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EDITOR’S NOTES

At issue in these pages is a determination of what comprises respon-
sible theological reflection in our times, especially if pursued in a Wes-
leyan perspective. Challenging the adequacy of common readings of the
Wesleyan Quadrilateral, Philip Meadows laments the tendency to tie
believers to tenets of modernism and counters with the potential of a bet-
ter “postliberal” way that features community and discipleship as essen-
tial elements of all valid theological reflection. Kenneth Collins highlights
soteriology as a crucial hermeneutical framework for historic and contem-
porary Wesleyans. Tom Thomas explores the dangers of misreading Wes-
leyan “connectionalism,” while Merle Strege offers a case study of the
importance of church community and Diane Leclerc relates the Wes-
leyan/Holiness traditions to feminist hermeneutics.

William Abraham’s 1998 book Canon and Criterion in Christian
Theology won the 2001 Smith/Wynkoop Book Award given by the Wes-
leyan Theological Society (see the ad by Oxford). In this issue, Stanley
Grenz engages the content of this book insightfully and Abraham
responds. The 2001 Lifetime Achievement Award was given by the Wes-
leyan Theological Society to Dr. David L. McKenna. The Tribute to
McKenna written by David Bundy appears herein. Also appearing are
essays on other Wesleyan-related issues and personalities, eight book
reviews, and a series of important book ads. The first book review is on
Heart of the Heritage edited by Barry Callen and William Kostlevy
(Schmul Publishing, 2001). Reviewer Sharon Clark Pearson, current pres-
ident of the Wesleyan Theological Society, speaks well of the book and
then, in light of its contents, raises some important questions about the
Society itself.

Should the reader wish to communicate with officers of the Wes-
leyan Theological Society, their names, roles, and email addresses are
listed in the back cover of this issue. May this publication serve to
advance informed conversation about responsible theological reflection,
especially as understood in the Wesleyan/Holiness traditions.

Barry L. Callen
Anderson, Indiana

October, 2001
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THE SOTERIOLOGICAL ORIENTATION OF
JOHNWESLEY’S MINISTRY TO THE POOR1

by

Kenneth J. Collins

The evidence pertaining to John Wesley’s ministry to the poor in
eighteenth-century Britain and Ireland is considerable. Indeed, reforming
activities of one form or other were a part of the life of Methodism during
its early days at Oxford, as well as the preoccupation of the seasoned
Wesley.2 Field preaching in the midst of coal miners, providing employ-
ment for the indigent, establishing lending stocks for the poor, and creat-
ing charity schools for the ignorant were a few of the many works of
mercy undertaken by Wesley and the Methodists.

In the face of such evidence, the preliminary task of the historian
must be to develop an appropriate hermeneutical framework that is best
able to make sense of this rich diversity of activity and also be able to
demonstrate the overarching motivation and purpose behind it. In a real
sense, to address the theme of “Good News to the Poor” exclusively or
almost exclusively along economic lines, as is often done today, is to
make a judgment about the nature of Wesley’s ministry to the poor that

— 7 —

1This essay was originally presented at the Oxford Institute of Methodist
Theological Studies at Somerville College, Oxford, in August, 1997. It appeared
in a slightly different form as “The Soteriological Orientation of John Wesley’s
Ministry to the Poor,” The Asbury Theological Journal (50:1, Spring 1995, 75-
92). Used by permission.

2Many of the works of charity undertaken by the early Methodists are
described in considerable detail in Henry D. Rack, Reasonable Enthusiast: John
Wesley and the Rise of Methodism (Philadelphia: Trinity Press International,
1989), 361.



may belie not only its scope, but also its eighteenth century context.3 Two
problems typically emerge from this approach.

First, a predominantly economic reading of the “good news” to the
poor often leaves the larger soteriological and valuational context of Wes-
ley’s ministry underdeveloped. In this setting such teleological questions
as “why did Wesley do what he did?” and “to what end did he do it?” are
shunted aside in favor of the descriptive question “What did Wesley do?”
Such an approach, then, often issues in a “flat” or “horizontal” reading of
Wesley’s reforming activity since it brackets out, to a significant degree,
the depths of his specifically spiritual motivation.

Second, an overly economic reading, usually informed by contem-
porary political judgments, runs the risk of defining good and evil princi-
pally along economic or class lines where the sins of the oppressor, but
not those of the oppressed, are clearly recognized.4 Here the non-poor are
not really a part of the environment where the redemptive activity of God
takes place, although their continued presence is undoubtedly required, if
only to give added value, by way of contrast, to the poor. Indeed, the
value-laden language of “preferential options” and the like, which have
become a part of the rhetoric of liberation theology today, reveal the
proper inclusions as well as exclusions—although in a way perhaps for-
eign to Wesley’s own ethic.

— 8 —

3For an example of a treatise that discusses “Good News to the Poor” prin-
cipally in economic terms, cf. Theodore W. Jennings, Jr., Good News to the Poor:
John Wesley’s Evangelical Economics (Nashville: Abingdon Press, 1990). It is an
interesting exercise, however, to check the references to Wesley’s writings in this
work. What one finds is that Jennings often cuts off the quotation at a suitable
point in order to favor a particular reading of the text and also in order to elimi-
nate its larger soteriological context. For example, in citing Wesley’s letter to
Freeborn Garrettson in September, 1786, Jennings writes: “Most of those in Eng-
land who have riches love money, even the Methodists—at least, those who are
called so. The poor are the Christians. I am quite out of conceit with almost all
those who have this world’s goods.” Unfortunately, Jennings omits the following
two lines—perhaps he was fearful of an otherworldly interpretation—which are a
vital clue to the meaning of this passage: “Let us take care to lay up our treasure
in heaven. Peace be with your spirit.” Cf. John Telford, ed., The Letters of John
Wesley, A.M., 8 vols. (London: The Epworth Press, 1931), 7:343-44.

4The great danger in defining evil along class lines is the tendency to con-
sider “the other” as the epitome of evil. In fact, Elsa Tamez writes that the
redeemed poor now have “the ability to distinguish between life and death. We
can identify those who produce death, the principalities and powers that govern
the earth, the anti-Christs.” Cf. Elsa Tamez, “Wesley as Read by the Poor,” in The
Future of the Methodist Theological Traditions, ed. M. Douglas Meeks
(Nashville: Abingdon Press, 1985), 80.
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In light of these two considerations, this present work seeks to
demonstrate that the soteriological orientation of Wesley’s ministry to the
poor is able to unite his multifarious reforms in terms of motivation,
valuation, and purpose. Soteriology as a hermeneutical framework will
not only be able to embrace the themes of economic justice, as in other
approaches, but will develop and evaluate such themes as part of a larger,
more inclusive whole.5 Here all people, poor and non-poor, will be a part
of the soteriological environment, although each group will undoubtedly
play a different role. More importantly, here the love and worship of God,
hardly a concern of modern economic theory, will be factored into the
equation.

I. Impediments to Ministry: Riches, Idolatry, and Love of the World

One of the difficulties of a work like E. P. Thompson’s The Making
of the English Working Class is its failure to realize sufficiently that not
only were Wesley’s economic categories, for the most part, medieval,6 but
that they were also, more importantly, soteriologically and ecclesiastically
construed. For example, Wesley’s definition of riches as “anything more
than will procure the conveniences of life,”7 as found in his sermon “The
Wisdom of God’s Counsels,” or his claim often repeated in his sermons
that “one [who] has food and raiment sufficient for himself and his fam-
ily, and something over, is rich,”8 are judgments hardly reflected in any

— 9 —

5Note that in Wesley’s commentary on Luke 4:18 (“The Spirit of the Lord is
upon me, because he hath anointed me to preach the Gospel [good news] to the
poor . . .) he conceives the phrase, by his own admission, both literally and spiri-
tually. Cf. John Wesley, Explanatory Notes Upon the New Testament (Salem,
Ohio: Schmul Publishers), 151.

6Robert C. Haywood, “Was John Wesley a Political Economist?” Church
History 33 (September 1964): 314-321.

7Albert C. Outler, ed., The Works of John Wesley, Vols. 1-4, The Sermons
(Nashville: Abingdon Press, 1984), 2:560. The “exceptions” which Wesley allows
to the rule of not laying up treasure on earth are found in his sermon “Upon the
Lord’s Sermon on the Mount, Discourse, VIII” where he states: “Lastly, we are
not forbidden in these words to lay up from time to time what is needful . . . in
such a measure as, first, to ‘owe no man anything’; secondly, to procure for our-
selves the necessaries of life; and thirdly, to furnish those of our own house with
them while we live and with the means of procuring them when we are gone to
God.” Cf. Outler, Sermons, 1:619 (“Upon Our Lord’s Sermon on the Mount,”
VIII).

8Ibid., 3:520, “On Riches.” Bracketed material is mine. For similar defini-
tions of riches, cf. Outler, Sermons, 3:230, 3:237, 3:520, and 4:179.
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reputable economic theory, past or present. It is therefore all the more dis-
turbing when contemporary Methodist interpreters of Wesley’s economics
ignore the ecclesiastical context of this definition and thereby render the
transitions from church to state and from the eighteenth century to the
twenty-first that much easier, but also that much more dubious.

One of the clues, however, to Wesley’s assessment of riches is found
in his departure from the much-touted equation that rich equals evil, an
equation that has numerous modern variations. Although the Methodist
leader’s criticism of the rich was extensive, it was by no means total. The
preceding equation is undermined and its continuity broken in several
places in Wesley’s writings. For example, in his journal entry of 17
November 1759, Wesley notes, “It is well a few of the rich and noble are
called.” And he adds, undoubtedly with hope and expectation, “Oh that
God would increase their number!”9 Second, in his piece “The General
Spread of the Gospel” produced in 1783, the Methodist evangelist
exclaims: “Before the end even the rich shall enter into the kingdom of
God.”10 Moreover, just a few years before his death, Wesley opined that
“it is no more sinful to be rich than to be poor.” But he immediately
added, clarifying his meaning: “But it is dangerous beyond expression.”11

What the preceding material from Wesley’s writings suggests, then,
is that the rich are neither evil by definition nor do they constitute evil’s
irreducible core. In other words, the dividing line between good and evil
does not by necessity run along economic lines, although it often does.
Interestingly, Wesley held both of these ideas in tension and thereby pre-
served the basis for an even more radical assessment of human evil, one
which moved beneath the realm of economics in order to probe the very
depths of human desire and will, a substratum which, for Wesley at least,
lay behind sinful social structures.

In substantiation of the foregoing claim, it should be noted that Wes-
ley underscored the danger of riches not only by an appeal to economic
considerations, but also by an appeal to the rhetoric of the heart. He did
this in two key ways. First, riches were deemed exceedingly dangerous in
that they strike at the very root of the personality and often displace the

— 10 —

9Ibid., 4:358, “The One Thing Needful.”
10Ibid., 2:494, “The General Spread of the Gospel.” It is interesting to note

that in this sermon the very last to enter the kingdom of God are not the rich, but
“the wise and learned, the men of genius, the philosophers….”

11Ibid., 4:11, “Dives and Lazarus.”

COLLINS



love of God with the love of the world. Indeed, riches as a temptation to
idolatry and as a detraction from the glory of God, is a recurring theme in
the Wesley sermon corpus. For example, in his piece “On Riches,” Wesley
counsels:

What a hindrance are riches to the very first fruit of faith,
namely, the love of God! “If any man love the world,” says the
Apostle, “the love of the Father is not in him.” But how is it
possible for a man not to love the world, who is surrounded
with all its allurements?12

Elsewhere the Methodist leader maintained that one of the more perni-
cious effects of this idolatry, of not keeping one’s eye singly fixed on
God, is the disruption and pollution of holy tempers. “Yea, if thine eye be
not single, if thou seek any of the things of earth,” Wesley warns, “thou
shalt be full of ungodliness and unrighteousness, thy desires, tempers,
affections, being all out of course, being all dark, and vile, and vain.”

Beyond this, Wesley stressed the danger of riches by means of a dis-
tinctive “Platonic” vocabulary—a vocabulary which reveals some of the
more important value judgments made by this eighteenth-century leader.
In this particular idiom, believers are cautioned against setting their affec-
tions on “transient objects . . . things that fly as a shadow, that pass away
like as a dream.” Wesley elaborates in his sermon “Walking by Sight, and
Walking by Faith” produced in 1788:

I ask in the name of God by what standard do you judge of the
value of things? By the visible or the invisible world? Bring
the matter to an issue in a single instance: which do you judge
best, that your son should be a pious cobbler or a profane
lord.13

In fact, the members of the Methodist societies were enjoined repeatedly
to lay up their treasures not on the earth but in heaven; to set their hearts

— 11 —

12Ibid., 3:521, “On Riches.” The association of riches and the evil of idola-
try is also evident in Wesley’s understanding of “mammon,” a term which does
not merely refer to riches or money, but also to “any thing loved or sought, with-
out reference to God.” Cf. Wesley, N. T. Notes, 27.

13Ibid., 1:616, “Upon Our Lord’s Sermon on the Mount, VIII.” For an perti-
nent discussion of Wesley’s thoughts on holy tempers and the role they play in
Christian experience, cf. Gregory S. Clapper, “Orthokardia: The Practical Theol-
ogy of John Wesley’s Heart Religion,” Quarterly Review Vol. 10, No. 1 (Spring
1990): 49-66.
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not on penultimate things, but on that which is ultimate. “He who is a
child of God can truly say,” Wesley exclaims: “All my riches are above!
All my treasure is thy love.”14 The first danger of riches, then, is that it
strikes at the very heart of true religion. It magnifies the visible and dis-
counts the invisible; it displaces, in other words, the love of God and all
holy affections with the love of the world.15

Second, the danger of riches consists in their being a great hindrance
to the love of neighbor. In other words, with the love of God despoiled,
with the affections of the heart now turned towards temporal things and
self will, it is impossible to love the neighbor as one ought. “A rich man
may indeed love them that are of his own party, or his own opinion,” Wes-
ley observes, “but he cannot have pure, disinterested goodwill to very
child of man. This can only spring from the love of God, which his great
possessions expelled from his soul.”16 Again, riches intensify self-absorp-
tion and therefore beget and nourish “every temper that is contrary . . . to
the love of neighbor,”17 such tempers as contempt, resentment, revenge,
anger, fretfulness and peevishness.18

With these unholy tempers in place, with the love of neighbor over-
shadowed by an inordinate love of self, those who seek to lay up treasure
on the earth are likewise corrupted in their souls in that they quickly lose
their zeal for works of charity such as feeding the hungry, clothing the
naked, and visiting the sick. Put another way, the proper dispositions that
would have issued in such gracious service have been destroyed. Clearly,
then, the lure of wealth, the deceitfulness of riches, often pulls the rich
away from the humble task of ministering to their neighbor as they ought.
“You are so deeply hurt,” Wesley writes concerning the affluent, “that you
have wellnigh lost your zeal for works of mercy, as well as of piety. You

— 12 —

14Ibid., 4:56, “Walking by Sight and Walking by Faith.”
15Ibid., 4:137-138, “OnWorldly Folly.”
16Ibid., 3:522, “On Riches.” Leslie Church and Leon Hynson maintain that

the love of God, from which flows the love of neighbor, is the key to Wesley’s
ethics, both personal and social. In fact, the former contends that the early
Methodists were actually philanthropists rather than social reformers. Cf. Leslie
F. Church, More About the Early Methodist People (London: Epworth Press,
1949), 207 ff., and Leon Hynson, To Reform the Nation (Grand Rapids, Michi-
gan: Francis Asbury Press, 1984), 93-106.

17Ibid., 3:526, “On Riches.”
18Ibid., “On Riches.”

COLLINS



once pushed on, through cold or rain, or whatever cross lay in your way,
to see the poor, the sick, the distressed.”19

Regrettably, this subtle but no less malign influence of riches was
present in the earliest days of the church as well. “But how soon did ‘the
mystery of iniquity’ work again and obscure the glorious prospect!” Wes-
ley writes. “It began to work (not openly indeed, but covertly) in two of
the Christians, Ananias and Sapphira.”20 And of the second and third cen-
turies, using Tertullian as a source, Wesley notes that real internal religion
was hardly found, that is, “not only the tempers of the Christians were
exactly the same with those of their heathen neighbours (pride, passion,
love of the world reigning alike in both), but their lives and manners
also.”21 However, what was a trickle in the earliest centuries of the
Church turned into a full flood by the fourth. The chief culprit here, in
Wesley’s eyes at least, was none other than the emperor Constantine who,
in looking favorably on the church, heaped riches and honor upon it and
thereby despoiled it. The Oxford don explains in his sermon “On the
Mystery of Iniquity” written in 1783:

Persecution never did, never could, give any lasting wound to
genuine Christianity. But the greatest it ever received, the grand
blow which was struck at the very root of that humble, gentle
patient love, which is the fulfilling of the Christian law, the
whole essence of true religion, was struck in the fourth century
by Constantine the Great, when he called himself a Christian,
and poured in a flood of riches, honours, and power, upon the
Christians; more especially upon the Clergy. . . . Then, not the
golden, but the iron age of the Church commenced.22

However, even without a powerful leader like Constantine who
heaped riches and honor upon the community of faith, Wesley realized

— 13 —

19Ibid., 3:244, “The Danger of Riches.” Along these same lines, Wesley
notes in his Farther Appeal: “Inasmuch as covetousness knows no mercy, nor can
a lover of money be a lover of his neighbor.” Cf. Gerald R. Cragg, ed., The Works
of John Wesley, Vol. 11., The Appeals to Men of Reason and Religion (NewYork:
Oxford University Press, 1975), 245.

20Ibid., 2:456, “The Mystery of Iniquity.” Observe, however, Wesley main-
tains that the counsel given by Jesus to the rich young ruler was never designed as
a general rule. “For him that was necessary to salvation,” Wesley states, “to us it
is not.” Cf. Wesley, N. T. Notes, 65, 191.

21Ibid., 2:461, “The Mystery of Iniquity.”
22Ibid., 2:462-463, “The Mystery of Iniquity.”
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that the church, ironically enough, ever contains within itself the princi-
ples of its own destruction. And in considering the case of Methodism in
particular, as a reflection of the universal church, Wesley revealed the insid-
ious dynamic in three movements. First, any revival of religion, like the
evangelical revival of the eighteenth century, “must necessarily produce
both industry and frugality.”23 That is, disciplined Christians will not only
work assiduously, taking care to use wisely their talents and graces, but they
will also cut off all needless expense. Second, these very characteristics, the
fruit of vital religion, “cannot but produce riches.”24 Third, as riches
increase, “so will pride, anger, and love of the world in all its branches,” the
very things which will vitiate the love of God and neighbor and thereby
destroy vital religion. The movement has now come full circle.

II. Stewardship and the Promise of Ministry:
The Love of God and Neighbor

One solution to the problem of undermining vital Christianity
through riches is to maintain, as Theodore Jennings does, that the eco-
nomic counsel of John Wesley as expressed in his well-known sermon
“The Use of Money” is seriously flawed and, therefore, must be
rejected—at least in part. To illustrate, Jennings, no doubt influenced by
Marxist economic analysis, is apparently unwilling to grant Wesley the
first two movements of his economic triad, namely, the advice to “gain all
you can” and “save all you can.”25 Accordingly, for the phrase “gain all
you can” Jennings substitutes something like “gain all you need.” In other

— 14 —

23Rupert E. Davies, The Works of John Wesley, Vol. 9. The Methodist Soci-
eties: History, Nature, and Design (Nashville: Abingdon Press, 1989), 9:529. For
a detailed examination of Wesley’s economic ethics and their relation to piety and
spirituality, cf. Wellman J. Warner, The Wesleyan Movement in the Industrial Rev-
olution (NewYork: Russell and Russell, 1967), 165-187.

24Ibid. Although Wesley clearly rejected what the twentieth century has
termed “the gospel of wealth,” he nevertheless strongly associated vital religion
and the specter of riches as detailed above. However, his statement that industry
and frugality will necessarily produce wealth is dependent on the assumption that
one lives in a rich country at the start. Indeed, no amount of industry and frugality
on the part of the poor (save all you can; gain all you can) will ever produce
riches in some of the poorest countries today.

25Theodore Jennings, Good News, 166-67. For a view which maintains that
Wesley’s rules on the use of money are no longer applicable in modern, industrial
societies, cf. Charles M. Elliot, “The Ideal of Economic Growth,” in Land,
Labour and Population in the Industrial Revolution, ed. E. L. Jones and G. E.
Mingay (Edward Arnold Publishers, 1967), 75-99.
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words, people should be allowed to earn no more than what they require
for subsistence, regardless of the amount or difficulty of the work done. In
addition, this American Methodist is equally critical of the phrase “save
all you can” since Wesley substantiates its value not by a specific appeal
to the needs of the poor, but by an appeal to avoiding the “self-indulgence
that leads to sin.”26

The problem with Jennings’ analysis, and others like it, is its failure
to appreciate a truth readily acknowledged by Wesley, namely, that vital
religion necessarily produces both industry (gain all you can) and thrift
(save all you can), a point alluded to earlier. “For wherever true Christian-
ity spreads,” Wesley affirms, “it must cause diligence and frugality. . . .” In
a similar fashion, Wesley admonishes the Methodists in his “Use of
Money”: “No more sloth! Whatsoever your hand findeth to do, do it with
your might.” And again: “No more waste! Cut off every expense which
fashion, caprice, or flesh and blood demand.”27 Therefore, the prohibition
or stifling of industry, the frustration or elimination of thrift by well-
meaning social policy or by law may have, in the end, some unintended
but nonetheless serious ramifications.

Moreover, it must be affirmed that Wesley’s economic standards not
only grew out of a consideration of the needs of the poor, but also out of a
probing estimation of the very nature or essence of religion itself. In fact,
during the crucial period of 1725-29, when the young Wesley first prop-
erly understood the end or goal of religion, which is none other than holy
love, his readings in Jeremy Taylor and other sources convinced him not
only of the value of discipline in the areas of time, money, and talents, but
also of the importance of stewardship. Gaining and saving, therefore, are
not necessarily evidence of rebellion against a holy God. On the contrary,
they can be, and often are, the very ingredients of stewardship, the
prerequisites of ministry.28
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26Ibid., 167.
27Albert Outler, Sermons, 4:95-96 (“Causes of the Inefficacy of Christian-

ity”). Emphasis is mine. ForWesley, “giving all you can” was to be voluntary, unco-
erced. Indeed, he feared that legislation in this area, either by the church or by the
state, would remove not only freedom, civil liberty in particular, but also the ele-
ment of worship in such gracious ministry. For example, in a letter to Miss March
in 1776, Wesley writes: “It is impossible to lay down any general rules, as to ‘sav-
ing all we can’ and ‘giving all we can.’ In this, it seems, we must needs be directed
from time to time by the unction of the Holy One.” Cf. Telford, Letters, 6:207.

28Ibid., 2:279. (“The Use of Money”)
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Fortunately, the solution which Wesley himself offered to the contin-
uing problem of undermining Christianity through wealth was to add to
the first two counsels a third, namely, “Give all you can.”29 Although this
normative statement, this guide to behavior, is well known in Methodist
circles, what has not been fully appreciated is the complex motivation that
lay behind it. For example, in exhorting his own Methodist societies, Wes-
ley actually made three distinct kinds of appeal by means of this prescrip-
tion. First, and perhaps most important of all, he noted that believers
should give all they can because it is the Lord who is the Creator and
rightful Governor of the world. In other words, for Wesley, God is the true
owner of all things; believers, therefore, are merely stewards of this
bounty. The proper worship of the Most High entails at the very least the
stewardship and distribution of one’s goods. Consequently, after the real
needs of the person, his or her family, and the community of faith have
been met, then whatever remains is to be distributed among the poor as an
instance of the love and honor of God. Wesley explains:

The directions which God has given us touching the use of our
worldly substance may be comprised in the following particu-
lars . . . first, provide things needful for yourself. . . . Secondly,
provide these for your wife, your children, your servants, or
any others who pertain to your household. If when this is done
there be an overplus left, then “do good to them that are of the
household of faith.” If there be an overplus still, “as you have
opportunity, do good unto all men.”30

Second, for Wesley, the love of God through the discipline of stew-
ardship must issue in the love of neighbor. Put another way, God has
placed in the hands of those who have the necessities of life and a some-
thing left over—Wesley’s definition of rich—the wherewithal to minister
to the poor. Therefore, the “rich” are to be the conduits, the channels, of
the blessings of the Most High. “Let thy plenty supply thy neighbours’
wants,” Wesley urges in his sermon “On Worldly Folly.”31 Therefore, to

— 16 —

29Outler, Sermons, 2:277. (“The Use of Money”)
30Ibid., 2:277. (“The Use of Money”). Elsewhere, in his sermon “Upon Our

Lord’s Sermon on the Mount, Discourse the Eighth,” Wesley makes the connec-
tion between the worship of God and ministry to the poor even more explicit:
“Give to the poor with a single eye, with an upright heart, and write, ‘So much
given to God.’” Cf. Outler, Sermons, 1:629.

31Ibid., 4:133-34. (“OnWorldly Folly”)

COLLINS



stifle through needless self-indulgence this gracious movement from God
to humanity is nothing less than robbing the poor. “Everything about thee
which cost more than Christian duty required thee to lay out is the blood
of the poor!”32 Indeed, the reason why so few rich will enter the kingdom
of heaven is revealed in one of Wesley’s mid-career sermons. He writes:

May not this be another reason why rich men shall so hardly
enter into the kingdom of heaven? A vast majority of them are
under a curse, under the peculiar curse of God; inasmuch as in
the general tenor of their lives they are not only robbing God
continually, embezzling and wasting their Lord’s goods, and
by that very means corrupting their own souls; but also rob-
bing the poor, the hungry, the naked, wronging the widow and
the fatherless. . . .33

And to the claim made by the rich that they can afford the things of lux-
ury, that it is no sin, Wesley curtly replied, emphasizing once again a
twofold obligation towards God and humanity: “No man can ‘afford’ to
waste any part of what God has committed to his trust. None can ‘afford’
to throw any part of that food and raiment into the sea which was lodged
with him on purpose to feed the hungry and clothe the naked.”34

Third, Wesley acknowledged one last motivating factor, improving
the spiritual life of those who ministered to the needy. Thus, in the larger
economic and soteriological environment of ministry to the poor, there
are three (not two) principal agents for Wesley: God and the poor, of
course, but also those who served the poor. Indeed, Wesley’s economic
ethic is remarkably distinctive in that it expresses pastoral concern for the
“rich” as well. Thus, believers should give all they can, among other rea-
sons, in order to avoid corrupting their own souls with such unholy tem-
pers as greed and inordinate desire. In his 1786 sermon “On Dress,” for
instance, Wesley warns that “the putting on of costly apparel” is contrary
to “ ‘the hidden man of the heart’: that is, to the whole ‘image of God’
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32Ibid., 3:255. (“On Dress”). Rack cautions contemporary interpreters of
Wesley’s economic ethics that “the category of ‘the poor’ in the eighteenth cen-
tury is itself an imprecise term. . . . The poor that Wesley begged for in times of
distress were often tradesmen down on their luck.” Cf. Rack, Reasonable En-
thusiast, 441.

33Ibid., 1:628-629. (“Upon Our Lord’s Sermon on the Mount, VIII”)
34Ibid., 3:260. (“On Dress”). In this same sermon, Wesley once again expos-

tulates and reveals a dual reference: “Therefore every shilling which you need-
lessly spend on your apparel is in effect stolen from God and the poor.” Cf. 3:254.
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wherein we were created.”35 Beyond this, he cautions in this same ser-
mon: “Instead of growing more heavenly-minded, you are more earthly-
minded . . . and you insensibly sink deeper and deeper into the spirit of
the world, into foolish and hurtful desires.”36

JohnWesley’s Variegated Ministry to the Poor

Though seldom noticed, Wesley’s writings, especially in his sermon
corpus, employ the term “the poor” in two key ways. First of all, com-
menting on Matthew 5:1-4, he specifically rejects a mere economic read-
ing of the term “the poor” as found in “Happy are the poor in spirit for
theirs is the kingdom of heaven.”37 Indeed, by means of this judgment,
Wesley sought to reaffirm, once again and in a critical way, the radical
nature of human evil that can not be utterly identified with the particular
sin of greed or with the acquisition of wealth. In fact, in his 1748 sermon
“Upon Our Lord’s Sermon on the Mount, Discourse the First,” the
Methodist leader not only denies that the love of money is the root of all
evil, but he also indicates something of the Lord’s design in offering the
Sermon on the Mount. Wesley writes:

This sense [an economic reading] of the expression “poor in
spirit” will by no means suit our Lord’s present design, which
is to lay a general foundation whereon the whole fabric of
Christianity may be built; a design which would be in no wise
answered by guarding against one particular vice; so that even
if this were supposed to be one part of his meaning, it could
not possibly be the whole.38

The poor in spirit, then, the blessed of the Lord, are all those of
whatever outward circumstances who “have that disposition of heart
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35Ibid., 1:256. (“On Dress”). For an example of an interpretation of Wes-
ley’s concept of stewardship that draws a relation between its soteriological con-
text and contemporary political theory, cf. Gary L. Ball-Kilbourne, “The Chris-
tian as Steward in John Wesley’s Theological Ethics, “ Quarterly Review Vol. 4,
No. 1 (Spring 1984): 43-54.

36Ibid., 3:256. (“On Dress”)
37Wesley, N T Notes, 19.
38Outler, Sermons, 1:476-477. (“Upon Our Lord’s Sermon on the Mount,

I”). Bracketed material is mine.
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which is the first step to all real substantial happiness.”39 Poverty of spirit,
in other words, entails lowliness in heart, and it begins “where a sense of
guilt and of the wrath of God ends; and is a continual sense of our total
dependence on him for every good thought or word or work.”40 In short,
not outward circumstances but inward dispositions define this first defini-
tion of the poor, and, more importantly, these same dispositions constitute
the general foundation of all true religion.

But Wesley also employed this term, secondly, in a largely economic
way. To illustrate, in his sermon “Dives and Lazarus,” produced in 1788,
Wesley exclaims:

Hear this, all ye that are poor in this world. Ye that many times
have not food to eat or raiment to put on; ye that have not a
place where to lay your head, unless it be a cold garret, or a foul
and damp cellar!Ye are now reduced to “solicit the cold hand of
charity.”Yet lift up your load; it shall not always be thus.41

Ever energetic in ministry, Wesley sought out those who lacked the
necessities of life: he visited them in their homes and preached to them in
the fields. As a result, he knew by firsthand experience how “devilishly
false is that common objection, ‘They are poor, only because they are
idle.’ ”42 Furthermore, Wesley’s lifelong association with the destitute
resulted in his love, respect, and appreciation for these children of God. In
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39Ibid., 1:476. (“Upon Our Lord’s Sermon on the Mount, I”). Nevertheless,
Wesley did not always keep apart his two definitions of the poor. At times, for
example, he conflated them and identified the qualities of the poor in spirit, like
humility and gentleness, with the penniless. And, on the other hand, he associated
pride—the opposite of poverty of spirit—with the rich. “O what an advantage
have the poor over the rich!” the Methodist leader writes. “These are not wise in
their own eyes, but all receive with meekness the ingrafted word which is able to
save their souls.” Cf. Curnock, Journal, 7:436.

40Ibid., 1:482.
41Ibid., 4:13 (“Dives and Lazarus”). Some of the descriptions of the poor

found in Wesley’s sermons are no doubt problematic for the modern reader. For
example, in his “Upon Our Lord’s Sermon on the Mount, Discourse the
Eleventh,” Wesley states: “Nor does this [the way to perdition] only concern the
vulgar herd, the poor, base, stupid part of mankind.” However, see Outler’s com-
ment (number 20) found on page 667, volume one, of the sermons.

42Reginald W. Ward, and Richard P. Heitzenrater, eds., The Works of John
Wesley, Vol. 20. Journals and Diaries I (Nashville: Abingdon Press, 1991), 445.
Moreover, Wesley criticized the insensitivity of Juvenal, who in his ignorance
concerning poverty, declared: “Nil habet infelix paupertas durius in se: quam
quod ridiculos homines facit!” Cf. Outler, Sermons, 2:227.
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1757, for instance, in a letter to Dorothy Furly, he exclaimed: “In most
religious people there is so strange a mixture that I have seldom much
confidence in them. I love the poor; in many of them I find pure, genuine
grace, unmixed with paint, folly, and affection.”43 In 1765 Wesley once
again demonstrated his affection for the impoverished and wrote in his
journal: “I preached at Bath, but I had only the poor to hear, there being
service at the same time in Lady H[untingdon]’s chapel. So I was just in
my element.”44

A. The Temporal Needs of the Poor. So concerned was Wesley
with the plight of the poor that he sought to improve their temporal condi-
tion through numerous ministries. Thus, in November, 1740, for instance,
he undertook a humble experiment which involved about a dozen unem-
ployed people, drawn from the Methodist societies, in the carding and
spinning of cotton.45 The next year, in 1741, greatly offended by the
poverty within the United Society itself, Wesley developed a systematic
program to feed the hungry, clothe the naked, employ the poor, and visit
the sick.46 In fact, according to Ward and Heitzenrater, for over forty
years “all the class-money in London, amounting to several hundred
pounds a year, was distributed to the poor by the stewards.”47 Moreover,
these attempts to ameliorate the temporal condition of the needy, some
more successful than others, were augmented in 1746 by the opening of a
free dispensary to provide medical services48 and by the institution of a
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43Telford, Letters, 3:229.
44Nehemiah Curnock, ed., The Journal of the Rev. John Wesley, A.M., 8

vols. (London: The Epworth Press, 1938), 5:148-149.
45Ward and Heitzenrater, Journal, 19:173.
46Ibid., 19:193-94. For an assessment of Wesley’s social ministries from a

third-world perspective, cf. Aubin de Gruchy, “Beyond Intention—John Wesley’s
Intentional and Unintentional Socio-economic Influences on 18th Century Eng-
land,” Journal of Theology for Southern Africa 68 (Spring 1989): 75-85.

47Ibid., 20:176, note number 45.
48Marquardt points out the need for this benevolent activity and writes:

“Eine weitere wirksame Hilfe neben der Versorgung mit Lebensmitteln und
Leidung brachte eine andere Massnahme, die Wesley 1746/47 in London und
Bristol eingeleitet hatte: die medizinische Versorgung der Armen. Der hygien-
ishce Zustand vieler Unterfunfte war katastrophal, die medizinische Versorgung
vollig unzureichend, die Ernahrung oft schlect und die Kenntnisse in bezug auf
Lebensweise und Krankenpflege waren minimal. . . .” Cf. Manfred Marquardt,
Praxis und Prinzipien der Sozialethik John Wesleys (Gottingen: Vandenhoeck &
Ruprecht, 1977), 26-27
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lending-stock to offer cash to the impoverished. And though at its incep-
tion the stock did not amount to more than fifty pounds, it eventually
served more than two hundred and fifty people.49

With these and other structures of ministry in place, Wesley was
notably diligent in raising money for the poor throughout his career,
undertaking collections on their behalf from the early 1740s until his
death. The following extract from his Journal of 22 March 1744 is typical
of the many examples that could be cited. Wesley writes:

I gave the society an account of what had been done with
regard to the poor. By the contributions and collections I had
received about one hundred and seventy pounds, with which
above three hundred and thirty poor had been provided with
needful clothing. Thirty or forty remaining still in want, and
there being some debts for the clothes already distributed, the
next day, being Good Friday, I made one collection more, of
about six and twenty pounds. This treasure, at least, neither
rust nor moth shall corrupt, nor thieves break through and
steal.50

However, in other places in the Journal Wesley alters his language some-
what and describes his “begging” on behalf of the poverty stricken. On 8
January 1787 he recorded the following:

Monday the 8th and the four following days I went a-begging
for the poor. I hoped to be able to provide food and raiment
for those of the society who were in pressing want, yet had no
weekly allowance.51

In light of the preceding material, it should be evident by now that a
significant portion of Wesley’s benevolent activity actually took place not
indiscriminately but within the context of the Methodist societies them-
selves. That is, lending stocks, dispensaries, collections and the like most
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49Ward and Heitzenrater, Journal, 20:125. One of the reasons for the effi-
ciency of this stock was that Wesley laid down a number of ground rules: first,
only twenty shillings was to be lent at a time; second, this sum was to be repaid
weekly within a three month period. Cf. Ward and Heitzenrater, Journal, 20:204.

50Ibid., 20:18. Observe that even when Wesley describes the temporal needs
of the poor, he points beyond them to a treasure which is not temporal but eternal,
“which neither rust not moth shall corrupt, nor thieves break through and steal.”
For other examples of Wesley’s collections for the poor, cf. Curnock, Journal,
5:107, 5:234, 6:450; and Ward and Heitzenrater, Journal, 19:135-136, and 20:15.

51Curnock, Journal, 7:235-236. See also 6:451 and 7:42-43.
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often serviced those poor who were already participating in some way in
the institutional life of Methodism.52 Wesley’s sermons demonstrate a
hierarchical order in meeting the temporal needs of the poor that clearly
privileges those in the church over those beyond its walls. Thus, as noted
earlier, in assessing the proper distribution of goods beyond the real needs
of one’s family, Wesley counsels: “If when this is done there be an over-
plus left, then ‘do good to them that are of the household of faith.’ If there
be an overplus still, ‘as you have opportunity, do good unto all men.’ ”53

Not surprisingly, then, there are relatively few instances in either Wesley’s
journal or his letters that chronicle acts of charity which are not somehow
purposely related to a larger ecclesiastical and soteriological context.

Furthermore, Wesley’s ever-present soteriological orientation is
revealed not only in his concern with the temporal needs of the poor, but it
is also demonstrated in his emphasis on the spiritual state of those who
minister and in his critical assessment of their ministerial labors. To illus-
trate, in his homily, “Upon Our Lord’s Sermon on the Mount, Discourse
the Thirteenth,” Wesley maintains that, although believers may do good to
their neighbors by dealing bread to the hungry and by covering the naked,
they still may have “no part in the glory which shall be revealed.”54 And he
displays the reasoning behind this judgment in the following excerpt from
this same sermon: “For how far short is all this of that righteousness and
true holiness which he has described therein! How widely distant from that
inward kingdom of heaven, which is now opened in the believing soul!”55
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52It should be noticed that the leading motif which informs Wesley’s con-
cept of justice is not equality but “the rendering to each his or her due,” as found,
for instance, in the writings of Plato, Cicero, and other classical authors. Holland
and Howell who, quite perceptively, note this difference write: “Wesley’s defini-
tion of the ‘just’ is Ciceronian, connoting rendering to all ‘their due’ and prescrib-
ing exactly what is right, precisely what ought to be done, said, or thought, both
with regard to the Author of our being, with regard to ourselves, and with regard
to every creature which he has made.” Cf. Lynwood M. Holland and Ronald F.
Howell, “John Wesley’s Concept of Religious and Political Authority,” Journal of
Church and State 6 (Autumn 1964): 301.

53Outler, Sermons, 2:277. (“The Use of Money”)
54Ibid., 1:689-690. (“Upon Our Lord’s Sermon on the Mount, Discourse

XIII”)
55Ibid., 1:690. (“Upon Our Lord’s Sermon on the Mount, Discourse the Thir-

teenth”). Vilem Schneeberger affirms that Wesley’s benevolent activities grew out
of soteriological considerations, that is, the love of neighbor is nothing less than
the outworking of vital faith. Cf. Vilem Schneeberger, Theologische Wurzeln des
sozialen Akzents bei John Wesley (Zurich and Stuttgart: Gotthelf Verlag, 1974).
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Viewed from yet another perspective, Wesley affirms that, before the
love of God and neighbor is established in the heart through faith in Jesus
Christ all works of piety and mercy are not good, technically speaking.
Thus, in his 1746 sermon “Justification by Faith,” Wesley affirms:

If it be objected, “Nay, but a man, before he is justified, may
feed the hungry, or clothe the naked; and these are good
works,” the answer is easy. He may do these, even before he is
justified. And these are in one sense “good works”; they are
“good and profitable to men.” But it does not follow that they
are, strictly speaking, good in themselves, or good in the sight
of God. All truly “good works” (to use the words of our
Church) “follow after justification. . . .” By a parity of reason
all “works done before justification” are not good; in the
Christian sense, forasmuch as they spring not of faith in Jesus
Christ (though from some kind of faith in God they may
spring), “yea, rather for that they are not done as God hath
willed and commanded them to be done. . . .”56

And though Wesley was obviously unwilling to call works of charity done
apart from justifying faith good, strictly speaking, he was equally unwill-
ing to call them “splendid sins” as some of his Calvinist friends were
willing to do.57 And, in a real sense, his doctrine of prevenient grace
explains such reluctance.

At any rate, Wesley endeavored to root his ministry to the poor not
only in terms of a “horizontal axis,” corresponding to the scope of the var-
ious temporal needs of the less fortunate, but also in terms of a “vertical
axis” which plumbed the depths of motivation and purpose and thereby
recognized the value of holy affections for those who ministered. In his
sermon “The Repentance of Believers,” written in 1767, Wesley explains:

And while they [those who do not have their eye singly fixed
on God] are endeavouring to do good to their neighbour, do
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56Outler, Sermons, 1:192. (“Justification by Faith”). For a Roman Catholic
perspective on Wesley’s estimation of works preceding justification, cf. Carolo
Koerber, The Theology of Conversion According to John Wesley (Rome: Neo-
Eboraci Publishers, 1967).

57For instance, in his sermon “The Reward of Righteousness,” Wesley
writes: “when you visit them that are sick, or in prison—these are not ‘splendid
sins,’ as one marvelously calls them, but ‘sacrifices wherewith God is well
pleased.’ ” Cf. Outler, Sermons, 3:404.
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they not feel wrong tempers of various kinds? Hence their
good actions, so called, are far from being strictly such, being
polluted with such a mixture of evil! Such are their works of
mercy! And is there not the same mixture in their works of
piety?58

Elsewhere, in several of his sermons, Wesley specifically links good
works with the inculcation of what he termed “holy tempers.” “Although I
give all my goods to feed the poor,” he writes, “. . . yet if I am proud, pas-
sionate, or discontented; if I give way to any of these tempers; whatever
good I may do to others, I do none to my own soul. O how pitiable a case
is this.”59 Again in his sermon “On Zeal,” produced in 1781, Wesley
declares that “no outward works are acceptable to him unless they spring
from holy tempers, without which no man can have a place in the king-
dom of Christ and of God.”60

But perhaps the clearest expression of the indissoluble relationship
between works of mercy and holy tempers is found in Wesley’s sermon
“On Charity” which was written in 1784. In this piece, Wesley states:
“That all those who are zealous of good works would put them in their
proper place! Would not imagine they can supply the want of holy tem-
pers, but take care that they may spring from them.”61 Two elements are
of note here. First, Wesley’s caution to his readers to put works in their
proper place suggests something of his valuation of both works and holy
tempers, a judgment which is often ignored in the contemporary second-
ary literature.62 Second, Wesley’s advice to his readers to take care that
good works flow from those holy tempers established in the heart by faith
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58Ibid., 1:343. (“The Repentance of Believers”). Bracketed material is mine.
59Ibid., 3:304. (“On Charity”). Marquardt, interestingly, places equal

emphasis on the actual material condition of the poor (praxis) as on the crucial
nature of inward religion as the engines of Wesley’s social ethic. Cf. Marquardt,
Praxis und Prinzipien, 145-150; 163-68.

60Ibid., 3:320. (“On Zeal”)
61Ibid., 3:305. (“On Charity”). Bett affirms that Wesley strongly associated

good works and the love of God simply because “there is no real love of our fel-
lows that does not ultimately spring from the love of God, shed abroad in our
hearts by the Holy Spirit.” Cf. Henry Bett, The Spirit of Methodism (London: The
Epworth Press, 1937), 200.

62Jennings, for example, disregards Wesley’s caution to put works in their
proper place and instead maintains that “If Wesley emphasizes the inward [sic] it
is not because this is somehow more real or important than the outward.” Cf. Jen-
nings, Good News, 143.
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is indicative of his own theological judgment and transformation during
the year 1738. Indeed, prior to this time Wesley had, by his own admis-
sion, reversed the priorities and sought to be accepted by God through his
own labors.63 “Men are so exceedingly apt to rest in ‘practice,’ so called,”
I mean in outside religion”; Wesley notes, “whereas true religion is immi-
nently seated in the heart.”64

Wesley’s economic ethic, then, demonstrates a highly complex moti-
vation and purpose. It not only encompasses the issues of time and eter-
nity, the temporal needs of the poor and the worship of God, but also the
spiritual needs of ministers, both lay and clergy. Simply put, dispensing
wealth improved the spiritual state of the giver as well as the temporal
condition of the receiver. Hoarding wealth, on the other hand, spoiled the
spiritual state of the rich and left the temporal needs of the poor neg-
lected. In fact, in his Notes on the New Testament Wesley reveals a sym-
biotic relationship between the indigent and those who minister to them
which operates under the larger providence of God. Commenting on the
continuing existence of the poor in Matthew 26:11, he says, “Ye have the
poor always with you,” Wesley exclaims, though perhaps somewhat
insensitively: “Such is the wise and gracious providence of God, that we
may have always opportunities of relieving their wants, and so laying up
for ourselves treasures in heaven.”65

B. The Spiritual Needs of the Poor. Though the descendants of the
social gospel movement and some of the modern progenitors of liberation
theology have, at times, looked askance at the language of “saving souls”
as an instance of theological obscurantism, such language reverberates in
the writings of John Wesley. At an early Methodist conference, for
instance, Wesley asked those assembled to consider what is the office of a
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63Wesley writes in his Farther Appeal: “I was ordained Deacon in 1725, and
Priest in the year following. But it was many years after this before I was con-
vinced of the great truths above recited. During all that time I was utterly ignorant
of the nature and condition of justification. Sometimes I confounded it with sanc-
tification; (particularly when I was in Georgia).” Cf. Cragg, The Appeals, 11:176.

64Frank Baker, ed., The Works of John Wesley, Vol. 26. The Letters (New
York: Oxford University Press, 1982), 179. Emphasis is mine. Moreover, Wes-
ley’s judgments on this score are likewise expressed in his sermon “An Israelite
Indeed” where he points out: “. . . the love of our neighbour is only the second
commandment . . . benevolence itself is no virtue at all, unless it spring from the
love of God.” Cf. Outler, Sermons, 3:280

65Wesley, N T Notes, 86.
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Christian minister? He and others replied: “To watch over souls, as he that
must give an account.”66 And when he detailed the responsibilities of a
“Helper” shortly thereafter, Wesley exclaimed, revealing much of his mis-
sion and purpose: “You have nothing to do but to save souls. Therefore
spent and be spent in this work.”67

To be sure, this particular emphasis on the redemption of souls, far
from being an unusual or occasional one, continued throughout Wesley’s
life. Thus, in 1763, as he considered the purpose or end towards which the
church should be directed, he wrote the following in his sermon “The
Reformation of Manners”:

This is the original design of the church of Christ. It is a body
of men compacted together in order, first, to save each his own
soul, then to assist each other in working out their salvation,
and afterwards, as far as in them lies, to save all men from
present and future misery, to overturn the kingdom of Satan,
and set up the kingdom of Christ.68Moreover, when John
wrote to his brother Charles in 1772, ostensibly to consider an
aspect of the doctrine of Christian perfection, he reminded
him, among other things, that his business as well as his own
was “to save souls.”69

In view of this emphasis, part of the good news to the poor, accord-
ing to Wesley, consists in the transformation of the Christian community
such that, with the holy tempers of love in place, the body of Christ is
impelled to share sacrificially to meet the temporal needs of the poor. But
it also consists in the glorious proclamation to the poor of the redemption
of the inward person, that all people of whatever rank and station in life
can be renewed in spirit, that the deepest recesses of the heart can be
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66Thomas Jackson, ed., The Works of John Wesley, 14 vols. (Grand Rapids,
Michigan: Baker Book House, 1978), 8:309.

67Ibid., 310.
68Outler, Sermons, 2:302. (“The Reformation of Manners”). In addition, in

his “Letter to a Clergyman” Wesley writes: “I think he is a true, evangelical Min-
ister, diakonos, ‘servant’ of Christ and his church, who . . . ‘so ministers,’ as to
save souls from death, to reclaim sinners from their sins; . . .” Cf. Jackson, Works,
8:498.

69Telford, Letters, 5:316. More than a decade later, in 1784 to be exact, John
reminisced about the founding of Methodism and the employment of lay preach-
ers and exclaimed: “He chose a few young, poor, ignorant men, without experi-
ence, learning, or art; . . . seeking no honour, no profit, no pleasure, no ease, but
merely to save souls.” Cf. Outler, Sermons, 2:558-559.
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made anew. Indeed, in his sermon “Salvation by Faith” preached at St.
Mary’s Oxford in 1738, Wesley points out that “whosoever believeth on
him shall be saved”70 and, more importantly for the task at hand, he
affirms in this same sermon that the poor themselves have a “peculiar
right to have [this] gospel preached to them.”71

This right to the gospel by the poor, however, is also matched by a
need for the gospel in terms of both its temporal and spiritual aspects. In
other words, just as Wesley was reluctant to draw an exact equation
between the economic condition of the rich and their soteriological status,
so too was he reluctant to draw a similar equation in terms of the poor.
That is, though the poor are often characterized by the graces of humility
and patience, Wesley was well aware of the sins often peculiar to this
estate. To illustrate, in an early manuscript sermon, Wesley asks the ques-
tion, “O faith working by love, whither art thou fled?” To which he curtly
replies: “among the wealthy? No. The ‘deceitfulness of riches’ there
‘chokes the word.’ Among the poor? No. ‘The cares of the world’ are
there, ‘so that it bringeth forth no fruit to perfection.’ ”72 And much later,
in 1784, the seasoned Wesley continued this theme and observed how
“the poor were overwhelmed with worldly care, so that the seed they had
received became unfruitful.”73 Beyond this, in his sermon “Spiritual Idol-
atry” Wesley affirms that idolatry in the form of “the desire of the flesh”
plagues not only the rich, but the poor as well. “In this also ‘the toe of the
peasant . . . treads upon the heel of the courtier.’ Thousands in low as well
as in high life sacrifice to this idol.”74
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70Outler, Sermons, 1:128. (“Salvation by Faith”)
71Ibid. (“Salvation by Faith”). Bracketed material is mine.
72Ibid., 3:536. (“The Trouble and Rest of Good Men”). Manuscript sermons

are those that, for whatever reason, Wesley saw fit not to publish, although he did
keep copies of them among his papers. Interestingly, all these pieces were written
early, relatively speaking, and range from 1725 to 1741. Among the manuscript
sermons are such important works as “The Image of God,” and “The One Thing
Needful.” See Outler’s introduction to his critical edition of Wesley’s sermons for
more on this particular genre.

73Ibid., 2:565. (“The Wisdom of God’s Counsels”)
74Ibid., 3:106. (“Spiritual Idolatry”). Wesley also tried to comfort poor

believers by directing their attention to the providence of God. In his journal on
31 December 1772 Wesley wrote: “Being greatly embarrassed by the necessities
of the poor, we spread all our wants before God in solemn prayer; believing that
He would sooner ‘make windows in heaven’ than suffer His truth to fail.” Cf.
Curnock, Journal, 5:495.
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Undoubtedly the substance of what Wesley preached to the poor is
found in his Sermons on Several Occasions, a work that was published in
several editions during the eighteenth century.75 In this material, Wesley
demonstrates that part of the “good news to the poor” (as for all people)
consists in liberation from the guilt of sin, on the one hand, as revealed in
the sermon “Salvation by Faith,” as well as in liberation from the power
of sin as described in the piece, “The Great Privilege of Those Who are
born of God,” produced in 1748. And these two liberties just cited corre-
spond to the theological doctrines of justification and regeneration respec-
tively and receive additional treatment in such important and summary
sermons as “The Scripture Way of Salvation” and “Sin in Believers.”76

In addition, an examination of Wesley’s sermon corpus reveals that
the language of holy tempers and proper affections in the form of the love
of God and neighbor (as well as the impediments to this love in the form
of the sins of the desire of the flesh, the love of the world, and the pride of
life) constitute the message directed by Wesley to the poor. None, not
even the worst off economically speaking, despite their great suffering,
were excluded from the call to and necessity of repentance. On the other
hand, this leveling of all men and women as sinners, poor and non-poor,
this universal flavor of sin, actually resulted in the enhanced status of the
poor within the Methodist societies where rank and privilege, so valued
by the world, counted for nothing. In fact, to know oneself as a sinner, to
desire “to flee the wrath which is to come,” was the only requirement for
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75Albert Outler’s categorization of this corpus at the back of volume one of
his edition of Wesley’s sermons highlights the editions of 1771 and the revised
edition of 1788. Cf. Outler, Sermons, 1:699 and 1:701. Furthermore, Outler
reveals that the entire sermon corpus of the critical edition of Wesley’s works,
published recently by Abingdon Press, is made up of the additional elements of
(a) a “miscellany of published sermons,” (b) those pieces which were originally
published in the Arminian magazine, as well as (c) manuscript sermons. Cf. Out-
ler, Sermons, 1: 704-05.

76Indeed, it is in this latter sermon that Wesley clearly distinguishes the
issues of guilt, power, and being. “The guilt is one thing, the power another, and
the being yet another.” Wesley affirms this: “That believers are delivered from the
guilt (justification) and power of sin (regeneration) we allow; that they are deliv-
ered from the being (which awaits the work of entire sanctification) of it we
deny.” Ibid., 1:328. For additional references to Wesley’s distinction between the
guilt and power of sin, cf. Outler, Sermons, 1:122-24, 261, 348-349, 432, 560,
586; 2:120.
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membership in a Methodist society—a characteristic of Methodist life
often resented by the rich.77

C. Wesley’s Valuation of Different Kinds of Ministry. One way of
understanding the relation between holiness of heart and life and the
works of mercy that flow from it, especially as such works relate to min-
istry to the poor, is found in the work of Theodore Jennings. This
contemporary scholar sets up a means/end relationship and maintains that
the love of God reigning in the heart is a suitable means to works of char-
ity and to the-yet-higher end of reform of the political order. “Wesley
emphasizes inward transformation,” Jennings maintains, “because he is so
earnestly interested in outward behavior.”78 Elsewhere in his writings,
Jennings specifically links holiness to political goals, that is, to the elimi-
nation of private property and to the establishment of communism. “Wes-
ley supposes that the Methodist movement will produce not only a spread
of the gospel throughout the earth,” he writes, “but also, and therefore,
bring in the communist society.”79 Although these political goals
themselves are questionable, especially in light of recent events in eastern
Europe, the valuational structure into which they are placed is even more
dubious. Is the satisfaction of the temporal needs of the poor, though
important, the very highest goal, the telos, at which Wesley aimed? Was
political transformation really the end, the major purpose of the eight-
eenth-century revival? Or is this modern reading of Wesley, in its attempt
to be relevant, actually reductionistic in that it entails the substitution of
the penultimate for what is truly ultimate?

Another way of reading Wesley, of construing the relationship
between the love of God reigning in the heart and all manner of good
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77In his sermon, “On Riches,” for instance, Wesley points out the contempt
that the rich often hold towards their “inferiors,” and in his “On the Danger of
Riches” he underscores the reluctance of the wealthy even to be among the poor.
Cf. Outler, Sermons, 3:108 and 3:244.

78Jennings, Good News, 144.
79Theodore W. Jennings, Jr., “Wesley’s Preferential Option for the Poor,”

Quarterly Review Vol. 9, No. 3 (Fall, 1989), 22. Ignoring the political and social
context of eighteenth-century England, Jennings contends that Wesley repudiated
the right of private property. However, there is sufficient evidence in Wesley’s
own writings to demonstrate that he upheld both religious and civil liberty. More
to the point, in his “Thoughts upon Liberty” Wesley observes that civil liberty
entails “a liberty to enjoy our lives and fortunes in our own way; to use our prop-
erty, whatever is legally our own, according to our own choice.” And in his
“Observations on Liberty” he adds: “Civil liberty is a liberty to dispose of our
lives, persons, and fortunes, according to our own choice, and the laws of our
country.” Cf. Jackson,Works, 11:41, 11:92.
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works (individual, political, social) is to contend that the one endlessly
leads to the other in a cyclical fashion. In other words, in this interpreta-
tion, the love of God and neighbor issues in works of mercy which in turn
enhance the love of God and neighbor.80 Here each element is a means to
the other and the question of valuation, of an ultimate telos, is avoided.
Indeed, when the historian focuses on particular kinds of evidence, Wes-
ley can in fact be read in this way. Accordingly, if inward transformation
does not lead to good works, Wesley cautioned, one’s faith and love can-
not remain. Commenting on James 1:27, he writes: “The only true reli-
gion in the sight of God is this, to visit—With counsel, comfort, and
relief, the fatherless and widow—Those who need it most, in their afflic-
tion—In their most helpless and hopeless state. . . .”81 Moreover, Wesley
likewise affirmed that good works are often a means of grace to spiritual
growth and maturity. Thus, he points out in his sermon “The Scripture
Way of Salvation” that all good works, works of piety as well as works of
mercy, are “in some sense necessary to sanctification,” that is, if there is
time and opportunity for them.82

Though this second reading of Wesley is much more plausible than
the first, it too must be judged as inadequate simply because it cannot
incorporate the kinds of value judgments which Wesley did, after all,
make in this area. For example, in his 1786 sermon “On Visiting the
Sick,” Wesley advises his visitors in the following fashion:

But it may not be amiss usually to begin with inquiring into
their outward condition. You may ask whether they have the
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80Wesley maintained that works of piety as well as works of mercy are in
some sense necessary to sanctification. In other words, if there be time and oppor-
tunity, these works are the normal means to an improvement of the rich grace of
God. Wesley, however, did not contend that doing good works necessarily results
in an increase in holiness. The emphasis here, as elsewhere, is on the grace of
God and works of mercy as a means of that grace. Cf. Outler, Sermons, 2:164.
(“The Scripture Way of Salvation”)

81Wesley, N T Notes, 599. A contemporary Methodist scholar who holds this
view of a balance between inward, personal transformation and social activity is
Howard Snyder. Indeed, his chart on the various models of the kingdom of God
places the individual (personal) and the social in symmetrical relationship. Cf.
Howard A. Snyder, Models of the Kingdom (Nashville: Abingdon Press, 1991), 17.

82Outler, Sermons, 2:164. (“The Scripture Way of Salvation”). Please note
that Wesley is in no way suggesting salvation by works, but he is affirming that
good works, informed by the grace of God and by proper motivation, are a real
means of grace to the believer.
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necessaries of life. Whether they have sufficient food and rai-
ment. If the weather be cold, whether they have fuel.83

But after this, Wesley asserts, the visitor is to proceed to things of greater
value. “These little labours of love,” he writes, “will pave your way to
things of greater importance. Having shown that you have a regard for
their bodies you may proceed to inquire concerning their souls.”84

Furthermore, Wesley repeats this judgment, no doubt for emphasis, but
this time he clearly displays what is the telos of all ministry:

While you are eyes to the blind and feet to the lame, a husband
to the widow and a father to the fatherless, see that you still
keep a higher end in view, even the saving of souls from
death, and that you labour to make all you say and do sub-
servient to that great end.85

Although these value judgments have seldom surfaced in the second-
ary literature, they are by no means idiosyncratic but represent Wesley’s
own thinking throughout his career. For example, much earlier, in 1748,
Wesley had written concerning those engaged in ministry that “He doth
good, to the uttermost of his power, even to the bodies of men. . . . How
much more does he rejoice if he can do any good to the soul of any man!”86
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83Ibid., 3:390. (“On Visiting the Sick”)
84Ibid., 391 (“On Visiting the Sick”). These hortatory comments found in

the sermons reveal that in his ministry to the poor Wesley was never simply pre-
occupied with their temporal needs, important though they were, but he also was
ever concerned with the transcendent, with the issues of God and eternity, a trait
which gave his economic ethic, at least at times, a decidedly “otherworldly”
emphasis. “Every pound you put into the earthly bank is sunk,” Wesley writes in
his “The More Excellent Way,” “it brings no interest above. But every pound you
give to the poor is put into the bank of heaven.” Cf. Outler, Sermons, 3:276.

85Ibid., 3:393. (“On Visiting the Sick”). Emphasis is mine.
86Ibid., 1:519. (“Upon Our Lord’s Sermon on the Mount, Discourse the

Third”). With respect to the roles of ministry, the task of visiting the sick (and the
poor) demonstrates not separation as in some praxis models, not ministry which
occurs in one direction only, from the poor to those who minister to them, but it
reveals, once again, a mutuality of need and of love in an ever larger circle of min-
istry. Moreover, this mutuality of need and love is amply displayed in Wesley’s ser-
mon “On Visiting the Sick,” in which he counsels his readers to visit the afflicted in
person for two principal reasons. First, unlike a physician, the visitor can do great
good to the souls of men and women. Second, sending relief by another likewise
does not improve one’s own graces; there is no advance, in other words, in the love
of God and neighbor. “You could not gain that increase in lowliness, in patience, in
tenderness of spirit, in sympathy with the afflicted,” Wesley notes, “which you might
have gained if you had assisted them in person.” Cf. Outler, Sermons, 3:389, 393.
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And two years later Wesley continued this theme in his sermon “Upon Our
Lord’s Sermon on the Mount, Discourse the Thirteenth,” writing:

Over and above all this, are you zealous of good works? Do
you, as you have time, do good to all men? Do you feed the
hungry and clothe the naked, and visit the fatherless and widow
in their affliction? Do you visit those that are sick? Relieve them
that are in prison? Is any a stranger and you take him in? Friend,
come up higher. . . . Does he enable you to bring sinners from
darkness to light, from the power of Satan unto God?87

Two points are noteworthy in light of the preceding evidence. First,
for Wesley at least, a part of what it means to love your neighbor as your-
self always involves the exercise of both material gifts and spiritual
talents; it entails the employment of all those gifts and graces which will
enhance the physical well being of the poor and their spiritual character.
Second, and perhaps more importantly, although the material needs of the
neighbor have valuational priority, they clearly do not have valuational
priority in Wesley’s thought,88 for their fulfillment prepares the way, to
use Wesley’s own terminology, for things of greater importance. Once
again in his sermon “On Visiting the Sick” the Methodist leader instructs
his visitors and writes:

And if your delicacy will not permit you to imitate those truly
honourable ladies, by abasing yourselves in the manner which
they do, by performing the lowest offices for the sick, you
may, however, without humbling yourselves so far, supply
them with whatever they want. And you may administer help
of a more excellent kind, by supplying their spiritual wants;
instructing them (if they need such instruction) in the first
principles of religion; endeavouring to show them the danger-
ous state they are in, under the wrath and curse of God
through sin, and point them to the Lamb of God, who taketh
away the sins of the world.89
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87Ibid., 1:695. (“Upon Our Lord’s Sermon on the Mount, Discourse the
Thirteenth”). Emphasis is mine.

88Ibid. (“Upon Our Lord’s Sermon on the Mount, Discourse the Thir-
teenth”)

89Ibid., 3:389. (“On Visiting the Sick”). Emphasis is mine. Though the min-
istry of visiting the sick was one open to the poor, women, the young, as well as
the old, Wesley contended that “the rich” have a special calling to this labor. He
reasons: “You have likewise a peculiar advantage over many, by your station in
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Perhaps the most lucid expression of the value and necessity of per-
sonal, inward transformation (spirituality) for social reform is found in
the following selection from the sermon “On Zeal,” a sermon which epit-
omizes Wesley’s thought in this area and that provides insight into his
ethical motivation and concern. Notice, for instance, what is at the heart
of this ethic and the consequences that flow from it. Wesley declares:

In a Christian believer love 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 a rival. In a cir-
cle near the throne are all holy tempers: long-suffering, gentle-
ness, meekness, goodness, fidelity, temperance—and if any
other is comprised in “the mind which was in Christ Jesus.” 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;
by these we continually improve them, so that all these are real
means of grace, although this is not commonly adverted to.
Next to these are those that are usually termed works of piety:
reading and hearing the Word, public, family, private prayer,
receiving the Lord’s Supper, fasting or abstinence. Lastly, that
his followers may the more effectually provoke one another to
love, holy tempers, and good works, our blessed Lord has
united them together in one—the church, dispersed all over the
earth; a little emblem of which, of the church universal, we
have in every particular Christian congregation.90

In this sermon, then, it is as if Wesley has allowed us to peek into the
throne room of his entire theological and moral enterprise.91 And on the
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life. Being superior in rank to them, you have the more influence on that very
account. Your inferiors of course look up to you with a kind of reverence. And the
condescension which you show in visiting them gives them a prejudice in your
favour which inclines them to hear you with attention, and willingly receive what
you say. Improve this prejudice to the uttermost for the benefit of their souls, as
well as their bodies.” Cf. Outler, Sermons, 3:393. (“On Visiting the Sick”)

90Ibid., 3:313-14. (“On Zeal”)
91Though there is no evidence that Wesley ever read St. Teresa of Avila’s

Interior Castle, the central images that both spiritual leaders use to describe the
Christian life are remarkably similar. Both, for instance, employ paradigmatic
metaphors that not only contain implicit value judgments, but they also highlight
the crucial nature of love. For example, Teresa’s seventh mansion and its “geo-
graphical” location in the center of the castle are analogous to Wesley’s placing of
love on the throne from which all else in the Christian life flows. Compare Teresa
of Avila, Interior Castle, trans. E. Allison Peers (New York: Doubleday, 1989),
206ff, with Outler, Sermons, 3:313-14. (“On Zeal”)
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throne sits no political ideology or works of mercy, however noble or
valuable they may be. No, love itself sits on the throne, and next to it are
all those holy tempers (holiness) described earlier. And it is precisely only
when these elements are in place, as motivating factors, at the very heart
of things, that Wesley is then willing to consider works of mercy, piety
and the like. As noted earlier, “No outward works are acceptable to him
[God] unless they spring from holy tempers,”92 he cautions. And again,
“That all those who are zealous of good works would put them in their
proper place! Would not imagine they can supply the want of holy tem-
pers, but take care that they may spring from them!”93 Therefore, all those
“dispositions of mind” like meekness, gentleness, and long-suffering are
not beside the point, a pious extravagance or indulgence, but are “abso-
lutely necessary . . . for the enjoyment of present or future holiness.”94

Indeed, they are nothing less than the lodestars of the moral life, the key
to Wesley’s ethic.

Moreover, without holy love as its impetus, without a concern for
“souls” as its highest ministry, the church runs the risk of self-righteous-
ness, a partisan spirit, an incipient materialism, and much worse, a foster-
ing of perhaps all those unholy tempers which Wesley so often warned
against.95 Again, in his homily On Zeal, the Methodist itinerant cautions:

And, first, if zeal, true Christian zeal, be nothing but the flame
of love, then hatred, in every kind and degree, then every sort
of bitterness toward them that oppose us, is so far from
deserving the name of zeal that it is directly opposite to it. . . .
Secondly; if lowliness be a property of zeal, then pride is
inconsistent with it. . . . Thirdly; if meekness be an inseparable
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92Ibid., 3:320. (“On Zeal”). Bracketed material is mine.
93Ibid., 3:305. (“On Charity”)
94Ibid., 4:223. (“On Living Without God”). The danger of beginning not

with love and holy tempers but with political and economic concerns is that “jus-
tice” so conceived will most likely be unreformed, speckled with anger, class ani-
mosity, and perhaps even outright hatred of the middle-class or the rich. In other
words, its concern for the poor will be expressed in all those unholy tempers
against which Wesley inveighed. Once again, love and holiness are the proper
starting point. Only then will the poor be properly ministered to and receive the
justice they deserve.

95Ibid., 3:304. (“On Charity”)
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property of zeal, what shall we say of those who call their
anger by that name? Why, that they mistake the truth totally;
. . . Fourthly; if patience, contentedness, and resignation, are
the properties of zeal, then murmuring, fretfulness, discontent,
impatience, are wholly inconsistent with it. . . . Fifthly; if the
object of zeal be “that which is good,” then fervour for any
evil thing is not Christian zeal.96

Therefore, a bitter zeal for justice, which views matters of the soul and of
human affection as of little consequence is no substitute for the justice
which grows out of a holy, loving, Christlike concern.

Conclusion

It should be apparent by now that the soteriological orientation of
John Wesley’s ministry to the poor is marked by three carefully drawn
axes. First, Wesley’s horizontal axis of ministry is more broadly con-
ceived than some and includes the principal agents of God, the poor, as
well as those who are engaged in service. Second, Wesley’s vertical axis
of ministry is attentive not only to the proper spiritual motivation of those
who minister to the poor, underscoring the crucial nature of right tempers,
but it is also attentive to the spiritual life of the poor themselves. Indeed,
for Wesley, all people, poor and non poor, young and old, male and
female, need to be renewed through faith in love. Third, Wesley’s valua-
tional axis, present in several of his later sermons, not only assesses the
worth of temporal and spiritual ministry, but it also places nothing other
than holy love at the center of things in terms of both motivation and pur-
pose. Next in importance, of course, are all those holy tempers of the
human heart from which flow works of mercy and works of piety. Indeed,
for Wesley, only when this “inward” work has begun is one ready for vig-
orous, redemptive service.

Viewed from another perspective, these three axes demonstrate the
truly radical nature of John Wesley’s ministry in that he realized that the
evils of economic injustice, though significant, were informed by more
basic evils that had their roots in the human heart. Accordingly, the greed
of the rich, their taste for luxury and waste, could not be overcome simply
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96Ibid., 3:315-17. (“On Zeal”)
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by state fiat, nor by moralizing, but by a transformation of the inward per-
son as well.97

Moreover, with respect to the poor, Wesley was critical enough to
realize that no group or class has a privileged soteriological status since
all have fallen short of the glory of God. Indeed, it was precisely on this
basis of a universal need for redemption, of a radical transformation of the
human heart, that Wesley was able to break out of the political strife and
animosity so typical of his day to bring together the poor and those who
ministered to them in a larger, more inclusive circle of ministry, to foster
mutual concern and affection among them as joint members of the body
of Christ, and ultimately to unite them in the broadest circle of love.
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97With the notable exception of slavery, Wesley, as an eighteenth century
thinker, was hardly aware of the institutional and structural dimensions of sin.
Indeed, when he does attempt, for example, to examine the evils of poverty and
unemployment in his treatise “Thoughts on the Present Scarcity of Provisions,” he
reduces this complex economic and social problem, oddly enough, to the evils of
distilling and luxury, two of his usual objects of moral censure. However, Wes-
ley’s understanding of ministry to the poor is valuable and remains relevant to
contemporary leaders, not in terms of its critical awareness of social structures,
but in terms of the love of God and humanity that must be wed to such an aware-
ness. Wesley’s thought, then, can indeed make a much-needed contribution to the
resolution of modern social and political problems, but, in the end, this contribu-
tion can only be partial. Cf. Jackson,Works, 11:57-59.
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by

Stanley J. Grenz

In his magisterial work, Canon and Criterion in Christian Theology:
From the Fathers to Feminism (N.Y.: Clarendon/Oxford, 1998), William J.
Abraham, Albert Cook Outler Professor of Wesley Studies at Perkins
School of Theology, narrates the history of the understanding of canon in
Western theology. The basic thesis of this work, which carries implica-
tions for the role of scripture in theology and hence for the question of
authority, is that a “Constantinian fall” in the realm of theological method
occurred when theologians forsook the original sacramental or soteriolog-
ical understanding of canon and chased after the Pied Piper of epistemol-
ogy, understood as “the quest for absolutely sure and certain foundations
of knowledge” (p. 48). That is, theologians exchanged the canonical her-
itage as mediating an encounter with God for theories of knowledge
“which sought to explain by means of a theory of reflective rationality
how they could claim to possess genuine knowledge of the God they wor-
shipped and served” (p. 470). When this occurred, Abraham claims,
ecclesial canonicity gave way to epistemic normativity. The main task of
Canon and Criterion in Christian Theology is to trace this historical
development from the patristic era to the present.
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1This book by William J. Abraham was chosen by the Wesleyan Theological
Society as the 2001 winner of the Timothy L. Smith and Mildred Bangs Wynkoop
Book Award.
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BOOK REVIEWS

Barry L. Callen and William C. Kostlevy, Heart of the Heritage: Core
Themes of the Wesleyan/Holiness Tradition As Highlighted by the Wes-
leyan Theological Society 1965-2000. Salem, Ohio: Schmul Publishing
Company, 2000. 422 pages. ISBN: 0-88019-415-4.

Reviewed by Sharon Clark Pearson, Anderson University and
School of Theology, Anderson, Indiana.

At the turn of the new millennium, Barry L. Callen and William C.
Kostlevy mark the maturity of the Wesleyan Theological Society by pre-
senting an extensive and inspirational overview of its literary record
through Wesleyan Theological Journal. The Editor of the Journal and the
Secretary/Treasurer of the Society respectively since the early 1990’s,
Drs. Callen and Kostlevy teamed up to attempt “to make available [the]
heart and core [of the Wesleyan/Holiness theological tradition] for the
purpose of renewing the memory of some and newly informing others.”
The valuing question “What core perspectives continue to be vital for the
church of today and tomorrow?” guided this quest.

Reviewing the thirty-five years of the Journal, Callen and Kostlevy
identify the key concerns of the Society as reflected in its publication and
select representative articles to demonstrate the “heart of the heritage.”
The editors organize their findings under nine themes, with the resulting
thematic parts being called “the central ones [themes] of the Christian
faith as they are viewed by the Wesleyan/Holiness tradition in particular.”
They are: Theology, Bible, Salvation, Spirituality, Mission, Integrity, Des-
tiny, Scholarship, and Leaders. Each of these chapters begins with an
introductory orienting essay, questions to guide reflection, a select bibli-
ography on the subject from the WTJ’s publishing history, and a full rep-
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H. D. (Sandy) Ayer, The Christian and Missionary Alliance. An Annotated
Bibliography of Textual Sources (ATLA Bibliography Series, 45; Lanham,
MD, London: Scarecrow Press, 2001). Xx, 403 pages. ISBN: 0-8108-
3995-4.

Reviewed by David Bundy, Christian Theological Seminary, Indi-
anapolis, IN.

The Christian and Missionary Alliance began because of the Wes-
leyan/Holiness inspired religious experiences of A. B. Simpson in Louis-
ville, KY. He was forced from the Presbyterian Church and founded an
“alliance” for the promotion of the “fourfold Gospel,” namely: “Christ as
Savior, Sanctifier, Healer and Coming King.” The resultant denomination
has remained somewhat small in the USA, but worldwide claims about
2.4 million. This bibliography provides access to about 2500 major pub-
lished items documenting the tradition for more than a century.

Bibliographies are, according to common wisdom, generally quite
limited in their appeal as volumes to be read. This tome will be an excep-
tion to that maxim. It will fascinate anyone interested in the Holiness
movement, Pentecostalism, or the evolution of a Holiness denomination
from a Wesleyan/Holiness theology toward a more Reformed orientation,
and the subsequent rewriting of history and reinterpretation of the lives of
the founders to make that transformation possible. Throughout the vol-
ume, previously obscure bibliographic items, accompanied by insightful
and carefully crafted annotations, allow the reader to see relationships not
otherwise attested. These relationships should provide grist for dozens of
books and articles exploring global religious life in which the Christian
and Missionary Alliance has been present or implicated. And, for anyone
interested in the Christian and Missionary Alliance for its own sake, this
volume will be found an essential beginning point.

Another contribution is the identification of the original publications
of the books by A. B. Simpson. These have been frequently reprinted and
revised so that working with a “Simpson book” can be a hazardous schol-
arly enterprise. The 388 items listed as written by Simpson provide a very
useful standard bibliography. They, and the rest of the volume, demon-
strate the need for a scholarly biography of Simpson. As the work of Ayer
demonstrates, the network of relationships, ministries and enterprises
maintained by Simpson would make this a daunting undertaking. The bib-
liography of other popular Christian and Missionary Alliance authors is
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