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PREFACE



When embarking on a subject in which one has a considerable personal
investment, one risks being charged with the loss of ob jectivity. Such is
the risk that | have taken here. Thus, | have felt it necessary to make the
following statement concerning the circumstances out of which came this

thesis.

On Friday, November 7, 1977, Dr. Donald Wiebe, Professor of Philosophy
and Religion, was summarily dismissed from my &/ma mater, Canadian
Nazarene College {Church of the Nazarene), an Approved Teaching Cehtre of
the University of Manitoba. 1t was an event which became an occasion for
controversy both within and without the college and church community.
The reasons behind it were distilled by the college board and
administration into a charge of "divisiveness”. A college student at the
time, | became involved in the issue when | interviewed both Dr. Wiebe and
the college president, Dr. Ronald Gray, intending to publish those
interviews in the college newspaper. Provided the opportunity to preview
his interview, as | had recorded it, Dr. Gray vetoed its publication.
Believing that the content of that interview was too important to go
without public attention, | took the interview to the Manitehan, the

newspaper of the University of Manitoba Student Union, ! For this action
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I gained the mistaken notoriety in the minds of some Nazarenes as 3 bitter
antagonist of their church.

My investigation into the reasons for Professor Wiebe's dismissal led
me to conclude, as he himself had and as did the members of the ad foc
committee of the University Senate investigating the Approved Teaching
Centers, that the fundamental issue behind the dismissal was academic
fre:-x:)cion':,2 meaning that Dr. Wiebe was no longer welcome at Canadian
Nazarene because he expected his students to study theological and
philosophical issues from a number of view points, and because he spoke
hiz mind on issues arising within and without the classroom. While it is’
true that during Dr. Wiebe's stay at Canadian Nazarene the brushing of his
personality up against that of President Gray created a charge beyond the
capacity of one small institution to retain for long, this conflict might be
better understood as a footnote to the history of the Holiness tradition? of
which the Church of the Nazarene is a part.

The Manual or the Church of the Mazarene states that "No
educational instituation shall employ or retain permanently in its
employment any faculty member who is not in full accord with the
doctrine of, and in the experience of, entire sanctif fcation, and who is not

in full agreement and sympathy with the Bible doctrines and usages held
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by the Church of the Nazarene "% As can be inferred from this passége, an
academic at a Nazarene college who is perceived to be out of sympathy
with the prevailing theology of the institution may find his position
awkward or even untenable. Such was Dr. Wiebe's position. The other
inference this passage allows is that President Gray and the college board
were of the opinion that the President met the doctrinal and spiritual
requirements of his office. It is not unreasonable, then, the assume that
the underlying issue in the conflict was doctrinal. Neither is it
unreasonable to assume that President Gray's understanding of his
holiness experience lead him to the conclusion that he was dealing with a
professor whose thoughts and actions were antithetical to the values of
the higher Christian 1if e inef f'ect, Dr. Wiebe's divisiveness, described
here as the exercise of academic freedom, was interpreted as a symptom
of theological dissent. And despite the doubtful propriety of the action
taken against Dr. Wiebe, that action was carried out, presumably, in good
conscience. Not only was the dismissal defensible because it was done for
the sake of the doctrine, it was also defensible in that the people who
carried it out were living within the experience of the doctrine.?

As | shall demonstrate, placing such a construction on Holiness

doctrine in not historically sound nor can it be defended by appeal to the



works of John Wesley, which form the corner stone of Nazarene theology.
But because of the troubles at Canadian Nazarene, | determined that there
were some serious questions which ought to be asked of the doctrine and
of the tradition in which it has been preserved. It is my purpose, then, in
this exercise, to look into the prehistory of the Church of the Nazarene, a
major denomination in the United States of America, whose roots lie in
the nineteenth-century revivals of religion, in the Holiness movement
which accompanied those revivals, and in the late nineteenth-century

Holiness schism in American Methodism.

I will admit to two biases which will, perhaps, become more than
evident Tater on. First, the reader will find rme not in complete sympathy
with the doctrine, but certainly in sympathy with its ends. As this is an
exercise in history it is not the place to argue the ultimate validity of a
theology-~which | am not inclined to do anyway. Rather, the argument
here will be concerned with the premises and the claims of the doctrine in
light of the Christian tradition of which it is a part and with the manner in
which the doctrine has been dealt with by those who have concerned
themselves with its working out. Second, during the time | was preparing

this thesis | became an Anglican--a move which has had a considerable
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influence on my understanding of and approach to this sub ject.

I owe some acknowlegements to a number of people: to my advisor,
Professor Richard Swanson, who believed in the worth of this project
even though he knew | was using it to exorcise some personal demons; to
the staff at the interlibrary loan desk in the Elizabeth Dafoe Library, who,
in these days of fiscal restraint, gave me an indispensible service; to
Ranall Ingalls and to Professors, John Luik, Vern Hannah, Kent Brower,
John Wortley, Martin Gerwin and Donald Wiebe, with whom | have had some

useful and illuminating chats; and to my wife, Linda, who has been patient.
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END NOTES

1 Tim Trivett, "And on the Other Hand," llanitoban, February 9, 1978,
p.9

2 ‘"Final Report of the 2¢ Aoc Committee of the Senate to Reconsider
the Institution of Approved Teaching Centres,” University of Manitoba
Senale Agenoa, November 6, 1979, p. 91ff.

3 The theological terms used in this discussion are explained in the
Introduction and in Chapter 1.

4 Section 348.1, Manual of the Church of the Nazarene, (Kansas
City, Mo.: Nazarene Publishing, 1976), p. 170.

o> Commenting on personnel difficulties during this period, the president
wrote: "The time of all of us absorbed with these issues seems like a
satanic deterrant (sic) to accomplishing other needed work to say nothing
of the damage to the spirit of Christian community.” Ronald Gray,
Report of the President, unpublished document of Canadian Nazarene
College, September, 1977, p. 6.

6 The issue of Dr. Wiebe's firing was resolved in the summer of 1979
when CNC published an apology in the Wimijpeg Free Press and paid Dr.
Wiebe for the remainder of his 1977-78 contract and reimbursed him for
his legal fees.



INTRODUCTION



Known by many names--Holiness; entire sanctification: the second
blessing; full salvation; the baptism of the Spirit, among others--the
doctrine of Perfection was an abiding concern to nineteenth—éentury
Americans of a Protestant and revivalist bent. In its modern form, the
doctrine has its roots in Methodism, but it leapt denominational
boundaries in an America where Calvinist theology was giving way to the
Arminian view of God's grace and man's ability to claim it. The story of
this particular doctrine in America is inseparable from the stories of
revivalism and millennarianism. 1t was wrapped up in the hopes, dreams
and efforts of Americans to make better men and to achieve the founding
of the kingdom of God on earth--an event which many nineteenth-century
Americans believed was as close as the next daybreak.

A source of much joy for many Americans, the doctrine was also a
source of much sorrow. Its purpose--to show men the way to Holiness,
and its method--a second crisis experience which follows a saving crisis,
became the subjects for debate--often bitter debate. This debate led to
the splintering away of parts of the Methodist Episcopal Church (ME.C.) on
a number of occasions, but most significantly during the 1890's with the
removal of the primordial elements of the Church of the Nazarene, the

largest of the present day American Holiness denominations.



This work will examine that schism and the larger subject of
perfectionism in America by looking at the Holiness movement in the light
of certain aspects whose importance have not been fully recognized.
These are the Anglican roots of Methodist perfectionism; perfectionism in
America as part of a larger national ideal: the Holiness movement as part
of a larger religious tradition known as revivalism; and, growing out of
revivalism, the attachment to the Holiness movement of the millstone of
fanatical or antinomian perfectionism.

The doctrine of Christian Perfection was introduced to modern
Protestantism chiefly through the work of John Wesley (1703-91 ),*
Anglican clergyman and principal founder of Methodism. For those
believers who number themselves among the twice blessed, especially
those with Methodist roots, Wesley is generally considered the arbiter of
Holiness tradition. But separated from Anglicanism, Wesleyans, as they
call themselves, have largely overlooked Wesley's place in the Church of
England. Thus, within the American Holiness and Perfectionist tradition
there has been a lopping off of its Anglican roots--in particular the laying
% Discussing John Wesley without mention of his brother, Charles
(1707-88), is like discussing Marx without mention of Engels. However,
Charles's contribution to the doctrine of Perfection was chief ly as a

writer of hymns, making a study of his work too awkward and exegetical
for present purposes.



aside of the Book of Common Prayver. This has led to the 1oss of a
significant side of the Wesleyan view of the effects of Sin in this world,
in that the prayer book view of the believer's relationship to the divine as
one of continual shortcoming has been trivialized or dismissed. The loss
of this emphasis within the American Holiness tradition, it will be argued,
has a correlation with the pervasive American myth of national
righteousness, innocence and divine appointment.

The Holiness movement, as part of a broader revival tradition, was
subject to the forms of revivalism; that is, as a second work of saving
grace, the way to holiness was found in a ladling out again of the revival
formula for salvation. Thus the "Holiness Revival” shared the logic, the
methodology, the triumphs and the excesses of the larger Revival. It was
the excesses--the fanaticisms--which sometimes came with the revival
tradition which, often unfairly, made holiness people famous for more than
just their piety and added to the spirit of disunity within Methodism.

The historical course of the Holiness Revival was the same as that of
the Targer Revival. In late nineteenth-century, urbanizing America, revival
forms began to demostrate a diminished effectiveness in the saving of
souls and in the filling of pews. Thus, revivalism began to fall into disuse

among the large evangelical churches at the same time as the pressures of



urbanization were making inroads on certain cultural forms which had
been attached to traditional American piety and which had been
championed within the revival tradition. Having attached revival forms
and revival culture to Holiness, those Methodists who were particularly
concerned with perpetuating the Holiness tradition showed the same
concern for revival traditions. Consequently, the waning interest in
revival forms among members of the ME.C. was often interpreted by
holiness-minded Methodists as a waning of interest in Holiness. Just as
often, the clinging of the holiness-minded to revival forms was
interpreted by their Methodist brethren as anachronistic or even fanatical.
It was a conflict which many holiness-minded Methodists felt could not be
resolved short of leaving the M.E.C. in order to preserve and properly keep
the Holiness tradition. One, then, comes to understand and explain the
Church of the Nazarene by bearing in mind that the spiritual ancestors of

the Nazarenes were part of the revival tradition.

This study will be confined to the Methodist Episcopal Church,
North--a designation resulting from the Methodist schism of 1844 over
slavery. Although the force of the post-Civil War Holiness schism was

greater in the South, the lack of ante-bellum concern for perfectionism on



the part of the Methodist Episcopal Church, South, in favour of the

| theological defense of slavery, and the post-Civil War Southern
preoccupation with social conflicts differing from those of the
industrialized North, make that church the candidate for a separate

. . %
inquiry.

% Vinson Synan, 7he Holiness-Pentecostal Movement in the
United States, (Grand Rapids, Michigan: Eerdmans, 1971), chap. 2,
LPassIm.



CHAPTER 1

PERFECTION



BGe ye perfect as your rather in heaven is perrect
Matthew 5: 48

As a word "Perfection” is possessed of numerous nuances and
interpretations ranging from what is acceptable to what is absolute. As a
theology it suffers from this same range of understandings. Since the
doctrine is generally equated with Wesleyanism, the definitive works on
Perfection afe generally accorded to be Wesley's, with the good reason
that those Perfectionists who have taken a dissimilar view of the doctrine
have tended to remove themselves from traditional Christian society and
practice. But calling oneself a Wesleyan Perfectionist has not always
preserved one from the theological confusions which have befallen
Perfectionists of other stripes. As Wesley knew, when one takes on the
attributes of Biblical Perfection, it is extremely important that one have a
proper understanding of what those attributes are.

The following account of Wesley's doctrine serves three purposes: to
show the doctrinal foundation of the Holiness movement in America; to
demonstrate the depth of the doctrine's roots in Anglicanism; and to
facilitate later discussion of the doctrine as it was understood within the

Holiness movement.
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For Wesley, Perfection was the zenith of the Christian experience, the
rightful and earthly achievable state of all believers and the commmand of
scripture. Indeed, Wesley argued, the greatest commandment--to love the
Lord with all your heart, soul, mind and strength--in order to be
accomplished, would require of the believer a state of "perfect love".!

How is a Christian perfect? in only this, taught Wesley: " & (hristian
/s 50 rar perrect gs not fto commit sin, " as in accordance with
sundry statements in the New Testament. " Herein is our love made
perfect,” he quoted Saint John, so that the one who is perfected " Joves
the Lord his God with 317 his heart, and serves him with 377 his
slrength. He Joves his neighbor..as himselr..as Christ loves us"
Such a one takes on the nature of Christ, being freed from " ev//
thoughts " and "evil tempers” and lives his life in " k/naness, meekness,
land] gentieness "2

The process by which Wesley said this state occurs is two fold. First,
one is saved or justified, which in Wesleyan and Anglican theologies is
solely a matter of faith in Jesus Christ. "Justification” is the means by
which sins are forgiven and is the beginning of "sanctification”, the

process by which the Christian is freed from Sin itself and is therefore

perfected. Justification and sanctification are both instantaneous and



gradual: justification, occurring in an instant, is the beginning of the
justified state, the beginning of growth in the Christian life, and the
beginning of sanctification which is "wholly” or “entirely” completed in
the instant at which the Christian is freed from Sin and perfected in love.
Thus, 3aint Paul prayed for believers: “The very God of peace sanctify you
wholly. And | pray God, your whole spirit, soul and body may be preserved
blameless, unto the coming of our Lord Jesus Christ (1 Thess. 5:23)."
Likewise, "whole" or "entire” sanctification is not a finished work either,
but the beginning of a growth in perfection and holiness which has its
completion in the resurrection of the body--the last and never ending
stage of growth in perfection.3 |

If the Christian life, as Wesley thought of it, is never static, and
‘perfection”, as Wesley employed the word, is not an absolute, the question
arises: how is a Christian not perfect? Wesley answered that the
Christian is "ot perfect in knowledge * nor is he “"free from
Ignorance ; no, nor from mistake. We are no more to expect any living
man to be /nrallible than to be omniscient.” Christians "are not free
from /nrirmities .. 'til their spirits return to God. Neither can we
expect 'till then to be wholly freed from Zemptation.” As we “know but

inpart (1 Cor. 13: 9a)," Wesley reminded the believer, imperfect thoughts
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and acts are bound to be the portion of our feeble frame's.‘fl

where the spirit of the Lord is, there is
liberty . .. rrom the law or sin and desth

... The Son has made them rfree who are thus
born or God, from that great root of sin . ..
Frige. They feel that a7/ their surriciency is
of God ; that it is he alone who 7s in 377 their
thought and works in them both to will sng
fo do aor his good pleasure. They are freed
fromse/r-will . . . from evi/-thoughts .

They have no 7ear or doubt, either as to their
state in general, or as to any particular action. The
unction rrom the Holy One teaches them every
hour what they shall do and what they shall speak.
Nor therefore have they any need to regson
concerning it. They are /7 some sense freed from
temptations, for tho' numberless temptations rly
gbout them, yet they trouble them not ... Their
peace, flowing as a river, passes 3/ under-
standing . . . For they are sealed by the Spirit

unto the day or regemption >
Perhaps twenty or more years after w:"iting these words, Wesley, when
collecting his tracts on the subject to produce his £/ain Account or
Christian Perfection (c.1765), admitted: "Here | cannot but remark . . .
[tlhat this is the strongest account we ever gave of Christian Perfection;
indeed, too strong in more than one particular."® of course, to such a

doctrine, Wesley found it necessary to attach numerous qualifications.

The touchstone of Wesley's theology is this: that man is totally unable
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to help himself, is utterly dependent upon God, and can trust completely in
the efficacy of God's grace. That is, the work of salvation is God's work
alone. Reflecting on this, Wesley wrote in his Jowa/ ™1 think on
justification ... just as Mr. Calvin does. In 475 respect | do not differ
from him an hair's breadth."”’ However, in one major respect, Wesley did
differ from Calvin; he had no use for a predestinarian theology. God's
saving grace is free to all men, Weéley believed, and in order for men to
take advantage of God's universal offer of salvation He has provided free-
dom of will through His prevenient grace. This prevenient grace is both
preventing and enabling, providing man the opportunity to resist evil and
to do good so that the world should not be wholly given over to
wickedness. But just as evil itself is not irresistible--because God's
grace will not allow it--neither is prevenient grace irresistible. One may
still reject both the good and the offer of salvation. This proposition is
fundamental to understanding Wesley's theology: justification,
sanctification and the continuing work of salvation which proceeds
throughout the Christian life are the work of God alone; man is utterly
without saving merit and is utterly dependent upon God for salvation
which comes through faith alone in Jesus Christ.8

Thus, even in the state of perfection, one is utterly dependent upon
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the grace of God. Though without sin, one possesses no merit on one's own
and is still in a position to transgress the law of God due to mistake and
ignorance, for which there is no absolute cure in this world. Wesley held
that these transgressions could not properly be called sins because they
are performed unwittingly. Yet, such trangressions cannot possibly stand
“the rigor of God's justice,"9 50 that they too are subject to the atonement
made for man through Christ. Also, revelations concerning these
trangressions, which come to the Christian as he grows in perfection,
must be accompanied by repentance or his rightful claim to that state
ceases.'© When discussing transgressions of this type, Wesley concluded:
“Therefore s/in/ess perfection is aphrase | never use, lest | should
seem to contradict myself.” Tangled in his own logic, he later conceded:
‘Is it sinfess? It is not worth to contend for a term. It is sa/vation
from sip"1

"Sinlessness” is also problematic as it may be interpreted as a
guarantee of salvation in contradiction to the Wesleyan position that as
long as the Christian inhabits his corruptible body, he may yet become
Satan’s captive.“‘3 Having been subject once to Sin--as is all mankind
through the fall of the race in Adam--the Christian may grieve the Holy

Spirit and return to that state from which he has come. Wesley's position
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could be no other than this for extemely important reasons which will be
discussed shortly. However, he did make a surprising concession. While
warning that the scriptures said nothing about a holy state from which
men could not fall, and therefore even the most holy "may . .. perish (Heb.
10: 29)," he conceded the possiblity that God might give to some the inward
assurance that they would hold on until the end. ! Here Wesley must have
been in a dilemma. Having rejected the necessity of sin as a concept
which makes Tight of the sovereignty of God and His grace and which
implies that Sin is a part of God's “design and purpose,” 14 he was
compelled by scripture, tradition and temperament to draw the line again
at necessity; Thus, he concluded not that the Christian will not gin, but
that he need not sin. "[Tlhey are to be condemned,” says the sixteenth
article of religion of the Church of England, "who say they can no more sin
as long as they live here.” For Wesley this was the final word on the
matter. 9

It was not only orthodoxy that kept Wesley to that position, but
his fear of the evils that orthodoxy is meant to hold at bay: “enthusiasm’,
“antinomianism®, and their fruit which is "schism”--"making a rent in the
church of Christ.” "Hereby", he wrote, “many are hindered ffom seeking

faith and holiness by the false zeal of others, and some who at first began



to run well are turned out of the way." 16

Enthusiasm, as the word applies to theology, means that one is guided
by visions, voices, dreams, impressions, feelings and all sorts of im-
pulsive revelations in the belief that these things have entered the mind
through the action of the Holy Spirit. But Wesley reminded would-be
enthusiasts that the Christian is required to test every spirit by the
scriptures. Otherwise the enthusiast may be fooled by his own natural
impulses, or worse still, by Satan himself. The other consequence of
enthusiam is the leaving behind of reason, wisdom, study and correction,
for what use would these be to one to whom God given direction comes by
more marvelous and ready means?!7 One, in such a state of mind, may
very easily act and speak without scruple believing that all one does or
says is prompted by the Holy Spirit.

Antinomianism, warned Wesley, is the natural outcome of enthusiasm
for it means " making veid the law. .. through raith" It is a belief
which argues that the Christian, being freed by grace from the terrible
consequences of the law of God, is no longer subject to that law. But the
Wesleyan position--the orthodox position--is that a life of faith is also a
life of obedience. And grace, far from freeing the Christian from

obedience to the law, is what makes it possible for the Christian to give
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obedience to the law.!8 1t is that possibility of obedience which is
central to the doctrine of Christian Perfection; therefore Wesley was wont
to "earnestly contend, that there is no perfection in this life which
implies any dispensation from attending all the ordinances of God." 19

As to the fruit of enthusiasm and antinomianism, Wesley, the Anglican
minister, warned his people, the members of his Methodist Connexion, who
at times chafed within the confines of the Church of England, against
schism--against "[tlhat inward disunion, the members ceasing to have a
reciprocal love one ror another (1Cor. 12: 25).“20 The power of
enthusiasm and antinomianism to produce schisms is the same as their
power to produce competing authorities. Enthusiasm, as a source of new
revelation, and antinomianism as a revelation in itself--that is, revealing
that the taw is no longer in effect--are generators of new authority which
must, to a greater or lesser degree, come into conflict with the
established authority of the church.

That some Perfectionists, even among Wesley's followers, had left the
church, running of f after various forms ofenthusiasm and antinomianism,
was for Wesley's critics proof enough that the doctrine was invalid. To
this Wesley was always ready with the argument that a believer's

departure from scripture cannot be the means by which doctrine is



17
disproved. "[Tlhe question is not to be decided by abstract reasonings,” he
wrote in his sermon on "Christian Perfection”,

Neither is it to be determined by the experience of
this or that particular person. Many may suppose
they do not commit sin, when they do; but this
proves nothing either way. To the law and to

the testimony we appeal. 'Let God be true, and
everyman a liar." By His Word will we abide, and
that alone.?!

Elsewhere he expressed this concept more broadly: "The lives . . . of those

who are cg//ed Christians is no just objection to Christianity."22

The idea of Christian Perfection first took hold of Wesley while he
was a young man at Oxford. Studying there for the priesthood, he en-
countered numerous literary works which profoundly convinced him of the
need for utter seriousness in the pursuit of the Christian life. A short
time after ordination, he returned to Oxford as a don and found himself
leading the "Holy Club,” which was comprised of other serious minded
students of religion who had been organized by his younger brother,
Charles. The contemporary atmosphere at Oxford being much less than
pious, the members of the "Holy Club” were labelled "Methodists”. This
was supposedly a stinging rebuke which resurrected images of an earlier

fanaticism. But the members of the Holy Club adopted the name for
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themselves as it was meant to apply to those who were earnest in the
practice or method of Christianity.

On his pilgrimage toward his vision of the ideal Christian life, Wesley
was continually struggling with self-doubt and plagued by periods of
spiritual darkness during which he despaired of ever being a Christian.
While engaged in a disastrous missionary enterprise in Georgia, he made
aquaintance with some Moravian missionaries--members of a pietist sect
organized by Count Nikolaus Ludwig von Zinzendorf. The Moravians
stressed what Wesley lacked in his spiritual life: "assurance"--the inner
sense of being saved. It was the same experience to which his father,
Reverend Samuel Wesley (1662-1735), had directed John from his death
bed telling him: "The inward witness, son . .. that is the strongest proof
of Christianity."23

Impressed by the faith of the Moravians, Wesley sought out others of
their sect on his return to England. On 24 May 1738, while attending their
society meeting in Aldersgate Street in London and hearing Luther's
preface to the "Epistle to the Romans" read aloud, he felt his "heart
strangely warmed. | felt | did trust in Christ,” he wrote in his Jowna/,
“Christ alone for salvation; and an assurance was given me that He had

taken away s sins, even m/ne, and saved ¢ from the law of sin and
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death."24 This was what Wesley had been hoping for all along; he had
proved to his own satisfaction the eleventh article of his faith:
justification was by faith alone. 23

Despite this spiritual debt to the Moravians, Wesley openly broke with
them over the issue of their quietism. Some among them, Wesley found,
had confused and misled many of the humbler members of their societies
--those who were struggling in the faith and filled with doubts. These had
been told to be still, te do nothing, until God should give them the
assurance of their faith. Wesley could not abide this, for it not only
belittled his own struggles of faith, but it also belittled the instructions
of scripture: to study; to be at prayer; to take communion; and to do good
works. He also found himself at odds with their leader. In conversation
with Zinzendorf, he discovered that the Moravian view of the holy life was
that it is a static life made whole and complete in the instant of
justification. By such a view of the Christian life, Zinzendorf admitted
room for growth neither in love nor in holiness.2® In such a view, the
Christian life would be left bereft of its spiritual imperatives, and Wesley
could no more admit the possibility of such a life than admit the validity
of the antinomianism it would likely produce.

In the same year that Wesley became assured of his own spiritual
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footing, he made the acquaintance, in print, of Jonathan Edwards, and was
profoundly moved by Edwards's accounts of the religious awakening taking
place in New England. Coincidental with this was the return from America
of his friend the revivalist George Whitefield who, on the eve of his second
departure for the colonies, enlisted Wesley's help in the revivals begun in
Bristol. Screwing up his courage and breaking with Anglican tradition,
Wesley took to the open air to preach the gospel. The work of revival
begun by Edwards and Whitefield in America was thus reproduced in
Britain. To this revival Wesley added a structure: his connexion of
Methodist societies designed to spread and deepen the revival throughout
the United Kingdom and to encourage a more earnest Christianity within

the Church of England.

Wesley never professed to being perfected. There is, however, no doubt
that he thought he was living within the experience of perfection and that
he marked the beginning of that life with his heart warming experience at
the Aldersgate Street society meeting. In his journal account of what
transpired that day, he wrote of his life before Aldersgate: "I was still
‘under the law,’ not "under grace’. . . for | was only striving with, not freed

from sin. Neither had | the witness of the Spirit with my spirit.” But
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afterwards: "herein | found the difference between this and my former
state chiefly consisted. | was striving, yea, fighting with all my might
under the law, as well as under grace. But then | was sometimes, if not
often, conquered; now, | was always conqueror."27 By his own definition,
Wesley had been perfected.

To account for Wesley's silence about his belief in his own experience
of perfection, we must look to his advice to "professors” of perfection "not
to speak of it to them that know not God. 'Tis most likely it would only
provoke them to contradict and blaspheme, nor to others, without some
particular reason, without some good in view. And then ... {[with] especial
care to avoid all appearance of b(:'asting."f‘fB Thus, he advised his
Methodists to speak of sanctification with the justified and speak of
justification with the unjustified. With this in mind, it becomes even
more obvious that Wesley's efforts to teach Christian Perfection emerged

from his belief in his own entirely sanctified state.

For Wesley true religion was rational. Priest and scholar, he would
accept the validity of no religious experience which went beyond the
bounderies set by scripture; hence his abhorrence of enthusiasm which

offered knowledge as an end without the means2® and of antinomianism
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which offered grace without the law. Moreover, these twin heresies give
rise to new and rival authorities. As Ronald Knox has observed: “[Wesley]
was logical enough (unlike George Fox) to see that if he began trusting to
an inner Tight it would not be long before others followed him, and it
would be his word against theirs." Yet, he was beset by followers who
embraced perfection and ran full tilt with it into enthusiasm and
antinomianism.>© |

The roots of these troubles lay in a misunderstanding of Wesley's
doctrine--in an interpretation which accepted the idea of perfection
without qualification. Was it even possible that the bulk of Wesley's
Methodists would or could understand the doctrine as their leader--child
of the manse, Oxford scholar and voracious reader of Christian thought--
understood it? As Albert Qutler has noted: "It seemed so obvious to
Wesley that no human state is absolute that he was constantly baffled by
those who misconstrued his teachings to this effect."3 Yet, what was so
obvious to Wesley was not so obvious to many others, so that in these
cases the theological fences Wesley erected to keep his sheep from
straying into fields of enthusiasm and antinomianism were put up in vain.
Still, most Methodists, even those with a diminished understanding of the

doctrine, were not given over to enthusiasm--at least, not a virulent
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enthusiasm--which, perhaps, is a testament either to Wesley's authority
or to the soundness of the instruction received in the meetings of the
Methodist societies.

Although Wesley attempted to keep a close rein on those feelings,
impressions and impulses which he feared might run away with his
Methodists, his movement is considered to be one of those crucial
elements which exalted sentiment and freed the emotions, thereby giving
rise to Romanticism; and he himself is numbered among the pre-
Romantics. 2 Wesley's message of love of God and of man, of salvation to
all, and of the personal assurance of that salvation was a powerful
emotional engine, but one upon which he had placed a governor.
"Assurance”, Wesley believed, is not "enthusiasm®; rather it is the
Biblically defensible witness of God's Spirit to man's spirit, and may not
be confused with the spirit of enthusiasm or of antinomianism. For
Wesley, religious sentiment run riot was not a matter of degree, but a
thing wholly other than true religion.

Finally, there are three essential qualities in Wesley's doctrine of
Christian Perfection: love; reason; and introspection.?> This last quality
is the one which holds the whole doctrine together. Leave it out and any

notion of Christian Perfection, because it is neither absolute nor
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complete, unravels like the proverbial cheap suit. An understanding of
Wesley's mind on this matter cannot be had apart from an understanding of
the Sook or Common Prayer, which takes the participant in the Anglican
liturgy through continual cycles of confession, repentence and forgiveness.
It was this liturgical tradition which Wesley passed on to the Methodists
of the newly united and independent states in America in his abridged
version of the Book or Common Prayer entitled the Sunday Service
or the MNethodists in Nerth America. However, although Wesley was
held in veneration by American Methodists, his authority as the leader of
Methodism could not well span the distance between Great Britain and her
former colonies. And Wesley must have known this, offering his Sunday
Service, to a people that God had "so strangely made . . . free" with the
words "I advise".54 Thus, in a number of ways American Methodism did not
follow his wishes, the short-lived use of the Sunagy Service, which
Wesley surely intended as the central document of Methodist piety, being
but one example. Explaining this development, Jesse Lee, one of American
Methodism’s earliest circuit riders, wrote that it was the opinion of his
fellow ministers that "they could pray better, and with more devotion
while their eyes were shut, than they could with their gyes open."35

To Wesley the logic of a Methodism separated from the British
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episcopacy in a nation separated from the British crown was ines-
capable,>® especially in Tight of the neglect with which the Anglican
hierarchy had treated Britain's former colonies. Thus, Methodism was
transplanted into _the new world--not by schism, but by historical
necessity--as a new denomination, the Methodist Episcopal Church,
and into a revolutionary situation with a message that urged Christian

people and Christian society to seek perfection.
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REVIVAL
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Repent . . . ror the kingdem or heaven is at hand
Matthew 3: 2

Revivalism is essentially emotional and experiential. As an agent
acting on the emotions, it has the ability to powerfully alter the state of
mind of its participants, and, as a propagator of experiential religion, it is
a potent force for theological reduction. Intending to transmit a saving
and cathartic experience and to glorify a sovereign God, the results of
revivalism have sometimes run counter to its design, as the emotionalism
and the reductionism inherent in its method bore fruit as psychological,
moral and theological aberrations which were antithetical to the
scriptures and to the traditions of Christian thought and society.

By temperament and method, the members of the Holiness movement in
nineteenth-century America were inextricably tangled up in the revival
tradition of their day. As such they were subject to the same
emotionalism and reductionism as the participants in the larger revival
tradition in which they shared. Inheritors of the Wesleyan teaching that
salvation was solely the work of the Holy Spirit, they had difficulty
keeping to that position with consistency in the heat of a revival which

gave unprecedented emphasis to the human element in conversion.

To the twentieth-century mind the word “Revival® conjures up images



of old fashioned tent meetings or special services held in football
stadiums and, depending on the bias of the observer, images of the less
sophisticated members of society engaged in various degrees of ecstatic
behaviour. But in nineteenth-century America, the Revival had a much
broader role, making it the dominant tradition in American religious life.
For nineteenth-century Protestant Americans, the Revival was not just
a campmeeting or @ church service; it could come to one alone as easily as
it came to thousands gathered together. Neither was the Revival just an
emotional, saving crisis; it was a frame of mind, an expectation, a way of
looking at the Christian life and how one enters it and lives it. And
neither was the Revival just a product of the primitive life of the frontier;
it was a movement and & tradition which touched Americans of all classes
and of all walks of life. Its ends were the traditional ends of Christianity:
to convict men and women of their sins; to urge their repentence; and to
affirm their salvation. Its means were novel and romantic, stressing the
emotions and educating the feelings to the divine call. Born out of
Calvinism in the great awakenings of the eighteeth and early nineteenth-
centuries, it carried the seeds of Calvinism's destruction. The logic of
salvation by revival and the democratic sentiments of the new American

republic left littie room for a theology which touted predestined election
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and man's inability to accept God's offer of .saving grace.

In the first quarter of the century, a pronounced trend showed itself
among the Calvinist denominations. The further the Presbyterians and the
Congregationalists moved from their centers of theological training in the
East the further they went from a strict rendering of Calvinist theology
until on the frontier, as the Methodist itinerant preacher Peter Cartwright
observed, they began to espouse Methodist theology. And, like the
Methodists, they granted preacher's Ticenses to the uneducated and to
those who preached free grace for all who would accept it.! out of this
circumstance, midway between the colleges of the east and the frontier
in the west, emerged America's most powerful revivalist of the period

between the Revolution and the Civil War: Charles Grandison Finney.

In 1821, while articling in Adams, N.Y., for a career in the law, Charles
Finney was dramatically converted at the age of twenty-nine és he sat in
his office contemplating the state of his soul. Believing, as he stated,
that he had received a retainer from the Lord Jesus Christ to plead His
case, Finney quit his studies for the bar and sought instruction from his
Presbyterian minister, George W. Gale. But Finney soon found himself at

odds with what his Presbytery considered orthodox theology. He found he
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could not accept Gale's teachings that the atonement was limited to a
predestined elect and that the Holy Spirit acts upon a passive sinful nature
which is unable to help itself. Rather, Finney accepted the Arminian
position that God's saving grace was for all who would freely choose it.2

The ministers who sponsored his candidacy counselled Finney to study
in the east as they had done. According to Finney' own account, he refused
them, saying that they had been "wrongly educated" and that he wished to
have none of the influences they had been subject to, though it seems more
likely that Finney resorted to home study, as Gale recollected, because
Gale was unable to get him a scho]arship.3 Throughout that course of
study Finney remained unrepentant in his choice of theologies. But his
examiners, like their brethren on the frontier, suspended their beliefs and,
in 1824, ordained Finney a minister in the Presbyterian Church. Finney
had, of course, assented to the Westminster Confession, the Presbyterian
articles of faith, though he obviously was not in agreement with it. When
challenged later on this matter by a more traditional member of the
denomination he offered the unlikely excuse that he had not been familiar
enough with the Confession to know how thoroughly he was out of
sympathy with it4 For his Presbytery, however, Finney's ordination was

chiefly a matter of practicality. He had already demonstrated an
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impressive skill as a revivalist, and they meant to have the fruits of his
1abour.?

Indeed, Finney's powers as a revivalist would soon outstrip those of his
fellows. His ways bordered on the uncanny. His eyes were said by his
contemporaries to be transfixing. For some individuals, simply to have
those orbs trained upon them was enough to apprise them of the horrors of
damnation. His memoirs betray a self-satisfaction with his ability to
break down the impenitent, and describe outbreaks of contagious weeping,
shouting, groaning and fainting during his revival services. Asahel
Nettleton, an older, more staid revivalist than F inney, accused him of
encouraging such outbreaks by starting the groaning himself, varying his
speaking tones, and using violent language and painful body movements.
But other witnesses described Finney's preaching as much cooler.
Journalist and politican Henry Brewster Stanton's likened his style to a
lawyer addressing the court.® Both observations were doubtless accurate,
as Finney was able to vary his appeal to suit the tastes of his hearers. The
quiet, thoughtful conversions which the wealthier and more educated of
Finney's converts experienced under his direction stand in significant
contrast to the more raucous revivals over which he presided.

Nettleton was not the only revivalist to scorn Finney and his methods.
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Lyman Beecher, the reknowned Congregationalist, opposed Finney's version
of the revival on the grounds that its excitement was Satanic.” In upstate
New York was a wide area, known as the "burnt” or "burned-over district”,
famous for its religious excitements, excitements which Finney said had
been "spurious".8 Hence, he set about to burn it over again. As Finney's
work spread east across New York State, Beecher could see the smoke of
revival drifting toward his own locale and warned Finney that he would not

be allowed to set such fires in Bt:»:—“,ton.g

In revival Finney stressed excitement, excitement to get religion, and
excitement to keep religion. Religion, Finney argued was in competition
with the diverting influences of the world. Excitement and novelty, then,
were the revivalist's proper means to divert people’s attention from the
world and to focus it on the question of religion. "[Nlew measures we
must have,” Finney thundered in his Lectures on Revivals in 1835,
"And may God prevent the church from settling down in a7y set of
forms." 10 The kind of preaching that had harvested souls a generation ago
had lost its force, wrote Finney, and was no longer suited to the times.
New measures then, cried Finney. We must have them as required and,

indeed, God raises them up when the old measures become stale,
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formalized and without power to attract attention.' ] Oppose them at your
own peril, he warned his Presbyterian brethren. Without them “the devil
will have the people, except what the Methodists can save.” 12 Taking
issue with him, his critics observed, just as Finney himself had observed
of revivals in the burnt district, when religious excitement is gone so
often is religion. But this did not deter Finney, as his prescription for
keeping religion was continued excitement.

Even more contentious was the premise on which Finney based his call
for religious excitements. Just as God had made rules for producing a
crop, Finney argued, He had made rules for producing a revival of religion.
There is nothing miraculous about a revival, he continued; it is simply the
result of applying the appropriate means, simply a matter of cause and
effect.!? Critics of the revival spirit had come to the damning conclusion
that its works were psychological manifestations, not the works of the
Holy 3pirit, 14 an assertion with which Finney readily agreed. He was of
the opinion that the progress being made toward the understanding of
psychology was responsible for the increasing success of the Revival. He
stated that formerly revivals had to be prayed down; in his day they could
be worked up. What Finney seems to have been arguing was conversion by

technique, not by the grace of God, leading his critics to accuse him of
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preaching self-conversion. 19

Though his views were puzzling and inconsistent, Finney certainly
believed that God was involved in the Revival. God sets the stage, he
wrote, pians the circumstances, and His Spirit moves to convict the
sinner. He warned that revival would cease if the church were to grieve
the Holy Spirit, particularly if church people ceased to * fee/ their
adependence on the Spirit” 16 1t was not that Finney, in his more
reflective moments, would have removed the Holy Spirit from the act of
conversion; it was the logic of his methods and the assumptions about
human nature behind those methods which did so.

In July of 1827, Beecher, Nettleton, and a number of other Presbyterian
and Congregational ministers met in New Lebanon to turn Finney aside
from his eastern course, or at least to temper his theology and his
methods. But there Beecher, to Nettleton's disgust, began to see in Finney
a man after his own heart, so much so that five years later Finney was
preaching to Beecher's Boston congregation. Yet, it was with
understandable puzzlement that Finney wrote in his memoirs that Beecher
had said "he had never seen a man with whose theological views he so
entirely accorded, as he did with mine." Their truce lasted for scarcely a

decade. It was also with much inaccuracy that Finney recalled that
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Beecher had never considered the action of the Holy Spirit to be moral
as opposed to physical until Finney had put it to him. 7 1t seems
extraordinary that Finney, even over the course of nearly half a century,
should have forgotten what had been the chief issue in the debate raging
among the Calvinists. It had been a century long debate that was, at the

time of Finney's detente with Beecher, not far from its climax.

Within the Presbyterian and Congregational denominations was a party
of revisionfsts identified by a number of names usually prefixed with
"New": "New Lights"; "New School”; "New Divinity"; "New Measures”; "New
Haven" even, after the seat of Yale. Their opponents were known as "0ld
Lights®, or "01d School”. The issue between them was the precise nature of
human depravity and the role of the Holy Spirit in securing conversion. The
01d School clung to the tradition that man's depravity was total and
physical; therefore, he is totally unable of and by himself to obey the
commandments of God. Thus, in his depraved state, man has no free will.
He cannot choose the good. He cannot choose salvation. He is totally
unable to help himself in this matter. If he is to be saved or to be damned
it is the choice of the Holy 5pirit who must act upon man’s physical nature

in order to bring him out of his state of depravity and secure his
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conversion. Therein lies the logic of predestination.

The New School argued that the nature of depravity is moral rather
than physical. That is, man is physically able to obey the commandments
of God and would do so except that he is morally unable to do so apart from
the intervention of the Holy Spirit. This introduction of a natural
ability and a moral inablility into Calvinist thought, explained
Presbyterian minister Asa Mahan, was made to overcome the objection
that none can be justly held responsible for not doing what one is
incapable of doing, in this case, calling on the saving grace of God. Thus,
the Arminian cry "ought implies can" was answered with what supposedly
amounted to "can, but will not." It was a subterfuge which, as Mahan
wrote, looking back over half a century on the troubles in American
Calvinism, "passed at length into a deserved oblivion." 18 Yet, through this
- distinction between natural ability énd moral inability, many of Finney's
contemporaries in the New School--most notably Lyman Beecher--tried to
introduce a slight element of human moral agency without harming the
notion that the work of salvation is entirely the work of the Holy Spirit
and while continuing to exclude "all claims of human merit."19 it
was the idea of moral agency that the Old School could not swallow.

“"Pelagianisml,” they cried.
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Pelagianism--called so after the fifth century monk, Pelagius--is a
doctrine which denies the existence of original sin, or inherited depravity.
But more importantly, it is deduced from that position that man is capable
of being good on his own without help from God. The logic behind the
revivalism of the New Measures men and behind the New School teaching of
moral agency naturally leads to the conclusion that the New School was
saying that man has the ability on his own to choose the good by choosing
God's grace even though the letter of their doctrine denies human volition.
Indeed, many of the New Lights were uncomfortable with the logic: of a
limited atonement which still dogged their theology, but was necessary to
their claim to orthodoxy. So they teetered on the edge of Pelagianism.

Not only did the Old Lights see what their rivals were toying with, so
did the Methodists who, though sympathetic to the ends of the New School,
weighed its doctrine against their Arminian position that claims freedom
of will for all men, but only through the enabling grace of God, and found it
wanting.zo As the New Lights twisted and squirmed within their
theological strait jacket, the Methodists summed up the whole of
Calvinism with the derisive chant: "You can but you can't./ You will but you
won't./ You're damned if you do./ And damned if you don't.”

While men like Beecher tried to promote this new Calvinism and yet
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maintain an accord between the Old and New factions, men like Finney,
who were unconcerned for the letter of the new doctrine but vehemently
concerned with its intent, preached that there is no "inability,” only
"unwmingness."m Thus, they leaned against the central columns of the
temple of Calvinism and shoved them out of their place. Beecher had
feared that would be the very result of such preaching, and had tried to
keep Finney reined in22 But Finney had no patience for the posturings of
the Oid and New Lights and placed their quarrelings high on his list of
hindrances to Revival.23 Hence his famous remark that there is @ jubilee
in Hell about the same time of year as the meeting of the General
Assembly. When his Lectures on Revivals were published in 1832,
Finney received numerous invitations from Presbyterian leaders to get out
of their denomination. He did so the following year and sidestepped into
Congregationalism. The year after that the fragile connection between the
Old and New Lights shattered in a schism that split both the Calvinist

denominations.

One of the subthemes in Protestant America's drive toward the
Millennium--toward the imminent establishment of the kingdom of Heaven

on earth--was the pivotal importance of the West in converting the nation
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and the world. The Presbyterians and Congregationalists had entered a
Plan of Union in 1801 so that they might cooperate in the West more
effectively. The American Home Mission Society was formed so that the
Church might keep up with the moving frontier. And various institutions
of higher learning were established in the West so that Protestant
America might more readily secure the region as its own. One of those
newly formed colleges, Lane Seminary of Cincinnati, brought Lyman
Beecher westward, in 1832, to take up duties there as professor of
theology and pastor of the second Presbyterian church, and as Beecher saw
it, to help secure the Ohio Valley from the designs of the Catholic powers
of Europe.2‘4

The first choice of the Lane trustees for professor of theology had
actually been Finney, but he had recently got comfortable in a New York
City church and so declined the invitation. Still, the seminary had much
about it that smacked of Finney, both in its New Measures stance and in
the character of a young firebrand, abolitionist and Finney convert,
Theodore Dwight Weld.

Weld's antislavery views were already well developed when he entered
Lane in 1832, and his abolitionism and interest in the well being of the

freed Negroes quickly became the pervasive concern among the Lane
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students--so much so that Lane gained a notorious reputation among the
citizens of Cincinnati as a hotbed of abolitionism. The trustees, fearful
that their students' abolitionist activities would attract a violent
backlash--such things were nof unknown at the time--passed regulations
in September, 1834, prohibiting the discussion of slavery among the
students, thereby sparking a student rebellion of sorts.

Meanwhile, John Jay Shipherd, a Presbyterian minister located in
northern Ohio, was trying to establish a college there on the popular
manual labor school model which, as at Lane, provided students with
employment and thereby the financial means to pursue their studies.
Shipherd had already formed a colony, named Oberlin after the French
evangelist, as his base of support. The tﬁoubles at Lane provided him the
opportunity to take the next step. He secured the aid of the abolitionist
phitanthropists Arthur and Lewis Tappan, whose financial support was
simultaneously being withdrawn from Lane. He recruited the minister of
the sixth Presbyterian church of Cincinnati and dissenting Lane trustee,
Asa Mahan, as president of Oberlin and, with him, the "Lane Rebels",
upward of fifty of Lane's disaffected students. And Shipherd managed to
do what the Lane trustees could not: he hired Finney for his professor of

theology.25
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Though not founded with perfectionism in mind, Oberlin quickly became
associated with the Perfectionist movement. In September, 1836, during a
series of campus revival meetings, a student asked whether or not it was
possible to cease from sinning in this life. Anyone who even minimally
accepted the contents of the Westminster Confession would have had to
answer that sinlessness in this life is not possible. But Mahan, who
coincidentally believed he had entered into such a state just a few days
earlier replied in the affirmative.2® Convicted by the question and by
their president's reply, the faculty began to search the scriptures and
their hearts for the answer. Qut of their searching came a new appeliation
to édd to the many already attached to perfectionism: "Oberlin Theology".

Finney's memoirs convey the impression that his theology--his
theology in final form except for his perfectionism--had emerged
fullblown out of his conversion experience. It had, of course, not formed
that way, but had evolved in a torturous route through the revivals of
upstate New York and through the controversy between the Old and New
Lights, finally to collide with the doctrine of Perfection at Oberlin.
After teaching at Oberlin for eight years, Finney pulled his lectures

together into a Systematic Theology in which he trimmed away his



45
Petagian tendencies--though he never did think of them as such--and took
the position that the work of salvation was entirely a work of grace.27
such was the strength of this new conviction that he began to teach a
limited atonement, though this was a position he later abandoned for his
original inclination. 28 The Finney who on the eve of his coming to Oberlin
had chided Christians in his Lectures on Reviva/s for not having the
Holy Spirit wrote in his Skséematic Theology that none may be
Christians without the Holy Spirit.29 The reason for Finney's change in
theology is found in his encounter with, and the rigourous working out of
Oberlin's Holy Spirit theology--the doctrine of Perfection. At the hands of
Finney and his collegues the doctrine became in all important aspects the
same as Wesley's,3o though Finney was inclined to add some odd bits of
Calvinism which could not and did not long adhere to such a system. For,
along with his acceptance of a limited atonement, Finney accepted the
accompanying logic of the perseverance of the saints. Yet, this he
attached to a Holiness theology that warned the believer that there is no
holy state in this life from which one could not fall back into sin. As if
this were not obvious enough Finney warned within the same work that

backsliding into apostasy was a danger among even the truly converted.” !

Despite this illogic in his system, the one illogic Finney could not
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maintain in the face of his acceptance of the Doctrine of Perfection was
his Pelagian view of conversion, that is, that man can choose the good--
choose conversion--by his own power. That this was precisely the
revision in Finney's thinking is made evident in Mahan's remembrances of
the early days of Oberlin. Before Finney “learned the way of the Lord more
perfectly,” wrote Mahan, the Finney led revivals at Oberlin were a round of
pledges to cease from sinm’ng.32 It was, indeed, Finney's expressed view
at the time that a "revival will decline and cease, unless £hristians asre
rrequently re- converted "33 Keeping in mind Finney's rejection of
“inability” in favour of "unwillingness"--his great dictum having been
“your cannot is your will not"--Finney, though he denied it in his memoirs,
surely did at one time think of conversion as an act of will.54 And it was
that Finneyite view of salvation that outside observers had expected
would color Oberlin teaching. So it was with some relief that the
reviewer, in the Melhodist Quarterly Review, of AsaMahan's
Jcriptural Doectrine of Christisn Perfection wrote: "The point upon
which we feared . . . we should find him to have failed, is the distinct and
proper recognition of divine influence as the efficient cause of the
work of sanctification. But his language upon this point seems

sufficiently explicit.“35
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At Oberlin Finney repented of his stresses on excitement, on natural
ability and revival mechanics,36 and later in life removed those excesses
from his memory. But the approach to the Revival for which, in his early
career, Finney was the chief spokesman could not be so0 easily removed

from the revival tradition.

Reflecting on those heady, early days when Oberlin was finding itself,
Finney wrote in his memoirs: "I had known somewhat of the view of
sanctification entertained by our Methodist brethren. But as their idea of
sanctification seemed to me to relate almost altogether to states of the
sensgibility, | could not receive their teaching."37 He had in fact, at
Oberlin, held up the Methodists as an example that demonstrated the
practicality of the doctrine and its faithfulness to Christian tradition.
Addressing the criticisms of Presbyterian and Congregational divines such
as Lyman Beecher, who thought Oberlin a theological and educational
horror, Finney asked, that if the doctrine were so prone to bringing about
moral and spiritual error as its critics charged, then why have the
Methodists not suffered from such error? It was those Perfectionists who
had come out of denominations which denied the possibility of entire

sanctification who had got themselves in trouble, he countered.S8 As will
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become apparent, on the former point, Finney was most certainly
misinformed, but on the latter, he cut close to the bone. And if his later
memory of his debt to Methodist theology was not entirely accurate,
certainly the accuracy of his complaint with the Methodist stress on

“sensibility” made up for it.

"American revivals owe their peculiarities to sympathy,” wrote
Presbyterian, soon to be Episcopal, minister Calvin Colton, in 1832, to his
British brethren. “The social principle is, doubtless, the grand medium ,
and that is all. But it can never account for the power, or the extent, or
results of the work."32 For Colton and other friends of the Revival the
social aspect of revivalism meant one thing: the power of the Holy Spirit
to move among men was quickened. The more cautious and the downright
hostile warned that the social principle might be or was the only agent
operating in the Revival.

At one of his campmeetings, not unlike numerous others conducted by
him, Peter Cartwright reported that "three hundred fell like dead men in
mighty battle; and there was no need of calling mourners, [of calling
seekers forward to kneel at the ‘mourners’ bench' or the ‘mercy seat'140 for

they were strewed all over the camp-ground; loud wailings went up to
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heaven from sinners for mercy, and a general shout from Christians, so
that the noise was heard afar off."4! This, perhaps, represented the
farthest extreme in the revival tradition, though it was not unusual.

Whole congregations were often subject to such manifestations, some of
their members, losing the strength to stand or sit upright, falling
swooning, lying paralyzed or unconscious, while others found themselves
groaning or shouting or shaking and twitching uncontroliably. Such was
the hideousness of some of these exercises that one witness to a
campmeeting in the Cincinnati vicinity was reminded of Dante's vision of
the damned. The contagion of such excitements was often powerful enough
to reach out to the edges of the campground, where the curious,
the scoffers and the troublemakers collected to gawk at such goings on,
and induced similar exercises there. 42

One of the more popular revival exercises that descended upon seekers
and scoffers alike was called "the jerks". The jerks affected those seized
by them just as the name suggests. They were highly contagious.
Cartwright said he witnessed five hundred persons jerking at once. They
were also impossible to resist. On such who tried, wrote Cartwright, "the
jerks were generally very severe." He related a story, probably apocryphatl,

though Cartwright certainly believed it true, of a particularly vile sinner
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who when seized by the jerks found he could not outrun them, or drown
them in whiskey, or curse them away. Finally, a violent jerk broke his
neck and took his life. Thus, concluded Cartwright, the jerks are “a
judgment sent from God" to urge sinners to repentance, and to demonstrate
to the converted and, presumably, especially to those who were horrified
by such goings on, "that God could work with or without means, and that he
could work over and above means, and do whatsoever seemeth him good, to
the glory of his grace and the salvation of the world." Yet, Cartwright was
canny enough to see the human element in such things, though, as
evidenced by his separation of the "sympathetic” from the"involuntary”, his
understanding was imperfect. "There is no doubt in my mind,” he wrote.

that, with weak-minded, ignorant, and

superstitious persons, there was a great deal of

sympathetic feeling with many that claimed to be

under the influence of this jerking exercise; and

yet, with many, it was perfectly involuntary. It

was, on all occasions, my practice to recommend

fervent prayer as a remedy, and it almost

universally proved an effectual antidote.
He also noted that some people, "to obtain relief" from the jerks would
‘rise up and dance," in that way dispelling the nervous tension which had

seized them.‘43

More popular and long-lived as a revival exercise than the jerks was
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the swoon or the faint. Often those effected would be struck down for
hours. Some were unconscious for more than a day. Some woke up feeling
gloriously converted. 44 Others returned to consciousness bringing
heavenly messages that resulted in noteriety for some and infamy for
others as, according to Cartwright, many of these cataleptics retumed
with messages and visions such as to propel them and any they could take
with them into heresy.‘45

writing in the Methodist Quarterly Review, in 1859, Silas Comfort,
then pastoring in the Oneida district of up state New York, sought to
explain this phenomenon that he labelled "religious catalepsy” and to
rebuke those who turned such things into an occasion for reproach.
Cormnfort put forth a theory which stated that there is a continuing
operation of the involuntary parts of the brain and the nervous system--in
modern pariance ‘the unconscious'--even though the voluntary part of the
brain had been "overborne and eclipsed” by the excitement and sympathy
experienced in revival. Arguing that the "link which connects the
immaterial actuating spirit with the material organism, is too subtle to
be a matter of intelligent speculation,” he concluded that “[wle cannot
usually distinguish between the influence of the Spirit and the operations

of our own mind; nor is it necessary that we should.” Yet, despite this
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assurance that the Spirit may act upon the material in this way, Comfort's
concluding remarks indicate that catalepsy was causing the Methodists
some internal difficulties in the form of an error which ascribed proof of
conversion or a superior piety to those who had experienced or continued
to enter cataleptic states. Some even had learned the art of self-inducing
such states. 40 The importance that this phenomenon had gained is made
evident by Francis Lieber's description of a revival aftermath. He and his
physican companion, having entered a Methedist campground near
Philadelphia, examined a few of the numerous young women who lay about
the grounds in an unconscious state--young women generally succumbing
more frequently than any other group--and by observing pulse, temperature
and pupil response concluded that many of those experiencing "the power”
were 3harnming.4? Obviously, so great was the belief among some
Methodists that fainting away was what was supposed to happen to revival
participants, especially among that class that had already proven itself
most susceptible, that those whose expectations could not be met by their
own nervous makeup found themselves in an extremely awkward postion,
But by lying down with the rest one could share in the attentions paid to
the other cataleptics and escape subsequent questioning as to the level of

one's piety. Like Saint Paul, who could not dismiss the validity of
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glossalia, yet ranked it among the lesser gifts of the Spirit, Comfort could
not dismiss the validity of catalepsy—-aﬁd by inference any revival
exercise--but marked it as the "slenderest of all evidences . .. of grace" in
the hope of heading off the fanaticisms which would surely grow up around
it 48

In his classic work of sixty years ago, 7he Psychology of the
Methodist Revival, Sydney Dimond described the conversion experiences
of the English followers of John Wesley--accounts which are remarkably
similar to those of the American revivals of the following century.
Dimond arqued that the role of the "crowd" in breaking down the
“inhibitions” of individuals was central to revival psychology. Inhibitions
gone, the would-be-converts, spurred on by a need to resolve internal
conflicts--often of a sexual nature--threw their wills and imaginations
into a conversion experience and their minds and bodies followed in
train 49 In 7he Making or the English Working C/ass, E.P. Thompson,
less kindly disposed to such an emotionally cathartic experience, more
recently called it “sanctified, emotional onanism."2Y

The Revival was not always successful in relieving the sexual tensions
of its participants. Rather, it heightened tensions in some who would seek

relief by more direct means. The similarity between sexual passion and



some forms of religious passion was well known in some circles and
suspected in others. Thus, the leaders of revival campmeetings often
found it necessary to post watches to see that none of the camp members
would have opportunity to slip away to an amorous rendezvous. !

Colton’s "social principle” was, of course, what is commonly referred
to in this century as "crowd psychology"--the emotional pressure which
the crowd can exert on the behaviour of the individual. And orchestrating
the emotions of the crowd was the revivalist who knowingly or not often
wielded great powers of suggestion over his hearers. It is said of Finney,
that when he described the sinner's course into hell, tracing it to the earth
with his finger, "half his hearers . . . would rise unconsciously to their feet
to see him [the sinner] descend into the pit below."22 |n effect, as
Frederick Davenport has arqued in Arimitive Trarts in Religious
Revivals, the revival crowd was often virtually hypnotized.53 Captured
by the excitement and sympathy of the revival meeting--not a little of
which was created by the music of revivalism24--and open to the
suggestions of the revivalist and the contagion of the actions of his
pew-mates and engaged by his own expectations, the revival participant
might well build up the requisite nervous tension and energy to carry him

into the various physical and mental manifestations of the Revival.
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Knowing the excesses to which revival enthusiasm could be taken, it
was not without some truth, and certainly with some irony, that
Cartwright claimed for himself and his Methodist brethren a moderating
influence. Yet, he had to admit that there were Methodists who, being
caught up in the fervour of the Revival, "ran wild, and indulged in some
extravagancies that were hard to control.” But even worse off, he
believed, for their lack of experience in revival were the Presbyterians
whose occasional descent into wildness did "great injury [to] the cause of
God."29 Colton, with Yankee aplomb, went further in claiming a decorous |
nature for the Revival insisting that in New England and in the northern
states as far west as Ohio revival services were conducted with sobriety
and restraint as the people there had been properly educated in revival
decorum. He conceded difficulties in the West and the South, though
implicit in his defense of the revival spirit, he knew that Yankeedom was
just as prone to revival excesses. He excused these excesses explaining
that the work of the Spirit can be distorted “by the vicious handling of
unskilled, or unholy instruments . .. a lamentable device of the adversary
to bring the work of the Spirit into discredit.” Yet, excitement is bound to
be the result when man encounters the reforming power of God and, Colton

argued, "there can be no excitement without danger of the perversion of
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excited powers.” Considering the nature of the question that the Revival
asks and the nature of the battle in people's minds when the question is
being dealt with, Colton asked if it is not natural that the vices of human
nature should "be up . .. and quick for mischief. And shall sinners,
therefore, be permitted to sleep on and go down to hell in their sins,
because if they are awakened, some will behave themselves badly’?“SE‘
Thus, practicality became one of the chief defenses of the Revival, for the
Revival had the power to awaken even the most stubborn sinner. The
Revival was, as Perry Miller observed, in the process of making religion
less a matter of metaphysics and more a matter of utility.57 In other
words, the Revival's effect on the minds of its participants undid both the
logic of its Holy Spirit theology and the free will it had granted to the
seeker. And the Holiness Revival, as a byproduct of the Revival--as a
second work of grace within the Revival-~could not escape this tendency,
which muddied the theological waters until many revival participants
could make no coherent distinction between the operations of grace, of
will and of revival psychology. Unlike Finney, they did not have, or did not
take, the opportunity to sort them out. Thus, in a practical sense~~in the
sense of revival practice--they accepted the Pelagian reduction of their

Holy Spirit theology, and the reduction of their free will theology by the
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psychological determinism of revival technique.

Was it possible that a human being--a member of Adam's race--could
be made perfect in this 1ife? For the converts of the Holiness Revival
there was only one answer: God, in His word, has specifically demanded
holiness from His people; the whole tenor of the scriptures concerns the
making of a holy people fit for heaven. Just as the Calvinist position on
salvation had been successfully attacked, so the doctrine of Perfection
was defended: God cannot justly require what man is unable to perform.
The justness of God's commands, therefore, makes perfection a spiritual
reatity.58 Yet, did one not claim too much in claiming perfection?
Certainly not, the Perfectionists answered, for "perfection” is the word
the scriptures use, and its objectors ought rightly to be silenced once the
word is assigned its proper, human definition. Reviewing Methodist Bishop
Foster's works on Perfection, Rev. Lewis R. Dunn wrote in the Methodist
cuarterly Review that the word "has given rise to much misapprehension
and prejudice because of its ambiguity in our language. | In its original use
it signifies wholeness, completeness, adulthood. But in its ordinary use it
signifies the possession of every excellence without frailty or fault 5%

Taking up this cornmon theme, the Rev. Dr. Prindle wrote in the monthly
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journal the Guide to Holiness - "this is not the perfection of angels in
heaven, nor the perfection of human beings in their celestial state . . . but
the perfection of /man s5 man, where errors of judgment and mistakes,
mingle in the actualities of life, where we know but in part."E’O

The critics of Perfection, especially those of a Calvinist bent, who held
as deliberate sin what the Methodists called sins of ignorance, complained
that the Perfectionists achieved holiness only by lowering the standards
of holiness. Not at all, the defenders answered. God can require no more
in the way of ho!inessrthan man is capable of possessing in this vale of
tears. OF course, we still possess our failings and infirmities and our
ignorance and are still in the danger of committing errors and returning to
our previous sinful state; yet we can be made as perfect as it is possible
for us to be. Our perfection is not total, nor need it be. It is enough that
we are perfected to the extent we can be and that we know, not that we
can never sin again, but that, through God's grace, we /73y never sin
again.61 Yet, accompanying those reassuring strictures on the holy life,
were also fantastic claims for that life, often couched in bubbly, romantic
hyperbole, as to the blessedness, the peace, the joy and the total
consecration that come with it--claims to make one wonder if they would

not override the caveats against the supposition of sinlessness on the part
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of the sanctified. "[Tlhe heart ... being changed,” wrote an anonymous
contributor to the Guide to Holiness, "the whole man is changed; it [the
heart] being converted from the world to God, from sin to holiness, all the
activities of which it is the seat will be turned contemporaneously and
forever."02 Was this a state in which one might contemplate the
weakness of the flesh, or even the unpretentious use of language?

The perfected also believed that the leading of the Spirit was one of
the privileges of their state. Such leadings, wrote H. Queripel Jr. in the
Guide to Holiness, are the " infallible evidences by which we may know
we have received 'the divine anointing™; exist for the perfected "at all
times and under all circumstances”; and those "led by the Spirit walk
blameiess and irreprovable--off ending not in the least particular."63
The idea that this exalted state might not be easily reconciled with the
limited perfectionism expressed by the doctrine's apologists did not seem
to have much credence among many of the Perfectionists, who would claim
both much and little at the same time. BF. Shepard, writing in the 207,
within the same paragraph said that the Perfected could not expect to be
“exempt from mistakes..[elrrors of judgment or of ignorance”, but they
could expect to be "led by the Spirit into all essential truth” and thereby

avoid all "essential errors in practise.” Shepard did, however, realize the
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problem inherent in such a proposition counselling that "[tlhere is no surer
proof of the folly and impiety of the pretensions made by some among us
to superior holiness and light, than the very conduct which they claim to
be the result of these, but which is utterly at variance with the Spirit and
principles of the word of God.” Yet, in this shepard employed the painful
logic that a thing-~in this case perfection--is what it is until it is not.64

Another theme to be found in both the Guide and the Review is the
“necessity of a distinct work after conversion." The statements are
numerous: “no excuse of whatever kind will avail for ‘neglect of the great
salvation;™ "Holiness is the grand ultimatum of all Christian ministrations
... without it no man shall see the Lord;” "entire holiness is a necessary
preparation for death,” "Let no man assert, by way of objection to this
position that all truly converted persons, who do not backslide, are safe.”
The writers did not go so far as to say that the merely justified would not
be admitted into heaven, but they surely implied it. The best face--the
most Wesleyan face-~that can be put upon their position is that the
Christian life is one of growth toward holiness, and if that growth should
cease then one is in spiritual trouble. Yet, at the height of the holiness
controversy in the ME.C,, in the last quarter of the century, some holiness

enthusiasts told their fellow Methodists that the choice was indeed



between holiness--by which they surely meant a second work of

grace--and He11.69

According to Wesley, growth in sanctification is completed in an
instant, an instant in which one is entirely sanctified. Thus the
Liscipline  of the MEC. counselled “whoever would advance the gradual
change in believers, should strongly insist on the instantaneous."%® out of
this arose two interpretations, as explained in the M9% “[tlhe one class
hold that it is a gradual work, going on from stage to stage until finally all
sin is excluded . . . the other, that by a strong exercise of faith the soul
may immediately enter into this state."®7 Most Perfectionists opted for
the latter interpretation insisting that that there is no reason to wait for
the second work. Simply believing that the work had been done was
deemed sufficient to bring it about.68

Methodist revivalist Phoebe Palmer, who with her homeopathic
physican husband, Walter, preached Holiness in America, Canada and
Europe, and published the Guide to Holinsss and Revival
/‘715‘5.9//&7/7,&*,59 was the great champion of immediate "sanctification” (the
‘entire” was often left off in ordinary speech) by faith. To those who

counselled the betiever that God would perform His works in his own time,
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Palmer replied that "God's time is now . . . God wants to save you now. God
wants to sanctify you now.” It was a theme that riddled the pages of the
Guide. There was no need, the Guide s readers were told, for the fong and
painful struggles which believers had commonly accepted as the general
course of conversion, nor for living without the blessing of the second
work of grace. "[Sleek it now, and expect it NOW!" was the cry. The Guide
even went so far as to treat its readers to this mind boggling advice: "Stop
trying to consecrate yourselves and do it.” Such advice becomes even more
confusing when mixed with another Holiness theme that counsels: “let
Jesus do it." 70

The ease with which one may enter the sanctified life, and the lack of
any excuse for waiting for sanctification served the propostion that the
believer's choice was holiness or Hell--which is precisely what Palmer's
critics accused her of teaching. For what other excuse could there be for
those Christians who did not have the second blessing other than that they
loved sin too much to give it up? Those who accepted the doctrine of
Holiness, but whose mental equipment was less able to take them into
those realms of assurance, peace and happiness which others assured them
were awaiting their arrival must have felt extremely distressed over what

they could not fail to see as their own lack of faith.
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As the Tast word on Methodist theology, Wesley's position on the
“immediacy” of the second blessing is a puzzle. They very separation of
justification from entire sanctification indicates a probationary period
between the two works, and Wesley stated, in no uncompromising terms,
that the holy life was one of growth in spirituality. Describing that
process in his sermon on the "Scriptual Way of Salvation,” Wesley cited
repentance and good works as requisite to sanctification, bu‘t in keeping
with the proposition that salvation is by faith alone, he cited faith as the
only immediate "condition . . . necessary to sanctification.” Therefore,
taught Wesley, one may have the second blessing immediately by faith. !

Yet gradualism and growth in perfection remained part of the Methodist
Holiness tradition. Thus when a preacher was newly received into a
conference these questions were asked of him from the Z/scipline: "Have
you faith in Christ? Are you going on to perfection? Do you expect to be
made perfect in love in this 1ife? Are you groaning after it?" The holiness
movement increasingly rejected this approach and, like Phoebe Palmer,
embraced the "shorter way.” In this they embraced another trend in the
Revival tradition, the shortening of the amount of time taken in conversion
--to shorten the struggle of the convert, that agonizing "to get in" as

Lyrnan Beecher had described it. Even Finney had passed a number of days
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agonizing until he felt the electricity of the Holy Spirit passing through
him. But the unremitting logic of the Revival was to get the job done
quickly--to bring those under conviction to an assurance of salvation in as
brief a time as possible. For both works of grace, the moment of decision
became equated with the moment at which the work of the Holy Spirit
i:u—:egazm.72

Although followers of Wesley in most doctrinal matters, the American
Perfectionists, nonetheless, became insistent on the propriety and
necessity of testifying to having been sanctified. It is said of Wesley that
he never testified to being perfected; rather, he taught Perfection, which
was the approach taken by many Methodists including many of the Bishops
of the !“'I.E.C.-‘r3 Perhaps it was his own advice to speak of Perfection only
to the justified so as not to give the Godless the opportunity to
“blaspheme” that led Wesley to such an approach. Or, perhaps like the
Calvinists, who spoke of being "hopefully converted,” he did not like to
presume upon the grace of God. But the Holiness tradition in America
developed otherwise. Testifying to sanctification was heid to be no more
unreasonable than testifying to being saved, and was, in fact, believed to
be a holy and frequent duty that if unperformed would result in a

forfeiture of the blessing.’4
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At Teast as notable as the Palmers as a Holiness couple, if not more 50,
were the Smiths, Robert Pearsall and Hannah Whitall. Whitall, born to
Philadelphia Quakers in 1832, married Robert Smith, five years her senior,
when she was nineteen. Both were searchers after the things of God and
travelled together from Quakerism to Methodism and on to investigate the
claims of other sects. Along the way they became involved with William
Boardman--Presbyterian minister, Holiness evangelist, and founder of the
Higher Life Movement--and with the Holiness movement in general,
becoming two of its most important apologists both behind the pulpit and
between the covers of their books.

Their explanations of the holy life, according to Benjamin Warfield,
were essentially identical, although Warfield has pointed out that Hannah
stayed closer to her Quaker roots than did Robert--roots that were not far
in their central idea from Wesleyan perfectionism. For the Smiths also
"God's time is now."’2 And what was implied by immediacy in the pages of
the Guide was made explicit in the Smith's theology: justification and
sanctification were both acts of the will. Quoting Fenelon in her runaway
best seller, 7he Christian's Secrel or @ Happy Life, Hannah wrote:

“pure religion resides in the will alone.’ By this he [Fenelon] means that,
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as the will is the governing power in man's nature, if the will is set right,
all the rest of the nature must come into harmony.” According to the
Smiths, it is the will, being the more powerful half of the human mind that
Hannah divided between the will and the emotions, which delivers the
convert into the hands of the Lord. Though the emotions might clamour
against conversion, yet the will i3 the more powerful. Once the seeker
realizes this nothing stands between him and conversion. To believe
makes it so. But Hannah went on to write that God alone can change our
emotions and control our being.76 How is it, then, that this being over
which we have power by our will can be governed only by God, that is,
needs God to produce those changes which bring us into holiness? As
Warfield observed the "will which is to control is the very will that is to
be controlled.” The believer, to the Smith's way of thinking has willed to
submit his will. The issue becomes even more complicated with the
introduction of Robert's concept of the believer's continued abiding in
Christ that is a conscious, willful choice made each moment by a will that
i3 given up yet retained. Their system was certainly Pelagian. Misquoting
scripture (either Acts 15: 9, or 1 Peter 1: 22), Robert went so far as to
write: "We purify ourselves . .. by faith." Like most Perfectionists he

preached a limited perfection--that the perfected are still sub ject to
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human faitings and may yet return to their sins. It was also a subjective
perfection which removed the perfected from condemnation, and from the
sense of condemnation. They possess, in Robert's words, "a conscience
void of offense.” /7 in this he paraphrased the writer of the letter to the
Hebrews who wrote in the ninth and tenth chapters of the believer's
conscience being purged of sin and “dead works®. But in doing so, Smith
made a subtle divergence from the intent of the scripture and from the
intent of his own preaching. This divergence Widened considerably until
omith, with clear conscience, found himself in bed with the ladies of his

Bible study class./®

The participants in the Revival, especially of the late ante-bellum
period, thought themselves to be living on the eve of the Millennium, a few
expecting a sudden return of Christ to initiate the reign of the saints, but
most believing that it was the job of the Church, as God worked through it,
to usher in the Millennium which would end with Christ's return to claim
his inheritance.

Thus, the Revival and its offspring, the Holiness Revival, presented a
predominantly postmillennial vision to a society possessed of great

expectations. Those twin revivalisms were a significant part of an age of



68
numerous experiments, projects and reforms, both secular and religious,
for perfecting mankind. They dwelt in an America schooled to a utopian
self-view. The participants in the Revival shared this view with theorists
of Transcedental, communist and Fourierist bents, and with abolitionists,
prohibitionists, feminists and the proponents of other sundry and lesser
reforms: irenic, sabbatarian, medical, psychological, dietary, and sexual.

The Revival aiso dwelt in a society that rejoiced in its strategic
location achieved in the fullness of time as God worked out His saving plan
for the world. The designation of America as the "New World" meant more
to Americans than the point in time in which the Anglo-Saxon race had
come to occupy it. Its meaning bordered on the mystical and prophetic as
the past and future in Bible cosmology met on the Atlantic seaboard where
Eden had been preserved and where the promise of the establishment df the
kingdom of God on earth--when all things were to be renewed--seemed
most Tikely to be fulfilled. There the idealization of nature by the
students of the Enlightenment and the Romantics who followed after themn
was at its zenith. Many Americans were convinced of the goodness of
nature and believed in her curative powers, which acted alike on the
physical, moral and spiritual natures of men. Like Asa Mahan, they

betlieved nature to be a teacher of truth and a book to be opened and read
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~~a book by the same God who had authored the Bible.”? And like James
Fenimore Cooper's illiterate woodsman hero, Hawk-eye, they read from
that book and found no word from Nature's God that some were damned and
others saved as determined from the beginning of time.89 The natural
good and natural religion could not admit such a doctrine. Nature was,
then, not only good, but the imparter of good. And where was nature at her
best--at the height of her powers--if not in this untouched land? If there
were any place on earth where man could be perfected surely, Americans
thought, it must be in America.

Thus, many nineteenth-century Americans saw themselves as new men,
in a new world, on the eve of a new age. They pushed the Curse a little
further to the background and brought the state of the Resurrection a little
closer to the foreground. Indeed, some would drag the Resurrection onto

this side of the Second Coming.8]
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For in the resurrection they neither marry. nor are | grven In
marriage, but are as the angels or God in heaven,
Matthew 22:30

otressing the spiritual value of the emotions, removing inhibitions,
inducing automatisms, trances and visions, the Revival offered its
participants a new and broadening freedom of religious expression, and
offered spiritual authority and revelation to the individual on an
unprecedented scale. In the hands of most converts of the Revival, this
new power was wielded within relatively safe limits. But in the hands of
some it yielded revelations and new authority which neither ecclesiastical

nor scriptural authority could counter, especially in those whose view of

their perfectedness was total.

William Hepworth Dixon identified two burnt districts-~the one in
western and up state New York; the other in Massachusetts--as the
original seats of spiritual wifery in America.! This doctrinal aberration
was a product of the heady revivals which pervaded those areas in the Iate
1820's and early 1830's--the same revivals from which sprung Mormonism,
Adventism and a renewed passion for achieving perfection in this world.

“In the winter months of 1834, wrote Dixon, "a general convention of

the New York Perfectionists was called at Manlius . . . in Onandaga county,
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six or seven miles from Oneida Lake." There the leading lights of New York
Perfectionism, the Reverends Hiram Sheldon of Delphi; Erasmus Stone of
salina; and Jarvis Rider of De Ruyter held forth on the privilege of being
perfected and the assembled "Saints"--as they began to call themselves--
set to wondering if the old world were not about to pass away and the
Millenium to break in upon them.2

If this were indeed the case, they arqued, the Law to which the old
world was subject would also be passing away and with it the social
forms and obligations which governed the saints under the present
dispensation. How, then, should the saints live? Would "the old marriage
vows . .. be binding in the new heaven and the new earth"? If the “old
rights” were passing away; if the “kingdom of heaven was at hand; and [if]
in that kingdom . . . every man was to be happy in his choice [then] it was
not only right, but prudent, to prepare betimes for that higher state of
conjugal bliss.” As the Mormons believed, so did the Perfectionists at
Manlius: "that all arrangements for a life in heaven may be made on earth;
that spiritual friendships may be formed, and spiritual bonds contracted,
valid for etemity".B |

The immediate result of this thinking was the institution of a new

Shakerism championed by the lovely and well born Miss Lucina Umphreville
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of Delphi. Umphreville, claiming special insight into matters concerning
the sexes and the Kingdom, instructed the ladies of her community that
love and marriage belonged to the "unregenerate world". Therefore, she
concluded, single women were not to marry and married women were to
behave towards their husbands as though they were not married. So
effective was Umphrevilie's message that disconcerted and disbelieving
husbands and suitors called her "Miss /f\rm'~rn’carr‘iz*:ge".'4

This appellation held true only in the physical sense. Umphreville did
not counsel that men and women may not associate with one another.
Quite the contrary; special relationships between men and women became
the order of the day, but these were to be the relationships of brothers and
sisters in the spirit--their affections kept chaste and pure and consum-
mated by nothing more than the exchange of a "holy kiss". Those fortunate
enough to be biessed with such a relationship began to think of themselves
as "spiritual husbands” and “spiritual br‘ides“.s

Knowledge of the true worth of these spiritual pairings was granted to
Erasmus Stone one night in a dream in which a “mighty host of men and
women filled the sky” each distressfully in search of his or her heart's
desire. Stone's interpretation of his vision was that the “mighty host”

were the risen dead on the day of judgement and that their pain was



caused by a realization that they had not been truly paired in life. Thus
they rushed to and fro seeking their true mates in the spirit.6

This was a revelation eagerly received and quickly acted upon. in
Stone’s congregation was one Eliza Porter, whom Dixon described as "3
married woman of some beauty and much intelligence . .. an early convert
to holiness, and a leading member of the Church.” She was also, by the
evidence of their affinities, one for the other, the spiritual wife of her
minister. Hiram Sheldon also discovered his spiritual wife; she was not
Mrs. Sheldon, but a Miss Sophia Cook. Jarvis Rider had similar
luck. It seems Lucina Umphreville herself was his spiritual wife. She
concurred and together they travelled and preached, explaining their
chaste relationship and testifying to having “attained to the state of the
resurrection of the dead.” This marriage of souls ended when Rider found
another who more truly fit his idea of a spiritual mate. Umphreville then
entered into a union with Rev. Charles Lovett, who hailed from the burnt
district in Massachusetts. That was in the summer of 1836. Less than
three years later, Lovett was also prof essing his spiritual affinity for

another.7

in central Massachusetts, in the county of Hampton, lies the township

T
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of Brimfield in which, said Dixon, dwelt “a number of clever, beautiful and
pious women . . . bright and peerless creatures who have power either to
save or to wreck men's souls.” Among these Dixon listed the Annesley
sisters, who, coming from Albany, had brought the Umphreville doctrine to
Brimfield; and four fast friends: the Brown sisters, Miss Maria and Miss
Abby; Miss Flavilla Howard; and Miss Mary Lincoln, a young lady whose
appearance, charm and persuasive abilities matched those of Lucina
Umphrevitle.8

When the Annesley sisters brought their message to Brimfield, Mary
Lincoin's heart was touched. She quit the respectability of Presby-
terianism and went over to the Perfectionist camp where she quickly
became the darling of the movement and of its local leaders, the Reverends
aimon Lovett and Chauncey Dutton. Her enthusiasm was without reserve.
Explained Dixon: "She felt happy in this new liberty of the spirit, under
which she could say what came into her head, and do what came into her
heart.” Yet, she and her friends longed to perform some act of taking up
the cross thus proving their zeal for the Lord by standing with Him
against the world.?

In February 1835, Simon Lovett brought John Humphrey Noyes to

Brimfield. At that time, Noyes was a rising star in Perfectionist circles



85
who had attracted notice for his strange views on the second coming and
on the nature of the holy life. 'Noyes was well received by the Brimfield
saints--so well as to disconcert the young itinerant. There was in
practice among the Brimfield saints a display of affection between the
sexes which unsettled Noyes's sensiblities. The tender looks, the pressing
of hands, the exchange of the holy kiss, performed in innocence, seemed to
Noyes to be done in such a way as to invite disaster. Most troubling was
the displays of affection which the young ladies directed at their
ministers and at their visiting revivalist. Fearing that he was about to be
tried beyond his ability to endure, Noyes fled Brimfield without a word to
the saints who had hosted him, heading out into a New England winter
night, to walk overland some sixty miles to his father's home in Putney,
Vermont, where he arrived the next evening in miserable condition. ¢

The wisdom of Noyes's departure, if not his method, was borne out by
later events. Mary Lincoln and Maria Brown f inally hit upon a means of
taking up the cross. "Killing shame" was the phrase used to explain their
intent, which was to become despised by the worid for Jesus's sake. Late
one night in March they entered the bedroom of Simon Lovett, having
earlier arranged to have themselves discovered, According to Noyes, the

only impropriety committed was the breaking in upon the minister, though



more than that may have taken place. "Bundling” was what New
Englanders called the chaste presence of two engaged people in bed. “The
bundiing at Brimfield", as the incident came to be known, was probably a
polite phrase for describing what people believed had really happened.
Whatever the case, Lincoln and Brown had the scandal they had hoped
for.!1

Feeling the sting of that scandal, Mary's physican father entrusted her
to the home and care of Mrs. Alice Tarbell, a holiness-minded woman
whose past warnings to Mary and her friends against enthusiasm had gone
unheeded. But Mary was beyond reaching in her exalted state. She left the
Tarbell home and began to prophesy the imminent destruction of Brimfield
by fire. Mary was able to convince Maria Brown and Flavilla Howard that
they should flee to the hills, in the manner of Lot and his family, but was
accompanied only by Flavilla, as Maria was restrained by her sister. Ina
March rain, the two of them travelled through snow and field and brush,
discarding part of their clothing to quicken the pace and praying that God
would stay his hand against Brimfield. Their prayers were answered, but
for a time, while they lay sick in bed, it was feared their efforts on behalf
of Brimfield would cost them their own lives.!2

As Noyes recorded in a letter to Dixon, Mary never did give up her
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“delusions”. She became spiritual wife to Chauncy Dutton, later married
him, carried on a peripatetic ministry with him in New York and in 1843
the two of them fell in with the Adventists to await the end of the

world. 13

in their tours about New York State, Jarvis Rider, Lucina Umphreville
and Charles Lovett became occasional guests at the Thomas Chapman
residence in Bridgeport on Oneida Lake's south shore, the Chapmans being
inclined to give aid and comfort to those labouring for the cause of
Perfection. Sometime in the summeﬁ of 1836, these three were put up in
the Chapman house along with Maria Brown, who had attached herself to
Umphreville for spiritual guidance. Hr. Chaprnan was often away working
on the construction of the Chenango Canal and on one of those occasions
Jarvis Rider informed Mrs. Chapman that she was his spiritual wife. (She
was not the first married woman of Bridgeport to whom Rider had made
this confession.)!? Instructed and assured by her pious visitors as to the
truth of their new doctrine and her status with respect to Rider, Mrs.
Chaprnan saw the justness in Rider's claim and agreed to this spiritual
union.

It is probable that Rider's relationship with Mrs. Chapman was not
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strictly of that higher nature which he and his former spiritual wife had
advocated. When Chapman came home and learned of his wife's new
status, he beat up the spiritual husband and threw him out of the house,
However, he soon repented of this action and for a while was reconciled to
the idea that his wife was Rider's spiritual mate. It may have been--so
the story goes--that Chapman's rage produced an hysterical blindness,
Believing this to be a sign from God, he begged Rider's forgiveness and
took him back into his home. But, on recovering his sight, Chapman left
both Bridgeport and his wife as did Rider whose affinity for Mrs. Chapman
seems not to have been eternal after all. According to Whitney Cross, it
was this episode which convinced Hiram Sheldon and Erasmus atone,

among others, to take their spiritual marriages into the physical realm. 15

John Humphrey Noyes was twenty years old, in 1831, when he was
gathered up in the Revival and made his resolve "™to live or die™ for the
Millennium. '© Fulfilling that resolve, he began seminary studies, in
Andover first, and then at Yale. It was during this seminary career that he
made two remarkable theological discoveries which were to propel him
out of respectable, Christian society. First, he discovered the invisible

return of Christ, as would the followers of William Miller and of Charles
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Taze Russell after him. But Noyes's conclusion is remarkable in that the
date he chose for that event was not based on failed chiliastic prophecy;
rather, it was based on his interpretation of the events surrounding the
fall of Jerusalem. Noyes believed that the second coming had occurred in
AD 70.17 second, he discovered that a Christian does not sin. Wrestling
with this revelation, he preached one February evening in 1834 on the
words of Saint John: ""He that committeth sin is of the devil™. Arguing
‘that night that either one is “totally pure and perfect in Christ" or one is
not in Christ at all, he found that he was both joyfully cleansed of all sin
and made incapable of sinning. 18 i Noyes's mind, these two points of his
new theology were inseparable, for how was it possible for men to be
rnade perfect except that Christ had already returned and established his
Kingdom? Like his conternporary, Joseph Smith, Noyes's revelations led

him to the conclusion that existing ecclesiatical structures had no

{

W

relation to the church which Christ had established in the f ir‘s’c-ﬂ:.entur*;f.I
Of equal significance during this period was Noyes's adoption of the
Apostie Paul as his archetype. This was the beginning of a veneration
which would last a lifetime. Not only was Paul perfect in the sense that
he did not sin, thought Noyes, but also perfect in the sense that he was

“above human judgment”. For Noyes Paul was not only without f ault,:20



90
but had demonstrated that " perrect cerdainty " which Noyes sought.m
In his perfection Noyes emulated Paul; in his emulation of Paul he layed
claim to his own Apostleship.gg
steadier minds at Yale sought to deter Noyes from his perf ectionism,
but admonishments from Nathaniel Taylor and threats to revoke his license
to preach were in vain. When his license was f inally revoked he countered

saying: "I took away their license to sin and they go on sinning; they have

2

taken away my Ticense to preach but | shall go on preaching.” 3 Thus he
engaged himself for two years in a troubled itinerancy.

A deep and disturbing insecurity was the antithesis of Noyes's Apostlic
delusions. A shy, tortured adolescent, he entered into adulthood with an
overwhelming need to be in control--in control of himself, his
environment, his family, friends and associates. His experience of
perfection and the self-exaltation which went with it could be fairly
interpreted as Noyes's reaction to the inadequacies he so keenly feit. 24

His career as a travelling evangelist was marred by freguent and bitter
guarrels with others, who like himself, wished to demonstrate the
superiority of their particular revelation and the rightousness of their

claim to command the armies of perfectionism. He fought with his friend

James Boyle for control of Boyle's will and for control of 7pe
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Perrectionist | the paper they co-edited. He f ought with Amos Smith, a
preacher, and with T.R. Gates, editor of 7/ Bgltle Axe-—-men with wills
as strong as his own--for control of Boyle. He traded rebukes with James
Latourette, the de facto leader of New York perfectionism. He locked wills
with the demented Charles Weld, brother of Theodore, who had once
abandoned him in New York City while they toured together. CQn that
occasion, Noyes's insecurities threatened his sanity.) He successfully
bent the will of Simon Lovett to his own when Perfectionists more
conservative than himself dispatched Lovett Lo rescue him from his
heresies. Despite some limited success in his itinerancy, Noyes felt
largely battered and rebuffed by the world. 22 His insecurities and his
bouts with what William James would have called "morbid n‘;eianchoiy"gﬁ
eventually drove him back home to Putney where he started to build a
community of beheversv from whom he could expect the faithfulness to
which he felt himself entitled--a community over which he would have
undisputed contro1.27

In establishing such a community Noves took the position that salvation

was to be found in conformity to his authority and beliefs. Much of his
family readily submitted and entered into the experience of perfection.

Those who resisted, particularily his mother, found themselves the



92
targets of brutal mental assaults until they should bend to Noyes's will.
According to Robert David Thomas, Noyes was absolutely desperate to have
his mother's unwavering allegiance. Believing himself to be both a Christ
and a father figure, he required affirmation of these beliefs by union with
a symbolic figure of pure and innocent motherhood. 8

From this familial base and with the establishment of the Putney Bible
Class, Noyes began to attract a trickle of converts and more, gaining the
hand of the wealthy Harriet Holton as the end result of a subscription
taken out on his new periodical, 77 Witness.

While developing his following of perfected people, Noyes was also
developing ideas about the social forms which should govern that
following. To his chagrin a letter he had written about that very thing in
January 1837 to David Harrison of Connecticut fell into the hands of his old
nemesis, Theophilus R. Gates of Philadephia. Dixon later dubbed it “the
Magna Charta of Pauline Socialism" 29 Published in Gates's periodical, it
became infamous as "the Battle Axe Letter”. In it Noyes asserted,

When the will of God is done on earth...there will
be no marriage . . . In a holy community there is no
reason why sexual intercourse should be
restrained by law . . . God has placed a wall of
partition between the male and female during the

apostasy for good reasons, which will be broken
down in the resurrection for equally good reasons;



but woe to him who abolishes the law of apostasy

before he stands in the holiness of the resur-

rection ... I call a certain woman my wife; she is

yours; she is Christ's; and in Him she is the bride

of all saints.3Y
In this Noves's perfectionism was revealed in all its antinomian daring.
Quoting Saint Paul: " Ae that Toveth f.:-?/m.ff‘)E/: hath ruirilled the law
Noyes taught that those who accepted Christ's gift of perfection were no
longer bound by any law except the law of love into which Christ had
concentrated the entire requirements of the Law.S! 3lowly he coaxed his
people to follow him into "the holiness of the resurrection” and into a
knowledge of the implications which lay therein.

Noyes's views on this subject were not entirely theological. He
believed he had hit upon a principle and a method which brought free love
into the realm of the practical and also restored the practice of love-
making to the form which God had intended. Wishing to spare his wife the
pain and grief of child bearing and miscarriage, of which she had had ample
experience, Noyes began to experiment with what he catled “male
continence”~-refraining from ejaculation during sexual intercourse. Not

only did this prove to be an excellent form of birth control, but also, Noves

found, produced certain social and spiritual benefits. He theorized that
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sexual intercourse had two separate purposes, "amative” and "propogative,”
the separation of which could and should be maintained through the
practice of male continence, Noyes instructed that it is unnecessary and
unhealthly for every act of intercourse to proceed to the involuntary or
procreative stage. It is unnecessary because any normal male possesses
the requisite self control and can be taught to end intercourse while still
in the amative or voluntary stage and also because the amative is the
most enjoyable stage. It is unhealthy for the woman because it may lead
to unwanted pregnancies and unhealthy for the man because "seminal
waste" can lead to numerous “atrocious” diseases. ¢ E jaculation during
intercourse without procreative intent, Noyes argued, was no better than
masturbation or interruptus; whereas continence avoids the exhaustion,
coldness and self disgust which results from ejacualtion and promotes
"self control” and the "retention of .er“. As to the amative aspect of
intercourse, its existence apart from the procreative indicates a social
function--social in the sense that it is not reserved for one Derson.
Because sexual intercourse need not result in pregnancy except when
planned and because sexual intercourse is the highest form of communion
between the sexes it is natural and beneficial that men and women should

freely engage in the amative.s> For Noyes this meant an end to the
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barriers which had hitherto prevented the complete expression of
Christian love.

Armed with both doctrine and a practical theory, Noyes believed he
could put to rout any objections to the establishment of that community of
betievers in which each would be married to all--a community for which
he had been planning even before the discovery of "male continence”.
Proceeding cautiously with his teachings and designs, Noyes finally
initiated the first step toward "Bible Communism” in May of 1846 when he
and his wife entered into a complex marriage with two of his disciples:

George and Mary Cragin.

George and Mary Cragin entered this world as New England Calvinists
“of the strictest rite"--George in Massachusetts in 1808 and his wife, born
Mary Johnson, in Maine in 1810. The necessity of striking out alone at an
early age took George to New York City where he was converted at a
Charles Finney revival. Mary migrated to New York City with her family
where she was engaged in caring for the children of the poor in an infant.
school. A chance meeting led them to the discovery of mutual religious
and social concerns, then to a relationship and then, with George's

persistence, to marriage. According to Dixon, who heard it from George
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Cragin, Mary's looks were striking and her personality delightful. Cragin's
passion for his young wife was swiftly elevated to the level of idolatry,
50 much so that Cragin feared it would annul all other passions, including
that for the Church. He could not help but feel there was a wrong spirit in
him.24
George was employed as "agent, lecturer and publisher” for a number of
philanthropic organizations dedicated to the aid, cornfort and reform of
destitute women. In 1839 he was representing the interests of the Female
Moral Reform Society, a prominent Magdalene society with ties so close to
Obertin College that their literary agent was also acting as a college fund
raiser. George and Mary Cragin were believers in the doctrine of
Perfection as it was taught and understood by Finney and his fellow
divines at Obertin.3>
However, the Cragins made contact that year with some disciples of
Noyes, most notable among them the Reverends Abram C. Smith and John B
Lyvere, and were profoundly affected by reading a Noyes pamphlet "The
Power of Faith". Becoming convinced that true, Biblical perfection meant
that one wou/d never sin again in this 1ife--contrary to the Oberlin
teaching that one /g never sin again--they switched camps and joyfully

took upon themselves "the odium . . . of [their new] Perfectionism”.
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Learning of George's defection, the good ladies of the Board of the Female
Moral Reform Society waved their copy of the "Battle Axe letter” in his
face and summarily dismissed him.20

Finding themselves without means of support and with dwindling
savings, the Cragins consulted their guide and mentor Abram Smith, who
offered them a place in his farm home at Roundout Creek some
seventy-five miles from New York. Finding no other ready solution to their
plight, they accepted Smith's offer and in March, 1840, boarded the
stearner for Roundout.d /

Whitney Cross has identified Abram Smith as being among those who
left the Methodist Episcopal Church about same the time (1828) as James
Latourette, who left to form a group of believers with a greater
commitment to holiness than he had found in the ME.C. Latourette's
centres of influence were in New York City and in Albany, in the latter
place being associated with the Lovetts, the Annesleys and Chauncey
Dutton. Smith, a lesser light, established a small following at Roundout
and later fell under the influence of Noyes, with whom he occasionally
laboured for the Lord.3®

The Cragins found the Smith home not quite as they expected. Although

used to frugal living, they found their new guarters absolutely spartan,
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Accustomed to the meek and mild Mrs. Smith who visited in the city, they
found their hostess to be a shrew at home. It became quickly apparent to
them that the Smith's marriage was in a very sOrTY state.59

Not Tong after the Cragin's arrival, as George recounted, “Mr. Smith
succeeded in compelling his wife to leave his house and take refuge over
the Creek among her relatives. At about the same time Smith began his
efforts to cure George of his "marriage spirit,” that overwhelming love for
his wife, which so troubled his spiritual sensitivities, and of which Smith
had no experience. Smith's methods proved quite distressing to Cragin.
Smith, he related, instructed Mary “one evening to feign distress of mind
... and to ask permission of me to repair to his room for apiritual advice,
My wife was so completely magnetized by him and under his power, that
she would do almost anything he bade her." Night after night this
procedure was repeated while Cragin was left alone to wrestle with his
‘marriage Epirit“.'ﬂg
George was not entirely convinced of the wisdom or of the

righteousness of Smith's doings. Neither was Noyes, who caught wind of
the troubles in the Smith household while hobnobbing with fellow
Perfectionists in New York City that May. The situation that awaited

Noyes when he arrived at Roundout was acute. A warrant had been issued
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against Smith "for a breach of the peace in turning his wife out-of-doors"
and there was strong talk in the area about administering the miscreant
with a dose of frontier justice, perhaps a good measure of tar and
feathers. Noyes admonished Smith for his dealings with the Cragins,
reminding him that Saint Paul Aad taught: All things are lawful for me,
but all things are not expedient™. Cragin was admonished for a “claiming,
legal spirit” which he denounced in himself before forgiving his wife and
Smith. Then Noyes took Smith to the magistrate to answer the warrant
giving assurances that the reverend gentleman would "keep the peace and
support his wife”. But, fearing the locals would not be placated, Noyes
took the belligerent Smith, who was quite willing to stay and trade blows
with his neighbours, away for a two week period of cooling off. 4

Upon his return, Smith once again began a subtle campaign to control
the mind, but not only the mind, of Mary Cragin, hinting that Noyes, whom
she greatly admired, had secretly approved of their previous relationship.
In Tate summer, some Pennsylvanian saints v{siting Roundout invited
Smith to go back with them on a preaching tour which would take them
through New York City. Smith talked Mary into tagging along as far as the
city to spend a week vacationing there--a vacation from which she

returned greatly troubled. Her husband, shortly thereafter making his own
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trip to New York, discovered the source of that trouble. While visiting the
Lyveres he was informed by those good people that Smith had not gone on
to Pennsylvania immediately as planned, but had stayed in New York with
Mary; and worse still, Smith had named Mary as his spiritual wife and
warned her that to reveal their "secret marriage” to George “would cause
an everlasting separation between them, 42

On Cragin's return to Roundout, his wife made her confession, he
forgave her and they both awaited the confrontation which was sure to
come when Smith returned from Pennsylvania. Being told that Cragin knew
all, Smith's response was to throw up a wall of pious self-deceit. "His
rmanner of defense”, wrote Cragin, "was peculiarly his own, being a
compound of preaching, prayihg, and ejaculation, interpolated with singing,
amens, and hallelujahs.” He kept up this front until in audience with Noyes
in Putney he confessed his sins. 5

According to George, who claimed to have been cured of his "marriage
spirit”, the Cragins left Roundout as brother and sister in the Lord 94 At
least, that is what he would have had Dixon believe. They would not see
Abram Smith again until they were all reunited in Noyes's experiment in

“Bible Communism”,
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During the years when Noyes was educating his sheep into that
communism of all things that is reserved for the sanctif ied, he was
scrupulously careful to keep them from straying prematurely--though
some did-~into the sexual freedoms which awaited them in the future.
Their shepherd would open the gate when the time was right. Until then
Noyes's little community in Putney was witnessing within itself a very
satisfactory growth in brotherly and sisterly love especially between the
Cragins, who had taken up residence in Putney, and the Noyeses.45

Noyes was fascinated by Mary Cragin who was in turn in awe of him and
in constant need of his counsel. Robert Thomas has described her as
having "difficulty saying no,” a trait which made it necessary for Noyes to
intercede on her behalf on more than the one occasion already described
and also to comfort her in the misery she felt afterwards. According to
Thomas, there was in Noyes's mind an image growing of his "ideal mate";
the image was of Mary Cragin.45 But she was not the first. As a shy
seminarian and f ledg]ing preacher, Noyes suffered an infatuation with one
Abigail Merwin--an infatuation divinely sanctioned in a dream in which
Noyes learned of Abigail's spiritual marriage to himself. She, however,
received no such revelation and ignoring his profession of eternal love

married another.4/ During his courtship with Harriet Holton he assured
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her that Abigail no longer meant anything to him. Yet, there would be
others, he knew, in the community of the sanctified that he was
envisioning, who would mean a great deal to him. Thus, included in his
marriage contract with Harriet was a provision for the sharing of spiritual
mates.¥S It seems likely that the marriage to Harriet was one of
convenience anyway, that is, of the kind of convenience that comes with
money. An incensed Noyes rejected just such a suggestion by Dixon, but
the evidence he presented in his defense seems only to blacken his case. %2
And though married to Harriet, Abigail was not far from his thoughts. In
1845, having heard that Abigail had been widowed, Noyes sent word asking
her to join his group in Putney. Again she refused him30 After that, Mary
Cragin filled the role which Abigail would not.

Complex marriage was initiated with a May evening stroll taken by
Noyes and Mary during which Noyes took, as he said, "“some personal
liberties™ which, hbwever, did not go as far as love making. They
felt duty bound to discuss their actions with Harriet and George as the
four of them had always discussed the love that was growing up between
them. George, although having been amply prepared by Noyes for the
coming of such things, at first reacted bitterly, calling Noyes an "Abram

Smith”. However, @ reconciliation followed and they agreed to grant one
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another the liberties toward which Noyes had been guiding them. Having
taken the first step, Noyes then gradually introduced the practice of those
liberties to the rest of his Putney following. By June of the following
year the practice of those liberties had advanced so well Noyes was moved
to announce that the Kingdom of God had indeed arrived.2!

Unfortunately for Noyes, the Putneyites outside his brave, little band of
communists were blind to the presence of the Kingdom. In October 1847,
Noyes was arrested and charged with "adultery and fornication™. In
November he "forfeited his bond" and took fiight for the Oneida Lake
district,sg where he found refuge with Jonathan Burt and Joseph Ackley,
two perfected men of the soil who, inspired by Noyes's teachings, had
united their farms and endeavored to live as the early Christians had lived
holding all things in common. From this base on the banks of Oneida Creek,
Noyes set about to reconstruct the Bible Communism which had just begun
to flower in Putney before his neighbours set about to stamp it out.2
Cannily, he had fled to the ideal location for its cultivation. As Whitney
Cross has noted, three quarters of the New York burnt district's
subscribers to 7he Witness lived within a thirty mile radius south of
Oneida Lake.”4 Forty-five persons followed Noyes from Putney to link up

with the families of Burt, Ackley and a few others. In 1849, the population
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of the Oneida Community was eighty-seven; two years Iater, it was two

hundred and f’ive.55

Unlike most of the other utopian communities which sprang up in the
stony soil of nineteenth-century America and then guickly withered, the
Oneida Community was an unqualified success, which Noyes was pleased to
point out in his Aistory of American Socizlism. Oneida's happier fate
was due to the realization early on in the community's history that a
reliance solely on agriculture was leading to a rapid drain on the
community's capital. Looking for some business to enter into, the saints
turned first to the canning of fruits and vegetables and made a success of
it. But they aiso had the good fortune to be joined by Sewall Newhouse, a
fur trapper who forged his own traps. Going with the strengths they had,
the community became a manufacturer of the Newhouse trap, which
guickly set the standard for North America. To those triumphs were added
the manufacture of silk (1865) and the manufacture of tableware (1877)
which is marketed yet today under the name of "Oneida". 2

If it can be said that Oneida was a community in which Tove was
expected in all things, it can also be said it was a community in which

conformity was expected in most things. The most powerful tool for
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maintaining conformity was the practice of "the Criticism”, the holding of
a forum in which members would submit, some voluntarily and others by
request, to criticism by the community. This practice had its roots in
Noyes's days at Andover where he had joined a sort of “holy club” whose
members engaged in “mutual criticism™ to purge themselves of the
weakness of the flesh.2/ At Oneida the greatest evil to be purged was the
sin of "exclusiveness” or "special love,” a selfish affliction--of which
George Cragin's "marriage spirit” was a sub-species--which causes the
one afflicted to lavish affection on one or a few individuals to the
exclusion of the rest. "The Criticism®, among other measures, was used to
maintain a communism of emotions.

Maintaining that communism of emotions had both comedic and
tragic consequences. Pierrepont Noyes, the son of John Noyes by Harriet
Worden, recalled times in his boyhood when he and his cousin Dick were
admonished for their "stickiness”. To cure them they were sentenced to
periods of time when they were not to speak to one another. But being
unpoliced, they simply chose to abide by the strictest interpretation they
could place on their sentence. Continuing their boyhood adventures, they
would take along a younger boy through whom they communicated.”®

However, there were more serious consequences to this communism of
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emotions, which were not so easily overcome by childish guile. Both
Pierrepont and his mother treasured the weekly visits which were
customary between the community children and their parents; but both
feared that privilege might be restricted if they demonstrated too much
affection for each other. Pierrepont recalled overhearing his "Uncle
Abram” saying to his mother: “Harriet, that is idolatry.™ "I knew", he
wrote, “they had been talking about me.">9

If spending too much time with certain individuals contravened the
communism of emotions then certainly the avoidance of certain
individuals did also. Such a display would demonstrate a lack of
“sympathy” on the part of the person involved--a lack of sympathy not only |
for another brother or sister, but for the philosophy of the community, as
well. According to Noyes, one of the governing principles of the
community was that no one need submit to the amorous attentions of
another whom he or she found disagreeable. However, John B. E1lis, who
viewed the Oneida system as an example of lascivious tyranny, was
insistent that the rejection there of another's amorous overtures was
considered an act of nonconformity. Noyes's teaching of the value of
“ascending” and "descending fellowships"--the association between people

of various levels of spiritual maturity--Ellis insisted was an excuse to
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get young women into the beds of old men and young men into the beds of
old women, and those who resisted such an unpleasant prospect were
subjected to “"the Criticism" and made to submit.69 Pierrepont Noyes,
however, had a more innocent explanation of these “fellowships” saying:
"My father laid down the rule that for spiritual health everyone should
maintain a substantial balance between his ascending and descending
fellowships; meaning . . . that contacts with those of lesser spiritual
attainment must be cantilevered . .. by a greater weight of association
with one’s superiors.” On one occasion, the young Pierrepont found his
father "sitting very still in his greét haircloth chair with eyes closed and
forehead wrinkling vigorously". It was explained to the boy that Noyes, in
quasi~3piritualist fashion, was ‘communing . .. with his ascending
fellowship™: Saint Paul 6! Presumably there was no one in /s world
who could serve as ascending fellow to Noyes.

Ellis also published the allegations that incest and adolescent sex were
commonly practiced in the Oneida cammunity.ﬁg As to the former, it
would not be inconsistent with Noyes's own opinion that the practice of
“male continence” would serve to allow "amative intercourse between near
relatives"63 and with his contradictory opinion that the practice of

“scientific propagation” makes breeding between near relatives
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deairatﬂe.E""1 As to the latter, it was Noyes's opinion that adolescent
chastity is unnatural and leads to 1icentio£ssness.65 Yet, it is unlikely
that Noyes would be so uncircumspect as to allow such practices knowing,
that his neighbours would tolerate only so much. What Noyes meant by
‘near relatives” is uncertain, though he does make reference to "Adam's
family” when writing about this issue 60 However, his practice of
stiripculture at Oneida seems not to have gone beyond selecting which men
were to be permitted to have more than one child and the women by whom
they would have those children.57 Breeding between "near relatives” was
probably a future consideration for a time when inbreeding would certainly
be the result if the Community should last beyond the first few
generations. Noyes thought of Oneida as the womb of a better race, one

which would be morally elevated through eugenics.

It took more than thirty years, but Noyes's neighbours in Oneida
eventually created sufficient pressure to end the practice of complex
marriage. Opposition from without and worry-bred dissent within
convinced Noyes that the end had come. His old insecurities returned and
he slipped away secretly to lie Tow in Strathroy, Ontario. From there he

sent word that the community should give up complex marriage and its
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members marry in conformity with the rest of the world. On August 28,
1879, the community voted on the matter, all but one agreeing to abandon
complex marriage.68 Those who had been married before joining the
community reunited as husband and wife. Those who had entered
unmarried began to look for partners. The return to monogamy spelled the
end for the Oneida Community; its members found that "communism of
property” was unworkable among separate family groups. On January 1,
1881, the Oneida Community officially ceased to be and the Oneida
communists made themselves into shareholders of a joint stock

company.69

As Dixon has reminded us, Spiritual Wifery was not original in Yankee
thought, but had a strong affinity with Swedenborgianism, which teaches
the existence of spiritual pairs made up of two earthly, sexually opposite
halfs of a perfect and heavenly form awaiting us in the aftertife.’% in
America, Swedenborgianism devolved into Spiritualism at the hands of
men like Reverend George Bush and Andrew Jackson Davis. Bush was a
Presbyterian minister and scholar who attracted Perfectionists like
James Boyle and Charles Weld with a fusion of Swedenborgianism,

Mesmerism and the rapping phenomenon of the Fox sisters.ﬂ Davis was a
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failed cobbler's apprentice who, at seventeen, found a career as
clairvoyant and faith healer under the mesmeric direction of William
Levingston, a Poughkeepsie tailor and amateur magnetizer. When
hypnotized Davis would communicate with the departed Emanuel
Swedenborg, among others, and was able to dictate revelations from
beyond. After seven years of practice, the revelations would come without
the need of a hypnotist and Davis produced his most famous work and one
of the founding documents of Spiritualism, 74e Grest HA:‘:’/WM/?I}.‘-?,?‘?
described by Dixon as a "mere parody” of Swedenbor‘g.73

This variation on the aiready familiar resurrection theme of the
spiritual wifers descended on the burnt districts in the mid 1840's,
sweeping up its most famous exponent, a young universalist minister and
native of Utica: Thomas Lake Harris. But, unlike the spiritual wifers, who
taught that a freer sexuality belonged to the perfected, Harris would teach
that a freer sexuality was a means of achieving perfection. Following a
brief association with Davis, which seems to have ended with the death of
Harris's wife, Harris joined with assorted Adventists, Perfectionists and
Spiritualists in a short lived communal project in Virginia called "the
Garden of Eden”.’4 Perhaps it was there that he began to have the trances

upon which he founded a career of writing and lecturing on mystical
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themes. In 1860 he established his communal sect "the Brotherhood of the
New Life,” which settled at Brocton, N.Y., in 1865.72

The Brotherhood believed that God and the heavenly hosts possessed a
dual sexual nature and that men and women in the afterlife would be
united with their "counterpart” and made into one heavenly being. Harris
taught that men and women may search out their counterpart on earth by
seeking him or her in other people whom they find attractive, in this way
not necessarily finding the counterpart, but achieving an "approxi-
maiion“.m Achieving this approximation was a matter of getting into bed
and, as a couple of inquirers at Brocton discovered, getting into bed with
"Father Harris" was supposed to be especially efficacious; for Father
Harris was in touch with his heavenly counterpart whom he called the "Lily
Queen,” a being said to be capable of imparting great comfort.”’ Like
Noyes, Harris may have suffered from a need to have his mother fulfill a
symbolic role which confirmed his exaltedness. His heavenly counterpart
was possibly the image of his departed mother on whom his boyhood
imagination had dwelt at some length. 8

Not only a practitioner of free love, Harris, making literal use of the
word “inspiration”, practiced a form of afflatus by which he entered an

“arch—-natural” state in which he said he learned his mystical truths and



--modifying still further the resurrection theme of the spiritual
wifers--through which he had halted the aging process and would
eventually defeat death.’? In this state he also said he experienced
astral-projection and visited distant stars while his body lay "apparentiy
lifeless" 80

Untike the Oneida Community which supported itself through manu-
facturing, the Brotherhood at Brocton was funded by attracting the weli-
off. 81 Laurence Oliphant was an Englishman born to wealth and privilege,
an adventurer, world traveller, journalist and Member of Parliament.
Along with his mother, Lady Oliphant, Laurence fell under the charismatic
spell of Father Harris sometime during Harris's visit to Britain in 1860 and
eventually followed him to Brocton. There, mother and son fell into the
drudgery of the Brotherhood, which kept control of members' wills through
overwork and sleep <:i€e;r)riva‘ticm.@’2

In 1869, Harris sent Oliphant to Europe where he began again to work as
a journalist keeping a small allowance from what he earned and sending
the rest back to Brocton. Three years later he met, converted and married
Alice Lestrange, whom Hannah Whitall Smith described as “a beautiful girl
of wealth and position”.83 The following year the two of them were called

to Brocton. Once there Alice becarne one of Harris's drudges and Laurence
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was sent back to Europe. With Oliphant out of the way, it was revealed to
Harris that Alice was not her husband's true counterpart and more
significantly that she was Harris's counterpart--his Lily Queen in earthly
form. This and the death of Laurence's mother, who in her arch-natural
- state ought not to have died, led the Oliphants to break with Harrig, 84
But, atthough freed from Harris's control and reunited, the Oliphants
persisted in Harris's peculiar beliefs, settingup a community in Palestine,
evangelizing in Europe and Britain, and spreading the blessings of God by
climbing into bed with would-be converts.82

Whitall Smith met Oliphant once (18867) while visiting with friends in
Dorking, England. There Oliphant presented a paper one evening on the
baptism of the Holy Spirit. When one of the ladies present asked him how
she ought to go about gaining this baptism, Oliphant replied: ™I could not
tell you in this company’.” Writing about that occasion Smith recalled:

The next morning Mr. Oliphant asked for a private
interview . .. in which he told me that ... my
husband was called to enter into and propagate the
views he held, and he urged me to beg him not to
stop short of the full consurmnmation. | asked what
the full consummation was. He said, 'You noticed
the guestion that was asked me Tast night? Do you
know what | would have answered? . . . If | dared to

| would have said, "Come and get into bed with me".

Learning that getting into bed with his converts was commeon practice for
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Oliphant, Smith was quick to ask him if he were not afraid that some of
his ladies might betray his actions and cause a great deal of trouble for
him. Well she knew the trouble this sort of thing caused. Neither was
Oliphant’s identification of sexual intercourse with a greater work of the
Holy Spirit new to Whittal Smith. it was an identification that she had

already witnessed in the ecstasies of revivalism.B0

In the 1873 the Smith's were in England, along with Boardman and Mahan,
preaching Holiness for the Higher Life Movement.8/ Robert's preaching
was greatly celebrated and attracted the attention of the Europeans, who
invited him across the Channel. He preached to thousands in Paris, Hol~
land and Belgium then returned to England to hold forth at Oxford. After
that the Germ‘ang insisted on having him, and returned him to England an
even greater sensation. According to the Smith's son, Logan Pearsall, all
this attention quite turned his father's head. Faced with yet another full
house he is purported to have exclaimed: "All Europe is at my feat".e‘& |

It was from that lofty point in his career that Robert Pearsall Smith
took his fall. His engagements were cancelled and he slipped from public
view. His friends and associates circulated the story that the

reoccurrence of some old injuries sustained in falling from a horse



necessitated his complete rest. But later, when confronted with
conflicting reports, they explained that Smith had been teaching a false
doctrine privately and, they hastened to say, innocently. However, the
gituation still necessitated a rest from preaching.gg
smith's problem, it turned out, was not caused by a horse, but by a
"great beautiful cat” which his son tells us someone let out of the bag.
smith's private heresy was also an ancient heresy which has taken
ecstatic believers since the first-century beyond the boundaries
inscribing the love feast and the holy kiss. "Certainly in my father's
time,” wrote Logan Smith, "this exquisite, secret doctrine was extremely
prevalent in America; and my father, in spite of my mother's almost
desperate warnings, would expound it to select gatherings mostly
composed of spinsters of a certain age.” One of these ladies became
jealous of her sisters and the secret came out. 99
In August of 1876, the Smith's were back in Philadelphia, happy to be
done with revivals. But their associates in America were determined to
get up a revival to revive Robert's reputation, which had been sullied by
trans-Atlantic rumours. Reluctantly the Smiths set about the business of
revival. To their surprise, however, their lack of inspiration mattered

nothing. The meetings were as successful as any they had held overseas,
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and they began to wonder if the revival spirit was not a sham. After that,
Robert's faith, already badly shaken by the uncovering of his

indiscretions, dwindled :away.g3

Perhaps it was her mental make up or her native common sense, but
Hannah Whitall Smith possessed a fortunate immunity to the fanatical
gifts of revivalism-~fortunate because, as an avid seeker of religious
truth, she was drawn to fanaticism where ever she could find it. And
finding it wanting, she kept a record of her experiences in the hope that
other seekers could be warned of its ciarf‘zgerx%:gE Those papers were
published posthumously as Ae/igious Fanaticism under the editorship
of her grandson Ray Strachey.

Among the fanaticisms Whitall Smith described was enthusiasm--the
habit of ascribing every impulse, impression, premonition and feeling to
“Divine Guidance,” or the leading of the Holy Spirit. The cultivation of
such guidance had been part of her Quaker heritage--it being known among
the Quakers as the "inner light"--but among that sect, according to
Hannah, it "was so well regulated that it never took the form of any
extreme Fanaticism.” It exhibited itself in mudane matters: the wearing

of which shoes or which dress; the reading of this book or that hool:;
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whether or not to plant red geraniums, and hence to an endless association
of the trivial with the divine will. Whitall Smith was eventually to
conclude that there was no "divine reality” in such things and sought to
reassure those who were plagued and confused by such impu?sea% She
was also to realize that these impulses would lead the unwitting into
disaster.
One summer, shortly before the trip overseas, the Smith's were staying
in a friend's house in Germantown, Pa., next door t6 the household of a
Methodist minister Hannah called "Mr. L.". She was impressed by the piety
displayed by these people and upon spending some time with them
discovered that they were practitioners of divine guidance to the
minutest detail, being constantly directed as to what they should wear or
eat, whether they should sit or stand, and so on. Seeking to be holy
herself, Whitall Smith experimented with her neighbours’ brand of piety,
but gave it up within a morning, finding that she had been so busy
changing clothes and concerning herself with other inconseguential
matters that she had got nothing ac.cc)rm;ﬂ1‘5?1‘&3»::;1.‘5’”:1
shortly after the end of that summer, Whitall Smith discovered
that Mr. L.'s household was being quided beyond the mundane and into the

sinister. She knew first hand that the Reverend L. possessed a female



following whose members often felt led to bestow a holy kiss upon
their leader.%2 But he apparently had not been satisfied with just that.
Being warned by a mutual acquaintance against falling under the spell of
Mr.L., Whitall Smith learned that one of the young ladies among that
following had borne his child. It seems that he had been teaching some of
his female disciples "that it had been revealed to him that he was to be
the father of a race of children that were to be born into the world as
Christ was, and that the Lord had shown him that they ... were to be the
favoured mothers of these children." The Smiths heard this very excuse
from his own 1ips when they confronted him with the story in a
successful attempt to ward him off of a wealthy and widowed friend who
had fallen under his sway. The young lady who had carried Mr. L's child
was not so fortunate, but persisted in her delusion. Having invested so
much into Mr. L's teaching, she dared not to admit that she had been
wrongly guided. She and another young lady from Mr. L's following
eventually went to live with him and his wife as his spiritual wives.29
Not Tong before the summer the Smith's spent as neighbours to Mr. L.,

Robert was at a New York hydropathic sanatorium, being treated for a
nervous breakdown. The head of the sanatorium was a man Whitall Smith

called Doctor R., who claimed to have a secret revelation concerning the



Baptism of the Holy Spirit. He told her that "the Baptism .. wasa
physical thing, felt by delightful thrills going through you from head to
foot ... no one could really know what the Baptism of the Spirit was who
did not experience these thrﬂ!s."g?

This, of course, was no secret to many people who had been touched by
the revival spirit; and Whitall Smith was to find it to be a most
powerful and pernicious teaching. She related that when telling a friend
what Doctor R. had revealed to her, that friend immediately began to
have the experience described. In this particular case it behaved like a
narcotic and the unfortunate woman felt she had to have these thrills
continuously and spent her time, Whitall Smith recounted, “lying on the
sofa trying to induce them”. With this experience came also the
conviction that she ought to be bestowing the holy kiss on men of her
acquaintance, including Mr. L.Q8

About that same time, Whitall Smith was in attendance at a "Holiness
Camp Meeting” where she made the intimate acquaintance of a Quaker lady
who, like herself, was a seeker after holiness, but a woman as "full of
self” as any she had ever met.99 Late one evening after participating in a
fervent prayer meeting, Whitall Smith returned to her tent to find her new

friend in an ecstatic swoon exclaiming: "Oh, how wonderfull Oh, how



glorious! Oh, this is the Baptism! Oh, what a blessing; 'tis more than | can
bear! Oh, Lord, stay Thy handl Flesh and blood cannot bear this glory!™ 100
It was customary at revival camp meetings that the receipt of the
blessing be made known to the residents of the camp and that the
recipient testify to having been blessed. But when Whitall Smith spread
the news of her new friend's blessing and the leaders of the revival
approached the woman to ask her to give her testimony, she was shocked
and annoyed and refused saying "it would be like exposing one's dearest
love-secrets to public gaze”. 101
True to Holiness theory as it had taken form in America, the woman's
failure to testify to her blessing resulted in its loss. Feeling partly
responsible for that loss, Whitall Smith told her friend about Doctor R.
and his revelation concerning the baptfsm of the Holy Spirit, prompting
the womnan to go to the sanatorium in the hope of rekindling the blessing.
There she became a disciple of Doctor R. and entered into the "wildest
extravagances . .. Among other things®, wrote Whitall Smith,
she felt it her duty to ask [Doctor R] to stand naked
before her, and also to do the same thing herself
before him ... She took the Song of Solomon to be the
exposition of the relation between the soul and Christ
as the Bride and Bridegroom, and . . . believed that

Christ had often come to her at night . . . and had
actually had a bridegroom's connexion with her. 102
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some two years after that summer spent next door to Mr. L., Whitall
omith had occasion to speak with one of that gentleman's female votaries
who, it seems, had a special talent for recruiting young women to the
cause. When confronted with the facts about Mr. L.'s relationship with
some of his female followers, the woman responded saying, “that the Lord's
leadings were often very mysterious ... but . . . what God had pronounced
clean no one might dare to call unclean”. Resignedly Whitall Smith
observed: "when people say they are 'led’ it is of no earthly use to reason
with them.” This woman also knew something of the baptism of the Holy
apirit, telling Whitall Smith that she could bring her friends into a
consciousness of the baptism by lying with them in bed back to back
‘without any nightgown between.” 103

It was a wiser Whitall Smith to whom a distressed young lady came for
advice. The young lady had been convicted under the revival preaching of
the Methodist minister in her town and had been seeking after holiness.
ohe and her minister had found a nearness to the Lord when in each other's
company and had experienced "wonderful waves of divine thrills going
through them, especially when there was any personal contact”. These
thrills, her minister had said, were evidence of the baptism she sought, but

in pursuing that baptism she found herself in a "criminal connection
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with the preacher who was already a married man." How, she pleaded, could
such a thing have happen to her when she was so “earnestly striving after
holiness"? 104

One might well guess that the significance of these events, coming so

soon before the Smith's trip overseas, was not lost on Robert.

"[NJature, in one of her grossest economies, has placed the seats of
spiritual and amorous rapture so close to each other that one of them is
very likely to arouse the other”, 103 ghserved Logan Pearsall Smith in
language that was antiquated even for his time. Peter Gardella, in his
recent book /nnocent Festasy, subtitled How Christianity Gave
America An £ihic of Sexual Pleasure, expressed that observation in
more modern terms. There is a correlation, he argued, especially among
women, between achieving orgasm and having had an experience of religious
ecstasy. Gardella's thesis is that there was in Protestant and Catholic
America a revolution in sexual thinking during the last two centuries that
has made sexual pleasure what it had not been for some time: an acceptable
and holy Christian experience. In Protestant America, this revolution was
achieved by disconnecting sex from the doctrine of original sin, a

disconnection made largely possible by the popular belief in the doctrine of
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Perfection--belief in the uprooting of Sin from the human heart--so that
today's American evangelical takes the position that not only does
salvation make sex within marriage better, but it makes sex what it was
intended to be. Therefore, in the religious thought of America, sexual
ecstasy has largely ceased to be the product of an act which has its roots
in the sinful nature of mankind.!% Gardelia further argued that it was the
revival tradition with its stress on the experience of religious ecstasy in
conversion and sanctification which freed American women, who had been
brought up to believe they were above the base sexual desires felt by men,
to experience sexual ecstasy. The revival tradition not only taught women
that God wants them to experience ecstasy, it also removed the inhibitions
which kept them from the experience of ecstasy. 107

Parallel and connected to this revision in religious thought, Gardella

demonstrated, was a revision in medical thought, a revision which would
remove from sexual activity the odium placed upon it by Medical Science,
which ranked it among the lower of human activities and couselled that it
should be avoided as much as possible, and that its only appropriate
function was procreative. Together medicine and religion began to teach,
not that sex should be avoided, but that sin could be avoided. Together they

gave America a marital "ethic of innocent ecstasy.” 108
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This was a powerful theme in nineteenth-century America. Americans

believed that the Spirit of God and Medical Science were working together
to improve and perfect the moral, spiritual and physical health of the.
nation. InTight of such a tradition, the theories of John Noyes seem 1éss
disconnected from the rest of American society. His belief that strong
sexual attractions and the expenditure of seed led to physical and
emotional disorders was a reflection of contemporary medical theory; and
his fusion of perfectionism and sex was a reflection of the Spiritual Wifery
mania which surrounded him. Noyes objected to Dixon's inclusion of the
Oneida communists under the title of Sp/r/tual Wives on the ground that
no one person in that community belonged to another. 109 vet surely
Noyes's Bible Communism was a Spiritual Wifery writ 1arge; and both
those practices represent an early marriage of Perfectionist doctrine and a
freer sexuality. Noyes differed from the Spiritual Wifers in that he was
more conservative and certainly more disciplined. In keeping with
Thomas's ideas about the man, Noyes found in communal love a haven from
his insecurities as it provided a means to fulfill his need to gain control of
himself, of his emotions and of his environrent. In Oneida, proper sex was
both continent and nonexclusive--the former demonstrating control over

the sexual function and the Iatter preventing loss of control to passional
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attraction while suspending the need to compete for female affection. That
Noyes should champion sexual freedom and enjoyment within the experience
of perfection and, at the same time, counsel control and conservation puts
him with one foot in each of those competing sexual traditions.

However, in the eyes of Noyes's contemporaries his conservatism was
unrecognizable. When John B. Ellis visited Oneida he found its residents to
be suffering from sterility, emotional and nervous disorders, and physical
degeneration, and Noyes himself to be "the victim of a chronic bronchial
affection”! 10--all the ailments which nineteenth-century Medicine led himn
to expect would be there. These, Medicine said, were the price Nature
exacted from those who engaged in unnatural, unwholesome and too
frequent sex. To demonstrate that sex at Oneida was not unnatural,
unwholesome or too frequent and that it was in fact of a superior nature, it
becarne necessary for the Oneida communists to demonstrate that they
were as healthy or even healthier than the rest of the American population.
Thus the "Health Report of the Oneida Community” by Theodore R. Noyes,
M.D., appended to John Noyes's essay on "Scientific Propagation”, became by
implication evidence of the purity and naturalness of the sexual practices
at Oneida. And when one considers that Noyes's brand of perfectionism was

a physical as well as a spiritual perfectionism the health of the community
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takes on a double importance.

As was not unusual to his time, nor even to ours, Noyes believed that
disease, infirmity and death are the result of evil.!!! Thus, the war of his
Perfectionists against sin and spiritual death was no different from their
war against sickness and physical death, all being the consequence of
unbetief. It was not that he believed that he and his followers would avoid
death as well as sickness, but death, he prophesied, would be avoided at
some time in the future.! 12 "Any repentance,” he wrote, "which . . . stops
short of . .. expelling the virus of Satan and admitting the life of God, is
not Bible repentance.“’ 13 Faith, Noyes believed, not medical intervention
or the discoveries of science, is the preserver of health and life 114 Yet
Noyes, based on what he believed to be sound scientific reasoning, offered
Christian civilization two techniques to advance the spiritual and physical
health of the race: male continence and stiripculture.

Noyes's preoccupation with being in control was, as well, not a trait
peculiar to himself, but a preoccupation with his fellow Americans. Noyes,
however, pursued it with a greater compulsion. And like the rest of
nineteenth-century America, argued Thomas, he also thought of health in
terms of control, good health demonstrating the difference between drift

or mastery in one's tife.'12 The inconsistent Noyes preached mastery
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through perfection and technique while discounting the techniques of
others because they were techniques.

In the first half of the nineteenth-century, the most famous exponent of
technigue as the means to spiritual and physical health, chiefly by taking
steps to reduce sexual passion, was Reverend Sylvester Graham, the man
who gave us the Graham cracker. For the achievement of spiritual and
physical health, he advocated home made breads; whole grains; fresh fruits;
fresh vegetables; fresh air; daily exercise; hard mattresses; cold showers;
and chastity, even within marriage.l 16 1 was no wonder, then, that the
Oneida communists rejected his system and employed the term
“Grahamism" as anathema,' !/ Even worse, Graham's name was
associated with the rival perfectionism of Oberlin College, where Finney
had tried imposing Graham's dietary laws on the student body.‘ 18 Graham,
like Finney and much of Protestant America, had re jected the Calvinist
notion of inherited depravity favouring instead a voluntary depravity--the
position inherent in Finney's dictum: "Your cannot is your will not."119
voluntary depravity was the accurate description of the human condition
then it supposedly followed that steps could be taken to cure depravity,
though Grahamism implies a rather deterministic view of the operation of

the free will. Gardella summed up this approach by calling it "the medical
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treatment of sin®, 120 Doubtless, Finney would not have wanted to push the
analogy that far; yet he fell into that sort or thinking, not only in adopting
Grahamism, but also in attributing the success of the revivals of 1830's to
a better understanding of human psychology. In effect both of these men
implied that there were steps men could take on their own to counter the
effects of original sin. The Oneida communists, by their lifestyle and
teachings implied the same. Though these two perfectionisms had the same
starting point and destination, their differing techniques for getting there
led to the false conclusion that they were a world apart. It should be
noted, however, that just as Finney repented of his early approach to
revival, he also repented, though somewhat later, of his insistence on the
keeping of the laws of Graharnism at Oberlin. Yet, even as late as the
publication of his Systematic Theology, he was still making a
connection between improper diet and sin. 121

The Methodists and the Methodist Perfectionists were, by theological
inheritance, of another mind concerning the supposed link between sex and
original sin. Wesley had rejected the notion that the body is inherently
wicked, and had purged the ninth of the thirty-nine Articles of Religion, the
article on original sin, of its references to sex as inherently sinful, when

he abridged the prayer book for his American Methodists. The Calvinists
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argued that perfection was not possible until the soul had been separated
from the body, but the logic of earthly perfection demanded that the
corruptible body also be perfectable, so that the bodily state does not
necessarily lend itself to sin. In this Wesley anticipated the resurrection
--as did those Perfectionists who followed him and those who did
not~-when body and spirit would be reunited in a perfect whole. Thus,
while Dr. John Harvey Kellogg, surgeon, Seventh Day Adventist, and
Grahamite had yet to perfect the rolling process by which he would produce
a breakfast food for the purpose of reducing sexual passion--thereby
treating the source of sin--bishops and clergy of the ME.C. were explaining
to their charges that natural human passions were not rooted out with the
rooting out of sin because they did not have their roots in sin. Yet, for all
their insistence on the purity of the sanctified passions, they could not call
the thing of which they were talking by its name. 122

Spiritual Wifery and allied experiments in sexuality were, of course,
not strictly an outgrowth of radical perfectionism, but were to be found in
Kindred revival movements like Mormonism and Adventism and in their
more distant relation, Spiritualism. 123 In a broader context these things
were a part of Romanticism in both senses of the word: in the legitimate

sense stressing what is intuitive and emotive in mankind; and in the vulgar
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sense proposing, what Noyes rejected as selfish and unChristian, that there
is for each of us a one and only.

Most Americans who were touched by the revivals of the nineteenth-
century did not give up the Law, at least not in a conscious or deliberate
fashion. Among an inhibited peopie, the revival served as an institu-
tionalized means for becoming safely uninhibited, for exorcising those
things which poison the emotions and for expressing the joy of being clean
again. The Revival was conservative in its radicalism; its purpose was the
reordering of America along the lines of traditional American thinking.
Safe uninhibitedness was the most radical state of mind the revival was
intended to produce. But things did not always work out that way.
Ironically it was Noyes who realized earlier than most revivalists the
dangers of the revival spirit, and of the sympathetic feelings it aroused
between the sexes. Writing to Dixon, he observed, "Religious love . .. is
very near to sexual love, and they always get mixed in the intimacies and
social excitements of revivals. The next thing a man wants, after he has
found the salvation of his soul, is to find his Eve and his Paradise." ! 2°

As an agent to cleanse the emotions and to purify the sex act within
marriage, the ecstasy of the Revival and of the Holiness Revival helped to

accomplish the ends of the Revival, that is, to heal the sin sick soul and to
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impart a sense of redemption and holiness to those entering the new life,
But revival ecstasy also had the power to take some beyond the purposes
for which the Revival was intended. Its ability to mimic sexual ecstasy
~~the building of nervous tension followed by sudden release--resulted in
no small amount of confusion between the two. Various fusions of sexual
and revival ecstasies followed, so that some expected sexual ecstasy to be
the way to sanctification or the way to hang on to it, especially those who
expected sanctification to be accompanied by continual ecstasy. Thus, they
sought ecstasy wherever they could find it, and it was this view of
sanctification that was generally meant when described as the “baptism of
the Spirit.” Those who followed their revival spirit beyond the sexual
mores of traditional Christianity, or who wished to do so, readily developed
a theology of sanctification which allowed them to do so. Thus, the Revival
produced sexual reform without and within the monogamous tradition.

The other ecstatic route to regions beyond the boundaries of the Revival
tradition lay in the catalepcies of the Revival visionaries which took those
visionaries to heavenly heights and returned them with new and competing
revelations. The relationship between this form of revivalism and
Spiritualism is hardly tenuous. Both isms possessed a methodology and an

expectation to take their adherents into other earthly realms in which the
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inadequacies of the flesh were purged. Unable to reject those revival
manifestations to which the scriptures lent some credence, but which
sometimes overwheimed the believer and propelled him out of traditonal
Christian society, steadier minds sought to and largely succeeded in
minimizing their importance. "Ecstatic emotions and wondrous visions are
good,” advised an editorial in the Guide to Holiness, "but a sympathy with
Jesus in the great work that brought Him from heaven to earth is
better.” 122

"My first introduction to fanaticism,” wrote Hannah Whitall Smith, about
that same fusion of ectasy, Holiness, and the leadings of the Spirit,
if | leave out all that | got from the Quakers to
start with, which was a good deal, came through
the Methodist doctrine of entire sanctification.
That doctrine has been one of the greatest
blessings of my life, but it has also introduced me
into an emotional region where common sense has
no chance, and where everything goes by feelings
and voices and impressions.
Whitall Smith's consistent theme, though she was most certainly being
Kind, was that all the fanaticisms she observed were the result of a

fervent but misdirected devotion to God. Her fanatics, in their pursuit of

godliness, tried to become more than human. They thought they could live
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as the angels and followed their lights into "a region of which they knew
nothing, and where they were certain to be deceived." True religion, she

“cautioned the reader, resides "not in the region of the emotions, but in the
region of the will." 126 Perhaps it was because her head was harder than
her theology that she could not see that the will too had been deficient in
saving others from the very temptations of the flesh from which their

sanctification was supposed to keep them safe.
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. some have gavised, wholly te lay aside the use of those
EXPressions, Because they have given so great offense’ But are
they not round in the oracles of God? IF so, by what Futhority
can any messanger oF God lay them aside, even though ail men
should be offended? |

John Wesley on the doctrine of Perfection

In the 1890's small groups of holiness-rninded Methodists splintered
away from the ME.C., having concluded that their church had grown
uninterested in Wesleyanism's central doctring, and that the doctrine's
safe keeping required their independence from Methodist polity. Why they
came to that conclusion is what this chapter is intended to answer.

Before proceeding it is necessary to make a few observations about
methodology and nomenclature. First, this chapter does not contain any
new spade work on the Holiness schism. It is, therefore, a synthesis of
work that has gone before. That is not to say that no new light will be
shed upon the schism. The emphasis here will be upon its social and
cultural aspects--particularly the importance of the revival tradition and
second blessing methodology--which, though previously not ignored, have
tended to be overshadowed by the attention paid to the doctrinal debate.
There will also be some discussion of the holiness tradition as it has been
transmitted to the largest of the Holiness denominations to emerge from

the schism: the Church of the Nazarene. Second, finding appropriate labels
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to differentiate those who left the ME.C. for the sake of their Holiness
beliefs from those who remained is difficult because many of those who
stayed were no less committed to the doctrine. Nor is it clear that the
ME.C. was actually in the process of giving up the doctrine. It was
certainly not being given up in any official sense. Accordingly, the
Holiness nomenclature which the schismatics applied to themselves will
be used with the understanding that that does hot necessarily imply, as
the schismatics implied, a lack of interest in Holiness on the part of

other Methodists.

The Holiness Revival, was, if anything, even more popular after the
Civil War than before. Prompted by a belief that interest in Holiness was
waning within Methodism, the forces of Holiness banded together in 1867
to form The National Camp Meeting Association for the Promotion of
Christian Holiness--mercifully shortened to the National Holiness
Association not long afterwards--and placed a respected Methodist
minister, John Inskip, at the head. The first national campmeeting held in
Vineland, N.J. that same year was an unqualified success. Between then
and the days of the schism, the National Association sponsored well over

fifty campmeetingsand became a powerful ecumenical force for revival.



147
It also served as a model for numerous other unofficial Holiness
associations among Methodists.

Despite the friendship of Bishops like Randolph Foster, Jesse Peck and
Matthew Simpson, the National Holiness Association and kindred
organizations grew suspect in the eyes of Methodists who were haunted by
the spectre of "come-outism,” or the schisms of former times. Questions
were, therefore, raised as to the validity of the National Association's
place as as independent group within Methodism and exception was taken
to the implication that the ME.C. was doing less than its duty by Wesleyan
doctrine. Lewis Dunn protested the loyalty of such organizations in the
pages of the Melhodist Quarterly Review, disassociating them from
the difficulties of the past. In defense of “special meetings’ for the
promotion of . .. holiness”, Dunn quoted Bishop Foster to the effect that
such extra-ecclesiastical affairs may well have been forced on the
participants due to the "indifference” of both their lay and ordained
brethren, and reminded the reader that holiness is a unifying force; it is
sin that is disruptive. But elsewhere in the Aev/ew there were veiled
staternents--aimed, perhaps, at the National Association--as to the "unity
of polity” of the ME.C. being dependent upon the submission and sacrifice

of each part to the whole. One of the editors, D.D. Whedon, stated flatly,
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“The holiness association, the holiness periodical, the holiness prayer
meeting, the holiness preacher, are all modern novelities. They are not
Wes‘ieyan.":’r

The issue of special associations within Methodism boiled down to a
matter of church doctrine versus church discipline. One side insisted that
since the church continued to value the doctrine of Perfection, there was
no reason for the Perfectionists not to adhere to church discipline; the
other side charged that the church had given up the doctrine, and thus had
given up the right to administer discipline in this matter. A similar
scenario that had been played out earlier in the Genesee Conference in up
state New York with bitter results. That conflict had led to the formation
of the Free Methodist Church in 1860. Unsympathetic Methodists continued
to refer to Free Methodists as "Nazarites"--as the Free Methodists had
called themselves during their struggles within the ME.C.--connecting
that name to all manner of fanaticism, perfidy and insubordination.”

Subjected to similar charges, the members of the National Holiness
Association could comfort themselves with the thought that the
British Methodists of earlier days had suffered similarly within a lazy and
neglectful Church of England from which they removed themselves after

Wesley's death. If need be, the holiness Methodists told themselves, they



would pick up the banner of Methodism from whence it had fallen and

continue ::anlone,‘:1

One of the constant themes of the holiness-minded was the woridliness
into which the other members of the M.E.C. had allegedly falien--a theme
that had become popular among introspective Methodists at least half a
century before the Holiness schism.

In his late ante-bellum autobiography, Peter Cartwright presented a
litany of complaints against contemporary Methodism, which to his mind
no longer took an adequate stand against fancy dress, the wearing of
jewelry, "dram-drinking”, attendance at balls and theatres, and many other
trespasses against the rules and practices of Methodism. In the early days
of Methodism, Cartwright recalled, Methodists dressed plainly, had no need
of choirs or organs, observed the Sabbath, and knelt when they prayed. A
decade after Cartwright had made these charges, Lewis Dunn, flushed with
the nascent success of the National Holiness Association, complained in
the pages of the ~2# of the lax morals and the latitudinarian and
compromising attitude of those church people who were not "yearning
after a higher life.” The pages of the Gu/de fo Heliness also rang with

complaints about the lack of holy zeal exhibited by fellow Methodists.
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They heaped charges upon Methodists who had built themselves "costly
churches”, who loved the fair, the theatre and the dance hall, and who were
found at billiards and cards instead of at prayer and at the classmeeting.
"Should we earnestly insist on every particular of inward and outward
holiness, in meekness and love,” wrote Rev. CM. Damon in the &w/de, "how
long would it be before these diversion loving, jewelry adorned, tobacco
chewing and smoking members would be converted or reclaimed?” In an
article entitled "Apparel” appeared the complaint of another Methodist
clergyman who had confessed to a friend: "I often tremble when | take
women into the Church and see the great temptation to vanity which
surrounds them.">

Fashionable dress was not the only worldly invader of the worship

service. Not only was there a battie to get the Methodist out of the
theatre and the music hall, but also to get the theatre and the music hall
out of the Methodist service. During his editorship of the 22 Daniel
Curry attacked the ostentation which had crept into the service, especially
into the music, complaining of "[plopular songs, set to light and fantastic
airs, and ‘rendered’ by a company of poorly trained opera-singers.” Bishop
Foster complained similarly of the "cold, artistic, or operatic

performances” of "[e]laborately dressed and ornamented choirs, who, in
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many cases, make no profession of religion and are often sneering
sceptics.” These comp]aiﬁts came decades after Cartwright had raised
objections to Methodist worship as he had found it in Boston. The use of
choirs and of professional musicians-~to whose "moral character” he took
exception--seemed to Cartwright éalcu}ated to destroy congregational
singing, to engender a pride in fashicnableness among Methodists, and to
"block...the way of the poor.” He had accurately predicted that the already
established popularity of such practices would make it "exceedingly hard
to overcome the prejudice in favor of them" 6

On the long list of unholy diversions that had captured the interest of
the Methodists was novel reading. It was a diversion which the editors of
the Guide fo Holiness found particulary nasty, though, judging by the
praises heaped upon that literary form in the /027 the Palmers' f ight
against the novel swayed few among the leaders of Methodism. The wrath
of the Gu/ge was directed appropriately enough at the novelist who had
changed Yankee Christendom’s mind about the worth of the novel. The
novelist was Harriet Beecher Stowe-~the novel: (ncle Tom's Cabin.
More offenseive to the Fw/7ge than the proposition that reading a "pious
novel” had become an appropriate pass time was the proposition that going

to see that pious novel acted out on stage was equally acceptable. For not
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only had (cle Tom's Cabin started church folk to novel reading, it had
also packed them in at the theatre. The fact that Mrs. Stowe had once used
her literary talent to aid the Palmers in their cause ohiy made matters
worse, by further giving those ignorant of the dangers of the novel and the
theatre the impression that what they were reading and seeing was
wholesome. Compounding the problem was Reverend Henry Ward Beecher’s
attempt to emulate his sister's success in print and on the stage with his
first novel, Marwood. That the novel leads to other improprieties the
Gurde demonstrated by reporting on Beecher's address to the Young Men's
Christian Association in Brooklyn, during which he recommend the
incorporation of bowling alleys and billiard tables into the YMCA's new
building. Beecher had argued the " f/mes are changed”; yet the Guide
remembered when, not Tong before, Beecher had warned another group of
young men that "Hell is populated with the victims of Agrmi/ess
amusements.” The Guide concluded that the sentiment was certainly
not {hat of Henry Ward Beecher the novelist. Broadening its attack on the
novel, the fwrge asked its readers: "If we possess the ‘peace which
passeth all understanding,” and joy in the Holy Ghost, do we need any
modification of the card-table, the whirling dance, or the voluptuous

theatre, as tributaries to our happiness?" That such indulgences actually
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lead to unhappiness was testified to by one of the Su/ge’s readers who
wrote in to proclaim victory over his addiction to "light reading” and to
warn that such reading "leads thousands upon thousands into hopeless
despair, and binds with . . . chains of unbelief.” It is, perhaps, a signof a
more literarily innocent time that that correspondence should have been

entitied "Saved from a Ruinous Habit."7

"0, how things have changed for the worse in this educational age,"
wrote Cartwright, lamenting the drift of Methodists away from their
roots, and laying the blame on the steps of the ME.C.'s institutions of
higher learning. Cartwright argued that it was the informally educated
itinerant ministers--learning from the Bible and the M/scip/ine as they
rode between calls and from their fellow ministers when they could--who
had been responsible for the great successes of the Methodists. Had
Wesley or Bishop Asbury waited about for an educated ministry, as the
church seemed to be doing in Cartwright's day, Methodism would have got
nowhere. Yet, Cartwright warned, despite the success of the old system,
the ME.C. was running after Congregational models--models that had
demonstrated utter failure--and was embarked on a course of educational

requiremnent which would "end in a settled ministry” and destroy the
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itinerancy, the backbone of Methodism. "[Vlery few of those young men,”
wrote Cartwright in harsh appraisal,

who believe they are called of God to preach the

Gospel, and are persuaded to go to college . .. ever

go into the regular traveiing ministry .. . having

quieted their consciences with the flattering

unction of obtaining a sanctified education, while

they have neglected the duty of regularly preaching

Jesus to dying sinners, their moral sensibilities

are blunted, and they see an opening prospect of

getting better pay as teachers...and ... are

easily persuaded that they can meet their moral

obligations in disseminating sanctified kau'fxrm’ng.8

Cartwright spoke the concerns of many Methodists who feared that an

educated clergy was leading the M.E.C. into a cold formalism and that an
interest in culture and intellectual refinement was supplanting the old
concern for the poor and for lost souls. Others shared his apprehension
that the seminary was taking the minister into a region beyond his ability
to communicate with his congregation, spoiling him for work among the
poor and the lowly, pinching the flow of preachers who were desparately
needed in the field, and replacing reliance on the Holy Spirit with reliance
on a theological education. [t was not that Cartwright was

anti-intellectual; rather, he was a man of action, who thought that

learning could not be properly separated from the business of saving souls.
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Impatient with the process of college education, he was suspicious of it
as well, as it created and sustained a class of men who removed
themselves from the "harvest-field of souls"--"downy D.D.'s," he called
them--who sought “presidencies . .. professorships . . . editorships ... and
good livings.” Yet, those downy D.D.'s, aware of the importance of
Methodist tradition and of their own inability to be all things to all people,
lined up in the pages of the /24 to defend the efficacy and the propriety
of maintaining the tradition of training clergy in the field.?

But more disturbing to the holiness-minded than the socialization of
the educated minister Were the things that their ministers had been
learning at college~--things, like Higher Criticism and Darwinism, which
appeared to question the validity and accuracy of the scriptures.
Doubtless, elements of modernism were creeping into scholarly Methodist
thought. During Daniel Curry’s editorship of the /A, the Review
appeared friendly to the findings of the higher critics and its readers were
treated to theories of Biblical authorship which some would certainly not
appreciate. But the death of Curry in August of 1888 was followed by a
change in editorial policy that brought a deluge of articles which sought to
refute many of the more troubling conclusions of the higher critics.

During that crucial period, when many holiness-minded Methodists were



wondering if the ME.C. was the church for them, they would have
discovered the odd article with Modernist leanings in the official organ of
the church; but the overwhelming weight of Methodist thinking, as it
emerged in the pages of the M4, took the opposite tack. !0

The tradition of the itinerancy could not, of course, be sustained. The
pressure of church growth dictated a settled ministry and may well have,
as Cartwright feared, irrevocably altered American Methodism. For with
the waning of the itinerancy came the waning of the classmeeting.

The classmeeting had been the foundation of Methodism--the cell group
of the Methodist Connexion as it existed within Anglicanism. The
classmeeting was a time of study, self-examination, correction, and
prayer. It was required of every member of the Methodist Connexion that
he be in attendance at the weekly classmeeting or to show just cause to
his class leader for his absence. In the United States, where Methodism
had been first established as a separate denomination, the funcition of the
classmeeting had been somewhat altered. For American Methodists it was
the tie that bound the congregation together between calls by the itinerant
minister. With the trend toward a settled ministry the classmeeting fell
out of use, though weekly attendance at the classmeeting, as was stated in

the Discipline , remained a requirement for ME.C. membership. As early
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as 1862, three quarters of the ME.C. membership were no longer in the
habit of attending the classmeeting and church authorities were not
inclined to meet out discipline on that account. The holiness-minded in
the ME.C. were particularly concerned about this trend as they believed
that the purpose of the classmeeting was to keep Holiness forefront in the
minds and hearts of Methodists. Thus, lack of interest in the classmeeting
provided further proof that the ME.C. was becoming lackadaisical about the

central doctrine of Wesleyanism.‘ ]

As the offspring of the Revival, it is apparent that the force of the
Holiness movement waxed and waned with the forces of its parent. The
understanding on the part of the framers of the National Holiness
Association of the importance of the campmeeting for keeping Holiness
central in the minds of Methodists and non-Methodists alike illustrates
the point. As is evident by contemporary descriptions, the campmeetings
of the Holiness Association were certainly within the revival tradition,
though mostly, but not completely, expunged of the grosser exercises and
of the fanatical outbreaks for which the Revival had become infamous. ' 2

The Revival in post-Civil War America began to wear a much different

face than it had in ante-bellum days. As Alexander Tuttle proudly put it in
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the /%7 . "There are revivals still, but they are associated with the most
elaborate organization.” The size and length of the campmeeting in the
country and the tentmeeting in the city and the utmost importance placed
on their numerical as well as spiritual success created logistical
problems which were dealt with amid the grinding and clanking of
immense pieces of revival machinery. But as that machinery rolled on
toward an evangelized America, it began to demonstrate the law of
diminishing returns. Holiness revivalism had, by definition, been the
revivalism of the already convinced--a revivalism of the saved. Now
revivalism itself was reaching that stage. What market there was for it
had been nearly tapped. Indications of that trend had been noted even
before the formation of the National Holiness Association, but by the last
decade of the century the trend was clear; the Revival could no longer
touch the hearts and minds of Americans as it once did. 1ts once awesome
ability to save souls and to swell the numbers of the Church had come to
an end, seemingly at the same time as rural America had become
overshadowed by the city. Finney's dictum that God raises up new
measures when old ones become formalized and stale and cease to attract
attention became prophecy as the American Church fell back on less

emotional measures--measures some thought neglected within the revival
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tradition, like education and liturgy--measures which stressed spiritual
growth and nurture. Much of Protestant America was leaving the revival
tradition behind. '3

Just as there had been a certain logic of practice and theology inherent
in the waxing Revival--as the Calvinists had discovered--so the Methodist
Perfectionists discovered a certain logic in the waning Revival. The end of
revivalism meant an end to the religious excitements which had brought
the revival participant to a climactic, emotional and saving crisis. In the
absence of a revival methodology, the logic of immediacy--the logic of a
second saving work received immediately by faith--melted away. 3tress
on the crisis experience was giving way to gradualism, and this was
indeed a sore point among holiness people as their Methodist brethren
began to question their emphasis on the instantaneous nature of the second
blessing. Even worse, some were so unWesleyan as to question the very
existence of a second blessing. 14

Revivalism was the methodology on which American Methodism was
built. It was the borrowed form at which Methodism had excelled. It was
also the foundation of the Holiness movement. There were many
Methodists on both sides of the Holiness issue who were reluctant to give

revivalism up, but the holiness-minded, who believed that the
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sophisticates of Methodism were setting about to quash the holy revival

zeal of the plainfolk, were especially reluctant.

A contributor to the Guwide to Heliness writing on the “Fruits of
Holiness" described them this way: “Their fruits’ are known by the love of
plain dealing in the pulpit and class, the willingness to bear reproof if
need be; to receive correction and instruction in the things that belong to
our everlasting peace.” Yet, it was recognized by both the lovers and the
critics of Holiness alike that all too often those were not the traits of
professors of holiness. Words like "censorious”; “puffed up”; and
“fanatical” were frequently used to describe the personalities of holiness
people. "Perfection”, it was well known, could be an extremely heady
word, not only for those simple folk whose understanding of the doctrine
went littie beyond its ambiguous label, but also for those whose
understanding of the doctrine was intellectually complete. Perhaps the
most famous example of the latter case was Asa Mahan, whose belligerent
and autocratic personality was hardly compatible with his teaching on
Perfection. !9

Because of the broad social standards which they set for the holy life,

and because of the ease with which they said it could be entered, the
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Methodist Perfectionists, if they were not careful in their conclusions,
were prone to ascribe fondness of sin as the motivation of all those who
were not of their opinion, some even to the point of insisting on holiness
or Hell. And their opponents were no less likely to tar them all with the
brusi.w of pride and fanaticism. The stress that the holiness people placed
on immediacy and on testimony certainly made their Methodist brethren
suspicious on a number of counts: the methodology was narrower than
Wesley had allowed and showed Pelagian tendencies at the hands of some
of its apologists; testimony was not what Wesley had required--even the
humblest of testimonies to being perfected would raise egalitarian
suspicions against those who seemed to be claiming a spiritual
superiority; and an awakening distrust of the revival methods by which
immediacy was achieved meant that the Revival and Perfectionist
fanaticisms of the past were becoming associated with the National
‘Holiness Association. It was the latter fear that led one contributor to
the /M4 to warn that "no thought or theme tends more to fanaticism,
unless carefully guarded, [than thel doctrine of holiness . .. the glory of
Methodism.” Among the fruits of fanaticism he listed the aberrations of
the revival spirit: the following after "impressions, special revelations,

faith healings, and other vagaries of mysticism.” The converts to Holiness



need warning, he continued,
against growing wise above what is written,
condemning indiscriminately things indifferent
with things positively evil; fostering self-conceit
and obstinacy under the garb of spirituality;
assuming a holiness superior to the need of
ordinary pulpit instruction; mistaking narrowness,
sourness, and denunciation for perfect love;
rejecting counsel, however kindly given, as
emanating from blindness or malevolence. For the
want of proper caution at the proper time hosts of
well-meaning Methodists have become extremists,

exclusionists, and "come-outers.” They are lost to
the Church and to themselves.

Taking up this same theme in his Frimitive Traits of the Revival,
Frederick Davenport unconsciously stipped out of his role as a social
scientist investigating revival psychology and the words of a deeply stung
Methodist layman intruded onto the page. "Holiness' experts and
professors of entire sanctification are notoriously hard to get along with,”
he wrote. "They are the real spiritual defectives and not their
fellow-members of the church at whom they often rail accusingly.” One
Methodist Bishop went so far as to call the aspirations of the
Perfectionists "cranktification®. Certainly, the holiness schismatics had
both given and received offense, and it is no wonder that they thought they

were being made to feel ashamed for the cause of Holiness. 16
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While the holiness schismatics were clinging to the old Revival forms,
they were at the same time beginning to leave behind the postmiliennial
vision of the Revival, exchanging it for a more pessimistic millen-
narianism. The experience of the holiness~schismatics within the ME.C.
left them doubtful that the modern church was a capable or a suitable
instrument for bringing about the Millennium. Indeed, even those
Methodists who did not share the view that their church was being given
over to worldly corruption had become increasingly overwhelmed by the
enormity of the task before them and the distance that lay between them
and the Millennium. Their ante-bellum fathers had thought it just within
their grasp. But they had watched it recede from them in a world which
appeared to grow more complex and more resistant to reform with every
year.

This trend among the holiness-schismatics was symptomatic of
changes occurring among those other American Protestants who were also
clinging to the revival tradition and re jecting the Modernist route which
they believed the American Church was taking. The common denominator
among these Protestants was the adoption of a premillennialist view of
the Second Coming. They began to teach that only the physical return of

Christ could possibly bring about the Millennium,
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Revivalism and Premillennialism fit nicely together. Premillennialism
allowed the believer to once again think in terms of an imminent
millennium--an imminence which was especially clear to those who could
read aright the signs of the times. Premillennialism was also an
inspiration to revival conversion and to upright living as people learned
that at any moment they might have to answer for their lives and conduct
to the Lord of hosts.!”/

Within two decades of the Holiness schism, the Holiness movement was
predominantly premillennialist. According to Timothy Smith,
Premillennialism first gained acceptance among the holiness people of
the South and the Midwest, but by the 1920's, when Premillennialism had
completely infiltrated the antimodernist churches, the largest Holiness
denomination to coalesce out of the schism, the Church of the Nazarene,
was uniformly premillennialist across the country. Meanwhile the
Methodists felt little of the impact of Premillennialism as, presumably,
most of their antimodernists--by then commonly lumped under the label

"Fundamentalist”--had left thirty years earlier. 18

For two Americans as diverse in their lifestyles and their interpretions

of the Revival as John Humphrey Noyes and Professor George Crooks of the
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ME.C's Drew Seminary, the Revival was yet for both of them the source of
the reforms of the age. In his early work Aevivalism and Secial
Rerorm, Holiness historian Timothy Smith has taken the same view of the
Revival, drawing the Tine of evolution of American evangelical Christianity
from democracy to Arminianism--the logical doctrine of a democratic
society--to revivalism then to social passion, bringing perfectionism into
the picture as a "double compulsion” for reform. The Revival and the quest
for "perfect love”, Smith argued were the precursors of the Social
Gospel. 19 Yet, the legacy of the Revival as a reform movement is mixed.

It is part of Smith's thesis that in exchanging Calvinism for

Arminianism Americans began to change their view of poverty as being
the fault of the poor and added an element of social responsibility to their
thinking‘m Presumably the Calvinist notion of grace and election which
made wealth, health and happiness the gifts of God and the evidence of
salvation (they may have talked cautiously of being "hopefully converted”,
but they loaded that phrase with more meaning than it was meant to carry)
had blinded Americans to the social forces which impoverish peoples’
lives. But a doctrine which presumes freedom of the will is easily
accommodated to those who would believe the poor are poor because they

have choosen poorly. And whether one conceives oneself to be among the
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elect by birth or by being born-again, the same proofs of election are still
applied. As Henry F. May has argued, in post-Civil War America--even in
that era of obscenely large fortunes arrived at without scruple--"wealth
was steadily being Christianized” and increasingly attributed to the grace
of God. It was also a common belief among Americans at that time that
poverty was a rare condition among their countrymen. If Protestant
Americans were waking up to the plight of the poor it may not have been a
result of a change of theology; rather it may have been the result of an
encounter, as May has argued, with cold, hard social reaﬁty.gl

That the Revival was a major inspiration to the reforms of the age is
doubtless true in some sense, but it was the case as often as not that the
Revival served the God of things as they are instead of the God of things as
they ought to be. That the Revival should have served to bolster the
thinking of slaveholders and abolitionists alike, reaffirming to each the
truth of their antithetical convictions, is the most powerful example of
the dual nature of a Revival that, as was stated earlier, was a radical
reaffirmation of American ideals even though those ideals should contain
massive, internal contradictions. 22

This ambiguity of purpose in evangetical thinking did not exist just

with respect to slavery, but with respect to the whole realm of social and



economic issues. Finney believed that true Christians must also be
reformers and finding revival an insufficient cure to the ills of society he
came to understand the importance of the political and social aspects of
reform. But many who came in his ‘wake, the Palmers and Dwight Moody
for example, though no less interested in reform, had difficulty seeing the
structure behind the social problems which plagued America. They were
inclined to place the entire burden of reform on the the state of the heart,

and in this way gave in to the status quo by default.23

in contrast to American Protestantism's acceptance of wealth as a
blessing from God was the suspicion among the holiness Methodists that
holiness and wealth did not mix, or at least, that wealth and its attending
worldliness were distracting Methodists from what they believed to be the
imperative of the faith.<4 This inclination, to other-worldliness on the
part of the holiness-schismatics finds its correlation in certain
sociological models which would place them among the poor and
dispossessed of American society. The rich, as Richard Niebuhr has
observed, can afford to make religion a matter of the "abstract” and the
“formal”. Thus, they render it "ethically harmless” so that it cannot

interfere with their privileged position. The poor, however, are in a



position to take the material ethics of the Gospel at face value and
therefore appropriate for themselves the attending moral and spiritual
superiority that the Gospel attaches to their material postition. It is such
as they who are most receptive to the emotional fervor of the revival
tradition which more readily meets their needs than the intellectualized
and ritualized religion of the materially well off. It is within such a
tradition that they gain a sense of status and in which they have their lack
of status in the larger world explained in such a way as to provide a
positive self-definition 29

That this model fits some of the holiness come-outers of the ME.C. is
certainly the case. In his study of the 11linois members of the Western
Holiness Association, a subsection of the National Holiness Association,
Carl Oblinger found that both the clergy and the lay members of the
Western Holiness Association showed a significant tendency to be less
educated and less well off, and to be enjoying less prestige than their
Methodist brethren. This was true both on the farm and in the town.
Oblinger also found that sixty-one percent of the Holiness Association
members had been born in or near 111inois, but that eighty percent of their
Methodist brethren had moved into the area chiefly from the East. But

within their own locale the Holiness Association members tended to be



169
less settled, frequently moving about in such a way as to suggest that "the
holiness group was not going anywhere” in terms of occupation and
property. Oblinger suggests that the status of these people left them
feeling alienated not only from the society around them but from their
own church as well, especially from such churches in town as were
becoming status conscious congregations of the middie-ciass. For many
Methodists of low station church membership ceased to relieve the
feelings of inadequacy that they met with in their daily lives as the status
they had in society increasingly became the status they had in their
church. 1t was these who were the most likely to seek memberhip in the
Holiness Association. 20

This pattern corresponds to Timothy Smith's findings that the
holiness-minded Methodists in the East were more likely to have been
recent immigrants from the country to the city. Although the members of
the National Holiness Association did not uniformly fall within the
category of the dispossessed, they did glory in the theme that their status
came from other-worldly sources. As one of their campmeeting songs
says: "Tho' these people may not learned be/ Nor boast of worldly fame,/

They have all received their Pentecost/ Thro' faith in Jesus' name."</
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As worldliness had crept into the city church service, so it crept into
the revival service and the campmeeting. The North American tradition of
attending services fashionably is of leng standing, as is demostrated by
Frances Trollope's observation that religion provided Americans,
especially American women, with the only opportunity to socialize, and so
they dressed as for a social occasion. For the Rev. Emory Wright, writing
inthe /%27 in 1861, this trend had got quite out of hand as Methodists
brought not only fancy dress to the campmeeting, but had begun to arrive
like Arabian princes with carpets, couches, chairs, chests, draperies,
mirrors and so on to funish their more than ample, private tents in which
visitors were received and entertained even in the midst of the services.
In train came book and news vendors, boot-blacks, photographers, barbers,
dentists, doctors and all manner of itinerant businessmen who saw in the
campmeeting the ideal opportunity to hawk their wares and services. By
the time the next generation of Methodists was leaving home for
campmeeting, they had to worry less about bringing along the amenities of
home as they had already been included in campgrounds, whose design
approximated a resort or conference centre more than the straw and
canvas accommodations of ante-bellum days. The members of the National

Holiness Association were not unaffected by this trend nor unwilling to
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keep pace with it. Their numerous and successful Holiness campmeetings
held on well equipped grounds were largely attended by urban dwellers
who possessed both the leisure time and the where-with-all for such an
outing and who arrived right on the campgrounds by railcar.28

The Revival and the Holiness Revival, neither entirely spent forces, had,
along with much of the American population, made the shift to the city and
continued to capture the hearts of the successful and the unsuccessful
alike with the twin themes of the old-time religion and the beauty of the -
country side, though it was the successful who could experience the
latter more often. Ironically, it is this city revivalism that identifies the
Holiness movement with the rural side of the clash between city and
country cultures that accompanied the urban growth of industrialized
America. But where else would one expect the first signs of
dissatisfaction with the social course of urban culture than right at the
source? That this was one of the motivating forces in the Holiness schism
is evident in Timothy's Smith's observation that the oldest of the Nazarene
congregations are right where one would expect them to be if they were in
the vanguard of the reaction against the spiritual vagaries of an urban
cutture in which, it was feared, the moral checks and balances of the

smaller community were circumvented by the anonymity of the crowd. 29
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Membership in a Holiness association was, accordingly, motivated not
solely by status consciousness but also by a love of the traditional small
town and rural values which some Methodists believed their church and
their society were losing.

The holiness-schismatics showed themselves true to their Wesleyan
roots and to their stand against what they perceived were the values of
the urban, middle-class church by establishing a significant work among
the poor and the dispossessed, to the point of appearing to be a social
reform movement. In this they shared in the bind felt by their pre-
millennialist fellow travellers who,though believing that reform efforts
could not change the historical course traced by Bible prophecy, were
unable, by scriptural command and by reform inheritance, to dispense with
works of Christian charity. However, within the first two decades of its
split from Methodism, the Holiness movement began to evidence its own
middle-class propensities, its members largely removing both themselves
and their church buildings from the inner city, from the poor and from
efforts at poor relief 30

Moving in the same direction as the premiliennialist-Fundamentalist
camp, the holiness people, with their stress on personal redemption,

tended to reject the notion of corporate salvation and to be suspicious of



both secular and religious movements for social reform. The revival
tradition to which they clung may well have been at the root of the Social
Gospel, as Timothy Smith has argued, but the Holiness movement was
removing itself from the both the postmillennial tradition which made the
ends of the Social Gospel believable and from the Modernist tradition out
of which the Social Gospel had emerged. Like the social gospellers, the
holiness people were troubled by the monopoly on wealth and power which
had accompanied industrialization. But unlike the social gospeliers they
distrusted Socialism, organized labor and other such structural approaches

to reform.m

The Holiness movement's adoption of middle-class values is most
graphically demonstrated by the painful rerhovat, in the second decade
after the schism, of an internal movement whose members are far less
ambiguously numbered among the dispossessed. That movement was
Pentecostalism.

The Methodists had constantly striven to prevent any form of
revivalism's ecstatic and charismatic expressions from becoming
established as an ultimate form of religious expression--and thereby

become the sum of revivalism--and had succeeded in the post Civil-War
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period in nearly eliminating ecstatic practices. Therefore, among
Methodist and holiness people, works of the spirit had largely ceased to be
evidenced by the old-time revival exercises. It was the Pentecostals,
with their teaching of a third work of grace--speaking in tongues--who
turned back the clock on the revival tradition and eventually
ingtitutionalized their particular charismatic expression. As a movement
within the Holiness movement, Pentecostalism was less controllable than
was Holiness within Methodism. Pentecostalism tended to force the
argument between claims to spiritual superiority on the one hand and
accusations of fanaticism on the other to a level far beyond anything
experienced in the Holiness schism. The Pentecostal schism made a wound
in the Holiness movement which, after seventy years, has still not

hea?ed.m

Richard Niebuhr has defined a sect as an alliance of the dispossessed.
One is born into a denomination, but one joins a sect, the future of which
is to become a denomination with the coming of the second generation.
The beauty of the sect is that it imposes a discipline on its members by
which they leave their economically impoverished status behind. But in

doing so they become a church of the middie-class and give up their
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concern for those who still suffer from the dispossession which they or
their parents had once suffered. It is little wonder then that a
middle-class church, as Niebuhr has defined it, should be characterized by
a greater concern with personal rather than social salvation and is more
tikely to view sin as a personal failure than as part of the structure and
the process of society.33 In these two ways the holiness come-outers and
the dominant denomination into which they were coalescing in the first
two decades of the twentieth century fit the sociological model
ambiguously, as a movement containing both those who were becoming
middle-class and those who were already middle-class.

At the age of 84, Wesley looked at his Methodists and mused on their

success. "The Methodists in every place,” he wrote

grow diligent and frugal; consequently they

increase in goods. Hence they proportionably

increase in pride, in anger, in the desire of the

flesh, the desire of the eyes, and the pride of life.

30, although the form of religion remains, the

spirit is swiftly vanishing .sziw.say.jM
A century later, this was the complaint of the holiness schismatics
against American Methodism. And while one cannot hold that they were

doored to recapitulation, it appears that the holiness schismatics were

themselves unsuccessful in avoiding the trap that they saw being sprung



on the church they were leaving.

Approximately one hundred thousand holiness people left the MEC.,
North and South, in the 1890's, a little more than two percent of American
Methodism's nearly four-and-a-half million members. 32 They, however,
carried a weight far greater than their numbers, it being certain that each
come-outer was acting out of a sense of commitment to Wesleyan ideals,
whereas a general inference of that sort cannot be applied to those who
stayed behind. In blunter terms, none of those who left for the sake of
Holiness were merely nominal members of the church. They left having
confused the methodology of the Holiness Revival for the doctrine of
Holiness, and their zeal for living the holy life, at times, had surpassed
propriety and offended against the polity of their church, yet, on the basis
of Methodist tradition and doctrine, they righi‘.ly called their church to an
accounting and an examination of its role within the changing patterns of

American society.
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POSTLOGUE



As the inheritor of an urban middle-class tradition with a distinct
tendency to prize the old-time values of rural and small town America, the
Church of the Nazarene, into its fourth decade, had demonstrated,
according to William Warren Sweet, an ability to duplicate the Methodist
trend of the nineteenth-century of doing equally well at proselytizing in
the city and the country, though the importance of this statistic is blunted
by the continued skewing of the population in favour of the city. Like their
sister sects and denominations who had also formed in response to the
waning of the Revival, the Nazarenes continued to attract the dispossessed
and the status poor: rural folk, the less well educated, and the less well
off. Yet, unlike the general trend among revival denominations the
Nazarenes attracted a significant following in the cities, again indicating
a strong middie-class constituency.} In this they prefigured a general
trend. Standing twice as far away in time from the emergence of the
revivalist and Fundamentalist sects as Sweet did when he observed that
these sects were still largely composed of the dispossessed, we see a
different picture. Certainly it is this tradition which the dispossessed
will still turn to more readily. Yet, the economic, social, and political
power exhibited at the present time in America by the Fundamentalist and

evangelical right indicates a measure of sophistication and wealth which
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belies any notion that this movement is any longer predominately a
movement of the dispossessed.

No longer numbering themselves among the dispossessed, the inheritors
of the revival tradition are inclined to that traditional American view that
physical comfort and material well-being are evidences of true faith. But
they have broadly taken that tradition beyond the boundaries of the old
evangelical notion of material blessings. Fashion and luxuries which once
would have been considered the vices of the impious are now the evidences
of grace piled higher. And unable to remain aloof from America's pre-
occupation with wealth, evangelicals have been equally unable to remain
aloof from America's preoccupation with stardom. The movement which
once held up the missionary, the minister and the martyr as heroes of the
faith now idolizes and emulates the actor, the athlete and the singer.
These are now portrayed as the archetypes of the born again. Thus, and
with almost unfathomable irony, Jimmy Carter, a man of deep religious
conviction, has been helped out of the oval office by a coalition of
evangelical and Fundamentalist voters who purposely replaced him
with-~and here is used a phrase once uttered by evangelicals as
anathema--a Hollywood actor.

Acceptance of ostentation and glamour is not the only way in which



American evangelicals have diverged from the traditions of their
forebears. Amusements and entertainments which once horrified
evangelicals are now their pet pass times. All manner of parlour games,
sports and reading materials have lost the taint of worldliness and are
now offered, especially to evangelical youth, as antidotes to the harmful
distractions of the world.

Yet, there are still amusements evangelicals will oppose. Often
employing the logic of Meredith Willson's Professor Harold Hill, who
praised billiards and damned pool, form and place can be more of an
evangelical concern than substance. Denominational prohibitions against
the theatre, the dancehall and the arcade are no longer considered binding
by more than a few evangelicals, especially young evangelicals, but if
partaking of such entertainments at their source should hurt the
conscience of some, the record player, the radio, the television, the cable,
and the VCR, against insignificant opposition, have, over the course of the
twentieth century, quietly sneaked those entertainments and amusements
into the home.?

In this the Nazarenes are much like their evangelical brethren. The
issue of certain social practices which once separated the lovers of

revival from American society and the lovers of holiness from Methodist



society--at least in the perception of the holiness minded--no longer
matter overly much. The church picnic or bazaar which once affronted the
holiness~minded Methodist moving into the city would no more raise the
objections of today's Nazarenes than does the Wednesday night prayer
meeting. Even the consumption of alcohol, especially among younger
Nazarenes, is losing the force of ancient taboo, though it is partaken of
cautiously away from prying eyes. In short, those social practices that
members of the Holiness movement once considered evidences of impiety
have ceased or are fast ceasing to be the concern of the inheritors of the

holiness tradition.

The Nazarenes have continued in their fathers’ footsteps, both loving
the Revival and aspiring to middie-class respectability. Their inherited
sense of propriety has meant keeping tight reins on revivalistic emotions.
Early on in their history they were cautioned by their leadership against
the raucous style of revivalism and against its manifestations--visions,
faintings and automatisms--which were not to be taken by them as proofs
of sanctification.’

It is not that the Nazarenes have taken emotionalism out of the revival

tradition. Rather, like their Methodist forbearers who gave up the less
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decorous aspects of revivalism, they have sentimentalized the Revival--
especially within their musical forms~-providing the participant with at
most an ache or a warm, even weepy feeling akin to nostalgia instead of an
overloaded nervous system. Their revival exercises, like those of most
revivalist sects today, have been refined and made acceptable--the raised
hand; the waved handkerchief; clapping to choruses; scattered
exclamations of 'Halleluhah' and ‘Amen’--and are little dependent on
automatisms. Salvation and sanctification are still for them the result of
an emotional, saving crisis, but it is an emotional crisis bounded by an
inhibition which retains motor control and consciousness, yet is able to
allow a state of suggestion.

The antithesis to this cautious approach to revivalism is a remaining
tendency toward the charismatic--a trait which many Nazarenes recognize
among themselves and so seek to control and contain. Chief among the
charismatic exercises feared by the Nazarenes, who have not forgotten the
Pentecostal schism, is glossalia. Appropriately enough, then, speaking in
tongues is the most frequent expression of the charismatic among
Nazarenes who are so inclined. On the one side of the issue there are
Nazarenes who will go so far as to say that the outbreak of tongues in

these latter days are Satanically inspired. On the other side are a small
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minority of Nazarenes who have quietly, furtively even, nurtured the gift
of tongues. Occasionally the latter will slip out of their prayer closets so
that the Nazarenes are still fighting the odd and bitter skirmish with

pentecostalism.

With roots on the anti-Modernist side of the Modernist-Fundamentalist
split in American Protestantism, the Nazarenes share a common heritage
with the Fundamentalists, though they cannot be definitively lumped with
them. Of those beliefs which are commonly said to comprise
Fundamentalism, the Nazarenes differ most significantly on the issue of
the inerrancy of the scriptures. They have officially held that the
scriptures contain all necessary truth for salvation, yet probe a
Nazarene fayman on the issue, or even his pastor, and one may often find a
literalist view of the Bible.?

That, however, in the Tight of the difficulty Nazarenes are having
currently in maintaining their distinctive emphasis on Holiness, is a minor
issue in the question of Nazarene self-understanding. Officially the
Church of the Nazarene remains a Holiness church, and its pulpits and its
corridors of power are open only to those who express belief in a second

work of grace. Yet, the state of the church as a whole, with respect to
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Holiness doctrine, may be Tikened to that of the MEC. of a century ago. It
is readily admitted by Nazarenes who are knowledgable of their tradition
and doctrine that the distinctiveness of Nazarene theology is slipping
away through doctrinal confusion and inadequate instruction. There are
even Nazarenes who have decided that it is best not to speak of the
doctrine, and there are others who have decided that it would be best
forgotten altogether. Thus, at this point in Nazarene history, it is not

inappropriate to talk of Nazarenes and of holiness minded Nazarenes.”
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we have mel the enemy and they are us
Pogo

Talking with American historian Daniel Boorstin about the explosion of
the space shuttle fAs//enger, journalist Anthony Liversidge remarked
that the term "hubris” comes to mind in association with that disaster.
Boorstin replied with the observation that movement onto a frontier and
into the face of the unknown tends not to make men humble, rather it
makes them arrogant. He then recounted Benjamin Franilin's famous
experiment in virtue in which Franklin discovered that the cultivation of
humility leads to pride. Celebrating these ironies, Boorstin concluded:
“auch 'self-liquidating ideals are . .. characteristic of the American
experience. Our country seeks its objectives and opportunities in
experience and thereby dissolves its ideals, paradoxically, in the process
of accomplishing them. That's quite unlike a society that is based on
dogma or apriorism.” ‘

tn the revival tradition, having a correct theology, as the New Measures
men arqgued, was exceedingly less important than getting saved.
Essentially experiential, the Revival, as Boorstin's model of American

idealism suggests, dissolved its theological underpinnings. Although the

practitioners of revival preached the work of the Holy Spirit and the



freedom of the will, their methodology destroyed the logic of their
preachments. Having fled the determinism of Calvin's eschatology, they
unwittingly embraced a determinism grounded in the manipulative
activities of men.

As Calvinist America took the Revival route into Arminianism and as
Arminian America awaited them from within the Revival, the Holy Spirit
theologies of both Calvin and Arminius suffered a Pelagian fate. Faced
with the practical consideration of redeeming souls, revival minded
Americans were not overly concerned with the nice distinctions of
theologians. The proposition that man is free to chose good by the
enabling grace of God, was readily reducable to man is free to chose good.
Thus when the revivalists--between efforts to save souls--took leisure fo
reflect upon their theology they found themselves unblushingly advancing a
religion of the will. They were, in effect, telling Americans, as were the
celebrators of man in his natural state, that man could be good on his own.
And, they thought, as Americans had been schooled to think, that there was
surely no place where man could be more trusted when left to his own
devices than in America.

The Holiness Revival suffered a similar reduction. The doctrine of

Perfection was boiled down to a work, to a moment, to an emotional



experience, to a thing achieved. That some adherents of the doctrine
should end up in antinemianism, either dispensing with the law or blinded
to their transgressions by belief in their own perfection, demonstrates
that the ideal had been dissolved. But that is not what the Perfectionists
had intended; they never expected that their means would carry them away
from their ends. This is why Noyes and others like him turned theological
handstands, not wanting to believe that their behaviour was anything other
than in keeping with the scriptures and with Christian tradition. This is
why Robert Smith, finding himself having been played the fool by his own
conscience, spent the last quarter-century of his life in abject dishelief,
This is why the young lady whe found herself having an affair with her
minister begged Hannah Whitall Smith to tell her how such a thing could
have happened when she was only trying to follow the leadings of the Holy
Spirit. And this is why Lyman Beecher's Perfectionist son, George, put a
gun in his mouth and took his own life. Awakening to the evidence of his
actions, he had concluded that it was a demon that possessed him and not

the Spirit of God.2

Having its roots in an alienation from the greater trends in American

society and religion, the revival tradition, as preserved by the
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anti-Modernists, not only served its humbler adherents by granting them
the status which Targer society would not, but also granted them
superiority over the society that devalued them by offering them swift,
sure and imminent premillennial vindication of their faith and rescue from
their earthly state. The fuifilment of the promise to exhalt "the humble
and meek” and to "set down the mighty from their seat” is more often
looked for from humbler quarters. But the assumption that
Premillennialism was strictly a belief of the status poor and the
powerless was never true. Neither the wealthy nor the educated are
immune to status anxiety or to the tonging to quit this world, and the
premillennialist movement would have been bereft of much of its force if
it were not for the middle-class component that was with it from the
beginning.

In today's America, Premillennialism is no longer a theology
predominantly associated with the dispossessed who long for something
better; rather it is a theology of the comfortable and the powerful who
long for something better. Their grandparents saw themselves as "captive
Israel/that mourns in lonely exile here,” but they have become a major
political force in the most powerful nation on earth. Just as

premillennialist Americans’ social pessimism ends at their own door step
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and becomes the optimism of the born again, so their pessimistic world
view ends at the borders of an America which is the divinely appointed
rearguard in a holding action against the communistic minions of Satan
“until the Son of God appear.” Living in a squashed, Biblical cosmology
which, in the narrowest of literal interpretations, places the beginning
little more than six thousand years from the end, they anticipate the
imminent fiery destruction of the world.

It is har‘d for anyone reared in the atomic age to comprehend how those
who lived in times considered much simpler and less threatening should
adopt a theology of global destruction. But disaffection from one's own
time is not a privilege belonging to any one time or place. Those people--
as many do today--read the signs of their times and came to the
conclusion that the world could not last much longer in the way it was
going. Thus, the eschatalogical pendulum swung so that in the very
century in which mankind has developed weapons of global destruction,
Premiliennialism had already strongly coloured the social mood in which
many American evangelicals would receive those weapons.3

Premillennialism was in effect a theology waiting for a mechanism.

‘Thus there is a powerful inclination atfnongst Arnerican evangelicals and

Fundamentalists to dress up the act of madness which is nuclear war as an



act of God. Becoming more and more a part of the political process in
which nuclear policy is hammered out, they have little fear of nuclear war
comforted with both the knowledge that they are acting out the will of God
and the expectation that they will be rescued, in the rapture of the born-

again, from the fate of the rest of the world.4

Perfectionism as a theological doctrine no Tonger has the broad
interest of Americans. Yet, Perfectionism is the articulation of
Americans’ most cherished illusion about their society. Their Puritan
forefathers nurtured a myth of national righteousness and innocence,
believing themselves, racially and geographically, to be God's chosen
instruments for establishing His kingdom on earth. It is a myth still firnly
embedded in the American mind, though most Americans would no longer
equate America’s mission strictly with Anglo~Saxonness. The deferred
Mitlennium of the Modernists and the violently imminent Millennium of the
anti-Modernists have somewhat altered for each the nature and the agenda
of America's mission, but not the premise on which it was mounted or the
means by which it is advanced. "America is the world's evangelist,”
crowed Senator Cushman Kellogg Davis of the Senate Foreign Relations

Committee--a phrase particularly telling as its context was the peace
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negotiations by which America took over the governing of a sizable chunk
of the far flung Spanish empire. Such was the height and breadth of
America's holy mandate.”

Inhis work 774e Burden or Southern Histery, Comer Vann
Woodward took up Reinhold Niebuhr's theme of America's presumption of
innocence--a presumption, Woodward argued, that holds horrific
consequences since America possesses the power to do terrible evil B
These sentiments written on the eve of America's debacle in Vietnam
seem even more appropriate in a post-Vietnam America which is fiercely
unwilling to accept any biame for the conflict fought in that country, but
possesses a sublimated guilt and shame of such proportions that for more
than a decade she has treated the men and women she sent to Vietnam like
lepers. Not until recently have there been any significant signs of the

7 America's involvement in

beginning of a long overdue national catharsis.
Vietnam and her inability to come to terms with what transpired there
result in part from her presumption of righteousness and innocence--a
presumption upon which America readily acts, but which has blinded her to
her ability to do evil.

The power of American culture, industry and arms has often meant that

she has had her own way in the world. Overwhelming might has allowed
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America to act upon her presumption of righteousness--a presumption
with has at times taken an antinomian turn. She has not been above
breaking domestic law and international treaty law when it suits
her purposes, for example, in her relationship with Vietnam and, more
recently, with Nicaragua and Libya. Certainly, to some Americans such
things are an abomination; others intellectualize them as pragmatic
actions for a greater good; but many, if they know of these things at all,
would grant them dispensation under America's righteous mandate. More
vulgarly, there is a good guy mentality in America that finds it difficult to
broach the possibility that it has strayed in its intents or that its means
are inappropriate to its ends. Thus, there is a ghost which haunts
America's acts--a doppleganger kept invisible from her by her presumption
of righteousness. America, as Boorstin has noted, in pursuit of her ideals
dissolves them. What he has not noted is that Americans achieve this
effect through self-deceit. The ideal dissolved is yet the ideal fervently
held. In such a way, Boorstin's vaunted society, without "dogma or
apriorism” readily loses the restraint of law or force of custom, readily
descends into that unthinking bastardization of freedom that says, 'I can
tdo as | please.” Somewhere within the linkage between America's national

self-image, her evangelicals’ premillennial expectations, and her nuclear



arsenal may very well Tie the ultimate in dissolution.®

The irony of Wesley's perfectionism i‘s that it stresses the
imperfectness of even the most holy. The problem with Wesley's
perfectionism is that this irony was and is often lost on its practitioners.
Weighed in the balance, Wesley believed, man is always found wanting. Far
from having the unreflectiveness of Robert Smith's "conscience void of
offense,” Wesley remained keenly aware of his human frailities and
shortcomings until his last breath with which he confessed, in the words
of Saint Paul, to be chief among sinners. It is this reflectiveness on the
human condition that is the key to Wesley's perfectionism. In Wesleyan
terms we are, paradoxically, never more healthy than w‘hen we confess
--a8 Wesley would have led his congregation in confessing--that "We have
left undone those things which we ought to have done, And we have done
those things which we ought not to have done; And there is no health in
us."9

Currently the Nazarenes are considering some additions to their
doctrinal statement on 5in, additions which--by traditional Wesleyan

thinking--would break the effects of the Fall into three parts: original sin

or depravity, voluntary sin and, involuntary trangressions--the later being
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nowhere called sin. In the Wesleyan scheme, justification and entire
sanctification are the means by which original and voluntary sin are
removed from the lives of the believer. But the involuntary aspect of the
Fall is always with us as a consequence of our fallible human natures.
Wesley's position on the involuntary suffers from some ambiguity. Holding
that involuntary transgressions cannot be properly call sins, he yet held
that because of the human inevitability of such transgressions there is no
state which can be properly called sinless. It is an ambiguity, however,
that disappears in the light of Wesley's temperament and his place within
Anglican tradition. In Wesley's mind, all facets of the human condition
were potentially evil and, therefore, were subject to the atoning work of
Christ. But among the changes proposed for the Nazarene doctrine on Sin
is one that would describe involuntary trangressions as " /mnocent
errects " of the Fall, that is, effects of which we are innocent.g The
General Assembly of the Church of the Nazarene has adopted this change.
It will become official, by American constitutional model, with the
ratification of two-thirds of the District Assemblies. Should they ratify
such a doctrinal statement, which seems likely, the Nazarenes will have
made a serious concession, not only to the folk theology of the Holiness

movement, but alsoe, to the folk theology of American nationhood. 10
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power and its political manifestations ("Looking for the Gospel at a Gospel
Concert,” 74e Christian Century, 103:20, [Chicago, June 18-25, 1986],
550)."

For discussions about this aspect of America's self-image see, for
example, J. William Fulbright, "The Arrogance of Power,” Conrad Cherry,
ed., Gods New /srael: Religious Interpretstions of American
Lestinyg, (Englewood Cliffs, NJ.: Prentice-Hall, 1971), pp. 332-46,
reprinted from J. William Fulbright, 74e Arrogance of Power, (Random
House, 1966); and Robert Jewett, 7he Captain America Complex: The
Lilemma of fealous Nationzlism, (Philadelphia: Westminster Press,
1973), passim.

9  The Book or Commen Frayer, (Toronto: MacMillan, 1962), pp. 4-5.
oee also James F. White, ed., John Wes/ey's Sunday Service of the

Methodists in North Americs, (USA: United Methodists. 1984 [1784)),
p. 8. (Further references to this work will be cited: * Wes/er's Sunday
Service )

10 Manual Church of the Nazarene, (Kansas City, Mo.: Nazarene
Publishing, 1985), p. 25.
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11 This theological change has been advanced expressly to counter the
theology which says that we sin each day "in thought word and deed (Dr. W.
Greathouse, General Superintendent, Church of the Nazarene, address to the
delegates of the Canada West District Assembly of the Church of the
Nazarene, Regina, 13 June 1986, and remarks to the Sunday morning adult
class of Parkdale Church of the Nazarene, Regina, 15 June 1986)." As the
gentleman cited was well aware, these are the very words used in the
general confession in the Anglican communion service { ook of Commaon
Frayer, [GB: Cambridge, 19621, p. 77, see also Wes/ley's Sunday
Service, p. 132). In fact, this theological change emerges from the belief
that the entirely sanctified are excused from the duty of making
confession--confession being held unnecessary in matters of error and
ignorance.
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