not to "good works" simply being possible through grace
- (thoughIdoaccept this is a very valid understanding), but that it is in fact with

“the assistance of God". This implies the following: In the first point, man does
the good because of what God has done in him - man justified in whom God
dwells is therefore the source of this good. In the second point, the good comes
from God, who by assis’ting, works good through man, the instrument of His good.
This could mean that in his "hard view", Wesley is adamant that no good éan be
done where ,:there is no Faith experienced by man: In his "soft view", the open-
ended view, Wesley conceeds that good can be done where God wills it to be
done ("through grace") in spite of the condition of man. As "good works are
therefore very important in the Wesleyan undertanding of Christian living"
(Hulley 1988:21) it is clear that here the empirical aspect of his concept of Faith
is found to bé coyn\crete, as well as his system of ethics to be the same, enabling
man by his experience of Faith to also experience in his living the good, i.e. that
which pleases God. Or, as Hulley has put it, in the light of &7a1t‘h,

Love is the foundation of obedience, the motivation
for being obedient, do-ing the commandments of God.
(Hulley 1988:69, His emphasis).

"Good" continued: Wesley, having then asked his two questions regarding "good"
and "that religion" which implies or expresses this good, he goes on, a little later,
to say, firstly, in order to answer the question very dramatically,

In a Christian believer /ove sits upon the throne which

is erected in the inmost soul;, namely, love of God

and man, which fills the whole heart and reigns without
arival. In a circle near the throne are all holy tempers;
...In an exterior circle are all the works of mercy, whether
to the souls or bodies of men. By these we exercise all
holy tempers;*

(Works Vol. VII 1831:60, His emphasis).

* This phrase I believe is synonomous with the Scriptural phrase, "the mind of Christ"
in almost every way, (I Cor 2:16). ‘
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Just to note that it is love (&yan) that reigns in and through the life of the
"Chnistian believer”, and this implies, that because it is love, it is God Who reigns
"without a rival". Here Wesley answers the first question, and sets the foundation
of his ethical system: the good in the sight of God is that good God works as He

assists man to do that good, which is well-pleasing to Him.

75.1.2.1. "That religion": Secondly Wesley says, and here he answers the second question

7513,

regarding "that religion",

_..This is that religion which our Lord has established

upon earth, ever since the descent of the Holy Ghost

on the day of Pentecost.... Hence we also learn a

Fifth property of true zeal: That it is always exercised

§v yadw, inthat which is good® so it is always

proportional to that good,* to the degree of goodness

that is in its subject. '

(Works Vol . VIII 1831:61, His emphasis)
Here Wesley sets the tone for what he believes to be true religion - "that religion”
in which "that good" blends with "true zeal" (i.e. devotion to God and His will)
in the life of the person "to the degree of goodness that is in its subject,” i.e. to
the degree of the experience of this Faith the person has received from God.
"Good" understood by implication rather than by definition: It is true to say that
the concept of "good", and what it means for Wesley, as far as his ethical system
1s concerned, is to be understood rather by implication than by deﬁnition. ¥ This
is a very strong point in his empiricism regarding Faith, but one must not fall
into the error of understanding it as being purely situational. For Wesley, this is

~ how "good" is left as an open issue based on what God reveals, what God does

and how this is understood by him. We now know that Evil and Good are dealt
with by Wesley, in the light of the Gospel he preached and taught - thus his ethics

rermain woven into the expression and the empiricism of his thought, his life, and

® This is my emphasis.

% “that good" is not a reference to the mere philosophical concept but is a reference to
the empirical concept "which pleases God", as found in the experience of this Faith.

" This is the problem regarding "metaphysical belief" or "Religious language”.
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understanding of the Gospel and what it truly means. One can quite clearly say
then, that Wesley felt or believed that the one who has this Faith, and the ethics
implied by it in the life of this person, will indeed enable the grasping the truth
regardmg 'good"” and "evil".

"Universal obedience”: The second matterBB concemmg his statement*‘9 is the
fact that, for him, "a second fruit of the love of God ... is universal obedience to
him we love," i.e., an obedience resulting from the presence of this Faith (which
is expressed in love) which means the doing of the will of God, in full
commitment, absolute trust and utter dependence. Hulley has written succinctly
in his expOsition of Wesley‘S “love and obediehce“, and quoting him, that,

"A believer loves God with all his heart, and serveth
him with all his strength. He loveth his neighbour
(every man) as himself; yea, as Christ loves us".
This love gives rise to virtues® which in turn issue
in approprate behaviour. Having the mind which was
in Christ means then doing the will of God as Christ
did on earth.

(Hulley 1988:76, Footnote added).

To my mind, what I have said above and confirmed in the quotation of Hulley,
states quite sufficiently all that Wesley could possibly have meant by the term
"universal obedience” with regards to the person, "body, mind, soul and
strength".”!

"Internal" and "External"obedience: Furthermore, Weslev speaks of "universalV
obedience" as also being both an "internal" and "external” obedience regarding

"all the commandments of God". And, he does not excuse any person from this

8 Paragraph 7.5. refers to three matters of which this is the second.
% This is the statement quoted on page 292.
* 1 would understand this term to mean "excellence" (before God).

7' Deut. 6:5.

%2 1 agree with Hulley that "internal" and "external" obedience can be understood as
“intention and action”. (Hulley: unpublished notes. 1994) I would add that it could also
be understood, further to Hulley's perceptive suggestion, that this could be the
consequence of "the Spirit bearing witness with our spirit."... '
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“mﬁversal obedience", nor does he offer an apologetic for its demand or'seeming
impossibility. Simply, God desires it, therefore God shall have’it. For this reason,
he declares that this Faith can only obey God: It holds no Vcompro‘mise to the
contrary: It is, according to him, that "obedience of the heart and of the life".
Therefore, for Wesley there is not, nor can there be, a contradiction which exists
between this Faith professed and this Faith lived. This Faith is "obedience
in every temper and in all manner of conversation”: In other words, the whole
attitude of the person who has this Faith, as well as the existential sphere of
relationship or communication of this person, evidences one thing only,
Obedience to God! This is also very succinctly put by Schleiermacher (1768-
1834) whose life followed afmost immediately after Wesley), when he said,

The right thing to say is this, that our union with

Christ in faith is, though not as completely, yet quite

as essentially, an active obedience as His life was an

active obedience of the human nature to the indwelling

being of God within Him; and our reception into living

fellowship with Him is the fruitful germ of all good

works in the same way as the act of uniting was in His

case the germ of all redeeming activity.

(Schleiermacher 1968:519, Emphasis added).
This "universal obedience" then implies, as we have already noted above, that
obedience which flows from the whole person, or, as said by Schleiermacher,
from "human natur‘e“.‘ It is not, nor can it be, a partial obedience, or a selective
obedience, or an understood obedience - it is "universal obediencé", resulting
from this Faith, and therefore from this love of God and of our neighbour.
Conformizy to God's will: Thirdly, this Faith, expressed in such a love which
we realize as love for God and for our neighbour, also reveals in the one who has
this Faith, a "conformity to his [God's] will". This conformity also means that
such a person mirrors a likeness of the Christ Who is, to us, also revealed as "truly
man”. As is recorded in 1 John 4:17, "...for as He is so are we in this world"
(A.V.). This can leave us with no other conclusion than the following;, for
Wesley, the moral and ethic of this Faith is indeed part of the Christian life in this

world, here and now, as well as the praxis of that Christian life, to the extent that |

we could not doubt but see the likeness of Christ, clearly and plainly, as this Faith
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makes the person who receives it, one who is "a partaker of the divine nature.”
(IT Pet. 1:4). It is intéresting that Wesley was always alert and therefore on the
look-out for such a person, the person who lived in every way, according to God's

will.

WESLEY'S SYLLOGISM:

Having dealt with the Life, the Love and Obedience aspects resulting from
Wesley's concept of Faith, it now remains for us to deal with the\ important
point, i.e., his Syllogism, regarding good works and Fairh. It is simply not
possible to examine his concept of Faith and not refer to the syllogism. Once
again, with regard to his moral and ethical emphésis, we note what he wrote,
saying,

Of this faith three things are especially to be noted.
First, that [it] is fruitful in bringing forth good works,
secondly, that without it can no good works be done;
thirdly, what good works this faith can bring forth.
(Outler 1980, 130, Emphasis added).

In order for us to expand the above quotation more fully, it is necessary for us,
at this stage, to note the syllogism in order that we might better grasp, regarding
his ethical system and expression thereof, what he understood by, and how he
saw, "good works". He says (and I find it necessary to quote at length),

All truly good works (to use the words of our Church)

Jollow after justification; and they are therefore good

and "acceptable to God in Chnst," because "they spring

out of a true and living faith”. By a parity of reason, a//

works done before justification are not good, in the

Christian sense, for as much as they spring not of faith

in Jesus Christ; (though from some kind of faith in God

they may spring) "yea, rather, or that they are not done

as God hath willed and commanded them to be done, we

doubt not" (how strange soever it may appear to some)

"but they have the nature of sin”. Perhaps those who doubt

of this have not duly considered the weighty reason which

1s here assigned, why no works done before justification

can be truly and properly good. The argument plainly runs

thus:-

1. No works are good, which are not done as God hath
willed and commanded them to be done: ‘



302

2. But no works done before justification are done as
God hath willed and commanded them to be done:

3. Therefore, no works done before justification are good.

~ The first proposition is self-evident; and the second,

that no works done before justification are done as God
hath willed and commanded them to be done, will appear

~ equally plain and undeniable, if we only consider, God
hath willed and commanded that all our works should be
done in chariy”® (¢v éyamwf) in love, in that love to
which God produces love to all mankind. But none of
our works can be done in this love, while the love of the
Father (of God as our Father) is not in us; ‘and this love
cannot be in us till we receive the "Spirit of Adoption",
crying in our hearts, Abba Father...".
...But on what terms then, is he justified who is altogether
ungodly, and till that time werketh not? On one alone;
which is faith:... And whatever good he hath, or doeth,
from that hour when he first believes in God through Christ,
faith does not find but bring. This is the fruit of faith.

(Works Vol.V 1831:59, 60, 61, His emphasis,

figures 1. 2. 3. added to emphasize the syllogism).

It seems to me that Wesley, in ordér to defend or protect his concept of this
Faith, omits to take into consideration the following as far as his syllogism is
concerned:™ Firstly, the most important omission is that he fails to take into
consideration, and to explain the premise which he holds, the fact that for him
"all works done before Justification (that is, done without Faith) are not good."
He therefore has to account for, in his major premise, in order to be consistent,
that the unjustified person is only capable of evil works {insofar as "no works
done before justification are good") and, that the decision to do as God wills, to
do "good works", and therefore, the doing of that work which shall afford a ‘

person the experience of receiving the free gift of God, which is this Faith, must

» Wesley sometimes tends to use "faith", "love" or "charity" interchangeably and this
itself is interesting though I am clearly convinced in my own mind that he does not
confuse Faith and "love". Hulley has suggested that, the context he uses the terms in,
may have something to do with the interchangeability. (Hulley, unpublished notes,
1994). I find myself in agreement with his view. : :

* T want to stress that the logic of Wesley's syllogism is indeed faultless, and, that it is
expressed in the negative, is open to some questions to my way of thinking.
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logically be considered to be an evil work (!) precisely because it is the decision,
work or action, of one who is not, as yet, justified but still wants to be, and needs

to be, justified.

Avoiding an_impossible position: Hulley puts another facet to the problem

mentioned above: He says that

To have granted that in the Christian dispensation
morally good behaviour before having entered into

a relationship with God is possible would have put
Wesley in an impossible position, given his definition -
of morally good acts as doing God's will, being obedient
to him. In the manner of a university tutor he embodies
this argument in a syllogism. ...He (Wesley) goes on

to argue that one can support the second proposition,
the minor premise, from another point of view as well.
He holds that God has willed and commanded that all
our works should be done in love, should be an aspect
of our love to God which finds expression in loving
humankind. But, he argues, we cannot have this love

in us until we have received the Spirit of adoption in
our hearts.

(Hulley 1988:20).

The point that Hulley raises, is quite correct, for under no circumstances would
Wesley have countenanced the idea of "simmul iustus et peccator" which bears
a reflection on this difficulty. The "good works" of the justified person "spring"
out of Iaith in Jesus Christ. Wesley has clearly said; and the "good works" of
the unjustified person, we may deduce from his argument, are of evil, as they are
“not done as God hath willed and commanded", and therefore, "they have the
nature of sin", a euphemism for saying they are evil. 'l;he very difficult situation
which Wesley raises, and the hiatus between the "good" of the justified and the
"good" of the unjustified, remains unexplained by him. He says that the
unjustified and “altogether ungodly" person can be justified on one thing

alone, "which is faith". The question begged is as follows: Is the discussion, or

~conscious act, towards being or beco‘ming justified, i.e. to accept what God has

done and given in Christ to man, a "good work" and as such, acceptable to God o
because it is of the good, or; is it a "good work" which can be no more in fact

than an evil act, a deed of sin, and therefore condemned and rejected by God?
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(because the one who chooses and acts as such is not yet justified?) This
question, answered or unanswered, has a very important bearing on our grasping
Wesley's concept of Faith. Although this question is not answered at the moment,
it is raised to reveal the difficulty for the purpose of this discussion.
Mgﬁs_&mgi&npj%isel To further underline the difficulty raised above,
it is very interesting to read, and consider carefully, what Wesley wrote to
R.Thomson on the 16th of July, 1755. He said,

I agree with you that justifying faith cannot be a

conviction that I am justified; and that a man who

15 not assured that his sins are forgiven may yet have

a kind or degree of faith which distinguishes him not

only from a devil but also from a heathen, and on

which I admit him to the Lord's Supper. But I still

believe the proper Christian faith which purifies the

heart implies such a conviction.

(Telford Vol.1IT 1931:110, Emphasis added).
It seems to me that perhaps the only way we could begin to understand the whole
of the syllogism, and be able to give some kind of answer to the question raised
in the previous paragraph, is to consider what Wesley has said in the above as
follows: Somehow it seems that there is a sense in which he is willing, whether
he would accept this or not, to compromise,” in some areas for the sake of
understanding, his concept of Faith to some extent so to speak. This, it seems,
enables him to admit and include those who "act in love for the good" (if one may
put it this way) but who are not, as yet, justified. To do this he has to Spéak in
the almost intolerably undefined way of "a kind or degree of faith which
distinguishes him not only from a devil but also from an heathen". An example

of this is seen in the case of Comelius in Acts 9:35: ** Wesley says,

He that, first reverences God, as great, wise, good, the
cause, end, and governor of all things; and secondly,

1t seems to me that this problem of so-called "compromise" has more to do with the
problem of Religious language than with the view he actually holds.

* In discussion Hulley referred to this case as perhaps being the "kind" of faith Wesley
was referring to and I found, that in my own thought, Hulley could quite possibly be
night. (Hulley: unpublished notes, 1994).
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from this awful regard to him, not only avoids aill known

evil, but endeavours, according to the best light he has,

to do all things well; is accepted of him * (i.e. of God)

-Through Christ, though he knows him not. The

assertion is express and knows of no exception.

(Notes 1976, 304,” His emphasis,

the rest my emphasis).
Note that here Wesley describes a person who is able "to avoid all known evil",
and lives accordihg "to the best light he has", as one who has been "accepted of"
God (in Christ) though "he knows him [Christ] not". It is a statement which
appears to conflict with the "hard and soft" views Wesley held as well as being
a statement which opens the proverbial "can of worms”. It is my opinion that his
understanding of "a kind or degree of faith" has rather more to do with the
mystery and gift of God's prevenient grace, than with the concept of Faith he
understands. The reason is two-fold: Firstly, it accounts for "good works" which
are often the pattern of God's will, by one who does not even know Him, while
giving no credit to evil. Secondly, it applies the empirical aspect of prevenient
grace which stresses the love of God for all mankind, and the way to His heart
and kingdom, enabling Wesley, in the case of such a person, to express and offer
a positive ministry to the end that he himself may be found as one who will "not
break a bruised reed", nor "quench a smoking flax" (Matt. 12:20). This "kind or
degree of faith” mentioned is definitely not the Faith of Heb. 1 11, and 1t is not
a faith which ranks with the vulgar and common concept of faith! It is a "kind
of faith" which appears to exist, or subsist, somewhere between these two and far
from that Faith Wesley so strongly holds and, with great pain, sought to define.
In the light of this postulating of another "kind or degree of faith", it may seem -
to be the only means to the acceptance of his syllogism with the problem raised
by our question, though it is not as clear as we would like it to be. To solve this
problem, and only partly so, it seems we have to understand this other "kind or

degree of faith", rather as something which is more clearly and positively an
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expression of his understanding of the prevenient grace® of God, and not as part
of, nor the work of man in Faith. Wesley does not clarify this aspect at all. It
seems he wants to stress only the need for this Faith but does not appear sure in -
himself as to how this could be said. The detail to him characteristically seems
to be unimportant but, to that end, it also places his concept of Faith in a very
different perspective. To me it is not clear why, normally so careful in his
attempt to be clear, he avoids this detail and the clarifying of it. lt‘could possibly
be for the sake of what he understood consistency to be. |

THIS FAITH

In the light of what we have discussed, it remains to simply stress that this Faith,
for Wesley, meaht the Faith which implied two very important consequences,:
even though some detail of it remains unresolved. Firstly, this Faith implies

an experience of the assurance of salvation in the life of the person who receives

it, here and now; the assurance of which such a person knows his or her sins

forgiven, his or her life transformed, as well as being set free and having the
power and ability to live according to the commandments of God in "universal
obedience" as a child of God. Secondly, this Faith implies this person's power
to love and to live by the power of that love which enabled and caused him or her
to act only in that way which would please God most; i.e, in living byVa true love
for God and for his of her fellowman out of the whole of his or her being. The
moral and ethical aspects, in Wesley's theology and understanding of life, could
be seen in his constant quest to do, and to be, "the good" or the right. He was
always at great pains to constantly portray this Faith, of which alone "the right"
and "the good”, which pleased God, were the consequences resulting in what he

knew to be "Holy living".

7 Wesley says on this matter: "For allowing that the souls of men are dead in sin by
nature, this excuses none, seeing there is no man that is in a state of mere nature; there
is no man, unless he has quenched the Spirit, that is wholly void of the grace of God.
No man living is entirely destitute of what is vulgarly called natural conscience. But
this is not natural: It is more properly termed preventing grace. Every man has a greater
or less measure of this.... (Works Vol. VI 1831:572, His emphasis).
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SUMMING

We have examined Wesley's concept of Faith and have attempted to understand
what he held this Faith to mean. It is obvious that he struggled to have a clear
grasp Qf this Faith, as well as to understand it in a manner which would give this,
Faith a Clear and unequivocal meaning to those he ministered to. The other
struggle he had was to do this without falling into the prdblems and difficulties
of Antinomianism or Legalism or, Calvinism. At times he seemed to succeed,
at other times it did qbt appear to be so. What he held to strongly in his theology
and Works was theydeﬁnition of Faith in Heb. 11:1, and by the use of this
definition as his authority, Scripturally and empirically. For his clanty, he
attempted to separate this "true", ”propér” and "living" Faith from what was
thought to be, and accepted as the faith both in the Church and in the world, as
well as separating it from what he termed to be the "faith of Athe devil" and "the
faith of the heathen". ; .

The reality of this Faith: This Faith was never a figment of his imaginatioh
as history's 6wn testimony bears witness to: Rather, in his empiricism, it was

something which affirmed, and was to be expen'ehced in, the life of the Christian

~ - in an experience relevant and real, or so to speak, dynamically life and world

changing. This Faith he firmly believed, demanded "universal obedience" and,
without this Faith, we clearly noted his most emphatic statement; that it was
not possible to do any "good works" which please God: No, not at all.

His ethics - out of Faith and "Love": In the light of the above paragraph, i1t may

help us to reflect, very briefly, on an important note already touched on in this

~ chapter: Wesley's ethical system was not based on the obvious conclusions of

logical reasoning as we would expect to find in the pursuits of most philosophers.
It was the intricate and empirical outcome of the two concepts 1.e. Faith and love
(&yamni). The combination of Faith and the love which was a cohsequence_of
it, gave rise to the value and definition of obedience. The important aspect here
1s this: It was not obedience to a system developed, but it was rather to be seen
as that act of which the ethical system had its meaning and so-called éxistence.

This was even more emphatic insofar as it was all obedience to the will of God,



7.8.2.

7.8.3.

308

as revealed in Christ, as experienced in Faith, and as expressed in life after the
"imitation of Christ". The ethical system and the will of God, by' reason of this
Faith, were bridged by this obedience which was, or is, the moral behaviour "well
pleasing unto God". Faith resulting in this love which gave rise to obedience in
fact revealed this love as love for God and love for our neighbbm.’ Because this
love was, in Wesley's thought, the key of his ethical system, and because this love
flowed from God to man and from man back to God and to his fellowman, trué
"religion" was established. It is true logically in his view that, as 1 have indicated
earlier in a previous chapter, one could not obey God without loving Him nor love
Him without obeying Him, and part of this as noted had to include, in the
understanding of "universal obedience," ac’cording to Deut. 6:5, love for one's |
fellowmém. The commonality between "obedience to God" and "love for man"”
is indeed this Faith. |

The iconoclastic consequence: It is also interesting to see that this Faith, by its
very nature, resulted in an/ iconoclastic process which successfully broke down
thekpopularly held view of the Scriptures regarding faith, those superstitions and
syncretistic views found in tradition, allowing the true tradition and therefore the
relevant tradition of the Church, to be drawn out and held before the people. For
Wesley, it was also the means by which the Church could be brought back to what
she was called to be, through the reality of the experience of this F aith; and not
left to what the people had made her to become. Lastly, this Faith has been seen
to be iconoclastic in the sense that, it opened up and revealed‘ the false senses of -
religion and so-called peace in the lives of people, and instead, brought to them
the true and vital experience of Faith through Christ, which led them into
holiness and true peace with God. Thereby it brought such people into what

Wesley termed, "true religion”.

nto a community of Faith - Methodism: This Faith, in this way, called man
out of (or in the Greek concept of "deliverance" in the New Testament,
"delivered" man from,) what he was and what he had, as far as the normal
community was concerned: Also, as far as man's life was concerned, this "Faith"

brought man into a new relationship with God and his fellomhen, as well as with
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himself: That is, the person who experienced this Faith came into a whole new
way of life, into a community of Faith. This is perhaps more beautifully stressed
by Eayrs who says,

The Christian community was regarded as an enlarged

family. ...For Wesley, the doctrine of the Fatherhood

of God was the foundation of Christian theology and

the culmination of philosophy. From it issues the noblest

ideal for Christian sociology - mankind as the family

of God upon earth.

(Eayrs 1926:142).
This was indeed the ideal Wesley held, and which could only result from the
experience of this Faith. In adding to the clanty of such a "community” (as
Wesley saw), Tillich has said, when he descibed his understanding of the
"comrnunity of faith”, some very relevant things which, in my opinion, Wesley
would not have disagreed with;

The consideration of love and faith has pointed in the

same direction: love is an implication of faith,”

namely, the desire towa;ds reunion of the separated.

This makes faith a matter of community. Finally,

since faith leads to action and action presupposes

community, the state of ultimate concern is actually

only within a community of action.

(Tillich 1957:117).
This truth is clearly illustrated by the name of the very Church he founded -
Methodist - as well as by the social concern of that so-named community.
However strongly this has been put, it is important to note the movement within
those who have received this Faith, e.g. the separated or broken relationships
by Faith chahged in@o united or healed relationships: One may even say the
movement known in the relationship, God with man, and man, with man and
God! Wesley has implied the same as I have quoted above but has, of course, said
it differently although as strongly:

I am thoroughly persuaded that what St Paul is here
directly speaking of is the love of our neighbour....

* Wesley sees love not as as a mere "implication" of Faith but as the end of which F aith
1s the means, and for which Faith is what it is, the gift of God to man.
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But it must be allowed td be such a love of our

neighbour, as can only spring from the love of God.

And when does this love of God flow? Only from

that faith which is of the operation of God, which

‘whoever has, has a direct evidence that "God was in

Christ reconciling the world” unto himself...." He

that through the power of faith endureth to the end

in humble, gentle, patient love; he, and he alone, shall

through the merits of Christ, "inherit the kingdom

prepared from the foundation of the world."

(Works Vol.VII 1831:47, 57, Emphasis and

footnote added).

It is clear that Wesley describes that ultimate, or eschatological, community as
now begun in this world and here and now understood as bein g the expression and
foretaste of the Kingdom of God. It is also true that he clearly understood the
"action of love" as that truth which is spoken of in I John 3:18, i.e., to "love in
deed and in truth”, and therefore set about to help such a community, held as an
ideal, become a reality and possibility in the life of the Christian found in the
community of Faith. This is also very clearly seen in the method, and the reality,
of his system of how the Church should exist, i.e. as the "Society”, 1% the Bands,
and the Classes on which the Methodist Church is to be found structured as a
community. This was, for him, to be the new people in the midst of the "world",
a people he well described and defined in his pamphlet and address to "A People

called Methodists".
Faith and the "witness of the Spirit": Furthermore, this Faith which he held

as "true”, and "proper”, he fully believed would result in the following: Such

‘people as had expenienced this Faith would have, in his words; "the inward

witness"; he goes on to say elsewhere,

The testirhony of the Spirit is an inward impression
on the souls of behevers, whereby the Spirit of God
directly testified to their spirits that they are the

i.e. God to man, man to God, man to man until all are in Chirist.

' This is a concept which is peculiar in ecclesiastical understanding in the Methodist
Church. :
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~ children of God. -
(Works Vol.V 1831:132, Emphasis added),

and he warned his hearers very strongly that

'Every one, therefore, who denies the existence of such
a testimony, does in effect deny justification by faith.
(Works Vol VIII 1831:129).

This "witness” or "testimony" as held by Wesley, was indeed authentic in each
life which had expen'enced this Faith, and very real to the beholder who saw
this evidence in that life lived. It is true that it was a very subjective experience,
in so far as it was personal but, it was also a very objective éXperience in so far
as it was of God, and came from God, this gift of the Spirit as well as the gift of
Faith. '

The evidence of this "witness": This "witness" or "testimony” was evidenced, in
the person who had this "Faith", in that ethical and moral way which heralded the
presence of the Kingdom of God within his or her own life. As we have noted,
this was so woven into Wesley's theology that it was, at thé same time, his
expression of ethics and his teaching of morality, athe worked for and sought that
which would please God. It was therefore, out of the experience of this Faith,
so relevant and so real, to an empiricist such as Wesley was, that there was born
the great truth of salvation he held - hfs doctrine of "Christian Perfection”; in
which a person could live so as not to have to sin: and his doctrine of "Perfect
Love" or "Scriptural Holiness"; that ultimate height of love founded in the
renewing and unifying action of this Faith. It was here, in these two standards
that his ethical system took its meaning and direction: It was also out of these,
his teaching on morality took shape in the lives of the people. ,
Faith evidenced in Freedom: We have discussed Wesley's concept of Faith,

‘both in his Works and in his experience. It is obvious to some extent that this

Faith had to bring about, in the life of the Christiah (as defined by Wesley) a
profound change which was expressed in all I have said as well as in that
Freedom, we know, which has been given to man, in and through Christ: That

1s to say, the Freedom of which it has been said, regarding its reality,
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Where the Spirit of the Lord is, there is liberty.
(I Cor. 3:17 A.V.).

This shall be the area of our discussion in the next chapter.
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CHAPTER VII : Faith understood as being Freedom from Society in John Wesley's Theology.

8.1.

INTRODUCTION

I now come to the very kemel of what this thesis is all about; i.e., the

consideration, and as [ alSo hope to show, the understanding that, in Wesley's
theology Faith needs to be seen as that which is Freedom from Society. Although
Wesley did not say this in so many words, it is empirically and existentially
implied in his "Works" and teachings. Also, as we have already discussed, the
three main concepts of this thesis, viz., Society, Freedom and Faith, we have
found to be concepts which are vitally important to understanding both the
philosophy and the theo]ogy of what we today know as Methodism. That is the
Church called "Methodist”, which came into being in the changes within and out

of the Church of England, and in England itself, through the eighteenth-century

; revival, having been brought about by the teachings and ministry of the Rev. John

Wesley. We are reminded of the impact of this Church which emerged thus, on
both western history and the Church catholic, i.e.: the Wesleyan influence over
the years which gave rise to churches, claiming the Wesleyan heritage, which now
form a major group on the world stage. Although it is true that the changing
scenes of the world, as well as the changing values of its ethics and morals, have
also been found to be evident in the very life of this emerged Church, and in
understanding (so to speak) of Wesley's thought, the fact of the impact remains.
This impact has continued for the past 250 years in the greater Church, for
example, as found by the widespread use of Wesleyan hymns, which reflect much
of the theology of and espoused by John Wesley; these are evidence of the
acceptancé df Wesleyan ideas.' In spite of the changes in the world, the one thing
which has indeed remained fundamentally the same, is the truth and place of

man's experience of the grace of God, and the salvation He has freely offered to

Hulley'correctly indicates though that in the early hymn-books John and Charles
published, the hymns were not ascribed to either of them. In fact, John Wesley was
happy to put his name to the Charles Wesley Hymns. (Unpublished notes 1995).
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all in this world through Christ our Lord. It is precisely in this, as we have already
noted 1n the earlier chapters, that we encounter this almost impossible, but
glorious concept, as well as the most difficult of experiences; the concept of, and |
the receiving of Faith, the "free gift of God". What this concept and experience
meant and implied in Wesley's day, as well as today, is the constant source of
debate and study as in what Cell has termed, “the rediscovery of John Wesley"
(Cell 1935, Title of Book).

The questions we face: In the light of what has been said above, the following
difficult questions remain; difficult because we are dealing with matters and
experiénces pertaining to God. "How is this Faith found?" "How is this Faith
really experienced in the life of a person?" "What is the real or true evidencel of
this Faith in the life which claims to have received it?" "In what way, and by
what criteria, do we consider this Faith to be both meaningful and valid?" These
are some of the questions, which 1 hope, will be better understood as far as our
discussion is concemned; even though it may be very difficult to answer them as
completely or satisfactorily as we may wish to do during the course of this study,
particularly, this chapter. )
"The world is my parish": We begin with the expression of Wesley's vision, well-
known and revealed in the phrase I have just quoted. It is found in a letter written
by Wesley to the Rev. James Hervey,? in which he said,

You accordingly ask, 'How is it that I assemble
Christians, who are none of my charge, to sing psalms,
and pray, and hear the Scriptures expounded?”' and
think it hard to justify doing this in other men's
parishes, upon catholic principles. ...I allow no other
rule, whether faith or practice, than the Holy Scriptures;
but, on scriptural principles, I do not think it hard to
Justify whatever 1 do. ...Suffer me now to tell you my
principles, in this matter. Ilook upon all the world as
my parish...; thus far I mean, that, in whatever part of
1t I am, I judge it meet, right, and my bounden duty to

? Curnock has suggested that the "friend” to whom Wesley alludes is the Rev. James
Hervey, "who had been his pupil". "This phrase also appears" according to Curnock, "in
a letter dated Nov. 10, 1739, ‘to a Dissenting minister, the Mr. R D A
(Curnock Vol.II 1909:216, 218 Notes). :
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declare unto all that are willing to hear the glad tidings

of salvation.

(Curnock Vol.II 1909:218).
It is important, at this stage, that we note the following two points raised by what
Wesley has said, viz., firstly, that the Faith he believed to be the "free gift of
God", he also understood as being a gift for "all the world". No one, he believed,
needed to be excluded from the experience bf salvation wrought by this Faith,
and this no better expressed than in the words of Charles Wesley's hymn:

To bid their hearts rejoice

In Him who died for all;

For all my Lord was crucified,

For all, for all my Saviour died.

(M.H.B. No 114:7, 1933).
Secondly, (and we shall consider this more fully later in this chapter) the very
strong emphasis on the personal as well as the individual, as is implied by the use
of the "first person singular”. This will be seen to be very pertinent to this study
as our discussion continues, i.e. the Words, "I do...," "I look...," "I mean...," and
"I judge...". This shows that Wesley generalized from his own experience of a
personal Faith, and then made it universally applicable. These facts, in my

“opinion, stress a further two points which thereby emphasize the reality of this

experienée of Faith; i.e., firstly, in the experience of this Faith here in this
world, and secondly, this experience of Faith having to begin in the life of the
individual.> As we have already noted in Chapter I, it was a traumatié, disturbed
and very difficult world which Wesley, in his words, considered to be "my
parish”: A world which caused people to be bound, in more ways than we could

fully realize, from God and from His truth. To this "world" Wesley went with the

¥ Earle D.C. Brewer said, "Wesley stressed the impacts (of social issues) on individuals
rather than calling to task the evil social structures involved. Only later in England...
did Methodist leadership inspire a social holiness, much as Wesley had done to
personal holiness”. (Black 1984:162, his emphasis). ..."Niebuhr charges Wesley with
substituting individual ethics and philanthropy for social ethics, in effect negating his
reform". (Black 1984:162). In my opinion both these views have considerable truth in
them, and I feel they express some relevance of the meaning of the term "individual” in
Wesley's thought.
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Gospel he believed and experienced.
"To dgglare unto all": The words are frought with difficulty but pregnant with

meaning as we look into the thought of Wesley. But this was his vision and call,
"to declare unto all". What he would and did declare, we understand, was "the
glad tidings of salvation", the GoSpel of God's grace toward man, and the truth
and reality of this Faith, even as he himself had experienced it. He believed
strongly that every person, willing to hear this Gospel, could equally experience

for themselves the same. Speaking simply out of the fulness of his experience,

~ the empiricism regarding his thought, and what God had done for him, it seems

as if he did not care much for, nor understand the question of religious language,
to be a determining factor for the hearers of his "declaring” as far as they were
concerned, although it is obvious that he refrained, where possible, from using
"technical" terms. Rather, he followed the argument of Origen* and stated quite
clearly, quoting Origen, that |

"This divine saying means, that what is spoken is not
sufficient of itself (although it be true, and most worthy

to be believed) to pierce a man's soul, if there be not also
a certain power from God given to the speaker, and grace
bloom upon what is spoken; and this grace cannot be but
from God". ...I desire every unprejudiced person to judge,
whether Origen does not clearly determine that the power
spoken of in this text, is in some measure given to all
Ministers in all ages.

(Works Vol. VIII 1831:98).

Wesley held the view that "the grace given to all Ministers” was sufficiently =

present to let the "word" preached (however humbly or otherwise) "pierce a man's
soul”. In other words "grace" would take care of the religious language problem
as far as "declaring unto all" was concerned, and the hearers understanding of the
Gospel which was for them. Let me stress that this did not prevent him from
taking pains to seek to clarify Fairk by definition, as we have already discussed
in the previous relevant chapters. In fact, in spite of the above statement quoted,

Wesley was aware that religious language could be the key to confusion in the

* Especially on the text from I Cor. II:4,5.
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minds of the people but he also believed grace would prevail. Against this he said
quite plainly, in his preface to his first volume of Sermons in the "eight or nine
years" to 1747,

- I'labour to avoid all words which are not easy to

understand, all which are not used in common life;

and, in particular, those kind of technical terms’

that so frequently occur in Bodies of Divinity; those

modes of speaking which men of reading are intimately

acquainted with, but which to common people are

an unknown tongue. \

(Works Vol.V 1831:1;2; Footnote added).
Hulley, in quoting Outler, puts the whole matter both succinctly and beautifully
when he writes

This was obviously not the first time that Wesley had

preached ‘the glad tidings of salvation’ but it was

almost the first time that anybody else heard these

tidings for themselves in his preaching.... This may

well remind us that the gospel is not truly preached

until it has been truly heard.

(Hulley 1987:55, His emphasis).
This could well have been the reason for Wesley's painstakingly and detailed
manner he used in order to write and speak as clearly as he possibly could.
The problem of metaphysical beliefs: Following very quickly and shortly on the
problem of religious language was the related issue, an issue which was probably
the cause of illusions in the lives of many, as well as being the basis of what
Wesley called, but would not countenance, "enthusiasm"; that is, the expression
of the problem of metaphysical beliefs! This, in other words, was what we may
term the religious "vision”, and its expression of the people and what was to be
done to validate the truth of their experience and beliefs, or otherwise, of the
same. This was where the power of a person's experience of Faith, and

therefore a person's experience of "the things of God", had to be realized - i.e.

both in the individual as well as in the group they were to become; a "community

° I am of the opinion that by "technical terms" Wesley seemed very well to have meant
"Religious Language", the language of the Church, i.e., not the common and vulgar
language of the people easily grasped.
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of faith". These metaphysical beliefs were indeed the experience of those who
would hear Wesley, and this experience would dominate their lives and all they
sought to tell others.k Woflﬂnan has stated the truth of this, and I find that I am
in agreement with him, that

Few would deny that the primary /dea of Methodism
lies in its-emphasis of experience.
(Workman 1921:16, His empbhasis).
Commenting on "experience”, Schleiermacher was able to portray it even more

clearly when he said in his "Addresses on Religion":®

..religion is neither dogma nor rite; it is living

experience, making its home below thought, even

below consciousness, in the emotional nature of

man and reaching God in the surrender of absolute -

dependence.

(Workman 1921:24).
It was the truth and relevance of this experience, and therefore the empirical
theology of Wesley, which enabled the "metaphysical beliefs" of those who
responded to the Gospel he preached, whatever the circumstances or conditions
of their lives, to bring about the reality of the impact of what Christianity meant

to them. Wesley indeed went on as one

Untroubled by any doubt as to the limitations of his

method.” ...[he] made his appeal to spiritual

experiences and feelings, and claimed that in these

- we may find objective reality.

(Workman 1921:32, Footnote added).
Careful teaching and careful discipline: It is true to say then, as he set out "to
declare unto all ... the glad tidings of salvation", that religious language, he
believed, would not inhibit the people from hearing God's Word; that

metaphysical beliefs would not be allowed to run rampant, bringing people into

heresy, or into such evils to which most of them were open and vulnerable. The

¢ 1 am indebted to Workman for this reference from the "Reden iiber Die Religion" 1799,
2nd edition - 1806.

7 His "method" here refers to his preaching, and his exhorting the hearers into the way
of salvation.
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first was supported by clear and careful teaching, the second by discipline. For
Wesley, this "experience" established in the people the objective reality needed,
in spite of the subjectivity of itall. This view was clearly echoed in the hymn of
his bother Charles, who wrote,

Sent by my Lord, on youI call;

The invitation is to all...

Come in, this moment, at His call,

And live for Him who died for all.

(M.H.B. Hymn 323, 2nd & 5th stanzas,1933).
Thus the "call" to the world, he understood as "his parish", was the call to receive
this Faith: The consequence of this call was to "live for Him" as "in the world"
but not "of the world". This aspect will be dealt with more fully later in the
chapter. We need to understand that this aspeC't could also be understood as the
call to come out of, or break free from, what society was: That this was the very
claim of this Fuaith, the "free gift of God". It is to this we must now tumn if we
are to better understand, and more fully grasp, Wesley's concept of Faith as

examined in this thesis.

THE SALVATION THEOLOGY OF WESLEY

For the purpose of seeing how his concept of Faith is as important as it is, but
also as different from orthodox faith, so to speak,] must stress the importance
of having to take a brief look at Wesley's theology of salvation as believed and
taught by ,him; The further aspect to this lS that the fact of salvation and the role
of Faith are combletely in agreement and at one in his thought. For example,
in "An Eamnest Appeal" he says plainly,

By these words, "We are saved by faith,” we mean
that the moment a man receives that faith which is
above described,? he is saved from doubt and fear
and sorrow of heart, by a peace that passes all
understanding; from the heaviness of a wounded
spirit, by joy unspeakable; and from his sins, of
whatever kind they were, from his vicious desires,
as well as words and actions, by the love of God,

2

® This has been discussed in Chapters VI and VIL
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and of all mankind, then shed abroad in his heart.
(Works Vol.VIII 1831:10, Footnote added).

He then goes on to contrast the world and its idea of faith (which is totally unlike

“the Faith we have been discussing, and therefore, in his mind, has nothing to do
with salvation, nor is it able to lead to salvation in any way), with true Faith, by
saying: |

We grant, nothing is more unreasonable, than to imagine
that such weighty effects as these can be wrought by

- that poor, empty, insignificant thing, which the world
calls faith, and you among them.
(Works Vol VIII 183:10, Emphasis added).

On this very point, lan Williams makes an interesting observation when he says,
regarding Wesley,

...his doctrine of sanctification was a form of 'revolutionary
practice' which understood divine salvation to be working
itself out in the relationships of this world. Righteousness
is not merely imputed,; it is imparted in such a way as to
bring about not only "a relative, but a real change" in the
human condition. In this [it] seems Wesley would be one

to argue that orthopraxis is a more reliable clue to authentic
faith than is othodoxy.

(Williams 1991:25).°

In my opinion Williams is correct in what he says, as far as the dynamic of this
Faith is to be seen. It had to bring about "real change”, and it had to affirm

its authenticity in the life of salvation now led. This is all very well and
comprehensively summed up in Wesley's "Conversations 111" of the 13th May,
1746, in the following questions and answers, which took place on that Tuesday:

Q.3. Is not the whole dispute of salvation by faith or by
works a mere strife of words? ~

A. Inasserting salvation by faith, we mean this: (1)That
pardon (salvation begun) is received by faith producing
works. (2) That holiness (salvation continued) is faith
working by love. (3) That heaven (salvation finished) is
the reward of this faith.

(Works Vol. VIII 1831:290, Emphasis added).

? Paper entitled "John Wesley: Sanctification and Social Justice” delivered at a

commemorative Symposium Queens College, 1991.
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In this quotation the following is clarified for us: Firstly, that Faith is absolutely
essential to his understanding of salvation for the whole man, here and now.

Without it there can be no salvation.' Secondly, it is plain to see that this Faith

1s most certainly not the common idea of faith, so gliblv spoken of and so easily

claimed by the world and its "unsaved", i.e. "that thing the world calls
faith, and you among them”. (Works VIII:10). Thirdly, that this Faith and
salvation, as seen above, are also together an on-going experience evidenced in
a person's life as love while also understood and seen as pardon and forgiveness,
holiness, and in the e;nd, Heaven. What we also have here is that unique unity of
true Faith and true salvation. Koerber has added an important dimension to this
by saying that,

For Wesley, grace is the source of salvation, faith
the condition. But God is the sole cause of both,
and each comes alone from Him.

(Koerber 1967:22).

This is the "glad news of salvation" which Wesley sought to bring to the world
he claimed as being "my parish", and especially to the people who would hear
him. | -

Wesley's Anthropology: It is true to say that Wesley's anthropology held within
it a very distinct and strong form of individualism, although there are differing
schools of thought regarding this. Williams disagrees with this to some extent
when he says that

It has often been noted that John Wesley presupposed

an individualstic anthropology within his theology in
general and in his doctrine of sanctification in particular.
(Wilhams 1991:27).

Realizing the position from which Williams comes, I disagree with him in his

' This is not to ignore that there is a "universal" salvation ideal which seems to be part
of his salvation theology. It seems Wesley's doctrine of grace could hold such a view,
if analysed.



8.2.1.1.

322

view and the implications his view will present.!" Contrasted with this view is
that held by Black who said,

Wesley's "reform" is taken to have been an exercise in

individualism, born of confidence that the world could

and a conviction that it should be changed one person

at a time.

(Black 1984:160).
This view is more consistant with Wesley's anthropology stressed in his doctrine
of salvation. It is here that the clear note to go to "the world" is to be found, i.e.
the note which simply stated is that all people were created in the "image of God".
Although the concept of the Imago Dei as held by Wesley, has been dealt with
by Hulley in his analysis of this aspect of the "image of God", by the exposition
of Wesley's thoughts of it being, "His ’[God'é] natural image", "His pblitical
image", and "His moral image", (Hulley 1988:8-10), 1t needs to be born in
mind, my interest in the "imago Dei", regarding Wesley's anthropology as
discussed in this study, must also include the idea expressed in II Peter 1:4, where
man is called to be "partakers'’ of the divine nature". This, to my mind, is an
extension of what Hulley has said, who rightly portrays Wesley's understanding.
g;hristlikgnéss: It is also true, as Hulley has very clearly indicated, that Wesley
sees human beings the "divine creatures” God created them to be; if he does not
see them thus in their unsaved state, then he does most certainly see therh in this
way in what he understands their original and unfallen state to be. For him, it is
to this original state that every person, by God's grace, is able to be restored to in

Chrjst. Having fallen from this original state, Wesley believed that man, in

- Christ, once again restored to this state from which he fell; i.e. as "saved" man;

' It seems to me, as his view is from a Socialistic point, he seeks to interpret Wesley

from that point, failing to realize the crucial importance of the individual in Wesley's
thought. ‘

ko1vwvdc": "Since there is no question of mystical absorption into Christ, this
participation in Christ and fellowship with Him arize only through faith, which implies
the identification of our life with His". (T.W.N.T.VolIIl 1965:804). This is, I believe,
the "partaking”. From the word xo1voc¢ it also means that which is common to, but "it
is not philosophical in the sense that it is empirical rather than a philosophical concept”.
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would again exercise his freedom in being what God created him to be. He would
"partake of the divine nature". It is my opinion that, reading Wesley and
understanding what Hulley has said, the "Imago Dei" is more fully understood in
the words "panaker of the divine nature" - here lies the "image" - which also
portrays more fully the fact of Christlikeness within man, as we find described
in both I John 4:17"  particularly, and then in I John 4:9-21," a likeness brought
about by the expenience of the "indwelling Christ", as well as by the declaration
of the truth and principle of Gal. 2:20," often quoted by Wesley. It is then to this
status, as well as to this "likeness", that Wesley believed each person in "all the
world" should be brought: 1t is to this end that he set out to all people, of
whatever social class, colour or creed they might have been part of
Individualism was the very bottom line of Wesley's anthropology, but not to the
exclusion of others and the fellowship of the Christian.

The possibility here and now: It needs to be stressed that this state of originality

is for here and now, as far as Wesley was concerned: It is also possible here and
now, because of the truth that the Kingdom of God "is within" us in thfs life, in
this world. As we carefully consider this we cannot fail to see the strength of
Wesley's empiricism, seeking in every way to show the praxis, as well as the
"objective reality" of being a “partaker of the divine nature". This means that the
three most prominent aspects of such empiricism as Wesley believed to be
necessary, would be the following; firstly, the reality of a person's power to love;
secondly, the truth of such a person "partaking” of the divine nature and therefore
of the peace of God; thirdly, to be able to live in that freedom only God can give
and, which is to be understood as being freedom of that freedom which is God's

freedom. This freedom must, because of this truth, be part of the "Imago Dei"

B v . because as He is, so are we in this world". (IJn. 4:17 A.V.).

" This section deals with &y enfy and the power of love possible in all who dwell in
Christ and in whom He dwells, especially verse 15.

5 [ am crucified with Christ; nevertheless I live; yet not I, but Christ liveth in me: and
the life which I now live in the flesh I live by the faith of the Son of God,..."
(Gal220 AV.).
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also, of which such a person partakes. This is put very strongly but, it seems to
me, not stronger than Wesley stated the idea, when portraying what he believed
to be a glorious reality made possible in the salvation God offers; that

... as a free agent, he [man] steadily chose whatever

was good, according to the direction of his understanding.

In so doing, he was unspeakably happy; dwelling in

God, and God in him; having uninterrupted fellowship

with the Father and the Son, through the eternal Spirit;

and the continual testimony of his conscience, that a//

his ways were good and acceptable to God.

(Works Vol. VI 1831:271, Emphasis added).
Although this statement refers to man before the Fall, in the restoration of the
Image of God in man, in Christ, man is again established in his Freedom (in
Christ) by God's grace, so as to be able to choose that which is "good and
acceptable to God". This establishes, in my opinion, the epitome of Wesley's
anthropology - as well as how he saw and understood the end to which he should
enable man by his preaching and his teaching. |
Soteriology further considered: It is simply not possible to separate between

Wesley's anthropology and his soteriology so as to have clearly defined

- disciplines without any areas of oveﬂapping at all. In his theology, whatever the

lack of uniqueness there may be (according to some schools of thought) man and

- salvation are necessarily portrayed in such a unity, and therefore present such an

ethical and moral oneness, that any reader will have to see both at the same time.
One cannot discuss salvation without man's involvement, change and experience
concerning it now in this life. Neither can one discuss man with the hope
salvation is being understood as being more vital to man than "his necessary
bread". There are, however, a few points which we need to note in his doctrine
of soteriology, points we could not raise for discussion under the topic of his
anthropology. These are, firstly, the problem of sin; secondly, thé question of
evil; and thirdly, his understanding of the nature of conversion. As salvation is
the experience of pardon from sin, then victory over evil, as well as the

deliverance from what we had been to what God intends us to be, we must briefly

~ consider these points now in the light of this Faith by which people are saved and
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set free.

The problem of sin: Wesley's answer to the problem of sin is the same as the
golden thread which runs through the whole of his "Works" and his Journal, viz.,
Salvation by Faith. There is not, nor can there be, any salvation without Faith.
It is against this fact that he ’portrays the power of sin, i.e., that power which could
hinder Faith (if we may put it so simply) and prevent salvation dramatically,
when he describes in his sermon on "the Spirit of Bondage and Adoption” the
followihg concerning the sinner: '

Now he truly desires to break loose from sin, and
begins to struggle with it. But though he strive with
all his might, he cannot conquer: Sin is mightier
than he. He would fain escape; but he is so fast in
prison, that he cannot get forth.

...The more he strives, wishes, labours to be free,

the more does he feel his chains, the grievous chains
of sin, wherewith Satan binds and "leads him captive
at his will"; his servant he is....

(Works Vol.V 1831:104).

This description shows very comprehensively how futile the attempt to be saved

- by any other means really is. The helplessness of the sinners state is real and

without doubt. Instead of Freedom the sinner experiences captivity, 1.e.
inhibiting constraint and restraint - the inability to be Free. It is therefore clear
that man in himself is absolutely unable to do anything to initiate his salvation,
or to achieve it without fairh. He therefore needs this Faith which only God
is able to give, and gives freely. By this Faith alone mém can be saved.
Regarding the nature of sin: In trying to explain sin, Wesley describes to Mrs
Elizabeth Bennis what he understood the nature of sin to be, saying

Nothing is sin, strictly speaking, but a voluntary

- transgression of a known law of God. Therefore,
every voluntary breach of the law of love is sin;
and nothing else, if we speak properly.
(Works Vol XII 1831:394).

One senses how he struggles with the problem of sin, trying to define it more
clearly by appealing to the "strictly speaking” terms in the beginming of his
quotation and to the other term "if we speak properly" at the end. It is rather
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absurd, as we have already seen regarding the care he uses in his (!) speaking, to
think that he would not "speak strictly" nor "speak propérly“. Rather, the
statement reflects his constant battle to try and understand, and then teach others,
what in fact the nature of sin is. It is also evident from his quotation, that to love
as God has commanded in the Faith He has given, is the one and only way not
to sin; It is also the way to deny the very nature of sin in our lives, as well as to
destroy its powers over our lives. This Wesley held very strongly. If therefore
this Faith 1s the means to that end, which is none other than "Love”, 1.e. &yanf,

then, for him, this alone is how sin is cancelled in one's life and contained while

one lives now, "in Christ". Therefore, then, to be saved from sin through Faith

means, for him,

A salvation from sin, and the consequence of sin,

both often expressed in the word justification;* which

‘taken in the largest sense, implies a deliverance®

from guilt and punishment, by the atonement of

Christ actually applied to the soul of the sinner now

~ believing on him, and a deliverance® from the power
of sin, through Christ formed in his heart.*
(Works Vol.V 1831:11-12, * My emphasis,
®his emphasis).

The strength of Wesley's view is, that the problem of sin is fully and properly
taken care of by Christ, in all that He did for man and in that deliverance He
affords to the one who truly turns to Him. This Faith, which brings about this
reality, is also that Faith which sets man free so as to be free in Christ and for
God. | |
The question of evil: There is no doubt that Wesley held a very clear view of evil,
the activity of Satan in this world, and the problem of evil in the lives of people.
He discussed the matter with various people, but only to bring them to understand
what God had done for them in Christ or, how God sought to bring man to

Himself. He deals a lot with Satan and his demons but this is not to deal with the

~actual problem of evil! In my opinion, he deals with the consequences of evil but
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not actually with evil itself.'® For this reason he seems to deal with the problem
of sin itself, for this is where people are, and from which they need to be saved.
Wesley has put the "origin of evil" in this world, in the choice which unfallen man
_made in Eden. This is rather a simplisﬁc view but suffices for our purposes in
this section. In his sermon on the "Fall of Man", he says, |

And having this power, a power of choosing good

or evil, he chose the latter: He chose evil.

...But this plain, simple account of the origin of

evil, whether natural or moral, all the wisdom of

man could not discover till it pleased God to reveal

it to the world. Till then man was a mere enigma

to himself; a riddle which none but God could solve.
(Works Vol. VI 1831:215-216). ‘

As I have said above, in this statement, Wésley's point of deparfure is the origin
of evil in this world. Added to this he says, again rather simplistically, some time

later regarding the origin of evil beyond this world,"’

... this unravels the whole difficulty of the grand
question, Unde malum? "How came evil into the
world?" It came by "Lucifer, son of the moming".
It was the work of the devil. ...[he] introduced evil
into creation.

(Works Vol. VI 1831:271, His emphasis).

For him the origin of evil "came by Lucifer". These are not great thoughts but
they illustrate one important fact: they illustrate the prakis of his theology, and

his tremendous desire to see man saved. For him the fact that evil exists'® is

' This is an area which deserves a study of its own. Isimply point out here that the very
essence of evil, and a theology of evil are not really dealt with by Wesley. ‘

' In his sermon: "The End of Christ's Coming".

'* Wesley believed; (as in a letter to his father 19th Dec., 1729). "Now evil is a
deviation from those measures of etemnal, unerring order and reason; not to choose what
is worthy to be chosen, and is accordingly chose by such a will as the divine. And to
bring this about no more is necessary, than the exerting certain acts of that power we
- call free-will. ... Therefore, without having recourse to any ill principle, we may fairly
account for the origin of evil, from the possibility of a various use of our liberty.
(Works Vol XII 1831:2-3).
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enough; what matters is how people can be set free from evil and its
consequences, to the life God intends for them. For example, he does not ask
where the water comes from which sets out to drown a personiy He only cares td
save the person from drowning in that water. His statements therefore do the -
following: they recognize the existence of evil; they establish the source of
blame in this world, viz., man chose evil; they establish the reason and source
of this choice, viz., as "the work of the devil". It is as if, for him, the intricate
details and debates in the attempt to answer the questions, "Unde paccati?",
"Unde Malum?" in the end did not really matter, if the great truth revealed and
given to man was that Christ is the Saviour, the answer to all sin. Wilson has
expressed this in his book when he says,

We have seen that Wesley teaches that it is evil's

purpose to spread ifs rule of sin and suffering

throughout God's creation. To do this, it uses

many instruments both natural and supernatural,

attacking man in his totallity. Evil attempts to use

suffering to make men curse God and so spreads

sin and disobedience among God's children.

(Wilson 1969:116-117, Emphasis added).
It was only as a person came to Christ, that evil lost its power to rule that life,
and that that person was set free from the rule of sin; by the act of conversion.
The nature of conversion: "Conversion" was a term Wesley very rarely used
because, as he said, "it rarely occurs in the New Testament". " At the same time,
because of his considerable knowledge of Greek, he must have known that
"conversion" also implied deliverance, a term which is most important to our

understanding of so much of his "Works" and teachings. Though a term "rarely

used”, it did not diminish from his own experience and the "deliverance” he

" Works Vol.IX 1831:8 (in his letter to Bishop Lavington).
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knew.?® This conversion and the deliverance meant being set free from one
situation, i.e. the situation of sin, guilt, captivity and death, by being taken out of
it, and being put into a new situation, i.e., the situation of pardon, peace, life and
liberty.” Conversion therefore means to "be released”, "to be set free", so as to
be able to experience the release now, and therefore, the freedom. Out of this
comes, what may probably be the most important point Wesley has to make
regarding the converted person: That when a person has expenenced God's
salvation offered in Christ, by Faith through God's gface, then such a person
does not need to sin again. He is, in truth delivered from one state, that of sin,
to another state, that in which he does not need to sin. In his words, referring to
I John, he says,

In conformity, therefore, both to the doctrine of

St John, and the whole tenor of the New Testament,
we fix this conclusion: A Christian is so far perfect
as not to commit sin.

This is the glorious privilege of every Christian, yea
though he be but a babe in Christ.

(Wesley 1960:19).

Such a person is thus free (delivered), from all past sin, and "so far perfect as not
to commit sin”, i.e., free from all present sin. This is what "conversion" means

- to Wesley and what it should mean to those who experience it.

* M. Le Lievre says, quoting C.H.Schéll, "In Wesley we see the same internal conflict,
the same transition from the works of the law to faith,... And this emancipation from the
bondage of the law, this deliverance of the soul striving after the assurance of salvation
and the joy of faith, is neither a delusion nor a fanatical enthusiasm, as it has often been
called by those who have wished to hold up Wesley to contempt. ...The soul, at last
delivered from the yoke of the law and the bondage of sin, receives the assurance of
salvation and the joy of faith,...

(Le Lievre 1900:85).

' Regarding Wesley's own experience of "Conversion". - Piette maintains, "it was of
greater importance (the debate on 'conversion experience’ 1725 or 1738) ... and depends
to some extent on the connotation given to the word "conversion". Augustine Le ’ger,
in La Jeanesse de Wesley, calls the 1725 experience ‘la premiére conversion', and that
of 1738 'le coup de grace', and, making it clear that he is referring to the moment the
soul begins to turn to God, adds, 'En ce sens, la conversion de Wesley date de 1725,
non du 24 Mai 1738 (Koerber 1967:31). :



8.2.2.4,

823

8253.1.

330
Radical deed and radical change: The doctrine of Soteriology, as found in

Wesley's theology, is therefore that which he offered to the people he went to, to
declare the Gospel"; an experience which, in turn, meant the acceptance of the
radical deed God worked in their lives. This radical deed by God led to a radical

change in their lives, a change that would leave them new, i.e. "born again”. In

this experience they found that they are restored to all that God intended them to
be. This is the "free gift of God", that is, this Faith received by a peron, and by
which all this is made possible - indeed, for every person who would receive it.
The Eschatology in Wesley's thought: From what we have discussed so far, in this
section, it has become more obvious that, for Wesley, all that God has done for
man, as well as given to man, is not "pie-in-the-sky" hope, but rather is an ever
present reality in this world. The doctrines of "Assurancé", "Holiness", and
"Perfect Love" are not to be understood as doctrines which become applicable
only in the hereafter. As Wesley has reiterated over and over, they are doctrines
of the ever present possibility here and now, of God's action for and in man, and
the result of the experience of salvation for every Christian, here and now,
because of this Faith. They are also the means to the end of all things, i.e. the
eschaton, the fulfilment of all God intends, Who, having perfected all that the
Christian is, brings him or her, in that expectation, before Him. For Wesley, the
whole creation, which "groans together”, will experience this Jiberation - of both
man and beast - which is "the glorious liberty of the children of God".*

The fulness of Heaven: So strongly did Wesley hold the view that man will
experience the fulness of Heaven that he said, /

...the most glorious of all will be the change which then
will take place on the poor, sinful, miserable children of
men. ..."For the former things are done away!" As there
will be no more death, and no more pain or sickness
preparatory thereto; as there will be no more grieving
for, or parting with, friends; so there will be no more
sorrow or crying. ...there will be a deep, an intimate,

an uninterrupted union with God; a constant communion

Z Works Vol.VI 1831:248 - Sermon LX "The General Deliverance" - All creatures, man
and beast " 'shall be delivered from the bondage of corruption, into the glorious Unity’,
-ever a measure according as they are capable,- of 'the liberty of the children of God.'"
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with the Father and his Son Jesus Christ, through the
Spirit; a continual enjoyment of the Three-One God
and of all the creatures in him!

(Works Vol. VI 1831:295-296).

It is more clear in these words of his, to see how Wesley understands man (and
all other creatures so to speak) to be restored, and then, as man to the Image of
God completely - this is that "most glorious change™: Then only is to be found
that state of perfect well-being (i.e., Shalom), in which man, together with the
redeemed creation, dwell, in every way without pain, or wrong, or evil, or sorrow.
Lastly, and possibly the greatest of all, will be the resulting union between God
and man; man at one with God in Christ; man in the continual enj oyment aﬁd
pleasure of God, and therefore with all who are in Him. All this Wesley has
firmly held to be the end of salvation, but he has also held it as being now already
present'in its beginnings, both in the experience of the person who receives this
gift of Faith, as well as according to the words of Christ, as expounded by him
in his "Notes":

For behold the kingdom of God is within or among

you - Look not for it in distant times or remote

- places: itis now in the midst of you: it is come: it
is present in the soul of every true believer: itis a
spiritual kingdom, an internal principle. Wherever

it exists, it exists in the heart.
(Notes 1976:188, His emphasis).

The Kingdom of God, our reward for’ our love and obedience we bring to God,
1S revealed and bestowed upon, and within, "every true believer”, i.¢. to every
- person who has received this Faith. He puts it very clearly, saying,

"Thou art an heir of God, a joint-heir with Christ,"
even in the midst of this fiery trial; which continually
heightens both the strong sense they then have of their
inability to help themselves, and the inexpressable
hunger they feel after a full renewal in His image, in
"righteousness and true holiness”. Then God is mindful
of the desire for them that fear Him, and gives them

a single eye and a pure heart; He stamps upon them
His own image and superscription; He createth them
anew in Christ Jesus; He cometh unto them with His
Son and blessed Spirit; and, fixing His abode in their
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souls, bringeth them unto the 'rest which remaineth
for the people of God'."
(Wesley 1960:26).

It remains only to say here that this quotation establishes the relationship with
God - the Christian is joint-heir with Christ"; the dependence on God - 'in the
midst of this fiery trial”; the oneness with God- "He cometh unto them... fixing
His abode in their souls"; and the reward God gives -"the rest which remaineth

for the people of God". And Wesley taught them to sing this truth:

O that I now the rest might know,

~ Believe, and enter in!

Now, Saviour, now the power bestow,
And let me cease from sin!

Come, Father, Son and Holy Ghost,
And seal me Thine abode!

Let all I am in Thee be lost;
Let all be lost in God.

(Wesley 1960:27).

Limitations? At the centre of Wesley's anthropology, his doctrine of soteriology,

and his views on eschatology one continually finds him referring to the reality and

-the evidence of this Faith, together with the hope and endeavour that he will

find it in the "true believers" life. Also bound up with this is, what he believes
to be, the ethics of the Kingdom of God, and the application of the same in this
life, weaved through and into his theology and teachings. Here, for him,‘ is found
the revelation of the reality and truth of this Faith according to Heb. 11:1. All
in all, the impact of "salvation by faith", this Faith, here and now, in this world,
was most profound, even though Rack could say,

He had only limited insight into the sources of social
evils. Marquardt ascribes these limitations to Wesley's
environment, and maintains that his principles of social
ethics nevertheless had more radical applications than
he could have forseen! These principles are seen as
springing ultimately from Wesley's particular style

of theology,... and his conviction that salvation, while
not dependent on good works, must nevertheless issue
in good works as part of our progress in Christian
perfection. ...Individual salvation has social effects
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and so on the community at large,...

(Rack 1989:368-369).
Thus it was that, for Wesley, this Faith was the vital key of what it meant to be
a Chnistian, and that this Fi aith, as the "instrumeht" of salvation, radically came
to affect society, and this world.
Further aims: In this section of this chapter I have tried to show Wesley and the
vision he had, linking to this what he believed regarding the "lost", and how this
was spun through his anthropology, soteriology and eschatology. I have also tried
to bring to the fore the "saved" or “converted” person, indicating what Wesley
believed he should be, as one who had received the "free gift of God", that is, this
Faith. Rack is quite correct when he says that

...Marquardt ascribes these limitations to Wesley's
environment, and maintains that his principles

of social ethics nevertheless had more radical
applications than he could have forseen.

(Rack 1989:368-369).
As we have already noted, Wesley's "social ethics" was not a separate syStem but
indeed pai’t of his theology per se. It is my opinion thaf the "radical applications”,
somehow or other, can only be intepretted as pertaining to "this world"” and that
this Faith we have been examining and discussing has much, if not everything,
to do with it. In the section to follow we will attempt to move from the person
and his salvation with all its consequences, to look at the problem of this Faith,
being understood as "freedom from society, from this world", andk how the
"saved” person faces this issue. I believe that this will set the tone for what is to

follow in the next section.

THE DIALECTIC OF THE KINGDOM OF GOD AND THIS WORLD'S
SOCIETY '

As we have seen above in his eschatology, Wesley held firmly the belief that the
Kingdom of God really is both here and now, empirically and existentially, as far
as the "true Christian" is concerned: That it also exists in that which we

understand as the future, i.e. in the hereafter, he had no doubt. Here lay the
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problem of the "two worlds" - that of God and that of man, who 1s also fallen
man. It is not without truth therefore that these "two worlds" seem to exist only
in forees, both social and personal, which in turn, Wesley seemed to hold, tended
to exclude each other rather than compliment each other, oppose each other rather
than agree with each other, in the life of the "true Chn'sﬁan". I'believe it is true
to say that part of the frustratiori regarding this dialectic is expressed in Wesley's
thought and understanding, firstly, by the omission of any comment in his "Notes"
on John 17:11, 14, 16,” and then, secondly, by his perceptive and careful
comment on Romans 12:2.%

And be not conformed® - Neither in judgement,

spirit, nor behaviour; to this world ® - Which

neglecting the will of God, entirely follows its

own'

(Notes 1976:396, “ His Emphasis; *My Emphasis).
His comment on Romans 12:2 reveals the dialectic clearly, as is seen in the
words, "which neglecting the will of God, entirely follows its own".” It is clear
how the comment refers to "this world", or it may be said as correctly, to the
societies of man who inhabit and make up "this world". Here is the constant
battle-field where good and evil, are constantly striving, firmly locked in struggle

- here lies the tension, as well as the arena, concerning man's choices in this life -

and with regards to the Christian life he is called to.

# "And now I am no more in the world, but these are in the world, and I am come to
thee. Holy Father, keep through thine own name those whom thou hast given me, that
they may be one, as we are”. (John 17:11 A.V.). "I have given them thy word and the
world hath hated them, because they are not of the world, even as I am not of the world".
(John 17:16 A V). .

* "And be not conformed to this world: but ye transformed by the renewing of your
mind, that ye may prove what is that good, and acceptable, and perfect, will of God.
(Rom.12:2 A V.).

The words of Anselm are poignant at this stage when he says, "He is God than whom
nothing greater can be conceived”. (Source detail not clear - from Proslogion).

For the world, regarding the question of obedience, God is not! As the world chooses to
obey itself, i.e. follow its own will; and it makes itself "God" by conceiving itself
in this way to be "greater", and, in so far as who's will matters, is concerned.

25
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Wesley's situation: Wesley experienced those influences which were to mould
him and so much of his thought, regarding this dialectic, from four very powérful

sources. What met him in the early years of his life, say to about 1738, was what

Green has termed, the "Challenge offered to Christian belief itself”, (Green 1961:
7). Green said, E

The Church was in fact confronting a crisis as serous
as that of the cleavage represented at the Reformation;

" 1n some sense it was more vital, for whereas the
Reformation created bitterly hostile Christian groups
divided about ecclesiastical organisation and liturgy
rather than the fundamentals of belief, this late seventeenth-
and early eighteenth-century movement was directed
against Christianity itself.

(Green 1961:7).

These facts, in more ways than one, had caused so many lives and the world in
which they were, to fall apart.*® But through all this, there came the strains of the
influences Wesley was to come under; the influences he was to grow with and

later, in fact was to study, to teach as he learnt, and to record for those to whom

. he went and who would hear.

The influence regarding the Church of England: The first powerful influence in
his life was that of the Church of England, in which he grew up, and of which he

was a priest. The position held by the Church regarding fhis world, was highly
questionable for him as we detect in his "Further Appeal to Men of Reason and
Religion”.”’ In his mind it seems the Church had clearly fallen away from what
she was supposed to be, and he showed this, by quoting her homilies and
disciplines, to stress that he had not left the Church but that the Church had left
her truth and mission. Her parishioners, so to speak, were in his words, as

...arope of sand. As few (if any * ) are alive to God;...
[then referring to the Ministry] ...because you have
not overcome the world. You are not above the desire
of earthly things. And it is impossible you should
ever have any true order, or exercise any Christian

% The situation and the life of the eighteenth century we have dealt with in Chapter I.

27 Works Vol.VIII 1831, Section 11:146-180.
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discipline, till you are wholly crucufied to the world,
till you desire nothing more but God.*

(Works Vol VIII 1831:225 “His brackets;

“footnote added). ‘

There were, of course, some exceptions in the Church, but the trend was as

- depicted by him. It could be said that, although Wesley was trained and ordained

in the Church of England, and having his place well within this Church, the
conditions, as described by Green regarding the situation then, 1s what really
mattered:

The liturgy, loyalty and piety of late seventeenth-century
Anglicanism, finding reflection and zeal in the learning
and zeal of Oxford, were more decisive factors in Samuel
Wesley's change of allegiance. These blended with a
Nonconformist background to give the household at
Epworth something of its destructive character.

(Green 1961;43).

This primary influence, seen as that of a "worldly" Church so to speak, and a
realization by Wesley of what the true essence of the Church really was meant

to be, together with a Non-conformist background, enabled him to see that the

Church simply could not, and was not meant to be, "of this world". He saw her

- for what she was supposed to be, and her state of being and need influenced him

greatly. ’

The Carolingian influence: ’This, the second inﬂuehce, helped Wesley to see the
life and devotion which the Christian should afford God. Under this influence,
his own spiritual journey took some dramatic steps to the deeper and more
committed aspect of his relationship to God. We have already noted this
influence in his life through the Caroline Divines, especially, amongst others,
Taylor’s "Rules of Holy Living and Holy Dying". The ideas regarding "Holiness",
led Wesley to understand that, as a "true Christian", one could not be "of this

world", or, as expressed in his words,

**  Although recorded in 1772, the whole situation reflected, as far as Wesley was
concerned, the worsening state of the Church of England since 1640.
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- In reading several parts of this book, I was exceedingly
affected; that part in particular which relates to purity
- of intention.
(Works Vol. XI 1831:366).
This "purity of intention", in a very strong way, puts the "world" where it should
be, as far as he was concemed, as well as placing the Christian where he or she
should be. Taylor has stressed this‘aspect in the following way, and it is my
opinion that this is one of the points Wesley could quite easily have had in mind,

He that despises the world and all its appendent

vanities, is the best judge, and the most secured of

his intentions; because he is the farthest removed

from temptations. '

(Taylor MDCCLXXXIII:21).
This does not mean that such feelings as Wesley had for "this world", and its
people, and therefore the societies of which they were part, - nor that his vision
which came with his call, - were simply contradicted by what he felt or Taylor
said. Rather, Taylor gave him the help and perspective he sought for, the peace,
and the way of life, he believed was truly Christian; i.e. that life which could only
be brought about by this Fairh he knew as God's free gift to man.
The Moravian influence: Thirdly, Wesley was influenced by his Moravian®
experiences. It is true to say that the Moravians impressed him no end even
though he did not always, and in everything, agree with them. Later, in fact, he
parted company with them on a number of theological and ethical issues:

Theologically because

Wesley's long-term devotion to 'perfection’ and his
practical fears of antinomianism combined to make
him react strongly against any tendency to eliminate
preparation for the reception of faith.

(Rack 1989:206),

and then ethically because,

¥ Who in fact "taught John Wesley the secret of justification by faith experienced in
personal conversion and 'new birth"."
(Rack 1989:163).
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...he was beginning to suspect that the Moravian
promise of true faith as bringing complete cleansing
from sin was not quite what it seemed.

- (Rack 1989:206),

but it is also true, that in spite of this,

Wesley owed much to the Moravians, though he
characteristically adopted and changed what he
learnt from them.

(Rack 1989, 207).

Although these are not the only theological or ethical reasons for his parting from
them, they are two of the mosi important. I find that I must to some extent agree
with Rack. Having shown that the influence Wesley experienced was not
therefore without strong criticism from him, it is true that probab]y‘ the main
source of influence from the Moravian in his personal life, which, in turn, was
to set his understanding of his relationship to society (as I understand it), was the
profound influence from Peter Bohler. Bohler seemed to havé convinced Wesley
of three important things; these things continued almost as a foundation of his
various doctrines, and although adopted in some ways, formed much of his
thinking in his life and ministry: Bohler convinced him therefore

...of three things: the truth of the doctrine of Justification
by Faith and of the paramount necessity of a personal
faith in Christ, the need for and the fact of instantaneous
conversion, the assurance which converted sinners have
through faith in Christ.

(Towlson 1957:56, His emphasis).

From his experience of "Justification by Faith", and the truth regarding the "fact
of instantaneous conversion", as also the "assurance" which followed, Wesley was
enabled to write as follows in his "Advice to the People called Methodists".

Your principles are new, in this respect, that there

is no other set of people among us (and, possibly,

not in the Christian world) who hold them all in the
same degree and connexion, who so strenuously and
continually insist on the absolute necessity of universal
holiness both in heart and life;...

And as much offence as you give by your name, you
will give still more by your principles. ... Either,
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therefore you must consent to give up your principles,

or your fond hope of pleasing men.

(Works Vol . VIII 1831:353, 355. Emphasis added).
It does not take much to see that the person, with these principles, would soon see
the difference between himself and the rest of society, especially as referred to
in the words, "...therefore you must consent to give up your principles, or your
fond hope of pleasing men". The truth is, as Wesley discovered, that the
Moravians really lived quite apart from the world and from society as a whole. *
This was, to such an extent that, when questioned as to what they were gqing to
Hernhutt for by "the Duke" in Weymar, Germany, Wesley replied,

"To see the place where the Christians live.”

(Works Vol.1 1831:112).
One can almost sense the expectatibns of his own deep secated feelings
identifying with the fact that "the Christians" had a place, or so to speak, a world
of their own.
Apart from "this wgrld”: Their being apart from the "world" is expressed as
strongly as it could be, being part of their expression of devotion in their "Public
Instrument” of 1729,

"...Nor do we account any man a brother, unless he
has either preserved inviolate the covenant he made
with God in baptism, or, if he has broken it, was bomn
again of God.*!

...On the other side, whosoever they are who, being
sprinkled by the blood of Christ, are sanctified through
faith, we receive them as brethren,. ..

(Works Vol.I 1831:123-124, Footnote added).

What is important is this; that the first impressions Wesley gained appeared to
confirm the above as far as he was concemed. Then, as he looked deeper, he

gained second impressions and his views changed. Their "separation” did

influence him, but when he discovered that the truth of their "separation" was

" The Moravians, as found in Hemnhutt, established their own settlements where their
people lived, apart from all others - they still so in most cases.

> This refers to such a person having received "Justification by Faith".
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~ highly questionable, as far as they were concerned, and that he therefore could
not agree with them because of this, he wrote to them saying,
You appeared to be what you were not, or not to
be what you were.
(Works Vol.1 1831:327).
Wesley discovered that they claimed Freedom - but this merely meant "liberty
to conform to the world" (Works Vol.I 1831:327), which Wesley rcjected.
Wesley saw Freedom as not conforming to the world.** This statement stresses
the other reality, that for Wesley, the question of ethics and the truth of theology
could not be separated at all. He therefore saw the danger of the doctrine they
held regarding "simul iustus et peccator”. This did not change his mind regarding
"Holiness", as well as separation from the world, but it brought to him the greater
E realization, as he observed and spoke to the Moravians, the possible dangers, to
his way of thinking, which could lurk in such a view as they’ had. He therefore
wrote to them strongly opposing their view but remained himself as determined
to still lead and teach people who received the "free gift of God", to not conform
to "this world".* Wesley truly believed that the one who had received this Faith
did not conform to "this WOrld": In the following quotations the struggle is quite
clearly portrayed -

Fix 1in your heart this plain meaning of the term,
"the world";, those who do not thus fear God.
...]t means neither more nor less than this.
(Works Vol. VI 1831:455, His emphasis):

And he reveals the struggle in the warning he sounds, a warning in which we

also clearly sense the direction he is going:

2 Hulley indicated that some Moravians said that their liberty meant liberty from the law
and so became Antinomian! I agree with this insight.
(Hulley, Unpublished Notes 1995).

3 "This world" is clearly seen by him through what society is, and what society does in
and through the whole of the life of man. The conflict between God and society is real,
though not clearly understood, as he struggled onward.



341

If the children of God will correct themselves™
with the men of this world, though the latter should
not endeavour to make them like themselves, (which
1S a supposition by no means to be made,) yea, though
they should neither design nor desire it; yet they will

- do it, and whether they endeavour it orno.
(Works Vol. VI 1831:458, Footnote added).

Here there is no mistaking the power of society, or "this world" and the seeming
inevitable scene, that to "connect" with it or "the men of this world", will be to
become like them and not as Christ! Faith led pebple from "this world" to God.
Earlier he had stated quite clearly that |

‘It follows, those that are not passed from death
into life, that are not alive to God, are "the world".
- ...Here "the world"* plainly means, those that are

not of God, and who, consequently, “lie in the wicked

01’]6”.36

(Works Vol. VI 1831:454, His empbhasis,
footnotes added).
This statement in fact reveals what Wesley held; that the gulf between the "true
Christian" by reason of this Faith received, and "the world”, those who do not
have this Faith is unbridgeable: The former "rest in God" while the latter "lie
in the wicked one". Wesley does not give an answer to the obvious objections,
or problems, this view might raise. Rather, he meets the challenge he has
indicated in the above, by saying to the Christian (or in his term, the "true
believer") regarding "this world", or simply society,

Why are we so strictly required to abstain from it?
[i.e. the world]. For two reasons: First, because it
1s a sin In itself: Secondly, because it is attended

* Here we find a principle of society - that of "belonging".
3 This has direct reference to John 3:19.

3 Of such a one Lindstrom says that for Wesley, "the condition of [this] man is

distinguished by his complete inability to apprehend the invisible world[(a reference to

Heb. 11:1]. He can see nothing of God, he cannot hear his voice, he can savour nothing
of his goodness or the powers of the world to come; nor is he conscious of the workings

~ of the Holy Spirit in his heart.

(Lindstrom 1956:30-31).
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with most dreadful consequences.

..."Therefore, whosoever will be a friend of the world "
(The words, properly rendered, are, Whosoever
desireth to be a fnend of the world,) of the men
who know not God, whether he attain it or not, - is,
ipso facto, constituted an enemy of God.

...hear this, all ye that are called Methodists! However
importune or tempted thereto, have no friendship with
the world. ...As your "fellowship is with the Father,
and with his Son Jesus Christ"; so let it be with those,
and those only, who at least seek the Lord Jesus Christ,
in sincenty. So "shall ye be”, in a peculiar sense, "my
sons and my daughters, saith the Lord Almighty".
(Works Vol. VI 1831:457, 463, Emphasis added).

He had seen in the Moravians some of the contradiction of what he has said above
and, it seems to me, he believed he knew where it would lead in the end. He is
not simply sayian that, the evidence of this Faith received is that you will be
apart from "the world" - Rather, it seems to me, that he implies that by having
received God's free gift of Faith, such a person simply could not be part of "this
world", but had indeed "died to the world" in every way. This is far stronger and
therefore underlies the new freedom thus found, in Christ, most emphatically.

Aware of society: There is no doubt that Wesley's vieWs of "this world" and
therefore of society, were strongly influenced by his Moravian influences.

Observing the very worldliness of the Church of England, while at the same

time discovering the disciplines and devotions of the Caroline Divines, he

“characteristically adapted" what he found to meet what what he believed to be
the better by using the best, to find the more correct way, and indeed, the way
which would be in agreement with his experience, as well as with his
understanding; of Scripture. One is therefore always aware of society as Wesley
sees it - its needs, as 1t exists "withou‘t God"; its dangers, as it believes itself to
be absolute in what it is; its challenges, as it seeks to corrode "the Christian" until
all is well and at one with itself, being therefore the so-called final authority on
man's life. He most certainly held the view of the "two worlds", as we shall see
later, but found that he could not easily explain these satisfactorily and thereby

often seemed to contradict himself. One thing was very clear to him, the



8.343.

8.4.

343

Christian could not belong to, or be "connected" with, both of these worlds.

The dialectic of the two worlds: In the rest of the following section we will
continue to discuss the dialectic between these two worlds. We have established
that Wesley saw these two worlds as distinct, the one from the other. We will
then need to move to the point of discussing why we could presume, at this stage
to see that Faith must mean freedom from this world or society.* Secoﬁdly, we
will need to understand how Sociery is excluded by the experience of this Faith
in a person’s life. Then, thirdly, we will discuss the obvious point as to whether
this exclusion of Society is to be understood as Freedom. Fourthly, we will need
to see how this Freedom is the consequence of this Faith as has been so often
mentioned in the preceeding chapters. Lastly, I will only consider the
implications regarding the "Freedom from Society" in the next chapter. We now
turn to consider these two worlds, or, as Schleiermacher has more correctly

indicated, the two societies.*®

THE FACT CONCERNING THE TWOQO WORLD

These "two worlds" do indeed exist - i.e. on the one hand, the world of God, the
invisible things of God, thé will of God, and the rule of God. On the other hand
so also, the world of man, a world where people "lieth in the wicked one" and evil
rules, as Wesley has indicated. The important point for our investigation of these

two worlds and their reality (so to speak), is that the journey from the "world of

“man" to the "world of God" is by means of conversion.” The reality of the means

of convefsion, by which the change from one world to the other world is brought
about, is spoken of by Wesley, regarding this experience in a letter to his brother

Samuel, written from Savannah; Nov. 23, 1736, where he is clear about the

¥ 1 shall deal with "the world" as being in fact understood as Society in Wesley's thought
and theology. -refer to footnote 35.

* Schleiermacher sees the two as "the society of believers” and the "society of this
world". (Schleiermacher 1968:105, 1, 2, 3, pp. 466-473).

¥ Refer to paragraph 8.2.2.3. page 328, where the "nature of conversion" is dealt with.

Here we deal with the "process" in conversion.
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importance of the process of change. He is discussing the importance of the
independence of such a person regarding man, and the dependence of the same
in God's work in this transition:

If one who was religious falls off, let him alone.

Either a man is converted to God or not: if he is

not, his own will must guide him, in spite of all

you can do; if he is, he is so guided by the Spirit

of God as not to need your direction.

(Telford 1931 1/209)
Wesley expresses no ambiguity about what conversion was able to do in a
persons life, firstly, when he "falls off"® and secondly, when he is "so guided by
the Spirit of God". In other words, the "journey" either way, between the two
worlds, put very simplistically, is between that person and God.
An unknown world: That is, the world the person who is now converted, before
the experiencey, was a stranger to; Wesley believed that conversion was indeed
the means to this "unknown world" and from which the converted will not long
remain a stranger. He speaks of this when he writes to Dr Lavington, Bishop of
Exeter, from Canterbury, Feb.1, 1750:

You proceed to prove my enthusiasm from my notions
of conversion. And here great allowances are to be
made, because you are talking of things quite out of
your sphere: you are got into an unknown world!*!
(Telford 1931 11I/265).

Going on to discuss the question of "perfection”, Wesley reveals his anger,
regarding the Bishop's ignorance of what "conversion" and "perfection” really

mean, (and implies that the same has not experienced either) by saying -

1 do not, sir, indeed I do not, undertake to make you
understand these things. ...It is the utmost of my hope
to convince you, or at least those who read your works,

“" This view was in fact, to some extent, superseded later when he established the
Classes to prevent the converted from "falling away". It was fairly successful.

“' 1t is "unknown" to him and therefore one he can only presume to know something
about, when he in fact knows nothing of it. Wesley told him he did not know what he
was talking about.
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that you understand just nothing about them.
(Telford Vol.IIT 1931 :266).

He even calls on the Bishop to leamn "a little heathen honesty”. Wesley is quite
right, the world of God is an "unknown world" to those who have not "journeyed"
via conversion into it."> That there is a change, or process, is most certain for
‘those who are converted. In a further point made in a letter from Norwich on
Nov. 4, 1758, to Mr Potter, he says '

Is there any conversion that is not miraculous? Is
conversion a-natural or a supernatural work?... [and
discussing the incident of sudden conversions goes

on to say referring to Potter's example in Paul]. .. A

poor instance this; for it does not appear that his was

a sudden conversion. It is true 'a great light shone round
about him'; but this light did not convert him. After

he had seen this, 'he was three days without sight and
neither did eat nor drink’. And probably during the whole
time God was gradually working in his heart, till he 'arose,
and, being baptized, washed away his sins, and was filled
with the Holy Ghost.'

(Telford 1931 IV/40, 42).

The difficulty in this point seems to be, trying to understand the instant of
conversion (as we note in Schleiermacher's view), and the process by conversion
to the "world of God". It will help us to compare Wesley's words on what, to all
intents and purposes, must be a description of conversion or, as he prefers to say,
that of being "born again":

In one point of time his sins are blotted out, and he is
born again of God.**
(Works Vol.V 1831:223, Footnote added).

2 Schleiermacher says, "As regards the state of the subject himself during conversion,
we may take conversion to be the moment at which the entry into living fellowship with
Christ is complete. ‘

(Schleiermacher 1968:492, Emphasis added).

# Referring to John 3:8 (Notes): "To be born again is to be inwardly changed from all
sinfulness to all holiness. 1t is fitly so called, because as great a change then passes on
to the soul as passes on the body when it is born into the world".

(Notes 1976:218).
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Then in his sermon on "The New Birth" (No. XLV) he says, and thus confirms
what Schleiermacher was to say later,*

...His other spiritual senses are all locked up; He is

in the same condition as if he had them not. Hence

he has no knowledge of God, no intercourse with him;
he is not at all acquainted with him. He has no true
knowledge of the things of God, either of spiritual or
external things; Therefore, though he is a living man,
he is a dead Christian. But as soon as he is born of
God, there is a total change in a// particulars.

(Works Vol. VI 1831:70, Emphasis added).

Finally, he writes as follows, regarding the suddenness of conversion:

To waive several other weighty objections which

might be made to that tract, this is a palpable one:

it all along speaks* of regeneration as a progressive
work, carried on in the soul by slow degrees, from the
time of our first turning to God. This is undeniably true
of sanctification; but of regeneration, the new birth, it
is not true. This is part of sanctification, not the whole;
it is the gate to it, the entrance into it. ...A child is born
of a woman in a moment, or at least in a very short time:
afterward he gradually and slowly grows, till he attains
to the stature of a man. In like manner, a child is born
of God in a short time, if not in a moment. But it is by
slow degrees that he afterward grows up to the measure
of the full stature of Christ.

{Works Vol.VI 1831:74-75, Emphasis added).

The duration of the journey, as well as the process of the journey, will probably
continue to be debated now and in the future, as it was then but, that there is a
Jjourney, a change, a new thing happening, regarding these two worlds, of this
there 1s no doubt. The reality of the two "worlds", or two "societies”, is evident
in the theology and teachings of Wesley; the one being that world into which a
person is born of woman, being without God and “a dead Christian"; while the
other world is that one into which a person is "born again”, born of God and is

alive as a Christian. This "new", "second", or "again" birth is also understood

* Refer to and compare footnote 39.

* Refers to "an eminent writer". (Works Vol,VI 1831:74).
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then as "conversion” which we have already considered. The important fact here,
as Wesley implies, is that both worlds are iny known by those who have the
expenence of being "born again”, or the experience of conversion, as far as they
are the subject of the experience. We need to note a few more points regarding
the "two worlds” in order to understand the truth of this view better.

Not a dualism: Looking at the "two worlds", it needs to be stressed that there is
no hint of trying to create something of “the Leibnizian dualism of the actual
and possible worlds" as such (Runes 1963:84). With Wesley, we are not dealing
‘with a dualism of "actual”, i.e. this world, and "possible", i.e. God's world. This
would easily create the "pie-in-the-sky" situation which some schools of thought
have been so guilty of. Both the worlds are actual, and this actuality is born, out
of, and by the Word of God and thus, for Wesley, is an empirical truth.
Therefore, as we are not dealing with a dualism at all,“‘6 we can only be
dealing with a problem which is best understood as a dialectic, i.e. the actuality
of both worlds as (being) forces which, in tum competé with each other, and
thereby exclude all that belongs to the other from each. Man simply cannot, in
or by himself, move from the one world to the other. In what we have read of
Wesley's views regarding this, he held that point strongly. It is therefore, only in
the experience of receiving this Fairh, and by the grace of God alone, that man
is able to "leave", or be "delivered from" this world for the other - from all that
"thiS world" is to all that God's world is.

Denial as “d_g:ath": It must be stressed that we are not dealing with a popular and

so-called "puritanical"” concept of "being separated” from "this world" in which,
as 1s held by some, as long as one is able to separate oneself from "this world",
one is automatically separated into the other! This would logically mean the

acceptance of a very simplistic doctrine of "salvation by works", something

* Todd rightly says that Christianity, unlike other religions, does not break the world up
into matter which is bad and spirit which is good. At many times and in many places it
has indeed been infected by this "Manichean" dualism, an infection from other religions,
unable to explain the extraordinary combination in man of immortal longings and
contradictory desires.

(Todd 1958:137-138).
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Wesley could not countenance. He said commenting on "Salvation by Faith", that
salvation 1s

"Not of works, lest any man should boast". For all

our works, all our righteousness, which before our

believing, merited nothing of God but condemnation:

So far were they from deserving faith, which therefore,

whenever given, is not of works. Neither is salvation

of the works we do when we believe.

(Works Vol.I 1831:13).
His view is very clearly stated here and he never changed it. Rather, we need to
look at the reality of that "death",*” described in the concept of "denial", as used
by Christ in Matthew 16:24.* Wesley said about this concept,

...that if any man will come after Christ, his first

step 1s (o deny, or renounce himself . in the room

of his own will, to substitute the will of God, as his

one principle of action.

(Notes 1976:57, His emphasis).
Here we see that this "denial” is then the fact of "dying" to this world and at
the same time, coming alive to the world of God. It is not simply being willingly
separated from this world. For this reason, the coming alive to the world of God,
or "the fellowship of Christ", is possible only in the expenience of being "born
again", after this "death" implied in Matt. 16:24, has been experienced.
The question of 'relgtionship: It is in seeing the fact concerning the "two worlds",
and by avoiding the clichéd portrayals of "dualism" and "separation”, that we are
brought to a pertinent truth in the theology, as well as the concept of Faith, in
Wesley's thought. It is that relationship in which a person stands before and with
the Lord Jesus Christ. This relationship will determine what the relationship of

the "world" is to him or her. In other words, when, as Schleiermacher says,

*7 Bonhoeffer has described this denyingof oneself and taking up one's cross as Christ's
invitation to death given to us.
(Bonhoéfter 1966:79).

48 " __If any man will come after me, let him deny himself, and take up his cross, and
follow me". (Matt. 16:24 A V.).
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...It is certainly true that Christ must completely control
the society of believers, and consequently that every
member of the society must show himself, wholly and
in every part of his life, to be governed by Christ.
(Schleiermacher 1968:471, Emphasis added),

; and,r we find the words of Wesley, as clear and pertinent to the same point, where

he states that -

By Methodists I mean, a people who profess to pursue...
holiness of heart and life, inward and outward
conformity in all things to the revealed will of God,

in a steady imitation of Him they worship,...

{(Works Vol VIIT 1831:252, Emphasis added).

We further understand by this, the importance of the "believer's”, or the

"Methodist's", relationship to Christ: Also, that they have been crucified to this

world. It is to Christ the "true Christian'ﬁ' listens and thus hears God's word; it is

to Christ the same person offers and shows submission and obedience; it is to

Him they belong in Faith and therefore in love. Of this person it can be said,
In a word, ‘he doeth ‘the will of God on earth, as

it is done 1n heaven'.
(Works Vol . VIII 1831:365).
Knowing the "two worlds": I have tried to show that the "two worlds" are really

there. In the case of the non-Christian (or the "dead Christian", as Wesley calls

‘him,) and the non-believer, only “this world" exists. Such a person, in his

ignorance of God's world, can be said to dwell in earthly bliss while he "lieth in
the wicked one". For the "true Christian" (or the true believer), only the reality
of the world of God is there, and it is to this world, and for it, he lives as one who
has been "born again". As I have mentioned earlier in the chapter, he has the
knowledge of "the world" from which he has been delivered as well as the
knowledge of the world in which he now dwells, by Fuaith, through grace.

Regarding Faith: It will suffice for us to note that so far the only way by which
a person can be free, of, and from this world, is to be found in the experience of
this Faith. Thus far, in this chapter, we have referred to this a number of times.
Later in this chapter this point will be clarified more fully. There is therefore, in
my opinion at this stage, the need only to say that it is by Faith God is able to set
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man free from society through grace. Therefore, it seems equally correct to say
that Faith must mean, in the light of our discussion, Freedom from Society. At
this stage there has been sufficient discussion for us to presume that this is indeed

SO.

THE SOCIETY OF MAN AS THIS WORILD:

We now need to discuss Society in the light of our attempt to understand how,
what we call Society, is in fact excluded in the experience of Faith which sets
man free from it. The traditional question we are confronted with is, "What 1s
the character of human society?"” An equally simple answer for us to think
about as a point of departure is this; that Sociery is the expression of man's life
and praxis. But, as we shall see when discussing this a little later, and in more
detail, for the "true Christian" the answer to this question, is far more complex.
With regard to realism and praxis, Ellul portrays for us something of the problem,

~ which, it seems to me, Wesley also féced in his day regarding séciety:

The realistic attitude ... rules out the construction of

a Christian system of economics, politics, society, or
philosophy in any form. It rules out the spiritual retreat
which consists in taking part in an evil society, in the
ongoing decay of its institutions, and in the withdrawal
of the individual into his private life. It finally rules
out the integration of the Church into society as though
this spiritual addition would change social reality.
(Ellul 1976:341, Emphasis added). '

In my understanding of Ellul, both in context and in freedom, he correctly reveals
three points regarding those who come to looking at society from a "true
Christian"*® perspective, and therefore from a "true" perspective of freedom.

Firstly, there is no way in which "a Christian system" of society, so to speak, can

‘be constructed. The Kingdom of God is already the Christian's system. Secondly,

** Morrison (1964:242) asks this question and followed it up with a second question;
"How is society properly governed?" This second question implies many problems we
need only to note with regard to our understanding of it.

*® We are reminded that this is Wesley's term.
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there is no way in which the "true Christian” can even "take part in" sociéty
without going into "spiritual retreat". Third]y, "ruled out" is the i‘ntegration of the
Church into Society - we have already seen that these two are mutually exclusive
in what we have discussed, and when we recall the discussion particularly in
Chapter 1. We cahnot ignore what Ellul is saying, and the logical conclusions
of these very strong points, especially when we compére and read carefully what
Wesley wrote in "The Wisdom of God's Counsels", saying that

..there is something more than all this considered in
these words:- Love not the world, neither the things of
the world". Here we are expressly wamed against loving
the world, as well as loving "the things of the world".
The world is the men that know not God, that neither
love nor fear him. To love then with a love of delight

or complacence, to set our affections upon them, is

here absolutely forbidden;* and, by parity of reason, to
converse or have any intercourse with them, further

than necessary business requires. Friendship or intimacy
with them, St James does not scrupie to term adultery:
"Ye adulterers and adulteresses, know ye not that the
friendship of the world is enmity with God? Whosoever
will therefore be a friend to the world is an enemy of
God". Do not endeavour to shuffle away, or evade the
meaning of these strong words. They plainly require us
to stand aloof from them, to have no needless commerce
with unholy men. Otherwise we shall surely slide into
_conformity to the world; to their maxims, spirit, and
customs.” For not only their words, harmless as they seem,
do eat as doth a canker; but their very breath is infectuous:
Their spirit imperceptibly influences our spirit.

(Works Vol. VI 1831:333, *My empbhasis).

In the opening sentence Wesley is re’fen‘ing to "Riches", which he so often did
when referring to "this world". But, this was often akpoint of departure for his
further discussions regarding man and the Society he found himself in. This is

clearly stressed when he says, "Here we are expressly warned against loving the

world as well as the things of the world” (V11831:333). The three points of Ellul
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are summed up in the sentence in Wesley's thought, "For not only their works,”’ |
harmless as they seem, do eat as doth a canker; but their very breath is
infectuous". Surely this confirms that it "rules out the integration of the Church
into society". In both of these quotations we are therefore able to see that because
Society is the expression of man's life and praxis, and the means into which he
was born "of woman“,Sociéty is not, nor can it be, the expression of God's will.
If it were, the ethical implications would be, in many ways, horrendous. ** Wesley
therefore does what he must, (as with Ellul) he can only call the people he goes
to, to the truth of the Christian life and the freedom of the same, given in God's
free gift of Faith. This truth is powerfully and simply expressed in the view that
people cannot be part of Society and be Christian! God's word, he says, requires
"us to stand aldof from them" [society and the world] and "to have no needless
commerce with unholy men".

Societal anthroplogy: My use of the term "societal" is to stress, not the normal
concept of "societal anthropology”, but rather the view'Soci'ety per se holds
regarding man as an entity. Soéiery held no romantic view of man, nor does it
fully consider who and what man really is. Briefly it needs to be said that, quite
unlike Christian anthropology, an example of which we have ﬁnderstood in
considering Wesley's anthropology, man in Society and to Society is simply an
entity to be used and therefore, to that end, is really dispensable. As far as
Society is concerned, man is born to fit into a social system,* culture and
tradition. He is conditioned to this end so that his first aim is to meet the aimé
and ends of Society. Finally, as he is dispensable as far as Society is concerhed,
for the sake of the continuance of Society, as for example we see in the case of
man, in the end when he is simply "used up”. But, depending on how he meets

these criteria, he is either rewarded or punished by Sociery, while "mammon"” is

°! This refers to all the works, even Society, as a "work" which man endeavours to
express himself by and through.

52 This will be touched on in Chapter IX.

> Refer to Chapter I1.
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used to please him and given him, as the continued incentive for him to be willing |
to do and to please as Society alone desires. In Society, anthropology, strictly
speaking, starts with the birth and the realized evolutionary process and status of
man, and it ends with the demise of man. In other words man is limited to the
allotted time he has between birth and death, (contrary to the concepts of
"receives" or "is given") and therefore, it ts an anthropology which is without
reference to the "eternalness” of his "before", i.e. the period before his birth, or
the eternalness of his "afterward", i.e. after he has died. It is within this allotted
time that the whole of the anthropology of man is both defined and understood
in its societal sense. It does not take much to see that when man receives the gift
of Fuaith from God, and experiences it in all that it is, "societal anthropology" is
challenged by this new dimension in which man suddenly conceives of himself
as an "eternal being". It immediately takes away Society’s absolute control and -
gives it a rather limited area of control or influence, if any at all. Durkheim
points out a significant aspect to this when he relates thc;. factor which begins
when such a person, in his words becomes "religious” - it serves to indicate how
Society is not pleased with the new dimension brought about. He says that the
"world of society" and the "world of religion"

...are not only conceived of as separate, but as even
hostile and jealous rivals of each other. Since men fully
belong to one except on condition of leaving the other
completely, they are exhorted to withdraw themselves
completely from the profane world,* in order to lead an
exclusively religious life. Hence come the monasticism
which is artificially organized outside of and apart from
the natural environment® in which the ordinary man
leads the life of this world, in a different one, closed to
the first, and nearly its contrary. Hence comes the mystic
asceticism whose object is 1o root out from man all the
attachment for the profane world that remains in him.
(Durkheim 1982:39, Emphasis and footnote added).

He then goes on to make some very pertinent, but relevant points, regarding this

* Durkheim describes these two societies as the "Profane world" and the "Sacred world".

%> In my opinion, he is meaning "society" per se, in the use of "natural environment".
2
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man, which speak for themselves:

From that come all the forms of religious suicide, the

logical working-out of this asceticism; for the only

manner of fully escaping the profane life® is, after

all, to forsake all life.

(Durkheim 1982:39, Footnote added).
Only one point needs to be made here: From a Christian perspective this is what
the gift of Faith achieves, not suicide by which we "forsake all life", but rather
"being crucified to the world, and the world crucified" to us. This new dimension
established by Fairh, in the life of man, states quite clearly that the man who
receives it, is a being who now belongs to God, that he has a new worth before

God, and that made "a little lower than the angels”,”’ is ultimately accountable,

not to Society but to God.

"’Gggd" as Society- understands it: One of the vexing questions is the continued

debate of the "good" one supposedly finds in Society - a "good" which kby many
1s interpretted as being satisfactory as well as "Ch:istiaﬁ'*, by the world's ideal
and standard. We need to look briefly at this "good" simply to try and understand
that the "good" of the Christian, and the "good" of this world or Society, are two
entirely different concepts. Wesley states clearly, regarding this view and
considering "Article XIII" of the Church of England, that,

...1f all works done before justification have the nature
of sin, (both because they spring not of faith in Christ,
and because they are not done as God hath willed and
commanded them to be done,) what becomes of
sanctification®® previous to justification? It is utterly
excluded; seeing whatever is previous to justification
is not good or holy, but evil and sinful.
(Works Vol. VIII 1831:53-54, Emphasis and

footnote added).

*® That is, "This world", or "society".
7 Refer Psalm 8:5 A.V.

** Sanctification here is none other than Holiness and therefore, in Wesley's view, could
not be of, nor subject to that which has the "nature of sin."
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Wesley streséed this view in a letter to Bishop Lavington (Works Vol . VIII
1831:48-49) trying to resolve the obvious dilemma it has created. Note that for
Wesley, even the HolinesS which some have said to exist before justification, is
no better than "evil and sinful”. This once again underlines the eternal distance
between the Society of man and God's world. ;

"Good" as related to God only: In generalizing, the question of "good" is strictly
and only related to God in the Christian understanding, and not to men at all. As
Society 1s therefore the expression of man's life and praxis, it seems true to say
that Society, strictly speaking, simply cannot, from the truth of God's view, be
"good". Alsb logically, that Society has no idea of the "good". For example,
Jesus Christ, in hi§ reply to the man who spoke to Him and addressed Him as
"good Master",” indicated to the man that "there is none good but God". On this
text Wesley comments by saying,

"Why callest thou me good" - Whom thou supposest
to be only a man. "There is none good' - Supremely,
originally, essentially, "but God".

(Notes 1976:65, His emphasis).

Such "good" as there is, if we are to understand it as being represented or

evidenced in any way, is to be found in God alone: Such "good" as can be done,

- must therefore be done out of what God is, and what God wills by His grace alone

as revealed to us in Christ. It seems then that the ethical question regarding
"good" only has meaning in the full and complete revelation of God in Christ and
by His grace. Therefore, such "good" as exists, and is possible to the knowledge
of man, can only be known because of this Faith which has béen freely given by
God and, when it has been received by whosoever wills his or her life to have it.
All such "good" as we may deem Society to have is no more than "filthy rags"

because it is not of God.* Wesley then asks the question,

* Matt. 19:17, (A.V))

 Isaiah 64:6, (A.V.)
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Does it not follow, that the supposing any good work
~ to go before justification is full as absurd as supposing

an apple, or any other fruit, to grow before the tree?

(Works VIII 1831:53).
Further, it seems therefore true to say that, as far as Society is concerned, all that
it may deem as "good" is, strictly speaking, not "good" and that that which may
appear to be "good", and so appear to be accepted by God as "good", is simply the
presumption of those who neither have this Faith nor know God! Such "good"
remains "not of God", and therefore rejected and evil. Society therefore will take
offence at this, it does so because all such "good" as may be claimed by Sociéty
as being of it, is not the "good" and therefore it must concern the "good", which
is of God.® Away from God and without God, this world is without "good" and

. lost! The "good" which God therefore desires of man and commends in the work
that man does, is not that which Society calls "good". It is rather that which
Society and this world despises... and crucifies. We need to note that Society
indeed has its own understanding of "good" considering that alone as being
- "good" which exists to meet its own ends, and its own ideals as Society without

any regress to God and what God considers to be "good"; i.e. "good” is that which
conforms to Society alone.
£aith and good: It seems clear to me then that Faith: is the only thing by which
man can move from that "good" which God will not acce:pt and which remains
"evil and sinful”, to that "good" which is of God and for God. There simply is no
other way, no matter what Sobie!y may feel, think, or say.
Society's authority: The second area of confusion is to be found regarding
"authority”. By this "authority" we will consider simply what may be seen in the
demands which Society makes on man, and therefore, the demands by which, or

under which, man is expected to live. The evidence of the power of this authority,

“ Hulley has highlighted this in saying of Wesley, "...he shows an important shift in his
stance (regarding "Whatever is previous to justification is not good or holy, but evil and
sinful')". "...he then holds that we may observe that no good is done, or spoken, or
thought, by any man., without the assistance of God, working in and with those that
believe in him". (Hulley 1988:7). “
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so to speak, is "reward", "punishment” and "mammon". Firstly regarding reward:
This is the affirmation one finds Society affording the person who obeys it and
subscribes to what it wants and is. This "reward" is understood by Wesley as
being the same as "the pride of life", as he says in his own words,

St John seems to mean by this neafly the same with

what the world terms the sense of honour.

..."the honour that cometh of men"; a desire and love

of praise; and, which is always joined with it, a

proportionable fear of dispraise. Nearly allied to this

1s evil shame;... And this is seldom divided from the

Sfear of man, which brings a thousand snares upon the

soul. 7

- (Works Vol.V 1831:159, His emphasis).

What the "world terms the sense of honour" Wesley has indicated, may be seen
as "...the esteem, admiration and applause of men" by Society (Works Vol.VII
1831:7). He puts it even more strongly while also at the same time, he describes
the disposition of those who are only too willing to receive this "honour"; "it is
the distinguishing work of those who will not have Him to reign over them"
(Works Vol.V 1831:208). And where Society is chosen by such a person to reign
over him or her, it stands to reason that such a person will constantly be
"...seeking the honour that cometh of men, instead of that which cometh of God"
(Works Vol.VI 1831:440). The unregenerate instinct of men simply cannot
escape the desire for this "reward", which Society offers with such largesse to all
who pleases it, except by the experience of this Fairh which frees man. The
power of the authoﬁty, as well as the demand of Society, is established, not only
by law, but also by the "fear of dispraise” and "the fear of man". It is to conclude
that while man's desire is for Society (and this world), the authority and demands
of Society will, without doubt, remain strong and by this strength will control man
to its own ends by the system of its rewards. Yet, if man's desire is for God, in
love and obedience, Society loves both its power and authority and thereby, so
to speak, destroying its own demands as far as that person is concerned.

Society's "punishments”: Secondly then, for’the reason that Society loses both its

power and authority, Society awards various punishments to those who would be
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for God by Faith and who, because of that, ignore it. This punishment is given
in the name of justice and, more often than not, in the Name of God! This S0~
called justice is often, if not always, no moré than the expression of Sociery's idea
of revenge; and the concept of God, in whose name Society pertains to act, is
certainly not '

...conceived as the infinite, eternal, uncreated, personal
reality, who has created all that exists other than
himself, and who has revealed himself to his human
creatures as holy and loving.

(Hick 1963:14).

nor is it the One Wesley portrays, Who

As Creator,... could not but act according to his own

sovereign will: But as Governor he acts, not as a

mere Sovereign but according to justice and mercy.

(Works Vol.IV 1831:102).
The concept of "God" relates to Society itself - acting in its own name.For this
reason, the whole of the "Beatitudes"® teaching, as far as Society is concerned,
is not what men should pursue nor should they seek to live by it in this world.”
The punishment, we know then, can be as extreme as taking a person's life.*
Wesley's comment on this is very relevant as he links it to the continued

declaration of the Gospel, and his calling men to God's will; he says,

And be not afraid - of any thing which ye may
suffer.... It is remarkable, that our Lord commands
those who love God,* still to fear him, even on
this account, under this notion.

(Notes 1976:38, His emphasis, footnote added)

%2 At this stage we need to note that most Wesleyan scholars seem to agree that Wesley's
ethical system is probably best seen in his Works and Sermons on the Beatitudes.

% We are not able to pursue this line of discussion any further as to the reason why
Society will not tolerate the person who seeks to live accordmg to the Beatitudes. We
simply note it.

* Note Christ's words regarding this in Matt. 10:28 (A.V.)

% 1.e. They who live as those who have experienced the free gift of Faith.
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Here we understand him to be saying that, in spite of what Society will do to those
who will seek to do God's will only, they must not, and dare not, compromise
their lives, nor fall into the trap of hypocrisy, before God. -

ociety's "mammon": Thirdly, the persuasive power of Society's authority and

demand used on man is what we know as "mammon”. Regarding this, we find

- the only place where Christ calls on a man to choose (Matt. 6:24) in the New

Testament, and this choice is whether to serve God or serve mammon. The
concept of mammon is not a simple issue, although it is simplistically understood
as being "riches" by some. In his "Sermon on the Mount", discourse [X, Wesley
deals comprehensively with mammon and states that to serve it, i.e. to choose it
instead of Christ and to‘ give place therefore to its power in one's life, 1s to

...[trust] in the world for happiness; ...Joving the
world; desiring it for its own sake;...

To resemble, to be conformed to, the world.,...

...Lastly, to obey the world, by outwardly conforming

to its maxims and customs; to walk as other men walk,...
...to do like the rest of our neighbours; that is to do

the will of the flesh and the mind....

(Works Vol.V 1831:382-383, His emphasis).

He stresses that the Christian cannot even, as one who is "reasonable" and "a
thinking man ... possibly serve God and mammon". "Because" he argues, "there
1s the most absolute contrarierny”, ie., an absolute opposition, "the most
irreconcilable enmity between them" (Works Vol.V1831:383, My emphasis).
Linking this to the experience of Faith, Wesley then states very clearly,

Do you believe in God through Christ? Do you trust
in him as your strength, your help, your shield, and
your exceeding great reward? as your happiness?
your end in all, above all things? Then you cannot
trust in riches, ® It is absolutely impossible you

% Wesley uses the terms "Mammon" and "riches" interchangeably. In my opinion, in
some places, he thereby weakens his argument about what he setsout to say.

However, the general strength of what he says is still to be understood in the use of the
term "Mammon".
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VshoulVd, so long as you have this faith in God. Do

you trust in riches ?*’ Then you have denied

the faith.

(Works Vol.V 1831:384, My emphasis,

footnotes added).

His words are plain, and the truth remains that man can serve only one or the
other, not both. Mammon therefore is more than riches and, in my opinion,
mammon is the epitome of what Society is and holds, probably, in some sense,
a concrete aspect of evil vying for that place which rightfully belongs only to God.
Society a religious experience: We see now how very strong Society can be as
it uses "reward”, "punishment", and "mammon", to constrain mari to give his
allegiance, not to God, but to itself. According to the impression created by
Wesley's thought, it is right in this area of "reward", "punishment”, and
"mammon”, that the actual battle for the soul of man takes place: It is here where
man has to make his choice, God or mammon. Yet, one more radical factor
exists, and this is where man is easily constrained to choose.Society. Society uses
this factor skillfully to persuade man that he is in fact making the right choice for -
himself when he chooses Society, (or mammon). It is the fact that,

It is a corollary of [Christian] teaching concerning
the lordship of God over all human life that there
is no special religious sphere set apart from the

- secular world,*® but that the whole sweep of man's
existence stands in relation to God. Thus religion
is secularized, or - putting it the other way about -
ordinary life® takes on a religious meaning:
(Hick 1963:6, Footnotes and bracket added).

The radical factor has more frightening implications but it nevertheless is true

¢7 Refer to footnote 66. Here "mammon" would be the harder and stronger rendering in
the light of the final sentence quoted.

% "This world" as Wesley sees it.

* In my opinion, the ordinary life indicated here is that life without Faith which can
indeed be as religious as the life of Faith!
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that Society itself becomes a religious experience7° for man’' when he chooses
mammon instead of God. We have scen this emerge ohly too often in history, ™
Being religious thereforé, and we may add in whatever sense, man can easily and
“so mistakenly consider his religiousness to mean "Christian”.” This is the trap
into which man will fall, and this is why Wesley could say as strongly as he did,-
"do you trust in mammon? Then you have denied faith" (Works Vol. VI 1831:
384). That is, the Faith by which alone God is known, loved and obeyed, and
by which man is made’free for God. ‘

A summation of this section: In this section we have attempted to see some of
thé'challenge of Society as well as to try and understand why it is of necessity
excluded in the life of a "true Christian”, by the experience of this Faith (more
of which we are to discuss later in the chapter). Society is; we can safely say,
"this world", the world which is not of God, nor for God - that world out of which
man must journey by being "born again" into the world (of God) made "visible"
and possible for man, in its evidence and truth by the expeﬁence of Fi dith, the gift
of God. It is now necessary for us to spend some time in considering and

discussing this "other world" (of which Society is not, nor can it be 1n itself, a

" Vorster makes an interesting point (R&T 1/2, 127-129, 1994)., "...although religions
claim certainty and although religions constitute the so-called ultimate values of
societies, their symbolic universes, rhetoric not only exposes the uncertainty underlying
religious behaviour, but also makes us aware of the necessity of uncertainty for the
creator of religious discourses. Krandorfer (1992:2) indicates that as we become more
self reflexive, 'knowing that we create what we believe in,..' ".

7' Tt is interesting to note what Whitehouse says when he quotes Huxley: "Theistic
religions are organizations of human thoughts in its interaction with the puzzling
complex world with which it has to contend” and are liable "to disappear in
competition with other, truer, and more embracing thought organisations which are

handling the same range of raw or processed experience”.
(Whitehouse 1981:229-230).

7 In more ways than one "Communism” in its heyday was considered in itself to be a
way or form of religion.

7 We note how in certain schools of thought today, when people become rich (through
whatever means) they are said to be blessed of God, and the less fortunate must just
"have faith". This is an example of this "religious" confused with being a "true
Christian”.
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part) i.e. the world understood as "the things of God", i.e. the "invisible" things
of which Faith is the means by which the "evidence” (Heb. 11:1) is made

possible and "seen".

THE "THINGS" OF GOD

When Wesley deals with the "things of God", because of the nature of the subjkect,
he is confronted with a lot of difficulties. These are the same difficulties which
have dragged on in the debates of Philosophers, Theologians, and "true
believers" throughout the centuries. Nevertheless, it seems correct to categorize
the "things of God" in the following three ways: Firstly, that the “things of God"
need to be understood as the "Kingdom of God" or the "Kingdom of Heaven".”
Wesley treats these ¢oncepts so inclusively regarding the "things of God" that he
even goes so far as to say,

...First, to consider the nature of true religion, here
termed by our Lord, "the kingdom of God". ...[Paul]
explains his Lord's words, saying, "the kingdom of
God is not meat and drink; but righteousness, and
peace, and joy in the Holy Ghost".

- (Works Vol.V 1831:77, Emphasis added).

For him "true religion" and "kingdom of God" are one and the same thing. The
interesting thing is that, by implication, "this world" and the “society of man" are
therefore "false religion" and the "kingdom of man". Although it may seem to
be over-simplifying it, the truth highlighted is that they are mutually exclusive.
For example, Wesley clarifies this even more when he says, "One cannot but
observe here, that Christianity begins just where heathen morality ends," (Works
Vol.V 1831:256). Later, in Sermon XXXIX, on the "Sermon on the Mount"(IX),
he states, regarding seeking the "kingdom of God",

Before ye give place to any other thought or care, let
it be your concern that the God and Father of our Lord
Jesus Christ ... may reign in your heart, may manifest
himself in your soul, and dwell and rule there;... Let
God have the sole dominion over you: Let him reign

™ Wesley, although seeming to concede some difference between these two concepts,
uses them interchangeably. '
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without rival: Let him possess all your heart and rule

alone. Let him be your one desire, your joy, your

love; 50 that you may continually cry out "The Lord

Omnipotent reigneth”.

(Works Vol.V 1831:387).
The quotation above underlines the second point; that the "things of God" are-
the rule and reign of God in all things, and over all things, in the life of the person
who receives this Faith - that is, that God's will, and only His will, is what
matters. This means belonging totally and exclusively to God and God alone.
Then thirdly, that "the things of God" indicate the fulness of God's dwelling
within the "true believer" by the concépts experienced by means of this Faith
received; viz., "righteousness, peace and joy‘* (Works Vol.V 1831:77). The
significant thing is that without this Faizh, the "things of God" simply are not (!)
as far as the ordinary person of this world is concerned.
The "things of God" continued: It is certain that we can only touch on what has
been said above for the sake of this study and it is clear, yet again, that the two
"societies" or "worlds" do exist. What we have said thus far enables us to see and
understand what a man has "died" to when he receives the gift of Faith,” and
into what he has been "born again”. It is simply not possible to follow this point
any further. The three categories mentioned will therefore, for our purpose,
suffice in expressing what Wesley meant or intended by the term, "the things of
God", 1.e., the "invisible things", not seen in any way by, or through. our normal
senses. In the light of this we will then consider the "good" as it pertains to God
in the context of the above.
"Good" as pertaining to God: This is the "good" to which one comes, as well as
the good" one does, when one receives the gift of Faith. Furthermore, this
"good"” is not simply a value judgement made with a new attitude, which, having
been made, one then simply believes. It is primarily that "good" which is,
because God is, and is therefore that "good" which is of God. For this reason this

"good" must in some way be part of the "evidence" of the "invisible things", not

™ This is according to the word, "I am crucified to the world and the world is crucified
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only of what God is, (as seen by the "pure in heart", Works Vol.V:280-283), but
also of what God does, and what is of God. The "good", which we then
understand as being of God, we understand in the only possible way we are able
to know this "good"; and that is by way of our experience of God in our life, in
this world, through this Faith we receive. It is indeed such "good" as we are able
to experience in "Love" (&ya =), in "obedience" and therefore in Freedom. It
seems to me - and I believe that Wesley intends this as well - that as we read his
Works we are able to understand that it is true that any otﬁer such "good", or
source of "good", as there might be, can only be as that "good"”, and therefore
evidenced in all the good we do, because of our having been justified by Faith.
In other words, it is not so much the question of "good" as simply pertaining to
God, but rather "good" as the consequence of Who God is, and Who as God now
dwelling in us, and with us, in Christ, Who Himself thereby enables us to do the
"good". In Wesley's very clear statement,

"Good works follow this faith, but cannot go befofe

it: (Luke v1:43:) Much less can sanctification, which,

implies a continued course of good works, springing

from holiness of heart.

(Works Vol.IX 1831:111).
Such then is the "good" that God alone is, and the "good" that we are and do,
because of this "Faith", which frees us to this end, when God "dwells in us and
we dwell in Him" (I John 4:16. A.'V.) Very brieﬂy we note the following:
"Good" in love: The foundation of this "good" when portrayed in one's life by
"Faith", is indicated in the truth that God loves us and that we love Him. In this
love there can be nothing evil or sinful, i.e. nothing of this Society. The "good"
of God evidenced in this love (dyuﬁﬁ) is that we love ... "as He loves us" and
are known as His by this love. In order to place this love experienced in a
tangible way, Wesley produced the "Rules” where he stressed that because we are

"true Christians", we will, firstly, "do no harm..."; secondly, "do all the good we

bd
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can..., and thirdly, "obey all the ordinances of God...".
"Good" in obedience: Secondly, this "good" is understood in our obedience to

God - it is a total obedience as we have already noted. This is because of this love
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being understood as obedience, and because this obedience is seen as love for
- God. This obedience follows after this Faith as we have discussed: In the
words of Wesley there is affirmation of the fact that this "good" follows this

expenience of Faith;

Our gospel, as it knows no other foundation of good
works than faith, or of faith than Christ, so it clearly
informs us, we are not his disciples while we either
deny him to be the Author, or his Spirit to be the
Inspirer and Perfector, both of our faith and works.
(Works Vol.V 1831:209, Emphasis added).

Also, as Outler has indicated from Wesley's Sermon of "Good Works";

First, you must have an assured faith in God and give
yourselves wholly unto him; love him in prosperity
and adversity and dread to offend him evermore;
Then, for his sake, love all men, friends and foes,
because they [are] his [creatures] and tmage, and
redeemed by Christ as ye are. Cast in your minds
how you may do good unto all men,...

(Outler 1980:133).

In having said this then, we read his clear indication which links "love" and
"obedience” in his sermon entitled, "Marks of the New Birth,"” XVII, when he
states k

A Second fruit (sic) then of the love of God ... is
universal obedience to him we love, and conformity
to his will; obedience to all the commands of God,
internal and external; obedience of the heart’ and
of the life; in every temper, and in all manner of
conversation.

(Works Vol.V 1831:220, Footnote added).
As we have already more fully discussed "obedience”, it suffices here simply to
recognize the link between "love” and "obedience”: Also to understand that in
the Christian ethic, as Wesley has stressed, the one is dependent upon the other
in the empirical reality of this Faith in one's life.

"Good" in freedom: It is true in the context of this discussion to presume that

" The heart also being the seat of one's emotions and desires, makes the term "obedience
of the heart" very pertinent indeed.
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"Love" plus "obedience" equals "freedom”. In the "freedom" God bestows there
is "good" - it is also that "good" for which the "true Christian" is, by definition,
truly free. So perfect is the one who dwells by this Faith in love and obedience,
that it inspires Wesley with his unusual penetrating insight to write:

For hercreated man in his own image: A spirit like |

himself;, a spirit indeed with understanding, with

will or affections, and liberty; ...Herein appears the

depth of the wisdom of God, in his adorable providence;

in governing men,”’ so as not to destroy either their

understanding, will or liberty.

(Works Vol. VI 1831:318, Footnote added).
The "good", which is to be found in the freedom of the loving and obedient
Christian, i.e. the one who has recei\;ed this aifh, and poséesses and evidences
the same 1n his or her life, is that "good" which now is because of their renewed
and justified "understanding, will and liberty": That is, from their understanding -
they think and reason according to their knowledge of God, who now "have the
mind which was also in Christ Jesus" (Phii. 2:5 A.V.). He is always in their
thoughts: From their "will" - they only desire that which shall please God in every
way, saying to him constémtly in prayer and by commitmeﬁt, “not my will but Thy
will be done" (Luke 22:42. A.V.): From their "liberty" - received by this Faith
in this world, they persist to be "as He is", and this is the final evidence of this
"good" which is expressed in that freedom they have from God; indeed, to be "as
He 1s, in this world,” (I John 4:17. A V).
"Good", the bloom of Christianity: As mentioned then in the opening of this
sect;on, the "good" pertaining to God is not simply a value judgement made by
man in the attempt of his own ethical endeavour. The praxis of this "good"
reveals the evidence found in the total life of the "true Christian", which is by
definition, that life of love for God, ("body, mind, soul and strength), and love for

the neighbour, (to love them as one loves oneself). Hulley has put this succinctly -

7" These are, in my opinion, those "men" who have in fact been "justified by faith” and
in whom God's image is restored.

™ Refer paragraph 8.6.2., page 363.
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when he says,

In the final analysis love is the most pervasive element
in the Wesleyan ethic; it is basic to his understandmg
of both religion and morality.
(Hulley 1988:77).
T would add to this that it is also the bloom of the freedom of the true Christian.
In my opinion, Hulley's view completely portrays the "good" so essential to
Wesley's concepts of "love", "obedience" and Freedom. 1t is clear that this
Faith therefore means a radical difference in the life of the person who receives |
it, from what that person was to what that person is. In this final section of this
chapter we will now look at the following two aspects: firstly, the understanding
of the exclusion of Society from one’s life per se, as Freedom because of this

Faith, and secondly, how Freedom results from this Faith.

FAITH AND FREEDOM

It is safe to say then, in the understanding of this Faith, and the experiencing of
it, as conceived by Wesley, Freedom is in fact a consequence of this Faith.
Secondly also, that this is that Freedom which God only, and none other, gives
to man, i.e., it is a Freedom which cannot belong to, or be experienced by, man
until he has received and experienced this Faith God so freely gives. Therefore,
in the ethics of Wesley, it seems equally true to say that without Faith there
cannot be any Freedom for man,” and he therefore simply remains lost from God
and without "true religion".® Thirdly, it also seems to me true to say that without
the Freedom God gives, man cannot be said to have any concept of this Faith God
freely gives, let alone this Faith itself. Therefore, what man may have and thus
‘chooses to call faith, if he has anything at all which he may rightly term to be
faith, is certainly not this Faith God gives. The relationship we now find between
this Faith and the Fréedom God wills for man is to be understood in the following

™ This has already been fully discussed in Chapters IV and V regarding man and |
Freedom.

* Which, according to Wesley, is also "the kingdom of God". (Works Vol.V 1831:77).
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way; Only because of this Faith is the evidence (¢ Aeyy o¢) of this Freedom to
be seen: And, it is in this evidence of this Freedom that this Faith (and only by
Faith as such) is to be understood. It is therefore true to Say that in some ways
the experience of this Faith in man is the beginning of his expenience of Freedom
in God, and therefore before God, in this world, from Society. This again it seems
is very clearly implied by Wesley's own words,

Remember! You were born for nothing else. You

live for nothing else. Your life is continued to you

upon earth, for no other purpose than this, that you

may know,*' love, and serve God on earth, and

enjoy him to all eternity.

(Works Vol. VII 1831:230, Footnote added).
He is quite adamant that "nothing else" and "no other purpose” constitutes the life
and meaning of man in this world. What he therefore states so emphatically is
only possible through this Faith which results in the Freedom to "live for nothing
else” and for "no other purpose”. Thus it is that this Faith relates to the
beginning, continuation, and purpose, of the whole of man's life as God intends
it - a life lived fully for Him. _
Faith ‘pgts man and God in perspective: In order that the‘reality of Faith, as
we have discussed, be grasped, and that its consequences be clearly seen, as will
be found to be relevant in the life of the person who receives it, it is necessary to
understand that one of thek major results of this Faith is the following: It puts
man and God in perspective. This is evident, I believe, in three ways: F irstly, the
concept "religion” is not synonomous with Christianity and therefore, if a man
is so to speak, religious, it does not mean that God is the Object of his faith or of
his worship. Secondly then, out of this truth there arises the following realization:
that is, in the light of what Hick® implies - that God is not understood as being
defined by Religion but rather that Religion is defined in terms of God. The two

*1 The use of the term "know" stresses the empiricism in his thought and the importance
of the same resulting in love and service to God.

*2 Hick commenting on Randall's views in "Philosophy of Religion", Prentice Hall,
1963:87-88.
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important reasons for this being, firstly, that God is known by His revelation of
Himself and not as a postulate of religion which is an aspect of both society and
culture; secondly, that this God so revealed, eternal, immortal, and invisible, is
therefore "known" by Faith alone and not by the philosophies, or imaginings Qf
man's own mind. In this realization, it is clear that God is God, and that man is
man, the Creator and the creature. It is to man that God comes in grace and, in k
response to His grace, it is to God that man comes by this grace, free and
unmeritted, which God gives, through Faith. Then thirdly, in this true
relationship establisl';ed between God and man, through God's act of grace,y and
by the free gift of Faith, man "experiences" God and the works of God pertaining
to him, intimately, as well as in a dramatically life changing way. This
“"experience" of God establishes, through this Faith man now has, that truth that
God is with him and for him, and that he can be said to "know" God, i.e. loving,
obeying, worshipping, and serving Him as Lord and as Father. In this way Fuith
puts God and man in perspective. This "promise" is attained by Faith. As Wesley
stressed, summing up this whole perspective, by saying that Faith

...1s a divine evidence or conviction wrought in

the heart, that God is reconciled to me through his
Son; inseparably joined with a confidence in him,
as a gracious, reconciled Father, as for all things,
so especially for all those good things which are
invisible and eternal.

To believe (in a Christian sense) is, then, to walk in
the light of eternity; and to have a clear sight of,
and confidence in, the Most High, reconciled to me
through the Son of his love.

(Works Vol X 1831:73).

This "experience” of God then is also the "experience" of that Freedom God gives |
to "walk in the light of eternity",** "to have a clear sight of the Most High", and
"to have confidence in" this "gracious, reconciled Father".

Freedom puts man and Society in perspective: It follows logically that when
Faith has put God and man in perspective, making man Free to this end, then

the divinely bestowed Freedom determines the relationship, as well as the

¥ Compare I John 1:5-7, (A.V.)
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perspective, between a Free person and Society. It is when man and Society are
seen in the correct perspective in this world that ohe begins to see the meaning
of the words of Christ which calls one "out of the\world“, and which states that,
though one is in the world, one is not "of the world".* Wesley does give an
indication to this being "not of the world" and the new perspective which results
from freedom, when he says, |

- For I must still insist on the right of private
judgement. ...Icannot yield implicit faith or
obedience to any man or number of men under
heaven.

(Works Vol.II 1831:15).

This stand, which Wesley takes, is certainly not easy. When we compare it with

what Lee says, we see the crises he avoids:

Men had better follow the dictates of "common

sense", the accepted opinion of society. ...Religion,

if it chooses, may base itself upon the inner life,

even upon the emotions, without arousing the fear

of the guardians of society.

(Lee 1967, 112:148, Emphasis added).
In Wesley's stand a new perspective is shown, which affords the "true Christian"
believer (who by definition now lives by the free gift of this Faith received) that
Freedom so as to be able to understand Society for what it is, and so to give it its
proper place, while on the other hand, "knowing" God, the "true Christian” gives
to Him His rightful place in the new and free life he has received as a result of
this Faith. There is no doubt concerning this perspective of man and Society
when we read the words quoted by Wesley in his Sermon LXXXIV;

"Leaving the old, both world's at once they view,
Who stand upon the threshhold of the new."
(Works Vol. VI 1831:496).

Only the Freedom brought about by Faith, and Faith expressed in this Freedom,

* John 17:16, (A.V.) Ifind it interesting that Wesley has no direct comment on this text.
In my opinion it simply affirms the dilemma he faced in his day which, for him, it seems,
existed between the "fides salvifica" and the "fides historica”. Such comment as there
i1s is found in the tenor of the Works and teachings.
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is able to bring a person to this "threshhold”, to which none other can come at all.
In his sermon on "Friendship with the World" he depicts this perspective saying,

You see here "the world"™® is placed on one side,
and those who "are not of the world” on the other.
They whom God has "chosen out of the world", namely,
by "sanctification of the Spirit, and belief of the truth,”
are set in direct opposition to those whom he hath not
so chosen. Yet again: Those "who know not him that
sent me," saith our Lord, who know not God, they are
"the world". :

- (Works VI 1831:454, His emphasis, footnote added).

What we have considered abovq therefore establishes the truth of the perspective
gained once Faith 1s received as God's "free gift”. It seems to me then, that
immediately the individual has this perspective of Sociery and himself, which he
could not have before, he discovers that he is, to all intents and purposes, Free
from Society. |

TheSe two perspectives: The importance and the absolute necessity of these two
perspectives discussed, are in the thoughts and teachings of Wesley, profoundly
vital for the whole ideal of his theology and ministry, being the doctrines of
"Scriptural Holiness" and "Perfect Love". We now need to consider these as
follows, noting the words of Ian Williams,

...that Wesley's doctrine of sanctification provides a

not inadequate theological foundation for the role of

human action within the economy of God's redemptive

and liberating activity within the world.

(Williams 1991:27). ,
"Scriptural Holiness": On the experience of holiness in "Wesleyan experiential

divinity...", Cushman states that,

[Wesley] has personally experienced God's working,
namely, a revolution of mind and a renovation of

life. ... while visiting the Moravians under Zinzendorf,
he had, he declares in his Journai,... continually met
with what I sought for, viz., living proofs of the power
of faith; person's "saved from inward as well as outward
sin," by, "the love of God shed abroad in their hearts";

® 1t is not difficult, but quite feasable, to conclude that in the general impression
regarding his teaching, Wesley could easily by "the world" also imply "society".
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and from all doubt and fear, by the abiding witness of
“"the Holy Ghost given unto them"....

noting that for Wesley,

On the negative side, holiness is a sensibility of and

aversion to the unholy. On the positive side it i1s a

cleaving to the holy. Hence it activates the Great

Commandment. It is, in fact, the acknowledgement

and embodiment of this commandment as a way of

life. ...Such a way of life is unthinkable for the Wesleys,

apart from the present working of the Holy Spirit - such

is the vitiated human condition as we find it.

(Cushman 1989:35-36, His emphasis).
Holiness is therefore to be understood as man being alive "in Christ", and living
in "God's world" or God's "’society", by the power of "perfect love". By this, in
the light of what Cushman has said, one understands the problem Wesley had
when he discussed "Scriptural Holiness" with one "John C", asking him questions
with regard to his claim of being free from sin:

If he can solemly and deliberately answer in the

affirmative, why do I not rejoice and praise God on

his behalf? Perhaps, because I have an exceeding

complex idea of sanctification,* or a sanctified man.

(Works Vol.I 1831:476, Footnote added).
"Why do I not rejoice?" is Wesley's way of saying that "John C" is talking about
something he has not truly experienced, though he claims it, and therefore has
not truly been made Free in his life, and bears no "sign" of the "inward witness"
of his claim. Therefore Wesley does not share "John C's" excitement because he
was suspicious of those who claimed it, feeling it should show in their lives, and
because he believes that "John C's" views of sanctification are too simplistic, and
therefore inadequate. Wesley regarding his own view confesses that "perhaps"
he "has an exceeding complex idea of sanctification" -this confession, in more
ways than one, quite correctly spoken, as he remained uncertain all his life as to

what this coricept in experience could be defined as, or Aow it should be defined.

On the thirteenth of September, 1739, in consultation with "a serious clergyman”,

% Sanctification - Wesley uses the term synonomously w1th the term "holiness” and, in
my opinion, means the same thing by both.
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he had stated some of the principles®” of sanctification or Holiness, as he held
them or understood them. He said,

"I believe it to be an inward thing, namely, the /ife of
God in the soul of man; a participation of the divine
nature;, the mind that was in Christ, or, the renewal
of our heart, after the image of Him that created us.
(Works Vol.I 1831:225, Emphasis added).

It seems that the reason why "John C" left Wesley silent, so to speak, was
probably the lack of the above description in "John C's" life, as well as the greater
truth mentioned by Wesley in, "The Scriptural Way of Salvation”,

How easily do they draw that inference, "I feel no

sin; therefore 1 have none: It does not stir; therefore,
it does not exist: It has no motion; therefore, it has
no being!"

(Works Vol. VI 1831:45, His emphasis).

Wesley sums up the truth regarding Holiness in such a way that we only conclude
that it was indeed, where it was to be found, the evidence of the reality of man
now living in God's "world". This is stressed by the following words,

Sanctification, the last and highest state of perfection
in this life. For then are the faithful born again in the
full and perfect sense. Then is there given unto them
anew and clean heart, and the struggle between the
old and the new man is over. -

(Works Vol. VIII 1831:373-374, Emphasis added).

Lastly then, this evidence of Holihess, seen as man being in God's "World", is
more dramatically presented as Wesley clearly portrays, in the description of
people he has known the following, that

...a large number of persons of every age and sex,
from early childhood to extreme old age, who have
all given proofs which the nature of the thing admits,
that they were "sanctified throughout"; "cleansed
from all pollution of the flesh and spirit"; that they
"loved the Lord their God with all their heart, and
mind, and soul, and strength”; that they continually

%7 Wesley "prefers ‘principle' precisely because a 'principle’ is for activation in human
life. We might call it a governing motivation”. (Cushman 1989:36, commenting on the
letter to the Rev. James Hervey, Monday 11th June, 1739).
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"presented” their souls and bodies "a living sacrifice,
holy, acceptable to God"; in consequence of which,
- they "rejoiced evermore, prayed without ceasing, and
in everything gave thanks". And this, and no other, 1s
~ what we believe to be true, scriptural sanctification.
(Works Vol. VI 1831:526, Emphasis added).

So much so, and so clearly, was this "sanctified” person in God's "world"
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portrayed, that Kent, writing in "Sanctification and Liberation"*® could say,

While many Wesleyans [Methodists] stuck to outmoded

eighteenth century views of society as a static but

providentially ordered hierarchy, in which sanctification

meant at least a subjective breach with the order of the

world, there was also, as we have seen, a growth in

dynamic pictures of society, which prompted criticism of

sanctification by withdrawal.

(Runyan 1981:93, Emphasis added).
In my opinion then, "Holiness" is the truth as well as the evidence of man Free
from this world and Sociery, and, of his being in God's "world" while still living
in this world but not "of this world". This Wesley experienced and saw very
clearly and taught. We also must not forget that "Holiness" (as well as "Perfect
Love") was what this Faith was, or is, the means to - while living in this world,
"in Christ". |
"Perfect Love": Because "God is Love" (I John 4:16 A.V.) and this love is in us,
through Christ, and we are thereby ix this love, it seems correct to conclude that,
whereas "Holiness" is man in God's world, "Christian Perfection™ or "Perfect
Love" is, so to speak, God's presence in this world, i.e. "God with us". "Scriptural
Holiness" or "Perfect Love", are the two sides of the same coin indicating that
'apartness from' Society or Freedom, which shows, as we have seen, man in God's
"world" and God in man's "world". Perhaps the simplest indication of this
evidence is to be found in the words of Christ, Who said, in His "new

commandment";

* The article "Methodism and Social Change in Britain" by J ohn Kent, in "Sanctification
and Liberation", edited by Theodore Runyan, deals with the impact of Methodism on
18th century England et al.
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That ye love one another; as I have loved you, that
ye also love one another. By this shall all men know

that ye are my disciples, if ye have love one to another.
(John 13:34-35A.V.).

Reflecting on this text Wesley said, in his sermon (XVIII) the "Marks of the New
Birth", that a

...scriptural mark of those who are born of God,*

...1s love; even "the love of God shed abroad in their
hearts by the Holy Ghost" which is given unto them.
...The necessary fruit of this love of God is the love

of our neighbour; of every soul which God hath made;
not excepting those who are now "despitefully using
and persecuting us"; - a love whereby we love every
man as ourselves; as we love our own souls. Nay, our
Lord has expressed it even more strongly, teaching us
to "love one another even as He hath loved us".
...Accordingly, the commandment written in the hearts
of all those that love God, is no other than this, "As I
have loved you, so love ye one another”. Now, "herein
perceive we the love of God, in that he laid down his
life for us". ..."We ought," then, as the Apostle justly
infers, "to lay down our lives for the brethren".

(Works Vol.V 1831:219, Footnote added).

The whole teaching of "Perfect Love" is probably the greatest challenge that a
"true Chnistian” can face and the one thing society simply will not countenance,
of which the evidence is the CroSs. In order to round off the completeness of this
love and to let it be the evidence of God in "this world", we refer to Wesley who,
while préaching on I Cor. 13:1-3, asks the question, what kind of love thisis and
"whence does this love of God flow?" He answers,

Only from that faith which is of the operation of God,
which whoever has, has a direct evidence that "God
was in Christ, reconciling the world unto himself”.
When this is particularly applied to his heart, so that
he can say with humble boldness, "The life which

I now live, I live by faith in the Son of God, who
loved me and gave himself for me;" then, and not

® j.e. It needs to be stressed, those who have received and eyxperienced God's free gift

of Faith in their livcs.
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till then,"the love of God is shed abroad in his'he,art".
- (Works Vol.VII 1831:47, My empbhasis).

From these three quotaﬁOns, We are able to discover the following: Firstly, in the
love which God "sheds abroad in the heart" of the "true Christian®, God Himself
is, through this love, present in "this world”, seeking to bring all people to
Himself in reconciliation. This love is the evidence of the experience of Faith
which in tumn is also the experience of Freedom, enabling man to be God's
disciple and instrument, as a son or daughter in "this world". Secondly, we are
able to see this evidence in the "true Christian's" conduct as is described by Christ
inJohn 13:34-35 (A.V.). Thén thirdly, because this love "flows from God", for
"God is Love", and because we dwell in God when we dwell in love, it seems
corTect to say that the life lived by this person in "this world" is a life which is in
fact Free from "this world, from Society, Free from all that would make man less
than, or contrary to what God desires man to be; this person is Free o the extent
that his or her life expresses the life of God in Christ - a life lived for God in
absolute surrender, total dependence and complete obedience.

The beautiful reality: It is not difficult to see that Faith, having put God and man
in true perspective, brings that Freedom God alone gives, the Freedom which puts
man and Society into perspective. By this there is established the beautiful reality
that is seen in "Scriptural Holiness", which is now actually in the hife of the "true
Christian" living Free from Society. In turn, God is present in His own by the

"Perfect Love" which reflects His gracious Being and His truth.

ASPECTS OF FAITH AND FREEDOM

It is true to say that this Faith we have discussed is quite unlike "fides historica"
or Wesley could not really have been said to have rediscovered "salvation" or
"justifying Faith". As we have already seen this Faith is quite radical, and this
leads to the aspects which are now to be discussed. Wesley knew this Faith to
be so, and yet, would not turn for a moment from it. He believed all could receive

it, and to all he would preach till they received it.
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The pertinence of Faith: Jesus introduced this view when He said,

If ye had faith ... ye might say unto the sycamine tree,

Be thou plucked up by the root, and be thou planted

in the sea; and it should obey you.

(Luke 17:6, cf. Matt. 17:20 A.V.).
Not in Matthew, but in commenting on Luke, Wesley refers to this faith in the
text in the words

..If ye had the least measure of true faith....

(Notes 1976:188, Emphasis added).
The pertinence of this Faith is that it made the impossible possible! It also
made this difficulty something which could, or had to be done, as a duty, or
responsibility. A Fairh which could not free man to these two ideals would not
be able to free man to experience "the evidence of things not seen” (Heb. 11:1.
A.V.). In other words, added to the above, the pertinence of this Faith gave to
man the dimension which would take him out of this world, for God, set him Free
from Society, in Christ, and enable him metaphorically, to "walk on water". Man

- could not be more Free than that nor could Society be more weak than when it

faced the pertinence of the Faith.

The power of Freedom: Because this Faith is the very essence of the "true
Christian's" Freedom, such Freedom as this Faith means, is a Freedom which has
power. Its power is well expressed in the following ways as Wesley indicates:

firstly quoting that

"There is no power but of God".*
(Works Vol. X1 1831:53).

The importance of this is that the God Who gives Freedom is the God Who gives

- power so that this Freedom is both meaningful and real. For this reason, the "true

Christian" is able to stand opposed to Society and echo the words of Christ, Who
said to Pilate,

Thou couldst have no power over me, unless it
were given thee from above. (John 19:11 A V)

* Rom. 13:1 (A.V.) Although Wesley is referring here to political power generally
speaking, it is clear that the statement holds true in every sense.
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Secondly, the power of Freedom is that which enables the "true Christian" "not
to have to sin". As the former keeps him Free from Society, the latter keeps
the "true Christian" victorious over temptations. Wesley speaks of this and says,

"He [God] will with temptation also" ... make a way
to escape.... It literally means a way out. And this
God will either find or make; which He that hath all
wisdom, as well as all power in heaven and earth, can
never be at a loss how to do.

(Works Vol.VI 1831:481, His emphasis).

For this reason to be given freely Faith, and in the experience of Faith,
Freedom, and then be denied the power which must enable the one made free,
is totally illogical - hence Wesley could teach and preach as he did - God
empowered His own so as to please Him, as well as to conquer evil. This power
1s even more clearly expressed when h'e’says,

"For sin shall not have dominion over you.- God be
thanked, that ye were the servants of sin, - but being
made free", the plain meaning is, God be thanked, that
though ye were, in time past, the servants of sin, yet
now - being free from sin, ye are become the servants
of righteousness".

(Works Vol.V 1831:214).

Thirdly, Free to serve God in righteousness, the "true Christian" has the power
to do "good works" which are the natural results of this Faith; in Faith, Free and

with the power to do "good works". Wesley says,

Good works follow this faith, but cannot go before

it: (Luke vi:43). Much less can sanctification, which
implies a continued course of good works, springing
from holiness of heart. [referring to works without this
"Faith"]. But these I cannot as yet term good works;
because they do not spring from faith and the love

of God.

(Works Vol.V 1831:47).

The "true Christian" needs the Faith and therefore the Freedom with the power
which enables the "good works" for God.
Freedom, the reality of Faith: It remains for us in this chapter to briefly note

the one great fact which has emerged in our discussion. In my opinion it is this;
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That Freedom is the reality of Faith. This needs to be in ethics of the nature
that Wesley learnt and then taught to all who would hear him. It seems to me that

~ Faith without Freedom, or as possessing what we might call unfreedom, simply

cannot be Faith at all. Put another way, in this world what does Faith bring
me, make mé, if it does not mean to me, the Freedom to be? It seems nothing.
But clearly it does not mean that because one considers oneself to be free,
therefore one can be said to have this Fairh - such freedom is simply the lack of
coercion or restraint and certainly no more. But Faith, as Freedom from Society
15, as we have diséussed, the Freedom of Faith enabling the "true Christian", not
to live as Society demands, bﬁt as God desires; that is, a life that is cofnpletely
"hid in Christ" - a life Society can only deny, reject, crucify. |
The next chapter: In the next chapter we will consider the ethical implications
of this Faiih as Freedom from Soc’i‘ety in Wesley's Theology.
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CHAPTER IX : The Ethical Implications of this Faith as Freedom from Society.

91.

INTRQQUCTIQN ;

Up to this point of our discussion, I have tried to show that when we speak of
Faith, in the context of Wesley's theology, doctrines, and preaching, we need to
understand that it is not "mere faith” we address, as it is ferined in its commoh
usage, but that it is Faith which he has described as |

...that faith itself, even Christian faith, the faith of
God's elect, the faith of the operation of God,... the
handmaid of love. ;
(Works Vol.I 1831:462, Emphasis added).

It is also necessary for us to understand it from his perspective, if we are to
understand what the implications are we will be looking at in this chapter, as well
as what they could really mean. This Faith then, as understood by Wesley, is
that Faith which is, as far as he is concerned, the very cause of, and means to,
that love (&y o n)) on which his whole system of ethics is to be found, and must
be interpretted or understood. It is this premise alone which is his perspective,
and thus it 1s also this point which is that very dynamic incentive of what he has
shown the crux of Christianity to be, i.e. Love. Therefore he could say of this
iove, that it 1s indeed,

Thc love which our Lord requires in all his followers,

...the love of God and man; - of God for his own,

and of man, for God's sake. Now, what is it to love

God, but to delight in him, to rejoice in his will, to

desire continually to please him, to seek and to find

our happiness in him, and to thirst day and night for a

fuller enjoyment of him. ...For he hath commanded

us, not only to love our neighbour, that is, all men, as

ourselves, - fo desire and pursue their happiness as

sincerely and steadily as our own, - but also to love

many of his creatures in the strictest sense;, to delight

in them, to enjoy them: Only in such a manner as and

teasure as we know and feel, not to indispose bui to

nrepare us for the enjoyment of him.
(Works Vol. VII 1831:495, Emphasis added).
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As 1 have indicated ’earlier then, when we consider Wesley's theology and
doctrine, we cannot speak of Fairh without at the same time understanding the
crucial concept of his understanding of love; and we cannot address this love
without first knowing the experience of, and reality of Faith. The "moral law"
to which he refers is "to love God and to love our neighbour”. In his thought, as
well as from his perspective of love, we find therefore the basis of this Faith
from "which love flows"; that is this love affirming Faith in its truth and reality.
From this aspect then, there emerges, what to my mind is the beauty of his
thought, - that both Fairh and love hold the relationship already indicated,
resulting in what Wesley has shown to be in his words;

Stand fast in loving God with all thy heart, and serving

him with all thy strength! 7his is perfect freedom:'

(Works Vol.V 1831:446, Emphasis and

footnote added).

This point is more fully and better understood when we see, that it is in "loving
God with all thy hearf", that love is seen to be the evidence of Faith: And it is
in "serving with all thy strength”, that we understand Faith as being evidenced
through love - it is of this which he says, "This is perfect freedom”. It is this
perspective then which is important for us, and it is from this perspective we need
to understand, what I believe to be, the ethical implications of Faith as being
Freedom from society - in Wesley's theology, doctrine and preaching.
Of liberty and the wili: Liberty, or rather F'reedom.- this being the term | have
chosen to use in this discussion - if man is to be "truly man", cannot be taken from
man at all while still leaving him as "truly man". The fact is, that without
Freedom he is nothing, and without Freedom of his will, he is "no more than
a stone" .’ Conceming this Wesley was quite adamant. Man, in the Freedom
of his will, is the only one capable of the ability of experiencing Faith and the
responsibility of being able to love as God desired that he should, in all his desire,

! That is the result of the law as found in Wesley's understanding of "Perfect Love".
Faith and love results in "perfect freedom". '

? This is a reference already expressed in paragraph 5.12, page 212.
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delight and pleasure of God, as well as of man. The power of man's will
(which we may equally and correctly see as Freedom) is also the key in man's
life to be able to do then as God wills: This can only be because of this Fairh.
We clearly note Wesley's careful analysis of this in which we detect two things:
Firstly, the Faith, because of which the love mentioned as well as the Freedom,
exist within man. Then secondly, the Freedom in and by which man chooses
the "good" arid acts for God, as he sees it, according to His will, thus letting
Faith therefore be Seen as "a real work of God". Wesiey said, commenting on

the words of Scripture, "And though I have all faith so that I could move

3

mountains...",” while at the same time distinguishing between Faith which is

the "work of God" and mere faith, that,

The faith which is able to do this cannot be the fruit of
vain imagination, a mere madman'’s dream, a system of
opinions; but must be a real work of God: Otherwise it
could not have such an effect. Yet if this faith does not
work by love, if it does not produce universal holiness,*

if it does not bring forth Jowliness, meekness, and resignation,
it will profit me nothing. ...All faith that is, that ever

was, or ever can be, separate from tender benevolence to
every child of man, friend or foe, Christian, Jew, Heretic,
or Pagan,- separate from gentleness to all men, separate
from resignation in all events, and contentedness in all
conditions, - is not the faith of a Christian, and will stand
us in no stead before the face of God.

(Works Vol.VII 1831:54, Emphasis added).

To my mind we can safely say that the consequence of this Faith, which we now
see is also "a real work of God", is man's true Freedom of his will. Before
looking then at the implications this brings out, as we have expressed in this

chapter heading, we need to consider the following three points.

The power of this Faith: That which we need to consider as being, or meaning,

* Refer to the Sermon XCI entitled "on Charity" Section III, paragraph 6 on I Cor. 13:1-3.

% Tam of the opinion that the concept of "universal" used here, and in this context, refers
firstly to the "total person" of the individual and then, secondly, in the vision of
Wesley, universally, that is, to all mankind, as is discussed in Chapter VII.
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"power",” in the thought and theology of Wesley, is not easy to understand, but,

it is true to say that he acknowledges that a person who has received this Faith

from God, also has power. Although he sees this power pﬁmai’ily m the context

of "power over sin", as far as the individual, or the moral agent is concerned, it

is a concept which needs to be understood in a wider sense. Wesley says,
' regardmg this power, that it is

An immediate and constant fruit of this faith whereby

we are bormn of God, a fruit which can in no wise be

separated from it, no, not for an hour, is power over

sin; - power over outward sin of every kind, over every

evil word and work;

(Works Vol.V 1831:214, Emphasis added).
It is therefore safe to state that to speak of Faith without power is to speak of
something other than Faith, for power "can in no wise be separated from it".
At first, the term "power over sin" seems to be a very simple and obvious
statement were Wesley to leave it there. But Wesley continues, and a deeper
analysis of what he says reveals the fact that it indeed means far more; it is also
firstly, Faith as power over evil. It is in this last point that the power of Faith
is that power which takes us right back to Genesis Chapter 3. When we reflect
on the Genesis record,® regarding the problem man is landed with, of "having

the knowledge of good and evil" and then, not knowing rightly what to choose

or what to do, we understand that man now, in Christ, because of Christ and the

> Itis interesting to compare Locke: "Power is both passive and active. Whether or not
matter has any power, ...we have our idea of active power from the operations of the
mind itself. We find by direct observation that we have the power to begin, continue,
or stop certain actions of our minds and motions of our bodies. This power we call
will, and the actual exercise of this power, volition, or willing. Action is voluntary or
involuntary insofar as it is or is not consequent upon the order or command of the mind.

-Locke proceeded to explore the ideas of will, desire, and freedom in terms of the idea
of freedom. 'The idea of liberty is the idea of power in any agent to do or to
forbear any particular action, according to the determination or thought of the mind,
..[(cf Rom. 12:1-]). Where this power is absent, a man is under necessity." (Saunders
Vol. 5 1967: 494, Emphasis added). Because of this previous sentence Wesley would
probably agree with what Locke has said. "Freedom then, for Locke, was the absence
of constraint” - ibid.

% Refer to Gen. 3:1-7. (A.V.) comparing Genesis 2.
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| free gift of Faith from God, because this Faith, has the pbwer over evil; as well
as having the power to know, rightly, what to choose and what to do for the
"good".” Inregard to Wesley's thought therefore, it is wrong to presume that this
Faith is at any time a Faith without power or that one can have Fairh without

| power. He would agree with Locke, regarding power, who says that, where this

power therefore is absent, man is under "necessity"

and can be seen as being
- nothing else. Therefore, logically, Wesley refuses to accept any such so-called
faith as there may be, as being Faith, when it is without power.
- The power of Freedom: Tt is not difficult to grasp in the context of Wesley's
| Vviews, that the pewer of this Faith must also be the power of Freedom. Again,
logically, this is so for two reasons: Firstly, because Faith alone is that by which
man is "made free indeed", and secondly, because the power of Faith is what it
is in this Faith, it must therefore also be the same power in Freedom. The
power of Freedom therefore is that power expressed as this Freedom- i.e., to
"stand fast in liberty"- or, more fully depicted in Wesley's words, which I quote

again, that to

Stand fast in loving God with all thy heart, and serving
“him with all thy strength! This is perfect freedom; thus
to keep his law, and to walk in all his commandments
blameless.
(Works Vol.V 1831:446).
Wesley has presented, in these words, very clearly the fact regarding the power -
of Freedom: For, as Locke has indicated, there is now a power which is to be

considered as being "passive and active"” in the sense that there is made possible

(for it) the choice to act or not to act, as far as Wesley's imperative in his

7 The problem is that after their taking of the tree of the "knowledge of good and evil"
(Gen. 2:17), they found that they now had this "knowledge" but had no power (no
freedom) to choose, or to be able to handle this "knowledge" they possessed. In fact,
they were "as gods" but, they were without the power required to act as these "gods".

® This is a person who has no choice because he has no free will, and therefore he has
no ability to be a man let alone a Free moral agent. He really is nothing and has no
responsibility. (We have dealt with this in Chapters IV and V).

® This is that power which Locke says "we call the will".
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exhortation is concerned.”” Secondly, the Freedom to choose and then to act
or not to act, todo good or to do evil, in the sense that one can "keep his law and
walk in his commandments", - do the good, or do evil by not keeping "his law"
- now becomes clear. As Wesley has indicated, man now has the Freedom,
because he has the power of this Faith and Freedom, to

~ ...look more and more into the perfect law, "the law
of liberty”; and (to) "continue therein”;... [This is
the context of the "power"” to be obedient].
(Works Vol.V 1831:446).
These two points which we have discussed thus far will help us to see that the
implications of this Faith as well as the Freedom are not imaginary, nor are they
to be considered as of no importance. The implications concerning these will -

become clearer as we continue our discussion. We turn to the third point.

Society and this "power"”: It is evident from this then, that Society simply will not

accept in man, the kind of power we have been discussing, because of the
ultimate impotence of Society’s own authority (what will be done and what will
not be done) and so-called power in the face of this Faith and the Freedom it
brings. In 1791, the sixth of January, writing to "Tommy"'" from London,
Wesley said, regarding the tract of Archbishop King, on the point of "liberty", that
it ‘

...has been admired by many persons of excellent

sense. | do not admire it as much as they do; but

I like it well.”

(Letters Vol . VIII 1931:254).
It is my opinion that one can safely presume, that as far as Society is concerned,

being referred to indirectly by King in this tract, it shows that Wesley largely, if

" "Passive" when in fact we do not act, and "Active" when we choose to act or to do
according to our choice. ‘

' j.e. Thomas Taylor - (Curnock Vol.VIII 1909:119n).

' This statement seems to indicate Wesley's consent to most of what King had to say in
the tract and this is, as indicated by Wesley, that the tract is "probably the last I shall
have to publish”. (Letters Vol. VIII 1931:254).
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not totally, agreed with him, andkexpressed this in his own summary thereof,
about sixty years earlier, to his father'” in a letter dated January 1731, which
stated as follows:

...By liberty, I mean, an active, self-determining power,
which does not choose things because they are pleasing,
but is pleased with them because it chooses them. That
God is endued with such power I conclude. (1.) Because
nothing 1s good or evil, pleasing or displeasing, to him, ~
before he chooses it. (2.) Because his will or choice is
the cause of goodness in all created things. (3.) Because
if God had not been endued with such a principle, he
would never have created anything.

...That man partakes of this principle I conclude,

(1.) Because experience shows it. (2.) Because we
observe in ourselves the signs and properties of such a
power.

...The more of this power any being possesses the less
subject he is to the impulses of external agents; and the
more commodious is his condition.

(Works Vol XII 1831:4-5).

Very briefly, the impact of this work in the life of the young Wesley in 1731, and
then sixty years later in 1791, being the last tract (or item) he published, could
be said to have been of some influence to him in his life, it having been a matter
considered by him for this length of timé. The quotation brings out the following
(while we see each aspect drawing the individual to Ged, at the same time putting
society in its place!™ ): Firstly, a power "which does not choose things because
they are pleasing, but is pleased with them because it chooses them” can be none
other than that "power"” which is God (the All-powerful); Who is acting in what
we have come to know as His pre-venient grace. That is, in that gracé which is

shown by Him, before man has come to Him, by which He enables man, by

" His letter to his father dated 1731 shows that the tract occupied Wesley's mind for a
long time, even till he wrote to "Tommy". It is quite conceivable to me to believe

that Wesley agreed with King, and for this reason, it seems, offered no cnticism of
it. (Works Vol X1 1831:3).

" In Chapter VIII the place of Society, as well as the fact that the concept has religious
connotations (see Chapter II) must be remembered in what we have discussed. The
maxim, that Sociery will not "surrender” to God, remains.
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"choosing man", to be His own, to enter into a relationship with Him. Secondly,
point (1.) depicts that things, or péople, are good or evil, pleasikng or dispicasing,
because of their reiationship 0 God, a condition ineviiably defined and brought
about because of either using, or not using, His grace. Thirdly, "all created
things" are good because God made them so, (Gen. 1:31. A.V.). Fourthly, if God
did not have "this power", nor this "grace", nor made created "things" good, He
indeed, "would never have created". Fifthly, having described God, creation and
grace in these words, we are next told that "man partakes of this principle"- at
first, by his "experience" of the above and by being partakcr of it all; and second,
man "observes the signs and properties of such a power” in himself. That is
to say, Wesley sees the consequences of God's grace for man, as well as thc
restoration that takes piace, and the properties found within him, these being the
properties of love and obedience. Sixthly, this leads to the conclusion - that the
more of this "power any being possesses, the Iess subject he is to the irhpulses of
external agents", et al, Society! It seems to me that Wesley must have seen the
sequence of these truths" and such connections as he said he made (Jan.6, 1791),
may have mostly, centred around the problem of evil King discussed, which, to

Wesley, seemed

...extremely like the old one of the Stoics, ...[that]

'All natural evils were owing not to God's want of will,

but to His want of power to redress them as necessarily

flowing from the nature of matter'.

(Letters Vol.1 1931:64).
The point I am stressing in this paragraph is important for our grasping of the
implications to follow and it is clearly summed up in this fact that, the "more of
this power any being possesses,"- we may say the more Free he is,- the less

restraint or constraint emanating from Society there will be upon him. It is

" In my opinion this explication is feasible in the light of two facts: Firstly, that we
have lost this Freedom (power) because of evil. We note that the tract is entitlcd,
"De Origine Mali:;" Secondly. that in his letter to his father, Dec. 19. 1729, Wesley
was alrcady wrestling with this issue (which to my mind, becaine cicar for him May 24,
1738), while he was "looking over ... Mr Ditton's Discourse,... a sort of Essay on
the Origin of Evil". (Works Vol XII 1831:1).
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no answer for the moral agent who is so F. ree, and who has experienced so as to
possess, this Faith, except, as we have seen in one event, to "crucify him". This
must suffice, together with what wé have discussed in Chapters 11 and VIII, to
establish as well as show, that Society has a very real problem with those who
become, in Wesley's terms, "true Christians”. The reason being that they "see
God", they have this "power", and above all, they are Free indeed. With this in
mind we now come to discuss in such detail as we have the implications of this

Faith as Freedom from Society.

THE MAN OF FAITH AS THE TRUE MORAI AGENT.

By now we have come to understand that, the man who has not received God's
free gift of Faith is, as assuredly, not Free. Therefore, as one who is not Free
because he has no Faith, he is, in Wesley's understanding, simply not capable of
choosing or doing good. For this reason he cannot be a moral agent; for being

as he is, without Faith, he is unable of "doing good" and therefore unable of

“"obeying God". He is in such darkness, that it seems that there are no means by

which he will understand "blame, self-condemnation, or remorse”. '* Regarding

him, as with the man who therefore lives "under necessity", he too can cry out in

‘Wesley's words,

Was it ever in my power to do any good action?
Could I ever do any, but by that grace which thou hadst
determined not to give me? ...Was there ever a moment
when it was in my power, either to do good, or to cease
from evil?"’
...There can be no moral good or evil, unless they have
liberty as well as will, which is entirely a different thing.
(Works Vol. X 1831:466-467, Emphasis and

footnote added).

Simply reiterating, and seeing the similarity between the man "lost" and the man

16 Refer to Works Vol. X 1831:465.

7 This also highlighted the Calvinistic issue which Wesley thoroughly condemned, and
even felt it to be satanic, because it robbed people of all that "salvation by faith" really

meant.
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"under necessity" and their lack of Faith, such people cannot be moral agents
atall. It is quite clear then, and safe to conclude from our discussion that it is the
man who has Faith, and who is by that Faith empowered - a man thus made
Free - who alone is able to be, because of all this, a true moral agent. He lives
- by, and walks according to, the "moral law": The other type so to speak,
"abolishes the moral law" and thereby also "in fruth" and by implication,
"abolishes faith and the law together” (Works Vol. X 1831:448). He is in no wise
able to be Fi ree, nor is he able to make any ethical decisions. He can only live
as Society depicts he should and therefore he cannot please God.
The man of Faith is the E?ee man: It is the Free man therefore who is able
to make the choice, and then able to understand whether it is right "to do or
to forbear”. Wheré he is called upon to make this choice is understood to be the
"ethical situation"; therefore the choice he makes,'® and then acts according to,
means, in fact, that the realify of ethical implications will be evident in his
decision. The most important implication19 here will be that, when the choice
1s made, it will be the choice to do the "good". For this reason, this man will not
choose in such a way that he finds, after his choice, he has lost both Faith and
Freedom. Or, aé Hulley states it,

It is here that the critical problem lies for moral behaviour,
and perfection, has (sic) to do with free choices.

...Moral behaviour, doing God's will, takes place only
when a person freely chooses to be obedient to the divine
will. ... Both obedience and disobedience are the result of
deliberate choices, an exercise of the human will.

(Hulley 1988:46-47, Emphasis added).

As a man who is Free therefore, he will want to retain, in his life, the reality of
the "moral law" and "moral behaviour". This means that he will choose so as to

be sure that his choice will be the act of being "obedient to the divine will".

'* By asking the questions, "How am [I] to choose?" and "What are the over-riding

considerations [also implications]) that I am going to recognize in this situation?”
(Thompson 1961:308).

¥ Tt is important, because after the choice made, he must still be a moral agent, i.e. one
who has Faith and is Free. :
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In this choice he makes he will also know that he was Free to choose the
alternatives which lead to disobedience to the divine will, while also
understanding (perhaps better than Adam did in the Gafden of Eden), that such
a choice would mean both his loss of Faith as well as his loss of Freedom.
Hulley has correctly argued that this loss could be seen in the progression which
W’esley understood (and 1 paraphrase' Hulley's views);- firstly there is the
inclination to sin, resﬁlting in a break in the relationship with God,v leading to loss
of faith, the consequence of which is the act of committing sin. (Hulley
1988:35ff). Therefore, the man of Faith as this Free man, does not make a choice

.Which is governed by social codes or by an authority

or by another's prescription....

{Thomson 1961:306).
If he were subject to all those, the implication is quite simply, that his choice is
so made that it could not be considered to be an ethical choice at all. This is why

Wesley's premise of love is so vital in all this: It reflects how God deals with man

- - the choice is simply encouraged by the power of love seeking love and by

nothing else. This man therefore must come to his choice only with Faith, as
well as coming only in his Freedom, and with the reason for his choice. We
need to understand then, in the light of what has been said,

..that faith, ... is the most direct and effectual means

of promoting all righteousness and true holiness; of

establishing the holy and spiritual law [moral law} in

the hearts of them that believe[(i.e. the "true Christian"].

(Works Vol.V 1831:465, Emphasis added).
We can see in this why it is that Faith and the Freedom from Society are so
important to the Free man.
Eaith as Freedom in himself: There are two ways, as we ook at the implications
of this, to understand what Faith as Freedom in himself means. Firstly, the Faith
he has experienced is also, at the same time, the Freedom he has come to
recognise empirically. He experiences this Freedom within himself and then
amongst those he finds himself. Secondly, the Faith he has experienced, as also

being the means to love God intends for him to have, is also the means to that

love he needs to have within himself, for himself! It is this love then which now
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becomes the very measure of his love for "his neighboﬁr". Because he knows that
he has received and experiencéd the free gift of God, which is Faith, he as
certainly knows (as Wesley himself did), that he is Free. This Faith and Freedom
is primarily within himself, not a’s something selfish but as that which indicates
the indwelling God, and only then is it expressed through his living. Yet it is far
more than a mere belief that he is Free. 1t is in truth being Free in the sense that
he knows this in the Faith he has received, and the implication is that two
dramatic differences begin to enierge within himself which, in turn, portray the
Freedom he has; Firstly, this love is a source of power to, and for "the good", as
well as for the "right". Secondly, he is now able to "recognizé truth".?* This
"truth” is to him a guide to all his actions while, at the same time, it is never “a
compulsion“'.zl Itis true to say that in the realization of this love within
himself, ‘as well as the ability to recognize truth, there is found a very powerful
combination of the ethical basis of this man's life, having received and
experienced Faith and Freedom. Concerning the first, ie. regarding love for
others, Wesley states, in his tract on "Popery Calmly Considered",

Indeed we violate justice by this very thing, by not
loving them? as ourselves. ...If we "owe no man
anything" beside, do we not owe this, "to love one
another?” And where love is totally wanting, what
other justice can be expected?

(Works Vol.X 1831:156, Footnote added).

It 1s no secret that the maxim, "to love our neighbour as ourselves”, is an

** The concept of "truth” in this context I will not debate but stress only that it is truth
as pertaining to the discipline of theological ethics: That it is that truth specific to the
recognition of, and the understanding of, the will of God. :

2! 1am indebted for the two points used, viz., "recognize the truth” and "a compulsion”
from the thoughts of Samuet M. Thompson; "The Nature of Philosophy” (1961:270).

* Wesley states in his pamphlet, challenging the Church of Rome, that she "has a natural
tendency to hinder, if not destroy, the love of our neighbour. By the love of our
neighbour, 1 mean universal benevolence; tender good-will to all men. For in this
respect every child of man, every son of Adam, is our neighbour; as we may easily
learn from our Lord's history of the good Samaritan”". (Works Val.X 1831:155-156).
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absolutely unalterable fact in both Wesley's "Works" and his preaching. It is only
by Faith this truth is recognized - it is only through the Freedom that this man
has, that he "sees" this truth in his life. In his letter to Richard Tompson (sic),
June 28, 1755, Wesley says of himsclf,’

I seek two things in this world - truth and love.

Whoever assists me in this search is a friend indeed,

whether personally known or unknown to [me].?

(Letters Vol.IIl 1931:135, Footnote added).
This is the one place in his "Works", to my mind, where one can sense the
poignant cry from Wesley's heart, and also sense that, though he speaks of "two
things", it is true that we cannot have the one without the other. Thus the
Freedom within a man, is almost by deﬁnition, the reality of love and the
recognition of truth. Where these two factors are not present in a person, neither
can that person be expected to know love, nor to recognize the truth, and, it is
certain, that he is not a Free man. ,
Laith as Freedom before ’chgrs and before God: Because "no man is an
island" and therefore finds himself in contact with, and in relationship to others,
the Freedom he has simply cannot be hidden from those who are around him. As
stated in the two accountsk above, he will be Free to "love his neighbour as
himself"; and secondly, he will recognize and do the truth, whatever else the
circumstance may be. ‘In other words, he will live before and amongst others, not
blindly by their rules and values - if these should in any way inhibit or destroy his
Freedom or Faith - but by those values which uphold his Faith and which
continue to affirm his Freedom, while at the same time, enabling him to live by
the power of love in all his relationships before God. Wesley says this in effect,
in a reply to a letter from the Archbishop of York:

And cannot the love of God and our neighbour be
practised, without breaking in upon the common
duties of life? Nay, can any of the common duties of
life be rightly practised without them? I apprehend

» Wesley was commenting on Romans 5 regarding his "Notes" in this letter, but felt he
needed the "truth” as Tompson indicated, who had called himself a "Lover of Truth",
- (Letters Vol.IIT 1931:134-135).
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life be rightly practised without them? I apprehend
not. 1 apprehend I am then laying the true, the only
foundation for all those duties when I preach, "Thou
shalt love the Lord thy God with all thy heart, and
thy neighbour as thyself ".

(Works Vol.VIII 1831:59).

In this statement,® although he is discussing what he preaches, he has made the
following very clear: The man who has Faith, and therefore experiences
Freedom, cannot divide his life into parts so that in some, loving God and loving
the neighbour has nothing to do vﬁth his ordinary intercourse of daily life, that
is, that of doing one's duties and meeting one's obligations. For Wesley, love is
to be found in the whole of life, i.e. in the common duties done and in the
obligations met, while at the same time of doing this, these do not contradict, nor
'separate, either love of God or of the neighbour from the common duty or the
obligation. | Secondly, Wesley emphasises the above in asking if, whether without
this love, it 1s possible to do those duties at all! The implication in this question
is that it is not possible to do Vthém, and that therefore, "the true, the only
foundation for all these duties" is found in the receiving, and then in the praxis
of, the truth, regarding love of God and love of the neighbour. Therefore, such
a person's approach to another ought never to be without this Fairh, out of which
fhjs love flows, and by which this Freedom is real, for, and within the individual.
‘Without these, it is my opinion, Wesley implies total impotency in that person
regarding any duty, as well as any approaCh, to the neighbour, as far as doing the
"good", or the "right”, is concerned. This comes through clearly in his pamphlet,
"A Plain Account of Genuine Christianity”, as quoted by Outler, and which I
quote at length, regarding the "true Christian", i.e., the one who has received
Faith and has expenenced Freedom:

He has a continual sense of his dependence on the
parent of good for his being and all the blessings that
attend it. To him he refers every natural and every moral
endowment, with all that is commonly ascribed either

* In his "A Farther Appeal to Men of Reason", dated December 18, 1745 - this statement
is part of his response to the Archbishop's circular to a number of clergy.
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possessor. And hence he acquiesces in whatever appears
to be his will, not only with patience but with thankfulness.
He willingly resigns all he is all he has, to his wise and
gracious disposal.
...remembering that God is love he is conformed to the
‘same likeness. ...His love ... to all mankind, is in itself
generous and disinterested, springing from no advantage
to himself, from no regard to profit or praise; no, not even
the pleasure of loving. ...And this universal disinterested
love 1s productive of all right affections. ...The same love
constrains him to converse, not only with a strict regard to

~ truth but with artless sincerity and genuine simplicity, as one
in whom there is no guile. And not content with abstaining
from such expressions as are contrary to justice and truth,
he endeavours to refrain from every unloving word, either
to a present or of an absent person; in all his conversation
aiming at this, either to improve himself in knowledge or
virtue, or to make those with whom he converses some way
wiser, or better, or happier than they were before. A
The same love is productive of all right actions. ...And as he
is easy to others, so he is easy in himself. B
(Outler 1980:184-185, Emphasis added).

 The person spoken of here has Faith and Freedom which, 1 believe, 1s indicated
by the fact that he refers "every natural and moral endowment" to God, and then
"acquiesces in whatever appears to be his will" in the matter. Thus his love for
God is expressed as follows; "all he is and all he has" is resigned to Him gladly
- and willingly. His love for his neighbour, on the other hand, is a "universal
disinterested love ... productive of all right affections” as well‘as “productive of
all nght actions". There is, in this situation, the total inc]usiVeness of his love
of God, as well as his love for all mankind, as that which seeks only the
following: To please God and to benefit his neighbour. To be able to do this, this
man must be Free, so as to choose, what he should say, and, how he should act -
otherwise, what he says or does, and how he acts, are all meaningless. This is
spoken of by Wesley ink his sermon, "The Law Established Through Faith", where
he says that "...from thiS pninciple of grateful love to God arises love to our
brother also" (Works Vol.V 1831:465). Clearly it is by this Faith, and in this
Freedom before God, that man is able to be Free before others in a purposeful
and meaningful way. This enables him to be a moral agent, obedient to God and
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Free in this world.
Faith - the Freedom to know: We understand then, that without this Faith, -
man cannot be Free, and without this Freedom, man cannot "recognize truth",
(as we have already noted above). Therefore without Faith, he cannot know how
to choose the "good" or the "right", nor can he know how he ought to act when
he has made his choice. The sphere of knowledge, as we have seen earlier in this
thesis, is a very difficult area, but in spite of this, it needs to be remembered that
the epistomology we are referri‘ng to here, is in fact "Knowledge" which man
discovers and possesses because of Faith. In other words, without Faith there is

a certain kind of knowledge man will not have. Wesley has implied this strongly

- in his sermon "On Charity", saying that

...t is certain, knowledge is an excellent gift of God;
particularly knowledge of the Holy Scriptures, in which
are contained all the depths of divine knowledge and
wisdom. Hence it is generally thought that a man of
much knowledge, knowledge of Scripture in particular,
must not only be in the favour of God, but likewise
enjoy a high degree of it.
But men of deeper reflection” are apt to say, "I lay no
stress upon any other knowledge, but the knowledge
of God (and therefore of His will) by faith. Faith is
the only knowledge, which, in the sight of God, is of
great price".
(Works Vol VII 1831:50, Emphasis and

footnote added). ‘

Wesley is quite adament that "men of much knowledge" can really and truly only
be so, if they are also men who are "in the favour of God", i.e. men of Fajith and
who "enjoy a high degree of it". It seems then without Faith they are not as
great in knowledge as they have been made out to be. Yet, at the same time,
Wesley also understands that there are limitations, not to this Faith nor to this
Freedom which the "true Christian” has, but to the knowledge he may have. This

is one of the areas of contention in the Sociefy he may find himself in. It is also

# Iam of the opinion that this type of person implied here is also the Free moral agent,
or, the "true Christian", Wesley ~has spoken of.
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: right in this limitation, that we find an important ethical implication, regarding
God's dealings with men and therefore, the man of Faith's dealings with men;
those who "do the will of God", and the principle of how we deal with man whom
we are called to love as ourselves. Wesley says,

There are at present two grand obstructions to our
forming a right judgement of the dealings of God

with respect to men. The one is, there are innumerable
facts relating to every man, which we do not and
cannot know. ...The other is, we cannot see the
thoughts of men, even when we know their actions.
Still we know not their intention; and without this

we can but ill judge of their outward actions.

(Works Vol. VI 1831:350, His emphasis).

Cannon sums up what Wes]eyris referring to here by saying, regarding this point,
that

The object, as well as the source of all knowledge,
1s the all-gracious Creator. But though man's desire

- for knowledge is without limits, knowledge itself is
partial and incomplete.® To be sure, Wesley thinks
that it is sufficient for man's present needs. But to say
that man knows enough ... is not to say that he knows
everything about all phenomena with which he comes
into contact daily.
(Cannon MCMXLVI:156, Footnote added).

By this /aith man is Free but, this Freedom is not of such a nature that he
1s Free to have all knowledge about 'everything - in other words, limitless
knowledge. Rather, he is Free to know all, but not Free to have all Knowledge,
1. to be omniscient, even when this experience of knowledge is through Faith.
With such knowledge as he has, he remains Free, and this Freedom brings to him

more knowledge, as well as truth and understanding.

Laith - the Freedom to reason: Because the man who has Faith and is, as

% Cannon is referring to Sermon LXIX, intro. sec. 1&2, entitled, "The Imperfection of
Human Knowledge" (Works Vol. VI 1831:337). Note: | use the Roman numerals to
identify Cannon's book and not the figures 1946. This also applies in other sections
where [ have quoted Cannon.
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we have discussed, Free, he is so far Free so as to be able to see the "visible"
as well as the "invisible" (Heb. 11:1), by reason of his Faith. He is unlike the
person who is without Faith, and who therefore cannot be considered as Free,
who then finds, for this reason, that his knowledge, as well as his reason, are
limited.r Freedom to reason as well as the understanding of reason, means for

Wesley, neither to over-value nor to under-value reason in any way but to use
reason as an "organ of the knowledge” he has.?’ We have already found that the
man without Faith and who is therefore not Free, cannot recognize truth. This
implies that he also cannot reason therefore, toward the truth, nor in the truth at
all.”® The Free man, living by Faith is able to reason toward the truth as well
as in the truth, having the Freedom to recOgnize truth. This is why Wesley is
understood in his agreeing with the view that "reason is not to be discredited nor
despised" - the "true Christian" must know the need for, as well as the place of,
reason in his life and therefore not vilify it, "and say that it has no placé in the -
apprehension of truth". (Cannon MCMXLVI:158). It also implies then, that the
moral agent, acting in his F) reédom, is therefore one who has to be most aware
of the place and role of reason in his life, and the need he has to remain Free so
that he is able to use his reason. Wesley stated clearly,

It is by reason that God enables us in some measure to
comprehend his method of dealing with the children
of men; the nature of his various dispensations, ... of
the law and gospel. ...By the due use of reason we
come to know ... what i1s the mind that was in Christ;

~ and what 1t 1s to walk as Christ walked.

% Cannon asks the question: "If knowledge itself is partial and incomplete, what can
we say for reason, which is the organ of knowledge? Here again Wesley is in
fundamental agreement with Bishop Butler. Reason is not to be discredited nor
despised” (Cannon MCMXLVI:157).

# He cannot recognize it as a goal, nor recognize it as being present where he is. He may
know it but not recognize that he knows it. There is the hint here of the "chaos” of "das
nichtige". ‘
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...In all these respects, and in all t‘he cbmmon duties®

of life, God has given us our reason for a guide.

(Works Vol. VI 1831:354-355, Footnote added).
It is necessary to make a few comments to highlight what in fact Wesley is saying:
Firstly, and this | believe is a valid implication, Wesley is presuming that a man
must be Free to reason (not be as someone who 1s simply determined by a
"Determiner"), and that it is through reason that he understands the method of
God's "dealing with the children of men". This then leads the Free man, or we
may say the moral agent, to know how he ought to choose when he asks "what
is good?" and how he ought to act when he asks "what is my duty?" with regard
to his fellowman. This in turn, raises the praxis of choosing and acting to leVels
far above mere "universalism" as far as the actions are concerned,” and expresses

"what is the mind of Christ" in all matters. To this end, his duties, or obligations,

# It seems safe to say that these "duties" ought also to be understood as "obligations".
Runes distinguishes between these two as far as their basic meaning is concemed in
what I believe is a very satisfactory manner: Dury. "Whatever is necessary or
required; or whatever one is morally obliged to do,... ... In ethics duty is commonly
associated with conscience, reason, rightness, moral law and virtue". Obligation:
...whenever a necessity of any kind is laid upon any one to do a certain thing.
...Always in any case of obligation, there is a kind of necessity for someone to do
something. ...One never has an obligation simply, one always has an obligation to
do a certain thing. An act is never simply obligatory, it is always obligatory for some-
one to do. (It follows that obligation involves a relational structure)" (Runes 1963:85,
217-218, His emphasis, Bracketed words his).

* Kant's view that one ought only to choose or to do that which can be universalised
refers here. Wesley goes beyond this by wanting it to "please God" also. Seaver has
illustrated something of this greater view when he comments on Schweitzer, saying
that "Schweitzer will not allow Kant's maxim - 'Act in such a way that you use every
human being both in your own person and in every one else's always as an end and
never as a means' - provides ethics with a definite content; he regards it as an empty
concept: 'for the exhalted character of the basic principle of the moral, Kant pays the
price of having it devoid of all content' ", o
"Kant, then, does not essay the task of developing an ethic which corresponds to his
deepened conception of the ethical. On the whole he does nothing more than put the
current utilitarian ethic under the Protectorate of the Categorical Imperative.

Behind a magnificent fagade he constructs a block of tenements". (Seaver 1957:56).
In my opinion Wesley wants to avoid the very trap Kant has fallen into, and for this
reason he moves, so to speak, beyond the mere universalizing of choice and action.
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1t seems, become defined and relevant to him because his reason is "a guide" for
him. Therefore, the reason which the moral agent now exercises, in turn, |
advocates the individual that the moral agent is. He chooses, ke acts by way of
his reason (in Faith and in Freedom), in order "to be" and "to do" what
God intends in him, and desires of him. Lastvly, this reason brings about an
understanding, both of the things of man and the things of God - a process which
we may see as Faith, Freedom, reason, and understanding, all based on the
premise of love of God and of the neighbour. In other words, where there is no
Faith, there can be no understanding of God and His will, nor of man and his
condition, nor of his need, nor of self, nor of what is desired of him. But, the man
who has Faith will therefore not be a mere partaker of Society, its ways, nor bow
to its demands. Rather, he will by this Fairh, and with his reason as "a guide”,
stand Free of Society as an individual who seeks to do the will of God, before
and above all else.

Faith as Freedom from Society: It is not difficult to see how the process

mentioned above, which we may also safely say, to be a process indicated in
Wesley's thought, must lead to the state of being Free from Society. 1t is true
that we do not easily grasp this implication of being Free from Society, yet it is.
what we are called to be as "true Christians", Yet, as already discussed in Chapter
VIII, this is net as difficult as it may seem to the individual who receives the gift
of Faith and experiences Freedom. Rather, this process, as we understand it,
“tends ever toward a finer and fuller distinctiveness of individuation" (Seaver
1957:106). This point is even more strengthened by the truth in his quotation of
Schweitzer, once more to illustrate the matter under discussion:

The organised, political, social and religious associations*!
of our time are at work to induce the individual man

not to arrive at his convictions by his own thinking,

but to make his own such convictions as they keep

*! In my opinion these bodies constitute, on the three pillars of the meaning of Society,
1.e. religious, economic and social, the very icon of society as it is to most of the

people.
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ready made for him** Any man who thinks for himself

and is at the same time spiritually free, they regard as

something inconvenient or even uncanny.

(Seaver 1957:107, Emphasis and footnotes added).
I believe it is safe to say that Wesley would concede to all this but himself failed
to put it sorsukccinctly because, as Rack has indicated, in regard to the plight of

the masses Wesley served,

...he reacted not so much to intelléctual arguments
- as to the pressure of experience, partly through what
he saw as an unusually well-informed observer of what
was actually happening in England; partly through his
knowledge of, and admiration for, his poor and middling
followers and their virtues as against their betters. He was
“restrained in his prescriptions (such as they were) by his
hereditary and biblical notions of order and obedience to
constituted authority. But above all, as his sermons show,
he was possessed by the idea of charity....
(Rack 1992:368, Emphasis added).

- The Free man of Faith, in order to partake of the nature of the divine (II Pet.
1:4), will understand therefore that "the most acceptable worship of God is to
imitate Him in whom he confides"; he will not "imitate" Society at all. Out of
this, two implications are before us which we need to understand: Firstly, and
obviously, the man of Faith has been Freed from Society (as well as this
world), to belong to God. This is his status and his situation. Secondly, it is
therefore clear that God is not part of Society, as evidenced in the Christ event,
calling individuals to Himself. The imitation "of Him in whom he confides"
therefore makes the man of Faith, not as part of, but rather as apart from Society,
i.e. heisnot of it at all. Indeed, in danger of repetition, this man says, in Wesley's

words,

% [Schweitzer] - "The sociological ethics which no longer reach back to the individual
ethics can only lay it down that the progress of society advances according to
inescapable laws at the price of the freedom and prosperity of individuals. ...This
is the doctrine of being sacrificed by others. ..Society cannot exist without
sacrifice". (Seavers 1957:108, Emphasis added). The greatest sacrifice Society is
constantly determined to complete, we may say, is the sacrifice of God!
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This Lover of my soul is always with me, is never
absent, no, not for a moment. And I love Him: There
is none in heaven but thee, none on earth that I desire
beside thee! And he has me to resemble Himself, he
has stamped His image on my heart. And I live unto
Him; 1do only His will, 1 glorify Him with my body
and my spirit. , ‘
(Works Vol. X 1831:71, Emphasis added).

The implication is clear, as Schweitzer was to say years later, "they (Society)
regard this man® as something inconvenient or even uncanny". It is on a point

such as this, that Cannon says quite plainly,

The Wesleyan ethics is, in the last analysis, an ethics
of Christian self-realisation; and as such it takes its
place among those systems of moral discipline in which
the Christian society™ is conceived in terms of its
individual members....

(Cannon MCMXI.VI:236, Emphasis added).

Further to this, Cannon goes on to say that Ernest Troeltsch distinguished two
types of so-called "Christian Society", one being the "sect type". It is the "sect
type" which is of interest to us for, he says, Wesley's ethics is considered as being

"of the sect type", i.e. the type that

...regards the religious community as that group of
people who live according to the ideals of the gospel.

It does not recognize the evils which exist in society

at large as essential parts of man's life on earth, and it
either withdraws completely from society or else seeks
to remake society after the pattern of the Christian ideal.
(Cannon MXMXCVI:237, Emphasis added).

It seems true therefore, that Wesley has shown in his thought, that this man of
Faith is made a new creature; that he also has, in this Faith, a Freedom from

Society, having been made Free by God. Although Wesley did not clearly state
the latter, the implications of his thought indicate that this is the status of the "true

* Whom Wesley describes in the quotation as speaking.

* 1 believe it is more correct to understand this concept of "Christian society” as is
indicated in the quotation from Cannon, page 237, as a "religious community"”, which
1s Christian.
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-Chnstian", the "new creature".

‘Further implications of this Faith: We have discussed at length that this Faith

means Freedom. This is the Freedom of the man Wesley considers to be the
"moral agent", i.c. the man Wesley describes in his sermon "Walking by Sight
and Walking by Faith” as follows, and again I quote at léngth for reasons to be
stated later: ' '

They that /ive by faith, walk by faith.* But what is
implied in this? They regulate all their judgments
concerning good and evil, not with reference to visible
and temporal things, but to things invisible and eternal.
They think visible things to be of small value, because
they pass away like a dream; but on the contrary they
account invisible things to be of high value, because
they will never pass away. Whatever is invisible is
eternal: the things that are not seen do not perish.
So the Apostle, "The things that are seen are temporal,
but the things that are not seen are eternal". [2 Cor.4:18
A.V.]. Therefore they that "walk by faith" do not desire
the "things which are seen”; neither are they the object of
their pursuit. They "set their affections on things above,
not on things on the earth." They seek only the things
which are "where Jesus sitteth at the right hand of God."
Because they know “the things that are seen are temporal”,
passing away like a shadow, therefore they "look not at
them"; they desire them not, they account them as nothing;
but "they look at the things which are not seen, that are
eternal,” that never pass away. By these they form their
Judgment of all things. They judge them to be good or
evil as they promote or hinder their welfare, not in time, -
but in eternity. They weigh whatever occurs in this
balance: "What influence has it on my eternal state?"
They regulate all their tempers and passions, all their
desires, joys and fears by this standard. They regulate
all their thoughts and designs, all their words and actions,
so as to prepare them for that invisible and eternal world
to which they are shortly going. They do not dwell,* but
only sojourn® here; not looking upon earth as their home,
but only "travelling ... to fairer worlds on high." ..Iask, in
the name of God by what standard do you judge of the
value of things? ...Let your judgment of all the things
round about you be according to the real value of things,
with a reference to the invisible and eternal world. See
that ye judge everything fit to be pursued or shunned
according to the influence it will have on your eternal
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state.*
...[Religion] is not morality;* excellent as that is, when
it is built or a right foundation, - loving faith;... ,
..It is not formality, - the most exact observance of all
the ordinances of God. ...No: Religion is no less than
living in eternity, and walkmg in eternity; and hereby ,
walking in the love of God and man,.

...He alone who expeniences this "dwells in God, and
God in him."

(Works Vol VII 1831:260-263, “His emphasns the rest
my emphasis; footnote added).
Thave quoted this passage at length, for, in my opinion, within it there is summed
up é detailed analysis of the implications of this Faith in the life of the man who
has received and experienced it. The implicatioﬁs also reach to the miliéu of his
life, and what it means to those amongst whom he finds himself. Sufﬁee it for
us to note in all this detail, two recurring themes which we will discuss later in
the chapter, viz., first, that "they regulate all their judgments” and "judge all
things" - 'i.e. "all", a word which is very, if not completely descriptive of the
inclﬁsiveness of all things, of every choice, every decision, and every act as far
as "their judgment" is concerned. Second, "the real value of things" (1.e. all
things) i1s with reference to the "invisible and eternal world", - there is no
re’ference of these to this world, nor is there reference here to the values and
norms of Society. This implies that the ethical questions, "What is the good or
the right?" as well as "What is my duty, my obligation?" can therefore only be
considered within the framework of this statement by Wesley, if we are to make
any sense of his ethics, as well as of the concept of Fuith he holds. This then is
a statement which summarizes much of his approach to, and what we may call,
his system of ethics, as well as his understanding of the life of the man of Fuaith,

the moral agent, or in his terms, the "Genuine Christian®.

* Implied here is also the "Law" - "Love God with all your heart, mind, soul and
strength, and your neighbour as yourself“ This is the foundation of what Wesley means
or calls, "your eternal state".
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CONSEQUENTIAL ETHICAL IMPLICATIONS BECAUSE OF THIS
FAITH
It must be quite clear to us by now that "religion”, as far as Wesley is concerned,
is "...walking in the love of God and rhan...". This is where, when we consider
Wesley's concepts of Faith and Freedom, we need to see what is the Whole
basis of, as well as the unfolding of, his ethics and what they therefore mean. It
is in the light of this principle that he states quite plainly, "He alone who
experiences this* ‘dwells in God and God in him'" This then, by a simple
- process of deduction, must mean that for Wesley, this man ought to choose,
whenever he does, as one who has no other status than this, he "dwells in God".
Then also he ought to choose as one who knows that "God dwells in him". On
this point Wesley has said, regarding this person "sensing God" as noted above,
that he

...by serving God is, to resemble or imitate® him.

So the ancient Father: Optimus Dei cultus, imitari

quem colis” - "It is the best worship or service of

God, to imitate him you worship”. We here speak

of imitating or resembling him in the spirit of our

minds {Eph. 4:23). For here the true Christian's

imitation of God begins.

(Works Vol.V 1831:381, * His emphasis;

emphasis added).

The simple point of these words from Wesley indicate that the ethical questions
therefore, because of what he has said, cannot be asked or answered without the
knowledge of the implication that it is not only the asking but also the answer,
which, coming from the mind of the man of Faith, must be asked or answered so
as to portray that he is indeed one set to "imitate or resemble” God. It is true that
Society is excluded from this choice so to speak, or from attempting to do the
same as the man of Fairh. It is this man who must "imitate and resemble God"

and not Society! Soéiery simply cannot do so at all. This is more clearly

understood in the following thoughts.

* That is "walkir‘lg in the love of God and man" - it also includes "walking in the light
as He is in the light". (1Jn. 1:7. A V.). ’ '
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"Form"”’_considered as the opposite relation: The perception and the judgmént |
of the man of Faith, that is, the influence of this Faith upon him and how he

judges, are not of such a naturé which is expected of him by Society - in fact, it

could be considered, in the light of the norms expected of man by Socieiy, to be

absurd, i.e. pietism in the extreme. This is clearly seen in the truth he lives by;

in order to have he must give, in order to live he must die, in order to save his life

he must lose it. To this end he withholds nothing he is able 10 givé, even his life,

and he is always "crucified to the world" and the world "is crucified to him".*®
He thus lives as one who is Free indeed in Society but not of Society. Therefore,
as we have alreadyrnoted, he judges "all things”, not in the light of what this world
has, or is, or promises to him, but he judges "all things" in the light of the
"invisible and eternal”. The form therefore of such a person is beyond the
recognition or anticipation of Society. Society can also see that he does not fit
into it and so has no part of it in any way. Instead he has an opposite relation to
that which is expected of him. Put simply, he lives agairist Society because he
hives for God; he chooses not as man would, but as he believes and understands
God desires for him to choose; he is happy to imitate, not the best and the highest
Creature he knows, but God; and he is pleased to "resemble” Him in all he does
rather than "resemble" those, or that, which Society offers him. Therefore, the
ethical implications in his life. his values and his role, are set not on the "ivisible
and temporal” but on God, and therefore, on the "invisible and eternal”. The

implications conceming this position are those which result from the fact that he

7 T have, for the sake of this discussion, chosen to use and understand "form" in the
Kantian sense as it conveys the aspect of "relation" i.e. "That a priori element in
experience in virtue of which the manifold of sense is synthesized and unified into
meaningful perceptions and judgments, Kant attributed the form of experience to
mind and reason,..”". (Runes 1963:111, Emphasis added). It is in the last phrase that
we find that "experience" is related "to mind and reason”, the "organs" the agent (or the
"true Christian") will use to choose and to act. '

*® Wesley says, "For as long as we walk by faith and not by sight, we go swiftly on in the
way of holiness. While we steadily look, not at the things which are seen, but at those
which are not seen, we are more and more crucified to the world, and the world
crucified to us". (Works Vol.V 1831, 464, Emphasis added). |
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will make each’choice, as well as each judgment, from the point of view of the
"invisible and etemnal" of which he is part, and not from the point of view of the
world in which he is only a "sojourner"* passing through. In this way, because
of this Faith, he is also Free from Society, so Free as "to do and to be" only as
God wills. Although it is a deeply sbiritual experience in which he receives
Faith, and then becomes involved in God's will, as well as the experience of being
"made free indeed", when it comes to the point of choice and action, he acts
according to what his mind thinks and his reason leads him to decide. It is in "the

spirit of the mind" (ndw renewed and restored by Faith), from which his thought |

- flows, and it is with his reason, in the contemplation of his thought and his

knowledge, that he decides. It is therefore true to say that this man can do
nothing else, for he has come to God in Christ, or, he can be said to be one of
those who heeded the words which Wesley spoke:

Today give up thyself, thy body, soul, and spirit, to

God, through Christ Jesus; desire nothing but that

God may be glorified in all thou art, all thou doest,

all thou sufferest; seeking nothing but to know God,

and his Son Jesus Chnist, through the Eternal Spirit;

pursuing nothing but to love him, to serve him, and

to enjoy him, at this hour, and to all eternity.

(Works Vol.V 1831:392-393, Emphasis added).
It is clear that Wesley did not compromise, nor soften the "cost of discipleship”,
but simply called those who would come to God to come in "full surrender".
Therefore, for the man of Faith to choose contrary to what God wills, will not
only be his loss of Faith and therefore also of his Freedom, but it would also
mean the rejection of God (as was in the case of Adam).* Because of this then
he would be unable to be the "moral agent", or to "recognize truth". Instead of |
"falling" in this sense, he rather chooses to please God, and this brings us to the

next important implication.

Content of the altemnative life: As one who has thus given himself up wholly to

* 1 Chron. 29:1S A V.; 1Pet. 1:17. - Strangers to this world, this Saciety.

* Wesley deals with this quite comprehensively in his Sermon 60, "The General
Deliverance", (Works Vol. VI 1831:241fY).
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God, as Wesley preached he should, the content of that man's life cannot be the
same as the content of those who have not done so. By implication therefore the
content in every way must be different and so it is. The most important aspect
of this content is that "the love of God is shed abroad in his heart": He does love
God and he does love his neighbour. The power of this content of love is aptly
described by Wesley as far as love for "the neighbour" is concerned:

Let love not visit you as a transient guest, but be the
constant [ruling] temper of your soul.’ See that your
heart be filled at all times, and on all occasions, with
real, undissembled benevolence; not to those only
that love you, but to every soul of man. Let it pant
in your heart; let it sparkle in your eyes; let it shine
on all your actions. Whenever you open your lips,
let it be with love; and let there be in your tongue the
law of kindness. Your word will then distil as the
“rain, and as the dew upon the tender herb. Be not
straitened or limited in your affection, but let it
embrace every child of man. Every one that is bomn
of woman has a claim to your goodwill. You owe
this, not to some, but to all. And let all men know that
you desire both their temporal and eternal happiness,
as sincerely as you do your own. ,
~...If you would please men, please God! Let truth and
love possess your whole soul.
(Works Vol.VII 1831:144-146, His emphasis,
footnote added).

This quotation implies that the content is not simply a statement of love, i.e. a
display in words, but that it is of this love which results in "goodwill" to all, even
at the cost of what may be convenient or beneficial to oneself. In other WOrds,
it is the result of the act of a lifq for one's fellowman, that is, to live for them and
not for oneself; to meet them at all times with "truth and love". We may add
safely in this context, it is to stand before them "full of truth and grace"” ihfthe
"imitation" of God ahd the desire to "resemble" Him. Then the ethical

implication is clear - that is, that the questions, "What is the good or right?" and

‘! In this word the content of love is also seen and understood as, on the one hand being
- "power” within the person to do and to be, while on the other hand as "authority"
(ruling) over the same. "Ruling" is added in the Abingdon Edit. Vol.3 1986:422.
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"What must or ought I to do?" are never purely met by the answers from the
intellect and reason, and therefore from understanding; they are more truly met
by all these filled with the power of "disinterested love", and motivated by this
love. Therefore, this is the offer of the better life, that true life God wills in man,
to God and to the neighbour. Society can have no part of such a life in any way.
Values of the better life: Thé values of this life now lived, are not values which
could be known or understood without God. This means that the "good" and the
"right", are never seen in the light of the "visible or temporal,” though it may often
seem to be as if they are. In fact, they are seen only in the light of, or with
reference to, the "invisible and the eternal”; i.e. by Faith and then in Freedom
through Faith. 1t is true that this man now finds that he "regulates all ... thought
and designs, all ... words and actions, so as to prepare ... for that invisible and
eternal world” to which he "is shortly going". (Works Vol.VII 1831:260-261). In
truth he lives, because of the values he now has régarding the "good" and the
"nght", as well as regarding his duty/obligations, accordiﬁg to Wesley's words;

...not only to be harmless, to do no ill to [his]

neighbour, but to be useful, to be "zealous of our

good works;" "as [he has] time to do good unto

all men;" and be patterns to all of true, genuine

morality; of justice, mercy and truth.

(Works Vol. VII 1831:269).
These are the values which, in his new life of Faith and Freedom, consistently
and constantly leads him on the way of love and obedience, leads him as one who
is without arrogance, who loves and recognizes the truth, who flees deceit, and
who is in this sense, a pattern of "true genuine morality" to all he meets, as well
as before all he serves. That is, he now finds that he is one who "imitates and
resembles God". 1t is therefore, as this person, that he also "stands in the liberty"
he has before all, as one who is "pure in heart" and therefore "seeing God"; As
a man who "sees God", he meets all with the knowledge and understanding this
"seeing” means in him, and he acts accordingly. He is known as one whose
values are of such a nature that he forms "his judgments of all things", not as men

generally do, but by judging "all things" "to be good or evil as they promote or
hinder" his "welfare, not on time, but in eternity” (Works Vol VII 1831:260-261 ).
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All this means is that, as he "dwells in God and God in him", he therefore needs
to ask (in the context of Christian ethics particularly), the third ethical question,
which in fact affects how he sees and understands the first and second questions,
viz., "What is the good or right?" and "What is my duty or obligation?": The third i
question Wesley has worded as follows: "What influence has it on my eternal |
state?"? This question sets the man of Faith, and who has Freedom, apart from
those who are without this Faith and Freedom - for those who are without these
cannot meaningfully ask this question. Their values, as well as their ethics, are
not of God's Kingdom and their obligation and duty are to Society, the temporal,
while they themselves are beings who are then not Free, and who therefore
"cannot even récognize truth" (Thompson 1961:270).

Knowing, understanding, reag_o_k ning in this greater truth: As we have already
noted in the earlier part of this thesis, it is true to say that Fairh brings men to
a greater, as well as a more complete knowledge than he had before. This
"knowledge," 1s not so much more knowledge rcgérding, for example,
mathematics or philosophy and so on - it is rather knowledge which pertains to
God, and to the things of God, or, as Wesley has put it;

Sense is an evidence of things that are seen; of the
visible, the material world, and the several parts of

it. Faith, on the other hand, is the "evidence of things

not seen." of the invisible world, of all those invisible
things which are revealed in the oracles of God. But
indeed they reveal nothing, they are a mere dead letter,

if they are "not mixed with faith in those that hear them."
(Works Vol.VII 1831:232, Emphasis added).

Therefore we may quite safely say, in my opinion, that the implication of this
must mean a greater knowledge, which in turn, implies better understanding, and

which therefore, must of necessity, lead to purer reason. This may sound

simplistic but it must be realized, that for Wesley, this knowledge meant that he

“ One may add "or my neighbour's" (eternal state). It is this question which is of great
interest, and in the ethical system, indicates the reality of the "two worlds" we have
discussed in Chapter VIII. It may be asked whether it is in fact an ethical question.
In my opinion it is - it only transfers the "good" and my "duty" to the reality of the
next world, the "eternal and invisible" world.
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knew "of the existence of that unseen thing", his soul; he also knew of "the other
orders of spirits”, i.e. "Millions of creatures [who] walk the earth, Unseen,
whether we wake, or if we sleep" (Works Vol VII 1831:232). He also, by this

knowledge, "knows" God Who "governs all things that are in heaven above, in |
earth beneath, and under the earth" (Works Vol VII 1831:233). And by this
knowledge he knows of the "three that bear record in heaven' ... and that ‘these

three are one one’." Wesley could also say,

By faith 1 know that the Holy Spint is the giver of

all spiritual life; of nghteousness, peace, and joy

in the Holy Ghost; of holiness and happiness, by

the restoration of that image of God wherein we were

created. Of all these things, faith is the evidence,

the sole evidence to the children of men.

(Works Vol.VII 1831:233, Emphasis added).
It is in this sense that the knowledge of the man who has Faith and Freedom
is therefore a greater knowledge - it is also his experience of God, which flows
through his understanding as well as his reason, leading him to this greater truth;
that of knowing the presence of God, as one to whom God has come in Christ.
He is made Free by this event, and in all this, he remains Free, able to do as

God desires of him, able to be what God intends for him.

Implicati f this reality: There is one more vital point we need to note, which '

1s a point regarding the implications of this reality of /reedom in the lifé of the
man of Faith. It is this. He is Free and in his Freedom he will not deceivc,
nor will he be giveh to lies, for example, "truth" is his épproach in "all things".
This means that he stands before all the world, i.e. Society, as one who is
transparent in his words and actions. This has three effects. Firstly, it presents
him as one who is very vulnerable (there is a Christlikeness to be found in this), -
in Societ)», but he can be none other than this because he has Fairh, and as one
Free, serves God. Wesley has put it thus,

The sincerity and simplicity of him in whom is no guile
have likewise an influence on his whole behaviour:
They give a colour to his whole outward conversation;*

4 . . .
3 "Conversation" means his whole outward life.
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which, though it be far remote from everything of
‘clownishness and ill breeding, of roughness and
surliness, yet it is plain and artless, and free from
all disguise, being the very picture of his heart. The
truth and love which continually reign there, produce
an open front, and a serene countenance. ...Truth and
love united together, are the essence of virtue and
holiness. God indispensably requires "truth in the
inward parts," [Ps. 51:6] influencing all our words and
actions. Yet truth itself, separate from love, is nothing

in his sight.

(Vol. VII 1831:44-45, Footnote added).
It is therefore not difficult td see, that without doubt, this vulnerability in turn
creates a deep sense of trust in, and therefore a dependence on, God - this is done
in such arway as to show that Society finally h‘as no role to play, nor word to say
to this man.** Secondly, within him "truth and love" reign. This "reign” indeed
also aids the increase of this man's vulnerability, simply because he "recognizes
truth” and knows that, by it, he will have "an open front", i.e. "the window to the
heart", and a "serene countenance”,” i.e. a "countenance" which réﬂects "light”
because of God within, as well as love, joy and peace. Thirdly, it is certain that
his attitude towards life, and the trahsparency of his being to all around him, )

influenced his living and his doing, that he could not but challenge the whole of

humanity around him, in spite of being considered as vulnerable because of his

* On this point it is interesting to note what Workman says, that "The ideal of the
Montanist and of the Methodist alike was spirituality, what eighteenth-century divines
call ‘enthusiasm'. To secure this both were prepared to turn the Churches into
'societies’, however few and insignificant, shur out from the world by rigorous
discipline, and working upon the world not so much by intercourse as by challenge..
Both alike were thus forced into a certain antagonism to culture, from which
Montanism, unlike Methodism, was never delivered. (Workman 1921:60,
Emphasis added). It is the being "shut out from the world" which stresses the truth that
Society had no role, nor word, for the "true Christian".

** Tt is interesting to compare Kant here, where his "teaching ...was a healthful rebuke
to the low ideals of illuminism [with which this person 'of countenance serene' could
easily be accused], but brought in an ethical legalism that knew nothing of the hiberty
of the sons of God, and a speculative pantheism that was destructive to all personal
religion". (Workman 1921:23). This "countenance serene" could easily be imitated and
compared, for example, to the "Angel of Light's" countenance!
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Faith and Freedom. What matters is how Society accepts this challenge and

then what it does with the challenger.

OF_FAIT, F REE_FROM SOCIETY - R

IMPLICATIONS

" In his sermons, Nos.80 and 81,% Wesley takes care to show that the man

of Faith simply cannot be part of "the world". As we have discussed in Chapter
VIIL, “the world" 1s understood as "Society", and this Wesley has strongly
indicated when he wrote regarding it,

..what it is the Apostle here means by the world. ,

He does not here refer to this outward frame of things,

termed in Scripture, heaven and earth; but to the

inhabitants of the earth, the children of men, or, at

least, the greater part of them. '

(Works Vol. VI 1831:454).
"The world" referred to here is a reference to James 4:4. To reiterate - who then
has Faith must therefore also has Freedom, and it is safe to say at this point
that this Freedom is Freedom from Society, as implied by all we have said thus
far. Having, for our purpose then, established this point, the implication ought
further to be understood as follows. For our purpose we must note that the
implications refer to four areas of the man of Faith's life, wh11e he is "in the

world" but "not of this world". We recall that in section 9.2. we saw the reality

of the expenience of this Faith and Freedom, and the change within the person's

life who received God's free gift of Faith; while in section 9.3. we saw the same

become a reality in the expression of, or the portrayal of, this "new" life amongst
his fellowmen. We are now to look at that same life in regard to what we
understand as the pillars of society, i.e. those principles or concepts by which
Society survives and finds meaning.

Free in the Situation: This is the Freedom he experiences and knows in the

living of his life, both in and against all that Society is. He is Free to pursue

“ Works Vol.VI 1831:(80) - "On Friendships with the World" and (81) "in What Sense
we are to Leave the World!" :
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what God has :evea]ed to him, and what God continues to want of him, ask well
as to give to him. In fact, this viéw is clearly stated where Wesley preaches
against "Mammon". The situation of the man of Faith is that of going after
God, to serve and obey God; he does not go after Society, and although he is to -
"love his neighbour as himself", he is taught by what the Scriptures say, and by
what Wesley has taught, that he should

...set the world at open defiance. You trample its

customs and maxims underfoot, and will neither

follow nor be led by them.

(Works Vol V 1831:384, Emphasis added).
His situation therefore is one in which he finds he is clearly acting in his
Freedom by a defiance of soéiety, and at the same time, by being zealous to
do God's will on earth "as the angels of God in heaven do all the will of God. And
they do nothing else, nothing but what they are absolutely assured is his will."
(Works Vol.V 1831:337). Within this situation he does not cease to rremain apart
and Free from the Society he finds himself in, nor does he cease to challenge the
same by being the one who chooses the "good" and not evil, who seeks to do fhe
right, and not that which defies and denies God. This implies that his situation
will always be seen and analysed in the light of what it is that God wills, and
never in any desire to "obey the world" or please it in any way,

...by outwardly conforming to its maxims and customs;
to walk as other men walk, in the common road, in the
smooth, broad, beaten path; to be in the fashion; to
follow a multitude; to do like the rest of our neighbours;
that is, to do the will of the flesh and the mind, to gratify
our appetites and inclinations; to sacrifice to ourselves,
aim at our own ease and pleasure, in the general course
both of our words and actions.

(Works Vol.V 1831:382-383).

The conditions therefore which arise from this situation he understands himself ;
to be in, are of such a nature that they will help him, by establishing for him that
miliéu in which he is able to please God, and thereby, to enjoy the happiness of
one whose action has achieved that end. These conditions will constantly do two

things: On the one hand, they will cause him to grow in this /aith, and in the
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grace of God, as he loves God and loves his neighbour - it is a grdwth to be more
the "imitator" and the "resembler" of God in every way. This love Society will
experience from him, but in return will do with it as it pleases. On the other hand,
the conditions will bring to him trials in which he is constantly confronted with
the choice to do good or evil, and in which he constantly asks the question, in the
realization and affirmation of his situation, "What is my duty, my obligation?"
It is in the understanding of the conditions which he faces that will, in fact, be
able to help him detemiine the condition he is in, as well as what he is to do; for
example, as Wesley has said, that he should "trample [the world's] customs and
maxims underfoot”. It is not difficult to see how Society will react to a man who
comes to it in this frame of mind and spirit; on the one hand "stating" that he
"loves his neighbour”, while, on the other hand, and at the same time, the very
"customs and maxims” of the neighbour he "tramples underfoot”. The only way
through this dilemma lies in the power of this love, because of this Faith and the
Freedom to show this love. The implication is that the ﬁower, the beauty and
the greatness of this love, must be from God Hirhself, and of such a witness in
the man of Faith, that it will touch Society as if the Lord Himself has touched it,
to the extent that Sociery will know the presence of the greater while it destroys
the lesser. Thus "the neighbour" will discover in the man of Faith, the touch of
God. In my opinion, this is what Wesley is saying, and the problem remains
obvious while the dialectic created remains real.

Free in relatignf to Society: Where the "situation" and the “conditions", as
discussed above, have caused the man who has this Faith, to be as he is toward
Society, i.e. as the one who loves as God loves, it is ikmportant for us to try and
understand the implications, as far as his relationship to Society, is concemed.
It is clear from the previous paragraph that the man who does not have this Faith
(the Faithless man), will not grasp what it means to be loved by the man who has
received and experienced this Faith. This is because, although the love for
Society is unconditional (&y e7cf) it is nevertheless a challenge in the following
ways: Firstly, it challenges Society by denying and rejecting its "customs and

maxims" as being destructive to it, and decisive within it, though Sociery
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continues to believe they are good and commendable. What is true is that it is
blind to all truth, and blind to the fact that they are only of this "visible and
temporal" sphere, and therefore inadequate and unacceptable to God. The true
"moral agent", or the man of Faith, will therefore judge them as not good, and
in his judgement of them, will reject therh as evil. He wﬂl also see this as his
obligation to Society and what he is "to do". The relationship this Faith in the
Free man therefore establishes, is one which is seen by God to be of love, and
which looks for nothing in refum, except to receive the same love, where
possible: That love which cannot be understood, nor be given, by society. In
other words, what we have here are the "two worlds" as discussed in Chapter VIII.
The two worlds simply cannot meet, because of the one coming to the other with
love,unconditional love - the other, facing the first with perplexity and
antagonisrh. For this reason Wesley rightly said ..."of even those who fear God":

They dwell in the ruins of a disordered world, among
men that know not God, that care not for him, and
whose heart is fully set in them to do evil. How many
are forced to cry out, "Woe is me that I am constrained
to dwell with Mesech; to have my habitation among
the tents of Kedar!" among the enemies of God and man.
How universally out-numbered are those that would do
- well, by them that neither fear God nor regard man!
(Works Vol. VI 1831:478).

Wesley goes on to say that, the man of Faith, so to speak, really has no choice
of escaping the anger and violence of the wrath of Sociery. This is merely to
stress the truth of the word in Scripture: There is a sense in which the relation
of the "true Christian" to Society, no matter how much Faith he may have, nor
how Free he might be, nor how deep and true the love he gives, can be no
different frofn that which the Lord Jesus Christ experienced in Society, and
caused Him to say, ;

If the world hate you, ye know that it hated me before
it hated you. If ye were of the world, the world would
love his own: but because ye are not of the world, but
I have chosen you out of the world, therefore the world
hateth you. (Jn. 15:18, 19 A V).

The "true Christian" would thus, with Christ and in Christ’, become partaker of
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His sufferings, because he loves God and loves his neighbour. Secondly, he does
the good to Society and therefore, never ceases from his duty to Society in any
way. As we have already seen a number of times, it is obvious that the
implications here are that, all that society is, is not of God and will therefore "pass
away" with all its "visible and temporal” things, by which it lives and survives.
The man who has this Faith will, in his Freedom meet Society, so as to be to
Society all that God desires and intends him to be. In truth, this man of Fairh can
do nothing elSe, (though he may "choose" to do so if he wanted to), he can only
love if he is to remain a man who has Faith and is Free. Let Wesley himself
indicate the relation in this situation and how the man of Faith will be responded
to by Society: |

'We have had our conversation in the world": even

in the world of the ungodly: Not only among the
children of God, (that were comparatively a little
thing); but among the children of the devil, [I Jn. 3:10],
among those that lie in wickedness, ¢v 1d movnp®,
in the wicked one. What a world is this! How
thoroughly impregnated by the spirit it continually
breathes! As our God is good, and doeth good, so the
god of this world, and all his children, are evil, and do
evil (so far as they are suffered) to all the children of
God. Like their father, they are always lying in wait,
or "walking about, seeking whom they may devour;"
(Works Vol.V 1831:138).

It is therefore true that his Faith has set him Free from Society, while it has filled
him with love for Society but, Society, Wesley says, i.e.. "this world", will seek
to destroy him and meet him "in the wicked one", with hate and with evil as it

struggles in vain for its own freedom. Thirdly, the implication is clear and that

he cannot ignore, nor avoid, nor deny, that as one who will "imitate and resemble"

| God, he, - because of his new nature in Christ, and in the restored image of God

he now has, - must do as God will do; that is, to love and to care, no matter who

“or what the other might be. What is clear is that Society simply is not, nor can

it be, part of such a love at all. In fact it seems that Sociery may even be unable,
in the end, to receive it. This is not easy to grasp, nor pleasant to contemplate.

In the Freedom of Faith: Those then who have received this Faith, it could
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be said, belong to a community, and this is the "Kingdom of God". This implies,
that those who have Faith live to obey the God Who rules over them, as well as
to serve the God Whom they love. Without compromise they obey and serve God
in all they are, and in all they do. The fact is that the "Kingdom of God"
establishes the premise, as well as the framework, of the ethics they hold, of the
reality of their Freedom, and of the truth of their Faith. As those then who
have within them the "Kingdom of God" (Luke 17:21 A.V.), they live by the ethic
- of this Kingdom which shall always please or glorify God; this is the ethic (of
love) which Wesley knew, and experienced only too well, in his own thought and
life. To none other than the man who had this Faith and Freedom, could he
say, )

Now then, let us walk by the same rule: let us do

unto all as we would they should do unto us. Ler us

love and honour all men. Let justice, mercy, and truth

govern all our minds and actions. Let our superfluities

give way to our neighbours conveniences; (and who

will then have any superfluities left?); our conveniences,

to our neighbours necessities; our necessities, to his

- extremities. This is pure and genuine morality.

(Works Vol.V 1831:404, Emphasis added).
It therefore means, that whatever "this world" or Society may be, or may seek to
do, or with whatever mind or evil it may come to face the "true Christian”, the
one who has Faith and is clearly Free, Society ought always to be met with that
‘love which is by Faith;, and by which the attitude towards it, described in the
- quotation above, meets it unconditionally. In this Society will be shown, by the
one who has Faith, what he believes is the "good", the truly "good", and what his
duty and obligation to his neighbour is. In my opinion Society cannot deal with
this approach, nor can it come to terms with it, although it will use it as much as
it pleases itself. Society has only one answer to those who are of this nature and

inclination; to "crucify" them. Far from being a harmless, metaphysical

"experience” of some vague and abstract concept, this Freedom is, in my opinion
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(and I believe Wesley would paxﬁcularly agree with this*’ ), the most dangerous
thing Society could face, in the experience of the Faith of the "true Christian".
Wesley has depicted the kind of Freedom this is, when he spoke of the "liberty"
God gave the angels; he said that

...he endued them with understanding, to discern truth
from falsehood, good from evil, and as a necessary
result of this, with hiberty, - a capacity of choosing the
one and refusing the other.

...In like manner, when God in his appointed time
had created a new order of intelligent beings, when he
had raised man from the dust of the earth,... endued
with power to choose good or evil; he gave to this free,
intelligent creature, the same law as to his first-bom
children;..

(Works Vol V 1831: 435-436)

We through Fairh in Christ, can enjoy the same Freedom as Adam roriginally
‘enjoyed, in Jesus Christ. When Society is thus confronted by this Free man, it
recognizes the fact, that it can do nothing else but either accept the love he gives,
or destroy the giver of this love. This is where the danger exists, for God has not

allowed an alternative ethic which pleases Him, or can satisfy the "true |
Christian”. It is the presence of His Kingdom the rule and power of His love that
He looks to. This leads us on to two further aspects we need to discuss, as far as
the implications are concerned, and it is to these we now turn. We need to note
that the next three sections will follow the method in which we will firstly discuss
some of the negative implications, this being Society's reaction to this Faith; then
we will look at some positive implications, this being the man of Faith's life in
Society's midst. Lastly we will see the greater impact in a number of spheres of

eighteenth-century life.

*7 This seems to be expressed in his attitude that people could not be given freedom
which destroyed rule, order, and created anarchy - for him freedom in this sense "had to
be limited". (Hulley 1988:72). What I am addressing is True Freedom which can only
come from true Faith - this is the dangerous Freedom.
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CONCERNING NEGATIVE IMPLICATIONS REGARDING FAITH AND
EREEDOM

It is accepted in the world of sociology, by some schools of Sociologists, that the
whole of Society rests on three pillars for its meaning and déﬁnition, these being,
"Religious” "Economics” and "Social". By means of these pillars it structures
itself, so as to survive as well as to control who and what man is. What I have
termed "negative implications" are derived out of the experience of Faith ina -
man, and then the reality of Freedom as is to be found in the life of this man, who
1s the "true Christian”, living contrary to these pillars. The implications are a
constant source of c‘ontentioyn, as well as a denial, of Society as we have already
touched on in this discussion. How then are we to understand these negative
implications? |

Being religious in Society: Wesley has indicated that, only in the life and sphere
of the "true ‘Christian", i.e. the one who has experienced Faith, and knows’ that
he is Free, 1s "true relig:ion" to be found. But, while he is in the midst of Society,
and therefore surrounded by what Sociery is, he is constantly encouraged, by the
same, to be religious (refer to Chapter II). The religion of Society is not true
religion, neither is it a religion which is of God, but, it is strong enough and
defined enough to fool, or deceive, even the most devout, should they become
careless concerning the world and will of God. Tt is a form of idolatry most
subtle, and the danger of this Wesley has described in the following way:

The religion of the world implies three things:

(1.) The doing no harm, the abstaining from outward
sin ; at least from such as is scandalous, as robbery,
theft, common swearing, drunkenness: (2.) The doing
good, the relieving the poor; the being charitable, as
itis called: (3.) The using the means of grace; at least
the going to church and to the Lord's Supper. He in
whom these three marks are found is termed by the
world a religious man. But will this satisfy him who
hungers after God? No: ...He wants a religion of a
nobler kind, a religion higher and deeper than this. He
can no more feed on this poor, shallow, formal thing,
than he can "fill his belly with the east wind."[Job 15:2}
(Works Vol.V 1831:268).
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"All this is not what he longs for”, that is the "true Christian", and therefore, the
religion on which Society builds, and from which it expects its satisfaction, is
found, sadly, to be false, and expressed outwardly only, and indeed wantihg. The
real issue is that Society has no place for religion which is true, of God, and life-
changing; i.e. the religion which is "the knowledge of God in Christ Jesus; the
life that is hid with Christ in God" (Works Vol.V 1831:268). Therefore, wherever
this true religion is to be found, as we have already understood, in the life of the
"true Chnistian", Society is challenged by it, in that Sociery has no part of it, and
then condemned by the witness it bears, for the kind of religion that Sociefy really
has. Having the Faith God has freely givén, and by this being made Free, the
“true Christian" canhot but realize the "négative implication” which must, by
definition, challenge Society. In this way all that is religious in Society faces
negaﬁon by the "true religion”, so witnessed in the "true Chnstian". It is in
exactly this way that the religion of Jesus Christ affected the religion of Society.
It was Jesus Who was put to death in Society's attempt to preserve its own
religion.
[he economy and Society: The second pillar, which is the economics one, also
- fails, when faced by the man who has Faith and is Free. Where the "religious”
iskthat which depicts the spirit of Society, it is quite feasible to understand that
economics, so to speak in all its spheres, is both the life and fuel of Sociery. It
1s here that Society is found to work, play, rule, punish, give and take,‘ and so on,
in the life of the individual; it is here that “Mammon" has its throne. One thing
Wesley never failed to stress,” and that is that the "true Christian” does not serve
"Mammon", nor does he love "the world", i.e. Society’s ways. His principle of
economics for the "true Christian" he illustrated as follows:

...the practice of all the young men at Oxford who
were called Methodists.
...One of them had thirty pounds a year. He lived on

“ Even though Rack says of him: "As an innocent encourager of capitalism,... Wesley
is an unequivocal and even disappointing teacher” (Rack 1992:367). There is a school
of thought growing today which wants to take the pressure off "the rich", or becoming
rich, in Wesley's thought, saying that this has been a point of mlsunderstandmg It is
necessary to question this school of thought seriously.
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twenty-eight, and gave away forty shillings. The next

year receiving sixty pounds, he still lived on twenty-

eight, and gave away two-and-thirty. The third year

he received ninety pounds, and gave away sixty-two.

The fourth year he received a hundred and twenty

pounds. Still he lived as before on twenty-eight; and

gave to the poor ninety-two. Was not this a more

excellent way? ...fix your purpose to "gain no more."

1 charge you in the name of God, do not increase your

substance! ...You will have no reward in heaven for

what you /ay up; you will, for what you /ay out. Every

pound you put into the earthly bank is sunk: It brings

no interest above. But every pound you give to the

poor is put into the bank of heaven. And it will bnng

glorious interest;..

{Works Vol VII 1831 :36-37, HIS emphasis).
Itis clear, when carefully looked af, that Wesley is no friend of "Capitalism" - his
thought tends to be too Socialistic in some ways - rather I would say, its
conscience, and probably its enemy. In ‘what he has said above he does two
things: Firstly, by what he says he removes the power of Society to "enslave"
those who are Free, by showing them how they can escape the ever increasing
pressure to have more. With the success of this, Society is deprived of its most
powerful means to reward; by wealth. Secondly, he directs, that anything which
is then above the need of the "true Christian”, can or must be given, to the poor.
This 1s not simply the act of charity which Society is always asking for, and
recommends and praises - it is the giving in such a way as o defeat poverty, and
enable others to a better life in Faith, as Free people. This Society will not accept
because it disregards the economic situation which it itself pursues. Thirdly, it
is to defy and challenge Society by this giving which, in turn, shows up Society
in all its materialism and weakness, as well as to portray, by his act of giving,
what he has called "a more excellent way". Wesley therefore is again showing
by what he says, that Faith is Freedom from Society, and the implication is the
removal of the power of Society to enslave. A few experimeknts in present day
Society will suffice to show how important this pillar is to the meaning and
purpose of Society, as well as how timeless thekprinciple of what Wesley was

trying to say in the eighteenth Century, but alas, this is not within the scope of our
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study.
The social aspect of Society: Where the "Religion” is the spiritual aspect of
Society, and the “Economics" the functional aspect, being two of the pillars on
whichASociety is founded, thé third, i.e. the "Social” is, in my opinion, the
relational aspect of society. Again we need to understand ’» that, the “trué
Christian" in his Freedom challenges society in these aspects, and the relational
- in the particular; i.e. in what Society terms the relational or the social, by his
challenge implying that, in the light of the "invisible and the eternal”, there is
neither the relational nor the social, of which Society boasts, to be found in what
Society is. For, there is no love, no éyani. Shch as may appear to be so, or
such as may be considered to exist, is so full of mixed motives, and so shadowed
areflection of the real, that what may be seen as relational, is quite‘meaningless. *
We have already seen, that the man who has this Faith and who is Free cannot
be part of Society, that he cannot have fellowship with it - that he can only love
those who are Society, as God loves them. It is thisv separation, or rather
difference, which Wesley describes in the case of Christ's teaching regarding
"exceeding the righteousness” of the Phafisee. Wesley says that,

First, a Pharisee was "not as other men are.” In externals
he was singularly good. Are we so? Do we dare to be
singular®® at all? Do we not rather swim with the stream?
Do we not many times dispense with religion and
reason together, because we would not look particular? *-
Are we not more often afraid of being out of fashion,
than out of the way of salvation? Have we courage to
stem the tide? - 7o run counter to the world? "To obey
God rather than man?"
(Works Vol.V 1831:322, *His emphasis;

emphasis added).

“ This is simply tested by the application of the Beatitudes, or the teaching of I Cor,
13:1-4 to Society as a norm. o

* T understand the term to mean "unique" and "pre-eminently good or efficacious" as far
as his description of the Pharisee is concerned. Wesley seems to me, to hold the same
view, as far as the terms are concerned, in regard to the "true Christian". His challenge
therefore to the man who has Fairh from God is a very clear one, and makes his
statement, regarding the "true Christian" quite pertinent! Does he dare to be "unique”
and "pre-eminently good or efficacious"?
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Wesley descibes the Pharisee as being different from "other men", but then
shows, in what he says that the "true christian”, the one who actually has this
Faith and is in fact Free, that he must be even more different, that is, so different
as to be considered és running "counter to the world". And it is at this point
where the social aspect of Society is denied, and the relatioh within Society is
found to be non-existent in the way and manner Society boasts that it is there, and
would have it be so. The strengthening of this is the further consideration of this
Freedom from Society - that the man of Faith is Free to relate to Society in ldVe
(as we have discussed), but Society is not free to relate to this man who lives in
Faith and Freedom. The basic truth of this fact 1s, that the Free man relates to
Society as God wills that he should, and as God desires of him, God being the
very Source of this relationship, i.e. the very Source of love. Society, on the
other hand, is quite helpless in it§ efforts to relate to this man who is Free, for it
approaches or meets one who already is "crucified to the world, and the world
crucified to him". Further to this, Society is also faced with one who is in every
way a person who will, and has so chosen, to "obey God rather than manf‘. Such
a person indeed, has no "social" with Society, or in Society - what he does have,
with God and with those who are of His Kingdom,y Society cannot be part of at
all. It sees correct to say that the Pharisee is Society's attempt to allow a man to
be different, (do we hear of a Pharisee being crucified to the world and the world
to him?), while the "true Christian", the Faithful and Free man is different from
other men, from Soéiety, because God has made him so, and he continues to be
so, as long he seeks to do God's will and be what God intends him to be. Itis to
exceed the Pharisee to this "righteousness", that Wesley delivers his challenge to
the people who feel, or believe they have arrived.

Exposing Society: These negative implications have served then to expose

“Society, as the "true Chnstian", who has received Faith and Freedom, so to

speak, takes his stand in the midst of Society. To my mind, Wesley saw this
happening in Society and therefore warned those, who were the individuals who

had experienced Fuaith, about the constant dangers of, as well as the subtle
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encroachment of, the "triplex concupiscentia"’' even, as we have seen, telling
them to avoid the whole of "this world", i.e. society, in every possible way, even
to "trample its customs and maxims underfoot” (Works Vol.V 1831:384).” It
is also clear that Sociefy has no answer to the stand of the "true Christian", as he
takes it in love and in Christ. Instead, Society is exposed by this stand‘. Therefore
itis logical to understand that, because of this F: aifh in a person and the Freedom
he has, Society is excluded in his life and, in turn, excludes those who have this
Faith. Although Society is exposed, what we have discussed does not end with
negative implicaﬁonél- these only reflect the response of Society to the Free man,
as it struggles for its own meaning and survival. What we now need to look at
are the positive implications for Society and in the life of the "true Christian" in
its midst. In the negative implications, we discover what I have termed the
exposure of Society, and it therefore stands to reason, that, for Society as a whole,
this exposure is unacceptable in the light of also having to face the ethical

questions, "What is the good?" and "What is my duty and obligation?"

> Qutler has put this very clearly, as well as the importance of the terms, as follows:
"I John 2:16. Wesley's favourite blanket reference to what St Augustine had already
identified as the triplex concupiscentia which, as he and Wesley agreed, 'includes all
sin'...". (Works Vol.1 1984:226n). This assessment is quite correct in the light of
Wesley's use of the terms, not only to "include all sin", but as inclusive of all that is evil
also.

** This "trampling of customs...", must be seen in context and this I believe is best
described as to what he means by the following: "Is it not then the very foolishness of
folly, for fallen man to seek life by this righteousness? [i.e. the righteousness of the
Law] for man, who was "shapen in wickedness, and in sin did his mother conceive
him?" man, who is, by nature all "earthly, sensual, devilish;" altogether "corrupt and
abominable;" in whom, till he find grace, "dwelleth no good thing;" nay, who cannot
of himself think one good thought; who is indeed all sin, a mere lump of ungodliness,
and who commits sin in every breath he draws; whose actual transgressions, in word and
deed, are more in number than the hairs of his head? What stupidity, what senselessness
must it be for such an unclean, guilty, helpless worm as this, to dream of seeking
acceptance by his own righteousness, of living by "the righteousness which is of the law!"
(Works Vol.V 1831:72). The "customs and maxims" he refers to are those which Society
(for so they are) establishes out of the situation Wesley has described, and which reflect
not God's will, but man's folly.
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THE POSITIVE IMPLICATIONS

Whereas, in the negative implications we find the challenge to Society, it is in the
positive ‘implications we find the challenge to the "true Christian”, i.e., to his’
Faith, to his Freedom, and we could add, to his perserverance. For it is in these
that we have the analysis of the life of the man who has received Faith, and
experiences being Free in his relationship to Sociery. The difficulty is that, as
Society will not allow itself to be exposed in the areas discussed in kthe previous
section, neither is it prepared to accept that which the man of Faith and Freedom
brings to it, in the fulness of his life lived for God, and in the love and service he

offers to God and man. In the same way, as Jesus Christ is denied by Society, so

are those denied who have Faith and Freedom: In the same way that He was

"rejected",” so are those rejected who are His own. It is difficult to understand
how this rejection of "His own" really manifests itself ,but it does, and it is clear
that when a man receives Faith, and is "made new", then Society no longer has
any place for him. This man has now come "out of this world" (refer Chapter
VIII) but, as Wesley expressed, he does not flee from it. This is the beginning of
the positive implications. Now as a man of Faith and Free, he comes to Society,
nbt on the conditions Society demands of him, but in the light in which God
"sends” him. In this sense, the man of Fuaith is separate from Sociery, and keeps
himself as such, to the extent that Wesley could say, with reference to the text,
"Come out from among them, and be ye separate...", (I Cor. 6:17), referring to
those who have Faith the warning,

...although this direction relates only to our Christian
brethren; (such, at least, by outward profession;) that
in the text is of a far wider extent: it unquestionably
relates to all mankind. It clearly requires us to keep
at a distance, as far as is practicable, from all ungodly
men.

Indeed it seems, the word which we render unclean
thing, o0 &xa0dpTtov, might rather be rendered
unclean person;,

...Here is the sum of this prohibition to have any

> This is most dramatically, and in my opinion, most clearly portrayed, in Isaiah 53:2b-
3a), especially the words, "...there is no beauty that we should desire him".
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more intercourse with unholy men than is absolutely
necessary. ...It is absurd to imagine that any true
union or concord should be between two persons
while one of them remains in darkness, and the other
~ walks in the light. They are subjects, not only of two -
 separate, but of rwo opposite kingdoms. They act
upon different principles; they aim at quite different
ends. ...they will walk in different paths.
(Works Vol. VI 1831:466-467, Emphasis added).

Having thus clarified, to a large extent, the negative implications discussed, where
does it leave the Faithful and Free man, who constantly chooses and acts for
"the good" and the nght in unconditional love? The point I am stressing here, and
which Wesley seems to have had constantly in mind is this: whatever Society
may do to this man of Faith, he himself can only act toward it in love and in truth!
This is the basis for the positive implications of this Faith and Freedom.

Faith - Freedom as Love: The first positive implication is love for Society;,
love such as God was pleased to give to him, whom He has now called to love
"his neighbour”. Wesley put it very succinctly -

Thou shalt love,” - Thou shalt embrace with the most
tender good-will, the most earnest and cordial affection,
the most inflamed desires of preventing or removing
all evil, and of procuring for him every possible good, -
Thy neighbour;-" that is, not only thy friend, thy kinsman,
or thy acquaintance; not only the virtuous, the friendly,
him that loves thee, that prevents [precedes] or returns
thy kindness; but every child of man, every human
creature, every soul which God hath made; not excepting
him whom thou hast never seen in the flesh, whom thou
knowest not, either by face or name; not excepting him
whom thou knowest to be evil and unthankful, him that
still despitefully uses and persecutes thee: Him thou
shalt Jove as thyself. * with the same invariable thirst
after his happiness in every kind; the same unwearied
care to screen him from whatever might grieve or hurt
either his soul or body.
(Works Vol.V 1831:79, "His emphasis;

emphasis added).

There i1s a boldness in this love, as well as the irhplication of Faith and

Freedom, but there is no compromise at all. We can clearly see within what
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Wesley has said, an exposition of the "laying down of one's life" for this
neighbour, for Society, before whom the man of Fairh lives and stands. That is,
"We ought ... to lay down our lives for the brethren. If we feel ourselves ready
to do this, then do we truly love our neighbour." (Works Vol.V 1831:219). 1
stress that it is true to say that Society does not understand this love and, where
itis given such love, it reacts with suspicion, anger and fear. Ih this discussion
we need to note two things about this love: Firstly, that it is totally unconditional
in the sense that no one can be denied it by the man of Faith and who, in Christ
by God, is called to love as He loves. Wesley makes quite sure that this is
understood in the "list" he declares. Secondly, it is a love which acts in "in deed
and in truth" (I Jn. 3:18), - i.e. the "true Christian" will do all, and more, to
meet or find his "neighbour's" happiness, as well as to protect him from "whatever -
might grieve or hurt“ him. In the more practical sphere, if I may so describe it,
this "neighbour” will receive from the man of Faith, all such justice as will
complement his expression of the love given; all such meréy as the Free man has
received from God; he will be forgiven as the man of Fuith had received
forgiveness from God; he will receive kindness, not as the man of Faith believes
it ought to be shown, but as the need, condition and circumstance of the
neighbour calls for it to be shown. It is clear that such love, and to such a
"neighbour” as Wesley has described, could never come from Society as such -
it couid only come from the Source of all love Who is God, and the man who
“dwells in God and God in him". In this love, the man of Fuith is Free in this
Fairh he has received, to be "as Christ is" in this world. The implication of this
Faith being within a man, is most certainly nothing less than the experience of,
as well as the expression of, this love, this choosing and doing the "good" as God
desires it be done. Any other love so-called, is really no more than an imitation,
and will not be able to serve the end of this commandment "to love God and his
néighbour". Lastly, the implication of this Faith and Freedom from Society is not

only to love, but to love, and, to do all that this love means, without fear.

- Eqith - the Freedom of Holiness: The Freedom one has in the life of holiness is

understood better and more fully in the implications of being Free from Society -
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i.e. the Freedom not to sin. A lot of debate centred around this in Wesley's
thought, and in the life of those who were "true Christians"; butrealizing the
difficulties in this doctrine, what is of interest to us is, the implication in the Faith
received and the Freedom experienced in the life of holiness, 1.e. the life of
"Christian Perfection". Hulley has put this s'uccinctly,’ in his work on Wesley,
saying, ( | |

Perfection* then implies a dynamic seeking to do
the will of God by a justified believer or "the life of
love". In terms of Wesleyan logic this would be to

~ do that which is morally** good, among other things.
(Hulley 1988:41, Emphasis and footnotes added).

The implication is therefore strongly mooted, that it is the Freedom to not to
have to sin - and this is possible by "using" the grace God has given to conquer
sin. The man of Faith is, to that end, Free from sin and Free from Society in

his Freedom from sin. Wesley says in his sermon "On Sin in Believers",

By sin, I here understand inward sin; any sinful
temper, passion, or affection; such as pride, self-will,
love of the world, in any kind of degree; such as lust,
anger, peevishness; any disposition contrary to the
mind which was in Christ.

(Works Vol.V 1831:146, Emphasis added).

It is the reference to the "life of love" which moves me to say that here Society
is excluded except, as we have noted, to love it. As Wesley states it more fully
regarding this "life of love", ‘

O do not take any thing less than this for the religion
of Jesus Christ! ... Take no less for his religion than
the "faith that worketh by love;" all inward and outward

~* Tt is correct to understand "perfection” in the sense of "holiness" - "There remains in
justified believers a propensity to sin which needs constant vigilance. While such
believers are not guilty before God for they have been justified, and are no longer under
the dominion of sin for Christ rules in their lives, the propensity to sin, what Wesley calls
the being of sin, is still real". (Hulley 1988:44, His emphasis).

* In my opinion it would be more correct to understand "morally good" in the light of
“the life of love", as "ethically good" especially in view of the fact that a "situational
ethic" often is found in Wesley's thought and action, as for example, in the ordaining of
Dr Coke.
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holiness. Be not content with any religion which does
not imply the destruction of all the works of the devil,
that is, for all sin. We know, weakness of understanding,

- and a thousand infirmities, will remain, while this corruptible
body remains; But sin need not remain: This is that work
of the devil, eminently so called, which the Son of God
was manifested to destroy in this present life. V
(Works Vol. VI 1831:276-277, Emphasis added).

Therefore, it is plain to see that, such choices as the man of Faith needs to make
and then to act according to, as included in the choice for the "good", must be the
equally important choice not to sin. This is imponanf, for we are reminded, as
we have already seen, of this truth, that "the good" of Society is not "the good"
of God. Also, what may be seen to be my duty or obligation, as far as Society is
concerhed, is not my duty or obligation as far as God is concemed. A
consideration once again of the quotation on pagé 416, regarding "Thou shalt
love-", will reveal the basis for this truth. The positive implicati()n here, is that
holiness is the approach to God and to man in thé life and power of love
(dkyamn). As this holiness is both inward and outward in the "life of love",
Society is very uneasy as far as its presence in the "true Christian” is concerned;
for, it 1s in the life of holiness that these vital thoices and decisions are made in
a manner Society cannot understand.® Wesley says regarding this that,

It 1s by faith that the eye of the mind is opened, to

see the light of God. And as long as it is steadily

fixed thereon, on God in Christ, reconciling the world

unto himself, we are more and more filled with love

of God and man;... ‘

...Our eye therefore is evil, if, in anything we do, we aim

at any other end than God; if we have any view, but to

know and to love God, to please and serve him in all

things; if we have any other design than to enjoy God,
- to be happy in him both now and forever.

(Works Vol.V 1831:363-364, Emphasis added).

. The aim of this holiness, in a life full of Fait’ and boldly Free, is none other

% An interesting example is that of the life of St Francis of Assissi especially in the
light of the debate regarding the validity of his experiences of Faith and Freedom in
his earlier days as one who "rejected" Society.
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than to please and serve God, and to live in love towards God and man. The man
of Faith's choices therefore can only be made to this end, if he is to remain
Free, to "see the light of God" in all things. Society therefore does not have any
say except to affirm the choice the man of Faith makes (which it is highly
unlikely to do), or "destroy" the man (which is often the easiest for it to do). This
Freedom therefore means ostracism and loneliness as far as this man and
Socjetjz is concerned, for Seciety has no place for the "Holy" and Free, as it has
no place for God for the same reasons. The positive implication is that the man
of Faith, in his Ffeédom and holiness, brings to Sociefy the true and the more
real life, both, as in the "image of God" and as found in the power of love - he is
the challenge to Society of "another way", a way leading to all that God desires
for each individual.

Faith - Freedom as light: The implication raised here is that, unlike society
which "walks i in darkness"" (I Jn. 1:6 A.V.), the "true Christian" walks in "the
l1ght as He is in the light". Wesley describes this dlfference very clearly and, in
my opinion, dramatically. In what he says, he reveals the state of those who do
not have Faith, as well as the state of those who do. He says,

"If thine eye be" thus "single", thus fixed on God, "thy

- whole body shall be full of light." ...All thou art; all
thou doest; thy desires, tempers, affections; thy thoughts
and words and actions. The whole of these "shall be full
of light"; full of true, divine knowledge. This is the first
thing we may here understand by light. "In his light thou
shalt see light." ...The Second thing we may here
understand by light, is holiness.
(Works Vol.V 1831:362-363, Emphasis added).

And in another place he has said, as plainly as he could, that "...faith implies light,

" gxotog: "The ..meaning [of 'darkness’] may be understood in terms of the basic

sense: darkness, not in connection with its optical effect, but experienced as an
enveloping sphere and described in its significance for existence, i.e. as a hindrance to
movement and action, to foresight, as the sphere of objective peril and subjective anxiety.
...1. Darkness as an objective situation is concealment, obscurity, and as a subjective
attitude, secrecy, deception; 2. it is the obscurity of a thing or a speaker; and 3.itisa
lack of knowledge or insight, i.e. error”. (T.W.N.T. Vol. VII 1971:424-425). The
Theological significance found "only in John ... It is used literally, figuratively, and in
a transferred sense". (ibid. 439).
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the light of God shining upon the soul" (Vol.V 1831:90). It is clear that Society
simply cannot have this experience While it remains without Faith. This "light"
implied by Faith must, in the life of that person who receives this Faith, make
all the difference in their knowledge between good and evil, truth and falsehood,
what we ought to do and what we ought not to do. By this "light" then, which
illuminates the soul, the knowledge gained Wesley has described as "divine
knowledge": . In this statement there is an ambiguity but, in the end, it does not
affect what we are saying about Society. The ambiguity is this; it is either the
knowledge the man of Faith has of God, His will, and what He desires, or, it is |
of the same knowlédge that is God's knowledge, i.e., to "see" as God "sees"; to
"know" as God "knows" but as the creature and not the Creator; or, to reason and
understand as Gdd would and éxpects, in the sphere of "divine knowledge", the
man of Faith and who is Free, now possesses. It seems to me feasible to safely
say that, if "faith implies light", then it is on the basis of human ability to
understand, a combination of the three aspects mentionéd in the second point
above, in such a manner as to enable the man of Faith to say, "l know God", and,
"I know what it is He wills me to do". Immediately it is obvious that Society
cannot make the same claim, for its concern is only the knowledge of itself, and
such so-called light as it might boast, is simply the definition of its own will and
way, and the expenence of its own "outward" form of religion. Furthermore, the
"darkness" of Society naturally flees the "light" of the "true Christian", especially
as this "faith implies light"; that is, where this Faith is, there darkness retreats.
Wesley stresses this truth when he says that "...thy whole body shall be full of
light": We simply need to note the use of the words "whole" and "full". By
implication therefore, there will be no darkness at all in the man who receives
Faith. One last matter to consider at this point is, the implication that this "light",
~which is now upon and within the man of Faith, is the presence also of that true
light which is nothing less than the presence of the Indwelling Christ, Who is the
"True Light". It is therefore this light, or we may equally say, this Faith, which
challenges Society - here the positive implication again - to come from its

darkness "into the light": It is this challenge Society simply cannot accept, unless
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it is also willing to deny itself, "take up the cross”, and follow Christ. This

challenge is therefore constant confrontation, as far as the presence of this Faith

is concerned; and this is for no other reason than that this "light” is a constant

denial and rejection of darkness. Therefore to ask the ethical questions from the

position of darkness, viz., "What is the good and the right?" and "What is my duty

or obligation?" is to see things only as man sees them and, we can safely say, with

trepidation, a sense of peril and anxiety. To ask thevsame from the poéition of
"light", is to "see" things as God sees them, and to act accordingly, with that

unique sense of Freedom in love and with a desire to do His will in all things,

especially for Him and for man. |

Eaith - Freedom to serve: It is from the vantage position of Faith as Freedom,

in love, in holiness, and in light, that we are able to see the implication - to serve -

that is, that "love", "holiness", and "light" must Vbe witnessed to, as well as-
expressed in the life of the "true Christian" in the midst of Sociefy or mankind in

some way. The manner in which this is therefore to be done,‘is in the ways of
service. All that we have discuSsed concerning the man of Faith has emphasized

the fact that he is also the "servant of God" in Christ, whilst in "this world" but‘
not of it, "imitating and resembling" God (Vol.V 1831:381). The cardinal tenets

of this servanthood for God does not rest upon what Sociefy needs or demands.

The subtle trap hidden in this view, which says this service means meeting these

needs and demands, is that one is made to believe that one "serves God", when

one only does what Society demands. This is part of the idolatry mentioned

durihg this study. It is my opinion that Wesley saw this very clearly, and therefore

refrained from falling into the trap by letting his approach to Society's needs,

come not from society itself, but from that point of departure which defines what

it means to love God in the situation of service. This love is the basis of his

ethics, as we have already discussed, and this is the trend of thought we have

also followed thus far in this chapter. Therefore, and I believe this is correct,

Wesley portrays service of God in and to Society as firstly, "trusting God" for the

strength which is required for the task, for it is God Who "...endues us with power

from on high without which it is impossible to please” Him; secondly, that to
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"please God" means our happiness, i.e., "we trust in God as our happiness”;
thirdly, that we "trust in God as our end" (Works Vol.V 1831:381). These tenets
as a whole also imply, that the service of God is totally God-orientated; that lS
there is no power given to do evil - such evil as is chosen ’and acted on or done,
is done in that fagade of power but which, in the end, is not power at all but that
which is part of the evil that has been chosen. Then these tenets also imply that,
what matters is not the man of Faith's happiness in success, and therefore the
opportunity to boast of what has been done. What in fact matters is that God is |
his happiness, whether he succeeds or not; in fact whether Society receives, hezirs
or is touched by his service and his love, or not. 'Lastly, to serve implies that if
God is "our end", then all these means of service of the man of Faith must be "of
God", and well-pleasing to God, for these means must justify in every way this
very particulé,r "end". What is fhrther implied here then is Certaihly nothing less
than, and certainly nothing other than, love and obedience to God in all he does
and 1s, to God and his neighbour. It is therefore safe to say, that at this point the
implication of this Faith as Freedom is indeed obedience to God, and nor to
Society. The man of Faith serves God. At the same time Wesley, it seems to me,
is fully aware of the tension this tends to create between Sociefy and the man of
Faith. For him, what ultimately matters is the answer to the question, "whose
servants are ye?"* and then, how it is answered. We are either the servants of
| God, or we are the servants of Sociery. We neéd to end this section by clearly
understanding that the "true Christian", as someone has said, is "saved to serve”,
and that he serves, not because Sociery has asked, called or commanded that he
do so, but because God has annointed him to do so, as one of those who has
experienced Faith in receiving it from God, and who now, by this Faith, is |
therefore Free in this world. The application of this service to Society, but for
God, may therefore be summed up in Wesley's two tehms, "restraining" Society |

and "instructing” Society. Although Wesley used these terms in his sermon on

*® This is paraphrazed from Rom. 6:16-18 (A.V.) where the "Master-Servant”
relationship is clearly portrayed; particularly the words, "Know ye not, that to whom
ye yield yourselves servants to obey, his servants ye are to whom ye obey...".
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"Family Religion" (Works Vol.VII 1831:77), they point in the direction of how
this service is to be understood in praxis - it is "restraining" those who are served
from sin and evil, and it is "instructing” those who serve in the ways of God, of
Faith and of love. It does not take much to see that this positive implication of
service will bring about antagonism with the whole of society, but it must also
be understood that individuals may respond and receiQe this "free gift of God",
viz,, Faith, which also means Freedom in Christ Jesus the Lord, and in turn, make
them to be Free from Society. The service offered then is again beautifully

- described by Wesley saying,

Now God is love: Therefore, they who resemble
him 1n the spirit of their minds are transformed into
the same image. They are merciful even as he is
merciful. Their soul is all love. They are kind,
benevolent, compassionate,tender-hearted; and
that not only to be the good and gentle, but also to
the froward. Yea, they are, like Him, loving unto
every man, and their mercy extends to all his works.
One thing more we are to understand by serving
God, and that is, obeying him;* the glorifying him
with our bodies, as well as our spirits; the keeping
his outward commandments; the zealously doing
whatever he has enjoined, the carefully avoiding
whatever he has forbidden; the performing of all
the ordinary actions of life with a single eye and a
pure heart, offering them all in holy, fervent love,
as sacrifices to God through Jesus Christ.
(Works Vol.V 1831:381-382, *His emphasis;
emphasis added). '

It is this service Society is not willing to endorse, nor willing to receive, as well -

as being sure, not to be part of it at all.

THE IMPLICATIONS IN THE EIGHTEENTH-CENTURY SETTING
The implications of Wesley's concept of Faith as Freedom from Sobiety, had,

in the eighteenth century , quite an impact. For, wherever a person came into the

| experience of Faith and Freedom the following two things happened: Firstly,

the person was so changed as to be a challenge to Society, and Society was so

challenged as to know that, what was happening in its midst, could not be
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ignored. Here, in a strange way, Society sensed confrontation. It is clear, that it
was only with the impact of Wesley's thought and teaching, that the experience ,
of this Faith reached so many of the motley masses of people, right into the very
sphere of so many of their lives right across England, Scotland, Wales and
Ireland. It seems that it could only do so because this Faith meant Freedom to
be able to touch so many. We need to be reminded of some of what Wesley was
up against, some of which we have already discussed in Chapter I, in order to
refresh our minds as to what it was the man of Faith faced, as one who had
received this Faith and knew Freedom. As depicted in "Hogarth's London", as
‘well as in so many of his paintings, the scenes were tragic to say the least. The
following views would sum up this capital of that world and century as follows:

'In London,’ Dr Johnson remarked, 'falling houses
thunder on your head'.

...London's carpenters, Adam Smith observed, seldom
lasted more than eight years 'in their utmost vigour'
because of the effect their occupation had on their
lungs. ...It was a stinking city, the agricultural writer

~ Arthur Young concluded, in which men either died
in destitution or lived in dirt. ...Above all, London
was an irresponsible city, a place where the rich had
abandoned their obligations to keep the poor under

- control. ...There, according to a tract published 1749,
anyone taking 'a gentle walk' would meet with men
and women possessed by the Devil himself: ‘Theft,
Whoredom, Homicide and Blasphemy peep out of the
very windows of their souls; Lying, Perjury, Fraud,
Impudence and Misery the only graces of their countenance.
...The pillory where the crowd crucified its victims,
was the most enduring symbol of the eagerness with
which London's rulers handed over their responsibilities
to the savagery of the streets. ...For the most part
gentlemen and noblemen in London pursued their
pleasures without thinking that they were in any way
responsible for the underworld of violence and anarchy
which those pleasures had called into being. This, perhaps
even more than Hogarth's attacks on connoisseurs and
foppish absurdities, was the true indictment of what
passed for fashionable society in 18th century London.

(The Great Artists. Vol.54, 1994:1722-1725).
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If we should think that these words and accounts are an exaggeration, then we are
able to hear Wesley's account, who knew the streets and the people, the needs and
the cnies, the depravity and the despair, who wrote, |

For it cannot be denied ... that even in this, which is
called a Christian country, the generality of every age
and sex, of every profession and employment, of

every rank and degree, high and low, rich and poor,

are walking in the way of destruction. The far greater
part of the inhabitants of this city, to this day, live in
sin;* in some palpable, habitual, known transgression
of the law they profess to observe; yea, in some outward
transgression, some gross, visible kind of ungodliness

or unrighteousness, some open violation of their duty,
either to God or man. These then, none can deny,

are all in the way that leadeth to destruction. Add to
these, those who have a name indeed that they live,

but were never yet alive to God, those that outwardly
appear fair to men, but are inwardly full of uncleanness;
full of pride or vanity, of anger or revenge, of ambition
or covetousness; lovers of themselves, lovers of the
world, lovers of pleasure more than lovers of God. These,
indeed, may be highly esteemed of men; but they are

an abomination to the Lord. And how greatly will these
saints of the world swell the number of the children

of hell! Yea, add all, whatever they be in other respects,
whether they have more or less of the form of godliness,
who, "being ignorant of God's righteousness, and seeking
1o establish their own righteousness," as the ground of
their reconciliation to God and acceptance with him, of
consequence have not "submitted themselves unto the
righteousness which is of God, by faith".

(Works Vol.V 1831:407_ Footnote added).

I'have quoted at length to show the two sides of the miliéu Wesley faced - firstly,
from the secular writers of the day, as well as what the artist Hogarth saw and

how they sought to expose the problem - then, secondly, from the side of the

* In a footnote Outler states what I believe is to the point very well: "Wesley makes no
mention of having seen William Hogarth's famous engravings on 'modern moral subjects’
(from 'A Harlot's Progress' [1732], to 'Gin Lane' [1751]); but they were famous, and
Wesley was interested in such things. More importantly, he himself had seen what
Hogarth saw and reacts to it here with words instead of pictures".

(Works Vol.1 1984:666, Emphasis added).
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"Chu:ch;', through Wesley, whose picture is virtually the same. He faced this
miliéu with these questions, "What is good and right?" - one may even suggest,
instead of "what", the word "Where" - and then, "What must I do, what is my duty
or obligation?" The implications of this Faith could be felt reverberating through
that world of Wesley's, as we will briefly note in the sections to follow. But
perhaps we need to know that this is possibly as true as ever; that, as Wesley said
| to Dr Coke,* he probably also said, by implication, to all who experienced this
Faith and knew Freedom, "Christo duce et auspico Christo",*" as they set off
into "this world" to be the servants of God and shine as the "light" for Him, in that |
eighteenth-century darkness, with hope, service, but above all, with love. Such
was the scene.
Implications regarding the political sphere: A reading of Wesley's Works and
some historical commentary of the time, makes it clear fhat, in the sphere of
politics, for the man of Faith, things could not remain the same. Matters
regarding security, property, law and the vote would all be touched and, in many
ways, changed to the better, in so far as love and holiness penetrated into the
dismal, dark and despairing situation noted in the previous paragraph. The
"silence" of the Church was shattered by this "Herald of God",* who brought to
all who would hear a new sense of meaning as well as a new hope of a new life.
Although it was an eschatological vision, in more ways than one, Wesley believed
it could become a present reality, he said in a very corivincing way, for example,
"Civil discord is at an end" (a present experience it seems for an empiriciSt) 6 “for
evermore, and none is left either to destroy or hurt his neighbour” (Works Vol.V

1831:46). This could only mean that, as the man of Fairh acted in Freedom and

%This was when he left on his way to America.

*'Roughly translated it means:- "Move with (or go with) Christ in the authority (or
auspices) of Christ".

%2 Eric W. Baker's title to his work "A Herald of the Evangelical Revival" is paraphrazed
by me here as the "Herald of God". (Baker, 1948, Title-page).

% He was referring to the "fulness of time", but believed that this could be when all had
come to receive this Faith.
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with the love he had, this love would triumph even in the world of politics;
justice would be real and reign for all; all people would live as responsible
beings, holy and righteous before God, loving and kind toward each dther. This
attitude, as well as change, would "flow" into Industry to touch this "revolution”
with the iriput it needed: recognition of people and the work they did (‘:ould‘
become a fact of their life; and understanding the workers, their limitations and
needs, could become a reality; avoiding the exploitation of those who were
vulnerable to this form of oppression; and fairness would meet the people, as
they discovered new meaning and better conditions for themselves, and where
they worked, as well as in what tﬁey received in their emoluments for work done -
labour would not be a destructive force destroying individuals and families. It-
would be opportunity for people to earn and live in a different "world". Whether
it was in politics, or in industry, Wesley really believed, it seems to me, that by
living in this Faith and Freedom, as well as love, none rwould "destroy or hurt his
neighbour". This was his vision but, there were also the implications of this
Freedom from Society as people turned to God. This is what this Faith would
bring about. It was enough incentive to drive Wesley on, and inspire those who
would follow his Gospel. | |
Implications regarding EQQ ucation: Wesley's ethics, as well as the GOspel he
preached, could not ignore the vast masses of people, who clearly had to face life
in the darkness of their ignorance, and in the fears of their superstitions, as we
have discussed in Chapter I. They needed to be taught and educated. He, quite
rightly, believed that this would help them to a more acceptable way of life. It
was his love for God, as well as his love for the people, which caused him to
challenge this need with all the ability he could muster. He did nof separate the
need for education from the heed to "know Christ”. For him, the importarit point
was, to be prepared to be able to live, not only as in "this world" but not of it, but
also in "the world" of God; then, not only as informed members, but also as
people who had the Freedom that Faith alone could give, as well as that
knowledge into which Faith alone could lead. He said, and although it referred
to children, it referred equally to the adults of his day:
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I ask, then, for what end do you send your children

to school? "Why, that they may be fit to live in the
world." In which world do you mean, - this or the next?
Perhaps you thought of this world only; and had

forgot that there is a world to come; yea, and one

that will last forever! |

(Works Vol.VII 1831:83).

Later he stressed this view even more clearly, by his quotation of what William
Law had written in his work entitled, "A Serious Call to a Devout and Holy Life",
saying, |

...as physic may justly be called the art of restoring
health, so education should be ... as the art of recovering
“to man his rational perfection. ..."Now, as Christianity
has, as it were, new created the moral and religious
world, and set everything that is reasonable, wise, holy,
and desirable in its true point of light, so one would
expect the education of children should be as much
mended by Christianity, as the doctrines of religion are.
..."For those that educate us should imitate our guardian
angels; suggest nothing to our minds but what is wise
and holy; help us to discover every false judgment of
our minds, and to subdue every wrong passion in our -
hearts." '

(Works Vol.2 1986:348-349).
It 1s true that Wesley clearly saw, that education alone Could not Free people,
no matter how well they were educated. Even Sociery could educate them, and
they would not be Free. Far more was needed to achieve this end, and here the
implication of this Faith once again came into reality. For example, what he
called the "general diseases of humanity”,* could only be taken care of by‘
something more than education, and that, for him, was to be found in the Gospel.

Nevertheless, he could say, as he wove the "golden rule"® into all he taught,
that,

* Wesley saw the "diseases" to be of the following: "Atheism", "self-will", "pride”,

"deveation from truth”, from "justice” and in people, "a lack of mercy”. (Works Vol. VIl
1831:88-90).

% The golden rule was the classic; "Whatever ye would that men should do unto you, |
the same do unto them". (Works Vol.VII 1831:90).
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Now if these are the general diseases of human nature,
is it not the grand end of education® to cure them?
And is it not the part of all those to whom God has
entrusted the education of children, to take all
possible care, first, not to increase, not to feed, any

of those diseases..., and next, to use every possible
means of healing them?

(Works Vol.VII 1831:90).

A careful consideration ‘of this whole statement puts the whole concept of
"education", as held by Wesley, into perspective. It includes, the "healing of"
human nature by using "every possible means". (The total person was important
to Wesley). This was to be done by the right persons. Therefore, as "truth" could
only be recognized and understood by those who had received this Faith, and
were therefore Free to do so (as we have already discussed), it seems to me, that
education, in Wesley's sense, could really only succeed where the persons of
Fuaith were able to teach and educate: When he sought "Masters" for Kingswood
School for example, with reference to the point being made, he said,

I then set myself to procure Masters. And in this

respect I had such an advantage as few besides have,

in being acquainted with every part of the nation: And
yet I found 1t no easy thing to procure such as I desired;
for I was not satisfied that they had learning sufficient

for their several departments, unless they had likewise

the fear of God, producing an unblameable conversation.
I saw none would answer my intention, but men who were
truly devoted to God, who sought nothing on earth, ... but
simply to glorify God, with their bodies and spirits, in the
best manner they were capable of.

(Works Vol XIII 1831:292).

In another place he has said, regarding education again, that,

The bias of nature is set the wrong way: Education

1s designed to set it right. This, by the grace of God,

is to turn the bias from self-will, pride, anger, revenge,
and the love of the world, to resignation, lowliness,
meekness, and the love of God. And from the moment

% It seems in this usage of "education” that Wesley could as easily have used "Gospel".
This shows how strongly he believed the ethics and the truth of the Gospel needed to
permeate the whole of life. |
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we perceive any of these evil roots springing up, it is
our business immediately to check their growth, if we
cannot yet root them out.

(Works Vol XIII 1831:476).

- Without the implications of this Faith, regarding education, for Wes!ey,

education would be failing and incomplete.

Implications and a new Humanitarianism: For the purpose of this study, one more
major implication needs to be considered. It seems logical to me that there is
simply one step in Wesley's thought, from his ethic of education to the meeting
of man in his plight in this life. Particularly with reference to those who have so
quickly and easily been dubbed "wretches". For Wesley, it was a burning truth
that Faith without works is dead. Therefore, such faith as was to be found, with
no works evident, was not the true Faith, that "free gift of God". Rather, it was
both a false faith, and at that, a very poor imitation. The persoh who had true
Faith, and who lived by this as Free, could do none other but to reach out in love
to his fellowman. The implication of his Faith and his Freedom, as we have
noticed so often in our discussion, was to leave all people he met, as well as all
who crossed his path, and all who came to him, a lot more enlightened and in a
better condition; also, a lot closer to God in every way. This was to be made
possible in the words of Wesley, as he called on the "true Chnistian", to "take all
proper opportunities of declaring to others the affection which you really feel for
them". (Works Vol.3 1986:425, His emphasis). This, he believed, would clearly
help the man of Faith to see these "poor wretches" of life, not only in their
condition, but rather as individuals and each one as one, |

... that has an immortal spirit, made to know, and love,
and dwell with God to eternity. I honour him for his
Creator's sake. I see, through all these rags, that he is
purpled over with the blood of Christ. 1love him for
the sake of his Redeemer. The courtesy, therefore,
which I feel and show toward him is a mixture of the
honour and love which I bear to the offspring of God;
the purchase of his Son's blood, and the candidate for
immortality.

(Works Vol.VII 1831:145-146).

It was this principle Society simply could not understand, for it could not grasp
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that these "wretches", were truly loved, and important to God in His Son Jesus
Christ. Society is blind to this, and therefore Society could also not grasp, that
it was even for these the words of Charles Wesley echoed hope and truth: |

To bid their hearts rejoice

In Him who died for all;

For all my Lord was crucified,

For all, for all my Saviour died.

(M.H.B. 1933 No.114, verse7).
Thus it was ,whether this "wretch" was the poor Who lay naked and lost in the dire
need of his poVertji or was the sick and helpless who struggled on weak in
disease and pain; or was the prisoner chained and held in helplessness in the
stench of SoCiety's jails; or was the criminal, violent and merciless in what he
did; or was the widow, alone and despairing, neglected and struggling; or was
the child, orphaned and ill, uneducated and unkept, of the streets and of no one -
all these, every individual, Wesley believed, and so taught, were in one sense "the
offspring of God". To them the "golden rule" applied as fully and as favourably
as it did to those whom one would not consider to be of the "wretches” of life.
Wesléy held quite plainly, that each one of these had an ght to life, an
"unalienable right", and it was the man, who had Faith, who had also experienced
the Freedom of this Faith, - it was his duty and obligation to see that this right
was made possible for this "wretch” in every possible way. This was therefore, |
a very realv implication of this Faith as Freedom, calling for deeds and not words,
for tolerance and not condemnation, for acceptance and not rejection, for the
bringing of joy and happiness to the "wretched" life, and not to leave it to a prey
for death, physically or spin'tualiy, to devour it. Therefore, to witness that one
has received this Faith, and that one had experienced this Freedom, broughtk one
to the very kernel of the question, "What is the good, the right?" and to the very
disturbing, but absolutely pertinent answer to the second question, "What is my
duty or my obligation?" Out of the experience therefore, of those who had
received this Fairh,and would no longer heed the disregard or feelings of Society
towards these "wretches", as béing only worth condemning and being despised

by Society, there was born a new humanitarianism; this was not merely a
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sociological exercise but also an ethical and theological form. It was born, out
of the love of God, and of "the neighbour". Marquardt has touched very clearly
on the point of this truth when he said that,

The content of Wesley's preaching, according to

‘information in his journal, consistently focused

on texts proclaiming God's limitless love for all

humanity. Wesley's sermons demonstrate his capacity

to think through and apply in currently relevant

preaching and theological precept: the justification

of the sinner®” by grace alone. Wesley declared -

that this grace extended precisely fo those who were

alienated from church and society.

(Marquardt 1992:82, Emphasis added).
It is quite clear that the declaring of "this grace" could only become a reality
when, as has already been mentioned, those who come to the "wretches" of
Sociery are Free from Sociery, are in Christ, are with God, are people who have
experienced this Faith, so fully as to be filled with the love of God, and the love
of man. It is precisely in this that the "Church” was, by the thought and teaching
of Wesley, once more stirred, though it seems, not as successfully as he hoped
it would be, to become the "conscience" of Sociery, a position, status and

condition Society simply could not accept, nor acknowledge.

A SUMMATION

It is not difticult to see the implications immediately begin to affect the lives of

those who had come to experience the receiving of this Faith, and who, as a

result we have seen, were made Free indeed“ It seems that, for Wesley, this

appeared to be God's way to touch, to change, and to "reconcile the world to

himself", and it could truly only be done through those who had experienced this

Faith, and therefore the resulting Freedom. It is a Faith Society cannot grasp

nor understand, and by which it is constantly threatened; it is a Faith Society
cannot tolerate, and by which it could be "destroyed". It is a Faith which finds,

here and now, the Kingdom of God, of which Christ said, it "is at hand," and of

" Included in this concept of "sinner", one could also quite easily, it seems to me,
understand the concept "wretch".
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which He also said, unborn society will not sée nor enter into (cf. John 3:3
A.V.). These implications we have discussed, do not simply remain an exercise
of the mind in the philosophical or theological empiricism of Wesley. Indeed,
they have become the consequences in reality, as well as in praxis, in "this
world”, of the expeﬁehce of the man of Faith who is also Free. The iinplicatidns
"ﬂow‘f from this Faith as it fills the life and soul of man. Therefore, in the
conclusion, which is the next chapter, we will turn to look briefly at the following
question (in order that we may better grasp the dynamic and ethic of this Faith
Wesley preached and taught, and which so many of his followers claimed to have
received), "Is this Faith possible?”
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CHAPTER X : The Conclusion - "Is this Faith Possible?"

10.1.

INTRODUCTION

Having come to the end of this thesis, in my understanding, it remains a very
sn'ong point, as I have shown, that in the theology of the Rev. John Wesley, Faith
means Freedom from Society. Hopefully we have found how true this is, as well
as how neglected a factor, in having looked as carefully as possible, within this
study, at what he has had to say about this Faith, and at what he implied in so
much of what he preached regarding salvation. We have also considered the very
clear and prominent thread of "Love” (& yan#), which "flows" from this Faith,
as being the very core and basis of his ethics, deeply and strongly interwoven in
all his writings, actions, and teachings. This Freedom from Society has been the
wliey factor of our discussion, and has come about because of this Fi aith, this "free
gift of God" to all who would receive it from Him; that is, the Faith which ‘has
made peoplé "new", as well as set them Free, in "this world". As this Faith is the
only means to love, that is to love God and to love "the neighbour”, the evidence
that this man of Faith is really Free, is established in the fact of this love being
expressed to God and to man. It is that Faith and love which Society is simply
not able to grasp, and when it does, it puts to it the interpretation it believes it
should, but which indeed "misses the mark" completely for the reasons we have
discussed. Wesley himself has defined this well in his letter to Joseph Benson,
from Bristol, October 5, 1770, at a stage of his life when both reflection and
experience had had time to shed whatever may have been a flaw in his thoughts,
saying, |

Passion and prejudice govern the world, only under
the name of reason. It is our part, by religion and
reason joined, to counteract them all we can. ...You
rightly judge: perfect love and Christian liberty are
the very same thing, and those two expressions are
equally proper, being equally scriptural. '...They say
you insist on holiness in the creature, on good tempers,
and sin destoyed'. Most surely. And what is Christian
liberty but another word for holiness? And where is
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this liberty or holiness if it is not in the creature?
Holiness is the love of God and man, or the mind which
was in Chnist.

(Letters Vol.V 1931:203, Emphasis added).

This was Wesley's stance, and this is what he wanted the masses to understand,
as he taught and preached. Yet, it was a stance which caused a lot of 'debéte in
many circles, as well as a lot of misunderstanding, and difficulties, which often
led to hurt and suffering to many.

The struggles and divisions: We have also been able to see as we have discussed,
the chasm which is to be found between the world of the "invisible" and "eternal”
things of God on the one hand, and the "visible" and "temporal” things of Society
on the other. This hiatus has been the source of many comments, but remains,
in the understanding of most, simply an academic phenomenon, while in the
understanding of others, a haunting reality and a difficult fact not satisfactorily
answered except in the possible answer found in this Faith. Semmel begins his |
book with a quotation from one Richard Graves,‘ who wrote "The Spiritual
Quixote...", (1773) in which Graves says the following: '

Mr Wesley however, I am convinced, had no thoughts,
at the time of separating from the Established Church...
much less of robbing the community of so many useful
mechanics: who, with a view of raising themselves
above their fellow plebeians ... forsake their lawful
callings, and commence reformers and teachers of
their brethren. But 'the beginning of strife is as the
letting out of water': and if one man may break through
the established order of society, another has the same
right to do it; which must end at last in utter confusion....
But our itinerant reformers, by the mere force of the
imagination, kave conjured up the powers of darkness
in an enlightened age. They are acting in defiance of
human laws, without any apparent necessity, or any
divine commission. They are planting the Gospel in a

' Rack has described Richard Graves as being a "serious" and "sober" young man,
saying, "Richard Graves in 1732 recalled a set of men at Pembroke who were 'jolly,
sprightly, young fellows',...who had come to the university on the way to the Temple,
...But his own 'set’ was ‘a very sober little group who amused themselves in the evening
with reading Greek and drinking water’. It was on sober men like these that Wesley
would graft the disciplines of 'Methodism' in Oxford™ (Rack 1992:66).
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Christian country. ,
(Semmel 1973:3, Emphasis added).
| Without the grasping of, it seems to me, what he is saying above, Graves himself,
in more ways than one, touched in the statements he made, the very core 6f some
of the emphases and premises of the eighteenth-century revival attributed to
Wesley, as well as what Wesley believed to be the only answer for "this WOrld"
or Society and the miliéu he faced. This Faith for example, caused people to
"forsake their lawful callings”, that is, to separate themselves from what they were
and what they did as far as Society was concerned. The result was that, as they
set out in their new-found life and Faith, they could not help but stir the dormant
forces of evil, or as Graves has said, ;‘conjure up the powers of darkness in an
| enlightened age”; an “énlightened age" indeed, not so defined by God but so
understood by Society. This was the great expose of the eighteenth century when
things were shown for what they were. The "enlightenment" was not therefore |
what was accepted by Society - this was the darkness - it was rather, what was
brought about by those, who like Wesley, found that this Faith led them to "break
through the established order of society”. Wesley, and those who thought as he |
did, could not stagnate at this point but went on to pursue what they believed to
be of God, in so many ways, "acting in defiance of human laws", seeking what
they desired most, to do the will of God. For Graves and for many, the indictment
was seen in the amazement, irony and paradox of his statement, "They were
planting the Gospel in a Christian country". This must indeed mean that Wesley
and his followers knew something that Society did not, and surely, it is safe to say,
that this "knowledge" came by this Faith! Another who expressed views of
great concern was Warburton, Bishop of Gloucester who said in his "tract against
the Methodists", regarding the preaching of Wesley and his followers;

"...a FANNATIC (sic) MANNER of preaching, tho' it
were the doctrine of an Apostle, may do more harm,
to Society at least", than the "modest” preaching of
heresies, since it "tends" to bewitch the imaginations
of some, to influence the passions of others," and "to
spread disorder and disturbance throughout the whole
community".

(Semmel 1973:16, Emphasis added).
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The implications are quite plain to see in what Warburton said. Yet another
; cohcern, but in my opinion more gracious, was expressed in the correspondence
between "John Smith"? and Wesley, in many ways confirming what Graves and
Wafburton have said, but up to a point only. Smith wrote,

I dare say you mean no harm; yet suffer me to say

frankly, I think you unwittingly do a great deal....

Cartwright and the old Puritans, I believe, meant no

harm; yet what a scene of disorder did their lectures

produce! Strict order once broken down, confusion

rushes in like a torrent at a trifling breach. You find

yourself every day going farther and farther from the

orderly paths;

(Qutler 1980:3, Emphasis added).
In Smith's words we find some of Graves' views affirmed, as far as the impact on
Society was concerned, especially, "going farther and farther from the orderly
paths". It is when we read the words of Wesley himself that we sense two things;
firstly, that he was aware of what was happening, and could begin to see the
consequences of the events, as well as the fears of those who criticised and sought
to put an end to it all. Secondly, he knew what the beginning of it all meant to
him, and the "mission" he could not deny, no matter what the consequences on
Society nor how great the anger of Society's guardians. Wesley says, regarding

this, in his letter to Samuel Sparrow, December 28, 1773, in which he refers to

? Tbelieve it necessary to add this footnote so that one has both the source and view of
a more understanding mind regarding Wesley's Works and preaching: 7elford says in
his introduction to these "letters" that this man was "the nom de plume of Thomas
Secker,... born in 1693,... in 1737 he became the Bishop of Oxford ... He was made
Archbishop of Canterbury in 1758, and died in 1768". Telford believes "The weak point
of this identification is that Secker was brought up a Dissenter, and only entered Exeter
College, Oxford, in 1721". "It is remarkable to find Wesley engaged in such
correspondence amid the panic caused by the reported approach of the Young Pretender.
Secker thoroughly appreciated the work 'the Methodists' were doing,..." (Telford Letters
Vol.Il 1931:42). Qutler's note on this is interesting to compare: "Moore ... reports that
'‘Smith' was an ‘archbishop'.... If so, there would be two possibilities: Thomas Secker
(Archbishop of Canterbury 1758-1768) and Thomas Herring" (of Canterbury 1748-1757).
"What can be said for certain is that John Smith was comparatively well informed about
Wesley and the Methodists, that he was a responsible churchman and a good theologian
- and that Wesley took him seriously”. (Outler 1980:3, Emphasis and bracketed words
‘added).
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the ideals of what was the Holy Club in Oxford,

Thus it was that two young men® without a name,
without friends, without either power or fortune, 'set
out from College with principles totally different from
- those of the common peaple', to oppose all the world,
learned and unleamned; to 'combat popular prejudices’
of every kind. Our first principle directly attacked
all the wickedness, our second all the bigotry, in the
world. Thus they attempted a reformation, not of
opinions (feathers, trifles not worth the naming), but
of men's tempers and lives; of vice in every kind;
of everything contrary to justice, mercy, or truth.
And for this it was that they carried their lives in their
hands, that both the great vulgar and the small looked
upon them as mad dogs and treated them as such;
sometimes saying in terms, 'Will nobody knock that
mad dog on the head?”'
(Telford Vol. VI 1931:60, Emphasis and
footnote added). :

In the light of what we have said thus far, Wesley raises and affirms some of the
issues raised by others, attempting to give reasons why this is so. They went
deliberately inspired by their vision, "with principles totally different from the
common people”, that is Society, "to oppose all the world", with the world of
Faith they had experienced so to speak, and which they believed to be the
Kingdom of God, not in arrogance, but in deed and in love. Secondly, the very
basis of their vision sent them to attack "all the wickedness” and "all the bigotry
in the world" through which they passed. This was not welcomed by Society as
records show only too well. Thirdly, they looked to attempt "a reformation"
unlike the reformations of Calvin and Luther, but rather "of men's tempers and
lives; of vice in every kind; of everything contrary to justice, mercy and truth”.
As we have discussed in this thesis, this led into almost every sphere of man's life,
and of the existence of Society, in a very dramatic and penetrating way. Fourthly,
so much of the response they got, and let it be remembered as both Christians
and priests of the Established Church, was to be "looked upon ... as mad dogs and

3 These "two young men" could be none other than the Rev. John Wesley and his brother,
the Rev. Charles Wesley.
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treated ... as such". When Wesley came with the message he brought, and
believed to be of God, there can be no underestimating the impact, as well as the
division, this Faith, this Freedom and this love, brought about within Society.

M@Mﬁmmm It is a pertinent question - pertinent to God's will
and pertinent to man's being. The very difficult problem is that the question, "Is
this Faith possible?" can only be answered by those who have received this
Faith, and who are so Free as to recognize truth. The difficulty is further
realized by the fact that, to try to establish the criteria by which this Faith 1is
defined, as well as to look at it from a point of view which is neither empirical
nor épistomological, is virtually impossible. But that this Faith is, of this there
seems to be no doubt, however abstract thé discussion concerning it might be,
within the mores of Sociery. That there is "something” in the life of the man of
Faith Society has some inkling of; that is enough inkling to be suspicious, and
as we have discussed, reactionary enough to treat the man who possesses it,
perhaps strongly put but true, "as mad dogs". The second thing about the
pertinence of this question and the answer of "yes", is that it is the affirmation of
an experience, in which the man of Faith, is brought to "knowle;ige" of the
"invisible and etemal" things which he now "sees" - Fairh enables him to "see"!
From the perspective of Christian ethics therefore the answer is "yes", and rightly
or wrongly in the eyes of Society, or, valid or invalid in the mind of the
philosopher, "yes" depicts the substance of that which God is pleased to give,
while its existence is portrayed in the "life of love". Having then mentioned all
that has so far been said in this conclusion, we need to somehow substantiate why
it is so that this Faith is possible, perhaps the "greatest positive possibility" in
the life of man. This, in our discussion, is also our purpose for asking the

question.

What is important to see is, that it is not the common or "vul gar” use of faith but
that it is, as we have noted in Chapters III, VI, and V1, a very specifically used
concept, and defined by Wesley. It is the Faith, "“true Faith". Strange though it
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may seem, it is in his sermon on "Hypocrisy in Oxford [English]" (Works Vol.4
1987:389ff.), that he draws, what may at first be a rather mundane distinction
between faith and Faith yet, in my opinion, when one considers it very carefully,
it seems to me that his address could be equated with St Paul's defence of the
Christian Gospel in the "Aperog Iayog* (Acts 17:19 A.V.), which, at first,
seems no more than St Paul having to debate’certain matters but, in fact, becomes
an apologetic (if not one of the greatest when fully considered), of the Christian
Way. Wesley, offers here an apolc;getic for Faith, which succeeded to only stir
the ire of those who heard him at Oxford, so much so, that Wesley hints at this
saying, on Thﬁrsday, July 2, 1741:

I met Mr Gambold again, who honestly told me,

he was ashamed of my company;® and therefore
must be excused from going to the society [meeting]
with me. This is plain dealing at least!

(Works Vol.1 1831:317, Footnote added).

Here was part of the ostracism Wesley had experienced because of what he
said. What caused it all is the following and I quote at length for the sake of
clanity; he said to those at Oxford that

...perjury is not a little thing: nor consequently the
wilful breach of any rule which we have solemly
sworn to observe. Surely those who spoke thus have
forgotten the words, 'Tu fidem dabis ad observandum
omnia Statuta [Priviligia et Consuetudinis] huius
universitatis - [ Oxoniensis] ita Deus te adiuvet, tactis

¢ Strong summarises the situation of *Apeiog Il&yog very well: "This institution is
attributed to Cecrops, the founder of Athens, B.C.1556; Solon, B.C.594, extended its
jurisdiction. The guardianship of the laws and the power of enforcing them was
entrusted by Solon to this court. Religion and the education of youth were placed under
its control. Its contribution was preserved until Pericles, B.C.461, caused himself to be
elected without having previously received the appointment of archon. Paul was brought
before this court in 51...)". (Strong's "Analytical Concordance to the Holy Bible",
1963:48). Ttis certainly not far-fetched to draw attention to the similarities of "Apetog
Ié&yoc and Oxford: they appear to share many similarities and this "Paul” of the
eighteenth century of England likewise offered a vital apologetic for this Faith.

> 1 owe this insight regarding "Mr Gambold" to Prof. Outler's work.
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Sacrosantis Christi Evangeliis'.® ...It is probably to
this latter case that the explicatio® iuramenti has
an immediate reference in that clause, Interditur
[igitur]periurio se obligare, [primo, deliquentes contra
Statuta sub poena periurii sanctita, aut contra Statuta
ad quae speciatim observanda fide sua data Universitati
obstringuntur ut] (affirmantes)®’ in Iuramentis
assertariis, (affirmantes) *® se aliquid [per Statuta
requisitum fecisse quod non fecerint vel] scine, crederevi,
quod non sciverent, crediderintve'.’
Yet one thing more. We have all testified before God
that all and every [one of] © the Articles of our Church,
as also the Book of Common Prayer and the Ordering

~ of Bishops, Priests, and Deacons, are agreeable to
the Word of God. And in so doing we have likewise
testified that both the First and Second Book of Homilies
doth contain godly and wholesome doctrine. Buf upon
what evidence have many of us declared this? Have
we not affirmed the things we know not? If so, however
true they may happen to be, we are found false witnesses
before God. Have the greater part of us ever used any
means to know whether these things were so or not?
...Is not almost the very notion of this religion lost? Is
there not a gross, overflowing ignorance of it? Nay, is
it not utterly despised? Is it not wholly set at nought,
trodden under foot? Were anyone to witness these things

® Translation - Qutler, Editor: ['...You shall pledge your faith to the observance of all
statutes, privileged rights and duties, and the established customs of this University of
Oxford. So help you God, since you have made this oath with your hand on the Holy
Gospels of Christ'.] (Works Vol.4 1987:404, Emphasis added).

7 Wesley's abidgement adds "affirmantes” - (my brackets).
! Wesley's abridgement adds "affirmantes” - (my brackets).

® Translation - Outler, Editor: ['...It is therefore, a case of perjury, in the first instance,
for any one to disregard the holy statute which defines the faith owed to the University,
whenever one swears by assertion or affirmation, in any case covered by these statutes,
as if they knew or believed anything when they did not,* or did not know or believed
something when they did'. "Wesley's abridgement (the above) excluding the square
bracketed words and adding the term 'affirmantes’ twice (my brackets) focuses on the
intention® of the oath: Tt is defined as a case of perjury for anyone to affirm, in a sworn
declaration, that he knows or believes something that he did not know or believe'] It
needs to be remembered here that Wesley is talking about one aspect of faith commonly -
used, and that which pertains to God by the oath. (Works Vol.4 1987:405, * Emphasis
added; °His emphasis; bracketed words mine, excluding the square brackets).
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before God, would he not be accounted a madman, an

enthusiast? Am not [ unto you as a barbarian while I

speak thus? ‘

(Works Vol.4 1987:404-407, °® His emphasis, ®* My brackets,

“ His brackets; Emphasis and footnotes added).
Let me draw these ends together, regarding faith and Faith in this quotation
above, in order to see the issue more clearly: Firstly, Wesley first touches on
"perjury” where it all seems to begin as far as "this world" is concerned. It is on
the "Holy Gospels of Christ" that they take their own oath to "pledge their faith
to the observance of all statutes,..."; This "faith" is a trust and allegiance which
~they give to the University and no more - Wesley says they do not know the
meaning of this, and implies thereby they cannot know what they have sworn.
Starting here, he illustrates the sort of thing men mean by faith and how (one may
say to Society), it is no more than a word and leave it at that. It is this kind of
faith which is also accepted by Society when people speak of having faith in God.
Regarding this faith, they fail. There is no faith between the University and them
- it becomes simply an exercise in pretence. This is not the kind of faith which
is of God nor for God. Secondly, Wesley raises this "pretended faith" to the level
where it involves God, that is, in the lives of the Priests - that all their "Orders"
and "Prayers are agreeable to the Word of God". But he states even this cannot
be for the one who has no evidence (i.e., no Faith, the gift of God) to declare this.
Again even in these devout quaters, pretence and falsehood reign. There is no
Faith to affirm what they say they believe, and their lives show this. Though the :
University "defines the faith owed to it" by them, they say they know it and have
it but this is not so: Though the Church links her "Orders" and "Homilies" to the
Word of God, defining what they say faith in God to mean, again Oxford says
they have, and know it, but it is not true. Rather, in both cases they are "false
witnesses". For this reason, the University suffers and the religion of the Church
is lost - "ignorance" and pretence reign, and bbth University and Church are
"despised” and "trodden under foot". But "were anyone to witness these things
béfore God", that is, have the Faith which is both relevant and real, and is
portrayed in the life of the man who has received it, Wesley implies that Church
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and University would "account” him "a madman, an enthusiast”. He himself has
this Faith, and speaking to those who do not have it, seems to "know" that they
hold him to be no more than "a barbarian”, i.e. one uncivilized, an outsi’der of
Society, and who has no taste. In other words, what is required by Society (here
represented by the house of learning and the house of religion), as far as faith is
concemned, no one understands, nor is able to give. What God réquires, as far as
Faith is concérned, the man of Faith "knows" and gives, only to be accounted
by Society as a "madman"” for doing this, and "a barbarian" who has no place in
its midst. To paraphraze St Paul's experience, they wanted to know his "new
doctrine" he spoke of, those were "strange things" and they did not know "what
these things" meant; they were a people who did "nothing else” but exchange
words, (Acts 17:19-21 A.V.). In the end they mocked St Paul and said, "we will
hear thee again”, and probably had no intention of doing so. And thus Wesley
also closed his Oxford opportunity. This Faith, with the exception of those who
receive it, rather than open doors, seems to close them as Sociery takes its stand.
In spite of this, what about this Faith God gives?

1t is the means God has chgggg: Both in history and Society, there is no other
means given to man by de, by which God Hirhself is able to be knoWn but, as
we have discussed; it is by this Faith that God is known. This implies that, for
man, Faith is the only means God has seen fit to give to man, that he might
be made Free from his history, and Free from Society. Whereas any other faith
would fail to meet these ends, it is only true Faith which is able to do so. Itis
my opinion that, because of this, both history and Sociery simply cannot come to
terms with the concept of Fairth, and neither will they receive it. Yet, whether
they do or not, two further things happen where this Faith is received: Firstly,
man is capable of respbnding to it by receiving and experiencing it, as well as
finding that, because of it, he is now Free, spiritually, mentally and physically.
Secondly, a relationship is established between God and man in the receiving of
this gift of Faith. God has come to man in giving it, and man comes to, and
knows God, because of it. By it, for the man of Faith, the past is made "new",
the present is sanctified, and the future is in God's hands. Or, as Wesley himself
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But this I know, I have 'now peace with God. And
I sin not today, and Jesus my Master has forbid me
to take thought for the morrow.

(Works Vol.I 1831:104).

Because this Faith is the means God has chosen, the very important fact is
simply this; it is true, this Fairh is indeed possible. If this were not so then God

- would be no more than a figment of man's imagination, and, whether or not God

in fact exists, would not matter at all. Of Him, there would be no knowledge;
with Him, there would be no relationship; in Him, there would be no experience,
either of all He is as God our Redeemer, or of His love as God our Father. As
Hulley has put it in regard to Wesley and the life of vinuc‘,k i.e., the living of the
"true Christian" life, "...we can only do God's will when we have entered into a
relationship with him" (Hulley 1988:66). 1t is therefore precisely at this point
that, the Freedom man has, because of the Faith he has received, becomes a
reality. This then leads us to consider the following, in the light of this Freedom
being in every way, the experience of this Faith God has so freely given.

FREEDOM KNOW
It is true that the people of the eighteenth century, where we have concentrated
this study, really were the prisoners of the Society in which they found
themselves. Yet, in spite of this, one thing this Society could not do, was to take
away from them the inborri desire within them, immaterial of who they were, to
be Free. Had they indeed been Free, as so many contended that they were, and
so many desperately wanted to believe to be true, then this very desire would, no

doubt, have been satisfied In Wesley's own experience, as a Churchman, and one

who held a rather privileged status within Society, this desire could not be |
fulfilled. It was not until he received this Fairh in his Aldersgate experience, that
he found he was, for the first time, Free: It was not until going to "the masses"
with the testimony of his experience, appealing to the people wherever they were
gathered to hear, and he touched their hearts as he reached out to them to meet

them in the midst of their darkness and frustrations, that they in tumn began to
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discover what Faith and Freedom really meant. It was for this reason regarding
his own expeﬁence, that in all his Works and preachi’ng, this became a keynote
resounding for all to "hear", and it was to "all" the world, he considered as "his
parish”, that he went with his Gospel. With regards to Wesley's "theological
statements” to all this world, Outler has put it very clearly, saying,

They are all plainly circumstantial and practical;

they spread out over the principle topics of his
message: the fact of faith, the assurance of faith,

the faith that works by love, the faith that ripens to
fulfilment. ...Everything here was written for common
people to read - or to hear read in the meetings of the
Methodist societies. And yet, the life of faith, which
they describe and "enforce"” is quite uncommon.
(Outler 1980:120, Emphasis added).

Where Wesley's teachings were heard or read, there the people could not remain
the same. If, by it, they were not changed, they were certainly disturbed; if they
were not willing to'hear, they could not help but see what was happening; if they
were not willing to accept, they found it not easy to ignore; and, though they
were not willing to reveal their plight, they could not help being exposed by what
Wesley wrote and preached. Above all this, with the Faith he proclaimed, and
with the power of love he gave, as one who served God and Him only, even his
worst enemies knew that here, in his life and teaching, there was something that
spoke to them, to their own hearts, as well as their needs. They became aware
of the following, as far as the love factor was concerned.

It prevents his willingly hurting or grieving [another].

It guides him into an uniform practice of justice and
mercy, equally extensive with the principle whence it
flows. It constrains him to do all possible good, of every
possible kind, to all men; and it makes him invariably
resolved, in every circumstance of life, to do that, and
that only, to others, which, supposing he were himself in
the same situation, he would desire they should do to him.
(Works Vol.X 1831:69).

They also saw that, in the lives of those who did hear and therefore did receive

this Faith, that such a person indeed,
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...has the approbations of the Lord of all. He cannot

fear want, knowing in whose hand is the earth and

the fulness thereof, and that it is impossible for Him

to withhold from one who fears Him any manner of

thing that is good. He cannot fear pain, knowing it

will never be sent, unless it be for his real advantage;

...He cannot fear death;, being able to trust Him he

loves with his soul as well as his body; yea, glad to

have the corruptible body, in the dust, till it is raised

incorruptible and immortal. So that, in honour or

shame, in abundance or want, in ease or pain, in life

or in death, always, and in all things, he has learned

to be content, to be easy, thankful, happy.

(Works Vol.X 1831:70, Emphasis added).
This is what the people began to see, and they began to wonder at what it all
meant. Although this may be considered to be a somewhat romantic view of the
emerging scene to some, it certainly did not seem so to those who were there,
hence the revival in England, and elsewhere, in the turbulent eighteenth century.
The Freedom to be: It was this Faith then, which touched man, where the other
great desire of his life was to be found, viz., the desire "to be" what he was
created to be in the intention and will of God. This desire could not be met in any
other way but by the means which God had prepared, 1.e. the means of this Faith
which "brought” love; firstly, that love God has "bestowed upon us" (I Jn. 3:1
AV.); secondly, that love man experiences as Faith is received by him; thirdly,
that love which he was able to show, both to God as God expected, and to his
neighbour as his neighbour needed. Not in the living memory of the people of
Wesley's day, had anyone come to them with such a message of love, nor had
anyone shown, to so many who had no esteem, no place in this world and in most
cases, no purpose in life, the very reality and the experience of this love. It was
unconditional and universal, and it seemed, a very new thing to them. It was
therefore in their encounter with this love so preached and expressed, "in deed
and in truth", which, as a consequence of this Faith Wesley preached as the

Gospel, they discovered the good news, that they too had the means to be what

God wanted them to be; that is, to be His very own in obedience and in love.

Hulley has described this aspect of Wesley's message to the people who were
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ready to hear him, very well;

When one reads his writings it becomes apparent

that on the one hand he is concerned about the inherent

quality or goodness perhaps even righteousness of

believers, what may also be seen as their "be-ing" or

character; on the other, the behaviour of believers is

most important, i.e. the "do-ing" aspect.

(Hulley 1988:63, Emphasis added).
It is true to say, that only this Faith Wesley proclaimed to all and sundry, could,
in fact, Free man himself as far as his "character" was concerned, as well as his
"behaviour”. It was because of this, the people had hope and found purpose, as
he appealed to them, to live. Though it is said of Locke that "He was a sincere
Christian",”® yet, he could not bring the greatness of his thought anywhere near
to where the people were, with the philosophy he held, and the limitations
he continued to face, in spite of his efforts as a " 'latitudinarian’ and broad

11

churchman in theology”,"' a man

~...who tried to diminish the flourishing schisms and

sects by proposing a retumn to the Scriptures and an

abandonment of the interminable theological disputes

of the day.

(Clapp 1967:503).
It seems correct to say that this is the same as the Established Church was doing,
and as it failed, so, in vain, he tried to make society a better place, but did not
really "sec" that there was no power on earth which could do so. It seems to me
that the reason for this was simple - the people found, in what he held, no sense
of that love to which, this Faith Wesley proclaimed, alluded, and for which love
it was the means. It took a Wesley to touch their lives and their needs, and in so
doing, to bring about the change and correction possible only by the grace of God,
to their lives and their wrongs, thereby enabling them "to be". On the other hand,
the likes of Locke could only touch the people's wrongs and was never able to

come near to their needs - this left them still "lost”. In many ways Kant faceda

' Clapp 1967:503.

I Runes 1963:170.
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similar situation but with his different point of view. Though people heard what
Kant said, and though he seemed to make so much sense in the profundity of his
thought, those who heard him, were nevertheless left with the problem that, as
far as he was concerned,
...the belief or faith [he] proposes as a replacement
for discredited metaphysical knowledge™ can be
neither strictly communicated nor learned from another.
It is something that has to be achieved by every man
for himself.
(Walsh 1967:317, Emphasis added).
Once again the "people” were brought to a point where they saw their "lack"” so
to speak, only to be left with the problem noted in the quotation, for they had to
"achieve" the "belief or faith" they sought or needed, by themselves. The paradox
is that this is in fact so; each man must come to Christ but "how shail they hear
without a preacher”. This view may be considered to be over-simplified, but it
illustrates the fact of how the profound thoughts of man failed. Of them it could
be said, "Oportet esse aliquid intus”."* On the other hand, it was Wesley, who
spoke to the needs of the people, when he brought to them the only answer he
knew, the "free gift of God", not "achieved" but received, i.e., this Faith which
makes man Free. Powerfully and clearly, this bell pealed throughout all Wesley's
years of teaching and preaching; it was this note- if people were ever to know
what it meant "to be", then they would have to become what God intended for
them, i.e., men and women of Faith, and "in Christ". Once this had happened,
they could see that out of the "new" people they became, they would be a people
now able and ready"to do", i.e., ready to live this new life, "in deed and in truth”,
in behaviour reflecting their Freedom, and therefore, as they were now living "in
Chnist", their holiness; and, in this holiness, their love of God and of their
neighbour. With such a person then made Free in Faith, the Society in which he

was found, could not be the same, but, neither could it understand.

2 This could also be more simply understood as the state of the person's spiritual being,
or, such relationship as there might be with God.

 Translation - "There is something needed inside".
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The Freedom to please: With the experience of this Faith, there came the joy

of "pleasing God" in the now experienced Freedom to obey Him. This was
a hurdle Jonathan Edwards simply could not get over because, in his thought, as
we discussed earlier, man is at all times a being "determined by a Determiner”,
he is therefore not Free to please God; he has no responsibility t(r)r do so; as he
was "determined", and therefore without the Freedom to choose, as well as
without the powef to act. It was, once again, Wesl ey's proclaiming of the Faith
that Frees man from Society, from "this world", and which enabled man to please
God 1n giving his "obedience" to His will. Wesley said

..."Does not the Apostle say, This is the love of God,
that we keep his commandments? " ...But what would
you infer from hence? ...The plain indisputable meaning
of the text is, this is the sign or proof of the love of
God, of our keeping the first and great commandment,
to keep the rest of his commandments. For frue love,

if it be once shed abroad in our heart, will constrain us
so to do; since, whosoever loves God wirth all his heart,
cannot but serve him with all his strength.

(Vol.V 1831:220, Emphasis added).

It is this "love of God" which pleases Him, and which the Free man is capable
of, but, to leave it at that, is to meet only half the requirement: The other half
clearly is, love of the "neighbour": Again Wesley comments,

"As we have time, let us do good unto all men;" good
of every kind, and in every degree. Accordingly the
more good we do,... the happier we shall be. The more
we deal our bread to the hungry, and cover the naked
with garments,- the more we relieve the stranger and
visit them that are sick and in prison, - the more kind
offices we do to those that groan under the various evils
of human life, - the more comfort we receive even in
the present world, the greater recompense we have in
our own bosom.

(Works Vol. VI 1831:237);

that is, we have the blessing of our God Who is "well-pleased”. Wesley states
quite clearly then, that it is this obedience, which the man of Faith is Free to

offer to God, that matters; for the opposite, that of not having this Fairh, and
therefore not pleasing God, brings about what he has descibed as follows:
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Are not all the promises of God made to those, and
those only, who "give all diligence;" that is, to those
who do all they can to obey his commandments?

Our power is the one rule of our duty [and obligation].
Whatever we can do, that we ought. With respect
either to this or any other command, he that, when he
may obey it if he will, does not, will have no place in
the kingdom of heaven. ,

(Works Vol. VII 1831:150, Emphasis added).

The "pleasing God", in the Faith received, and as one now Free, had an effect
of considerable impact on those who experienced the above: It now also set them
Free so as to be unafraid to die! Before, this hope in Faith was not offered to
those who lived in fear of death. For them, death dain continued relentlessly
along its path, in what may be described as a very typical Dickensian spectre.
But, thdse who had received this Faith, and therefore the Freedom, now believéd
they were ready for death, and could die, "assured of salvation”; they could die,
without needless fear to torment them, and in the peace of God; they could die
in the knowledge, that God loved them. For Wesley himself, pre-occupation
throughout his life with the question of death, was important enough for him to
have preached and written on the "ars moriendi", in so many ways, topical in his
day. Qutler is right when he states in the introduction of the "Sermons” and in
his analysis of some of Wesley's references to death, that,

This asceticism-within-the-world lay behind Wesley's
moralism, and matched exactly his commitment to the

great tradition of ars moriendi, 'the art of holy dying'.

This had been best described in English by Jeremy Taylor;...
The Christian ideal in life and death, as he saw it, was
equanimity and courage in the face of whatever providence
might bring.

(Works Vol.1 1984:61, His emphasis).

In the light of Taylor's inﬂuencé, as well as the fact that Faith had set him Free
from the fear of death (a fear he knew only too well, especially before May 24,

1738), Wesley could truly say,

O happy day, wherein I begin to live! wherein I taste
my native freedom! When I was 'born of a woman'1
had 'but a short time to live', and that time was 'full of
misery;' that corruptible body pressed me down, and
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enslaved me to sin and pain. But the snare is broken, and I
am delivered. Henceforth I know them no more.
(Works Vol.VII 1831:371-372, Emphasis added).

Two further points need to be remembered: Firstly, Wesley did not paint the
picture, of what was to come in the hereafter, in such a way as to let the man of
Faith now cease to live as he ought to in "this world". For Wesley, very clearly,
the "over-there", of the hereafter, of the Kingdom of God, was directly linked to
the "over-here”, in this thé world of the man of Fairh. Tt was sufficient for Wesleyk
that one should die a "true Christian". It is possible to see how this point was
stressed when he directed a person's thoughts to "Holy Living", as for exainple,
in his letter to Mary Bishop, April 17, 1776, when he said to her quite plainly,

Faith is given according to our present need. You
have now such faith as is necessary for your living
unto God. As yet you are not called to die. When
you are, you shall have faith for this also. To-day
improve the faith which you now have, and trust in
God with to-morrow.

(Telford Vol. VI 1931:213).

Then secondly, he deliberately left the "after death” scene as it was, and where
it belonged, "after death”, not willing to say what happened to the body and the
soul. In fact, in one place he said," |

It is not my design ... to enter into any particular enquiry
whether the happiness of the just immediately after
death be the same with what they will enjoy when
united again to their bodies or whether, as seems most
agreeable to Holy Writ, it receives a new accession at
the great day. Sure we are that it is infinitely superior
to any happiness it is possible to arrive at in this world.
(Works Vol.4 1987:211).

- It 1s clear therefore, as I have attempted to show in this sub-section, that this

¥ Outler records that this Sermon, "Death and Deliverance", is the first Sermon Wesley
wrote [about Sept.1725]: "The sermon is a striking instance of the young Wesley's
preoccupation with 'the art of dying’ and with its correlative doctrines of providence and
grace". (Works Vol 4 1987:204-205). This view Wesley held, mostly, throughout his
life, qualifying it with the kind of views given for example, to Mary Bishop; this from
time to time, explicating his thoughts regarding death.
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Faith is, as far as Wesley is concemed, Freedom from Society and all that it
is, to the end that, who receives this Faith, are therefore Free to please God,
in obedience, as well as in love, and therefore, Free to "leave” Society, having
already "died" to it, and through death, to go on to what Wesley has called, his
"native freedom".

THE LOVE THROUGH FAITH AND FREEDOM

Having dealt with this aspect in considerable length in this thesis already, it
simply remains for me to bring togéthet, or reiterate, a few important points under
this heading. T he first is very important indeed; Wesley's theology of Faith,-
together with his understanding of Freedom as the experience of the man of
Faith,ie. also of Freedom from Society, as well as the unfailing prémise bf his
ethics; viz., that of love, - cannot be understood, nor grasped, nor expounded
without the truth and reality of love (&ya ). Every part of Wesley's life and
thought ceaselessly beats this drum, "Love God ... love thy neighbour”. Here is

-the evidence, as well as the praxis, of all that Christian theology, as well as

Christian ethics, mean to him. Here also is to be found, the two cardinal
emphases of his doctrine: "Christian Perfection" or "Perfect Love", and the
second, "Scriptural Holiness". One does not have to read too far into his "Works",
nor too long, before one is confronted by the glow of this fact, over all, in all, and
through all - that it is love, and love alone, that matters: That love which God
"has shed abroad in" our hearts. It also does not take much to see, thét this very
principle of what "true religion" is all about, is the very thing which sets Society
on edge, and at the same time, that it is that, which society will not rest from,
until it has been "destroyed" or "crucified". This makes the ethic of love
(&yamH), unacceptable to Society as both history, and the witness of the "true
Christian", have revealed time and time again. It is therefore true to say, that as
Faith means Freedom from Society for the "true ChriStian", in the thought of
Wesley, we understand the ethics of love is, not so much, that by which the "true
Christian" lives in "this world", as it is that which he lives before "this world".
In other words, Society is constantly mirrored, and unwittingly so, by the love of

the man of Faith, as well as by the Freedom of this man to love, as God loves,
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his fellowman. Secondly, this love is not that which man is able to pretend to,
but it is the very end of the Faith that man is called, by God, to receive. He
cannot therefore, as a man of Fairh, excuse any lack of this love of God, or, of
this love of his neighbour, in his life, (as pretence to this love would easily and
invariably permit). Where there is none of this Faith nor this Freedom, there can
be none of this love. And, where there is none of this love, neither can there be
any of this Faith, nor of this Freedom. But, as certainly as a man has received
this Faith, so certain is it that he shall also have this love in his life, and in his
living, be Free from Society. Thirdly, in this Faith and Freedom, through the
result of the love of God and of the "neighbour”, his ethic shall in every way,
‘based on this Freedom and this love, "recognizé truth", and therefore, in that
recognition enable him to make his choice for that which is "good", and so both
choose and act against that which is evil. Because of this, his will is constantly
surrendered to God, gladly and joyfully, in the very words of Christ, as he too -
prays as Christ prayed, "Not my will but Thy will be done" (Matt. 26:39 A.V.).
The man of Fairh therefore, chooses at all times to live in, and according to, this
love and Freedom, by the grace of God, so as not to sin. Fourthly, it stands to
reason then that as this Faith is that which Frees man from all evil, and enables
him to live so as to be Free to choose against all evil, this Faith, and this Faith
alone, must be the way to the "good", that is, that good which is of God; that
good which pleases Him; that good which is because the man who has this Faith
i1s Free. 1Tt is recognized, that it is difficult in the ordinary and everyday
intercourse of life to understand this "good", when it is the "good" which is of
God and God alone, while the "good" so-called, which is of Society is so
prominent to see. As we have noticed in our discussion earlier in this study, there
is no specific doctrine of "good", nor a theology of the "good", in Wesley's
thought. For Wesley, to be for God, in both obedience, to and love for God,k is
the good! It is clear, that in this scheme of things, evil can have no place, nor
does it have any power. The maxim, which then describes the Freedom the man
of Faith has, is that, to choose for God is to choose against evil. This then, may
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be coupled with the other truth, that, the man of Faith, in love uninhibited” in
his Freedom from Society, will judge all things, not by the "visible" and
"temporal," but only by that which we term the "things of God", i.e., the
"invisible" and the "eternal”. One may say then, because of choosing as God
desires, and because of judging all things according to the "invisible" and the
"eternal", that it is in the experience of Faith, as well as in the knowing that this
is also Freedom, that one finds the only way in which the "good" is, per se, the
desire of the man of Faith, and to that end, that evil, because of this, is that which
he has chosen against. This is a principle Wesley has "taught", both in his
thought and through his "Works". It is correct then, . in understanding how the
basis of the ethic of love approaches the whole of life for Wesley, with a
sharpness that separates, or rather Frees, the man of Faith from Society, - to see
that it is an experience which can never be possible without the grace of God.
Therefore, as the end of Society is not love, but self, and the end which pleases
God is only love, the need torbe Free from Society to love, is clear. Cannon, to
whom I have made reference already, touches the very chord which resounds in
all‘Wesley's thought, and it refers to the "true Christian", the one who lives, what
Hulley has termed, the "life of love™

Too long, Wesley reminds us, has the word "Christian"
been abused by those who separate it from moral
obligation. If is not synonomous with the highest
ethical attainments, then it means nothing at all. It

1s high time to rescue it out of the hands of "wretches
‘that are a reproach to human nature”, to show that a
genuine Christian does not use his religion as a "cloak
for the vilest hypocrisy", but lives out in life and
character, in body and spirit, the will of God, whom
he claims to obey.

(Cannon MCMXLVI:222, Emphasis added)

What Cannon says, reminds us again of the problems that we face, when there

is need to see things from the perspective of the "true", or "genuine" Christian;

" It is precisely at this point that the dangers of Antinomianism arises, and therefore it
is not surprising that Methodism was seen to be an Antinomianistic sect by some in
Wesley's time.
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not from the point of view which Society purports to be Christian. There is only
one way to see these issues, and that is to see them, in the "light" of the will of
God, in the love of the neighbour, by means of this Faith, which is Freedom,; and
then, in that truth of, as well as Freedom for, God.

IN_CONCLUSION:-

The ethical implications of Faith as Freedom ﬁ'om Saciety, in the theology of
Wesley, as we have now discussed, are many, but may be put into only three
categbries, which are of such a nature, that one cannot exist without the others,
and nor they can be defined adequately, if at all, by man or by Society. Their
definitions, lie on oné premise only, that of the "imitating" and the "resembling"
of God, Whom the "true Christian" worships, and worships best in this, the only
way. These categories are the fruits of this F aith we have sought to understand,
éspecially in Chapters VI and VII, that is, this Faith God gives, and man
receives: They are; Freedom - from Society, from evil, and from all that, which
in any way or by any means, deny or negate this Faith. Secondly, "Love" - the
end for which this Faith is the means; love as God loves, love of God, and love
of man. Thirdly, "Holiness" - that is, the identity of Freedom and Love.
obedience and Love, and Faith as Love. So identified, and at one, are these three

categories to this Fairh, that Wesley could indeed say, |

"So sure it is that all faith is the gift of God, which,

the moment he withdraws,'® the evil heart of unbelief

will poison the whole soul".

(Works Vol. VIII 1831:399, Footnote added).
This 1s so clear in Wesley's mind, that he will not, in any way or under any
circumstances, allow the truth of this Faith, nor the experience of the receiving

of this Faith, to be compromised. Again, as Cannon has said,

Though [Wesley] recognizes faith in Christ as essential
to the continuance as well as to the beginning of the

' The meaning of this "withdrawing™ is well put in the "Covenant Prayer" in the order
of the "Covenant Service" in the Methodist Church. God "ratifies" that which is the
desire of the person. Simply put, if he does not desire this Faith, then he shall not have
it. It is not God withdrawing it, as much as it is man rejecting it. |
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moral life, he at the same time uncompromisingly
affirms that a man is not accounted righteous unless he
is righteous and that the holiness of Christ is of no avail
apart from a genuine personal holiness exemplifying
itself in the life of a Christian man.

(Cannon MCMXLVI:224).

Faith then, which God alone can freely give, and only God, is the only
possibility for man to come to God, Free from Society; Free to obey and serve
God; Free from Society, to love God and to love man: And to know, in this
Fai{h as well as Freedom, that |

...none shall live with God, but he that now lives to
God; none shall enjoy the glory of God in heaven,
but he that bears the image of God on earth; none
that is not saved from sin here can be saved from hell
hereafter, none can see the kingdom of God above,
unless the kingdom of God be in him below.
Whosoever will reign with Christ in heaven, must
have Christ reigning in him on earth. He must have
"that mind in him which was in Christ", enabling him
"to walk as Christ also walked". :
(Works Vol.X 183]1:364).

Therefore, it is my opinion, I believe it to be correct, that in the thought of
Wesley, it is safe to conclude that true Faith, that is this Faith we have discussed,
means the only and therefore real Freedom; and that this Freedom means the
power to Love: Then, that this Love means, and is, "Holiness", the mark or ensign
of the "true Christian", and therefore, also of the "true Church”. Wesley must be
allowed the last word in this study, to speak yet again, not only for himself, but
also to us in the light of all that we have discussed. He says,

T would just add, that I regard even faith itself, not
as an end, but as a means only. The end of the
commandment is love, of every commandment, of
the whole Christian dispensation. Let this love be
attained, by whatever means, and I am content; I
desire no more. All is well, if we love the Lord
our God with all our heart, and our neighbour

as ourselves.

(Works Vol. XTI 1831:79, Emphasis added).
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With these words of his, I whole-heartedly agree, and with more emotion and
depth than I am able to explain. In them is to be found, the true meaning and

definition of Faith and Freedom.
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CHAPTER X1 : Postscnpt - Faith as Freedom....

The Rev. John Wesley and South Africa Today - the Challenge.

11.1

" IS E ; JAL RELIJ "
Under no circumstances must the impression be gained that what has been said
in this thesis is tantamount 10 a call for a new kind of monasticism. Rather it is
the opposite. Wesley is totally correct when he says

...that Christianity is essentially a social religion,

and that to turn it into a solitary religion, is indeed

to destroy it.

(Works Vol.V 1831:296, Emphasis added).
It is because this statement, very popular amongst "the people called Methodists",
has been accepted without regard for the context in which it was written, nor
considering what Wesley was trying to say when he wrote it, that, what he has
called "Christianity", has become today what it is. There are three aspects which
we could well heed if we are to understand what Wesley means. Firstly, he is
saying, in the use of the term "social", that Christianity is to be lived in "this
world" while we live and breath, i.e., in the midst of Society, no matter where,
or who, or what that Society might be. For this reason, he expounds the text from
Matt. 5:13-16 (A.V.), which reads in part, "Ye are the salt of the earth", and "Ye
are the light of the world". To those who speak of opting out of "this world", so
that they can protect their "Christianity", and this by a type of monasticism which
rejects and denies the existence of "this world", to live as though it were not there,
his words, harsh but true, ring out their warning. Such a belief, he says, is not of
God at all, nor is it His intention in any way, but rather, that they who hold it
should know

...of this masterpiece of wisdom from beneath, this
fairest of all the devices wherewith Satan hath ever
perverted the right ways of the Lord! And Oh! what
instruments hath he found from time to time, to employ
in this his service, to wield this grand engine of

! (Works Vol.V 1831:296): His "Sermon on the Mount", Discourse IV.
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hell against some of the most important truths of
God! - men that would "deceive if it were possible,
~ the very elect,” the men of faith and love;

(Works Vol.V 1831:296).
This is the one point of view held and it has, as | have said, a very ystrong
implication of "monasticism". Secondly, Wesley is also saying, that "Christianity
1s essentially a social religion”, but in a sense that is not saying, "therefore :
anything thus gbes". This is the "syncretistic" view, where Christianity is so much

part of "this world", that all identity and meaning is lost (once again the danger

| of Antinomianism is highlighted by this view), and "this world" therefore might
as easily be the Christianity and Christianity "this world". This is, to a large
extent, the growing popular view, which has been more and more, subt'ly taking
over the ways and lives of people who want to be Christian; as Wesley said, this
way that "would deceive, if it were possible, the very elect". Both these views A
are "dangerous” to Christianity, as has been clearly illustrated in its two thousand
year history. Thirdly, and this is what Wesley actually means by it being "a social
religion™: It means to be "true Christians” in the midst of all that "this world" is;
as "the salt of the earth” and "as the light of the world": That is, as "the salt" to
influence all and sundry through the Faith God has given; with the Love "shed
abroad in their hearts"; by the "Holiness" that speaks of God's presence; through
the Freedom that makes them "His own". Then, as "the light", not to be hidden
from "this world" in a safer place, but to rather

...let it shine before men, before all with whom you
are, in the whole tenor of your conversation. ...in
your actions, in your doing ... in all your suffering ...
let it be your sole aim, that all who see your good
works may "glorify your Father which is in heaven."
...In a word, be thou full of faith and love; do good;
‘suffer evil.
(Vol.V 1831:309-310, Emphasis added).

It is this third view which is mostly avoided by the large majority of Christianity -
for it places all who would be "the salt” in the position of ridicule and abuse, as.

seen in the life of Christ; and all who would be "the light", are treated by "this
world" as if they were the darkness. Nevertheless, Wesley implies, and the
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reference here is to the "sufferings” - even if you have to suffer he seems to be
saying, do not "flee from this world", nor disguise yourself by "becoming like this
world" - rather, be "the salt of the earth”, "let your light shine...". What Wesley
has therefore proclaimed in this Sermon confirms the thought of this thesis.

A N B DAY A Y

In a very difficult period of history as was discussed in Chapter I, "true religion”,
in the life of the "true Christian", had to survive, and it did! To "be the salt of the
earth”, and "to let” one's "light shine", asks for one more important thing, courage!
If any man who would stand in the midst of "this world", see its plight and be "the
servant of God"', Wesley says of him who would thus be a "reformer™ of "this
world" against all that is evil, that such a man must have "faith and confidence
in God" and that he "will of consequence be a man of courage". (Works Vol.VI
1831:159).

And such it is highly needful every man should be,

who engages in this undertaking: For many things

will occur in the prosecution thereof, which are

terrible to nature; indeed, so terrible, that all who

"confer with flesh and blood will be afraid to encounter

them. Here, therefore, true courage has its proper place,

and is necessary in the highest degree.

(Works Vol. VI 1831:159, Emphasis added).
The same applies today in South Africa, in the midst of the turbulence of a "new"
country, emerging from over three hundred years of colonialism, discord and
oppression. With spiralling violence, growing anarchy and the struggle to find
economic stability, there is a need today for these "true Christians", Wesley has
so carefully described, and for the courage he has so plainly called for. As in his
day, so it is today, as a fearful, superstitious and largely illiterate and unemployed
people, with all those, who have and who have not, feeling insedure, growing
lawless, and in the circumstances, simply becoming violent while waiting for a
word of "Hope", and a sigﬁ of "Light", and a touch of unconditional "Love". As

in his day, so today the Church, generally speaking, seems to be "without a

? Wesley's Sermon, "The Reformation of Manners™ (No 52) (Works Vol.1 1984:301fF.).



11.3.

472

Word", as though the Gospel has failed, illustrated in the words of the Bishop of
Namibia (1994) (and 1 quote him freely, not verbatum), who said, "In the bad
years we preached against Apartheid, Colonialism and the Racists of Society;
now we do not know what to prc:a.ﬁ:h".3 The "Word" is there, but who will speak
it, proclaim it, and, to whom should it go? As in his day, so it is today; a
Government struggling to find its feet, to rule those they, in the turbulent years,
made "unrulable”, while ﬁllihg them with slogans of militancy, of hate, as well
as teaching them to disregard authority, all in order to break the "strongholds" that
oppressed them, and to bring them political liberty - not unlike the cry of "Liberté,
Egalité, Fraternité", which heralded the French Revolution. As it was in his day
so it is today; people scattered by fear and ignorance, by disease and poverty, by
worklessness and helplessness, by darkness and division. As it was in his day so
it is today; as England emerged from the seventeenth century past, a past which
had to be left behind, to make way for a new future and all that this implied, so
also South Affica, as it "destroys" its past in the hope for a new and better future.
As in his day; facing the uncertainty of that future, so in our day also,k a
ﬁ'ightening uncertainty in the heart# of many, if not all, concerning the future we

- are going into. This very sketchy picture shows the miliéu then in Wesley's

England, and today in South Africa In so many ways, the basic problems are the
same. As in his day, the cry for freedom resounded in so many ways, as did the |
call for democracy, with the ensuing difficulties it could bring, - as for example

in the case of America, - and the growing realization that power, whatever

‘anybody tried to say, was seen as belonging to all, so it is in our day, as freedom

is pursued, democracy is venerated and every one wants power.

TO WHAT END?

As Wesley faced his world and we face our world today, to what end was, and is
itall? He did not ask for which people he should find an answer - he simply said,
"the world is my parish". He did not ask, or plead, from what source all should

* As heard spoken about over the South African Broadcasting Corporation, (1994) on
the "English" station.
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come that would change the country, help the needy, and give a better life to all -
he simply stated where he was, with that which he had, viz., his Fairh, love and
Freedom, and watched it grow, from his position of selflessness, kindness,
generosity and with a real understanding of what he saw; so real and so vital was
it all, that his brother Charles could sound the anthem of its truth in the words,

See how great a flame aspires,
Kindled by a spark of grace!
Jesu's love the nations fires,
Sets the kingdoms on a blaze....

More and more it spreads and grows
Ever mighty to prevail;
Sin's strongholds it now o'erthrows,
Shakes the trembling gates of hell.
(M.H.B. 1933, Hymn 263, stanzas 1(a} & 2(b}).

Indeed, we have an anthem to sound that which should be heard, one so many
cannot sing, for they have not yet grown in the vision it portrays, while at the
same time they do not appear to believe the truth it tells,
Nkosi sikelel 'iAfrika
Maluphakanyesw’ ucumo lwayo;

Yizwa imithandazo yethu,
Nkosi sikelela.

Thina lusapho lwayo.
Woza Moya ... sikelela,
Nkosi sikelela,
Woza Moya oyiNgcwele;
Usisikelele, thina lusapho lakhe.
(South Africa's first National Anthem).?

* (Free translation): God bless Africa
Let her great horn anize
Hear our prayers
God bless
Us, your children.

Come Spirit - bless

God bless

Come Spirit help us

And be with your children.
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What, it seems, we do not have many of, are those men and women who have the
Faith Wesley preached, the "Love" Wesley gave, and the Freedom from Society
Wesley cherished as his "unalienable right". Were he here today he would say,
in spite of all the eye could see, of all the ear could hear, of all the heart could
feel, of all the soul could fear, "the best of all is, God is with us" and "the best is
yet to be".

A WORD TQ US

Wesley has shown us that the Church indeed has a "Word" to speak 1n this day
and age, a Word which will point to God Who is still the "Sovereign over all",
Who has not changed in His love, nor "grown slack in His mercy" - A God before
Whom the Cross still rises in its starkness, and upon which "the price of sin is still
paid" for all mankind. It is true that all around, as in the eighteenth century,
knowingly and unknowihgly, the people wait, and continue to wait, in the hope
that God has not forgotten thém. They probably do not know what is needed, but
God does indeed, and so does His Church. And God is prepared, it is said in a
word to us, to let the same happen in this country that happened then. What is
called for is of course courage, to take that stand in the midst of our times and its
turmoils, our country and its cries, our people and their plight, but that courage
alone is not enough. What is also needed is this Faith, and this Freedom, as
well as this love, the power of which God Himself is. Then, as for Wesley, since
the day of his receiving this Faith, and "his story" being "one of an
unconquerable spirit dedicated to an indestructable ideal”, (Whiteley 1938:376),
so our stories will be told, because of this Faith, this Freedom from Society, and
this unconditional Love. It seems sad that this experience is not widely known
whatever the claims we so easily make today. But, where it is known, there the
spinit of Wesley, his teachings, and his theology, still "speak" "the unsearchable
niches of God" for all; while to those who make the claim, "I have this Faith", in
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his ever amicable way he says, "Hic rhodus, hic salta"® - "that which you have
boasted, now do". | |

* A Latin proverb, which is difficult to translate into English directly, but translates as
above by first translating it into German, and then into English. The source of this
proverb is unknown to me.
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