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Foreword

It has been said that the publishers’ version of a doctoral dissertation is
“the transfer of bones from one graveyard to another.” Hence it is a
rare event when such a document is published. Another pundit has
noted that a Ph.D. student should choose a subject for his or her
dissertation to which he\she is passionately committed since when the
project is finished; it will be hated with a passion.

My own dissertation research had exactly the opposite result. It was a
penultimate culmination of a career long interest in Christian ethics. 1
was fortunate in the fact that my academic advisors at Vanderbilt
University Divinity School, specifically Dr. James Laney, suggested
that I choose a topic that might make a contribution to my own
theological tradition and church rather than some esoteric theological
topic that would have little relation to the practical life of the
community of faith. The outcome was exactly the opposite of the
somewhat jaundiced view expressed above. Rather than having a
negative reaction to the intensive research project involved, at its
completion I was even more excited about it. When I retired from
active teaching in 1995 I did some further research to at least sketchily
bring the work up to date and submitted it for potential publication to
my denominational publishing agency. I had only recently been retired
from the committee that made judgments about such proposals, so |
felt free to do so. The committee decided it would be best not to
publish it for the reason that it contained information about the
denomination they did not want the church to know about itself, The
readers can make their own judgment about this.

While several years have passed since the work was completed
(1969), as noted I have attempted to include developments since that
time to conform to the proposed subtitle. Although that passage of
time might indicate the material to be dated, it is a history. It is a
history that will provide the church with a self-understanding by
knowing from whence it came. That history still exercises a
fascinating influence on my work. I believe the early struggles of our
holiness forebears are still instructive, and knowing their struggles to
identify a holiness lifestyle and particularly a rationale for it (ethics)
consistent with their doctrinal emphasis, remains a fascinating study.



INTRODUCTION

The Church of the Nazarene came into existence near the end of the
nineteenth century for the purpose of conserving and spreading the
doctrine and experience of “scriptural holiness.” Along with several
other smaller “holiness” denominations, it arose out of a wide-spread
spiritual movement that flourished during the post-Civil War era.
Since this revival was similar to the Wesleyan revival of the previous
century, and the doctrinal emphasis had affinities with that of John
Wesley, the Church felt that it was the heir of the Wesleyan heritage,
even though many of its people were not originally members of the
Methodist Church.!

Since the official literature of the Church claims that its
doctrinal position is true to primitive Wesleyanism, it becomes a
relevant issue to raise the question as to whether or not this claim is
justified. Consequently, a subsidiary purpose of this study is to
demonstrate to what extent the denominational teaching either
concurs with or deviates from Wesley’s own position. This aim will
be pursued, however, only within the context of the main question:
that concerning ethics.

The basic formation of the Nazarene denomination was effected
during the years 1895-1915. The main parent body was organized in
1895 in Los Angeles, California as the First Church of the Nazarene
under the leadership of Phineas F. Bresee, and soon Churches of the
Nazarene were scattered throughout the western United States. In the
east, a loose relationship was formed between several congregations
of like faith, which called itself the Association of Pentecostal
Churches of America. These eastern and western groups united in
1907 at Chicago, Illinois, taking the name Pentecostal Church of the
Nazarene.? The following year, the Holiness Church of Christ from

'Manual of the Church of the Nazarene (1949), 13-21, hereinafter cited as

Manual.

*The word “Pentecostal” was dropped in 1919 because it tended to associate
the Church with similar groups that emphasized speaking in tongues. It has never
had this connotation among members of the Nazarene denomination. Its
widespread use came about because the American holiness movement, unlike
Wesley, equated entire sanctification with the Baptism with the Holy Spirit and
Pentecost was the epitome of this Baptism for them. Dropping the term from the
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the south and southwest came into the new organization during the
second General Assembly at Pilot Point, Texas. Thus 1908 was
adopted as the official birthday of the Church. One qther substantial
group, the Pentecostal Mission centering in Nashville, Tennessee,
came into the denomination in 1915. There were other small groups
that united later but these four major organizations formed the main
body of the Church.! -

These various bodies manifested in general four distinctive
characteristics: First and foremost was a doctrinal and experiential
emphasis upon entire sanctification as a second crisis experience
available to the born-again believer through faith. It is this that has
occupied the bulk of the Church’s theological endeavors through.the
years, much of this work being apologetic in character. Second is a
concern for the evangelism of the masses, particularly the poor.
Third was a self-conscious freedom from formalism in worship
although there was a consistent resistance to fanaticism, fear of the
latter being one of the prominent reasons for ecclesiastical
organization.? Fourth was an evident moral seriousness consequent
upon the experience of entire sanctification, which these people
professed to have received.

No claim is made for either historical or logical priorities in the
above listing; rather they seem to be organically interrelated.
However, it is the fourth item, which is the focus of this study. In the
light of the denominational claims, noted above, the question now
becomes: does the ethical understanding of the Nazarenes agree with
that of the teacher whom they claim for their forefather in the faith?

It is quite difficult to arrive at any official statement of the Church’.s
ethical understanding, and that for several reasons. Particularly on this
point, the Church of the Nazarene is a heterogeneous group
manifesting different views in different sections of the nation, and
even from church to church in specific areas. The various groups that
united to form it were quite diverse in character and despite a

name of the Church in no way reflected a change in doctrinal position. The
officially stated reason, however, simply insisted that the name was too long.

ITimothy L. Smith, Called Unto Holiness (Kansas City: Nazarene l.)ubl.ishing
House, 1969). This is the official history of the first 25 years of the denomination.

2Ibid., 53, 126.

persistent drive toward centralization of authority; this diversity has
not been entirely erased. Furthermore, the Church is more an
experiential rather than a theological church and consequently has not
been intensely concerned with formulating a theological rationale for
its moral standards. Actually, it has been so preoccupied with
advocating its central doctrine of entire sanctification as a realizable
experience and insisting that its people lay claim to this experience,
that minimal attention has been given to the Christian life. Even the
traditional media for Christian nurture, for example the Sunday school,
was largely considered a means of evangelism until more recent times.
Another limitation is the strict understanding of the idea of “official
statement.” The only body that can make an official pronouncement
for the whole Church is the quadrennial General Assembly! and the
only document claiming official status is the Manual2 Thus, the
Manual contains the only “official” ethical statement,? and its
statements merely specify certain modes of behavior. Consequently, it
is most important in this study to keep in mind the distinction
commonly made between “ethics” and “morals,” such as is made in
the following statement:

Morality now has to do with day-to-day actual conduct, human
activity as it is guided and gauged by the most direct working rules
of proper behavior . . . . When our living situations change, we
may need a new morality, one that translates our old responsibility
into fresh rules of thumb. Yet morality, because it has to do with
practical matters of application and is so closely tied to accepted

'Manual (1964), 4: . . . the General Assembly, which meets every four
years, is the one law-making body of the church.”

2lbid., 3: “The . .. Manual is both a historic document and a handbook for
ready reference in all matters pertaining to the church’s life and service. It contains
a brief history of our church, a summary of doctrine, standards of practical ethics,
the outlines of our basic church policy, and detailed procedures of church
government.”

*lbid: “The ethical standards of our church are well expressed in the
General and Special Rules. They should be followed carefully and conscientiously
as guides and helps to holy living. Those who violate the conscience of the church

do so at their own peril and to the hurt of the witness and fellowship of the
church.”



patterns of conduct, is of little use at the task of standing off and
appraising the need for revision. Morality is adapted to holding us
to a given course of conduct, to going on with offering concrete
guidelines, the same ones that worked before. Ethics, on the other
hand, is a more systematic and comprehensive study of human
actions, their significance, and our changing situation. It is a
careful, reflective effort at knowledge which asks the meaning of
human conduct in its setting and measures our conduct by some
fundamental criterion of excellence or of ultimate value—its
relation to our duty (or responsibility), or its place in leading us to
happiness (or blessedness), to take the two most familiar criteria . .
1

In general, in the light of these distinctions, it may be said that the
Church of the Nazarene has followed a self-conscious morality, but
not a self-conscious ethic.2 Therefore, the method forced upon us is to
analyze the few official statements and the pronouncements of
prominent leaders along with the denominational publications and
extrapolate the general understanding of the Church, i.e. study its
morals to attempt to construct its ethics. In the process, an attempt will
be made to show the development of Nazarene ethical thinking both as
it flows from the Church’s doctrinal views® and as it has evolved over
the years.

A perusal of the literature reveals a rather clear-cut historical
development in three stages. The first is the era prior to 1928, a period

James Sellers, Theological Ethics (New York: The Macmillan Co., 1966), 4.

2This is not to say that there have not been Nazarene theologians who have
written on ethics, but even here, there has been little self-conscious awareness of a
theological base for ethics. The term “self-conscious” is employed because at
times a clear ethical theory is utilized; but at the official level, at least, there is
little awareness of a systematic rationale being applied to derive the particular
injunctions.

3This part of the project grows out of the same presupposition expressed by
James Sellers: “Christian ethics must contend as a primary challenge with the
question of its theological ground and competence, its origin in some expectation
for the life and conduct of man under God distinctive in the Judaeo-Christian
tradition. 1t is the task of the systematic Christian ethicist, soon or late, to ferret
out this expectation, to specify as a theological benchmark just what kind of
critical standard of excellence the Christian faith furnishes for men.” Theological
Ethics, 32.
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that may be called the formative days and ethically characterized as a
period of law versus liberty. The second period extends from 1928 to
1948 and may be characterized as a period dominated by scriptural
principles; and subsequent to 1948, there seems to be a sort of ethical
inversion, perhaps a return legally to the pioneer morality without the
accompanying reinforcements and rationale. The morals are here
supported by a covert appeal to ecclesiastical authority. From 1976,
apparently as a result of the denomination’s attempt to self-
consciously become an international church, a significant transition
occurred in its attitude toward legislating “morals,” a change that
implicitly reflected a more self-conscious ethical view much like that
of John Wesley.



CHAPTER 1
THE DOCTRINAL SOURCE OF NAZARENE ETHICS

Although the Church of the Nazarene professes to be perpe‘fuating the
Wesleyan heritage, its Wesleyanism was mediated to it through
various American formulations. This doctrinal milieu had already been
crystallized into certain specific dogmatic forms by the time the parent
bodies of the Church came into being. This was particularly true with
regard to the doctrine of sanctification, which was considered to be the
significant doctrinal uniqueness of the Nazarene movement. That

Wesley's own views had undergone some major modifications in the

American situation has been abundantly demonstrated.’
Wesley's Ethical Emphasis

John Wesley's doctrine of sanctification was t‘hrough ‘and
through ethical. In fact, all his doctrinal work was primarlly practical.
Consequently, many of his interpreters argue that }.HS greatest
contribution was in the area of practical religion. They insist, as Frank
John McNulty says, that "moral reformation was the essence of the
Wesleyan crusade."> However, recent studies hav-e s‘hown. great
appreciation for his contribution to theology but even in dlSCl}SSll"lg his
theology, it is nevertheless widely acknowledged that "hl.S single,
sufficient motive in theologizing was to reinforce the spiritual and
ethical concerns of his societies in particular and the Church in
general."3 '

Wesley himself bears witness to this passion when, in a response to
accusations by the Bishop of London, he appeals in defense to the
ethical results of his labors, which no man should disparage:

1John L. Peters, Christian Perfection and American Methodism (N.Y.: Abingdon
Press, 1956). Timothy L. Smith, Revivalism and Social Reform (N.Y .. Harper and Row,
1957), 114-115.

?Frank John McNulty, "The Moral Teaching of John Wesley" (unpublished Ph.D.
dissertation, The Catholic University of America, 1961), 53.

3Albert C. Outler, John Wesley (N.Y .: Oxford University Press, 1964), 27.
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What have been the consequences . . . of the doctrines 1 have
preached for nine years last past? By the fruits shall ye know those
of whom I speak; even the cloud of witnesses, who at this hour
experience the gospel which I preach to be the power of God unto
salvation. The habitual drunkard that was, is now temperate in all
things; the whoremonger now flees fornication; he that stole, steals
no more, but works with his hands; he that curses or swore perhaps at
every sentence, has now learned to serve the Lord with fear, and
rejoice unto him with reverence; these formerly enslaved to various
habits of sin are now brought to uniform habits of holiness.’

Allen Lamar Cooper's statement that "the Wesleyan system of
Christian ethics rests securely on the foundation of the theology of
John Wesley" not only calls attention to the essentially practical
concern of Wesley, but also points out the necessity to examine the
theological basis of his ethical understanding.

As the distinctively Wesleyan doctrine of Christian perfection
was being formed in Wesley's mind, his consistent concern was to
maintain ethical integrity. It was this concern that led him in the early
years to his break with the Moravians whose quietism repelled him.3
Later on, this same aversion to antinomianism caused him to separate
from the Calvinistic Methodists. In John Peters' words, "For Wesley,

'John Wesley, Works, 14 vols. (K.C.: Nazarene Publishing House, photographic
reproduction of the authorized edition of 1872), 8:494-493, hereinafter cited as Works.

2Allen Lamar Cooper, "John Wesley: A Study in Theological and Social Ethics,"
(unpublished Ph.D. dissertation, Columbia University, 1962), 28.

3The accounts of this disagreement are found in Wesley's Journal between Nov. 1,
1739 and Sept. 3, 1741. In stating the results of the Moravian stillness, i.e., ceasing from
outward works until one had received perfect faith, he says: "Many who were
beginning to build holiness and good works on the true foundation of faith in Jesus,
being now wholly unsettled and lost in vain reasonings and doubtful disputations . . . .
And many being grounded on a faith which is without works, so that they who were
right before are wrong now . . ." (The Journal of the Rev. John Wesley, A M., ed. by
Nehemiah Curnock (London: Epworth Press, 1938), 2:331, hereinafter cited as
Journal). Albert Outler says "at the heart of the conflict lay Wesley's genuine
abhorrence . . . of any notion of Christian ethics that allows in the believer a passive
attitude toward either the means of grace or the demand of the gospel for actual
righteousness." John Wesley, 347.



Christian Perfection had been from the very first a concept intensely
ethical in its stress."! '
Cooper is correct in seeing that for Wesley, "Christian perfection
. was conceived as an inherent ethical change in man and the
Christian life represented as a progressive development towards it."z‘ It
was on this particular point that Wesley saw himself as supplementing
the Protestant Reformers, especially Martin Luther, going beyond their
understanding to complete the work that they had only begun.
After having read Luther's Commentary on Galatians, Wesley

reacted with strong feeling:

... he is quite shallow in his remarks on many passages, and m.uc.idy
and confused almost, on all; . . . he is deeply tinctured with mysticism
throughout, and hence often dangerously (lst ed., "fundamentally")
wrong . . . how blasphemously does he speak of good works and'of the
law of God--coupling the law with sin, death, hell, or the devil; and
teaching that Christ delivers us from them all alike . . Here (1
apprehend) is the real spring of the grand error of the Moravians. They
follow Luther, for better, for worse.?

It was Luther's lack of stress upon sanctification that caused
Wesley's great distress even though it was Luther whose writings had
been influential in bringing Wesley to justification by faith both in
experience and doctrine. In his sermon "On God's Vineyard”, he

comments:

Many who have spoken and written admirably well concerning
justification, had no clear conception, nay, were totally ignorant, of
the doctrine of sanctification. Who has wrote [sic] more ably than
Martin Luther on justification by faith alone? And who was more
ignorant of the doctrine of sanctification, or more confused in his
conceptions of it!

Peters, Christian Perfection, 38.

2Cooper, John Wesley, 48.

3Journal, 2:467.

Works, 7:204. This is a strong statement and recent studies have argued that it is a

perversion of Luther. Cf. John Dillenberger and Claude Welch, Protestant Christianity
8

In his "Remarks on the Life and Character of John Wesley"
appended to the 1847 edition of Southey's Life of Wesley, Alexander
Knox, one of Wesley's contemporaries, bears clear testimony to the
ethical aims of everything the first “Methodist” did. Although there
may be some anomalies in Wesley's mind, "the ultimate object is
uniformly pure and excellent; be the prescribed means of advancement
what they may, the point aimed at is consummate virtue, in every
temper and in every action.” It is this character that sets his doctrines
above those of Whitefield. "In fact," says Knox, "Mr. Wesley's
practical principles had ever been such as to insure perfect moral
consistency. From his first years of serious reflections, his standard of
Christian virtue was pure and exalted.” Knox further reinforces the
view here proposed about Wesley's relation to the Protestant
Reformers by pointing out that in adopting the doctrine of justification
by faith from the Reformed tradition through Peter Bohler, Wesley
cast it in his own mold, the formative concept being moral. "It will, in
fact, be seen in all Mr. Wesley's statements on the subject, that it was
the moral liberation on which he relied as the true criterion of the
justified state."!

Certain formulae may be used to illustrate the development from
Catholicism through Luther to Wesley as adjustment is made between
faith and love. For Roman Catholic theology, following Thomas
Aquinas, the order of the Christian life may be characterized as "faith
formed by love.” Luther rejected this because it made sanctification
(love) precede justification and replaced it with the formula, "faith
formed by Christ.” Wesley, however, with his ethical concerns took
for his motto, "faith working through love" from Galatians 5:6.

This formula held together, he thought, his stress upon faith as the
foundation of the Christian life and his strong insistence that love is
the result of that life. Thus, as Albert Outler says:

It was of set purpose that he held the Revival to his own
compounded premise of "salvation, faith and good works.” This put

(N.Y.: Charles Scribners Sons, 1954), 35-42 and 1.S. Whale, The Protestant Tradition
(Cambridge: University Press, 1960), 92-102. But reading the sections of Luther’s
writings read by Wesley lends considerable credence to Wesley's accusation.

""Remarks on the Life and Character of John Wesley" by the late Alexander Knox,
Esq. in Robert Southy, The Life of Wesley (N.Y.: Harper & Bros., 1847), 2:345.
ey P
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him into tension with other viewpoints in which as it seemed to him,
the essential integrity between evangelical faith and Christian ethics
was split, one way or the other. Against all such disjunctions he
asserted the reciprocal unity of belief and behavior.!

Wesley's View of Sanctification

Because of this ethical interest, the doctrines of sanctification and
Christian perfection stood at the center of Wesley's theological
thought.2 But his treatment of these concepts involved considerable
ambiguity because, like the New Testament, he used the terms to refer
to various aspects of the Christian life and experience. Lindstrom
recognizes this variegated use of the terminology:

Sanctification itself is rarely presented in its full range. The conception
is normally restricted. Sometimes it connotes Christian perfection only,
no regard being had to the gradual development of sanctification, from
its commencement in the New Birth. Sometimes, it is true, the latter is
included, but then entire sanctification is minimized. In neither
alternative, moreover, has the significance, for Wesley's total view of
salvation, of the principle of entire sanctification, been clearly

expounded.?

Wesley himself had been able to maintain a stable synthesis in his
own thought between the various aspects of sanctification, particularly
with regard to the gradual and instantaneous dimensions even though
his emphasis varies from time to time.* However, due partly to the

'0Outler, John Wesley, 27.

2Lindstrom, et.al. espouses this view. Robert Chiles, Theological Transition in
American Methodism: 1790-1935 (N.Y.. Abingdon Press, 1965), 27 thinks that "it is
not obvious that the essence of Methodism is caught up in these doctrines,” but
Harald Lindstrom, Wesley and Sanctification is far more correct when he says, "When
we turn to Wesley's definitions . . . of a Methodist . . . we shall find sanctification the

dominant concept,” 102
SLindstrom, Wesley and Sanctification, 15.

“Timothy Smith says in The History of American Methodism, ed. by Emory S.
Bucke (N.Y.: Abingdon Press, 1964), 2:609: "Recent studies . . . have demonstrated
conclusively that Wesley did teach that sanctification was an instantaneous experience

10

ambiguity of terms, this synthesis was easily dissolved in the hands of
theologians of less acumen than Wesley, or else with a more rigid cast
of mind.

Wesley used the term, "sanctification," in at least two clearly
distinguishable senses, although it is not always completely clear in
which sense it is employed in some particular contexts. His broadest
definition would be "to be renewed in the image of God, 'in
righteousness and true holiness."! This same definition can be
employed in a limited way in defining other terms. For instance
regeneration is interpreted as "restoring man to the image of God,"?
and entire sanctification in the same way3  These apparent
contradictions may be explained by allowing that these limited uses of
the broad definition refer to stages in the total process and not to the
culmination of the process. The ultimate zelos is the complete image of
God perfectly reflected in man's character, but this is not within man's
grasp, it always eludes him. Rather it becomes the dynamic force that
makes the Christian life a constantly enlarging enterprise.

True religion, says Wesley, in expounding the Sermon on the
Mount, is characterized by "hungering and thirsting after
righteousness.” He defines righteousness as the image of God. (The
meaning of the "image of God" is not exhausted by this term).
Therefore the hunger and thirst in the soul is "after the image of God"
and is "the strongest of all our spiritual appetites, when it is once
awakened in the heart; yea, it swallows up all the rest in that one great
desire--to be renewed after the likeness of Him that created us."*

which believers might hope to receive 'now and by simple faith." But he never ruled out
completely the possibility of its realization through growth, so long as entire
consecration and faith in the atonement played their part at some point in the process.”
Cf. Lindstrom, Wesley and Sanctification; George Allen Turner, The Vision Which
Transforms (K.C.: Beacon Hill Press of Kansas City, 1964), 191-291; John L. Peters,
Christian Perfection, 27-66, 201-215.

'From "Plain Account of Christian Perfection,” Works, 11:387.

2John Wesley, Standard Sermons, ed. by E.H. Sugden (London: The Epworth Press,
1921), 1:299-300. Hereinafter cited as StS.

SWorks, 11:402.
4SS, 1:342-343.
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The more comprehensive definition of the image of God, as Wesley
defined it, is love. From this perspective one can clearly see his
understanding of the Christian life as a process of developing love that
moves along in part by way of decisive stages. Love is instilled in the
heart in regeneration. From then on, there is a gradual development
that knows no finis, not even death. Wesley insisted that there is no
"perfection of degrees, as it is termed, none which does not admit of
continual increase."! Nevertheless there is a stage in the process that
may be called perfect love or entire sanctification, but perfect only in
the sense of being unmixed.

Wesley most pointedly makes the distinction between the new birth
and entire sanctification in his sermon On Patience (1788). Entire
sanctification, he says,

does not imply any new kind of holiness: Let no man imagine this.
From the moment we are justified, till we give up our spirits to God,
love is the fulfilling of the law. ... Love is the sum of Christian
sanctification; it is the one kind of holiness, which is found, only in
various degrees, in the believers who are distinguished by St. John into
"little children, young men, and fathers.” The difference between one
and the other properly lies in the degree of love.’

In the second crisis of entire sanctification, all sin is taken away
and the heart is purified: *Til this universal change was wrought in his
soul, all his holiness was mixed . . . . His whole soul is now consistent
with itself . . . . There is no mixture of any contrary affections: All is
peace and harmony after.”® But after this instantaneous change, "he
still grows in grace, in the knowledge of Christ, in the love and image
of God: and will do so, not only till death, but to all eternity."4

So it may be concluded, in Lindstrom's words, that in "the
process of salvation this idea of gradual development is combined with
an instantaneous element.” It is an order of salvation that is aimed at

1S1S, 2:156.

2Works, 6:488.

3Ibid., 488-489.

4"Plain Account,” Works, 11:402.
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the perfection of human persons. "With this teleological aim his
conception of salvation must obviously be determined principally by
the idea of sanctification.""

The use of sanctification in the wide sense to refer to the whole
process of restoring the image of God is its most proper use, says
Lindstrom and is explicitly recognized in this way by Wesley in his
sermon on the New Birth (1760). In this sermon he is distinguishing
between the New Birth and Sanctification, denying that the former is a
progressive work.

This is undeniably true of sanctification; but of regeneration, the new
birth, it is not true. This is a part of sanctification, not the whole: it is
the gate to it, the entrance into it. When we are born again, then our
sanctification, our inward and outward holiness begins; and
thenceforth we are gradually to 'grow up in Him who is our head’. ...
A child is born of God in a short time, if not in a moment. But it is
by slow degrees that he afterward grows up to the measure of the full
stature of Christ. The same relation, therefore, which there is
between our natural birth and our growth, there is also between our
new birth and our sanctification.?

This understanding of "sanctification" is in perfect accord with the
definition by E. C. Blackman in the Interpreter's Dictionary of the
Bible: sanctification is "the realization or progressive attainment of
likeness to God or God's intention for men."3

John Peters insists that Wesley, also, at times, implies a distinction
between entire sanctification as an event and Christian perfection as a
continuing process of which that event is a part, "a distinction which
he generally fails to maintain."* If this be the case, Christian
perfection in its wider connotation partakes of the same teleological
character as does sanctification is its wider usage.’

'Lindstrom, Wesley and Sanctification, 120-122.

2818, 2:240.

°E.C. Blackman, "Sanctification," Interpreter's Dictionary of the Bible, 1952.
Peters, Christian Perfection, 52.

’It is significant that in their Compend of Wesley's Theology, Burtner and Chiles
13



It appears, then, to be sanctification (or.perfection in its WlQer
connotation partakes of the same teleolgglcal character Chrls'glan
perfection) seen in this broader perspective tha’E l?ears ‘the ethlca}l
burden and provides the dynamic of the (;hrlstlan life. If this
dimension were obscured or lost, the ethical drive would be geverely
vitiated, or at best the ethical understandir%g.would take a dlfferenF
form. Speaking to this same point, William R: Cannon says:
"Salvation, therefore, can never be isolated from ethics, or the works
of moral endeavor. Forgiveness is incomplete; it must be matched by
holiness and Christian perfection."! . '

With this understanding of Wesley's own doctrinal basis f(?r ethlcg,
we may now turn to the historical development of Wesleyanism as it
transitioned to the new world as a background for the theological
underpinning of Nazarene ethics.

Wesleyanism in America

When Methodism was transplanted to the New World, it§ doctr%ne
of sanctification had only spotted success. Although it remained alive
in some urban areas, such as New York City, it was generally
neglected on the frontier. The doctrine came out of the dpl@rums,
however, under the impetus of the revivals of the pre-Civil War
period. After a period of declining emphasis during the war years, the
ideal revived in the post-war era, but by the year 1880 the holiness
movement had largely fallen out into two separate camps, One
emphasizing the gradual, the other the instaptaneous aspect anc.l this is
what precipitated the holiness controversies out of the which the
Church of the Nazarene eventually emerged.? . o

Obviously there were theological elements involved in this division
of the Wesleyan followers into two camps, but one should not

categorize sanctification under soteriology and Christian Perfection under, "The Moral
Ideal.”

1William R. Cannon, The Theology of John Wesley (N.Y.: Abingdon Press, 1946),
119.

2Smith, Revivalism, 103-147; Peters, Christian Pgrfectiqn, 90-1?0. The mqst
authoritative and up-to-date history of the holiness revivals in American is Melvin

Dieter, The Nineteenth Century Holiness Revival (K.C.: Beacon Hill Press, 1998).
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overlook the possibility of other factors, such as the thought currents
of the times. Kenneth Cain Kinghorn, in an address before the 1967
convention of the National Holiness Association had this to say:

Toward the end of the nineteenth century the prevailing philosophy
in American Christianity came to be one of optimism, emphasis upon
God's immanence, and the inevitable progress of the church. Hegel and
Darwin had a great influence on the churches. The doctrine of evolution
was taken into the church, and process and ultimate improvement were
widely embraced. The result was the rise of the social gospel with its
optimism that at times was so visionary as to predict that the twentieth
century would be a "Christian century.” In reaction to this development
many holiness people withdrew from the larger churches and tended to
deny the possibility of gradual improvement, either in the Christian life,
or in culture. Crisis was stressed, and at times any process of
development was either neglected or ignored. ... . Christians of a

more conservative stamp emphasized Christian perfection as a "second
definite work of grace."!

One might also infer that the view of "nature" that informed the
theological understanding of the "second blessing" adherents was also
influenced by this reaction against Darwinianism. Wesley's own
teleologically oriented theology would have been congenial to the
view of "nature” as dynamic process, but the late nineteenth century
holiness advocates and their successors reflect a view of "nature” as
static form and they appear to interpret Christian experience from this
model.

Undoubtedly, one of the most significant theological factors in
crystallizing the views of the "second blessing" perfectionists was the
influence of Adam Clarke, one of Methodism's first theologians. There
were three aspects of the doctrine where Clark deviated from Wesley:

First, he emphasized almost exclusively the instantaneous phase of
sanctification and virtually denied any developmental aspect. In the
chapter on Entire Sanctification in his Christian Theology he says:

In no part of the scriptures are we directed to seek holiness
gradatim. We are to come to God as well for an instantaneous and
complete purification from all sin, as for an instantaneous pardon.

'Distributed in mimeographed form.
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Neither the gradatim pardon nor the seriatim purification exists in
the Bible.!

Second, Clarke seems to overstep the bounds of prudence in his
claims for the results of perfection when he sets forth what it is
supposed to accomplish: “This perfection is the restoration of man
to the state of holiness from which he fell, by creating him anew In
Jesus Christ, and restoring to him that image and likeness of God
which he has lost.”

The tone of this passage within its context seems to imply that the
total image is restored now. While Wesley's central concept of the goal
of salvation is the restoration of the image of God, he would never
agree that the effects of sin are s0 removed as to restore the original
image to its untarnished glory. This would return human persons to the
pre-fall state.

Thirdly, Clarke places the claims of the second blessing in terms of
a demand rather than of an ideal. He laments that so few are
emphasizing the gospel standard in relation to church members, so as
to determine "whether their stature be such as qualifies them for the
ranks of the church militant.” Casting the meaning of sanctification in
terms of "salvation from sin," rather than perfection in love, he
proposes two powerful incentives for its realization in experience:

Our Christian name, our baptismal covenant, our profession of

tAdam Clarke, Christian Theology (N.Y.: Lane & Tippett, 1846), 207-208. That the
tenor of this is unWesleyan is seen from the statement of Wesley: "Christian perfection,
therefore, does not imply . . . an exemption either from ignorance, or mistake . . . .
Indeed it is only another term for holiness . . .. Thus everyone that is holy is, in the
Scripture sense, perfect. Yet . .. neither in this respect is there any absolute perfection
on earth. There is no perfection of degrees, as it is termed;, none which does not admit of
a continual increase." StS, 2:156. Or as he says succinctly in his Brief Thoughts on
Christian Perfection in 1767: "l believe this perfection is always wrought in the sou! by
a simple act of faith; consequently, in an instant. But believe a gradual work, both
preceding and following that instant." Works, 11:446. A similar evaluation of Clarke's
deviation from pristine Wesleyan thought is found in William M. Greathouse and Paul
M. Bassett, Exploring Christian Holiness: T) he Historical Development (K.C.: Beacon

Hill Press of Kansas City, 1985).
2Clarke, Theology, 182.
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fa:th' in Chr.ist, and avowed belief in his word, all call us to this:
can it be salq that we have any louder calls than they? Our self—.
mtelfest, as 1t respects the happiness of a godly li%e and the
glorles pf eternal blessedness; the pains and wretched,ness of a
life of sin, leading to the worm that never dies, and the fire that is
not quenched; second, most powerfully, the above calls."

Amde from the obvious anachronism of making "self-interest”" a
motive fqr seeking perfect love, this particular emphasis follows as a
syster_natlc. consequence of laying dominant stress upon perfection or
sanctlﬁcatlon as purification to the virtual exclusion of its meani
maturity, which Wesley never neglected.? e

On the question of theological methodology, Clarke's emphasis led
the holiness movement around a significant corner. In Wesley's
develppment of the doctrine, it was only after he ‘had carefuﬁ
exam{ned many witnesses who professed to have received thz
experience Qf entire sanctification instantaneously by faith during the
Lonfion rev.lval of 1760 that he laid special stress upon this charicter
of his tef.;lchmg.3 Thus in Wesley, the move had been from experience
to doctrine, gtili;ing with great care one of his major sources of
theology, testl.ng it at every point by the ethical criterion. In the case of
Clarke, experience is secondary and actually makes no contribution at
all to .the "truth" of the doctrine. It is this way of deducing the doctri
that gives to it its dogmatic character lacking in Wesley: e

The truth is, no doctrine of God

: 3 stands upon the knowledge
experience, faithfulness, or unfaithfulness of man; it stands on tghé
veracity of God who gave it . . . . And suppose not one could be

'Tbid., 193-194. This reflects the i
_ 'hid, 94. mentality expressed i i
holiness (meaning the second blessing) orhell.’:[y P " the aphorism.

ZWesley's approach to proclaimi i
oclaiming pe ite di i hi
answer in “The Plain Acc p -l g p rfection Yvas quite different as reflected in his
o e ount of Christian Perfection:” "Q: In what manner should we
p sanctification? A: Scarce at all to those who are not pressing forward: To those

who are, always b ise- :
11387, ys by way of promise; always drawing, rather than driving." Works,

Cf. Luke Tyerman, The Life and Time
, s of the Rev. John Wesl :
Hodder and Stoughton, 1875), 2:416); and Outler, John Wesley o . (London:
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found in all the churches of Christ whose heart was purified from
all unrighteousness, and who loved God and man with all his
regenerated powers, yet the doctrine of Christian perfection would
still be true; for Christ was manifested that he might destroy the
work of the devil; and his blood cleanseth from all
unrighteousness. And suppose every man be a liar, God is true.

It is not the profession of a doctrine that establishes is truth; it is
the truth of God, from which it has proceeded. Man's experience
may illustrate it; but it is God's truth that confirms it.!

In John Peters' judgment, "Adam Clarke had few peers in the
influence he wielded upon the grass roots of early Methodism."?
Clarke's chapter on "Entire Sanctification" out of his Christian
Theology was published separately and its sale promoted in the pages
of the official Nazarene publications for a number of years. It certainly
must have been widely read in the Church.

It is significant to note that until it was able to produce its own
commentary,’ the Nazarene Publishing House would place its
complete stamp of approval only on Clarke's Commentary on the Old
and New Testament.*

Another principle factor in molding the American understanding
of sanctification was the influence of Mrs. Phoebe Palmer, the wife of
a New York City physician, who, with her husband, traveled widely
during summer months as a lay evangelist, and became a very
prominent leader in holiness circles, particularly among women's
groups. It actually appears that her influence may be one of the most
definitive forces in moving the doctrine off its ethical foundation. With
the beginning of her leadership of the "Tuesday Meeting for the

IClarke, Theology, 191-192.
Peters, Christian Perfection, 103.
3Beacon Bible Commentary, 1967.

“Numerous early Nazarene writers and "holiness classics" quoted with approval

Clarke's statement on no gradatim purification. Cf. for example, J.A. Wood, Perfect

Love (Chicago: Christian Witness Co., 1880), 88; C.W. Ruth, Entire Sanctification
(K.C.: Beacon Hill Press, 1944), 17; H. Orton Wiley, Christian Theology (K.C.: Beacon
Hill Press, 1940), 2:483; A.M. Hills, Holiness and Power (Cincinnati: Revivalist Office,
1897), 277.
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Promo.tion of Holiness," her success in leading people to the
"experience" was phenomenal and widespread until her death in 1874.!
In her book, Entire Devotion to God, she undertakes to define
"Gospel Holiness or Sanctification.” In a move to simplify terms she
indicates that "holiness, sanctification and perfect love are
synonymous" and reveals no flexibility in usage as marked that of
Wesley. It is her description of "Gospel holiness" as a "state of the
soul which is attained by the believer" which appears the most
stultifying for ethics. This repeated emphasis seems to counter the
dynamic character of sanctification with a static condition, a "state"
rather than a growing relationship.2
Her .unique contribution, however, to the American holiness
perspective was her renowned "altar phraseology.” In a letter dated
Nov. 15, 1849, she explains how she arrived at this position for which
her biographer claims originality in these words:

Her illustrgtions of the processes--human and divine--that are involved
in thg entire sanctification of the Christian disciple, drawn from the
Israelitish altar of burnt offering, and the rites and customs thereunto

appgrtaiping3 are hers by right, if not of discovery, yet of distinct
application, in the present century.?

Mrs. Palmer explains that she was seeking for scriptural support for
her belief that it is ones duty to believe after having met the conditions
of consecration unto sanctification.* Her attention was drawn to
Hebrews 12:10 which she felt gave her the basis for claiming that it

'Bfecent Wesleyan scholarship has given extensive attention to Mrs. Palmer
examining her influence in women's movements as well as in the transformation o%
holiness doctrine. Charles W. White, Ph.D. Dissertation; Harald Raser, Ph.D
Dissertation. see WTS Journals. ’ o

*Richard Wheatley, The Life and Letters of Mrs. Phoebe Palmer (N.Y .: Palmer &
Hughes, 1884), 526-629.

3Ibid., 532.

4 : .
Wesley himself never talked about consecration as a prerequisite for sanctification,

but a!w.ays.of repentance, mortification, and faith thus focusing upon the problem of sin
remaining in believers.
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was a "duty to believe that the offering was sanctified, when laid upon
the altar." .

The particular objection that this view raised had to do with the
witness of the Spirit. Her argument that to claim the witness before
one could be certain God accepts the sacrifice is to make it "a matter
of knowledge, and of course would not require faith," is rather sou'ndly
based, yet the position runs the risk of professing on the bgs1s of
presumption rather than on the basis of real faith. Furthermore it does
not take a Wesleyan view of faith since Wesley took Hebrews 12:1 as
the source of his fundamental understanding of faith. In the "Plain
Account,” Wesley gives his own understanding of how one may judge
himself to have attained perfect love:

When, after having been fully convinced of inbred sin, by a far deeper
and clearer conviction than that he experienced before justification,
and after having experienced a gradual mortification of it, he
experiences a total death to sin, and an entire renewal in the lpve and
image of God, so as to rejoice evermore, to pray without ceasing, gnd
in everything to give thanks. Not that 'to feel all love and no sin' is a
sufficient proof. Several have experienced this for a time, before their
souls were fully renewed. None therefore ought to believe that j[he
work is done, till there is added the testimony of the Spirit, witnessing
his entire sanctification, as clearly as his justification.'

This methodology became a tool in the hands of Mrs. Palmer and
her followers to shorten the time span between regeneration and entire
sanctification and with it she guided many people into professing
entire sanctification soon after their conversion. The way into the
"experience" now reduces itself to two simple steps. First, meet the
conditions, which are in sum "presenting myself a living sacrifice to
God, through Christ--laying all, whether known or unknown, upon that
altar which sanctifieth the gift;" and second, faith--faith that God
would fulfill His promise.?

Wheatley sums up her activities using this method:

In evangelistic expeditions to different places, Mrs. Palmer

"Works, 11:401-402.
Wheatley, Life and Letters, 536-537.
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repeatedly witnessed . . . souls awakened, justified, and wholly
sanctified within the compass of a few days or hours. In one of her
works, she narrates the experience of one who was justified,
wholly sanctified, and called to preach the gospel in three days.'

Such staccato experiences were clearly strange to the views of John
Wesley and tended to obscure the ethical development of the Christian
life. It furthermore tended to compress the whole work of
sanctification into a momentary crisis. This is not so much
unWesleyan as it is one-sided Wesleyanism.2

Further factors contributed to the near exclusive stress upon the
instantaneousness of sanctification. With the emergence of the
opposition to holiness in some of the churches, and the development of
theological  statements emphasizing the developmental aspect
exclusively, "second blessing" writers took to polemics, which almost
inevitably leads to one-sidedness.?

One more point deserves brief consideration. Sanctification was
considered almost exclusively as an "experience" in the form of a
subjective transformation of nature. Consequently the ethical
dimension gradually dropped out of sight as an integral aspect of the
doctrine. This is reflected by the consistent usage of the rubric:
"doctrine and experience."

Although these developments were taking place in the latter half of
the nineteenth century, they had become the warp and woof of "second
blessing" holiness thinking by the end of the century and consequently

i of the Church of the Nazarene. The
bid., 531.

*William Burt Pope states more clearly the Wesleyan position:  "the original
teaching of Methodism was peculiar also in its remarkable blending of the divine and
human elements in the process of sanctification. It invariably did justice to both the
supreme divine efficiency and to the cooperation of man. The charge brought against it,
sometimes malevolent, sometimes thoughtlessly, that it stimulates believers to expect
this supreme and most sacred blessing at any time irrespective of their preparatory
discipline, is contradicted by the whole tenor of the authoritative standards of this
doctrine. Wesley's sermon on "The Scripture Way of Salvation," contains an elaborate
discussion of this point; and it must be taken as a whole by those who would understand
the subject.” William B. Pope, Compend of Christian Theology, 3 vols. (N.Y..: Phillips
& Hunt, n.d.), 3:97.

3Cf. Peters, Christian Perfection, 169-175.
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question to be raised is, did the Nazarenes adopt these emphases? And
if they did, it may be concluded that this would militate against the
Church's ethical sensitivity at the point of theological statement and
doctrinal underpinning.

Several works grew out of this nineteenth century milieu, some
written by men who had been greatly influenced by Phoebe Palmer.
These books have been referred to as "holiness classics.” They
appeared in popular abridgements about 1940-50 and continued for
some years to be a part of the Ministers' Course of Study. This made
them available to Nazarenes both lay and ministerial. The list includes:
R. S. Foster, Christian Purity (1851); Jesse T. Peck, The Central Idea
of Christianity (1856); J. A. Wood, Perfect Love (1880); Asbury
Lowrey, Possibilities of Grace (1884); and an earlier one by T. C.
Upham who was a student of mysticism and incorporated this strand of
Christianity into his popular work on The Interior Life (ca. 1840).

Foster's introduction to the Revised Edition (1897) of his work on
Christian Purity reflects the theological issues of this period, issues
that undoubtedly affected the theological emphases of the holiness
writers. There were four points to the debate: (1) the distinction
between regeneration and sanctification including the problem of sin
in believers, (2) the method of attainment of sanctification, whether
gradual or instantaneous, (3) the need for testimony to the experience
of holiness and (4) the necessity of entire sanctification for final
salvation.

These "holiness classics" reflect two characteristics: first, a strong
desire and purpose to follow the teachings of Wesley. This is
evidenced by constant appeal to his authority and by repeated
quotations. An index of authors cited in Wood's Perfect Love shows 45
references to Wesley, while the next closest is Bishop R. S. Foster
with 20. Second, there is a relatively high degree of ambiguity
resulting from combining Wesleyan with non-Wesleyan concepts.

Ilustrative of the latter point is the retaining of the Wesleyan view
of regeneration as initial sanctification but including with it, in
differentiating between regeneration and entire sanctification, ideas
that systematically contradict the Wesleyan understanding. As
mentioned earlier, the influence of views that identify regeneration and
sanctification without remainder no doubt caused the "second
blessing" apologists to over-correct while still attempting to remain

true to Wesley's terminology.
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One of the most obvious expressions of this ambiguity is in R. S.
Foster, who otherwise gives evidence of being a rather astute
theologian retaining a more pristine Wesleyanism than many of the
other authors under consideration. Foster differentiates between two
positions, both of which see the attainability of entire sanctification in
this life but with one laying stress upon maturation, ripening or
process, holding that entire sanctification "is distinct only as a point in
the process of regeneration;” and the other stressing that it is "an
immediate or instantaneous work, and is almost always a distinct one;
to be attained by the agency of the Holy Spirit, through faith . . . .."
and is different from what precedes it (regeneration) "in kind and
degree."!

While it is not crystal clear which of these two he is espousing, the
order of the arguments and the manner of presentation indicates his
affinity with the latter. If Foster is advocating the view that makes the
"sanctified state” different in kind as well as degree from the merely
regenerated state he later on contradicts himself in a thoroughly
Wesleyan passage:

But is not a person regenerated a perfect child, and is sanctification
anything more than development? When a soul is regenerated, all
the elements of holiness are imparted to it, or the graces are
implanted in it, in complete number, and the perfection of these
graces is entire sanctification; and hence, we insist that entire
sanctification does not take place in regeneration, for the graces are
not then perfect. And again, though in regeneration all the elements
of holiness are imparted, all the rudiments of inbred sin are not
destroyed, and hence, again, the absence of complete sanctification,
which when it occurs, expels all sin. Regeneration is incipient
sanctification in this sense--it is of the same nature of sanctification
and, so far as it extends, is sanctification . . . .2 ’

The significance of this ambiguity in Foster is that there is here

present a strand of thought that tends to obscure what James Sellers

'Foster, Christian Purity, 56-57.

2Ibid. 109. This could well pass for a summary of Wesley's sermon "On Patience,"
sec. 10, Works, 6:488-489. ’
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calls the classical view of sanctification advocated by Wesley as
involving a time line of progressive development.! If this strand
becomes dominant, the essentially ethical emphasis is devalued.
Furthermore, the stress upon the central significance of entire
sanctification in the "classics" leads to a few careless statements that
could be ethically stultifying if taken at face value. Illustrative of this
is Wood's extreme statement that "in the nature of the case, the
eradication of sin in principle from the human heart completes the
Christian Character."> Similar remarks may also be found in Peck's
Central Idea’ If seriously adopted, this understanding of
sanctification would result in a stagnant situation where the Christian
life would lose all its dynamic character. The tendency in these works
to talk about a "state" of sanctification further contributes to this result.*
As a consequence of these influences, a concept of sanctification
emerges that militates against its functioning as a high ethical ideal.
There is an emphasis on the achievement or obtainment of the
"experience" very early in the Christian life and a tendency to look
upon it as terminal so far as development is concerned. A further
factor that contributes to this development is the tendency to talk about
"mere" justification, or "mere" regeneration, which widens the gap and
emphasizes the discontinuity between regeneration and entire
sanct1ﬁcat10n5 Foster actually uses the terms terminus a quo of
. - d quem of "sanctification."® In addition,

1James Sellers, Theological Ethics, 189. Sellers neglects, however, to mention that
Wesley's view of sanctification is more complex than this particular delineation,
including also an instantaneousness.

2Wood, Perfect Love, 34.

3Peck, Central Idea, 6-7.

4Wesley says, "Does not talking, without proper caution, of a justified or sanctified
state, tend to mislead men; almost naturally leading them to trust in what was done in
one moment? Whereas we are every moment pleasing or displeasing to God, according

to our works; according to the whole of our present inward tempers and outward
behavior.” Works, 8:338.

5Wesley would move in the other direction of emphasizing the continuity. Cf. Works,
6:487-488.

SChristian Purity, 183.
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an imbalanced emphasis upon the instantaneous aspect of
sanctification lends itself to a loss of the teleological character that
marks the whole Christian life in Wesley's thought. Consistent appeal
is made to various "scriptural arguments" to support the momentary
character.!

One final point relates to the question of testifying to being
sanctified. Witness is made a prerequisite to retaining the "blessing"
by its American apologists of this period. Pressure to give the
testimony, therefore, could possibly result in a loss of a "hungering
and thirsting after righteousness" and a settling down in a professed
attainment.?

Unquestionably the influence of revivalism at this point made a
striking contribution to this whole transformation. Unlike Wesley who
left his preached message with the congregation to work out their own
salvation, the American holiness preacher came to utilize the distinctly
American revivalistic invitation to the "mourner's bench" as a means to
precipitate a crisis in the experience of the seeker after holiness. Thus
to hold back would indicate an incomplete "first work" and to fail to
profess would indicate either lack of faith or full consecration and a
signal to keep returning to the public altar until the "blessing" was
claimed. Psychologically this proved a compelling force to profess
without the accompanying ethical criteria, at least the internal ones.

Perhaps the most pronounced heritage that these writers passed
along to the American holiness tradition was a stereotyped form of
presentation. Their terminology and emphases are adopted and copied
ad infinitum by subsequent holiness works of a more popular nature.
Although they retained, as previously noted, a strong affinity to
Wesley, the more or less "scholastic" development of the dynamic
Wesleyan message had in it the seeds of a truncated view of holiness

'Interestingly enough, Wesley says, "Does he work it gradually . . . or in a moment?

.. the Scriptures are silent upon the subject . . . . Works, 6:490.

ZIn answer to the question, "Suppose one had attained to this, would you advise him
to speak of it?", Wesley replied, "Not to them who know not God. It would only
provoke them to contradict and blaspheme; Nor to any, without some particular reason,
without some particular good in view. And then they should have an especial care to
avoid all appearance of boasting." Works, 8:297. This advice may provide a clue as to
why Wesley himself never gave written testimony to the experience of entire
sanctification.
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that doctrinally would be the "expectation for the life and conduct of
man under God," its "critical standard of excellence."! .

A summary may now be made of those diverse tendencies that the
holiness movement of the late nineteenth century represented. by these
"holiness classics" bequeathed to the holiness denominations ‘Fhat
formed out of the revival, all tending to eliminate the teleological
character of original Wesleyan perfectionism: ' _ .

1) The use of a simplistic view of sanctification seen excluswely in
a momentary sense as opposed to Wesley's more profound use of it as
a gradual life-long ethical development.? ‘

2) A stress upon sanctification as necessary for ﬁnal' salva.t1on
along with the requirement to testify about it and a pr@sentatlon of it as
a duty and thus in a manner which was "driving" rather than
"drawing."’ . o

3) An emphasis upon sanctification as an experience of subjective
purification rather than an ethical transformatlop 1nvolv1‘ng g‘radue'll
maturing. As J. A. Wood expressed it, "Entire sanctification 1is
something experienced, and not something done."* .

4) A preoccupation with speeding up the time element by
emphasizing consecration and faith which detracted from the concept
of spiritual maturation. .

For various reasons, most holiness teachers and preachers in the
last half of the 20th century and beyond have attempted to return toa
more balanced presentation of the doctrine, one that is more akin to
Wesley's own understanding.

'Sellers, Theological Ethics, 32.

2Cf. Wesley's words: "They have spoken of the work of sgnc'.tiﬁcation, 'Faking the
word in its full sense, as if it were quite of another kind, as if it dlffered entirely from
that which is wrought in justification." Works, 6:487-488. Emp'ha_SIs z}dded. The full
sense covers the continuity of grace from the beginning of the Christian life to the end.

3Cf. Wesley, Works, 8:286, Q. 8. While Wesley would think of sanctification as a
necessary prerequisite to final salvation, the latter being seen as the goal of the process
of sanctification, this is quite different from saying that one who had not profe.ssed .the
"second blessing" was ineligible for heaven. (Cf. Lindstrom, Wesley and Sanctification,

198-204.
AChristian Purity, 80.
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The Keswick Influence

Before looking at some specifically Nazarene writings, however,
there was another influence that was somewhat parallel in time to
these others just discussed, but of a different character. The Keswick
Movement was a development within the broader Wesleyan context
against which the sector of the holiness movement that produced the
Church of the Nazarene reacted quite sharply. The reaction has
definite ethical overtones and helps to crystallize the view of
sanctification as a terminal concept.

The Keswick Movement originated about 1875 in England for the
"promotion of scriptural holiness.” It took its name from the location
where one of its earliest meetings was held and where it continued to
meet annually. This early convention stated its purpose to be the
promotion of practical holiness. Although basically a movement
among the Evangelicals of the Church of England, its influence has
spread widely with a significant following in America. Its Council
chairman in 1964 still describes its message as one of "personal,
practical and scriptural holiness."!

Virtually all Nazarene theological statements take cognizance of
the teaching of this movement for the express purpose of rejecting it as
non-Wesleyan and thus not a true, scriptural account of sanctification.
In the more popular presentations, it was usually done through a
process of reduction ad absurdum, to show the undesirable
consequences of its views. Quite often it is characterized as Calvinistic
and antinomian, and its spokesmen questioned because of failure to
adhere to certain external ethical criteria peculiar to the Nazarene
emphasis.

The main theological point at issue in this debate concerns the
results of sanctification. There are two aspects to the question. The
first, put in the doctrinal terms of that period, is eradication versus
suppression, or, as the latter was designated in Wesley's time,
suspension. The second involves the distinction between imparted and
imputed righteousness.

Although there is no official Keswick creed, there is an official
history? and several collections of addresses given at the annual

'A.T. Houghton, "Foreword" to J. C. Pollock, The Keswick Story (London: Hodder
and Stoughton, 1964), 10.
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convention purporting to represent the distinctive message of Keswick.
Succinctly stated, the "message of the Convention is essentially that of
victory in the personal life and power in Christian service through the
Lordship of Christ and the indwelling of the Holy Spirit in His
fullness.

This "higher life," as it is often called, is thought by many Keswick
spokesmen to be the same as Wesley's "second blessing."?
Nevertheless, there is an explicit rejection of perfectionism as one of

its most authoritative spokesmen insists:

"]

. if any man thinks, because we speak of the blessed assumptions
of faith as if they meant something akin to perfection--if any man
thinks that therefore we are here to teach perfection in the flesh, I say
he is absolutely mistaking the teaching of the Keswick platform. We
know nothing of perfection in the flesh; and when I read such words
as dear John Wesley's, "The evil root, the carnal mind is destroyed in
me; sin subsists no longer," I only marvel that any human being, with
the teaching of the Holy Ghost upon the Word of God, can thus
deceive himself. It is, I think, a miracle of blindness that we can
study God's Word and imagine that any man can be free from sin
experimentally while he is here in the mortal body.?

While we cannot explore the divergences from Wesley on this
point, it should be noticed in passing that such a position is based upon
a substantive view of sin, which unfortunately Wesley oftentimes
shares.

What, then, is the nature and source of the victorious life which is
Keswick's heritage? First, it must be said that it roots in an imputed
righteousness, which comes into experience, only as it is believed, the
nce—ltis-the-position—of the-believer

believino heoina the anlbz_exvnerie
VoS I e O T T o e p e TR

2Pollock, The Keswick Story.

IHerbert F. Stevenson, ed., Keswick's Triumphant Voice (London: Marshall, Morgan
& Scott, 1963), 9.

2], Elder Cumming, "What We Teach," in Stevenson, Voice, 19.

3W. H. Webb-Peploe, "Dead unto sin . . . Alive unto God," in Stevenson, Voice, 152.
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thglt has been changed, and he experiences it only as the reckoning of
faith. But, as Webb-Peploe says, "it is not perfection of experience--do
not go away and imagine that; but it is experience founded upon a
perfegt faqt."‘ This then is quite different from the Wesleyan view of
sanctification as a real change in contrast to justification as a relative
change.?

‘Secondly, there is a positive element in Keswick teaching that gives
to it the attractive characteristic that it possesses. This is the way b
Wh1ch.the believer gains power over the inbeing of sin, or freedori
from sin's authority. Stevenson puts it as follows: "God's i)rovision for
all tbe ne.eds of his children--including holiness of life and power for
serv1ce--¥1ejs in the Person and grace of the Lord Jesus Christ, revealed
and qdmlplstered to us by the indwelling Holy Spirit." The, secret of
the victorious life, then, is the fullness of the Spirit, which establishes
the Lordship of Christ in the heart. This crisis experience is preceded
by confession of sin and succeeded by victory over sin. Dr. Charles
Inwood describes the results in glowing terms: o

Aqd it is possible to be so full of the Spirit that all bondage, and all
friction, and all the river of lust disappear; so full of the SE)irit that
se.:lﬁshness in motive, in intention, in purpose, in endeavor
dlsgppears; so full of the Spirit that all conscious and willful
resmtans:e to God disappears; so full that God becomes present
predommgnt, supreme, throughout the length and breadth of one’;
whole being; so full that God becomes the supreme authority in the
:oulitatrLd ng becomes the supreme power in the soul; and as a
esu ere is a complete subjecti i

s and il OfGO;:“ jection of the heart and life to the

] This fullness. of thg Spirit is an enduement for service and power
or the suppression of inward sin. Such baptism or filling, however, is
a repeatable phenomenon since it may ebb and flow with the believér’s

"Ibid., 159.

2818, 2:446.

3Stevenson, Voice, 319,

4"The Fullness of the Spirit," in Stevenson, Voice, 339.
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attention to its maintenance. This is undoubtedly a good illustration of
why John Wesley did not use the terms, "the baptism of (or with) the
Spirit" and "the fullness of the Spirit," to indicate the experience of
entire sanctification. Daniel Steele, Boston University professor and
second blessing advocate, suggests that this is "probably because there
is an emotional fullness of a temporary nature, not going down to the
roots of the moral nature."!

H. Orton Wiley denies that what the Keswickians describe is really
a work of grace in the strict sense "for there is no cleansing from
inbred sin.” Furthermore, he argues, according to Keswick "the power
of sin is merely broken, which Wesleyanism maintains takes place in
conversion." Therefore, "it is in no sense entire sanctification as
Wesleyanism defines this term."?

The significant factor of Keswickianism that seems to be obscured
through these rejections of the teaching, and consequent formulation of
its own position in opposition to Keswick, is the "moment by moment"
sustained relationship which, says Keswickians, must be maintained.?
This has important implications for a sound ethical understanding.

No one entered the lists to oppose the Keswick position more
strenuously than A. M. Hills.* He focused the issue on the questions
of 1) does the Baptism with the Holy Spirit include cleansing from sin,
and 2) does the Atonement involve cleansing rather than mere
counteraction, or in other words, does the work of Christ effect a cure
for the inbeing of sin rather than simply palliating it. By logical

IDaniel Steele, Steele’s Answers (Chicago: The Christian Witness Co., 1912), 130.

2Wiley, Christian Theology, 2:463. Wiley is generally considered to be the most
authoritative theologian in the Church of the Nazarene.

3Webb-Peploe, in Stevenson, Voice, 157.

4A. M. Hills, Fundamental Christian Theology, 2 vols. (Pasadena, CA: C. J. Kinne,
1931); Holiness and Power (Cincinnati: Revivalist Office, 1897); Pentecost Rejected
(Cincinnati: Revivalist Office, 1902); Scriptural Holiness and Keswick Teaching
Compared (unavailable to this writer). Hills was an Oberlin College graduate and in
addition to other educational assignments taught at two holiness schools that later
became Nazarene Colleges: Texas Holiness University eventually became a part of
Bethany Nazarene College (now Southern Nazarene University), and lllinois Holiness
University which became Olivet Nazarene College (now University); and also at
Pasadena College which was founded under Nazarene auspices.
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argument and intense scriptural exegesis he answers these questions in
the affirmative, as do all early Nazarene theologians.

Hills attacks the Keswick teaching as being but "another way of
stating the utterly unscriptural doctrine of necessary and continuous
sin, and the existence of an indwelling corruption within every man
from which the blood of Christ and the power of the Holy Spirit is

"]

impotent to cleanse."! Rather the essence of sanctification is to be
purged from carnality, to be cleansed by a process of elimination, not
merely empowered for service.

What are the implications of this dispute for the Nazarene view of
sanctification? To talk about the actual destruction of sin, while much
more scripturally sound than the Keswick position, tended to create an
attitude of finality which the Keswick emphasis on moment to moment
dependence avoids. Consequently, this polemical situation added to
the other tendencies already examined to remove the dynamic in favor
of the static, and furthermore could lead to the belief that one's
holiness was something possessed within himself rather than in
relation. This is likewise a possible result of laying so much stress
upon imparted righteousness that the great truth of imputed
righteousness is obscured, perhaps in reaction to the Keswick stress
upon the latter to the virtual exclusion of the former.2

In the final analysis, such a debate is, from the authentically
Wesleyan point of view, merely a dispute over words. In commenting
on the many who experienced the "perfecting of the saints" in 1763,
Wesley said, "Now, whether we call this the destruction or suspension
of sin, it is a glorious work of God--such a work as, considering both
the depth and extent of it, we never saw in these kingdoms before."3

Practically, there is no difference between the two views if one
holds to the Wesleyan insistence on constant trust in God for cleansing
as expressed by Charles Wesley's hymn:

Pentecost Rejected, 32.

' 2Cf. StS, 2:430 where Wesley shows great appreciation for the importance of imputed
rlghte.ousness. However, contemporary Biblical studies have shown that the proper
meaning of righteousness in relation to justification invalidates the whole debate over
lmppted vs. imparted righteousness. See H. Ray Dunning, "A New Look at
Justification," The Preacher's Magazine, September/October/November, 1993,

*Journal, 5:41. Cf. Peters, Christian Perfection, 58.
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O, for a heart to praise my God
A heart from sin set free,
A heart that always feels thy blood
So freely shed for me!

Wesley denied that those who lived "without sin" no longer needed
a Mediator. Rather they feel their dependence more keenly than others
since "Christ does not give life to the soul separate from, but in and
with, himself."! Since Wesley preferred to use such language as "love
excluding (or expelling) sin," John Peters is correct in claiming that
"expulsion" is a more appropriate term to describe his thought than
"eradication."?

Therefore it may be concluded that this effort to maintain a
distinctive doctrinal position, and sometimes debating issues that could
be construed as merely verbal differences, has militated against
adopting an understanding of the Christian life that has the potentiality
of great ethical sensitivity, especially in the realm of personal and
dispositional holiness. It furthermore contributes to the failure to hold
to the teleological conception of sanctification that is essential to an
authentic Wesleyan understanding that informed Wesley's own ethical
views.

Nazarene Spokesmen on Sanctification

The position of the holiness movement of the 19th century is now
quite plain. However, we are focusing on the understanding that
informed Nazarene theology and ethics. If the Church of the Nazarene
were merely a split from the Methodist Episcopal Church, there would
be little need for investigation but a number of the original leaders
came from other traditions. Although they held in common the
heritage of perfectionism they were not under the influence of
Methodist discipline and often were the ones who "took the initial
steps toward organizing new denominations." Included among these
leaders were William Howard Hoople, a Baptist; Edward F. Walker, a

"Works, 11:395.
ICT. S8, 2:448, 457.
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Presbyterian; J. O. McClurkan, a Cumberland Presbyterian; A. M.
Hills, a Congregationalist; E. P. Ellyson, a Friend and J. W. Goodwin,
an Advent Christian. The latter church came into existence when
Jonathan Cummings led a group out of the Seventh-Day Adventist
Church in 1861, chiefly over the question of the state of the dead.!

Some attention has already been given to the views of A. M.
Hills, but further study will be made later. William Howard Hoople,
the leader of the Pentecostal Churches of America in the East, has left
no book by which to evaluate his ideas but Ellyson, Walker and
Goodwin, all of whom became General Superintendents, have each
written a monograph on sanctification.?

These men reflected slight influence from their different
backgrounds. For example, Walker, with his Presbyterian connections,
self-consciously draws upon writers from the Calvinistic tradition. But
it must be remembered that the holiness revival of the late nineteenth
century cut across most denominational lines. Even though these
nuances of emphasis are present, there is no significant divergence
from the main stream of American holiness doctrine. Both Ellyson and
Goodwin show evidence of being strongly influenced by the "holiness
classics" previously discussed, particularly R. S. Foster.> Goodwin
draws more heavily on this source than does Ellyson whose great
interest in Christian education colors his presentation.*

Although these men refer to John Wesley in support of their views,
they appear quite oblivious of the fact that they are appealing to only
one facet of his thought, but draw on this side rather profusely. In the
main, they make a stercotyped presentation in the tradition of the

'Smith, Called Unto Holiness, 21. Frank S. Mead, Handbook on Denominations in
the United States (N.Y .. Abingdon-Cokesbury Press, 1951), 14-18.

’E. F. Walker, Sanctify Them (Philadelphia: Christian Standard Co., 1899); E. P.
Ellyson, Bible Holiness (K.C.: Nazarene Publishing House, 1938); J. W. Goodwin, The
Living Flame (K.C.: Nazarene Publishing House, n.d.).

’It is interesting that while these men stress "destruction” of sin, Foster taught a
position that may be and has been interpreted as the suppression of sin--a good example
of the way in which the second blessing advocates used their sources selectively. Cf.
Foster, Christian Purity, 74.

“Ellyson was a key figure in the Sunday school work of the Church of the Nazarene.
Cf. Smith, Called Unto Holiness, 3311f.
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"holiness classics,” repeating the arguments, phrases, illustrations and
exegetical patterns of the whole milieu of the nineteenth century
holiness apologists.

One additional individual deserves special attention due to his role
in both forming the holiness tradition and bringing the various groups
together that formed the Church of the Nazarene. C. W. Ruth, a
holiness evangelist, connected originally with the National Association
for the Promotion of Holiness, served between the years 1903 and
1908 as a liaison among the three major holiness groups. He had
joined the Church of the Nazarene in Los Angeles in 1901 and was
appointed by P. F. Bresee in 1903 as "assistant general superintendent”
with the express assignment to bring these groups into union.!

J. W. Goodwin refers to Ruth as "one of the outstanding advocates
of sanctification or 'the second blessing’."? Dr. J. B. Chapman, while
editor of the official Nazarene publication, The Herald of Holiness,
said in his introduction to Ruth's book on Temptations Peculiar to the
Sanctified: "For forty years the name of C. W. Ruth has been a
synonym for soundness in the teaching of the doctrine of holiness,
after the Wesleyan interpretation."* This recommendation indicates
the wide acceptability that the preaching of Ruth enjoyed in the early
Nazarene understanding of the doctrine as well as the wide
identification of the holiness movement with the Wesleyan heritage..

Undoubtedly Ruth's work as a revivalist influenced the manner in
which he presented the message. His auditors, whom he would he
intending to bring to an immediate decision, could best understand
what they were supposed to "seek" if the lines were clearly drawn so
that they were not diverted by subtle turns of thought. This character
does in fact mark his writings. G. A. McLaughlin, in the introduction
to Ruth's book, The Second Crisis in Christian Experience, lauds the
author for speaking "emphatically, explicitly and definitely on the
subject of Christian holiness.” Ruth expresses his own concern for
sharpening the issues by expressing preference for the term "Second

IM. E. Redford, The Rise of the Church of the Nazarene (K.C.: Nazarene Publishing
House, 1948), 151-152.

2Goodwin, Flame, 25.

3C. W. Ruth, Temptations Peculiar to the Sanctified (K.C.: Nazarene Publishing
House, 1928).
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Work of Grace" rather than Wesley's use of the term "Second
Blessing," because "it seems more significant and expressive of the
fact, and leaves less room for quibbling on the part of those who do
not agree with this Wesleyan teaching."!

Consequently, as would be expected, Ruth lays much stress upon
the secondness of sanctification, and so emphasizes the discrete
character of both justification and sanctification as to virtually make
them totally different in kind, thus losing the continuity that marked
John Wesley's own views. This feeling is intensified by his prolific use
of aphoristic forms of distinguishing between them, such as
"Justification gives us a right to heaven; sanctification gives us the
fitness for heaven."2

A high degree of dogmatism emerges which is quite unWesleyan in
temper. He moves to force experience into the mold of pre-set
doctrinal interpretation and explanation rather than allowing the
"freedom of the Spirit" in experience to be formative of doctrine as
Wesley did. For instance, after arguing that, scripturally, Christians are
not sanctified wholly when they are converted, he concludes:

We mean to say that the foregoing is a fixed rule designated as "the
law of the Spirit of life," and that all who truly obtain the experience
of entire sanctification obtain it according to this law; and, therefore,
conclude that every other claim or teaching is erroneous. That they
who claim they were sanctified at the time of their conversion, or
expect to attain it by growth or by death, or whatever the theory, are

wholly unscriptural, and out of harmony with "the law of the Spirit
of life."

Thus Ruth's process of simplification works toward a
schematization of the teaching of holiness that operates within the
framework of the concepts made popular by Phoebe Palmer rather than
Jghn Wesley and bears the distinctive stamp of the American holiness
views. In this process there is a consistent erosion of the concept of

'Ruth, Second Crisis, 13.

Ruth, Enti.re Sanctification, 18-19. Ruth would be unaware that this is pristine
Roman Catholic theology rather than Wesleyan.

3Ruth, Second Crisis, 33.
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"initial" sanctification and its gradual increase. With explicit reference
to Wesley's distinction between sanctification and entire sanctification,
he synthesizes Adam Clarke and Webster's Dictionary to produce an
interpretation which bears little resemblance to Wesley's own
understanding.

Sanctification, according to Clarke and the Dictionary, has two
meanings: consecration or separation, and making holy or pure. The
former meaning refers to the human aspect of sanctification and the
second to the divine work. These two meanings explain "how there is a
difference in being sanctified in part, and being sanctified entirely or
wholly.” By way of a total substitution of this first meaning of
sanctification in place of Wesley's view of sanctification as a real
change in human nature, he thus completes his transformation of initial
sanctification:

And in this connection it is well to note that this human side of
sanctification--which is but the approach to, and the condition of
entire sanctification--may be gradual. That is, the individual may be
some time in entirely completing this "separation,” "dedication" and
devotement" of his all to God. But the moment this human side of
sanctification is completed, and every condition met, faith in reality
touching the promise, the divine side of sanctification, which is to
"make holy or pure; and to make free from sin, to cleanse from moral
corruption and pollution, to purify," is instantaneously and divinely
inwrought by the application of the virtue of the atonement through
the power of the Holy Ghost.!

Here the process that began with the “holiness classics™ is brought
to culmination. There is the almost total elimination of the notion of
gradual sanctification. One cannot ascertain with absolute certainty the
extent of Ruth's influence on the formation of Nazarene thinking but
his schematization is an exact pattern of the theological position which
Nazarene preachers have institutionalized.?

'Ruth, Entire Sanctification, 16-17.

2This cannot be footnoted by documents, but the statement is made on the basis of
the writer's experience of many years of listening to Nazarene preaching. Cf. the same
format in H. E. Jessop, Foundations of Doctrine (Chicago: Chicago Evangelistic
Institute, 1938), often used as a college text in courses on the doctrine of holiness into
the 1950’s.
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Perhaps the closest one can come to an official theological
statement is the approved textbooks for the advanced ministerial
course of study in systematic theology as published in the minister's
course of study. In the early days, these were Methodist publications.
The first Manual of the fully formed denomination (1908) listed
Christian Theology by Samuel Wakefield. The next issue however
(1911) replaced this work with John Miley's Systematic Theology
which remained in the list until 1932 when the first Nazarene theology
became available: Fundamental Christian Theology by A. M. Hills.
Hills’ work was replaced in 1940 by what most Nazarenes felt for
years to be the apex of the Church's theological expression, H. Orton
Wiley's 3 volume Christian Theology. Wiley continued to be held in
high respect through the first 75 years of the 20 century by many
people in the Church who are interested in theology.

The question now to be raised and answered rather summarily is,
do these theological works reflect the same views of sanctification as
the more popular writings already examined. All the while, however, it
must be borne in mind that it is the popular writings rather than the
technical theological treatises that influence the rank and file of the
Church.

Wakefield claims that his work is based on an abridgement of
Watson's Theological Institutes, a work that "has no equal among
evangelical theologies." Therefore, in his rather brief statement on
"entire sanctification,” there is a verbatim reproduction of much that
Watson had to say but with some subtle omissions. In commenting on
Watson's relation to original Wesleyanism, John Petet's says:

Although Watson grants in the Institutes the logical and scriptural
grounds for the instantaneous aspect of Christian perfection, he
expresses himself with more self-consistency and assurance when in
his other works he presents the gradual phase of the doctrine. Here,
even more than in Wesley or Fletcher, Christian perfection is viewed
as a spiritual maturity to which time and experience much contribute.'

In his abridgment, Wakefield retains Watson's high view of
regeneration as being of the same essence as Entire Sanctification, and
also the recognition that it is both instantaneous and progressive, yet it

'Peters, Christian Perfection, 108.

37




is the instantaneous that receives the emphasis. The developmental

aspect to which Peters refers is all but complete.ly eliminated.!

It is somewhat of an anomaly that Miley's theology should
supersede Wakefield and especially that it should remain in the
curriculum for so long. His treatment of sanctification is quite different
from most of the Nazarene writings just examined, being best
described as meliorating. He overtly rejects all extreme expressions of
the doctrine, allowing that no particular mode can be insisted upon.

While Miley is appreciative of both the "second blessing" view
and the view that identifies regeneration with sanctification he leans
toward the position that the regenerated life universally has an element
of incompleteness. All in all, he seems to be closer to Wesley's own
position than most of the other writings we have surveyed.

Aaron M. Hills' treatment of the doctrine in his Christian
Theology is completely in accord with the summary statement made by
him that was adopted by the General Holiness Assembly of 1885:

We are now prepared to give a formal definition of sanctification or
Scriptural holiness, which would probably be accepted by the three
hundred teachers and preachers in the National Holiness Association
of America. . .; Entire Sanctification is a second definite work of
grace wrought by the Baptism with the Holy Spirit in the heart of the
believer subsequent to regeneration, received instantaneously by

faith by which the heart is cleansed from all corruption and filled
with the perfect love of God.2

That Miley may be a completely unrepresentative chapter of
Nazarene theology could be inferred from Wiley's single reference to
his treatment of sanctification. A fter quoting Miley's statement that
"the doctrine of an incompleteness of the work of regeneration
underlies entire sanctification, particularly in its Wesleyan form," he
comments: "there is a sense in which this is true, but the form of the
statement is unfortunate." Wiley then proceeds to modify this in the

'Samuel Wakefield, Christian Theology (N.Y.: Nelson & Phillips, 1869), 446-454.

*A. M. Hills, Scriptural Holiness and Keswick Teaching Compared, 29, as quoted in
Peters, Christian Perfection, 162. Cf. George E. Failing, "Developments in Holiness

Theology After Wesley," Insights into Holiness, ed. by Kenneth Geiger (K.C.: Beacon
Hill Press, 1962), 23.
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direction of sharpening the distinction betwee.:n regeneration ?nd
sanctification and thus breaking down the continuity betyveen them. .

Although Wiley's section on "Christian Perfection or Entire
Sanctification" is more guarded and his afﬁrmatiqns more carefully
stated than many of the popular works, thus avoiding many extreme
statements, nevertheless he expresses in general the formul.atlons (?f
Wesleyan doctrine as it is expressed by other Nazarene wr1ters.” His
stress is upon the instantaneousness of the "second work of grace," the
gradual element being practically restricted to an approach to the
crisis.? o

His consistent reference to the state of holiness which is effected by
the act of sanctification points in the direction of putting an end to any
process of real development as is reflected in the following quotation:

Regeneration as we have seen, is the impartation o.fg.life tha.t is holy
in its nature; and concomitant with it, is an initial holmes.s or
cleansing from guilt and acquired depravity: Now this holiness
already begun is to be perfected by the cleansing at a.smgle stroke
from inbred sin, and brings the soul to a constantly existing state of
perfect holiness.’

This passage further points up the results of the lqng”process of
change whereby the Wesleyan concept of "regeneratlon 'ha.s been
transformed in such a way that it issues in obscuring the continuity that
inheres in Wesley's own understanding. - .

Regeneration is here presented as "life." Granted that .hfe is hf)ly.m
its nature, it is not the same but only "concomitant”" with ."an .1n1.t1al
holiness or cleansing from guilt and acquired depravity.j’ Wlley insists
that "regeneration is not to be identified with e.ither Justlﬁc.at.lon or
initial _sanctification™® and prefers his own simple definition of

'Wiley, Christian Theology, 3:475-476. Wiley is correct in noting the unfortunate

nature of Miley's statement. Wesley would never speak of regen.erat.ion as‘incorr?plete
but would recognize that the "real change” that occurs in regeneration is con?tml’l'ed in the
process of sanctification and reaches a critical moment in "entire sanctification.

2Ibid. 479.

3Ibid. 446.
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regeneration as "the communication of life by the Spirit, to a soul dead
In trespasses and sins," to several others including Wesley's.

This trend began back with the "holiness classics." In the case of
Foster, as previously noted, the views presented in his Christian Purity
are more nearly akin to Wesley's own position and this is particularly
true in the case of "regeneration."2 But following the same pattern
observed in other matters, the other members of this group of writings
have a degree of ambiguity, with Wood showing the clearest departure
from Wesley, he defines regeneration as

the impartation of spiritual life to the human soul, in which God
imparts, organizes and calls into being the capabilities, attributes,
and functions of the new nature. It is a change from death to life,
from the domination of sin to the reign of grace, and restores the
spiritual life that was lost by the fall.3

Although Lowrey sees regeneration as "holiness begun," he wishes
to differentiate this from holiness per se and therefore qualifies it so as
to have regeneration mean a "process of quickening which implants a
new element in the soul--an element of life.” This differs from
Justification in that Justification "relieves from guilt" while
regeneration "begins a new being, starts a new life,"4

Quotations may be found in Peck's Christian Perfection that square
with Wesley's understanding of regeneration as holiness begun or
sanctification initiated, but Wiley incorporates a quote in his own text
from Peck's later work, The Central Ideq of Christianity, that separates
"life" and "holiness:” "Just as natural life and the condition of the
living being are distinct, spiritual life and the moral condition of the
spiritually alive are distinct.” Peck then identifies regeneration with the

bid, 413.

'Ibid. 407.

2Cf. Foster, Christian Purity, 106-109 and Wesley, Works, 6:488ff.

SWood, Perfect Love, 17.
*Lowrey, Possibilities of Grace, 184-185.
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former and sanctification with the latter. The logical question to be
raised is, how can one separate life from the quality of life in Christian
experience? Although Peck speaks of these two things as "totally
distinct from each other, as much so as a fact and a quality of a fact, a
thing and an accident of a thing," this distinction cannot legitimately
be made in a Wesleyan context which talks only in terms of different
degrees of the same quality of experience. !

Wiley refuses to identify regeneration with "initial sanctification,"
being willing to grant only that the latter is a concomitant of the
former.2 This is in perfect accord with much that he maintains but
contradictory to some of his earlier statements to the effect that the life
bestowed in regeneration is a holy life.3

Initial sanctification is limited to "the work of cleansing from the
pollution of guilt and acquired depravity."* This hesitation to be truly
Wesleyan grows out of a fear of undercutting the instantaneous aspect
of entire sanctification. It is in connection with this point that he
rejects Miley's statement of the incompleteness of regeneration.’
Wiley, like many of the others surveyed, must maintain the
completeness of the work of regeneration in order to make room, he
thinks, for the second crisis.

Wesley, it seems, would be unwilling to speak of initial
sanctification as "concomitant"  with regeneration,  although
regeneration itself is a concomitant of justification. This term means
"accompanying; attending,” possibly not essential to the nature of a
thing. Rather, for Wesley, regeneration is holiness but in a low degree.®

There are two causes for the confusion here. Apparently such a
position as Wiley's could not be held apart from some lingering
conception of sin as a substance; and second, there is a restriction of

"Wiley, Christian Theology, 3:471.
2Ibid., 413.

3Ibid., 432.

‘Ibid., 423.

’Ibid., 474.

SWorks, 6:488.
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the term sanctification to the second crisis, with other uses recognized
only in some rather odd relation to this narrow meaning. Wesley, on
the other hand, always defines sanctification as a real change in human
nature and regeneration as the beginning of this change. Or as Cannon
clearly puts it:

At the very moment of the new birth, what God does for man, the
objective deed which God performs when he forgives man of his sins
and pardons him from guilt and punishment and accepts him as a
son, is united with what God does in man; and the process of
sanctification is actually begun in man's life. (Sermon V, p. 11, sec.

1)!
Conclusion

While it is impossible to arrive at any uniform statement of
Nazarene theology, one may infer a rather general understanding on
the point of the "cardinal" doctrine of the Church during the formative
period of the denomination's history. It seems clear that the prevailing
view of the American holiness movement understood sanctification in
a rather limited sense, having to do only with a second crisis
experience and being only "concomitantly” related to other aspects of
the Christian life. "Holiness" is widely used in such a manner as to
have reference only to the results of the "second blessing.”

In conceiving its relation to Wesley, Nazarene literature sees him as
the proponent of "the second blessing, properly so-called."? The
statement of Wesley to which the Nazarene perspective appeals
consistently speaks only of the instantaneous: "Sanctification in a
proper sense is an instantaneous deliverance from all sin, and included
power therewith given to cleave always to God."> And yet in the same
context, Wesley speaks of "degrees" of this same sanctification. But

where 19% century holiness literature
ICannon, Theology of John Wesley, 123.

*Ruth, Entire Sanctification, 24; quoted from Wesley, Letters, 8:45.

3From Letters, 4:188. Quoted in Goodwin, Flame, 29; Walker, Sanctification, 45,
104; Ruth, Entire Sanctification, 8; Wiley, Christian Theology, 3:467-468.
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recognized that Wesley used the term in its full sense as a life-long
teleological process of realizing more and more the image of God.!

The way in which sanctification is thus conceived tends to create an
attitude that, for all practical purposes, sees the Christian life
plateauing with the attainment of the "second blessing.” That this was
eventually recognized by the Church is evidenced by the addition in
1976 of a section to the Article of Faith on Entire Sanctification
emphasizing that the moment of entire sanctification does not
complete the process of growing in grace. The criticism made by
Chester Tulga, a Conservative Baptist, is relevant to the practical result
of such a truncated view of sanctification:

Holiness people, forgetting their own convictions that both salvation
and sanctification can be lost by disobedience to God have come to
rest in a "sanctified state"--the holiness equivalent of the Calvinistic
doctrine of security. One meets sanctified people who claim to have
been sanctified for many years, who know little of the Word of God,
who show few signs of growth in grace, whose prayer life is feeble,
whose zeal has grown cold--but still "saved and sanctified."?

Jack Ford, a Nazarene leader in Great Britain, in commenting on
the Nazarene Manual's requirement that all local church officers be
"clearly in the experience of entire sanctification," says, “This may be
criticized as turning rare ventures by the spiritual elite to the
Himalayas of Holiness into excursions for all and sundry to the
foothills of an everyday experience within the reach of all.”

Although Ford does not agree that this is a completely valid
criticism, he does recognize the situation as it has been described in
this chapter and concludes "the danger is formality, the changing of a
rare and rapturous experience into a matter of course."?

Colin Williams, in a finely balanced criticism, insists that "the
doctrine of perfection and the emphasis on receiving it as an

mstantanecus—gifl-can—easily lead to a measure of moral blindness.”

ICf. Works, 11:402 and Notes on the New Testament on 2 Cor. 3:18.

*Chester E. Tulga, The Doctrine of Holiness in These Times (Chicago:
Conservative Baptist Fellowship, 1952, 62.

*Jack Ford, In the Steps of John Wesley (K.C.: Nazarene Publishing House, 1968),
231.
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However, his reason for this incisive observation is that there is a
"tendency to remove the definition of sin in terms of conscious
awareness from its pecessary tension with the deeper definition of
continuing moral deviation from the perfect will of God."! Wesley
himself would fully agree with this emphasis as his statement in a
letter to Samuel Furly indicates: "Thege very persons feel more than
ever their own ignorance, littleness of grace, coming short of the full
mind that was in Christ . . . ."?

Beginning with Adam Clarke, and reinforced by appeals to the
Dictionary definition of the term, the American holiness movement in
the 19th century developed a stereotyped understanding of
sanctification in a two-fold scheme: It means 1) a separation or setting
apart, and 2) purity or cleansing from sin. This provided a scheme
whereby many questions were "easily" solved. For example, the first is
restricted to the human aspect while the second is reserved for divine
action thereby solving the problem of the divine-human elements
involved. The gradual aspect has been reserved for the first meaning
while the latter has no other than an instantaneous character.

What then is the ethical understanding that issues from this view of
sanctification? In the case of Wesley, his broad views form a clear
pattern for a teleological ethic, an ethic of self-realization. But with the
truncated view that sees sanctification only in terms of crisis, virtually
eliminating the progressiveness of real sanctification in the Christian
life, ethics would necessarily take a different form.

At this point an attempt will be made to answer this question by an
analysis of only those treatments that give a systematic, or semi-
systematic ethical statement to see if the ethical position actually
follows logically from the theological stance and precisely what that
position is. The historical question will be avoided since that is the
subject of the next chapter.

The basic principle that appears to underlie earlier Nazarene ethical
thinking may be stated as follows: Act follows from Being, or the
outward life is the outflow of an inner condition. On this basis the
necessity for inner holiness is stressed so that all ethical discussions

'Colin Williams, John Wesley's Theology Today (N.Y .: Abingdon Press, 1960), 185-
186.

2Letters, 4:189.
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take the form of "the life of holiness" or "the ethics of holiness," the
rationale being that "out of the abundance of the heart, the mouth
speaketh.” Since holiness is a "pure heart,” this state of grace is
essential to a holy life. As Wiley states it, "it must be evident that the
outward or ethical life of the Christian takes its character from the
quality of the inner or spiritual life."! C. W. Ruth also insists that "a
holy heart is the condition for and secret of living a holy life. To
undertake to live a holy life with an unholy heart is to undertake the
impossible."?

So far as outward holiness is concerned, no difference is seen
between the life of the "merely" regenerated and the entirely sanctified
person. This accounts for the difficulty in living the Christian life short
of the second crisis that is portrayed by much of early holiness
literature. The heart is impure, having "something within which was
antagonistic to the spiritual life implanted."?

As Dr. Orval J. Nease, former General Superintendent said,

Complete inner harmony is not realized in regeneration. The Bible
and experience agree that the unsanctified heart is a divided heart--a
double heart. Outward defeat is occasioned by inward disharmony.
Sanctification rids the soul of the inner foe, and aligns the forces of
the moral nature against the outer enemy.*

C. W. Ruth states very succinctly why ethical interest is restricted
to the life of holiness: "The beauty of sanctification is that it removes
from the heart everything that is antagonistic to a holy life, and puts
His Spirit within you, which will 'cause' you to walk in His statutes
and keep His judgments and do them (Eze. 36:27)."

This principle appears to be expressed in two different directions,

one rather provincial, the other having the character of a full-orbed
ethical thear

Tt oTys

'Wiley, Christian Theology, 3:8. Cf. also 2:492-493.

Ruth, Entire Sanctification, 49.

3Ibid., 26.

*Quoted in Wiley, Christian Theology, 3:8.
SRuth, Entire Sanctification, 50.
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In the stereotyped delineation of the meaning of sanctification,
early holiness writers laid stress on "separation” as one of its essenyial
ingredients. It is logical and almost unavoidable that this meaning
should be transferred to the life of holiness as well. Therefore C. W.
Ruth is found saying: "The importance of separation from the world
can scarcely be exaggerated--especially so in view of the worldliness
that has crept into the church."!

This indicates one of the dominant characteristics of holiness
ethical thinking. The life of holiness was often conceived exclusively
in terms of unworldliness, or separateness. Later on in this study, the
implications of this ethical attitude will be examined in its application
to the moral life.

The nearest thing to a developed ethical theory operates in another
direction. It seems to take its cue from the nature of the work of
sanctification. This work of grace "eradicates the carnal nature," the
most common (and biblical) term for the sin remaining in believers. R.
S. Foster gives a definition of the carnal nature that adequately
represents the early holiness position:

It is that derangement of man's moral nature, induced by his
transgression, whereby the harmonious acting of all the attributes
of his soul has become warped and perverted; so that they no
longer cheerfully and implicitly obey the divine requirements,
but rise up in opposition to that which is holy, and just and
good.?

Very clearly expressed here is the concept of an inner principle, the
essence of which is to rebel against law. Wiley's statement bears out
this understanding both as to the nature of sin that remains and the
results of its removal: "Sanctification as an instantaneous act, cleanses
from all sin, and brings the believer to a place of obedience, internally
and externally."3

'bid., 31.

2Foster, Christian Purity, 124. Cf. also 127-128.
SWiley, Christian Theology, 2:485.
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If the nature of inner sin is incipient disobedience, and its removal
introduces the spirit of obedience, the logical result is an ethic of duty
or adherence to law freely observed. Consonant with this systematic
relation, Wiley defines ethics as the science of Duty,! which seeks to
answer the question, "What ought we to do?"?

Therefore the subject matter of ethics is law, since this is what
regulates the conduct of the Christian. This law takes two forms: 1) the
natural law which is native to every man and 2) the positive law which
is the expression of God's "free will" and therefore discoverable only
as it is revealed. These two are not in conflict, but in fact may be
identical at points. The highest expression of Christian ethics is the life
of Jesus Christ but the specific directives are found in the Scriptures
that provide "the ground for the general system of Christian ethics" as
well as "specific Christian duties."?

Due to the nature of the holy heart, duty is not foreign to the
sanctified believer but "the true spring of obedience is found in divine
love."* Love, however, is seen from one point of view as the motive
and strength for doing one's duty,> and from another point of view as
"the substance of all obligation--whether to God or man."¢

The close correlation between ethics as duty or obedience and the
sanctified nature is seen in the following statement:

While the law is written upon the heart, it is still a law, and therefore,
necessitates the dignity of an external standard also, in conformity
with the inner law of life, by which man is delivered from outward
compulsion, and given the freedom to develop according to the new
law of his nature. Thus he keeps the law, by the unfolding of his
inner nature which is now in harmony with that law. The keynote of
this new nature is love, and thus love is the fulfilling of the law.”

'Ibid., 3:9.
2Ibid., 7.
*Ibid., 9-11.
4Ibid., 12,
SIbid., 25-26.
®Ibid., 30.
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Practically applied, these principles are seen in terms of duties that
focus in three directions: toward God, toward self and toward others.
The last is the area of social ethics.

All these duties revolve around the central concern for persongl
holiness. In regard to the first, "Christian chargcter is unfolded only in
loyal relation to the divine;" as regards duties to oneself, they are
"essential to the formation of Christian character;" and lastly, other-
obligation has "its source in, and flows from the character of the
individual.! . o

A holiness state produces a life in accordlr.lg .Wl'.[h its own nature
and through duty or obedience and moral c¥1sc'1p.11ne the Christian
character is developed. "It is the duty of each individual, thqrefqre, to
cultivate the highest standards of ethical life and to conscientiously
observe every rule of moral obligation."

In the understanding of the early holiness groups, these moral
obligations or duties that the sanctified individual will o'bserve‘take
definite form. What they are and from whence they are derived will be

the next topic of inquiry.

"bid., 29.

'1bid., 36.
21bid., 58-59.
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Chapter 2
WHENCE CAME THESE RULES?

Since it is the official understanding of the Church of the Nazarene
that its ethical standards are "well expressed in the General and Special
Rules," it is the purpose of this chapter to trace the historical roots of
these particular formulations as they appeared in the Manual up to the
mid 1970's,' with only minor changes. There were several changes that
took place prior to this time with both additions and deletions as the
Church emerged into a full-fledged denomination. Most of these
changes occurred before 1911, but the content of the rules was more or
less finalized in 1928. The history of these developments will be
analyzed in the next chapter. Here, reference shall primarily be made
to the source of the particular subjects addressed by the rules for
behavior with an attempt to show where they originated as well as the
way they were modified in the Nazarene context. This involves
analyzing documentary sources, but also includes a study of historical
and sociological factors that may have influenced the conscience of the
Church as it sought to delineate itself from the "world," and keep itself
pure.

The Methodist Heritage

Since the Church of the Nazarene came into being largely under the
influence of Methodist teaching,? it was natural that the traditional
Methodistic lifestyle as laid down in the Methodist Discipline of that
time would reappear among the "children" of Methodism. While
briefer, and more simply stated, the general outline of the ethical

requirementsformembership- was, in the earlier decades, quite similar.

'At this time, a major change occurred that marked a turning point in the Church's
official ethical consciousness. The distinctive features of Nazarene morality did not

disappear but a significant shift in understanding the nature of ethical legislation took
place.

*This is not to suggest that the Church of the Nazarene was a split from the Methodist
Church. The original denomination involved persons from several theological traditions.
However, most of the leading figures and many of the original participants had been
nurtured in Methodist discipline.
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More remotely, both formulations stem from John Wesley's rules
for his Societies. Since the early Methodist Discipline simply
reproduced the Society rules, and the Manual statements derive their
specifications from Wesley via the Discipline, both the near and
remote documentary sources of the Nazarene rules will be examined.

Both denominational forms of the "General Rules" were divided
into three major divisions although these divisions were not exactly
parallel. The first division is negative in character in both forms. The
second section of the Nazarene version telescoped the basic elements
of the second and third sections of the Methodist form and in its own
third section sets forth a requirement of conformity to church
"doctrines and usages." A similar admonition was found in paragraph
33 of the Discipline which was also a part of the full statement
concerning the United Societies. The reason for this restructuring is
that the Methodist form was originally set up for a "Society" while a
denomination is in the picture for the Nazarenes.

Neither statement, as Nolen B. Harmon said of the Methodist form,
was "intended to be a complete system of Christian ethics.” They
rather presuppose common Christian morality and consequently
"emphasize and pinpoint Christian morality at stressful places."> But
this obviously means that they give attention to certain unique points
that were evidently felt to have some particular relevance to the special
purposes of the life of the Church.

The rule having to do with profane use of the Divine name was
identical in both cases but a significant addition of two restrictions was
made in the Nazarene edition of the one having to do with the
observance of the "Lord's Day.” In addition to prohibiting unnecessary
labor or business on this day, the two additional items concern
"patronizing or reading of secular papers" and "holiday diversions.”
Both reflect an attempt to speak to new problems that had emerged
since Wesley's day.’

I'This comparison makes use of the 1908 Discipline of the Methodist Episcopal

Church since this is the the year the Church of the Nazarene was officially constituted.

There is some development in Wesley's rules and where relevant, note will be taken
of this fact.

2Nolen B. Harmon, Understanding the Methodist Church (Nashville: Parthenon
Press, 1955), 80. Cf. McNulty, "John Wesley," 61.
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Although there were news sheets circulated in 18th century
England, it remained for American developments to bring this
phenpmenon into focus as having sufficiently widespread appeal to
require attention in church pronouncements. It was only in the mid-
nineteenth century that the newspaper developed into a media
available to the general public. Prior to the so-called "penny-
revolution" in 1833-35 which "depended upon technological
improvements of presses and papermaking, and which achieved large
circulations by emphasis on sensation and human interest," the cost
was prohibitive for any but the well-to-do.!

The heyday of the modern newspaper probably could be dated from
1882 when Joseph Pulitzer began a new style of journalism marked by
"crusading, variety, improved format and a Sunday edition."?
Undoubtedly, this Sunday enlargement, along with the character of
journalism known as "yellow journalism" and the "comic strips" which
arose in the circulation war between the Pulitzer and Hearst chains
created a new situation to which the church felt it should speak if
holiness was to pervade all of life.?

The Discipline simply condemns "Drunkenness" which may be
interpreted as a genuinely "temperance" reference.* Wesley, himself,
may have allowed even wider latitude as he made a distinction
between "spirituous” liquors and presumably those that had been
brewed. While he recognized a possible valid use of the former as
medicine he found it chiefly used as a beverage and as such

3The emergence of the "Continental Sabbath" in America with the consequent
breakdown of the Puritan Sabbath will be discussed in the next section of this chapter.

Irving Dillard, "Newspaper," American People’s Encyclopedia, 1966 edition,

13:424-429. "The first English Dailey was the London Daily Courant, founded in
1702 by Elizabeth Mallett."

’Ibid., emphasis added.

*Ibid.

A paragraph in the Special Advices distinguishes between temperance in regard
to neutral matters and those positively evil. In connection with the latter it advocates

totql abstinence in such matters as alcoholic beverages. It appears specifically
designed to avoid a "loose" interpretation of the general rule.
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condemned it with great severity.! However he did not necessarily
condemn the use of wine and similar beverages produced by natural
fermentation, but Harmon (in 1955) in interpreting the Methodist
Discipline states that the modern follower of Wesley "decisively
rejects any distinction of this sort."?

The Manual is much more decisive on this point, taking an
unequivocal prohibitionist stand that includes not only total abstinence
from use of intoxicants but also from ntrafficking therein.” In addition
a church member is pledged to voting against any attempt o provide a
liquor outlet.

The early Nazarenes were extremely active in the prohibitionist
movement. Dr. P.FF. Bresee participated vigorously in the movement in
California and helped establish Pasadena as the first "dry" city in the
state. In fact, he was so prominent in the contest that the opponents of
prohibition "burned him in effigy, and attacked him in the most
vituperative manner in the public press of the city."3

At least on one occasion Bresee declared that prohibition stood
with holiness as the Church's two Jeading tenets. On occasion, he
turned his Sunday evening service into a prohibition rally, with a
heavily advertised speaker. At the close of the meetings, in place of the
altar call, the pastor would give a rousing exhortation and ask every
man present to stand to his feet and take the pledge to fight the liquor
traffic to the death.!

To the prohibition of intoxicating liquors, is added a new feature in
the Nazarene rules: the decree against using and trafficking in
tobacco. While this issue was not agreed upon unanimously by the
earliest groups forming the denomination, it finally became an integral

\Wesley, Works, 6:128-129; 11:55; Letters, 5:134; 6:129.

2Harmon, Understanding, 83. Wesley spoke of wine as "one of the noblest
cordials in nature" (Works, 3:443) and thought that if it was a good kind, agreeable to
one's constitution and used sparingly, »full as wholesome as any liquor in the world
except water." (Works, 14:266). In a letter to the Bishop of London he makes it clear
that he drank wine and could see no wrong in it (Works, 8:490).6.22

3E. A. Girvin, A4 Prince in Israel (K.C.: Pentecostal Nazarene Publishing House,
1916). 88.

4gmith, Called Unto Holiness, 125.
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part of its moral code. Neither the Discipline nor Wesley's General
Rules. made any reference to the use of this product, however Wesle
does.lnclude it in his more narrow directions to his7 Bands und thy
heading of "needless self-indulgences." e
'In a letter to one of his preachers, Wesley points out a distinction
wh1'?h should be made in preaching, between "weightier matters of the;
law .and ”s‘everal (comparatively) little things.” These latter should be
'r'nen.tloned in the sermon from time to time and includes among them
culrlng onesel.f from lice and itch" and using tobacco. Since 1% is an
E;saaggr;%i?glﬁﬁ' 1and unclean, it should be avoided "unless prescribed
Three of‘ Wesley's rules never appeared in the Manual due to the
passage of time and historical changes. These deal with slave-holdin
buylpg and selling uncustomed goods, and usury. The former wasga;
burning moral- issue in Wesley's day both in England and America.?
B'ec.ause of 'th1s issue, the two major sectors of American Methodisr.n
d1§/1d'ed3 with the Southern Church dropping the rule from its
Dz.sczplzne.3 But by the time the Church of the Nazarene came into
existence the issue had been "settled" by way of the Civil W. d
there was therefore no need to include it. o
Dr. Bresee, during his Methodist ministry was a strong anti-slave
preacher. One of his appointments was at Grinnell, ITowa where tII;Z

Methodist Church was composed largel
Bresee himself put it: p gely of Southern people. As

They were very strong in their feeling of sympathy with the
Rebe.llu.)n, and | was very strong in my loyalty and anti-slave

conviction. Hence | did not feel that it was best for the church on ch
charge for me to go back. I had already more or less grieved these
people by my preaching of what they regarded as Abolition doctrine

"Works, 12:248.

2 "
Gerald O. McCulloh, "The Theology and Practices of Methodism, 1876-1919."

The History of American Methodi. i
ooty Sars ethodism ed. by Emory S. Bucke (N.Y.: Abingdon Press,

3 ' "
Cf. Wesley's essay, "Thoughts upon Slavery" (1774), Works, 11:591f.
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and 1 saw that it would be very difficult for me to get along with
them. So I told the Presiding Elder that I did not want to go back.’

Wesley had strong words to say about the evils of avoiding paying
duty. Such levy was something relatively new and the English people
"bitterly resented the idea that the government should tax any of their
possession which they brought into the country."?

The rightness of this had come to be generally accepted by the late
nineteenth century, therefore there was no need to make mention of it
in a church rule, although the Methodists retained it, but only as a
matter of "historic interest."

Likewise, the emergence of capitalism had all but completely
obliterated the traditional Hebrew-Christian opposition to charging
interest on money loaned. Any word spoken here would be in terms of
condemning unjust practices in lending and borrowing. Wesley
himself intended this meaning since he explained usury as "unlawful
interest."?

The meaning of this rule is no doubt encompassed in the Nazarene
statement concerning "taking advantage in buying and selling.” But
there is not nearly the attempt to direct the personal financial affairs of
the church members as was the case with Wesley who further included
in his rules the prohibition against "borrowing without a probability of
paying, or taking up goods without a probability of paying for them."*

The Discipline, under the heading of things to be avoided for "the
glory of God," summarizes very succinctly those matters generally
grouped under the rubric of worldliness. While this same motif is

1Quoted in Girvin, Prince in Israel, 40.

2Harmon, Understanding, 83. Cf. Wesley's "Address to a Smuggler," Works,
11:174-178.

3Edition of 1764. Cf. Notes on the New Testament on Luke 19:23.

“Wesley preached often upon the dangers of riches and the true use of money,
manifesting a tremendous fear of the influence of an inordinate desire for wealth on
his Methodists. Cf. Works, 7:11f; 2141T; 355ff; 6:1241Tf. This rule was incorporated in
the Manual of legalistic groups which separated from the Church of the Nazarene in

the last half of the twentieth century.
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retalped ‘in relation to similar items, the Manual enlarges th
specifications into two extensively stated rules (more space tﬁan a .
qther), one having to do chiefly with dress, the other with " .
literature and entertainments." ’ e
‘Wlth {egard to dress, the literal statement of all three editi i
quite similar, but the rationale for the behavior varies. Wesle 'sOns in
concern seems to be that buying costly raiment is poof stewar}clishrinalr;
possessions, although he does indicate other problems. Even amp N
those who c'ould "afford" it--and most Methodists evideﬁtly could ot
-it was forbidden. "It is stark, staring nonsense," he says, to clai rtll?t-
one can afford expensive adornment. "No man living ’can aﬂ(r)rilﬂd ta t
yvast_e any part of what God has committed to his trust.” Mone ¥
in this way should be used to feed the hungry.! . Y spent
In his Fiirections to the Bands, dated Dec. 25, 1744, he includ
more particular instructions including the abstair;ing frg)m "needle:
ornaments, such as rings, ear-rings, necklaces, lace, ruffles.” Several
reasons are advanced for avoiding such adornment ’but basi;:all the
all. root in the idea that it is conducive of worldiy mindednesys Z
militates against heavenly mindedness.? -
I_{fe does af:knowledge that it is perfectly in order for people whose
posttion requires them to dress in finery, to do so. But the Methodists
belongeql to the common people and therefore it was out of character
tg dress in the finery of the court. To do so was pretense and hypocri
since they would be "aping the gentlemen" and ladies.? PO
_ Harmon argued that modern Methodists call attention to the
d1§appearance of this class stratification and conclude therewith that
this matter need not be taken seriously.4 Although Wesley's disciple
apparently never followed him explicitly at this point in any consisrt)eni
manner, thg trend toward aping "fashion" in dress took on maj
proportions in the late nineteenth and early twentieth centuries.’ .

"Works, 7:19ff.
Works, 7:270; 19-22: 11:468-470.
SWorks, 11:477-478.

“Harmon, Understanding, 89.
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The Manual attempted to root its restrictions in Scripture, evidently
to bypass the possibility of such a provincial interpretation. But it was
also a reaction to the landslide of "worldliness” that permeated the
nineteenth century "old-line" churches.

Although the Discipline rules do not enlarge upon their mention of
ndiversions," the Manual becomes quite specific including in its scope
"the theatre, the ballroom, the circus and like places," also lotteries and
games of chance and membership in oathbound secret orders such as
the Masons although no group is specifically mentioned.!

In the earliest days, the theatre as referred to in the Manual was
understood to mean the stage. It was objected to because, as B.F.
Haynes put it, "it is diametrically opposed to everything for which the
church stands, and stands for that which the church has always
opposed."?  However with the emergence of the moving picture
industry and its transforming effect upon American manners in dress
and social decorum and its contribution to the "decline of the Cult of
Respectability with its humdrum of good provider and its plugging
wife and mother,"? the Church of the Nazarene transferred its
opposition to this medium of entertainment.*

Since, in these early days, the evangelistic labors of the Church

5Cf. L.W. Munhall, Breakers! Methodism Adrift (N.Y..: Charles C. Cook, 1913),
173-178, and McCulloh's statement that "in the period from 1876 to 1919 the
administration of discipline in Methodism was greatly relaxed,” Methodism, 638. See

Wesley's pathetic note in Works, 7:24.

'Paragraph V of the Special Advices in the Discipline does enlarge upon the
matter of amusements, and specifically mentions “theatre-going, dancing, and such
games of chance as are frequently associated with gambling.” However there is no
prohibition, but a strong warning that "careful thought and frequent prayer" be given

to where one finds his diversions .

2"The Case against the Stage,” Herald of Holiness, July 13, 1913, 4; cf. also the
same edition, an article entitled, "Evil of the Theatre,"” 2.

3Leland D. Baldwin, The Stream of American History (N.Y.: American Book
Co., 1957), 2:561.

4Cf. B.F. Haynes, "Immoral Tendencies," Herald of Holiness, August 13, 1913, 1;
"Censorship Needed,"” Herald of Holiness, Aug. 7, 1912, 3.
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were directed ch.ieﬂy towards the poorer classes, they would naturall
be conoemed with anything that would militate against the spirit }i
'\:vel'l-_belng of these people. Thus the fact that the movie theaterz or
originally concentrated in poor districts" and were considered 100
respectable would give strong basis for taking this stand.! rottoe
John V'Ves.ley himself had a strict attitude toward an'qusement b
McNulty insists that it was not as rigid as those views held b sos’ U}
his contemporaries. He points out that Wesley felt such diVZI‘Si ns o
danc1og and attendance at the theatre tended to divert on OYES aS
pursuing the Christian life with singleness of heart, but he fiidmni
oondemn them en foto. Gambling was a little less noutral and w n?d
inevnably produce covetousness.? Monk's conclusions bear this o t:
Wes?ey's selections from the Puritans in The Library of Chrisi)il;‘
C.las.sws and otherwise seem to concentrate on the spiritual nature a 1cll
yltahty 'of the Christian life, on the purity of its holiness rather thn
instruction in such things as dress, plays and the arts."3 -
N Inba} let.ter to the Mayor and Corporation of Bristol, Wesley voices
1s objection to their efforts to build a new play-house in the cit
Although ho avers that "most of the present stage entertainment sa yé
the foundation of all religion as they naturally tend to efface all tracgs

of piety and seriousness out of the mi i
: ‘ e minds of men," his maj jecti
is based on his opinion that they Jor objection

are poculiarly hurFfol to a trading city, giving a wrong turn to youth
esp()iemally, gay, trl.ﬂmg, and directly opposite to the spirit of industry
an closo application to business; and as drinking and debauchery of
?:jg kind ﬁ:{re close attendants on these entertainments, with
ence, effemi i i in a hi
oo inacy, and idleness, which affect trade in a high

John Wesley's Sources

'Henry F. M 7
s ry ay, The End of American Innocence (N.Y.: Alfred A. Knopf, 1959),

“McNulty, "Moral Teaching," 68-75.

3Robert C. Monk, .J ; . . .
1966). 230. , John Wesley, his Puritan Heritage (Nashville: Abingdon Press,

‘Works, 12:128.
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The question may now be asked concerning the source pf W'esley('is
rules and in answering this question, a fu?t}'ler one will be illuminated,
namely, what purpose did Wesley envision for .these stanc}ilards1 to
accomplish. This is primarily the problem of the rationale for the rules,
a question which must also be put to the Nazarene form. ] i

To begin with, it should be observed that Wesley was formulating
directions for his Societies, composed' of Met'hodlsts who .\fverei
endeavoring to actualize in their own lives the 1§1eals and spiritua
goals which their spiritual mentor had .sought in his own e'xi)lerlen}i:e,
specifically Christian perfection. The idea of a S.ocu?ty w.1tt suc foa;
specific aim was not new, 211 number C;)f them being in existence

ial purposes during Wesley's own day.

Spegl;lelc?ﬁc};lly "religi%)us societies" began to be forrped abou; 1h678
and "it is certain that Wesley was aware of the §x1s't‘<]ence of t e}sle
societies, and was familiar with their organization. From tle
"Orders" of these earlier Societies, it may be lea}rne,fi that theﬁr sole
design was "to promote real holiness of heart and life.” One of the meri
who influenced them, a Dr. Anthony Horneck, taught a broad concep

of holiness which anticipated the doctrines that were ma'de p‘romment
by Wesley in the eighteenth century. Dr. Hornecks v1et\;1v W?Is1
"thoroughly 'evangelical' . . .. }\1)v1th a steacgy ?and”?e points to the pa

s the way to Christian perfection.
o %}rlfewaels(g;': day theze groups had lost ‘Fheir vitality and had be;:ln
replaced by new Religious Societies that dlffe'red somewhat from the
earlier ones. One chief difference was that in the newer ones, 1}110
emphasis was laid upon the socliet};1 )members’ attendance upon the
he Church (of England).

Saczzlrl:(fr?:t?lgée newer grf)ups was the .Society at Fetterlane tha'tdwats
organized under Moravian influence with John Wesley as president.
Even though relation with the Church of England Wan not a
membership requirement, nor attendance 'at. the means o grgce,
Wesley no doubt used his influence to insist upon the members

Uohn S. Simon, John Wesley and the Religious Societies (London: The Epworth
Press, 1955), 10-15.

2lbid., 19-20.
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availing themselves of such opportunities. However, in time his
influence waned and this aspect was affected. This is revealed by his
exhortation to them in 1739 after an absence from London for some
time. He urged them "to keep close to the church and to all the
ordinances of God, and to aim only at living a quiet and peaceable life
in all godliness and honesty."!

Concurrently with his disappointment with the Fetterlane Society,
other events were occurring that eventuated in the organization of a
new Society bearing the name, "Methodist.” This took place in late
1739 and early 1740. John S. Simon, in a significant paragraph, points
out the differences between this Society and its' counterparts:

It was formed on lines differing essentially from those on which the
Religious Societies were based. There is no evidence that Wesley, at
the time of its foundation, drew up "Orders" for its government; but
it is significant that there was only one condition previously required
in persons who sought admission into it. [t was imperative that they
should possess "a desire to flee from the wrath to come, to be saved
from their sins.” If a Churchman or Dissenter, an Arminian or a
Calvinist, was moved by that desire, and sought admission, he was
welcomed. When the Society in London increased in numbers, and
similar Societies were formed elsewhere, it became necessary to
regulate them more definitely, but it was not until 1743 that John
Wesley drew up specific "Rules" for their guidance. The absence of
elaborate organization was a sign that the new Society was not a
"Religious Society.” Consciously or unconsciously Wesley had
entered on a new path which diverged from the way in which he had

walked with old companions, and led him towards the extraordinary
successes of his work as an evangelist.?

What Simon says in his later book about these Societies and
Wesley's relation to them, may with equal truth be said in relation to
the Moravian societies: "He was undoubtedly influenced by them but
their 'atmosphere’ differs altogether from that of the 'rules'.” But Peters
is no doubt correct when he concludes among Wesley's debts to the
Moravians the idea of "the disciplinary nurture of the bands."3

'Tbid., 200, 323.

2Ibid., 329-30.
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Wesley's personal religious quest had been greatly stimulated by
way of acquaintance with three writers: William Law, Jeremy Taylor
and Thomas a' Kempis. The significance of a prescribed regimen for
developing the Christian life is emphasized by all of them. William
Law is quoted by Umphrey Lee as saying: "Either Reason and
Religion prescribe rules and ends to all the ordinary actions of our life,
or they do not: If they do, then it is necessary to govern all our actions
by these rules, as it is necessary t0 worship God."! In this statement is
included a dual emphasis, both of which influenced Wesley--namely a
means and an end, thus giving his whole system under Law's tutelage,
a teleological character.?

While Jeremy Taylor's major contribution to Wesley's theological
thought was the idea of "purity of intention" which he took over as
essential to his understanding of Christian perfection it is difficult to
avoid concluding that Taylor's Rules for Holy Living and Holy Dying
must have made an impact upon the mind of this young seeker after
perfection so far as the importance of "Rules" is concerned.> Wesley,

himself, said concerning this source:

i AR A

It was in pursuance of an advice given by Bishop Taylor, in the
Rules for Holy Living and Dying, that about fifteen years ago [about
1725], 1 began to take a more exact account than I had done before of
the manner wherein 1 spent my time, writing down how 1 had

employed every hour.*

Relevant in relation to the third writer is Lee's description of the
Imitation of Christ as "a book for ordered lives, setting out rules and

38imon, Methodist Societies, 105; Peters, Christian Perfection, 62. Cf. also Tyerman,
Life, 1:187. .

'Umphrey Lee, John Wesley and Modern Religion (Nashville: Cokesbury Press,
1936), 214, cited from Law, Works, 4:10.

2Charles Randall Wilson, "The Correlation of Love and Law in the Theology of
John Wesley," (unpublished Ph.D. dissertation, Vanderbilt University, 1959), 24.

3SWorks, 11:366.

4 Journal, 1:83.
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methods for a self-denying, sometimes ascetic, way of living."!

Not to be overlooked in this regard was the influence o.f Susanna
Wesley, whose control of her household took the form of what has
been cha.racterized as a "barracks-like discipline.” No man with any
natural disposition toward a regular way of life "could have escaped a
bept .toward some form of methodism as a result of Susannah Wesley's
training .and. teaching."?> At least her rigor helped create a compulsive
personality in her son John. Thus his whole life was organized against
}vl\ﬁts;ee l?ld for the purposes of accomplishing the goals which he set for

All of this still leaves unanswered the question concerning the
source of the particular formulations which Wesley set before the
Methodists for their direction. John S. Simon has conclusively shown
that Wgsley was materially dependent upon a book which he himself
had abridged in 1753, Primitive Christianity by William Cave. Simon
says:

When he was writing the "rules" in Newcastle, it seems probable that
the bool§ was actually before him. If not, the memory of its contents
was quick in his mind and guided his hand. In many of their
partlcu!ars Cave's book and Wesley's "rules" coincide; and we find it
impossible to believe that the coincidences were undes’igned.3

Ca\./e’s book was a study of the morals of the church of the first
centuries. The second and third parts of the work deal with "the
religion of the primitive Christians as to those virtues that respect
themse.lv'es," and "their religion as respecting other men.” This two-
fold d}VlSiOﬂ, as had been pointed out, informed Wesley's rules
Attention is further called to their unworldliness in abstinence frorr;
amusements and in plainness of dress, and their refusal to indulge

themselves in undisciplined livi i i i
oot plined living, all evils which are mentioned by

'Lee, Wesley, 214.

’Ibid., 213.

3Simon, Methodist Societies, 105.

*William Cave, Primitive Christianity; or the Religion of the Ancient Christians in

the first Ages of the Gospel (London: J.G. for R. Chiswell, 1676).
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When it is remembered that Wesley was an avid student of Patristic
church history, feeling that here Christianity could be found in its
pristine purity, it is not strange that he should have eagerly taken over
the morals of this period for himself and his people. In this way one
would be recovering the purity and power of the uncorrupted faith.

One other factor may be mentioned, namely, the influence of
Puritan morality upon Wesley. Monk points out that "the resemblance
between Wesley and the Puritan ethos has been commonly recognized,
especially the similarity of their teachings concerning the outward
manifestations of the Christian life."!

While the term, "Puritan," had certain ecclesiastical connotations it
came to be used as descriptive generally of any group emphasizing
"disciplined, stringent and austere living of the Christian life.” This
was the natural result of the Puritan mentality since "more than Luther,
Calvin found in the Bible a law which regulates the Christian life."?

It was on this basis that many of Wesley's contemporaries as well
as later students of his work saw him to be reviving the spirit and
practice of Puritanism.> However, this was part of a general tendency
during Wesley's day. The Puritan commonwealth under Oliver
Cromwell had created a sweeping reaction against Puritanism because
of its severe demands upon the people.* But by Wesley's lifetime the
"people were beginning to sicken of the immoralities of the
Restoration era," and a new Puritanism appeared.”

There are a number of affinities between the Wesleyan revival and
the new Puritanism, since its representatives stood for a general
simplification of religion. They initiated an earnest search for personal
piety through the organization of small societies, placed an emphasis

-

'Monk, John Wesley, 15.

2George M. Stephenson, The Puritan Heritage (N.Y.: The MacMillan Co., 1952), 14. ’\

3Monk, John Wesley, 16.

4Gerald R. Cragg, The Church and the Age of Reason (Bristol, England: Penguin
Books, 1960), 53-54

sMerrill E. Gaddis, "Christian Perfectionism in America," (Unpublished Ph.D.
dissertation, University of Chicago, 1929), 119.
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on self-discipline and on close oversi ;
. sight of
evidenced a hostility for all things worldl;gy.1 society members, and

Gaddis completes his obs i L
ervation of :
by noting that the similarity between the two

with the grqw!ng ascendancy of Methodism and the adoption b
Weslc?y of distinctively Arminian and perfectionistic principlesn (yi
tgchmques for the new organization, the semi-ascetic or 'Pr fi an"
Slde.Of Puritanism was transferred more and more to M th:im
auspices. Methodism, therefore arose as an Armineianoizleidt

Puritanism--so far as its Engli i
: nglish ancestry is concerned--and i
to this day lost its Puritan character.? el fthas ot

How the Rules Function

upo\:}éa(l)tt }\:Vﬁf ntlhelfl?urzoie? f(f)rllWesley's imposition of a disciplined life
sell and his tollowers? The answer ma
. ' S 7 y be learned b
loollqng at Wesley's deﬁm’tlon of religion as a "constant ruling habit o}t]“
(si(.)u', al.renewal of Qur‘mlnds in the image of God, a recovery of the
1vine likeness, a still increasing conformity of heart to the patt f
our most holy Redeemer."3 PO
graglzle éls exprte§seclc }tlhe ideal of maturity that gave vitality to the
ement in Christian perfection. It recogni i
‘ : ( riection. gnizes a purity that
ﬁglmlts of CODtlI’lLlfll increase. It is this ideal that is, as PetSrs p}l]ltS it
GOZ ;?ltfci'f a dls};:lphne of life, energized initially by the grace o%
utihzing the instantaneous enduement in iti
. . a
growth toward spiritual maturity."* more expeditious
N Thus cit was that the rule§ and methods were prudential means that
ere lor a}'ned toward achieving this "ruling habit of mind." this
(c)(t))mp etg recovery of the divine likeness.” It has already’ been
thesreerfve t}l;at .Wesley cogld speak meaningfully of means to holiness
! orle t' Is is .perfectly In accord with his theological understanding ’
esley’s attitude toward the nature of rules in general may bé

'bid., 119.
2]bid.
3Letters, 1:152.

‘Peters, Christian Perfection, 65.

63



indicated in a letter to a Society member. "General rules are easﬂy1 la}d
down," he wrote, "but it is not possible to apply ther}‘q accurately in
particular cases, without the anointing of the Holy Qne. e the
Thus it is impossible to provide an exhaustive directory of ru ef,
essential element in correctly making use of ger%e‘ral precep §F hoi;
principles in particular circumstances being a sp1r1t.ual one. s
Wesley calls "the anointing," which dou!otless reflects his acqua1}111 nee
with 1 John 2:27 (from one of his favorl.te books) a'lnd stresses the gth
that divine aid is indispensable in ethical behavior consonant wi
isti rfection.
Chrllr?tiﬁg I1)343 edition of the "Rules," 'Wes.ley”afﬁrms that all of (;hf}in
are taught in the written Word which is ”the only rule an hi:
sufficient rule, both of our faith and practice. Thus he expdresses ,
firm belief that the rules were in harmony with .thei sp.1r1t an precefh
of the Bible. There is furthermore a close s1m11a%’1ty betwefenh‘ E
"Rules" and his essay on The Character of a Methodist, both o \;/ 1cd
explore the two areas of duty to God and duty to our fellqw}rlgan ?}sli !
upon the two great commandments to lgve God and_nelgf ((:);r hus
both are an expression particularly olf his understanding o is
ion and its ethical implications. .

perfifciglortlhis understanding of John Wesley's own view of hgw :Ee
rules for his people should function, we may now turn to ex}?mér}lle rc}el
rationale for the rules that have appeared in the Manua{ of t ef 1(11 h
of the Nazarene. The documentary answer to the question 1s found 1

these words:

It is required of all who desire to unitg wi'th the Churchh of};chlel
Nazarene, and thus to walk in fellows‘hlp with us, that t eyds '?|
show evidence of salvation from their sins by a godly walk z}n Vi ail
piety; that they shall be, or earnest'deSIre to be, cle?nsed rom a
indwelling sin; and that they shall evidence this by . . .

And then follows the General Rules. This is to be‘c.omparec.l Wlih
the statement of Wesley that "There is only one condlpo.n prfewous. y
required by those who desire admission into these Societies--'a desire

! John S. Simon, John Wesley and the Methodist Societies (London: Epworth
Press, 1923), 104-105. Cf. "Plain Account of Christian Perfection,” Works, 11:387.

M. [ (1964), par. 25.
anual ( -

to tlee from the wrath to come, and to be saved from their sins'," along
with a statement that this desire "will be shown by its fruits.” Those
who expect to remain related to the Society "shall continue to evidence
their desire of salvation" by observing the Rules.

There is little difference in the statements made, but upon
comparing them with the diverse tendencies of the theological
understanding as explained previously, considerable difference
appears. If one takes the term "salvation” in Wesley's usage to refer to
the whole work of God in restoring the Divine image, it may be
cquated with "sanctification" though with recognizable nuances of
difference. Nevertheless, with this meaning, Wesley's rules could
never be used as a criterion for one's Judging himself to have arrived at
the apex of the Christian life. Rather they are continuing prods toward
evermore perfect realization of this likeness.

In the Nazarene statement, the rules are "evidence" that one either
Is or is seeking to be "cleansed from al] indwelling sin."! The question
must then be raised as to the function of the rules in the life of one who
has attained this "state of grace.” One must conclude that they serve as
criteria for determining that one has arrived at the point of full
cleansing from indwelling sin, a function entirely different from
Wesley's due to the theological difference.

Another point, however, must be explained before this
documentary study can be brought to a close. This has to do with the
reshaping of the three major sections of the General Rules as noted
earlier in this chapter. Umphrey Lee has stated the reason for Wesley's
particular organization of them rather adequately when he observes
that "if Wesley strove to preserve discipline and method in religion, he
also sought to keep his followers in the stream of church life."?

Wesley's purpose in organizing his societies was never to establish
a new church. He was too loyal an Anglican for that and too high-
church to feel that one could satisfactorily live the Christian life apart
from the means of grace provided by the Church. Rather his Societies
were "voluntary associations for the promotion of holiness. "3

bid.
2Lee, John Wesley, 234, italics mine. Cf. Letters, 3:144-147,

SLee, John Wesley, 262.
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Thus the reasons why Wesley insisted in the third section of his
Rules that his Society members maintain their attendance at the
established Church and her sacrament were to avoid the "stillness" of
the Moravians and participate in the grace to be received in the
ministrations of the Church.

In American Methodism, the situation was different since it did not
function within the context of an established church, but was an
independent denomination in its own right. Consonant with this new
situation, Nolan Harmon speaks of this third section as pointing to "the
churchliness of Methodism" thus making the rules more than personal
pietism."!

In its third section, the Manual substitutes a pledge of conformity to
ndoctrines and usages" of the church with no indication of its being
different in character from the previous two parts. It can only be said
that it is very curious to list denomination loyalty as an “evidence" that

one is cleansed from indwelling sin.

Inheriting the "Puritan Ethic "

In a paper read before the National Holiness Association, Harold B.
Kuhn, then Professor of Philosophy of Religion at Asbury Theological
Seminary, addressed himself to the problem of ethics in the American
Holiness movement. He acknowledged that it attempted to retain the
practice of "primitive Wesleyanism" but that this stream was "enriched
by such other sources as the perfectionism of seventeenth century
Quakerism and continental Pietism.” This constellation of emphases
thus created an ethical milieu within which the holiness movement
emerged. Consequently, says Kuhn, it "was never forced to erect a
system of ethics as such; she found the general outlines of her ethical
emphasis ready-made."?

From the paper, it is impossible to tell precisely what Kuhn
understood this ready-made ethical theory to be as distinct from its
practical application, but from the few brief remarks made, it appears
that he intended simply the idea that the moral life is the

IHarmon, Understanding, 26.

2Harold B. Kuhn, "Ethics and the Holiness Movement," Insights into Holiness,
Kenneth Geiger (K.C.: Beacon Hill press, 1962), 241.
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él:)%lc?'n}llentation of ar}1l inner experience. "The life which is pleasing to
." he says, "was held to issue solely from an i iri i
which inner doubleness of i haon ol rootimation bt
purpose and inner chaos of motivati
been resolved and simpli ” This impli o1 s et
plified.” This implies that all ife i
. of life
undlfr the sway of this transformed personality.! s broueht
- :(;y e:hlclsts unld agree that this could constitute more than an
" ft " ient in an ethical thepry, certainly not a full orbed scheme. The
s ment gbout the ethical heritage of the American hol.iness
o r\l/ler:}lfm 1s correct, hpwever, so far as it goes. The fact is, that aside
i 11s zor}c: t}(ljehologlcal assertion, which the holiness m(;vement in
al and the Church of the Nazarene i i i
: X n particular did take o
rs;rets‘s, "the ethlca} traditions mentioned by Kuhn did create a‘:'ilrl(??a(}
S a }?ﬁ 1 ‘that demdec@ly %nﬂuenced the formulations of standards for
ucI (;)' 1ness'denom1nat10ns as the Church of the Nazarene
Centr;ryls%l.lssm}% tlée holiness revival at Oberlin about mici-nineteenth
, Timothy Smith noted that "a synthesis of i
Methodist and Puritan traditi ol hotines s e,
raditions of personal holi in
American religion" to cr et e v
eate a temper of mind that i
american religion” ¢ ten at was congenial to
. y's perfectionist preaching.? A
' . s the centu
?;g;gjsseﬁ, . the .tenfien'(':y' to "identify sanctification with gl
ndiy tug t1stg:hpur1tamsm intensified. This came to mean eventually
strict adherence to a set of stringent
I and ions"
was the "preof of orthodosy ™ g sacrosanct regulations
Arrzi};l;;] g:ci“dli" after pointing out the affinity of Wesley's own
rfectionism with the Puritan manner i
1 . of life says that this
uMn;)ﬁlo (;iv;sdpa.rtlc(:iulélriy perpetuated in America by "Met{lodist and
-derived holiness denominations.” Th i
uniformly insisted on simplici i e otichane
' plicity of worship and of external religi
requirements; plainness of dress and i el ol
' ; : avoidance of material display;
abs&negce from questionable amusements and debilitating habits 4p >
is work on Perfect Love (1880), J.A. Wood takes an

ed. By

Ibid., 241-242.
2Smith, Revivalism, 108.
3Peters, Christian Perfection, 130.

4Gaddis, "Christian Perfectionism," 119,
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uncompromising stand on the issufas of fas}}ion .and wo;ldg/1
amusements. The whole drift of fashion, he 1n.51sts., is awa'}'/' r(t)he
godliness and is a "withering curse" and "parglyzmg mﬂuence 1 (;r}' re
church. "It is impossible to follow the fashions o:[: this world, o
affirms, "and at the same time fully o_bey God.” As to wor Z
amusements, the sanctified have the gift of Fhe Cornfortc}-‘:lr, tarrls
therefore "do not need amusements, S\ll(ch] as dancing, games, theatcrs,
the like, which worldly people seek." . .
andThis equation was also appareﬁltgy %ccep;/elzgc l1lr1110'ﬁle ﬂl\éeﬁli(:i;:;
ince a paragraph, calle y . .
Sygau;:;atosrius, was zf)dopted into the Disc.iplin.e in 1872 Laymgcz‘:lrsees(s1
upon such matters. The paragraph dealt with mal of mem efrs1 ';1 cused
of imprudent and unchristian conduct sqch as 1ndglg1pg 511{1 ul te pS :
or words; the buying, selling, or using 1.ntox}c:at1ng_g,f 1q11110rs ?e 2
beverage, signing petitions in favor of granting license for t ;iilasu(:h
intoxicating liquors, becoming bonds_men for persons engagef n such
traffic or renting property as a place in or on which to manufac }1;1 !
sell intoxicating liquors; dancing, playmg at games O tc a};cn,
attending theaters, horse races, circuses, dancing parties, or ga‘rcilréll ng
dancing schools, or taking such other amusements as are 0bviously

i i i dency.
misleading or questionable moral ten .
When this enactment later came under fire, one of its defenders

wrote:

Holiness unto the Lord, and separation ‘from the fashll(‘)ns, fadsfa}[rl:d
frivolities of the world were, in the minds :and consc1epcesfob de
carlier Methodists, inseparable. Mr. Wesle}/s Rule, whlcfh horLa j
"Taking such diversions as cannot l.)e ‘used in the name o t”e ord
Jesus," and which became a disciplinary rule, was, by a hgo:)

Methodists, believed to forbid dancing, card-playing and theatre

going.’

i ing diversions was not

The aforementioned paragraph concerning !
included in the Discipline of the Southern branch of the Methcl)ldls‘;
Church. This is significant in the light of the fact that much o

'Wood, Perfect Love, 301-304.

Munhall, Breakers, 166.
08

Methodism in the south did not take to the Wesleyan doctrine of
sanctification as did the northern branch, and as Smith points out, this
made the history of the holiness movement in this area different from
that in other sections of the country.! If holiness and puritanism were
held together in the minds of the people of this period, the situation is
obviously that with the neglect of one. neglect of the other logically
follows.

The idea under consideration here is further illustrated in the
history of the two schisms from American Methodism: the Wesleyan
Methodist and the Free Methodist. Both were related to the doctrine of
sanctification and both manifested a concern for individualistic
puritanism.

The Wesleyan Methodist Church was organized in 1843 over the
two issues of Episcopacy and Slavery. The question of entire
sanctification had not at this time become a crucial issue, although the
closing exhortation of the organizing convention issued a challenge to
make "holiness your motto.” The feeling that in adopting the whole of
the doctrinal system of Methodism, they were including the doctrine of
sanctification, probably contributed to the lack of attention given it
here.?

The issue of secret orders did plague these first meetings, with two
factions clearly present. It turned out that some of the leading
organizers were members of the Masons, so the final statement of the
original Discipline was quite weak, simply leaving the matter to the
Annual Conferences and individual churches.?

At the first General Conference in 1744 the position of
sanctification was strengthened by the adopting of an Article on
Religion dealing with the subject. Also a decidedly negative statement
about secret orders was adopted as follows:

We will on no account tolerate our ministers or members in
Joining or holding fellowship with secret societies, such as Free

'Smith, Called Unto Holiness, 152.

*Ira Ford McLeister, History of the Wesleyan Methodist Church of America (Syracuse,

N.Y.: Wesleyan Methodist Publishing Association, 1934), 27, 32, 37-38.

*lbid., 36-37.

69



Masonry or Odd Fellowship, as in the judgment of the Wesle()j/an
Methodist Connection it is inconsistent with our duties to God to

hold such connections.'

In the post-Civil War period the Church becam§ more p?onqunceﬁ
in its stand on sanctification, while at the same time ehmmatlr}g a
questions concerning its opposition to secret Zoc1et1€;s, a?}cl)yitlr;%l 1;
i f tobacco, and stating tha
statement opposing the use ol 1 , :
unfermented wine should be used in the sacrament. The abztlperz}cle
from tobacco as a test for membership was firmly formulated 1n the
; 2
General Conference in 1824.
This evidence supports the statement of John Peters that" {)hi
Wesleyan Methodist Church was "relatively liberal at the ogti)et ue
"grew increasingly insistent upon the observance of rules as it becam
o . B3
a more distinctively holiness churc _ o
The Free Methodist Church from its b.egmr.nng "m ?85% \.Nas‘t'c;
distinctively holiness denomination and hkew.1s? purltlzin 1tn 10 :
membership requirements. In setting forth the origin and ¢ %rac etr !
the Church, the Discipline stressed its views upon practica

godliness.” It insisted that

es of Christ should come ouj[ from
aining from connection with all
adorning

those who profess to be the discipl
unbelievers and be separate, abst . |
secret societies, renouncing all vain pomp and glory, oming
themselves with modest apparel, and not with gold, or pearls,

costly array.*

These restrictions were included in the General R}llss alrﬁ

reinforced by special chapters on dress, mamagel, secr}gt' shocge }ii e}[he
ding to a later Bishop,

temperance. These rules were, a.cc.or I : '

purII))ose of promoting and maintaining the early Methodist emphasis

'Ibid., 63.
2Ibid., 96-97.
3peters, Christian Perfection, 130.

4Doctrines and Discipline of the Free Meth
Publishing House, 1905), 3.
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on simplicity and purity of life and conduct."!

This identification of holiness with "puritanism" was undoubtedly
fixed in the minds of those who formed the Church of the Nazarene,
not only because it was the temper of the times, but also because of the
course of events in the churches from which they were forced because
of their witness. There seemed to be a direct correlation between the
increasing worldliness of the old-line denominations, especially among
the Methodists, and the decreasing emphasis on the second blessing.

One of the factors that contributed to the decline of piety and
morality in the old line churches was the wave of immorality that
swept the country at the close of the Civil War. The church was
affected by a "general decline of vital piety and holiness of life.” This
was an occasion for the emergence of distinctively holiness groups.?

The Methodist attitude towards amusements and recreation
underwent a thoroughgoing change after the War, with the economic
recovery in both North and South. As McCulloh evaluated it, "the
propriety of amusements suitable to the full enjoyment of life was
recognized, as the distinction was drawn between innocent
amusements and those which were still regarded as improper."3

Efforts were made, beginning in 1896, to strike out "paragraph
249" as it was called, the statement in the Discipline spelling out off-
limit amusements. This move gained the support of the Bishops but the
paragraph had sufficient conservative support so that it was retained
until the General Conference in 1924. However, the situation in this
period of transition may be seen from a paragraph of the Episcopal
Address to the Northern General Conference of 1900:

The rigid and minute Church discipline of former years is relaxed: is
this a sign of pastoral unfaithfulness, or is it a sign of growing
respect for individual liberty and a better conception of the function
of the Church? The plainness of the early Methodist congregations

'Leslie R. Marston, From Age to Age a Living Witness (Winona Lake, Indiana: Light

and Life Press, 1960), 360.

*Elmer T. Clark, The Small Sects in America (N.Y.: Abingdon-Cokesbury Press,
1937), 72.

3McCulloh, "Practices," 638-639.
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has disappeared: is this simply vanity and worldliness, or is it, in
part, the natural and justifiable development of the aesthetic faculty
under more prosperous external conditions?'

Therefore, with the drift away from "second blessing” preaching,
there was a corresponding drift away from the ethical landmarks on
the part of the Methodists. This would tend to cause the holiness
people to see an inseparable relation between the two and thus identify
the doctrine with a certain set of moral standards, and would, in turn
give rise to a tenacious attachment to the old Wesleyan standards with

their most ""puritan” interpretation.?

Sociological Sources

The Church of the Nazarene was substantially a rural and low-
income-bracket church in its formative days.? Thus it may with some
justification be classed among the "churches of the disinherited," as H.
Richard Niebuhr termed them, and it did in fact manifest certain
characteristics sociologically attributed to this type of religious group.
As Niebuhr puts it, ". . . the religion of the poor is characterized by the
exaltation of the virtues of the class . . . appreciation of . . . rigorous
honesty in matters of debt, and the religious evaluation of simplicity in
dress and manners."*

Richard Hofstadter has further observed that

The disinherited classes, especially when unlettered, have been more

IQuoted in Ibid., 640.

2Dorman P. Edwards, “Come Out,” Herald of Holiness, April 21, 1915, 6; Editorial
Notes on the Methodist General Conference, Herald of Holiness, May 22 through
June 16, 1912. Subsequent references to this periodical will be cited as Herald.

5Cf. Kenneth S. Armstrong, Face to Face with the Church of the Nazarene (Boul-
der, Colorado: Johnson Publishing Co., 1958), 9. This was a statistical study in the
1950's of the growth patterns of the Church with observations on such factors noting,
for example, that "nearly 60% of our members reside in town and country areas” and

about 75% of the churches.

4H. Richard Niebuhr, Social Sources of Denominationalism (Cleveland: World
Publishing Co., 1957), 31.
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mqved by emotional religion; and emotional religion is at tim

animated by a revolt against the religious style, the liturgy, and tlfs
clergy of the upper class church, which is at th’e same tir%ly’ le
against aristocratic manners and morals.' et

This br.lngs our discussion to the point of observing that because of
these 'socmloglcal patterns, one may better understand the ethical
consciousness of the Church by taking account of the societal mor
that constituted the age in which it emerged. It would more than likefS
be seen as adopting a generally negative attitude toward new atterny
of b.ehaV1(.)r and thus entrenching itself against them to erve it
cherished ideals. presenve s

Harold B. Kuhn, in an honest evaluation of his own tradition, has

described the reaction of th i
: e holiness mov. i i
ot tevestgat ement during the period

It is far from surprising that, as newer social currents impinged upon
the lives of the_se men and women, they tended to react defensivpel

as the?y saw their value-systems threatened. It is not unfair to sav th }t/
in this defensive reaction, there was a strong temptation iz thae

direction of the type of i i i
Shecton | yp casuistry which . . . characterized the

The formative period of the Church of the N
considered as extending from the Civil War throughiiiresgzofllziogéiasz
of t.he twentieth century. This was a period of unprecedented change in
which thg who'le complexion of American life took on a different ﬁ)ok
S}lCh 'demgnatlons as "America in Mid-Passage" give a clue to th ‘
ﬁustorlans’ understanding of the age.3 Henry S. Commager affirms th et
The decade of the nineties is the watershed of American history."4 )

'Richard Hofstadter, 4nti-i ism i i ;
Inc., 1963), 56, s Anti-intellectualism in American Life (N.Y.: Random House,

2Kuhn, "Ethics," 248.

*Charles A. Beard and Ma 1
. - ry R. Beard, America in Mid-P :
Rise of American Civilization (New York: The Macmi llan gf)sa%’b'g())l' i The

‘Henry S. Comma T ; ;
1955), 41, ger, The American Mind (New Haven:Yale University Press,
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With the passing of slavery, the way was open for the emergence of
modern industrialization which took the scepter of authority from an
agrarian culture, and this in turn gave rise to an urbanization that
created totally new problems for society and religion. Furthermore, as

Vernon L. Parrington says:

The enthronement of the machine was only the outward and visible
sign of the revolution in thought that came with the rise of science.
As a new cosmos unfolded before the inquisitive eyes of scientists
the old metaphysical speculations became as obsolete as the old
household economy. A new spirit of realism was abroad, probing
and questioning the material world, pushing the realm of exact
knowledge into the earlier regions of faith. The conquest of nature
was the great business of the day, and as that conquest went forward
triumphantly the solid fruits of the new mastery were gathered by
industrialism. Science and the machine were the twin instruments for
creating a new civilization, of which the technologist and the
industrialist were the high priests. The transcendental theologian was

soon to be as extinct as the passenger pigeon.!

The immediate years when the Church was coming into being--the
last two decades of the nineteenth century--had its own color. Mark
Twain gave it the flamboyant title of "The Gilded Age" to describe its
gaudy exterior. It was characterized by the rising industrialism, the
emergence of a new south and a rash of inventions.?

Its character created great crudity. Described as "heedless,
irreverent, unlovely, . . . moving through pools of tobacco juice . . . a
world of triumphant and unabashed vulgarity without it’s like in our
history," it was the expression of a released desire to acquire
possessions and power, a "violent reaction from the poverty of frontier
life and the narrow inhibitions of backwoods religion."> From the

sgber rgstraints of aristocracy, the old inhibitions of Puritani th
nlgge}rdllness of an exacting domestic economy, it swung far ls)r;l’k n
reactl'on,. anc.i with the discovery of limitless opportungities fi : llln
exploitation it allowed itself to get drunk.' or e
One of the representative figures of this period was P.T. Barn
the great showman, "growing rich on the profession of hur'nk')u e v
vulge}r greasy genius, pure brass without any guilding."? Th:;g gn;g on
was in a rpood for entertainment so beginning in 1871' Barnum V;(;E
Iwo asg;mates, 'exploited the "suckers" as he called them anci thle
O(}Vft:gelt.nc iI;ICereuls clearly exposed one historical basis for th:e inclusiofl
o the e us" as taboo for many holiness people including the
The basic .appeal of these and other diversions was to the urb
masses .who lived in penury under the shadow of the mansions of t?ln
newly rich. As Charles and Mary Beard describe them: "Housed in the
back streets and alleys behind the symbols of riches .and power li S
the urban masses who washed the linen, dug the trenches, se dV}el
wheels and watched the forges for Midas and Dives."4 semved e

In response to the "need" of thi i
on is class, entertainme i
commercialized as well as sordid: nt became highly

Vaudev1ll§ shows, prize fights, circuses, dime museums and ch

theatre; like the spectacles of ancient Rome, kept countless mi(l:lizip
happy in penury, not at public expense, as in Caesar's day, but at thS
expense of those who enjoyed them and to the advantaée of th .
who owned them ... . The Paris "can-can" was imported in 1872 .
- Whole armies of scribblers were kept busy plotting hair-rai ing
melodramas based on love, suicide, rum and murder. "Cheap Seirl:(gi

nasty" were the watchwords of th g .
break their spell.s e new festivity and nothing could

'Vernon Louis Parrington, Main Currents in American Thought, 3 vols. (N.Y.:
Harcourt, Brace and Co., 1930), 3:4.

2Philip L. White, "United States History," The American People’s Encyclopedia,
1966, 8:407-408.

3parrington, Currents, 9, 11.
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'Ibid., 17.

2Ibid., 12.

Charles A. Beard and Mary R. Beard, The Rise of American Civilization (N.Y.: The

Macmillan Co., 1930), 2:398.
“Ibid., 393.

31bid., 379-398.
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In addition to these characteristics of the more urban areas, it is
crucial for an understanding of the formative years of the Church to be
aware of the character of Southern society as diverse from the
remainder of the nation. It will be seen that the groups from the South
brought their own view of the Christian life to the denomination, and
these views are, in part, reactions to their society.

In the seventeenth century, the Southern colonies were far more
Puritanical in laws and mores than the Cavalier tradition represented
them. Compulsory attendance at Church on Sundays was a rigidly
enforced law, and profane swearing or Qabbath-breaking were severely
punished by the magistrates. But in the eighteenth century, a more
hedonistic atmosphere prevailed and greater laxity in religious
performances occurred. The clergy had slight supervision over the
people and some ministers were a disgrace to their profession. The
Reverend Andrew Burnaby who traveled in Virginia in 1759-60

described the clergy, about sixty-five in number, as in general men of
"sober and exemplary lives.” On the other hand, Philip Fithian's
journal (1773-74) portrays a certain Parson Giberne, one of the most
popular and admired preachers in Virginia, who stayed up late three
nights in succession drinking and playing cards, a bout which sent him
reeling to bed. Fithian also noted that the minister in his parish
preached about fifteen minutes as contrasted with the long two-hour
sermons in New England. Indeed, Virginia had a reputation for having
no "heart religion" but for being a land of tippling. gambling with
cards or dice, dancing and swearing.!

These religious conditions following the American Revolution
alarmed those who cherished the traditions which had brought their
forefathers to the colonial wilderness. Easterners were shocked by the
religious indifference of the frontiersman. Sometimes he forgot the
Bible or even hooted at agents of ecclesiastical authority. Profanity,
shooting, drunkenness, Sabbath breaking, and lawlessness were natural
to life on the frontier. Logan County, Kentucky, soon to become the
center of a great religious revival, was known as Rogues' Harbor, a

haven for counterfeiters, robbers, and murderers.?

IClement Eaton, A History of the 0ld South (N.Y .: The MacMillan Co., 1949), 78-79

76

Y

A . .
o ?;2;%1 IElllcienmore aristocratic, atheism, French deism, skepticism
Keptio. o fe fWere in vogue. Dr. Thomas Cooper, a renowned
skepc foun thereufg figdﬂ; Eremdgqcy of the College of South
e here p igher Criticism to the Bible, "first of all

Butac ing i

mac ::fseavﬁi afl(()rthcommg in both sections of the nation. In the
orh there was a br ing d.ow.n qf the rigors of Puritanism and a rise
o ovements ich as Unltarlanlsm, which destroyed the hold of
raditional Cal “IIIIISUC philosophy on the minds of the people. In the
Conﬂi,ct he Slow acceptanc'e of the Darwinian theory precipitated a
St Detwee tec%nseryatlyes a.nc.i modernists. In the South, on the
other hand ,kee inn encies in religion were in the opposite direction

nstea Characte;;iz égdlzﬁce with the advancing ecclesiastical liberalism.

o el acteriz e northerg democracy, the South became a land
Fr theirselrvatlsm.‘ Deists like Washington and Jefferson
isappe: Sup, heir Fﬂ?ces being taken by those who would interpret the

rd i conv};mi fe southern system.2

wroust e gn of the Sogth from its deistic and skeptical ways was

e e inﬂy a succession of waves of evangelism, and in part by

e nesave Inf ue?ce of the French Revolution. Now, the South

phose deistic | Reerj 1lsntl had shocked cqnservative New Englanders at

ooty 1 re]ig(i)ollll S10111,e :Zias bec'ommg the citadel of conservative

un(}rth()doxy g England.3e:rs, I turn, were shocked at the
n the main, the unritualistic and evangelisti

. ‘ gelistic churches

;ghea;[urrl;all izgs)ul]gﬁ?g 01; the South and most southern people}?ie\lgdﬂi]fl

the rural 1. in oth urban and rural districts, among all th

people, without regard to the church to which they wer:

2Francis B. Simpkins, Th
1949) 34 pKins, The South Old and New (1820-1949) (N.Y.: Alfred A. Knopf,

lW ;
. ). Cash, The Mind of the South (N.Y.: Alfred A. Knopf, 1950), 553-54

W]“lam B. ”eSSCltllle ;he ()ulh in A”'lef can Histor LY l rent Ce-l [al I 1C.
.
) N S n SLO. y (N l

3Charles S
s S. Sydnor, The Development of Southern Sectionalism, 1819-1848. Vol. 5

of 4 History of the South i
204205, uth (New Orleans: Louisiana State University Press, 1948)
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attached, orthodoxy was in high esteem and heterodoxy was
discounted. The Bible was accepted as the Word of God--the only
sufficient rule of faith and practice, "so that whatsoever is not read
therein, nor may be proved thereby, is not required of any man that it
should be believed as an article of faith, or be thought requisite or
necessary for salvation.” Proclaiming this faith, the southern pulpit
won a larger proportion of the southern people to the churches than the
pulpit of any other section of the country has won of the people to
whom its appeals have been made.!

The groups that achieved the greatest success WEre the Methodists,
the Baptists, and the Presbyterians. W. J. Cash points out the ethical

consequences of this triumph of orthodoxy:

The triumph of the evangelical sects also naturally involved the

establishment of the Puritan ideal. From the first great revivals
onward, the official moral philosophy of the South moved steadily

toward the position of that of the Massachusetts Bay Colony.
Adherence was demanded, and, with the exception of a handful of
recalcitrant colonial aristocrats and stubborn sinners, willingly and
even enthusiastically given, to a code that was increasingly Mosaic

in its sternness.’

The increasing development in the north toward liberalism in the
post-war years was countered by an intensification in the South in the
other direction. The very hardships of the Reconstruction contributed
to this development since the Southerner thought of himself as
suffering because of "too much dancing and gaming, 100 much
drinking and laughing, too much delight in the flesh under the amorous
sun.” He was being punished for his deviation from the laws of God.
Therefore, "in these decades the power of the evangelical minister,
waxing conclusively prescriptive for opinion, made the official code of

the South ever more Puritanical and repressive."?
This same standard of morality, Cash argues, was maintained into

iwarren A. Candler, "The Southern Ministry,
(Richmond, Va.: The Southern Historical Publication Society, 1909), 10:510-511.

2Cash, Mind of the South, 57.

3bid., 130-133.
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;}:; etsVZZEtl?tl}; centtl.ry, t()iuring the "age of Progress.” Not, to be sure
. practice but in lip-service which th. : |
to it. "In sum, the moralit i i i South o4 e
n, y which reigned in the South i ¢
oncIe ffxceedlngly narrow and fantastic."" b in [914 was at
sou&l éinrele_va(lint to note one of Cash's main theses, namely that the
B inrr;:p manifests a sort of "social schizophrenia.” There is
present in \i,?l ‘m}?ital ];nakec-lup two streams flowing side by side; the
ich has been discussed, and a hedoni i f
. ' ‘ en , nism which i
Ersli:tlf in }pl)rac‘uce: Cash insists that "in the long run, he sucggggleﬁdes'ts
uni rlr;%l Otwf; twt(l)l incompatible tendencies in his single person Withoilr‘z
ng them to come into open and decisi i
Atontion e o come ! d decisive contention."
: ¢ given to an issue that took igni
. . . on signific
;C)en}t)lj)rr}t]ult}lli 1;1 thc; ethlcfal thought of holiness groups in the ni%leteesgf
1y, uestion of secret orders or lodges. Thi
tooi< its root in a political phenomenon ues. This concem probably
n 1 . . ) .
- Steri8261, a Wllllam Morgan of Batavia, New York suddenly and
dizul otlﬁs y dlsappeargd. He was a Mason who had threatened to
i ﬁea Soi Ssecrf:t; of his lodge. Popular opinion consequently charged
the Mason thw1t1 foul play: From this event the belief became
StatespWere uerlltd egi}sllatyrgs, judges and juries throughout the United
er the influence of the Masonic
ord
1od/g: was a menace to democratic society. o end that the
formzda ;enscllllt., in 1826 a short-lived Anti-Masonic political party was
lormed and in t?eV national election of 1832 received the seven
es of Vermont. i
clector t. It soon disappeared from the political
Alth i- i
neverthgllgil Anti ‘Masonry lo'st 1ts potency as a political issue, it
nevertheless remained a_persistent attitude among many churc};es
e ];ajtt e CEndemnatlon of secrecy, oaths, exclusiveness and false:
claims ,re 1muc hof the opposition was rooted in the fear that the lodge
woule Walso ta}sret ht e churih as the object of loyalty in people's lives
ermore the argument that associati i ‘
1here ‘ r ion with such peo
united with the lodge would "plant the seeds of heresy in thelilqirll)cllz

" The South in the Building of the Nationv

'Tbid., 226-230.
2Ibid., 57-58.
I s )
Anti-Masonic Party," American People's Encyclopedia, 1966, 1:532-533
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of church members and expose them to such worldly amusements as
card-playing, the theater, social drinking, and attendance at Sunday
sports and entertainment.”

The secret orders largely appealed to the upper-level of the middle
classes and therefore were not really open to those who were
economically deprived. Since the "churches with a pietistic
background" were generally composed of such persons, they took the
strongest stand against the secret organizations. Therefore, once again,
class stratification may have played a role in determining moral
conscience.!

Finally, attention may be given to the Sabbath question. Stephenson
quotes Robert Baird as writing in 1855 that there was no subject on
which American Christian were more happily united than that of the
proper observance of the Sabbath.?

One of the major factors that contributed to the breakdown of this
situation was the tremendous influx of immigrants into the United
States between 1830 and the opening of the first World War. Such a
torrent of European peoples had a generally transforming effect on the
morals of America. In 1873, the editor of a brewer's journal pointed
out that the foreign-born citizens and their children were strong
enough at that time to tilt the scales in favor of one or the other
political parties. He claimed that in some states the German vote alone
could do it, and urged the liberal people to unite to give the death blow
{o puritanical tyranny. "The future,”" he stated, "is ours. The enormous
influx of immigration will in a few years overreach the puritanical
clement in every state in the Union."?

But one of the most obvious effects of immigration was the impact
upon the puritan Sabbath, or as many liked to call it, the American
Sabbath. It was inevitable that with the vast increase of the travel and

sojourn of American Christians in other lands of Christendom along
with the multitudinous immigration into America from other lands

IStephenson, Puritan Heritage, 136-137. Without much question, the Ku Klux Klan
in the South created a strong adverse reaction among the holiness people there.

2bid., 181.

3William Warren Sweet, The Story of Religion in America (N.Y .. Harper Brothers,
1930), 479. The "wet" import of this statement is too plain to miss.
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th:egll.Great Britain, that the tradition should come to be openly disputed
wi Tl}? t}g church and should be disregarded even when not denieg ‘
”conﬁienfarlmgnts)i) btohth Luzlheran and Catholic, brought with therﬂ the
abbath," and in many places used the d
general merry-making, which soon b or sl o
B evaneion o, which saon ecame a cause for alarm among
: . misters  throughout the se i
ii)veanri)llégcte}:l -the grolvvm}glg tendency to forsake the Puritan Sabba\;}elnetlfs
eir people that the v i i
beins andemeo?) ery foundations of the Republic were
thelnbgflggf when the Germans of Chicago opened their Turner Hall
arldyf ol y announced that they were giving to Chicago "the honor
and c?' 113213/ of a ﬁluropean Sabbath," which a Baptist editor described
In 1n the morning and a Paris in the
. : afternoon."? It i
i}rvr}lllé(r);telﬁte to notei ;h}?t In most cases, the immigrants avoided the sotutlli
y would have been in competition with sl i
earlier days. Most of them settled i entors o e o e
in the urban center. h.
seaboard where industrialism off: pportunity
ered them the greatest i
But the standards of the Ch ; while cor
. urch of the Nazarene, whil i
influenced either directl indi htors, da me
y or indirectly by all these f: i
assume their present form at the inni e et
‘ very beginning of the Church'
existence. In fact, they develo ime.
, ped over a long period of ti
tl;llértslgermore},l thc? Na}zarenes had their own rationale as distinct frr(?;
e s burces erein .d1scussed. Both of these aspects of Nazarene ethics
shall be examined in the course of the next two chapters

'Leonard Woolsey Bacon, A Hi
: / R istory of American Christianity, Vol :
American Church History Series (N.Y.: Charles Scribner's Sor?s/’ 1900.9;“;!/.1 rhe

*Sweet, Story of Religion in America, 493.

3Ibid., 479.
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Chapter 3
THE FORMATIVE YEARS (1887-1928)

During the last two decades of the nineteenth century the burning issue

e holiness people was the "church question.” The subject

among th ate churches for

under discussion was whether or not tp Qrgamze separ ) ches 1or
the promotion of holiness or to remain 1in ”the olcvl'-hnze1 ; en()m;;ions s
and attempt to maintain a witness through . bands" an assoclz o th.e
One of the factors that affectedkthe thinking of many people

i ir ethical outlook.
quez[tlolrclea\\z]? Stgvlzlrdistinguishable ethical tradij[ions deveilope}cll aSs ti}‘:ke1
holiness revival moved into the South and mid-west. Timothy Sm

described them as follows:

One, largely rural, was more emotionally qemonstra‘uvclac,t emp:Cat)srlrz]:j
rigid standards of dress and behavior, and. 0 ]Tnt somed
ecclesiastical discipline. The other was urban, inte hecl'ua, n
somewhat less zealous about out\_)vard sj[andards of ho n;less.WhO
leaders were eager for alignment with all in the older churches

would share their central aims.!

Among the former group were thgse who manlfestcc-'lzdthaS ilvzzlrr(;
trigger" disposition to leave the established churches anf tﬁe were
dubbed "come-outers.” This created some en?barras§rr_16_nt or t e more
conservative groups who preferred to avgld a 41V1s}11ve Splrlr.a_dical
loyalists felt that the issue was chiefly d.octrmal Wh1"1'e the moi;ed radica
wing created crises by denouncing the "'easy, gent,
accommodating,

tolerated church parties, fe ams presen
'erected gorgeous and costly temples, to gratify its pride’.

These two traditions became organic to the Church of the Nazarene

and Smith appreciatively observes:

Neither the origin or the subsequent history of the Church of the

ISmith, Called Unto Holiness, 27.

2lbid., 29. -

mammonized' kind of Wesleyan preaching which
stivals, and dramatic presentations and

Nazarene can be understood without a knowledge of the two holiness
traditions, urban and rural. The founders came from both. Both had
great gifts to offer the young denomination--the one a determined
stand against worldliness and a healthy suspicion of ecclesiastical
machinery, the other a national vision and a solid respect for learning
and the Wesleyan tradition.’

The ethical development of the Church may be quite clearly seen as
a process of making adjustments between these two traditions as they
attempted to achieve a harmony of conscience. This is particularly
obvious during the years when the official statements were being
finalized. Although the General Rules were fixed in the form that
endured for a long period of time by 1915, the situation was in some
degree of flux until 1928 which became a very pivotal year ethically.

As noted in the Introduction, the Church of the Nazarene was
constituted by the merger of major groups from three sections of the
United States: The Church of the Nazarene in the west (centering in
California), The Association of Pentecostal Churches of America
located in the northeast, and several groups in the South and
southwest, chiefly the Holiness Church of Christ and the Pentecostal
Mission. The "urban" ethical tradition was primarily represented by
the eastern and western groups, while the southern region was the
stronghold of the "rural" tradition. Obviously, one cannot draw
completely exclusive lines along geographical boundaries but it is
clear that the two traditions largely took sectional dimensions. The
purpose now becomes to analyze the ethical position of each group
and then study the compromises that were effected in order to arrive at
the mature position of the Church.

The earliest groups to come into independent existence were those
in New England. Many of the ministers in this connection were from
Baptist and Congregationalist churches. Many of the laymen had been
forced out of their local churches by high-handed Methodist pastors.?
Therefore it is not surprising that holiness was wed to a congregational
type church government in this area.

A group of churches in the northeast formed associations that
eventuated in the Association of Pentecostal Churches of America on
November 12, 1896_A_Canstitution was formed at that time which

'Ibid. 28.
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was accepted at the second annual meeting on April 13, 1897.! This
Constitution had no statement concerning rules of conduct. However,
it must be remembered that this was only an association and therefore
would doubtless assume no prerogative in disciplining the members of
the individual churches. It chiefly contains minimal doctrinal
statements for agreement among those who were affiliated.?

Furthermore, an examination of the manuals of several of the
leading member congregations of this Association reveals little in the
area of rules for membership or ethical standards. The Covenants to be
read at the reception of members make only general affirmations,
chiefly positive and directed toward cultivating the spiritual life. The
nearest to a negative statement is as follows: "We renounce the devil
and all his works, the vain pomp and glory of the world, with all
covetous desires of the same, and the carnal desires of the flesh."

The Confessions of Faith give statements calling for a religious
observance of the Sabbath, and the Constitutions usually make
provision for dropping members from the roll if they are guilty of
"misconduct of life."

In the section on Rules and Bylaws, there are a few specifications
with emphasis being laid upon using the building for worship and not
for "fairs, festivals, or dramatic exercises, or so-called sociables.” The
nearest to a "puritan” statement involves advice against "attending any
institution, association or place which would encourage the vicious
and operate against the good name of the church."

One may venture that the wide-spread opposition to the use of the
church building for social activities, an attitude which characterized
practically all the pre-Nazarene groups except Bresee's church in
California, was in part a reaction to the institutional church which was
emerging in this era as an expression of the Social Gospel.

It may be concluded that in general the eastern churches did not lay

1].C. Bearse, "History of the Association of Pentecostal Churches of America,”
Nazarene Messenger , July 4, 1907.

2Constitution of the Association of Pentecostal Churches of America 1897.

3Manual of the Utica Avenue Pentecostal Church of Brooklyn, N.Y.; Manual of
the People's Evangelical Church of Providence, R.1. (1895); Manual of the
Pentecostal Church of (1895), apparently a standard form
for churches of the Association used by filling in their own distinguishing name.
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major stress on external matters, but saw greater value in emphasizin

life in the Spirit and doctrinal agreement. There is little indication tha%
they attempted to regiment the lives of their members, perhaps in part
a corollary of the congregational approach to chur’ch governmgnt

Their philosophy may be adequatel ;
of their leaders: quately summed up in the words of one

We . . . believe that the Hol i

. y Ghost is the Conservator of orthodo
de that a soul baptlz.e(‘i with the Holy Spirit will be so humble a)r%
cadable that the Spirit, either personally or through Spirit-filled

leaders, Wlll have no trouble in keeping that soul from fanaticism on
the one side, or formalism on the other.!

The_ Churc}} of the Nazarene in the west, following P.F. Bresee

came into being 'fllmost exclusively from the Methodist Church,

Thgrefore, the section of its Manual (1895) on Church Membershir_;

art} General Rules is a s1rppliﬁed version of the Methodist Discipline

E l:ihat day. The Methodist rules on paying duty, usury and slave-

olding were omitted and the one addition forb i i i

of liquor establishments. eroade voting for licensing
There was a separate section on "Speci i i

pecial Advices” which included

such concerns as Temperapce and Prohibition, and Tobacco, but these

matters dl'd not have legislative power, as requirements of church

merIl)lbershlp. Secret societies were not mentioned
r. Bresee, himself, was noted for his ity i i
. ; wa charity in non-essentials.
Although he was dogmatic in what he considered the fundamentals, he

feared the fanaticism of imposi i ini
fana posing private opinion on others. His vi
are embodied in this editorial comment: i

bOf such truths as.different theories can be held, and not interfere with
hemg holy, there is to be ‘individual liberty . . .. Of all truth of this kind
there should be not only in form but in Spirit, the greatest liberty. With

"H. B. Hosley, "Doctrines of the P
R ' entecostal Churches,” Nazaren
g:::ls:nlf:r,fjuly 4, 18907, 5. This statement may reflect the influence of Da:iel
, protessor at Boston University, and stout holiness ad i
He apparenthy comen e rsity, ut s advocate and theologian.
phrase, "the Holy Spirit, the Conservator of "
and was active and influential amon i o under sty o
g the groups in New England und
never left the Methodist Church. Cf. his book y mforier caoar
Pa.: West Publishing Co.. n.d.). 273-290, rhe Gospel f the Comforter (Apollo.
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unity of essentials and liberty i non-essentials, we begin to get a basis of

unity.!

Bresee did not preach on the issue of women's dress, a burning
issue for some in those days. In an article in 1899 on "Holiness in
Relation to Adornment," he pointed out the danger of pride but added,
"we believe every Christian should settle this question of personal
adornment in harmony with the Word of God, as the Holy Spirit
directs . . . , with a willing heart, and dress only to please God, as you
would be found of Him at His coming."?

In response to a question concerning 1 Timothy 2:9 and 1 Peter 3:3,
he is unwilling to agree that they are commands "to be strictly
obeyed.” Rather these seem to be among the commands which cannot
be obeyed to any purpose without a sanctified heart. This matter of
outward adornment is likely to be the sign-board of the heart, and the
sign may sometimes read more ways than one. Pride is the fruit of
carnality, and as long as carnality is in the heart, pride in some way is
likely to manifest itself. If pride is there, and the ordinary sign is taken
down, it will begin to be proud of the fact that the sign is not out.?

In the Special Advice on "Christian Testimony" contained in the
first Nazarene Messenger (1898) the rather ambiguous statement is
made that "It is not wise to contrast the testimony of a Christian with
his life.” This appears to mean that it is felt unwise to determine the
true Christian character and experience by applying certain external
criteria.

His position, however, should not be construed as approval of
nworldliness.” Rather he believed strongly in separation from the
world and insisted that it must be maintained. What he meant by it is
perhaps best explained by a statement in the Herald of Holiness that
"we [the Nazarenes] are to maintain and rejoice in our separation from
the world, and unto the Lord, to be His own peculiar people--made
peculiar by His manifest presence, and the holy fragrance of hearts and

lives filled with his love."

I P.F. Bresee, "Unity," Nazarene Messenger, Feb. 1, 1900, 2.

2Quoted in Smith, Called Unto Holiness, 116.

3The Nazarene Messenger , June 7, 1906, 6.
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'Quoted in Donald P. Bri
. Brickley, M, ; .
House, 1960), 238, Y, Man of the Morning (K.C.: Nazarene Publishing

2Smith, Called Unto Holiness, 115.
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whatsoever. At the 1906 General Assembly of the Church of the
Nazarene, representatives from the Association of Pentecostal
Churches of America were present (0 discuss the union of the two
groups. A committee composed of officials of both bodies reported on
the "matters which would be most essential to consider.” No ethical
issues were raised, except that they were declared agreed on the "basis
of membership."

It was clearly stated that “the basis of our understanding of the
unity existing in the two churches upon the above stated essential
clements of our organization . . . has been the Manual of the Church of
the Nazarene.”!

Therefore it may be concluded that the castern churches accepted
without hesitation the General Rules as embodied in the western
group's constitution. The Basis of Union adopted by each official
convention says nothing about this matter. The only issue to be settled,
apparently, was congregationalism versus episcopacy and on this they
arrived as a happy compromise.

As one turns to the South, a different picture presents itself. There
were several factors that contributed to a contrasting picture from the
cast and west. The holiness movement in the South was chiefly rural.?
Furthermore, the whole outlook of the South, because of its bitter
experiences growing out of the Civil War and Reconstruction made it
more susceptible to "law than to love" and a somewhat pessimistic
attitude prevailed.

Rather than having great visions of a nation-wide revival of
scriptural holiness and "Christianizing the Christianity of America" as
the other groups,’ the general approach was negative, apparently

Minutes of the Eleventh General Assembly of the Church of the Nazarene,

1906.

2"Rasis of Union," Manual, 1948, 18. Within this broader context, the specific
point of debate was the prerogative of the individual churches in the east to remain
independent. Cf. Smith, Called Unto Holiness, 207-209.

3Maury English Redford, “History of the Church of the Nazarene in the South,”
unpublished M.A. Thesis, Vanderbilt University, 1935, 192.

4Cf. Smith, Called Unto Holiness, 151-152.
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5
Report of the Twelfth Annual Meeting of the Association of Pentecostal

Churches of America (1907) by D ;
. R 1 . 13 ..
April 20, 1907, ) by and Pierce. Printed in “The Beulah Christian,”

N .
Holiness Association of Oklahoma and Indian Territory, Year Book, 1906-7

(Lindsay I.T.: Lindsay New Print).

2Geo 's Di i
rge M. Teel's Diary, taken from Timothy Smith's notes found in Nazarene

Archives, Kansas City, Missouri.
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IR. L. Harris, Experiences of the Cowboy Preacher (n0 data), 3, 5.

2R. L. Harris, The Infidel’s Contradictions of the Bible Explained and
Harmonized (no data, 1890).

sWilliam Edgar Fisher, Sound Doctrine (K.C.: Pentecostal Nazarene Publishing
House, 1918).
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only from the older Churches but from the organized holiness
movement as well.” Harris had in his last days, in fact, delivered a
series of sermons "which alleged all sects and denominations to be
unscriptural.” Consequently, as Smith puts it, the laws and doctrines of
this Church "were simply a new alloy, forged of Methodist piety and
Disciples churchmanship.""

The "Preface” to the Government and Docirines significantly
affirms that "This little book is not the law book, or discipline, for the
Churches of Christ, but simply a declaration of the principal points of
government and doctrine of the New Testament Churches--or
Churches of Christ.” Such a statement implies straightforwardly that
there is no creed but the Bible and there can be no statement with any
authority other than scriptural statements. Consequently this form of
the document is merely an organization of scriptural passages since as
the first item says, “We believe the Church of Christ is not a legislative
but an executive body. She makes no laws, but accepts those which
Christ and the Apostles have already given by which to be governed.
Christ is her absolute law-giver.”

Further, "we believe that man-made rules or doctrines added to
what God has already given are sinful and condemned by the Bible."
Each of the affirmations cited, are enforced by a vast collection of
proof-texts which are used without consideration of context--historical
or otherwise--and thus often without any real relation to the question at
hand. There is, in addition, not the slightest breath of indication that
Harris recognized his interpretative statements to be precisely what he
had condemned: extensions of the "scriptural propositions."

With this approach applied to ethics, one is presented with a theory
that may be called "scriptural casuistry.” The "laws" given by Christ
and the Apostles are binding irrevocably in their most literal and
legalistic form. It is interesting to note, however, that Harris manages
to get the ethical decrees of scripture to support the prohibitions that
have been found preeminent among the southern holiness groups:
secret societies, all worldly amusements, wearing of gold, pearls and
costly or gaudy apparel; and opium, morphine, and tobacco.?

'Smith, Called Unto Holiness, 153, 154.

*Government and Doctrines of New Testament Churches (Milan, TN: Printed at
the Exchange Office, 1903).
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If one may judge by his wife's account of his preaching in her
autobiography, Harris apparently made the gist of his "holiness
preaching” the denunciation of "the wearing of gold and feathers and
flowers," and "the filthiness of tobacco and snuff.” His wife, who later
remarried a Mr. Cagle and became a preacher herself, evidently
continued this tradition with vigor.'

In order to follow adequately the further development toward a
national holiness church in the south, it should be noted here that the
approach of the New Testament Church of Christ created many
limitations in the area of church government. Nothing could be done
that was not in accord with a "scriptural decree.” This meant that, as
they understood it, the local congregation could have no binding
relation beyond itself, which created further problems for obtaining
pastors and particularly in uniting with a denomination.

However, in the course of time, the leadership of the southern
holiness movement shifted from the women evangelists who operated
under the influence of Harris' teaching to "a group of aggressive men.”
The rigid literalism was softened in the face of certain practical
problems so that “the laws of the New Testament Church were no
longer confined to specific scriptural decrees. They might thereafter be
developed rationally, to meet unfolding needs, so long as their features
were not contrary to the principles of the Bible."?

This made possible the union with other groups and consequently
in 1904 the New Testament Church of Christ united with the
Independent Holiness Church under the leadership of C. B. Jernigan to
form the Holiness Church of Christ.

This new organization continued the emphasis on "puritan”
standards of dress and behavior. Its Manual (1906) contained six rules,
all of which were in strong terms of obligation. There was no
atmosphere of an end to be achieved, the question is simply the
obedience of a command. All of the rules save one are followed by a
reinforcement of scripture passages revealing the concept of scriptural

'Mary Lee Cagle, Life and Work of Mary Lee Cagle (K.C.: Nazarene Publishing
House, n.d.), 17, 18, 19, 162-164.

2§mith, Called Unto Holiness , 156-159.
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*Manual of the Holiness Church of Christ (1906).

$Manual, Church of the Nazarene (1898).
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2Smith, Called Unto Holiness, 214,
3Manual, Church of the Nazarene (1905), 33.
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councils, the eastern and the western. The Eastern Council, centering
in Arkansas, went along with no objections.! The Western Council was
hesitant. They voted to "request that the articles pertaining to tobacco
and divine healing in the discipline of the Holiness Church of Christ be
substituted for those adopted at Chicago. It also approved a motion
that the provision in the Nazarene ritual for the use of the ring in the
marriage ceremony be stricken out."2

The uncertainty of the people in the Holiness Church of Christ had
been aggravated by the report of the General Assembly secretary,
Robert Pierce, that the new legislation still left the matters of tobacco
and secret societies "for the individual conscience to settle under the
light of the Word and the Holy Spirit.” The leaders on both sides,
however, worked to settle the differences.

At the height of the debate, Bresee published an article in the
Nazarene Messenger by E. D. Hinchman entitled "Legalism
Overdone.” The article insisted that premature imposition of rigid
restrictions have driven many new converts and young people away
from the church. It stressed the fact that "sanctification is . . . a thing of
the heart rather than of outward conformity.” The concern was
centrally to put the scandalon of the holiness message in the right
place. The right procedure is essential to effectiveness:

Now which is the better way, think you, to castigate people with the
law before they are sanctified, and thus drive many of them back into
darkness, or to win them to holiness in love, and then bring these

things to their "pure minds by way of remembrance" and find a ready
acquiescence to all the will of God.?

When the 1908 General Assembly met at Pilot Point, Texas with
the two groups represented by official delegations, the issues were still
not settled. In a letter written by C.A. McConnell, a northern-born
southern leader, the problems were clearly set forth: “The East had its
own culture and way of life; the West its own distinction, and when

'Minutes and Yearbook, Eastern Council Holiness Church of Christ (Nov. 12-17,
1907), 32-33.

2Smith, Called Unto Holiness ,216.

3Nazarene Messenger, March 19, 1908, 2.
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the East and West came to Pilot Point they found still traces of the
civilization of the not yet extinct ante-Bellum south.”!

There were, furthermore, quite visible marks of difference. For, as
McConnell went on to say in his letter, C. B. Jernigan's followers did
not wear gold, while the wives of the two General Superintendents (P.
F. Bresee and H. F. Reynolds) had wedding rings. The southerners had
given up their lodges, but one of the two General Superintendents was
still a lodge member. In essence, said McConnell: "the South stood by
its rules, the East and West recognized no need for them."

Had it not been for the broad tolerance of Dr. Bresee and his
masterful chairmanship of the Assembly, the westerners would never
have acceded to the insistence of the southern groups on multiplying
rules. But the gap was closed and the groups united. However, the
issue was not settled since "sectional holiness" regarding standards of
dress and behavior remained for many years.

As indicated in the opening of this study, the Church does not seem
to have a self-consciously stated "ethic," but its "morals" are clearly
seen, and its unarticulated cthical backbone is often quite visible. Our
task now is to attempt to summarize the precise ethical understanding
of these two segments of the denomination that informed their
attitudes and pronouncements.

The groups that formed the Pentecostal Church of the Nazarene in
1907 evidently took seriously the principle noted several times in this
study that the life of holiness is the outflow of an internal
transformation. They manifested great faith in the operation of the
Holy Spirit in the life of a person who was sanctified. Furthermore,
primary emphasis was placed upon the spiritual state of the believer
with a recognition that this could not be infallibly determined by

outward manifestation.

Except in a few matters, there was probably not a great deal of
difference in the conduct of life of the Eastern/Western and southern
groups. The major difference was chiefly a question of whether or not

external righteousness could or should be legislated. The

Eastern/Western people thought it could not and insisted that the |
multiplicity of rules would make no material contribution to the cause !

IHandwritten letter on file in the Nazarene Archives in Kansas City, MO.
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morals. First was a misunderstanding between the southern and
northern groups concerning what had been done at the Pilot Point
Assembly; second, there was some capitulation to proposed mergers
with certain groups that did not, in fact, materialize at this Assembly.
A possible third influence was the union of several smaller groups in
the interim between assemblies which added strength to the legalistic
tradition.

It had been the understanding of the delegates from the Holiness
Church of Christ that in the reworking of the Manual in 1908, these
two issues had been elevated to the position of a test for membership.
They were understandably disturbed when they discovered that their

coveted aims had been thwarted and the 1ssues were merely retained as
more or less optional.

Evidently they came to the Nashville assembly with their legislative
swords unsheathed since E. A. Girvin reports that "much of the time
and energy of the leading men of the assembly was taken up with the
two closely connected subjects of tobacco and societies.” They insisted
that these matters be placed in the General Rules "thus making them
obligatory, instead of advisory. Their delegates were successful in
effecting these changes.” They did, however, grant a compromise that

gave local congregations the prerogative 10 adopt a probationary
system. This permitted such churches to receive members who did not
measure up to these requirements, although not into full membership.!

This action also came in response to two rather large groups who
were contemplating union with the Nazarenes: the Pentecostal
Mission of Nashville, Tennessee and the Louisiana Conference of the
Methodist Protestant Church representing  some three thousand
members.?

The Nashville body was under the leadership of Rev. J. O.
McClurkan, a Cumberland Presbyterian minister. McClurkan's
leadership was definitive for the group as is partially indicated by the
fact that the Mission voted down a motion to unite with the Church of
the Nazarene when their leader refused to commit himself on his own

IGirvin, Prince in Israel, 429; Cf. Smith,Called Unto Holiness, 233.
2Girvin, Prince in Israel,430; Smith,Called Unto Holiness, 233.
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Co.. nd.), 20-29. o Keep Sanctified (Nashville, TN: John T. Benson Pub.

3 T " "
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'Smith, Called Unto Holiness, 233-234.

2Girvin, Prince in Israel, 431.
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both the character of the publication and the divided attitude of the
Church that the same edition carried a short article by C.J. Kinne,
manager of the Nazarene Publishing House, in which he argued
linguistically that what was "evil" was "sin," and insisted that this is
what the "highest law-making body of the Pentecostal Church of the
Nazarene" intended by its statement in the General Rules. This
discussion throws considerable light on the question of the Nazarenes'
rationale for their General Rules, and it certainly was not uniform
throughout the Church.!

In the 1915 Assembly there were two changes in the General Rules
and these changes virtually finalized their form for the future. In Rule
2, "patronage or reading of Sunday newspapers" was changed to
"secular papers.” As a reflection of the "scriptural casuistry” approach,
scripture (James 4:4 and 2 Cor. 6:14-17) was added to the prohibition
against secret societies.

One minor alteration was made in 1923 in the wording of the rule
on dress. From "we urge our people to dress with the Christian
simplicity that becometh holiness," it was made to read, "our people
are to dress . . . .” This further eliminates the legalistic possibility of
personal decision and creates an apodictic requirement. Freedom in the
Spirit is obviously not sufficient as a guard against "worldly" dress.2

There is some evidence of a feeling that the 1915 Assembly marked
the Church's coming of age. The "church question" continued to be
vigorously discussed through isolated articles and symposia during the
years preceding this date, even though the organization had been
effected.®* The chief question was whether the holiness movement
could be organized and still remain a movement. These were years of
experiment, and now the experiment was at an end. It had been shown
to be feasible to have an organized holiness church.? If the feeling that

'Herald of Holiness, Jan. 5, 1916, 1Iff, 9.

Cf. “Journal of the General Assembly of the Church of the Nazarene,” 1923,
128. Hereinafter cited as “Journal.”

“The Herald of Holiness in these years conducted an open forum and many points
of view, even individual concerns, were freely expressed. There was clearly no
"closed" position on many matters.

*The organization of a denomination, however, clearly set up a tension from the
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the Church had arrived in this respect was widespread, it could tend to
put a stop to the changes in the Manual, and, as just noted it did turn
out that the Manual, ethically, was finalized for some time to come.

Furthermore, several events took place during the quadrennium
intervening between the 1915 and 1919 Assemblies that affected the
Church in a striking fashion. Certain changes were operative within
American culture that indicated a whole new way of life was
emerging. Internally, the death of three General Superintendents,
including P.F. Bresee, virtually put the Church in the hands of a new
generation of leaders. These factors had repercussions in the ethical
outlook of the Church, resulting in what Smith has called a "reshaping
of the denomination," and which he described as follows:

The fear grew on all hands that the faith of the fathers might not
outlive the second generation. To understand the source and the
nature of this fear is to see more completely why . . . the Nazarenes
sharpened in this period the lines of their separation from both the
secular and the religious world around them.!

On the national scene, the old morality was being abandoned.
Henry F. May describes the development as "Cracks in the Surface" of
traditional morality. This was naturally influenced by World War I
which was accompanied, like all wars, by a relaxation of morals.?

Here was the age of "jazz," and the "Dance Craze," with all its
sensuous implications. It was the age of the Flapper, a new kind of
woman who used cosmetics--hitherto the mark of a harlot--and wore
indecent clothes that exposed her "ankles" and her "neck.” A
prominent journal "lamented that it has struck 'Sex O'clock’ in
America.” Censorship became a much discussed theme and crusaders
for clean literature found ample game for their attacks.?

very beginning between those who were primarily interested in the purity of the
Church, and strictly enforcing the "laws” of the Church and those who were
concerned with building the denomination, chiefly among the superintendency. Cf.
will H. Hafer, The Back-Door Revival," Herald, Sept, 4, 1912, 7, and F.S. Thomas,
"Law," Herald, Sept. 4, 1912, 6 with E.F. Walker's report from the Oklahoma

District Assembly, Herald, Nov. 20, 1912, 11.
1Smith, Called Unto Holiness, 289.

2May, American Innocence, 333-354.
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SIbid., 344-345.
'Smith, Called Unto Holiness, 293.

’Ibid., 273.
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"General Superintendents' Report," “Journal.” 1919, 66, 69.
2 Journal,” (1919), 103. Cf. Manual (1915), 70 with Manual (1919), 80-81.
3«Journal,” (1919), 104. Cf. Manual (1928), par. 418, sec. 3.
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It is obvious from the developments in the Church that the mood
was such as to insulate the General Rules against change. But one
further action of the 1919 Assembly had far reaching consequences
which eventuated in making it very difficult to change them, although
not impossible. Up to this time, the state of the Manual was quite fluid
and changes were easily made by simple action of the General
Assembly in session. This had resulted in considerable confusion and
ambiguity due to the absence of any type of clearing house, or careful
editing. Consequently, the 1919 Assembly authorized the appointment
of a commission of three members who should "revise carefully our
Manual during the next quadrennium."!

This study revealed such a conglomeration of errors that a
resolution was adopted in 1923 which established a "Commission on
Manual Revision" consisting of seven members who would compose a
standing committee to serve as a clearing house for all memorials of
revision submitted to the General Assembly. A deadline for recetving
these memorials was set up giving ample time for the committee to
screen and collate them before the Assembly convened. The seven
men appointed were E.P. Ellyson, chairman (author of the resolution
and former General Superintendent), E.J. Fleming, secretary, J.B.
Chapman, E.A. Girvin, H. Orton Wiley, John Gould and P.L. Pierce,
men of whom Smith says, "a group less likely to make radical changes
could scarcely have been chosen."?

Part of the charge given to the commission authorized in 1919, and
composed of E.A. Girvin, J.E.L. Moore and J.E. Bates (B.F. Haynes
was originally appointed but he resigned due to ill health and Bates
was appointed to fill the vacancy).® was to draft a Constitution. In
complying with this responsibility, they "endeavored to preserve intact

4Smith, Called Unto Holiness, 294; Manual (1928), par. 418, sec. 3.

““Journal,” (1919), 48.
*Journal,” (1923), 91. Smith, Called Unto Holiness, 295. Smith's listing omits

the name of J.B. Chapman who would probably be one of the most conservative
members of the group.

SCf. “Journal,” 1923, 51.
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“Jjournal,” (1923), 49-50.
2<Journal,” (1923), 114, 127.

3bid., 131.
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Although the question of oath bound secret orders had been

included in the General Rules in 1911, the deep concern over the
matter would indicate that it had not yet become effective. F ollowing
the consideration of the General Rules for inclusion in the constitution
a delegate from Western Oklahoma requested a ruling from the chair
that "membership in, or fellowship in oath bound, secret orders or
fraternities is out of harmony with the spirit of the Manual.” This
ruling was made and "by arrangement" the Assembly supported the
ruling by a standing vote. One is left to speculate what these rather
strange proceedings might connote.'
In a sense, during the interim between the 1923 and 1928 assemblies,
the whole constitution was "up for grabs.” In accordance with the
provisions of the 1923 gathering, the Constitutional Proposal of that
meeting was sent to all the District Assemblies for vote. E.J. F leming's
report as General Secretary in 1928 of the results of this poll are rather
perplexing. His collected results read as follows: "Fifteen voting in
favor, five voting against, one voting in favor with an exception
[which, he indicated, was tantamount to voting against it]; twenty no
report received, reducing the vote really standing to fifteen for and
twenty-six against."

So far as any documentary statement is concerned, the Standing
Commission on Manual Revision apparently just ignored this abortive
attempt to involve the whole Church in forming the Constitution and
proceeded to present its own document to the General Assembly. The
body constituted itself a committee of the whole and considered the
proposed Constitution seriatim.

The Commission had left the General Rules intact as previously
stated with one small addition in Rule 7 qualifying the prohibition
against the "theatre” as "including the moving picture show."? This
was apparently adopted, but at this point, Smith says, "a young Illinois
pastor arose to complain that the commission had left out something

bid., 140-141.

'Ibid., 128. I personally recall preaching in a revival in a local church on a
"radical" district in the mid-1950's and mentioning the issue of the lodges in a
sermon which precipitated vigorous opposition from leading members.

*Journal,” (1928), 123.
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far more serious than movies, mixed public bathing."!

This set off a debate that culminated in the adoption of the report
with the exception of Rule 7 since agreement could not be reached on
it and it was referred to the Committee on the State of the Church. This
committee brought back a recommendation that the addition
concerning "mixed bathing" be adopted with their revision in wording
from "the participation in public promiscuous bathing" to "mixed
public bathing places."?

This was followed by an amendment that provided only that the
General Assembly go on record as being opposed to "mixed bathing"
but that "no reference to the bathing beach be included in the Manual.”
This amendment was adopted, and the whole report of the Committee
on the State of the Church was then approved. The item on "moving

picture shows” disappeared along the way so that the final adoption

was identical to the way the 1923 Assembly had left it.

Immediately, H.B. Garvin of the Chicago Central district--who was
apparently the "young Tllinois pastor" involved in the fracas--proposed
that a statement including this matter, along with many other external

impositions, be included in the Special Rules. His statement said:

We, as the holy people of God, should carefully avoid all practices,
both public and private that are not conducive to the standards of
morals consistent with our profession of grace. It must be
remembered that modesty in speech, dress and behavior has a very
vital connection with the gospel we preach. Therefore, those who
are members of the Church of the Nazarene should exercise the
greatest care to avoid all that is immodest in the fads and fashions of
this age. Neither should they dress in the attire of the opposite sex,
nor participate in public promiscuous bathing, nor other like
practice, so prevalent in our generation.

The women of our church are further advised against the practice of
wearing the wedding ring, as out of harmony with the Holy
Qr‘riptnrpc I Timothy 2:9-10. 1 Peter 3:3, 43

1Called Unto Holiness, 295. Smith's account is so brief at this point, and draws
upon some personal conversations unavailable to this writer, that it is a little
unclear about the precise order of the detailed events, and the “Journal” does not

record the debate, only the outcome.

2 Journal,” (1928), 165.
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*Journal,” (1928), 167.

Tbid., 205.

2Called Unto Holiness , 295.

3Cf. Manual (1923), 196.
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*Journal,” (1928), 205.
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Chapter 4
Convincing a New Generation

Already by 1923 there was evidence of unrest among the rank
and file of the Church over the "high" ethical demands. The General
Assembly Committee on the State of the Church noted that "while
there is no disposition to lower the standards of the church rules, there
is a danger of laxity in observing them. . . . Some of our people, we
fear, are not observing the Sabbath Day as it should be, and there is a
tendency to disregard our rules on this and other points."!

The 1928 Assembly report of this same Committee continued to
insist that there was no disposition on the part of the Church to lower
the standards, but its warnings tell a different story. This time the
special attention extends beyond the matter of Sabbath observance to
"immodesty in dress and behavior, seeking for worldly pleasure or
honor, and disregard for our church law and standards of right," all
indicating that at the grass-roots, Nazarenes were being influenced by
the spirit of the age. The local leaders were exhorted to "hold the Rules
of behavior continually before the people."

In addition to, or perhaps as a part of, if not a major contributor to
this development, the Church was facing a problem of assimilating
new members in large numbers. In 1926, an editorial called attention
to the high percentage of new members that were being added to the
ranks. In the year 1925 there was a net growth of 4,625 which was
approximately 13 per cent of the entire membership. "At this rate of
change," said the editor, "in four years sixty per cent of the Church
will be persons who have been members less than five years."?

These trends set the stage for a program of reselling the "ancient
landmarks" to the new generation of Nazarenes. This task fell largely
on the shoulders of three men who, more than any other persons,
molded the conscience of the Church and influenced its practices

ournal (1923), 171.

2J.B. Chapman, "Editorial Notes," Herald, April 14, 1926, 2. Timothy Smith cites
growth per centages of from 35 to 45 per cent per quadrennium up to 1935 and says,
"The denomination's remarkable growth continued through the years of World War I1,"
Called Unto Holiness, 348.
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during this next period of development. They were J.B. Chapman, R.T.
Williams and D. Shelby Corlett. Williams had been chosen as General
Superintendent to fill out the term succeeding the deaths of P. F.
Bresee and W. C. Wilson. He had rapidly risen to a place of
prominence in directing the affairs of the Church, taking firm steps to
establish the new denomination on a substantial organizational footing.
Chapman was elected in 1928 by the General Assembly from the post
of editor of the Herald of Holiness which position he had occupied
since 1923. Though not as prominent as Chapman and Williams,
Corlett played a significant role worthy of consideration. He was in the
influential position of editor of the official paper and was a true
editorialist from 1932 to 1948.

Chapman founded the Preacher's Magazine which he edited even
after his election to the General Superintendency with D. Shelby
Corlett serving with him as Managing Editor during three years. This
magazine was under the direction of these two men, then, from its
beginning until 1952.

All three men gave considerable attention to the ethical problem
and developed rather well-rounded theories as a support for the moral
traditions of the Church. Chapman's influence was perhaps the most
definitive in this respect but each of the men here mentioned attempted
to defend and support the General Rules on a rationale of "scriptural
principles" which is an adequate rubric for this period of the Church's

ethical history.
James Blaine Chapman

Chapman came into the Church of the Nazarene as part of the
Holiness Church of Christ, himself being originally a member and
leader in the Independent Holiness Church of Texas. He had united
with this group in 1901 at an early age. He was an influential member
of the Western Council of the Holiness Church of Christ which had
been hesitant about coming into the Church without certain changes in
the Nazarene position. Thus his roots were in the legalist tradition
although he was not himself a legalist in attitude or rationale.

Probably no man in the Church was more widely read than Dr.
Chapman. His articles and editorials appeared regularly in a well-
written and thoughtful manner over a period of some three decades in
addition to numerous books and pamphlets which he was able to
produce almost without revision, due to a massive intellect and a
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photographic memory. Even his extempore speeches were "printable.”
He was f:lected in 1945 to the International Mark Twain Solcj:inz s
recognition pf his ability as an author. Consequently, his we yk, asg
thoqght significantly molded the thought of the Church ’until duOr a}?'
hfetl:ne, a household word among Nazarenes was, "Dr Chapmglrlllgsa;:
It was the judgment of his biographer th
tremendously influential in breaking dIz)wn tha; Jseglorcle}:l?s;? acl)lf V:}?S
Chgrch anfl unifying the thinking of the whole Church during th'e
period. This work was practically complete when, in 1928 hé .
elected. General Superintendent, his influence havi’n be cercised
from his editorial post.! ® been exercised
A§ Gene'tral Superintendent, Chapman self-consciously saw himself
jsltle;?icfl;lilﬁgmltiway betweein two generations, as a sort of bridge builder
€ ways o * the founders to the n i ’
Nazarenes. This was particularly true with regard toetﬁe %:tr;rc?:llr%z” 0?
:['he Ch}lrch and he spoke to this problem both in articles and in t}(l)e
Qgesﬂon Box," a column that he conducted sporadically from 1923
until 1948. It was Chapman who clarified the ethical conscience of th
Church to and for the constituency more than any other man, foll fi
closely by R.’ T. Williams, and seconded by D. Shelby Corlet; o
Chapmans bgsw gnderstanding of the ethics of Christianity is set
forth succinctly in a little booklet entitled, 4 Christian, What it Me
to ()e One where he defines Christianity as 1) a creed t(; be believedags
a life to be lived and 3) an experience to be enjoyed. In explicating ’the)

second point he sets forth th : . ! ]
writings: e conception that dominated all his ethical

There'are. not many "rules of thumb" in the New Testament, but
the principles of proper conduct are clearly set forth. Our Mjaster
mad.e @ summary of the ethical demands which ‘underlie th

?hrlstlan life in what has come to be called the "Golden Rule" :
As ye would that men should do to you, do ye also even uent_(;

them.” But in reality that is not a inci
rule, but a i
all rules for right living spring.? prineiple out of which

. -
D. Shelby Corlett, Spirit-Filled (K.C.: Nazarene Publishing House, n.d.), 96
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Thus it is that scriptural injunctions give principles that one may
apply to the concrete decisions of life and thus determine the specific
course of action. This he sees to be the case because "the incidentals of
life change with the passing of time so that no rule of thumb can be of
permanent value."'

Fundamentally, Chapman saw three sections of scripture as being
the basis for ethical principles: the Ten Commandments, the Sermon
on the Mount, and 1 Corinthians 13. These three "sheet anchors of
Christian morality and experience" are valid for all times and places
and embody the principles of "love to God and men.” His advice is, "If
we are pressed by exigencies along the way, let us make these three
our guide peaks, and if the conduct suggested does not line up with
these, then let’s count them as forbidden . . .”?

From his writings it is evident that Chapman thought of ethics as
having two divisions: one having to do with man's relation to God and
the other having to do with his relation to his fellows. The Golden
Rule, which he employs frequently is the principle upon which all
"other-relations" are built.

The principle that controls one's relation to God is incorporated
bodily from Susannah Wesley in the form of the advice given to her
children: “Whatever weakens your reason, impairs the tenderness of
your conscience, obscures your sense of God, or takes off the relish of
spiritual things, whatever increases the authority of your body over
mind, that thing for you is sin.”

While not ever quoting the complete statement in answers to
inquirers to "The Question Box," he draws on all parts of it and utilizes
it ad infinitum through exact quotation or paraphrase, adding to it on at
least one occasion: "Do nothing which is injurious to personal
efficiency or Christian influence or which will serve to lessen your
enjoyment of God."

This particular formulation he considers to be the "principle of

2] .B. Chapman, 4 Christian, What it Means io Be One, (no data).

' Herald of Holiness, March 8, 1948, 1.
2Herald of Holiness, January 13, 1947, 19; and March 8, 1948, 1.
3Herald of Holiness, Feb. 10, 1947, 13.
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‘con.d;lct for a New Testament Christian.” It is on this basis that he
justified the Church's prohibition of tobacco and the movies
?r[z)}:;?lrct:}r:tl}i t:vo ;)f the most contested rules, judging from the inquiries’
e laity. In using it to reply to a high i i
: . gh school sen
rgtlonal explanation for the Church's stand, he speaksl(;rf Siiekm%ha
highest test of all and applies it as follows: © e

Worldly peop!e would not be likely to appreciate and understand
it, but a genuine Christian will understand, and I think there r']l]
not be. a single voice raised when I say that | have an idea :;;lt
attendlr.lg ‘n1.0ti0n. picture shows will diminish one's enjoyment (e)lf
God, diminish his love of prayer, subtract from his love of Bibl

study and reading and cool his fervor for the public services of ch

Church. This should be e h-- isti
e e nough--why should any Christian ask for

) lThlj{, }t}owever, is n(?t the only principle that he employed as a
A/l;warl or personal righteousness as prescribed by the Nazarene
an?a . He appeals to "any and all scriptures which teach that God's
Eegg{ e are to be. separated from worldliness, filthy and expensive
dze(li i, %A}/?ste f)f Fn;le and encouragement of impurity in thought and
ed. 1s principle may be stated scripturally as "l
neither the things that are in the world."2p ¥ a5 Tove not the world
.t'But in a’ddltIOI‘l to thesc? negative principles, there are also some
gos1 11ve ones: ps:rhapg the primary one is "the glory of God"--one must
ﬁ%; 1 Vt,hi}?%;l wg[h' thls end in view. Another is the injunction to "be
; e Spirit" whi . . o .
g the p which as a positive pursuit prohibits anything
At times, Chapman was careful istingui
, : to distinguish between personal
;[iztrfs ta}?'d the true application of the principles; and he also an th:t
y things are neutral, i.e., do not have a moral i i
s 1e, quality attaching to
:['};iirlll.a ﬁ{e cprlisilquelztly advises prohibition from only that Whicﬁ is
y wicked.” At other times he gave the im i i
: pression of bein
rank conservative as when he observed: "If one looks at the pas%al1

'Herald of Holiness, Oct. 19, 1942.
2Herald of Holiness, Oct. 5, 1942, 10; and Dec. 2, 1946, 15
3Herald of Holiness, Dec. 2, 1946, 15; and June 5, 1944,
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think he must conclude that no human invention ha.s ministereld l‘io
godliness.” Once when asked for his opinion on birth control, he
. 3 " M 1l
untly replied, "It is of the devil. '
o Thz mgin line of his teaching, however, reﬂect§ a rather cqnsmtc;n:
application of the "scriptural principle” idea, leaving many things 1t())e
the spiritual judgment of the individual. The wholelschetme ma&; e
inciples: "first, we must rule out every
summed up under three princip :
that is strictly forbidden by the Word of God,. al}d. also thoge t};;r;%i
which we have found by experience serve to dmpmsh our enjoy
of God" and second, "we should avoid attachlpg moral quality t(:
anything on account of its normal proximi_ty to thlr}gs that arﬁ. wroaxg,
and third, "we should not build up a conscience on innocent t 1ngs}.1 ]
Chapr’nan's concept of Christian conduct is built upon a hlerarlcl y 0
values, which if rejected causes the whole lecdilﬁclz.e to co e;pt?fe.
: it i i i text of holiness as ¢
uently it is explicated in the con lin '
dCeO\?osteecllnent i]o God and complete commitment to realizing perfection
f life. o . o
° This scale of values is explicitly stated and is quite enhghtem}?g ig
evaluating the nature of the principles of.conduct: First th1ngsd S (())1r1ks
be kept first and these are religious exercises suchlas prayir an I\Zding
in i tance is intellectual pursuits nc
of mercy. Second in impor . ntell :
"attendance upon lectures.” Third place is given to the bo.dy2 1.e.l,ltz:11§c1
care of it to remain healthy. Fourth is social life where priority shou
iven to good friends. .
o %{ere weghave an obvious ethic of self-fulfillment. Granted that it
may not always be consistently applied and that there appeais 1r;
Chapman at times a degree of arbitrariness (see.: gbove) the main teno
of this teaching was in the direction of orgamzl’nght.hil wthole pirgzg
i i inci to realize his highest, sancti
around certain basic pr1nc1p1es.as _ -
aims. It should be noticed that this approach is thoroughly Wesleyan in

mood and application.

Roy T. Williams

R, T. Williams was elected to the position of General

|Herald of Holiness, April 8, 1946, 2.
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Superintendent in a time of great crisis. At thirty-three, he was the
youngest man ever elected to the office and "probably served longer
than will be true of any other man.” Yet his maturity of judgment and
magnetic personality peculiarly fitted him for the task. The crisis into
which he came, and the role which he played in settling it, makes it
probably true that he was almost single-handedly responsible for the
survival of the Church of the Nazarene beyond the 1920's.!

It is therefore not surprising that his biographer--also his
successor in the Superintendency--could speak of him as standing "like
a colossus at the head of the procession" and determining "the policies
and ideals of the Church of the Nazarene as no other man has done."?

Williams' background, like Chapman's, was the legalistic tradition
of the Southern branch of the Church. He was reared in the backwoods
of Louisiana and showed evidence of a strongly "puritan" stand. While
president of Texas Holiness University, he exercised strict discipline
and rigidly enforced the rules. "In the bulletin under the caption of
'outdoor exercise' the following statement is found: No
boisterousness, vulgarity, disrespect, or brutality. Baseball and
notorious Rugby football are not allowed." An easterner brought a bat
and ball which was confiscated upon its discovery and the student
"sternly rebuked."

While his influence in the area of ethics does not seem to bear as
directly and practically upon the rank and file of the Church as
Chapman's, he gave considerable attention to this aspect of the
holiness message. He was academically qualified to work
systematically in the area since "he had delved into psychology and
philosophy as well as theology. In an extraordinary way he translated
his knowledge of those subjects into practical application."?

Williams wrote three small volumes that bore directly on the ethical
life: The Perfect Man (1913), Sanctification, the Experience and the
Ethics (1929), Attitudes and Relationships (n.d.) later revised and
enlarged under the title Relationships in Life (1928). These writings
reflect self-conscious consideration of the problems of living the

'G. B. Williamson, Roy T. Williams, Servant of God (Kansas City: Nazarene
Publishing House, 1947), 11-21, 129-143.

2[bid., 127.

*Ibid., 66.
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Christian life and also some of the technical problems of ethics
although written on a simple level for plain folk.

Although he was nurtured in the legalistic tradition, his biographer
insists that he rose above any local or sectional prejudices to become a
representative of the whole Church.! He is furthermore given large
credit for the Church of the Nazarene being a "middle of the road"
holiness church.

He upheld the standards of modesty, chastity and honesty. He
insisted that pastors and evangelists should require of church members
a conscientious conformity to the general and specific rules laid down
in the Manual. He held that people called Nazarenes should keep the
Sabbath holy; that they should be loyal to the church and its program.
He strongly urged that they should not patronize the worldly places of
amusement. In short, he maintained high standards of conduct for
Christian people always. On the other hand, “Dr. Williams steered our
good ship Zion safely past the rocks and reefs of legalism . . . . He
emphasized the fact that outward conformity to rules of thumb did not
make one a Christian. He knew if the tree was good it would bear good

fruit and if the fountain was pure it would send forth sweet waters.””

Williams' approach to ethics was determined to a large extent by
psychological insights. He saw personality as being the only thing in
the world of intrinsic value and this perspective informed all his
writings.> That which violated personality was ipso facto evil and the
fulfillment of personality in terms of character and usefulness is the
highest good,* all other candidates are "purely instrumental, means to

an end. The end is man--his happiness and his final divine destiny."?
The pursuit of life is character and usefulness. Will wealth help us

reach this-end? If so.use-wealth. Will reputation and learning? If so,
'Tbid., 163.

2Ibid., 165-166.

3R, T. Williams, Relationships in Life (Kansas City: Beacon Hill Press, 1948), 7.

4R. T. Williams, The Perfect Man (Kansas City: Pentecostal Nazarene Publishing
House, 1913), 11.

swilliams, Relationships in Life, 30.
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1;;?52.01?}1‘} in ag t}?ings make good character and usefulness the
ife, and the great object of endeavor. |
. _ ' . In no other way ca
E::ertbeh explamgd as ‘havmg a meaning. Why the struggley thi:1
) se 32 tilsl, t?e d1sgppomtments, the sufferings, the toil of humar;ity if
¢ formation of strong, robust, stalwart ich i
: : s s manhood, which is of
etegal and 1nest{ma.ble value; and the ability to serve and bless others?!
] owever, ‘th.ls 1s not a naturalistic development but must bé
un erstogd within .the context of man's fallenness and his need to have
?n Z?lirecgofn made in his natlye capacity. Although God has an ideal of
mant 00 otr) each person, this goal cannot be attained outside of grace
o must' e overcome 'and goodness established in the character ot'“
o ;/(c)lrlle in order for him to reach his divinely planned position.”
the%[ iv ﬂeltszhc))vf hox;z 1\1Neill a person may actualize his natural capacitiés
ays fall short is " i
they W, unless there is "the changing of the moral
. /_Xs Sle. su.ccin(.:tly puts it: "Character is life's goal, but it cannot be
é a(ir}e. in its highest sense without a vital religion. A man without
0I 1s.1nc0n?pletc?, one sided, abnormal, undeveloped."3
. 51 llng V1v1th this understanding, Williams says in his reading of the
qG a rerlln:l address of the General Superintendents to the 1928
enevr;::(lg y s§en}111?1y o}f; the Church that the unity of character, which is
ed i his ethical theory, is accompli i ’
. ‘ , plished in terms
factors: knowledge, wisdom, holiness and love. of four
undf?s?rlgi%e is \‘;}lle dpower to see situations, to analyze them, to
nd them. Wisdom is the power that can t ituati.
ake those situations
lezlld plrogerly rel?te them. In other words, wisdom is said to be ethical
) t(‘)w edge. Holiness f}lrmshes the standards and the motives for our
Lc ions . . . [and] furnlshes the ability to reach those standards
Love is the passion that gives the buoyancy, the pleasure .t}'u:;
inspiration and the joy to live, to exist, to act.4 ’

'Williams, Perfect Man, 11.
2Ibid. 61.

3Ibid. 135-136.

4 H
General Superintendents Quadrennial Address," Journal, 1928, 52-53
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Within the framework of the transformation of grace, the full
cthical life is the fulfillment of the constitutional structure of human
nature in the production of character. Therefore, Williams holds
certain capacities or functions of human nature to be fundamental in
achieving character which is defined as "the sum total of all our
tendencies, plans, actions, desires, imaginations, and affections."!

Human nature has five aspects which must be developed in
achieving the highest good: "Man is an industrial being, therefore he
must labor.” "He is intelligent therefore he must promote his
intellectual life.” "He is social, therefore he must develop the social
side of his being . . . .” He is a political being and therefore must
participate in government. "Man is a religious being. He needs God."*

Since each of these aspects must be developed on the "right basis,"
it is important to note the central place of attitude and relationship.
Since to carry out this program is to enter into relationship with either
"things" or other persons, human and Divine, Williams argued that
right relationships are based on right attitudes. But due to the
"fallenness" of men, personality has been debased and wrong attitudes
predominate. "Thus, wrong attitudes and wrong relations lie at the root
of the world's trouble."

This condition reflects itself in every phase and department of life:
social, financial, educational, religious. Therefore when one gets his
attitudes adjusted, he is on the road to ethical fulfillment, or as
Williams says it: "Right attitudes and right relationships will help to
place our feet in the paths of prosperity."?

As an industrial being, man finds meaning in life by participating in
labor. Although there are many peripheral benefits of work, such as
wages, the chief object is character since in labor man fulfills his
nature. He disagrees completely with Aristotle who said, "The best
regulated cities will not permit its mechanics to be citizens, for it is

impossible for one who leads the life of a mechanic or hired servant to
practice a life of virtue.” Such an outlook, if put into practice will only
bring about the downfall of a nation. On the other hand, however, man

mustnot-be-madeaslave-te-ndustrial life.
"Williams, Perfect Man, 11.

2bid. 17.
3Relationship in Life, 20.

120

"Character” is then m '
ade the rationale for passing i
. . g judgment on
1?]223 t(;lf tthte tlhlr}gifwhwh the General Rules prohibit. It is nit "mere"
at truly fulfills man's nature, but indu "
bor t \ stry "governed by right
principles.” No man has a right to s i ies i hat
pend his energies in a hat i
not for the good of societ the saloon.
y and therefore such pursuit "th
the gambling house, the broth 3 ot sy b
X el, the race track could i
called industry.” This is be " ho pric e
calles cause they "rob men of the price of honest
" Further, a man must develop mentally. Education is important in
¢ process of achieving character but only when pursued in the
of a transformed moral nature.2 pone
‘ Man§ somal. life is of utmost importance since "the gregarious
mstﬁgct is .consututlonal with everyone."* Therefore, for a person to
sc.ee1 t1solat1c')f1 for .the purpose of promoting his personal holiness is to
violate an infallible law of human nature.”* "Social contacts are
}el'ssintlal for self- expression and self-expression is essential to the
g est. deve‘:lopment and achievements of personality."s
. Society is the relation of men and women on the basis of some
Intere.:st. and, ‘Fh.erefore, within itself is not evil as some in the earlier
hegahstlc tradition of the Church seemed to think. This does not mean
owever, that one joins in society indiscriminately, rather associatior;

for the purpose of recreatio
. ‘ n and pleasure must be pursued i
basis for it to produce its best fruits. P on the right

o

fit for t\}):/lls“\lj(]::lsc,i ljle(g’{eﬁctt ?(;Iraf}; ol 3]5& 43. Cf. Wesley: "Without industry we are neither
H e worldtoc " . : .-

the Bristol playhouse, Iorks, 12- 128_129-0me, Works, 7:123. Cf. also his opposition to

'Williams, Perfect Man, 34.
2Ibid. 61.
*Ibid. 70.
4Ibid. 72.

SRelationships in Life, 20.

The Perfect Man, 72.
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But one does not seek companionship only in perfect society since
the activity and choices in avoiding and opposing the evils of society
produces a strong will which is one element of a good character. In
fact, "there is no place where a person has a greater opportunity to put
himself on record to establish righteousness . . . than in his social life."!

Some of the evils that one must avoid are "polite gambling,"
"card playing,” "the modern theatre," the "dance," "improper dress,"
and "Sunday amusements.” These do not contribute to the
development of character. It is on this basis that the position of the
Church against secret societies 1s supported. These organizations are
not exemplary examples of brotherhood since they "do not have
character as their basis. They exist because their members have some
common interest, which might be selfish or unselfish, harmful or
beneficial to the rest of the world: but whatever the object, the basis of
union for them is interest and not character. Goodness is not made a
test for membership.” It is therefore only a pretense and a sham since
the real spirit of brotherhood requires no oath. The Church on the other
hand is a real brotherhood because it is a "community of character."?

Human nature furthermore demands government. Although civil
organization is an absolute necessity for peace and security because of
the depravity of the human heart, it is also necessary "because of the
natural self in man.” Man's constitutional sense of self-preservation
and desire to live make it important to provide a basis for mediation of
equalities.’

The inherent need for government implies that a person who shirks
political responsibility is not only a useless citizen but a one-sided
man. He cannot avoid this responsibility because politics are less than
perfect but to have a full-orbed personality must respond to the
challenge.

Then, of course there is the religious dimension which rounds out
personality. Man's capacity to fellowship with God is a standard

element in personality and it is this quality that sustains the dignity of |

L Ibid. 91.

2Ibid. 81-82.
31bid. 96, 114-116.
4Ibid. 114-116.
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man.!

But once again, this development must be on the right basis:

This relationship means more than a mental assent or decision. |
goes deeper than church ordinances or membership in conf(;(r)rrr]{' t
to creedg. Relationship is more than a creed--it is life. It deals lg
persor?aht)./ more than with conformity with doctrinés rinciv‘l/l

or ethical ideals. Relationship with God is conformity i,nF::harapteS',
human character becoming consonant with the divine.2 o

Here again we have a tel i i i
: eological ethic that is worked i
amazingly sophisticated fashion. ot an

D. Shelby Corlett

The thlrgl man in the trilogy is D. Shelby Corlett. Corlett served i
extepswe editorial capacities both in connection with the Herald y
Holiness and the Preachers' Magazine. He was also the first executiVOf
secretar}./ of the Nazarene Young Peoples' Society and this associatiorel
:}}vlou(l:cil give hlm a keen sense of urgency in assimilating the youth into
! ; urch in such.a way as tq perpetuate the traditions of the fathers.

18 concern remained with him throughout his long editorial career
In 1?48, the last year of his editorship, he pled for those who '
legalistic to become aware of the responsibility and necessity to a:iy eret)
to new me.thods and plans in order to save the youth: "}']Fhe seius
method§ will not always work for all people as for thos.e of differmi
generations.” He argued that the main concern for the Church shoe?d
be people rather than laws and standards and the adequate leag
sh‘ou.ld be 'ﬂexible "within the bounds of truth and righteousn .
within the hrpits 9f no compromise with spiritual principles."3 -
. 1Iln an article in the very beginping of his editorializing when just
esh out of the N.Y.P.S. work, he insisted that the young people "have
a rlght”to know why we regard certain actions as right and others as
wrong.” Part of the problem, he said, in retaining the new generation

'"Relationships in Life, 88, 81, 94.

2Ibid. 97-98.
"Serving Our Youth," Herald, January 12, 1948, 3.
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was in occasionally making "principles out of our notions" an
consequently holding up "unfair standards and almost fanatical ideas
as the demands of Christ."!

As an editorialist, Corlett attempted to speak to any situation that
had relevance to the conscience of the Church and strove to support
the position of the Church and its leaders in the event of any question.
Therefore one may quite adequately catch a reflection of the trends
occurring within the Church by an examination of his writings.

His own particular approach to the ethical position of the Church
may be summed up in the word, "expediency," a concept that he
chiefly based on 1 Corinthians 6:12: "All things are lawful unto me,
but all things are not expedient.” He recognized that the relation
between religion and morals had more than one dimension. There are,
of course, those areas where "there should exist a rigid line of
demarcation between the white of right and black of wrong."? There
are other areas that fall into the category of "unedifying."

This latter category moves into the realm of lawful matters that do
not distinguish the Christian from the non-Christian but rather
encompasses the question of personal conscience and "light.” Rational
reason may not necessarily be available to support convictions of this
sort but they are not irrational. That course which a Christian pursues
on this basis "must be considered as being done solely because it is
most satisfying to his own conscience, as for the glorifying of God in
his personal life." Therefore these particular standards of conduct are
not to be imposed arbitrarily upon others.

The General Rules of the Church of the Nazarene, he consistently
argued, are based upon this principle. They are not a means of
identifying true Christians, but rather spell out what in the opinion of
the Church is the kind of life that is "more becoming to God."

When principles of expediency, however, move into the realm of
Church law, they take on a different dimension. It is now group
conscience and one who has united with the Church no longer has
personal choice in these matters, but the rule of expedience causes him

ivielate since it would not permit a person to

I"Serving Our Youth," Herald, March 27, 1937, 2.

2"The Rule of Expediency," Herald, Dec. 25, 1937, 2-3.
3bid. 2-3.
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break a covenant.

' In Juspfying the Church's position on movies, he states: "This ;
w1th us is that we believe our church can give a clearér witns 1SSLtle
holme.ss E}nd spiritual life, and that our people may better lorifes(s} g
in their lives if they refrain from such worldly activitiesgas tlifese(?"
Like J. B. Chapman, he often uses the criterion for worldliness d ’
from Susannah Wesley .2 S

Those who concerned themselves with attempting to keep vital the
standards of the Church in this period operated on the basis of several
clearly deﬁpeq presuppositions relating to the ethical life. One of thee )
vcvflls tl}lle principle that if they could enlighten the cons.cience of tﬁz
o }111;:& they would be able to insure its continuance in the faith of the

This approgch assumed a specific view of conscience which is most
clearly enunciated by R. T. Williams but concurred with b both
Chapman and Corlett. Conscience has two aspects: discriminati}c]m and
impulse. In. terms of the latter, conscience can be perfect; in terms of
the former it doubtless will never be. The major problem ’in ethics fg
thqse vyho are sanctified is that conduct "is based not only on im ulser
which is accepting right and rejecting wrong when it appears buli it i ,

bqsed upon discrimination, or knowledge, as well."3 It is in th; light 1?
this analysis that Williams can say in his 1928 Report to the Gegnerol
Assembly: "It is the business of the church to create conscience ?4
Chegmar; agrees tclllat "conscience is a creature of education."’ .

osely joined to this is another principl . i

advocated in the Church during this peri(I))d: tlrl)eesatf};guarc/i?z \Zlfdfliy
standards cannot be done through legalistic methods but must gbe donz
through the maintenance of spiritual vitality. It was generally accepted

""The Christian and the Movies," Herald, Sept, 24, 1945, 3.

'The Sin of Worldliness," Herald, August 28, 1944, 3.

*Williams, Sanctification, 38.
“Journal (1928), 50-51.

Herald, May 15, 1937, 11.
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spiritual life was the tendency to
s. But this is a dead end street
the heart a dispositional matter
h the disposition. While there 1s
related to a

that one of the symptoms of declining

increased legislation of rlghteous.nes

because the question of conduct 1s at
t touc

and the enactment of laws canno

need for certain negative emphases. they must be closely

- L
iti mphasis. _ .
PO S ncatie ience is not a matter of imposing law

the education of conscl ot
butT(flfu‘tS)ringing "light to the heart.” As Williams exhorted the General

Assembly:

For us to keep simple in matters of living, holy in character, ethical

in conduct and uncontaminated by the moral po;luticc‘;nda:ounde:i 1‘;
i i it is possible for God to so
an absolute essential. We believe I ot
i Ghost to fill the church,
heart and life, and for the Holy _
;hset](q)urr?lzllle it possible to throw off thos§ mﬂ‘uences that woulf[j
mark and blight the holy heart and the ethical life gf a mc%\txlemoennl);
i ndings. The
st not take on the colorings of our surrou .
z\c/)fwranruthat can defend the Church against the world is the Holy

Ghost himself.?

eals, there is considerable evidence of

i ch earnest app : i
iacarivg that Nazarenes were in fact taking on

trends appearing that indicatzsi

the colorings of their surroundings. ' i 1940
i ted by editor Corlett in

A potential trouble spot was pinpoin y o teaple in

f a great group o
en he lamented the problem o : 1
Zvli' church constituency who are Nazarene 1n every particular except

in spiritual experience.” These were the childre?n‘of thedC};lSl:')(;lila‘;\glI;)
i ited 1 iti "by birth, training and a ,
nherited its traditions, were : . atic

I}ilae?z;rene" but did not make a "definite profession of Christian

experience."?
The leaders of the C .
churches that started out like the

i ies involved in maintaining : -
dlfﬁCUIFleS L 3 hat Corlett wrote: "Are we drifting? . ..

TH. Ortc;n Wiley, "Substitutes for Holiness," Herald, Mar2c22l, 1931, 2; D. Shelby
Corlett, "There Ought to be a Law," Herald, Oct. 21, 1939, 2-3.

Church of the Nazarene and the

2 Journal (1928), 50, 57.
3ny outh in the Church," Herald, May 11, 1940, 3.
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We must correct trends before they become general practices. We
must always remember that while we will not under any circumstances
change our printed standards, they may fall into misuse or be abused
by our neglect. At all costs let us maintain our standards."!

H. V. Miller, who was elected as General Superintendent in 1940,
began issuing warnings about trends in the early 1940's. Nazarenes
were in danger of becoming too familiar with their worldly
surroundings and taking on practices that pointed in an "unspiritual
direction." He lamented: “Without question, it is a pity that some
things could not be used wisely and strategically by the Church, but
they simply cannot, for they become the innocent beginnings of
vicious trends that will eventually lead us into the same paths to which
others have tragically lost their way.”2

This warning became his war-cry during the years that followed
and in District Assemblies across the nation where he presided he
issued his challenge to avoid the dangerous trends. The General Rules
of the Manual function, in his presentation, to guard against falling
into these treacherous traps.?

The 1944-48 Quadrennium proved to be a Rubicon, however, for
the Church of the Nazarene. An almost identical situation to the 1924-
28 quadrennium emerged and as then the denomination turned a
significant corner. The two leading General Superintendents who had
guided the Church from the days of its founders until then--Williams
and Chapman--had died. The only other General leader who provided
a link with the original founders, General Superintendent Emeritus J.
W. Goodwin, also had passed away. Thus when the 1948 General
Assembly convened, as editor Corlett reminded the Church regularly,
it would be completely in the hands of a new generation and a new era
is in the beginning .

The editorials during the months leading up to this pivotal meeting
were almost frantic with concern for the future of the Church.’

"Maintaining our Standards," Herald, July 23, 1945, 3.

2H. V. Miller, "Trends," Herald, May 15, 1944, 4,

3Ibid.

4Corlett, "Where are we Going," Herald, April 12, 1948, 21; "Renewing our
Position," Herald, June 21, 1948, 2-3.
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Cognizance was taken of the presence of the two traditions that have
been traced throughout this historical survey. They were still very
much alive. Furthermore there was the foreboding fear that the Church
might split over these ticklish ethical issues.'

In fact, the diversity of interpretations of the General and Special
Rules throughout the Church was so intense that a resolution was
presented to the 1948 Assembly calling for a "standard interpretation”
to be effected by the General Superintendents to be read "each year in
every District Assembly.” This obviously was an attempt to curtail the
activity of those sections of the Church that were going beyond the
"letter of the law" and imposing very strict interpretations upon the
rules. The motion was lost, however.?

Another factor that was indicative of the drift of events in the
Church was the discussion over the character of the Appendix of the
Manual. As previously noted, the 1928 Assembly had begun the
practice of including non-constitutional ethical opinions in this part of
the Manual with their statement about public mixed bathing. Since that
time a number of other items had been added including a provision for
only intermural athletics in Nazarene colleges, warning against
dramatics in educational institutions and a statement in opposition to
the use of the church building for "recreational and educational
purposes.” These items were added by the 1940 gathering. The point at
issue was the binding character of these matters, i.e., what is the status
of the Appendix. Those who were more legalistic insisted that they had
the power of church law while those who did not feel so strongly about
these matters argued that they were merely advisory. Obviously
originating with the more "moderate” side, a memorial was presented
to the 1948 Assembly asking that the Assembly "formulate a statement
making clear the authority and binding effect of these terms on our
church government.” The Judiciary Committee voted non-concurrence
however.> This attempt was taken by the so-called "radicals" to be a

sCorlett, "A Call to Prayer," Herald, April 5, 1948, 2; "The Stewardship of the
Church," Herald, Feb. 9, 1948, 2.

ICorlett, "Liberty in Nonessentials," Herald,, Mar. 8, 1938, 2; "Renewing our
Mission," June 7, 1948, 3.

2 Journal (1948, 133-134.
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part of a plan to undermine the ethical standards of the Church

It is therefore not surprising that the leaders a
ﬁgfiembly rang the changes on the standards of tthtﬁlfl eCL?;r‘ShGgleral
iller, readmg'the Quadrennial Report, came down h on V
matter, emphgsming that "a breakdown in ethics has aleavy e
symptom of inner spiritual decay.” There is no place “;?ey Sink;?:tr;da

where the church can afford t
.. o make ;
are inviolate: any moral adjustments, the Rules

0 . .
Olljj:ﬁ:}:?lg}?()Wlth much wisdom took careful pains to specifically
ommon patterns of ethics which is i i
‘ : consistent with th
profession of holiness. The cont :
‘ ‘ . ent of our General Rul i
outlines this body of ethic ilod. they baon
lines th S, was not carelessly compiled
their inspiration in both scri d D conselnone
scripture and the common consci
many generations of holy livin i ele exoticn
g. There is not a single explici
. f ic
statement contained in our General Rules that is not sugpportelc)i bl;

scripture. We want to say, first of
, all, th
not need to be re-evaluated.’ + hat our chureh standards do

But a new day had dawned, and in order to meet it and maintain

the ethical ideals of the General Rules as live options among the

people, a new approach had to be found. O .
had been in the making for some time, ne need not look far, as it

3Ibid. 138.

Wournal (1948), 167-168.
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Chapter 5
THE CONSCIENCE OF THE CHURCH

One of the major factors that had driven some of _the'founders Zf tiliz
Church of the Nazarene to organize a new denomlnatlon was a test e
to bring the gospel to the poor. Its message .remamed a message t(;l e
common people and therefore it found a pomt of contact amopighe ose
who still felt at home in the traditional religious atmo‘spher?'o' fate
nineteenth and early twentieth century. The emerging re %gmushaSiS
cultural situation left many people looking for th1s”k1r1d oh i}r:qp asis
and therefore the Church had a phenomenal growth "through the y
r 1" .

o \gxcl)tr I\iigl,ihe financial prosperity of the war years, and the chang,lngf
cultural climate growing out of the tirpes of crisis, many Naﬁarenels ce)s
the new generation were significantly 1'nﬂuenced and found t c?rrtlseﬂ\:an
in a state of affluence and therefore (‘11fferently.relate'd to Tocwt y 0
their forefathers. This had the potential _for ethical difticulty smge,1 X
Robert Chiles so penetratingly puts it, "it seems clea.r Fhat a .partlcf‘?. a
formulation cannot be imposed2 successfully on a religious disposition

ich it is essentially alien.” .
“ ‘?}11153 tlltlésrationale f}c,)r the General Rgles given by pc?ople llkf? J th
Chapman did not seem to bear the weight of persuasion that it e;l )
carried to the previous generation. Therefore a new" basis was soug :
and one was found ready to hand in the concept of "the conscience o
thel?}}:?srg(l)sition had already been advanced i.n a much earlier ds?l/ })glt
it did not occupy the center of the stage as it came to .do. D. d.te }i
Corlett had already talked about it as early as .1 9.37 in ari) e 1or1aa
previously referred to. He said: "When a Christian has1 ecorrklle.:Ch
member of our church he has accepted. the gene{ral" 3ru es, whi
represent the conscience of the church, as his rule of life.

1Smith, Called Unto Holiness, 348.
XChiles, Theological Transition, 16.
3Corlett, "The Rule of Expediency," Herald, Dec. 25, 1937, 2-3.
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This idea occupied a large place in the address of H. V. Miller at
the 1948 General Assembly:

We possess a collective conscience that cannot be challenged in
the light of scripture and wholesome living. This collective
conscience stands inviolate, unequivocally outlining  the
standards of conduct for all who call themselves Nazarenes. To
compromise here means the surrender to trends which eventually
bring spiritual disintegration. No minister can remain loyal to his
church who trifles with this collective conscience. !

Miller also published a book entitled The Path We Take which
appealed to collective conscience and argued for the validity of the
ethical position of the Church as a safeguard for the future.2

By 1960 this particular rationale had found its way into the
Manual in the "Foreword" written by the General Superintendents:
"Those who violate the conscience of the church do so at their own
peril and to the hurt of the witness and fellowship of the church,"

The editor of the Herald of Holiness from 1948 to 1960, S.S.
White undertook to continue the "Question Box" which J. B, Chapman
had conducted so successfully for many years. However both
questions and answers take on a different character. The fact that the
denomination had come to overshadow any individual personality
doubtless contributed to the lack of strong personal views expressed in
the answers but more significant is the fact that there is no consistent
rationale given for the position of the Church. Both questions and
answers primarily operate within the orbit of the Manual, and once the
issue has been clarified in relation to this criterion, no further
explanation was thought to be necessary. While the "church
conscience" appeal is not overtly made, it is implicitly assumed.

A clear example of this is found in an answer to a question

concerng-whether eating inrestaurants is not the same as patronizing

'Journal (1948), 168.

H. V. Miller, The Path We Take (Kansas City: Nazarene Publishing House, n.d.).

3Cf. also the two succeeding quadrennial addresses. Journal (1952), 210; and
(1956), 195.
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the Sunday paper. White replied that ". . . taking Sun;iay Iiapte;: g?g
in the same class. In
ing to a restaurant on Sunday are [nc?t] in th : ‘
f)?;cé:g the reading of Sunday papers 1s specifically forb1§1den 1r’1‘ 1the
Mam:al _Such is not the case as to purchasing our Sunday dinners. t
As a corollary to this approach one ob§erves an .attemp; 0
reinforce it by inserting that if one is truly sanctified, he Yvﬂl r;l)t al\;e
a rebellious attitude, but will be huml?le anfi coc.)peraglve. e who
disobeys the rules is manifesting a rebelhous.dlsposmon. 1
There is also in evidence another rationale that assumes only
minor importance. It is voiced chiefly by those whohattempt ;;)1 t;z]vrl(t)ef
i i is i tresses the nece

systematically upon ethics. This view  stre

d}i]scipline in the Christian life. Within .th1s context the Mam.tcclll
standards will function as providing a meaningful and necessary guide

the disciplined life.? ' ‘ .
tO The crﬁcial issue, however, in the 1950's was thg }nterpreFatloﬁl of
the General Rules. It is at this point that the two traditions whlqh davle
been traced in this survey came to the surface and overtl'y (:.olhdef .ht
was now a question of either stringent or moderate application of the
d standards. o
ado}%fe "radicals,” as they came to be called,* insisted that the rules
were merely minimal standards and implied much more than wai‘
explicitly stated. Their preaching enlarged th}? i{aemﬁca;lonlslta(ét
i i ice that had the flavor of co

worldliness to include every practice

with society and conformity thereto. They would have gladly added to

|Herald, May 23, 1949, 10; Jan. 31, 1949, 9 July 4, 1949, 9; Aug. 1, 1949, 8; Nov.
14, 1949, 10; March 27, 1950, 11.

! ; (Kansas City: Beacon Hill Press,

2 Iburne Brown, Let's Look at our Rules (. con ss

1952;/'. Shz llj)rgwers Manual, 1908-1958, 3-4 67; Richard S. Taylor, Life in the Spirit
(Kans’as éity: Beacon Hill Press, 1966, 170-171; Journal (1952), 210.

3Cf. Richard S. Taylor, The Disciplined Life (Kansas City: Beacon Hill Press, 1962),
and Life in the Spirit; Brown, Rules.

4The term "radical” literally means "pertaining to the root.” Thus }i]ts u;jotclztrzdlihz
i i istori it was used to refer to persons who a
misnomer but in the historical context i \ . ¢
most rigid standards of dress and behavior and sought to impose these standards upo

the whole Church.
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the Rules but this was apparently out of reach. The moderates, as they
may be called, were those who did not feel that the restrictions on life
should be so rigidly interpreted and particularly that many of the
matters condemned by the radicals should be considered wrong or
sinful. Both groups agreed that "worldliness" was bad or even "sinful,"
but there was no unanimity of opinion on what worldliness entailed.

Although the leaders of the Church attempted to hold to a middle of
the road position between libertarianism and legalism, these two
groups grew further and further apart and as the most influential
leadership of the Church would not condone an extensive
amplification of the concept of worldliness, the radicals felt
themselves more and more pushed into a corner. The radical emphasis
thus largely entrenched itself in certain geographical locales where
sympathetic district leaders promoted this kind of approach and
protected the preachers who wished to stand for the "old landmarks. "

The message of the earlier protagonists of the cthical standards
actually contributed to the widening split in the Church. They had
done their work well in insisting that spirituality and keeping the
General Rules went hand in hand. Therefore when the radicals saw the
drift toward conformity to society in a large segment of the
denomination, they concluded that the Church was "backsliding."

Just as the identification of holiness with puritanism had
contributed to a separation of some "second blessing" people from the
old-line churches at the turn of the century, the same identification in
the second half of the twentieth century caused two schisms from the
Church of the Nazarene.

Two issues can be documented as precipitating the split. One,
already discussed, was the debate over the character of the Appendix
and the observance of the matters contained therein. In 1956, an
indication of the diversity of views in the Church came with a
memorial from the New England district to "eliminate the confusion
which arises from the identification of resolutions in the appendix of
our Church Manual with the General Rules and from their varying
observance in different sections of the country" by arranging for the
"preparation of a quadrennial pastoral address, which shall be printed
in place of the resolutions on ethical and spiritual matters which now
appear in the Appendix of our Manual.”!

'Journal (1952), 132.
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The other issue that may be documented has to do with the organization had spread to twenty states with virtually all i
y all its members

Church’s stand on television. The radicals had adopted a position of % being enticed out of the Church of the N
unqualified opposition and sought to impose this upon the conscience | more rigorous ethical requirements bafarﬁlfne largely on the basis of
of the whole Church. At the 1952 General Assembly, a group of | budgets" or centralization of eccles,i tu ?SO On.the basis of "no
memorials were presented that sought to incorporate an abstinence later changed to the Bible Missiona ?;Zlcah ?uthorlt}’- Its name was
clause in the Manual. These were rejected by the Committee on the . This division evoked little notir}é urch. ) )
State of the Church and the body of the Assembly adopted their report. £ reference in the official literature ?’ O}TII the official level with no
Although an effort to offer an amendment from the floor was made by Superintendent Samuel Young in ilis elrgésllés the remgrk of General
one of the conservative leaders, a representative from Illinois quickly ¢ reference to this crisis when he said: quadrennial address had
moved the previous question which parlimentarily closed off debate. % :
The amendment was voted down and the same representative moved ¢ We are never free to deny or ignore the discipli o
the question on the committee report.! There is no divine strength without obedileS:li:pe]?:St}?f 291'}/ |lVll?g.

The Assembly adopted, instead, a lengthy statement to be included | We would avoid the perils and confusion of the le al?st' vine will
in the Appendix which declared the view of the Church to be to religion, but we need to be reminded constantlg of tllqC a\];prcz{ach
discrimination rather than prohibition, appealed to the rationale that % G_Od> "if any man love the world, the love of theyFathef is (r):t 9f
had been made prominent by J. B. Chapman and quoted Susannah him.” Nazarenes must be different if they would follow the n(ieellr:
Wesley's advice to her children as the criterion. ; and lowly Nazarene.

The conservatives left the 1952 Assembly feeling that they had not 3 A final effort _
been given a fair hearing and that "anti-spiritual” legislation had been legalistic po .?. was madg n 1956.“) bring the Church around to a
railroaded through the convention.? 0 position on television. This was rejected again but with a

ervent plea that the Church was not approving anything worldly, only

The feelings of this segment of the Church was perhaps most
graphically expressed in a tract by Rev. Spencer Johnson in which he
argued that the "offence of the cross” moved from issue to issue and
that at the present time the offence was the "standards of holiness," by
which he meant the most "puritan”" emphasis on external matters of
dress and behavior.3 At least one "wildcat" publication sprang up to
defend the "holiness standards" and it was anti-everything from
Romanism to toeless shoes.*

Consequently about the end of 1955, a group of 126 people
gathered near Nampa, Idaho under the leadership of Rev. Glenn
Griffeth and organized the Bible Missionary Union. In ten months this

ournal (1952), 90.

tcl}lgrtl e:};fRii)en;?lttee felt the issue was adequately covered in the
Not all the conservative people had left the C i
the most rabiq ones. One of the more moderateh lf:rgr}lls:rlvalltgifff:’s o
ac?ua'lly appointed to the post of Executive Secretary of Fo e
Missions for the denomination and those who remained witlfeiﬁn
Church held considerable hope that he might be elected as Gen 61:
Superlntendent. However this was never very close to realization Zrii
in !960 he was relieved of the position and eventually led .
schism from the Church in 1967. ’ wnother
This new organization, taking the name of i
Covenant, met in its first General Assembly oghzu(;g?llsltr CIIZ)-O 1f3thf9}217bli
Cleveland, Ohio. The condensed statement of its proposecf articl::ls

2Spencer Johnson, "Twenty One Reasons Why [ am Leaving the Church of the
Nazarene, (pamphlet).
3Spencer Johnson, "The Offence of the Cross," (n.d.). 'Manual of the Bible Missionary Church (1956)

aVoice of the Nazarene," W.L. King, Editor. Published at Elizabeth, PA. 2Journal (1956), 131-132.
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sums up very clearly the emphasis which it wished to make and thus
its raison d'etre. They believed

. the Bible to be the Word of God and that liberties _taken with it
;)\;ill result in eternal destruction for souls. Thereff)re, in matters of
doctrine, internal attitudes and external slandqrd it s.eeks to follow
the Bible even though such a course may be dlametrlcally opposed
to the spirit of the age and the mood of the chur‘ch world ln'gener‘al
and the holiness movement in particular. It.belleves, on this bz'1‘51s,
in a separation that is both unique and obvious, kpowmg that "the
Church that is married to the spirit of the age will find herself a
widow in the next generation."'

Both these groups prohibited everything in their Manua] statements
that they had opposed as individuals anq therefore the ethical sectloﬁs
were vast arrays of specifications includlr%g' such matters as the lengths
of the womens' dress sleeves and pI’Ohiblt.l(.)Il of attg:ndance at beauty
parlors, with total boycotting of all competitive sporting events, etc.

This appeared to leave the Church O.f the Nazarene free to make ar;ly
adjustment that it wished to make in its own General Rules. But the
fact that no effort was made in the succeeding years to do this lends
support to the contention of Timothy Smith that

As far as close observers can tell, the devotion of the; denominatpn
to its distinctive belief in the doctrine and experience of entire
sanctification and the commitment of its people to the firm
discipline of the General Rules are as great as ever.?

In fact, a move was made in 1964 to strengthen. the I'{ules.. A
committee was appointed to study the feasibilit}{ of adding remforcmg
scriptures to the General Rules. This may be interpreted as 'elther.a
carryover of the "scriptural casuistry” conce‘:pt that was pr.o_mment }11n
the earliest days, or an effort to make certain that the position of the
Church was a true Biblical morality. In any case, .the commlttee3
bhrought in its repart in 1968 recommending that no additions be made.

IChurch of the Bible Covenant, Proposed Atticles, 2.

2Smith, Called Unto Holiness, 349.
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In this context, it is interesting to note that in the late 1960's there
was a significant movement organized to lobby for the removal of all
rules from the Manual. This movement called itself "The National
Conference of Concerned Christians,” and oddly enough was a
movement that appears to have emerged in Idaho, where the Bible
Missionary Church also emerged. It, too, attracted support throughout
the nation.

This group published a pamphlet entitled, The Case Jor Christian
Liberty, and subtitled, "A Plea for Constructive Change in the Church
of the Nazarene."! Although it did call for the elimination of the
General Rules that specified particular matters to avoid, it was not a
call for antinomianism. Rather the major thrust of the essay was to call
into question the rationale for the General Rules. Its logic was not
impeccable but its reasoning had important implications.

The chief complaint about the rationale for the rules was that the
Manual statement identified the rules as evidence that a person was
either entirely sanctified or seeking to be so. Early in this study, we
saw how that ethic early came into the thinking of the holiness
movement out of the transformation of the Wesleyan doctrine of
sanctification. -

On the positive side, it argued for Christian freedom, that is, the
freedom of the individual under the guidance of the Spirit to choose
his own Christian lifestyle. While this may have been unduly
optimistic, it did reflect the approach to the legislation of behavior
quite similar to that of P. F. Bresee, to whom the writer (unstated)
frequently appealed.

Whether or not this movement made an impact upon the General
Church we cannot say from official literature. There was a verbal
agreement that if this group would discontinue its campaign, General
Church officials would work on the situation.2 In 1972 there were
several resolutions presented to the General Assembly asking for some
attention to the Rules. None of these approached the radical nature of

SJournal (1964), 95.

'The Case for Christian Liberty (Pub. by the National Council of Concerned
Christians, 1969).

*Telephone conversaton with Stanley D. Crow, May 24, 1995. Mr. Crow was the
executive secretary of this group.
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the movement to which we just referred. All of these were referred to a
Commission that was appointed at this Assembly under the auspices of
the Board of General Superintendents to study the General Rules. This
may have been their response to the "National Council.”

The transformation that occurred as a result of this action was
phenomenal and reflected an ethical "coming of age" on the part of the
denomination. We will not explore in intimate detail the various
changes that were recommended, and approved at the 1976 Assembly
but merely note the transformation in ethical understanding that was
reflected.

Perhaps most revolutionary, and possibly reflecting the influence of
the National Conference of Concerned Christians, was a significant
restatement of the rationale for the General Rules. Only a few words
were changed but the import was far reaching in its implication. No
longer did the preamble to the rules identify them as identifiers that
one was entirely sanctified or was seeking to be, but that these ethical
guidelines would "evidence" one's "commitment to God.” While this
could still be open to criticism, it was a significant concession to a
theological rationale.

The order of the rules was changed and the positive injunctions
were placed first in order and the negative rules were streamlined so as
not to be culturally specific. The rationale for this is rather clearly
stated in the preamble to the section of the "Special Rules" on "The
Christian Life.” There is now the position of relating "timeless biblical
principles to contemporary society.” These principles are identified as
being embodied in the Ten Commandments as reaffirmed in the New
Testament.

In this brief development we see how there has been a consistent
pursuit of a holy lifestyle throughout the history of the holiness
movement on the part of the leaders of the Church. Any realist would
recognize that any institution, as it grows and matures, and enters into
its second and third generations will experience tensions and include
persons who will have some problems with any lifestyle restrictions.
But those who have voiced the official position of the Church have
never wavered in their commitment.

What is equally obvious is that throughout its brief history there has
been a variety of ethical views, some more adequate than others. In its
maturity, the Church of the Nazarene has appeared to have moved past
many detours and backwater possibilities to arrive at a truly Wesleyan
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understanding of its ethical views in its official statements
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Chapter 6
Social Ethics

As the previous pages have demonstrated, the Church of the
Nazarene has been intensely concerned to maintain its ethical purity in
terms of the standards of conduct laid down in its General Rules. The
attention of both people and leaders were so focused on these issues of
personal righteousness in the first several decades that little attention
was given to the area of social ethics.

However, the Church has sought throughout its history to relate
its message to certain problems of society, and make some
pronouncements on social issues that have become prominent. But
never, in all its history, has its teaching moved outside the context of
evangelical theology, or compromised its concern for biblical morality.!

Theological Characteristics

Insofar as an attempt has been made to set forth any systematic
presentation of social ethics, it has been within the context of both the
holiness message as understood by the Nazarenes, and Biblical
injunctions. Consequently, social ethics is considered to be that aspect
of Christian duty that relates to others, or the manifestation of love
toward one's neighbor as enjoined in the Second Commandment or
exemplified in the Golden Rule.?

Therefore, the greatest concern in these discussions is with the
individual's personal attitudes and conduct toward other individuals.
Brotherly love, according to Wiley, prohibits such "private" reactions
as anger, evil speaking and revenge, and requires one to honor "the
rights and privileges of others" such as life, liberty, and property.?

ICF. the excellent treatment of the ethical characteristics of evangelical Christianity in
Langdon Gilkey, How the Church can Minister to the World without Losing Itself (N.
Y.: Harper and Row, 1964), 32-34, esp. the statement: "Thus while evangelical
Christianity concerned itself relentlessly with issues of personal vice--and so prepared
man to be a respectable member of the community--it had relatively little to say about
his Christian obligations to be a responsible member of society."

2Wiley, Christian Theology, 3:68ff, and W. T. Purkiser, et. al., Exploring Our
Christian Faith (Kansas City: Beacon Hill Press, 1962), 503-506.
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) In the early part of this study, attention was called to the claims of
the C_hurph of th§ Nazarene to be Wesleyan in its teaching. The
ex;rinnatmnhof this claim should be renewed at this point to s:ee in
what ways the views of the denomination on soci i
oc i

those of John Wotles 1al ethics agree with

] Th.er'e 1s ﬁrst a common theological understanding of the doctrine
? olrlglnal sin as a basis for approaching societal problems. This

exI:halned for Wesley the reason for man's inclination toward evil and
.- - the presence 1 man of a diseased will,"! and functions i

s nction

way for the Nazarene view.2 *in the same

. Wes}ey and the Nazarenes furthermore agree that "the main spring
‘od.sc')(cizlal ”v3ve1fare.: is based upon the moralized initiation of the
n 1vt{ ual."? Christ is seen, to use H. Richard Niebuhr's term, as "the
trans ormer of culture"” l?y way of the transformation of personal life
the cle'an'smg of the believer from all sin# Nels F. S. Ferre speak;
appreciatively of this perspective: "We need very much indeed to read
John Wesley afresh and to feel his fire with respect to this New
IEestament dogt'rlne" and adds, "Surely one aspect of the power of the

azarene position in our day is i ing i
paz p ay 18 1ts stress on walking in newness of

1]1“0h1s §mphasis on individual conversion as essential to social
welfare is nowhere _more clearly expressed than in the Nazarene
response to the Social Gospel movement in the early days of the
depomlnatlon. There were areas of agreement but in this one crucial
point there was a consistent diversion.
The Social Gospel emerged as a movement in American

. -
Wiley, Christian Theology, 3:70-75. These “rights” are those specified by John

L()Cke n ]llS ;)eallse on ClVll G()\/ } ]_4 S t €S¢e o1 the p]lll()S()p |]Cal
ernment. OCke ba ed h
plen”se 01 ”atulal laW.

'Cooper, John Wesley, 1.

ICt. Manual (1964), 27.

3Ibid., 2.

*H. Richard Niebuhr, Christ and Culture (N. Y.: Harper and Brothers, 1956).

Nels F. S. Ferré istiani . )
1950), 137 rre, Christianity and Sociery (N. Y.: Harper and Bros. Publishers,
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Christianity in response to the rising industrialism and burgeoning
urban problems. These crises in society created challenges to
religious ethics to which the church and ministry could not adequately
respond because its concepts and methods were "the products of a
rural, middle-class society . . . ."

The Social Gospel was an attempt to confront these situations and
speak prophetically to them. It took notice of the “mounting injustices
created by the radical transition into an urbanized, industrial, society in
which masses of immigrants to cities were poverty stricken, exploited
and powerless."!

The problems to which the Social Gospel addressed itself were real
enough, but some of its presuppositions later turned out to be
historically naive and subsequent theologians, such as Reinhold
Niebuhr, incisively called attention to this. While its ideal that the law
of love "could be met and lived by as a social policy in personal
relations and social patterns"? was commendable, it failed to take into
account the fact of evil, understood traditionally as original sin.

It is important to note the nature of its aims as well as its proposed
method. Henry F. May says that the Social Gospel was the
characteristic of American religion of "the articulate and up-to-date
middle class" in 1912. This was, he feels, one of its great limitations
since it "remained the view of the middle class" and thus "failed in its
campaign to convert the immigrant urban masses."* This supports the
statement of Timothy Smith that it was therefore not really
revolutionary in its aims. He says, "the basis of its appeal was a stern
application of the old standards of morality to the new abuses of
wealth and the new evils which many thought stemmed from urban
slums and from Catholic immigration."* Its method therefore was a
program of social reform to Christianize the institutions of American
society, and it seems out of character at that time to question the
success of its approach.’

IAlbert T. Rasmussen, Christian Social Ethics (Inglewood Cliffs, N. J.: Prentice-
Hall, Inc., 1959), 134,

2Ibid., 135.
3May, American Innocence, 12-13.
4Smith, Called Unto Holiness, 200.
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The Nazarenes of this period were in thorough agreement with
Social Christianity about the nature of the problem and lamented that
th; Chgrch was failing to face the challenge. "The urban problem,”
said edlt'or B. F. Haynes, "is the strategic problem with the Churcfl
and yet it's one which the Church seems to shy around if not actualb;
retreat from."!

However, they never veered from their disagreements with the
major assumptions of the Social Gospel, which they opposed along
with "socialism."? The whole approach, they felt, was wrong. The
problem must be approached through the regeneration of the

indiv.idual. An editorial clearly states the whole thrust of the Nazarene
convictions:

The difficulty with most of the ultra-insistence upon the social side
of ‘Ch'ristianity today is that it seems to proceed from the idea of
bu1ldmg men and society from the outside instead of from within .
... Christ tells us that the cause of moral disorders is from within .
... Social ills, as numerous and dire as they undoubtedly are, are
but the outward experience of the inward constitutional trojuble
whose root must be reached by other and deeper and more efficient
remedies than denunciations, in reformatory effects, in educational
or philanthropic systems for social relief.?

Consequently it sought to speak to the problem in a different way
than attacking social ills directly. As Timothy Smith says of all the
small groups similar to the Church of the Nazarene: ". . . they
approached the problems on a spiritual rather than a sociological
plane. All of them acted out of a passionate desire to preserve the old-
time faith in a new kind of society."* The Herald editor put it: "the
Church's mission is to save men, and by saving men and women she is

5Cf. May, American Innocence, 18-19.
'B. F. Haynes, "Keeping in Touch with the Wealthy," Herald, April 23, 1913, 4.
H. G. Cowan, “Christianity and Socialism," Herald, Nov. 11, 1914, 6-7.

’B. F. Haynes, "Building from Without,' Herald, Au
, , , Aug. 27, 1912, 8; cf. also J 19
1912, 4; August 7, 19123, 1; March 5, 1912, 4. e

4Smith, Called Unto Holiness, 200-201.
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helping onward the relief and betterment of society."!

Another point where an affinity between Wesley's views and those
of the Nazarenes is seen is in the understanding of sin. Sin is largely
seen by both as individual in nature, a point that has been severely
criticized. H. Richard Niebuhr's analysis of Wesley's view at this point

is instructive. Wesley, he says,

envisaged sin as individual vice and laxity, not as greed,
oppression, or social maladjustment. Sin meant sensuality rather
than selfishness to him and from Wesley the entire Methodist
movement took its ethical character. Wesley was more offended by
blasphemous use of God's name than by blasphemous use of His
creatures. . . . Apparently Wesley believed that the justice of a
cause was quite secondary in the eyes of God to the personal purity

of its defenders.?

This strong statement is probably overdrawn but it does
highlight the personal view of sin that is the major emphasis of both
Wesley and the Nazarenes.’

However, some Nazarene writers in the earlier days did allow
for sin's taking on a corporate form. In speaking of the big trusts such
as Standard Oil, and other economic monopolies, Andrew Adams
refers to "the sin of syndicate and corporate business," as being
impersonal in nature and therefore worse than private immorality.*

He makes a clear distinction between "the collective behavior
of men and their individual attitudes," and thus anticipates to some
extent Reinhold Niebuhr's main point in Moral Man and Immoral
Society. "Take the face to face element out of a relation," says Adams,
"and any lurking demon in it comes to the surface . . . . The moral
character of the stockholders makes very little difference in the
conduct of the affairs of the corporation.">

'B. F. Haynes, "A Seductive Temptation, Herald, May 6, 1914, 3.
INiebuhr, Social Sources, 67-68.

3Cf. Langdon Gilkey, How the Church, 30, n. 3.

4Andrew Adams, "The Great Modern Sin," Herald, June 26, 1912, 6-7.

SIbid. 6; Cf. Moral Man and Immoral Society (N. Y.: Charles Scribner's Sons, 1960),
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[ Another closely related theological factor that characterized the

attitude of the Church toward social activity is i icti
perspnal salvation should be the aim oft;\lll1 tt}iléscl;lsu?crlrll'ls <;0rtl.V1.Ct10n P,
earh.er. Qays, in some quarters, this was carried to th: 1V1IY- .
prohibiting young people’s social activities for purposes ofef)‘( lrlemeh(')f
or fun. Although not always interpreted in this narrow wa ihOWShlp
been an.unswerving loyalty to this principle in all the ofﬁZi,al g}f alsl
declarations relative to institutions that might operat T
auspices of the denomination. perale. under the
Although the General Rules of the Manual, in its positive secti
requires members to do those things enjoined in the Word of (l}org
including "Seeking to do good to the bodies and souls of men feediz
thg hungry, clothing the naked, visiting the sick and imprisoiled ang
ministering to the needy, as opportunity and ability are given," thi’s has
been almo;t entirely left to individual initiative until recent ti;nes when
a Compassionate Ministries program was officially established
Jack Ford says that the British counterpart to the American iloliness
movement manifested an even sharper antithesis between the spiritual
and the §ocial than was evident in the United States. Their
concentration, as he puts it, "on the spiritual and eternal salvétion of
the individual made them inclined to regard any organized attempt to
better the material and mental condition of men as less thanp the
supreme task which God had assigned to them.! This might possibl
be attrlbutqd to the socialist form of government in Britain. ’
Whl.le _1t is true, as Timothy Smith says, that some of the
perfectionist movements in America participated in social work, the
Cll;_ur’ch .of the Nazarene as a denomination constantly mainta’ined
;)b ;S,leeg independence from such involvements until recently, as noted
While some institutions have been supported by the denomination
on the forelgn fields, their purpose was been kept crystal clear as is
eyldent in the statement of General Superintendent J. W. Goodwin in
his quadrennial report in 1932: .

first published in 1932.
'Ford, In the Steps of John Wesley, 208-209.

*Smith, Revivalism and Social Reform.
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There is always a burning desire in the heart of spiritual people to
build institutions, which is a noble aspiration and spiritual forces
must crystallize in institutions to some extent, but one of the
outstanding dangers of every church is to be over institutionalized,
so that its energies and finances are consumed in operating
institutions to the neglect of Holy Ghost evangelism. Hospitals on
foreign field or at home may be needed, but they must serve
merely as a means to an end.

Even the Church's participation in political action chiefly operated
in the area of personal salvation rather than in terms of the betterment
of the human race, for example, its opposition to liquor in all forms. Its
support of prohibition, local dry efforts, and every means of limiting
the distribution of alcoholic beverages is primarily based on the fact
that they understand it to be subversive of true religion. This is not the
exclusive reason but doubtless was the basic consideration.

Editor B. F. Haynes can see only one valid reason for the Church's
involvement in politics, that is "to effectuate some great moral reform
for the need of which the Church and world generally are suffering
egregiously,” such as the liquor reform, or "putting down the
Louisiana State Lottery.” There is, of course, the motive which he
ascribes to Romanism, of simply wishing to secure lucrative offices
for its members, but this is unworthy of the Church.?

Thus it may be concluded that since the Church saw man's basic
problem to be spiritual in nature, stemming from an internal sinfulness
that will issue in eternal lostness, it did not consider his temporal
condition as having fundamental significance. Therefore its task is to
address the man who is "lost" and lead him into a solution to his
spiritual problem. All the Church's resources must be pressed into this
service and may not be squandered on secondary concerns.

Patterns of Response

Sociologists and political analysts have described certain response
patterns that characterize particular types of persons or groups. Some
of these analyses are clearly represented by attitudes and positions

Journal (1932), 188.

ZB. F. Haynes, "Church and Politics," Herald, April 16, 1913, 4.
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expressed by. the Nazarenes in various stages of their history. Th,
purpose of this section is to illustrate some of these patterns, e

During the first decades of the twenticth century, an approgch to
natlonal.lssues .emerged known to historians as progressivism. Thjs
"mood" is described by Richard Hofstadter as follows: .

It. was not nearly so much the movement of any social class, or
cqalltlon of classes, against a particular class or group as it was a ra’ther
WIQespread and remarkably good-natured effort of the greater part of
society to achieve some not very clearly specified self-reformation. Its
general theme was the effort to restore a type of economic individuafism
and political democracy that was widely believed to have existed earlier
in American life and to have been destroyed by the great corporation and
the corrupt political machine; and with that restoration to bring back a
kind of morality and civic purity that was also believed to have been lost.!

T.his political stance has been identified with "middle-class politics"
and is referred to by Henry F. May as the position of the "custodians of
culture."? Progressivism is characterized, says Mowry, by a strong
individualism with stress upon moral individualism: "Thus the
progr.ess.ive proposals for abolition of prize fighting . . . gambling . . .
prostitution, and the liquor traffic. And thus their demands for the
censorship of literature, the drama and social dancing."?

As a counterpart to these characteristics, there was also the
widespread aversion to the rise of big business. The Progressives'
attack upon monopolies, says Smith, "was an expression of their desire
to go back to the simple conditions of free competition in business."4

The voice of the Church of the Nazarene during those years made
common cause with this prominent attitude toward national affairs
including its fears of big business. In the article previously cited,
Andrew Adams can see no "essential” difference in the modern sin of

'Richard Hofstadter, 7he Age of Reform (N. Y .: Alfred A. Knopf, 1955). 5.

. ZMa_\,_/, American lnno.cence, 33ff. George E. Mowry, "The California Progressive and
His Rationale: A Study in Middle Class Politics," The Mississippi Valley Historical
Review (XXXVI) Sept. 1949, 239-50.

*Mowry, "California Progressive," 248.
*Smith, Called Unto Holiness, 200.
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big business and so-called personal sin. He says:

Modern sin has an impersonal nature and the hurt passes out into
that vague man, the public, and is there lost to view; hence the
manufacturer of spurious life-preservers, the packer of spoiled
meat, the seller of infected milk, or the careless inspector need not
be a murderer according to the common understanding of the term.
In fact, many sins simply augment risk, and when an awful tragedy
occurs it is called an "accident" or "act of God."!

Therefore considerable attention was given in the earlier days of the
denomination to the problem of whether or not a Christian could enter
the business world. The danger lay in the idea of a double standard that
seemed to permeate the thinking of many people. Editor Haynes
speaks pointedly to this issue:

There is the corporate conscience as opposed to the individual
conscience. The sense of obligation felt by many as individuals is
not the same as that they feel as members of a corporation. Many
men claiming to be personally clean and honest are connected with
corporations guilty of extortion, usury, or gross violations of right
and justice in some way. These men disclaim responsibility for
these corporation wrongs, and still claim their moral characters to
be unimpaired by such connections. This vain philosophy proceeds
upon the false assumption that moral wrong and turpitude can exist
from which multitudes suffer, and yet this moral turpitude have no
personal responsibility anywhere.?

General Superintendent R. T. Williams similarly attacks
"dishonesty on a big scale" and considers the "Wall Street gambler
who corners the wheat market and robs the nation of the profits of the
soil and snatches bread from the widow and orphan” to be as bad as
the "blackleg gambler" or the "thief who beats the brains out of a

sleeping victim for the sake of a few dimes."?

'Adams, "Modern Sin," 6.

2B. F. Haynes, "The Double Standard," Herald, April 23, 1913, 1.
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This ig th§ excruciating problem that the Christian must face. He
must maintain a unity between his religious conscience and' his
business. The real debate is whether or not personal puritan moralit
can be practical in corporate business life, and many felt that while 1};
may be pqssible it is very difficult.! Williams advocates honesty
because "it is possible to be [both] honest and prosperous."?

The latter faith is a reflection of Clebsch's point that the rationale of
Puritan morality in America was that it pays to be good because good
men prosper. That is, it is a prudential ethic. This merged, he argued
Wlth the Quaker theme of doing what the individual ’ consciencé
dictated, all part and parcel of the American approach to life.3

Furthermore, like the progressives, the Nazarenes saw in the rising
yrban centers, threats to the "American way of life" as they understood
it, as well as to spiritual life: “The city is the center of every peril
which threatens our civilization. The rum traffic, Romanism, political
graft, poverty, crime, foreignisms, anarchy, and every other r;lenace to
society, the church and the state are found centered in our cities.”

During the early years of Woodrow Wilson's administration. the
Herqld was replete with commendations and approval of’ his
presidency and his own person. May's statements show the perfect
pattern of conformity to progressive views:

Wheq Wilson moved briskly into command, even his admirers were
surpqsed . Progressive members, that is of the amorphous
American majority, could hardly believe their good fortunes; . . .

*Williams, Perfect Man, 36.

'H. B. Ciprico, "Holiness in Business," Herald, Oct. 8, 1913, 6.

*Williams, Perfect Man, 36.

*William A. Clebsch, From Sacred to Profane America (N. Y.: Harper and Row
11;)68), 157. Cf. also Max Weber, "The Protestant Sects and the Spirit of Capitalism':

rom Max Weber: Essays in Sociology, trans. and ed. by H. H. Gerth and C. Wright

Mills (N. Y.: Oxford University Press, 1958), 313. .

“B. F. Haynes, "Keeping in Touch with the Wealthy," Herald, April 23, 1913, 4.

19]53sz.1 for example B. F. Haynes, "Should be a Universal Favorite," Herald, June 11
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Nobody was more delighted with the great accomplishments of
Wilson's first two years than the custodians of culture. More than had
ever seemed possible even to the most optirnistic., thg people had
surpassed themselves, electing a man of the right kind, in fact of the

highest type.'

On the other hand, William Howard Taft, who had been attacked by
the "progressive press”,? was regarded with concern and the pages of
the Herald warned about the danger that he posed to Amerlcan
security. C. E. Cornell, the writer, points out Taft’§ frlendlme.ss to
Mormonism and Catholicism which showed "the Pres.lden‘F’s rc?lat}on tg
this most dangerous foe to religious liberty and Amerl.ca.ln institutions.
His own Unitarian faith and his wife's alleged Catholicism made then’l’
unfit to lead the country "toward loftier ideals of morality 'and hpnor.
With such a man at the helm, Cornell contends, "this nation will fast
go on the rocks."? .

The Prohibition Crusade was also an aspect of the Progressive
movement and as Smith puts it, "was symbolic of their concern for old
standards of morality," and then goes on to say "the loyale of all of
the holiness leaders to the prohibitionist platform is an obvious aspect
of the "progressive' mind at work."* .

But support of prohibition has also been cqns1dered a mark of rural,
as over against urban, churches. H. Richard Niebuhr says:

the rural churches in the amelioration of industrial conditions in
their espousal of social reforms, . . the rural churches reflect the
interest of the rural West, whose moral character they largely
helped to fashion in the frontier days. They are the supreme
champions of prohibition legislation especially with regard to the
use of liquor and to Sabbath observance . . Urban churches,
when they enter the field of social reformatlon. show‘a larger
interest than do the rural churches in the amelioration of industrial

‘May, American Innocence, 356.
2Ibid., 3.

3C. E. Cornell, "Godly People ought to know about President Taft," Herald, Jun 12,
1912, 6.

4Smith, Called Unto Holiness, 200-201.
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conditions.!

In describing what he calls the "anti-urban bias" of American
Protestantism, William Peterson emphasizes much the same point
when he speaks of the strand of Protestantism in America in which the
Church of the Nazarene would be located:

An important characteristic of this puritanical strain has been the
recurrent attempt to use the state's police power to impose village
morals on the whole country . . . . The principle example, of
course, is Prohibition, American Protestantism's successful
achievement in social policy.2

It is, of course, true that the Church of the Nazarene was
predominantly rural, and that its position on Prohibition was
unequivocal. As has been previously noted, Dr. Bresee felt that
holiness and prohibition were the twin planks in the Nazarene
platform. Therefore it is to be expected that the Church's position
would be in favor of limiting the sale and distribution of alcoholic
beverages. It has never once deviated from the statement adopted in
the 1907 General Assembly that "of all the forces for evil now existing
in America, there are none that bear any comparison to the Liquor
Traffic.' . . . The Standard Old Company, the beef trust, and other
kindred trusts are angels in comparison to this black demon of hell "3

During the years preceding National Prohibition, the literature was
filled with articles supporting this possibility and rejoicing that the
country was manifesting a growing sentiment in favor of stopping the
liquor traffic.*

When the Eighteenth Amendment was finally passed it was the

'Niebuhr, Social Sources, 183-184.

?"The Protestant Ethic and the Anti-Urban Anim us," The Church and the Exploding
Metropolis, ed. by Robert Lee (Richmond, VA: John Knox Press, 1965), 68.

*Journal (1907), 57.

*Methodists and Baptists were also very active in the movement toward Prohibition,
Bishop James Cannon, Jr. being one of the chief actors and the head of the Anti-Saloon
league during these times. Cf. Virginius Dabney, Dry Messiah (N. Y.: Alfred A. Knopf,
1949), 115-137.
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result of a long process of development in the nation that created a
situation that made the circumstances ripe to actualize the legal
curbing of alcohol for beverage consumption. In addition to the
influence of the War, Slosson cites four factors that contributed to this
mood. One is the widespread success of state prohibition. The General
Assembly Report of 1907 took note of this and rejoiced in the
"growing sentiment against the liquor traffic" and the enlarging "white
map of the South."! Second was the rising feeling in the South that
liquor aggravated the race problem. Third was the automobile which
provided "intoxication of speed" for "intoxication of drink" and finally
the pressure of the Anti-Saloon league.

That religious conviction was the core of this sentiment is highly
questionable but nevertheless the mood of the country was in accord
with the faith of the Church and the Church could therefore rejoice in
the establishment of "righteousness."

The "official" attitude throughout the whole period was to vote for
Prohibition and to support the parties and candidates that took a
definite stand for the Eighteenth Amendment. For example, the 1932
General Assembly all but officially endorsed the Republican Party and
President Hoover for their stand on this issue. A resolution was also
sent to the National Democratic Convention urging it to take a stand
on the enforcement of the Constitution at this point.?

Thus as the enforcement of Prohibition became increasingly
difficult, the Church lifted its voice in support.* But in 1933,
Prohibition was finally repealed by the ratification of the 2lst
Amendment.’ The Ninth General Assembly (1936) responded by
adopting a report that read:

Vournal (1907), 5-8.
2Slosson, Great Crusade, 108-109.

3 Journal (1932), secs. 102, 153, 159.

4CF. Manual (1932), par. 442, sec. 3, adopted by the 1923 General Assembly urging
support of the 18th Amendment.

s"Prohibition," Encyclopedia Americana, 1967, XXII, 638-639.
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We deplore the brazen and impudent return of the saloon through
the present administration; our nation has been plunged into an
l{nparalleled carnival of social and moral debauch through the
liquor and tobacco traffics and their attending evils.'

But the battle was lost and with the passing of national sentiment
‘Fhe pronouncements of the Church became less pronounced. Although
it never revised its stand on total abstinence for the individual and
"total prohibition of the traffic in intoxicants as the duty of civil
government,"? it learned to live with the situation. On the local level
Nazarenes always stood on the side of "dry" legislation but the);
ceased to‘speak to the situation as it really was, that is, there was no
compromise position. However, there is evidence that the voting habits
changed. In the early days the holiness people voted the Prohibition

Party, even if there was no chance of winning. But as S. S. White put
1t:

There are many Christian people who honestly think that they can
promote prohlblthn better by fighting for it in a party which has an
opportunity to win than by joining a party which stands for

Prohibition but practically has no chance to carry the vote in the
elections.’

. On the matter 'of Sabbath observance, the Nazarene position also is
in accord with Niebuhr's analysis of a rural-type church. So far as its

literature. is concerned, at least, it has consistently maintained a near-
Sabbatarian approach.*

Journal (1936), 138.
ZJournal (1936), 138.

3S. S. White, "The Question Box," Herald, Jan. 31, 1949, 8.

. By "Sabbatarian" here is intended the observance of the Lord's Day with the same
rigor as was demanded by the Jewish law of Sabbath. Cf. Herald, April 15, 1912, 4:
April 24, 1912, 10; June 12, 1912, 4; July 3, 1912, 3; Clement C. Carey "Kéeping’thé
Sabbath," Herald, July 3, 1912, 6 says: "No more vital question is up fo’r discussion in
these modern times than the right observance of God's holy day, and none seems to be
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Much of the foregoing is a commentary on some of the
contemporary critiques of denominationalism. Perhaps as strong a
statement as possible is Niebuhr's that "denominationalism . . . is a
compromise . . . between Christianity and the world . . . . It represents
the accommodation of Christianity to the caste system of human
society."!

Langdon Gilkey has given a penetrating analysis of how the
American church reflects the surrounding culture more than its own
transcendent source by showing how the denominational structure
"preserves no essential area separate or removed from cultural
domination."?

It is interesting that the history of the involvement of the Church of
the Nazarene in social problems has an intimate correlation with the
character of the contemporary culture. Therefore, in the transition of
America from a "sacred to profane culture,” there is a corresponding
withdrawing from direct social action in many ways. While this does
not tell all the story, the official organ of the Church spoke in the
earlier days clearly and vitally to issues of national life with an
optimism that a positive influence could be effective. This "outward
looking" editorial policy continued for several years but with a
gradually developing introspectiveness. About 1948, with a change in
editors, the periodical became almost totally concerned with the life of
the Church--matters of denominational promotion and devotional
emphases but not often speaking editorially to current situations either
national or ecclesiastical.

This reflects a growing pessimism about society which is further
reflected in the conservative eschatology of the Church. Although
never taking an official position, virtually the whole Church became
"premillenial" in its interpretation of "last things.” This view holds
forth little hope for the redemption of society and thus tends to deaden
concern for social improvement. This change may be partly attributed
to the fact that two of the influential editors of the official periodical
were premillenialists: B. F. Haynes, the first editor and J. B.

aala ha .
o o o -

more ignored.”
"Niebuhr, Social Sources, 6.
2Gilkey, How the Church, 15-20.
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to be saving souls, and enabling them to i I
present sinful world." © be delivered from "this
While it is true, as Timothy Smith points out, that there was a sha
divergence in the earlier days of the denomination between "those Wl?;
hoped to fashion a better future for society and those who despaired of
anything more than a holding action until the Second Coming," he
makes the following observation: “The outbreak of World War o
continuing disillusionment with measures of moral reform attre’lcted
many others to this view (premillenialism). By the late 192’0'5 it

had become the dominant one.”! T
Clearly indicative of the way things i
editor S, S, White: ¥ things developed is the statement of

The Church of the Nazarene--or the Church of Jesus Christ as a
whole--is a religious institution . . . the task of the Church is to
bring men to God . . . the Christian Preacher is to give himself to
the proclamation of the Gospel of Jesus Christ. He has not been
called to discuss secular subjects in the pulpit, merely for their own
sake. He can refer to them only as they bear directly on man's
relation to God .2

Social Work

While the main work of the Church was consistently conceived to
be evangelism, there is a history of engagement in social activity by
groups and individuals within the Church of the Nazarene that at times
took on large proportions. But consonant with the findings of the
preceding section, such activity almost disappeared until recent times.

Much of the earliest work of the Church was city mission work and
may be considered social to some extent. However the greatest flurry
of activity came during the first two decades of the twentieth century
when the white slave traffic was at its peak. The whole nation was

stirred—May calls—it the "white slave panic," but if the numbers of

. 'Smith, Called Unto Holiness, 202-203. He considers this early conflict a further
similarity to the "wider progressive movement."

*"A Religious Task," Herald, Nov. 8, 1948, 2.
SMay, American Innocence. 343,
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unfortunate girls who passed through the Rescue Homes operated by
Nazarenes are any indication, it was not a "panic" but a reality. Ten
homes founded by Seth C. Rees "sheltered more than 2000 girls" and
others quote similar figures. Rees estimated that there were five
hundred thousand white slaves in America alone.!

It is difficult to know how many rescue homes were operating
during this period but they were scattered all over the country. The
1913 Easter edition of the Herald of Holiness was given over
completely to the task of rescue work and ten homes are listed in the
notices.

Incidentally, the holiness people's involvement in such work also
gave impetus to the opposition of the Church to many practices such
as social dancing, since this was a prolific source of trouble in
producing "merchandise" for the white slave trader.?

The great need for such work, as well as the possibility for it was
that the traffic was an enforced prostitution. Young girls were lured
into it and retained against their will. Venereal disease as well as the
terrible abuse that they suffered took such a high toll that "the life of
a girl in sin is about five years."> Many were turned loose when
their usefulness was over and doubtless others escaped and these
rescue homes played a crucial role in attempting to rehabilitate them
into society.

It was a risky and difficult ministry, however, which met with
tremendous opposition. Citizens did not want such homes in their
neighborhoods and in some cases took legal action to prevent their
establishment. Thus those who sponsored them were often greatly
misunderstood and maligned.*

The strength of conviction that gave these early Nazarenes courage
to carry on this work grew out of the feeling that they had the only

ISeth C. Rees, "Why the Church Should Engage in Rescue Work," Herald, March
19, 1913, 2.

2Jennie A. Hodgin, "Traps for Girls," Herald, March 12, 1913, 10.

3Herald, March 19, 1913, 4.

‘Herald, June 25, 1913, letter from Seth C. Rees.
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message--not the only one with it--but the only message that could
provide a genuine solution to the problem.

Strangely enough, however, while the denomination was in
complete sympathy with this work, it never assumed any obligation for
any of the homes. They were supported by districts and local groups
and thus were continued by contributions from other then regular
church funds. The reports from the various district assemblies in the
Herald of Holiness indicate that rescue work was given a prominent
plgce in these annual gatherings and often a special service was set
aside for this. Doubtless the precarious financial condition of the
General church made it appear impractical to take on additional
financial burdens.

Numerous efforts were made by various homes to secure the
sponsorship of the denomination but these appeals were consistently
referred to the district assemblies, for the reason, as the 1919 Report
puts it, that "the General Assembly does not wish to adopt any home."!

This situation, coupled with the fact that the institutions were so
numerous, led to the rapid collapse of many of them. Individuals who
had been operating the homes found themselves unable to continue
unless subscriptions could be obtained.2

In 1919 the General Committee on Rescue Work was changed to
the General Board of Social Welfare.3 It then took on more general
duties and the rescue work began to fade out as a prominent interest.
By 1928, R. T. Williams in his quadrennial address named only two
which could claim Nazarene sympathy: Rest Cottage at Pilot Point,
Texas and Rest Cottage in Kansas City, Missouri. His words put the
situation in focus:

While the. Church of the Nazarene looks with sympathy upon the
orphan children and the wayward, erring girl who has lost her way,
we have done very little as a general church to aid these worthy

Wournal (1919), 45.

2Cf. an appeal from the Beracha Home in Arlington, Texas, Herald, Feb. 25, 1914
13.

s

3Journal (1919), 56.
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causes. There is one orphanage in our connection, owned and
sponsored by certain districts in our church. This is not a general
church institution but has rendered such service as its means would
afford. We have at least two rescue homes supported in the same
way, though they are not owned and sponsored by the general
church.!

Only the Pilot Point institution has survived but still without
official sponsorship. There was an attempt made as late as 1964 to
bring it under the wing of the Church when two districts memorialized
the General Assembly to recognize it "as an institution of the church,
give it publicity as such, decree its future, and plan for same.” These
memorials were unanimously rejected by the committee.?

There had also been considerable interest in orphanage work in the
earlier decades. A General Orphanage Board had been organized in
1919. Previously this interest had been included under the jurisdiction
of the Board of Rescue Work. None of these social welfare boards,
however, directly controlled any homes or institutions but merely
encouraged the work carried on by local groups, with the one
exception noted above.

Members of the Pentecostal Mission in Nashville, Tennessee not
only carried on considerable rescue work but also undertook to
establish a home for unfortunate children. This home was founded in
1907 under the direction of Mr. and Mrs. Tim H. Moore and by
October, 1908 housed seventeen girls. It was under the supervision of
the Mission.3

There was an orphanage in the Southwest known as the Peniel
Orphan's Home that apparently operated for a time under the General
Orphanage Board of the Church of the Nazarene. But in 1929, the
children whom it sheltered were placed in other institutions, "the
property was disposed of, and the Church of the Nazarene
discontinued recognized orphan work."*

\Journal (1928), 46.

2Journal (1964), 139.

3Redford, "Nazarene Church in the South," 160-162.
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This discontinuance was not the result of lack of interest, although
the.re was not universal agreement in the Church over this kind of
activity.! Several districts indicated that they would be willing to
support an orphanage if it were rightly conducted. Such stipulations
may give an insight into the real reason the Church dissolved its
relation with the Peniel Home. The Report of the General Orphanage
Board indicated considerable deficit, chiefly in the form of unpaid
salaries to the directors. The property was offered to these directors
provided they would accept it in lieu of salary payment, pay the other
outstanding debts and place the children in acceptable homes or
institutions.? Thus it was that the work stopped.

The General Orphanage Board continued to exist in the 1968
Manual but it had no vital function and discontinued reporting at the
General Assembly. Its 1932 report wrote finis to denomination social
work as it described the closing of the agreement with the directors of
P'enial Home in a prophetic statement: “Thus ended a chapter in the
history of the Church of the Nazarene closing Peniel Orphan's Home at
Peniel, Texas, and the discontinuance of recognized orphanage work
in and by the said church. The Home was closed and all indebtedness
against the home and the church was canceled, and settled.”

Therefore it may be concluded that the immediate reason for the
Church's refusal to sponsor any institutions of social welfare was
monetary.“ Although these financial problems may have seemed
insurmountable, there was also a philosophy that did not see such
activity to be in full accord with the major purpose of the Church.

For example, in 1914 the Herald editor spoke of the work of "social
and material amelioration of the race" as being a "seductive
temptation" to the Church to turn aside from its mission of saving men.

4Ibid., 188.

Yournal (1928), 221-222.
LJournal (1932), 305-311.
3Ibid. 310.

*As already suggested, the Church was in a very precarious condition during these
years and financially was barely solvent.
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He felt that if this were accomplished it would help "onward the relief
and betterment of society."!

Although in recent years there has been a reawakening of interest in
social work among the people of the Church, the denomination has not
deviated from its early stand. A number of local churches have
sponsored retirement homes using Government finance but have done
so against the advice of the General and District leadership.?
Consequently, so far as the leaders are concerned, the exclusive
business of the Church is still evangelism.

Marriage and Divorce

The institution of marriage and the phenomenon of divorce have
been given considerable attention by the Church of the Nazarene
through its few years of existence. However there are some points in
which there has been quite universal agreement with no change during
its historical development. There is full accord on the idea that
marriage in its monogamous form is of Divine origin and thus is above
the vicissitudes of civil law. Consequently the marriage covenant is
binding throughout the lives of the partners. There is, furthermore, a
strong opinion that it is a violation of scripture for a Christian to marry
a non-Christian.?

On the matter of divorce, it could simply be said that the Church
has always opposed it. In support, appeal has consistently been made
to the scriptures that provide, it is said, the only ground for divorce,
namely adultery. Nevertheless there has been considerable discussion
of this topic, and judging from the numerous debates and questions
raised in General Assembly action, many problems have arisen in the
attempt to administer the Special Rule dealing with divorce.

The position that existed for many years was tentatively stated in

IB. F. Haynes, "A Seductive Temptation," Herald, May 6, 1914, 3.

2Cf. correspondence in the files of Rev. T. E. Jones, Nashville, Tenn., relative to
Trevecca Towers home for the retired, sponsored by College Hill Church of the
Nazarene. In subsequent years, both District and General leaders have become "proud”
of this pioneering development.

3Cf. Manual of the Holiness Church of Christ (1906) under "Institutions of
Christianity," article 4; Holiness Association of Oklahoma and Indian Territory,
Yearbook, 1906-1907, 12-20. Manual of the Church of the Nazarene (1968), 49-50.
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1915 but, with no change in wording. It was given more legislative
force Whep the "Special Advices" became "Special Rules" in 1928.

As indicated above, marriage was generally conceived as a natural
rather than merely a civil condition. The nearest to a genuinely

"natural law" statement is found in the 1906 Manual of the Holiness
Church of Christ in its Ritual:

Emanating thus directly from suprene (sic) authority, and
preceding all other social or civil compacts, this institution cannot
und‘ergo changes or pass away in the progress and mutations of
society; but will remain the same and unalterable, the foundation of

human government, of social order and domestic happiness to the
end of time.!

. This should not be construed, however, to be purely a philosophical
interpretation but is obviously a theological belief. There is
furthermore, no literature available to indicate whether those whc;
support this position either recognized the full implications of it or
were willing to stand by it, as for example in the case of common law
marriage which would be entailed by the statement here cited.

.A}n indirect answer to the question may possibly be found in the
wr1t1ngs. of J. B. Chapman, a former member of this parent body. In
respopdmg to inquiries, whether persons may be married "legally" but
not "in the sight of God.," his reply does not assume a completely
"na.tural law" situation but insists that "marriage has to do with human
society as well as with individual relation.” "Marriage." he said in
another place, "is a civil contract which is binding upon both parties
and. cannot be broken with impunity by either one.” To take such a
position as his inquirers suggest would serve both to "loosen the bonds
of human society" and tend "toward free love and is a doctrine of the
devil."?

'Another problem in relation to the married state occupied the
thmkipg of the early Nazarenes and evidently aroused considerable
atteptlon in certain sectors. This is a teaching known as "marital
purity.” It was a rather delicate matter and therefore was not discussed

'Manual of the Holiness Church of Christ (1906), 42.

*Herald, March 30, 1940, 12; May 11, 1940, 13. Cf. also Wiley, Christi
3:79-92. : » 13. Ct. also Wiley, Christian Theology,
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as openly as might be desirable for us to understand all its implications
but in essence advocated abstinence from sexual relations in the
married state except for procreation. The situation must have been
more acute among those who advocated rigorous "puritan” standards
of conduct, since an article is included in the Manual of the Holiness
Church of Christ specifically disavowing their approval of this
"modern teaching.” This article appealed to 1 Corinthians 7:3-5 in
support of the rejection of this teaching.

Some churches were terribly distraught over this matter and in
some situations separation of marriage partners actually ensued and
many young people raised under the influence of that teaching either
never married or did not make a success of their marriage. Many
people in the church developed serious spiritual problems. One who
was a child in one of these churches wrote:

I faintly remember prayer meeting talks about "marriage

relationships" for producing children only and a heavy, brooding,

dark spirit on the people during and after these talks. They meant

nothing to me, but the subject of the talks and the strange tension

relating to them was not lost on me.!

There is no doubt that this teaching was marginalized and
eventually disappeared from among the main body of holiness people.

The Church of the Nazarene was in its formative years during an
era of American history when mores about marriage were undergoing
radical changes, and this is mirrored in the teachings of the Church.
Much of the revolution in thinking was directly related to woman
suffrage. One of the matters that aroused widespread public reaction
was "birth control.” "In 1913," wrote Henry F. May, "Margaret Sanger

. coined the term birth control for a movement that had a long
subterranean history.” In her lecture tours she "obviously ran into a

i icemotions."?
I"Personal Memories of Early Nazarene Concepts of Marital Purity," hand written

note by Dr. Mildred Bangs Wynkoop as information for this study. I personally recall an
early evangelist of the Church of the Nazarene telling me that his first marriage was

destroyed because he subscribed to this belief.

2May, American Innocence, 341-342.
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. While this, too, is not a matter that would occupy a lot of public
dlscgssign among people like the Nazarenes, there are a few pcf)inters
that indicate that, as with many other new teachings, there was an
initial conservative reaction. The strength of the opp(;sition in some
quarters may be seen by the title of an article in 1913, the year when
Mrs. Sanger was arousing such attention: "Wholesale Slaughter of the
Innocent.” This editorial denounced the practice of "prenatal murder"
through planned parenthood.!

On the matter of divorce, the holiness people in various areas of the
country held the same opinion prior to the unions in 1907 and 1908
There was therefore virtually no differences to be settled. Some of thé
more legalistic groups did specifically exclude persons from
membership who had been divorced,? while the Church of the
Nazarene in California did not make it a membership test since the
statement on marriage and divorce was in their "Special Advices.” But
there was an obvious "tightening" up in the California organization
bgtween the 1895 Manual and the 19035 edition. In the latter document,
ministers of the Church were positively forbidden to solemnize
marriages of persons who were divorced without "Biblical" grounds.
This restricting was carried into the Manual of the united Church.

The article that was ultimately adopted on divorce read as follows:

We hold that persons who obtain divorce under the civil law
where the scriptural ground for divorce, namely, adultery, does not exist,
and subsequently remarry, are living in adultery; and though there may
e?ii'st such other causes and conditions as may justify divorce under the
qvnl law, yet only adultery will supply such ground as may justify the
innocent party in remarrying.

So stated, the rule is open to considerable variety of interpretation.
The most obvious latitude is involved in the fact that the door seems
open to allow divorce on any grounds deemed sufficient under civil
law, but remarriage is dependent on the cause of the divorce. This
ambiguity may have aroused some questions as later developments

'!3. F. .Haynes, "Wholesale Slaughter of the Innocent," Herald, July 2, 1913, 2.
Dgrmg his adol.escence this writer remembers a leading preacher from the "radical”
wing of the holiness movement preaching against birth control during a revival meeting.

2Yearbook, Holiness Association of Oklahoma and Indian Territory.
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will reveal.

Believing as strongly as they did in the sanctity of the home and the
inviolability of marriage, the increasing divorce rate during the period
from 1914 to 1928 created consternation among the early Nazarenes
over the welfare of society. They found themselves drawing the same
conclusions referred to by secular historian Preston W. Slosson: “The
most common argument of those who believed that the traditional
monogamous family was disappearing in America was, of course, the
very high divorce rate, by far the highest rate for any part of
Christendom where statistics were carefully kept.”!

The Church responded to these developments by amending its Rule
on Divorce to exclude from membership divorcees who were without
"Biblical" grounds, namely adultery, and had subsequently remarried.
The rationale behind this was doubtless to maintain the purity of the
Church.?

Another flurry of activity came in the mid-1930's when divorce
became a problem among the clergy,’ along with other problems of
understanding the Church's position. One may infer that certain parties
were attempting to justify remarriages by attributing adultery to the
other partner at some time subsequent to the divorce and thereby
remain within the letter of the law. Therefore a memorial was
submitted requesting that the phrase, "at the time of the procurement
of the divorce" qualify the condition of adultery. There was no
concurrence however.* There was also a request by a representative
from New York for the General Superintendents to formulate a
statement on the Church's position on divorce. This doubtless reflects
the ambiguity in the statement as previously noted. The request was
not recognized however, since the necessary statement was already

P. W. Slosson, The Great Crusade and Afier: 1914-1928, A History of American
Life, ed. by A. M. Schlesinger and Dixon Ryan Fox (N. Y.: The MacMillan Co., 1944),
12:142.

2Cf. B. F. Haynes, "A Disgusting and Disgraceful Evil," Herald, Oct. 15, 1913, 2.

3 Journal (1936), 136.
“Ibid., 138.
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included in the Manual.'

In relation to divorce among ministers, five memorials were
submitted in 1936 requesting some sort of restriction be placed upon
the recognition of those separated from their spouse. The committee
report was finally amended to add the following to the Special Rule:
"No person having more than one living companion or who marries a
person who has more than one living companion can be ordained."?

However, there were second thoughts on this sweeping provision
and so in 1940, the Assembly rescinded its action, reverted to the
statement of the 1932 Manual and charged the General
Superintendents with discretionary powers in ordaining divorced
persons.?

As the Church continued its commitment to evangelism, it more
and more found itself in a position of attempting to minister to persons
whom it legally could not receive into its fellowship. Many persons,
faced with the problem of being a Christian, yet refused church
membership because of errors in their past life, turned away from the
Christian faith. As society became more complex and the divorce
situation became so widespread, pastors became aware that their field
of service was rapidly diminishing, their gospel was not for every
person.*

The situation became so acute that in 1964 the agitation was too
great to be ignored any longer. In response to a wave of requests, the
General Assembly provided for the appointment of a commission to
study the issues of marriage and divorce. The stated purpose of the
commission was to study "the status of marriage in our society, to
define the scriptural position relative to the problems of marriage and
divorce, and to outline how these problems may be solved through the
life and ministry of the Church."’

lJournal (1936), 137.

2Ibid., 138.

SJournal (1949), 176-177.

Cf. Journal (1964), 120: "Whereas, we are now being confronted with converts

who are products of an almost completely secularized society that has no knowledge of
divine law . .. ."
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A sub-committee worked with a minimum of help from those
ostensively most capable of giving light, to attempt to determine the
theological and biblical soundness of the Manual statement.! They
recommended that the phrase "are living in adultery” be stricken out as
descriptive of the condition of those who had remarried without
Biblical divorce. This move was doubtless in response to a widespread
feeling that the Rule "limited the Atonement.” Otherwise there was no
melioration of the practical problem of church membership that was
the pressing pastoral issue.

As the Assembly approached the question, with several
revolutionary memorials before it, the gathering erupted in vigorous
debate with the outcome being that nothing was done. The General
Superintendents declared themselves unanimously in favor of
maintaining the status quo so the memorials for real change were
rejected, the commission's report was tabled and the Manual statement
was left as it was with the study to continue.? Once more the Church
manifested its strong devotion to the teaching of scripture as its
ultimate norm for ethical pronouncements.

But the pressures of the exploding divorce rate led eventually to a
significant relaxing of the membership requirements. In 1976, with the
major restructuring of the behavioral rules, the subject also came in for
review. The Special Rule explicitly recognized the theological point
that had been long argued that God's grace could forgive past sins and
divorce was no longer to exclude one from church membership.
Ministers were cautioned but no longer prohibited from marrying
persons who had been divorced. It is safe to say that church law was
altered to coincide with what had long been practiced.

Social Issues

The Church of the Nazarene has always sought to make an official
declaration on issues of major significance to society. Consequently it

has spoken an a variety of topics _each of which deserve some mention

SJournal (1964), 139-141; and Journal (1968), 191.

"The religion faculties of Nazarene colleges were asked to contribute to the study,
but did not respond significantly.

ZJournal (1968), 80-82.
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if not extensive elaboration.

In 1940 a position was officially adopted protesting the anti-
Semitism that was becoming quite prominent in the United States. It
was opposed both on the basis of its unchristian character and its
subversiveness towards national religious liberty.! Communism was
also officially denounced in 1936 and a committee was appointed in
1960 to reaffirm the Church's position on "godless communism" to be
published in the public press if the General Superintendents thought
advisable.?

In times of national military emergency, Nazarenes have searched
their conscience to see precisely where they stood in relation to war.
Obviously there was no question that they were unequivocally against
violence,® but this did not solve the problem of individual Christian
participation in military service.

One factor that was consistently outstanding, and was especially
prominent during the World War I era, was the Church's commitment
to patriotism.® This attitude had the tendency to accept uncritically the
position of the country as always being one of non-aggression. It
appeared quite clearly during the War when the literature carried
accounts of war atrocities by the Germans in a rather anti-German
sentiment.’> In looking back wupon the conflict, the General
Superintendents' report of 1919 spoke of the "end of Prussian
militarism thereby saving democracy for ourselves and the rest of the
world."®

The Church has never taken a stand for conscientious objection as a

Yournal (1940), 176.

2Journal (1936), 149; Journal (1960), 117.

Cf. Journal (1936), 126: ". . . the general attitude of the church shall be that of
opposition to all war; and in particular, that our attitude shall be one of refusal to
participate in, or to support aggressive warfare,"

ACf. Journal (1923), 172: "We, the General Assembly of the Church of the
Nazarene, hereby declare ourselves to be unswervingly loyal to our government, and
patriotic in every respect; .. ."

SB. F. Haynes, "War Atrocities," Herald, Sept. 9, 1914, 2.

SJournal (1919), 66.
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denomination although it has given considerable attention to it. Instead
of withdrawal, it has sought to make its contribution to the fighting
men of the nation by providing many chaplains in the armed services,
operating a standing Nazarene Serviceman's Commission,' and
presently maintaining a general office to supervise and promote
institutional chaplaincy, including the military.

Preceding the American entry into the First World War an appeal
was made for the General Assembly of 1915 to take advantage of the
"Dick Military Law" which provided that members of established
religious organizations "whose creed forbids its members to participate
in war of any form, and whose religious convictions are against war or
participation therein" may be exempt from military service. The
Nazarene denomination could qualify if it made its stand a matter of
record and printed it in the Manual.? But the General Assembly did
not give consideration to the matter. Its true attitude may be best
reflected in the resolution it adopted in 1919 following the War:
“Inasmuch as it has been demonstrated that it was possible for a man
to go through this great world war as a hero both to his country and his
Christ, a motion prevailed that this Assembly wire greetings to Sgt.
Alvin York, World War Hero.”

The approach of the Church has been to leave the matter of
participation in war to the personal conscience, but does lay stress
upon the Christian's obligation to render service to his country "in all
ways that are compatible with the Christian faith and the Christian way
of life."*

But in recognition of the fact that some among the membership
were conscientious objectors, the General Assembly of 1946 made
provision for their protection and set up a "register whereon those
persons who supply evidence of being members of the Church of the
Nazarene prior to a nation's entrance into war may record their
convictions as conscientious objectors.” A statement was provided for

\Journal (1968), 477.

2S. L. Flowers, "An Important Issue," Herald, Sept. 22, 1915, 5.

3Journal (1919), 41. York was a Nazarene from upper East Tennessee who earned
national acclaim as a soldier.

4Journal (1940), 159, Journal (1944), 106.
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such persons to sign.' This provision was reaffirmed in 19682 and
remains as a denominational provision until the present.

The denomination has also made its stand plain on the matter of
separation of Church and State. While it consistently affirms the
American "tradition," what its deliverances really seemed to be
concerned with was the governmental recognition of the Roman
Catholic Church. A resolution was adopted in 1948 requesting
President Harry S. Truman to withdraw his representative to the
Vatican. This request, the Assembly said, was "in full accord with the
American principle of religious freedom."*> The same request was
reiterated in 1952.4

The report of the special committee appointed in 1960 to draft a
resolution voices a concern for political and religious freedom as being
endangered if separation is not maintained. It is highly probably that it
was the Catholic Church that the committee had in mind when it said,
"we resist any invasion of these principles by religious groups seeking
special favors."$

With regard to the very closely related issue of Bible reading in
public schools, the 1964 Assembly framed a resolution in favor of this
and other recognitions of God and religion in national life. It bases its
statement on the premises that America is a traditionally Christian
nation, the Constitutional provision that Congress shall not make a law
prohibiting the free exercise of any religion, and the voluntary nature
of prayer in public institutions.® It is obviously based upon the
populist misunderstanding of the 1963 Supreme Court decision,
assuming that its ruling had prohibited prayer and Bible reading in
public schools en toto, and possibly failing to recognize the
entailments of its own stand on the separation of Church and State.’

Journal (1940), 174-175.
2Journal (1968), 154.
3Journal (1948), 60.
*Journal (1952), 91.
SJowrnal (1960), 162.
*Journal (1968), 143.
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Furthermore, while speaking out against the state's imposing legal
restraint on these matters, it is at least interesting that the Church was
willing for the government to enforce prohibition by law, and
doubtless would support such a situation again. Yet its reasons in this
latter case are distinctly religious, as noted earlier.

One other issue needs to be noticed: the most contemporary matter
of race relations. The first pronouncement relative to this issue came in
the General Assembly of 1956 which adopted a resolution against
racial discrimination based upon the "sacredness of personality," an
interesting reminiscence of the teaching of R. T. Williams. The report
recommends:

1. That the almost world-wide discrimination against racial minorities

be recognized as being incompatible with the Scriptures'
proclamation that God is no respecter of persons; and further, with
the basic principle of the Christian faith that God is the Creator of all
men, and that of one blood are all men created, and further is
contrary to the experience and doctrine of perfect love,

2. That each member of the Church of the Nazarene humbly examine
his personal attitudes and actions toward other races as a first step in
achieving the Christian goal of full participation by all in the life of
the community.!

Reflecting the emerging problems of segregation, the 1964
Assembly reformulated its statement more in a "civil rights" direction,
affirming that it believed "all races should have equality before the
law, including the right to vote, the right to equal educational
opportunities, the right to earn a living according to one's ability
without discrimination, and the right to public facilities supported by
taxation."?

In the light of the attempt of the Afro-American to gain
recognition and equality with the white man in America, the attitude
of the majority of thinking Nazarenes was probably best expressed in
an article by General Superintendent G. B. Williamson which he

Cf. the statement in the Manual (1968), 386.
\Journal (1956), 131.
2 Journal (1964), 142,
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entitled "Meritocracy.” It is wrong, he argued, to deprive a person of
privileges because of the color of his skin, his race, or his nationality.
Rather the principle that he advocated said that "any person may
lawfully live, lodge, eat, travel, and do business according to the
state of his prosperity. He may have equal opportunity to acquire
knowledge and skill and hold any position of which he is capable."!
This position speaks against what the working class would feel very
strongly about, namely the assigning of persons to positions which
they are qualified neither by education nor capability to fill simply to
demonstrate that they were not being discriminated against,

The contention was made at the beginning of this chapter that the
Church of the Nazarene never moves outside the orbit of its
evangelical faith and concern for Biblical morality. This is nowhere
more clearly demonstrated than in connection with race relations. As
the concluding remark of its Manual statement in 1968 has it-

We reemphasize our belief that holiness of heart and life is the basis
for right living. We believe that complete understanding between racial
groups will come when the hearts of men have been changed by
complete submission to Jesus Christ, and that the essence of true
Christianity consists in loving God with one's heart, soul, mind, and
strength, and one's neighbor as oneself’2

'G. B. Williamson, "Meritocracy," Herald, July 22, 1964, inside front cover.
Manual (1968), 385.

171



CONCLUSION

Any organization that seeks to perpetuate traditional values while at
the same time maintaining a relevant relation to its contemporary
society must be constantly engaged in self-examination. If this is not
critically and honestly done it tends to lapse into either blind
traditionalism on the one hand or irrelevant accommodation on the
other.! The church is such an organization and is particularly
susceptible to the danger of lack of self-scrutiny.

One of the most important values of self-scrutiny is self-
understanding. A recognition of its relation to its particular historical
context is the most fruitful means to this end. This is especially true of
an institution like the church, which is apt to think of its deliverances
as being absolute in the sense of being above the vicissitudes of
history. This tendency seems to be a particular weakness of certain
forms of sectarian religion which lay claim to exclusive access to truth.
The weakness of this attitude is often the failure to recognize the
historical conditionedness of both its organizational structure, its
theological teachings and its ethical standards. Many of these groups
tend to live under the illusion that they are making a simple return to
the Bible, or primitive Christianity, via a kind of hot line that by-
passes all the historical developments of the preceding centuries as
well as the sociological factors that have been formative in molding
their own consciousness. The result can become bigotry, obscurantism
and unchristian exclusiveness.

The avowed purpose of the Church of the Nazarene creates subtle
dangers in this area. Its Manual statement of denominational intent is
to “seek the simplicity and spiritual power manifest in the primitive
New Testament Church.” This brings it face to face with the
responsibility to engage in the hermeneutical task of understanding
what this means in the first part of the 215 century.

When I wrote the original conclusion to this study, I offered certain
critiques as well as suggestions for progress that reflected what 1
perceived to be the situation around the middle of the 20 century.
From my present standpoint in the first third of the 21 century I can

'Reinhold Niebuhr, An Interpretation of Christian Ethics (N.Y.: Meridian Books,

1960), 14-15.
172

see that most of these suggestions are now irrelevant because of the
way the Church has transformed itself.

For one thing, theologically the Church has experienced to a great
measure the same transformation I personally experienced as a result
of the research into John Wesley’s teaching. Although I had been a
Nazarene from my teen years and a pastor for several years, I
dlscov§red John Wesley for the first time. My education ’in
denommational institutions had basically exposed me to only the
American Holiness interpretation of sanctification. The intimate
exposure to the wider world of Wesley’s thought and teaching opened
up a whole new realm that was extremely liberating. In like manner
the Church itself, under the influence of leaders like W.M. Greathouse
gradually became more Wesleyan in its theological outlook. Thi;
move was exacerbated by more and more young Nazarenes pursuing
graduate study outside the former intellectual ghetto of holiness
education.!

The concern to maintain the holiness tradition, connected with a
lack of theological orientation had caused the Church to identify with
non-Wesleyan forms of Christianity. In particular, it resulted in the
Chu.rch being deeply influenced by Fundamentalism, a mentality
foreign to the Wesleyan spirit.2 This could possibly have been avoided
through a self-evaluation of both its Wesleyan heritage and the
historical and sociological factors that this study has shown to have so
largely contributed to the early form of the Church. In the absence of
this self-analysis, the Church tended to sanctify certain historical
“accidents” of the Christian faith and to elevate them to the position of
eternal verities.

For example, in the period covered by this study, its heritage from
the American Holiness movement caused it to read Wesley—whom it
acknowledged as its father—with certain preconceived categories so
that it seemed virtually unable to recognize the dynamic element in
Wesley’s thought that could have saved its early teaching from
stultifying narrowness and loss of viability and vitality among its
members.

. 'See Wesley Tracy, “Introduction” to H. Ray Dunning, Becoming Christlike
Disciples (Bloomington, IN: Westbow Press, 2010).

2See Paul M. Bassett, “The Fundamentalist Leavening of the Holiness Movement,
1914-1940” (Wesleyan Theological Journal , vol. 13, Spring, 1978.
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The nineteenth and early twentieth century holiness message was
molded in the light of certain controversies that have, like the
Fundamentalist-modernist controversies, largely lost their “bite.”
Therefore, beginning in the second half of the century, particularly
following World War II, when the message of holiness cast in the
traditional mode was preached in Nazarene churches, using the same
terminology and arguing the same polemics of the past century, it
began to fail to find an existential response among the laity.

One of the most obvious needs of the Church was to attempt to
make a meaningful response, theologically, to the developments in
psychology and philosophy. Much that has come to light in these areas
and others has revealed a need for such a message as the Church of the
Nazarene could formulate out of its Wesleyan heritage. Timothy
Smith, for instance, suggested at the conclusion of his study of the first
25 years of the Church that there was a need for “pondering the
relevance of Wesleyan perfectionism to a generation awed by its
rediscovery of the deep sinfulness of man.”!

One of the perceptive preachers of the holiness movement during
the mid-20" century had repeatedly insisted that the Church was so
bound up in a “theological strait-jacket” that it was unable to cope with
the realities of life.2 Far too many of those who formulated the
doctrinal position of the Church continued to work with outmoded
metaphysical concepts resulting in the creation of a dogmatic system
that was internally self-consistent—all its words fit together—but took
on all the characteristics of an Hegelian “idea.” While it maintained
rational consistency, it lacked existential contact so that what it gained
in coherence it lost in personal adequacy.

The findings in this study, particularly in the first chapter, opened
up possibilities for revitalizing the message by coming to terms with
the heart of Wesley’s teaching. Since the completion of this
dissertation, proposals have been made, including by this writer, that
attempted to address the situation in the ways suggested here and
which met considerable opposition by those who subscribed to the
traditional formulations.3

1ISmith, Called Unto Holiness, 351.

2J. Sutherland Logan, past president of Vennard College, University Park, lowa,
in sermons on different occasions heard by this writer.
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It is easy to understand how, in the light of the .
nineteenth century, one aspect of the doctrine of s;rolgttirf(':::tr' o ?lf thg
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observation is correct that the holiness movement of . oy
over the instantaneous aspect of Wesley’s teachin
his equal insistence upon the gradual aspect, and hj
toward claiming to possess perfect love.!

The issues now have changed, however, and i
Church have generally returned to the more balartllézgh:i()loglans of the
himself and to an honest evaluation of the early form of
perfectionism in the light of more adequate Biblica]
contextual analysis of many of the “holiness” proof texts revealed a
basic ethical denotation that had been largely lost in the stress upon an
inward experience of the “eradication” of some nebulous thin pcalled
“carnality.” s

This interpretation of the experience of entire sanctification was the
area that was most susceptible to perversion by the use of the concept
of “substance” that is no longer philosophically viable. If the
§xperience of sanctification is seen more in terms of “perfect love,”
involving a positive type of relation to God and fellow human persor’ls
rather than as a negative removal of or cleansing from some sort of
inner “thing,” like a rotten tooth, the theological and experiential
problems raised by the metaphysical inadequacies of substantival
thinking will be largely eliminated. Furthermore the ethical dimension
will be more adequately recovered.

The Wesleyan understanding of a gradual process moving in part
by stages and involving merely degrees of the same “kind” of holiness,
with its ultimate and yet ever receding goal being the full recovery of
the image of God eliminates the illogical division of scripture and
experience into parts, some of which apply to the “merely regenerated
lite” and others to “the sanctified life,” as taught by some early
“exegetes.” A view of the whole of life—seen as a dynamic process of
continuous enlargement in grace—provides for the removal of tensions

that period took
g while neglecting
S cautious approach

ews of Wesley
the message of
exegesis. The

°E.g. Mildred Bangs Wynkoop, 4 Theology of Love (K.C.: Beacon Hill Press of
Kansas City, 1972, republished in 2015); H. Ray Dunning, Grace, Faith and
Holiness (K.C.: Beacon Hill Press of Kansas City, 1988).

'Peters, Christian Perfection, 191-192,
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and stimulates to joyful striving, since the stigma of failing to meet a
certain minimal standard of “experience” is no longer determinative.
Every Christian is now “being saved” and his Christian practices are a
means toward approximating the goal.

With the ethical quality of the doctrine of sanctification restored to
the “Wesleyan” perspective, room will be made for the newer
psychological insights that find depths of human personality beneath
consciousness. Rather than seeing sanctification as being some sort of
psychic therapy that removes something that is “deeper down and
farther back” than conscious sin, it would be recognized as a conscious
level of love being perfected. To take the former position creates
barriers to a wholesome self-examination and acknowledgement of
those depth dimensions. But to take the latter, ethical view of
sanctification makes possible a recognition of these disturbing aspect
of personality without losing faith.

This study was, by design, focused on the ethical issues, which
stood at the heart of early Nazarene identity. This identification was
the consequence of a widespread correlation of holiness and the
“puritan ethic.” It was this relation that made the ethical question both
one of the most defining aspects of Nazarene history as well as the
most contentious. It lay at the heart of the schisms that occurred
around mid-20t century as adherence to the “puritan ethic” began to
slide.

Several factors might be identified to account for the decreasing
conformity to this standard of morals by Nazarenes in general. One is
the obvious and repeated generational changes that result in a loss of
intensity in conformity to the original ideals. As Wesley noted among
his followers, frugal and disciplined living resulted in increased wealth
and thus an “upward mobility;” with its own transforming influence.

The study has also demonstrated that the social efficacy of the
Church was limited by its early unwillingness to share time with the
work of evangelism. One problem was that evangelism has been losing
its effectiveness partially because it was tied to certain methods,
notably revivalism. Once again, the need was for the church to develop
a theology of evangelism that would enable it to operate in a broader
context. And like its theological development, since the period covered
by the dissertation, the Church has in fact developed a broader vision
that essentially incorporates “compassionate ministry” into its sense of
mission.
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This study has shown how the precepts that identified 5 holiness
lifestyle were formed out of a particular historical and sociological
matrix that no longer exists. With the changing modes of life, 4 ga
between this conception of what it means to be a Christian, or f,ossesg
perfect love, and the present situation emerges. Some of the areas
become meaningless and cease to be practiced. Many felt, for
example, that to forbid all theatre attendance there is no possibility of
exercising a redeeming influence upon this industry. While
conscientious observance of most of the rules will doubtless make
one’s personal life more exemplary, the needs of the times also call for
responsible action in social crises. Many therefore felt that to set up
this particular pattern of life as the all-embracing meaning of holiness
was not only to be out of step, but to deny the basis of holiness,
namely love. There was in many cases no rebellion or lack of a sense
of obedience, but rather an honest questioning of what specifically
should be obeyed to be meaningful in these times.

There was also a need for some rethinking in the Church of the
Nazarene in the area of a social ethic. There was a tendency to regard
anything less than a completely Christian answer in social issues
unworthy of the Church’s time and effort. But we have learned to
recognize the practical impossibility of a society being controlled by
“perfect love™ and therefore made provision in our own thinking for
ways of involvement in social programs that can achieve only
penultimate goals. The Church could consider with profit the statement
of Reinhold Niebuhr that “love may be the motive of social action but .
. . justice must be the instrument of love in a world in which self-
interest is bound to defy the canons of love on every level.”?

'Gordon Kaufman, The Context of Decision (N.Y.: Abingdon Press, 1961), 57.
2Niebuhr, Christian Ethics, 9.
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The Church of the Nazarene is to be commended in its efforts to
maintain its heritage against what appears to be an almost inevitable
cycle of decline following the initial enthusiasm of a new religious
group. It furthermore is praiseworthy for its noble effort to maintain its
ethical standards in the light of divine revelation rather than in dialog
with the world. It is to be further commended for seeking to exemplify
a living truth not enshrined in a tomb of crystallized concepts resulting
in an institution that is dead because not in living relationship with its
world. It is hoped by this writer that it may be possible for the Church
of the Nazarene to achieve a creative and redemptive synthesis
between the heritage of perfectionism with its lofty moral ideals and
the urban, commercial and near-secular culture of the last part of the
twentieth century so as to gain a hearing for its message and thus
become a saving force in the world.
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7, when our culture is being drawn back into the dark ages of moral anarchy
Judges 17, where “every man did what was right in his own eyes,” the church
needs to proclaim and to demonstrate a life style of moral and ethical integrity.
ning presents here the account of how the Church of the Nazarene has strugpled
ars sinee its founding to agree upon and articulate such a message, which would
o the principles of Wesleyan holiness. Exhaustively researched, this is the nar-

> sometimes halting, but steady, development of a standard of social conscience
behavior for the people who embrace the Biblical demands of holy living. Every
/ho is trying to live a life pleasing to God and attractive to the world, should read
't would enhance our appreciation for this little studied facet of our history.
“hilton, Professor Emeritus of History, Trevecca Nazarene University
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arly style and thorough detail we have come to expect, Dr. H. Ray Dunning has
served his Church and the Wesleyan tradition with this valuable book on the

in ethical foundation amonp the people called “Nazarenes.” This book will in-
ders about the stron personalitys along with the social and cultural trends that
e a people seeking to live out

d by Christ’s sanctifying presence. For those of us who have lived through many
138les, it is informative and insightful to review the ethical debates that occurred
first century. This book belongs on the readin list of everyone who would un-

e present ethical shape of the Church of the Nazarene.

Allen Henecke, Retired Pastor, Nashville, TN First Church of the Nazarene
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