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A MUSICAL PROLOGUE

I began this talk by playing Dark was the night, cold was the ground (in which our Lord was laid) by the Gospel singer and guitarist, Blind Willie Johnson. It can be found easily on Youtube. It is a meditation of the death of Jesus. Although Johnson sings it wordlessly it would be sung in church as 'a slow, solemn responsive psalm, in which the preacher intoned the first phrase, very slowly, and the congregation responded with the same measured solemnity.'

Johnson sang - or at least recorded - only Gospel music. He was based in the town of Marlin, Texas, singing on a different street corner to the blues musician Blind Lemon Jefferson. Unquestionably he believed himself to be a member of the Christian Church. But he wasn't a member of the Catholic Church, or of the Orthodox Church. The churches he did attend did not regard themselves as institutionally THE Christian church. He would have felt free to attend different church institutions. He would have recognised them as true churches not because of any constitutional continuity but because they preached the Gospel and administered the sacraments. Two sacraments - baptism and 'the Lord's supper'.

There would be no fixed liturgy. The order of service would be preaching, extempore prayer and congregational singing. The sole focus of attention would be the three Persons of the Trinity. There would have been no veneration of Saints or of the Mother of God. There would have been no religious orders. The congregation would have regarded themselves as spiritual equals, saved Christians, chosen ('elect') by the free grace of God and not for any virtues they themselves might possess or works they might have preformed, either of charity or of devotion.

These are all characteristics of Calvinism.

Samuel Charters in his account mentions two churches frequented by Johnson. One was the Mount Olivet Baptist Church in Marlin. Calvin was not a Baptist. Where the Baptists would argue that only adults knowing what they were doing should be baptised, Calvin argued in favour of baptising the children of church members in good standing. Nonetheless the Baptist tradition in the US derived for the most part from the English Baptist tradition, which had adopted a broadly Calvinist theological model.

He also attended the Church of God in Christ. This is now the largest of the black Pentecostalist churches, as well as, I think, the first. It separated from the Baptists in 1897.  It departed further from traditional Calvinism in adopting a broadly Wesleyan 'Arminian' theory of grace. In contrast to the traditional Calvinist view that grace was offered only to those predestined by God to be saved, that it was irresistible and that once gained it could not be lost, the Arminians argued that grace was offered to all humanity, it could be resisted and it could be lost. Nonetheless I would still argue that the Church of God in Christ was an evolution of the North American Calvinist tradition.

Having learned that the great Gospel singer, one of the pioneers of Rock'n'Roll, Sister Rosetta Tharpe, had also attended the Church of God in Christ I was unable to resist playing a piece by her - Ain't no grave gonna keep my body down, a much more high spirited version of a song later sung by Johnny Cash.

Distant as Sister Rosetta might appear to be from Calvin's Geneva, the emphasis on song is very much in line with Calvin's own teaching. In the Articles concerning the Organisation of the Church and of Worship at Geneva proposed by the Ministers at the Council, January 16, 1937, a document in which he is still feeling his way towards a more final statement as to how the church should be organised, he says:

'... there are the psalms which we desire to be sung in the Church, as we have it exemplified in the ancient Church and in the evidence of Paul himself, who says it is good to sing in the congregation with mouth and heart. We are unable to compute the profit and edification which will arise from this, except after having experimented. Certainly as things are, the prayers of the faithful are so cold, that we ought to be ashamed and dismayed. The psalms can incite us to lift up our hearts to God and move us to an ardour in invoking and exalting with praises the glory of his Name. Moreover it will be thus appreciated of what benefit and consolation the pope and those that belong to him have deprived the Church; for he has reduced the psalms, which ought to be true spiritual songs, to  murmuring among themselves without any understanding.

'This manner of proceeding seemed specially good to us, that children, who beforehand have practised some modest church song, sing in a loud distinct voice, the people listening with all attention and following heartily what is sung with the mouth, till all become accustomed to sing communally ...'

After Calvin was expelled from Geneva in 1538 he went to Strasbourg. According to one of his more recent biographers, T.H.L.Parker:

'The congregational singing that had been one of the four points in his policy for church reform in Geneva was introduced here also. The first of the metrical Psalters was published at Strasbourg in 1539 for the French church to use in its worship. A French-speaking refugee from the Low Countries wrote of how it affected him:

'"Everyone sings, men and women, and it is a lovely sight. Each has a music book in his hand ... For five or six days at the beginning as I looked on this little company of exiles, I wept, not for sadness but for joy to hear them all singing so heartily, and as they sang giving thanks to God that he had led them to a place where his name is glorified. No one can imagine what joy there is in singing the praises and wonders of the Lord in the mother tongue as they are sung here."'

Parker continues (pp.103-4):

'Nothing is more characteristic of Reformation theology, and few parts of Reformation church activity have been so neglected as congregational singing. It was far from being a pleasant element introduced rather inconsistently into a service otherwise ruled by a sombre view of life. We have already seen that in 1537 one of the four foundations for the reform of the church was congregational singing. We have seen that in Strasbourg Calvin introduced singing into the French church. We have seen that it was demanded by the ordinances. We have seen in effect that Calvin placed singing at the heart of his theology of the church. The reason is not far to seek. To put it with the utmost simplicity: the church is the place where the gospel is preached; gospel is good news; good news makes people happy; happy people sing. But then, too, unhappy people may sing to cheer themselves up - "Art thou weary? music will charm thee." In the remarkable second half of the Epistle to the Reader
 Calvin justifies his introduction of congregational singing.

'He can easily justify it from early church practice, but this is not enough. He takes his stand on the influence of music in general which practically everyone feels: "Among other things which recreate man and give him pleasure [volupté!] music is either the first or at least one of the principal; and we should reckon it a gift of God intended for this use ... There is, as Plato has wisely considered, hardly anything in the world which can more turn or move men's ways in this or that direction. And in fact we experience that it has a great secret and almost incredible virtue to move hearts in one way or another."' 

'No-one, we may note as a side-light on Calvin's character' Parker adds, 'could have written this who had not himself felt it.'

A GREAT IDEA

Calvinism is one of the great ideas in the history of humanity and like Marxism, indeed like 'Christianity' itself, it contained many possibilities that would have been surprising to the founder. We in Wales could be said to be living among the ruins of what had been a great Calvinist culture and as such it may be difficult for us to see to what extent Calvinism - particularly in its evangelical and pentecostalist developments - is still resonating throughout the world, in particular in Africa and in the Far East. This missionary impulse did not come from Geneva or from Holland but from Britain and North America. Calvinism provided the foundation for what is most distinctive within the British religious tradition and thence of course it provided the foundation for what is most distinctive in the North American religious tradition. And it is still, in its evangelical and pentecostalist extensions, for good and for ill, the leading North American religious idea.

In trying to understand the enormous resonance of Calvinism I want to make use of the Dutch theologian, Abraham Kuyper. Kuyper was one of the leaders of a Calvinist renewal - for reasons  that will soon be obvious I avoid use of the word 'revival' - that occurred in the Netherlands in the nineteenth century. A little background is necessary. In addition to the expansive tendency I've referred to Calvinism also contained within itself what might be called a tendency towards dissolution. By the nineteenth century the English Presbyterian tradition had become almost wholly Unitarian and a similar development was well established in the Ulster Presbyterian tradition that was the subject of my own academic studies.
 In calling this a tendency towards dissolution I mean dissolution of the basic precepts of Calvinism. I'm not here criticising Unitarianism or liberal theology in themselves. A major theme in Kuyper's understanding of what Calvinism did in the world is an opening up of intellectual and cultural freedom and that of course includes a freedom to criticise and depart from Calvinism itself.

Something along these lines had occurred in Geneva itself and in the Netherlands. In 1887, Kuyper was one of the leaders of a separation from the mainstream Dutch Reformed Church calling itself the 'Sorrowing Church'. In 1898 he went to North America, to Princeton Theological Seminar, following an invitation to deliver their annual 'Stone' lecture series. His topic was Calvinism, which he inscribed in an overall view of the progress of human civilisation, seeing it as a mighty river whose origins lay in Mesopotamia but which had achieved its full magnificent flow in North America. Regarding other parts of the world and their religious traditions (including Eastern Orthodox Christianity) as essentially stagnant, he identifies four major religious impulses as having contributed to this growth of civilisation - paganism, Islam, Romanism and Calvinism. 

He is insistent that it is 'Calvinism' he is referring to, not 'Protestantism' as such: 'In Lutheran countries,' he says, 'the interference of the magistrate has prevented the free working of the spiritual principle. Hence of Romanism only can it be said that it has embodied its life-thought in a world of conceptions and utterances entirely its own. But by the side of Romanism, and in opposition to it, Calvinism made its appearance, not merely to create a different Church-form, but an entirely different form for human life, to furnish human society with a different method of existence, and to populate the world of the human heart with different ideals and conceptions.'

'In the Roman Catholic Church everybody knows what he lives for, because with clear consciousness he enjoys the fruits of Rome's unity of life-system. Even in Islam you find the same power of a conviction of life dominated by one principle. Protestantism alone wanders about in the wilderness without aim or direction, moving hither and thither, without making any progress. This accounts for the fact that among Protestant nations Pantheism, born from the new German Philosophy and owing its concrete evolution-form to Darwin, claims for itself more and more the supremacy in every sphere of human life, even in that of theology, and under all sorts of names tries to overthrow our Christian traditions, and is bent even upon exchanging the heritage of our fathers for a hopeless modern Buddhism.' 

Any distinct life system must first 'find its starting-point in a special interpretation of our relation to God. This is not accidental, but imperative. If such an action is to put its stamp upon our entire life, it must start from that point in our consciousness in which our life is still undivided and lies comprehended in its unity - not in the spreading vines but in the root from which the vines spring. This point, of course, lies in the antithesis between all that is finite in our human life and the infinite that lies beyond it. Here alone we find the common source from which the different streams of our human life spring and separate themselves. Personally it is our repeated experience that in the depths of our hearts, at the point where we disclose ourselves to the Eternal One, all the rays of our life converge as in one focus, and there alone regain that harmony which we so often and so painfully lose in the stress of daily duty. In prayer lies not only our unity with God, but also the unity of our personal life. Movements in history, therefore, which do not spring from this deepest source are always partial and transient, and only those historical acts which arose from these lowest depths of man's personal existence embrace the whole of life and possess the required permanence. This was the case with Paganism, which in its most general form is known by the fact that it surmises, assumes and worships God in the creature ...

'Mohammed and the Koran are the historic names, but in its nature the Crescent is the only absolute antithesis to Paganism. Islam isolates God from the creature, in order to avoid all commingling with the creature.'

In the case of Romanism 'God enters into fellowship with the creature by means of a mystic middle-link, which is the Church - not taken as a mystic organism, but as a visible, palpable and tangible institution.'
Calvinism, on the other hand, 'proclaims the exalted thought that, although standing in high majesty above the creature, God enters into immediate fellowship with the creature, as God the Holy Spirit. This is even the heart and kernel of the Calvinistic confession of predestination.'
He goes on to talk about 'modernism' - exclusion of God from practical life - as a fifth life form, but let's concentrate here on what he has to say about Calvinism. He presents it as a very direct one-to-one relationship between the individual and God. Perhaps the same could be said of Islam but in the case of Calvinism in Kuyper's view the relationship is not just direct but also very intimate, precisely because Calvinism is Trinitarian, consequently it believes that the Holy Spirit, which takes up residence in our hearts - or at least in the hearts of certain people - is God, and that the Person we can get to know and who dies for us - or at least for some of us - is also God. Classic trinitarian doctrine - three Persons in one godhead.

We might complain that the relationship is not quite as direct and unmediated as Kuyper complains. In all the different tendencies that flowed from Calvinism, the preacher or minister has an important role to play. Then there is the Bible. But insofar as the Bible is God's Word, reading it can also be interpreted as a direct experience of the presence of God. Kuyper describes the process very beautifully:

'In Paradise, before the Fall, there was no Bible, and there will be no Bible in the future Paradise of glory. When the transparent light kindled by Nature, addresses us directly, and the inner word of God sounds in our heart in its original clearness and all human words are sincere, and the function of our inner ear is perfectly performed, why should we need a Bible? What mother loses herself in a treatise upon the “love of our children” the very moment that her own dear ones are playing about her knee, and God allows her to drink in their love with full draughts? But, in our present condition, this immediate communion with God by means of nature, and of our own heart is lost. Sin brought separation instead, and the opposition which is manifest nowadays against the authority of the Holy Scriptures is based on nothing else than the false supposition that, our condition being still normal, our religion need not be soteriological. For of course, in that case, the Bible is not wanted, it becomes, indeed, a hindrance, and grates upon your feelings, since it interposes a book between God and your heart ...

'God regenerates us,that is to say, He rekindles in our heart the lamp sin had blown out. The necessary consequence of this regeneration is an irreconcilable conflict between the inner world of our heart and the world outside, and this conflict is ever the more intensified the more the regenerative principle pervades our consciousness. Now, in the Bible, God reveals, to the regenerate, a world of thought, a world of energies, a world of full and beautiful life, which stands in direct opposition to his ordinary world, but which proves to agree in a wonderful way with the new life that has sprung up in his heart.'

According to T.H.L.Parker's biography: 'God in his kindness, says Calvin, speaks to man in the language that he understands, like a mother using baby talk to her infant.'
 One could love Calvin for saying that, whatever else he might have said.

SPLITS AND SCHISMS

But leaving aside for the moment the question of the Bible, the preacher has no innate authority. He, or more recently she, is a 'minister', that is to say a servant, someone who is fulfilling a necessary role. He (or she) is not a 'priest', endowed with magisterial authority independent of his or her own merits. If individuals are dissatisfied with the service the minister is providing, they can leave and go elsewhere. It may be a matter of regret (Kuyper's 'Sorrowing Church') and of course it may be done for all the wrong reasons but they have a perfect right to do it. In this respect Kuyper would argue that Calvinism's 'fissiparous' nature - its tendency to split into different sects and factions - is a strength rather than a weakness:

'all being equal under Him, there can be no distinctions of rank among believers; there are only ministers, who serve, lead and regulate; a thoroughly Presbyterian form of government; the Church power descending directly from Christ Himself, into the congregation, concentrated from the congregation in the ministers, and by them being administered unto the brethren ...

'if the Church consists in the congregation of believers, if the churches are formed by the union of confessors, and are united only in the way of confederation, then the differences of climate and of nation, of historical past, and of disposition of mind come in to exercise a widely variegating influence, and multiformity in ecclesiastical matters must be the result. A result, therefore, of very far-reaching importance, because it annihilates the absolute character of every visible church, and places them all side by side, as differing in degrees of purity, but always remaining in some way or other a manifestation of one holy and catholic Church of Christ in Heaven ...

'National differences of morals, differences of disposition and of emotions, different degrees in depth of life and insight, necessarily resulted in emphasising first one, and then another side of the same truth. Hence the numerous sects and denominations into which the external church-life has fallen by virtue of this principle.'

Kuyper would admit that this was not Calvin's original idea. Calvin's Institutes envisages  that all members of the civil society would be members of a single institutional church. Calvin though was working with an already existing church in a small independent city state. John Knox, one of his closest disciples, was also working in Scotland to reform an already existing church. But as Kuyper says: 'It is an entirely different matter whether one puts up a new building on a free lot or whether one must restore a house which is standing.' Calvinism initially inherited many of the characteristics of the old order, including, Kuyper observes, the persecuting tendency that produced the burning in Geneva of Michael Servetus. But the natural genius of Calvinism favoured toleration and religious variety:

'break that one Church into fragments, admit that the Church of Christ can reveal itself in many forms, in different countries; nay, even in the same country, in a multiplicity of institutions; and immediately everything which was deduced from this unity of the visible church drops out of sight. And therefore, if it cannot be denied that Calvinism itself has ruptured the unity of the Church, and that in Calvinistic countries a rich variety of all manner of church-formations revealed itself, then it follows that we must not seek the true Calvinistic characteristic in what, for a time, it has retained of the old system, but rather in that, which, new and fresh, has sprung up from its own root.'

The argument was given in the mid-seventeenth century by one of the theorists of the Independent, or Congregationalist, system of church government, John Owen, Cromwell's chaplain while he was destroying Ireland and subsequently, at Cromwell's insistence, Vice Chancellor of Oxford. In 1657, towards the end of the protectorate, he wrote Of Schism - the true nature of it discovered and considered - in which he argued that:

'The departure of any man or men from the society or communion of any church whatsoever - so it be done without strife, variance, judging and condemning of others - because, according to the light of their consciences, they cannot in all things in them worship God according to his mind, cannot be rendered evil but from circumstances taken from the persons so doing, or the way and manner whereby and wherein they do it.'

Which leads almost seamlessly to John Locke's statement in his Letter concerning Toleration, possibly one of the most revolutionary sentences ever penned: 'A church, then, I take to be a voluntary society of men joining themselves together of their own accord in order to the public worshipping of God in such a manner as they judge acceptable to him and effectual to the salvation of their souls.'

If this developed in Calvinism rather than Lutheranism it was largely because of the historical accident that while Calvinist churches tended to come into existence in revolt against the civil authority, Lutheran churches were usually established by and subject to the civil authority. The Prince was the 'first bishop' of the Church. That of course brings to mind the Church of England, with the King as its supreme head. But in relation to the Protestant tradition the Church of England was in an anomalous position. Insofar as it had a system of church government that resembles Luther's it is called 'Erastian'. Insofar as it had a theology that rather resembles Luther's it is called 'Arminian'. Both Thomas Erastus in Heidelberg and Jacobus Arminius in Holland emerged from within the Calvinist tradition. The tension between 'Calvinist' content and 'Lutheran' mould was to be big with consequences for the future.

Kuyper is full of praise for the American constitution and its principle of freedom of religion and separation of church and state which he attributes to North America's Calvinist origins. It has of course been pointed out that there was a strong deist influence among the founders of the constitution. But, as mentioned earlier, there was within the Calvinist impulse a tendency towards the dissolution of its own principles, largely through the emphasis on the authority of the Bible - open as it is to different interpretations - and on the importance of rational dispute, hence the tendency toward Unitarianism. This is certainly an argument that was used by Catholic critics of Calvinism. but because of it the deist influence on the American constitution can itself be regarded as a development of Calvinism.

ON BEING 'SAVED'

It is however the dynamic from the Calvinism of Geneva to the evangelical movement that concerns us here. The common thread is the doctrine of election, that is to say that 'Jesus saves.' It is something that happens to us, not something we do. It is therefore reasonable to assume that the people to whom it happens (the 'elect') have been chosen and therefore, logically speaking that the people to whom it doesn't happen (the non-elect) have not been chosen. It is also logical to assume that if God is omniscient and omnipotent and therefore knows and could, should he so wish, determine everything that ever happened or ever will happen, including the movements of the human will, then who will be saved and who will not be saved has been determined from all Eternity. That is all quite obvious and inescapable if one thinks (as I do not) that a condition of omnipotence and omniscience can be subject to logical inference. The Russian Christian philosopher, Nicolas Berdyaev, though a practising member of the Orthodox Church, insisted that since theology could not escape this logic - a logic that ultimately makes God responsible for evil and for the eternal damnation of the non-elect - he would never be a theologian. He took up the view that there was a material co-eternal with God which he used to create the Universe but which was refractory to his will, a view argued in the seventeenth century by the cobbler-philosopher Jacob Böhme, who could be described as the father of German philosophy.

But I don't want to go into that discussion here. The main thing to concern us here is the doctrine that salvation is entirely an undeserved operation of God's grace. The power and strength of the Calvinist tradition running all the way from Calvin to Sister Rosetta Tharpe is the sheer delight of knowing one is saved and, we might add, the moral strength that this can give to people living in difficult circumstances.

Which poses the question: how do we know we're saved? In the case of Calvin himself, in the Institutes, it seems to be, as it might be for most ordinary church-goers, simple participation in the life of the Church. What then did Calvin add? It might be better to ask what did Calvin eliminate? T.H.L.Parker in his biography sees Calvin's doctrine in its simplicity as removing a huge burden of anxiety that, he argues, was oppressing the late mediaeval mind:

'He was writing, then, for the baptised, for those who took their religion seriously, who desired to be good Christians but were disturbed at their lack of success, who above all were distressed that their religion brought them no peace of conscience. By their baptism the guilt of their inherited sin had been forgiven. But they had sinned since their baptism, making shipwreck of their faith and thus of their standing with God. Now they clung to what old St Jerome called the second plank, the sacrament of penance. They were sorry for their sins, or rather, the more they were in earnest the more they realised that they ought to be sorry for their sins and wished that they were more sorry. They knew God to be a stern judge who would exact vengeance for their sins. They made confession, aware of the promise "whosesoever sins you loose on earth shall be loosed in heaven.'"But where was the peace that should follow? Had they confessed all their sins? Had they forgotten any? Only confessed sins are forgiven. They performed the enjoined satisfactions for their sins.

'They did more; they went on pilgrimages, not for a jolly Chaucerian holiday, but always seeking, always grasping after that which lay just beyond their grasp; they gave alms so far as they could afford; they practised self-denial and mortification. Meanwhile they attempted to follow their conscience and the Law of God to the best of their ability, trusting in God's grace that he would, of his free mercy, reward them for their efforts with such an inpouring of grace as would turn their will away from sin to love God with all their being. And again, instead of the looked for peace, anxiety: had they really striven to the utmost? They could not tell; it was impossible to know. But if they had not done what they could, God had not rewarded them. The Institutes were addressed to men suffering under the pastoral cruelty of the mediaeval church.' (pp.42-3)

He continues (pp.44-5) that in Calvin's teaching: 'The assurance of salvation is taken off the worthiness of the subject and his acts and is placed upon the worthiness of the object and his work' and he quotes Calvin (p.56): 'We teach the sinner to look, not at his compunction, nor at his tears, but to fix his eyes - both eyes! - on the sole mercy of the Lord.'
But Parker may be exaggerating 'the pastoral cruelty of the mediaeval church.' The continual liturgical cry of the traditional churches - Catholic and Orthodox - is 'Lord have mercy' and it is uttered with some degree of confidence that the cry will be heard. Confession does bring with it an assurance of absolution not available to the Protestant, and it is well understood that not all sins will have been remembered and confessed. And he may be underestimating the demands made of the devout Calvinist. Calvin says (Parker, p.56, quoting the Institutes, 1.ii.i): 'The way for men to be born again is to participate in Christ in whose death their perverted desires died, on whose cross their old man was crucified, in whose sepulchre was buried the body of sin ... The life of a Christian man is therefore a perpetual study and practise of mortifying the flesh.'
One could argue that Calvinism places on the shoulders of the everyday Christian (perhaps Matthew Mead's 'almost Christian'
) the same burden that the traditional churches place on the shoulders of the monks, nuns and hermits, those who have the calling to live the Christian life in its full, unworldly, integrity, with a duty to sustain the rest of us by their prayers. We might add that the Orthodox icon of St John Climacus - the Ladder of Divine Ascent - shows monks and hermits climbing up a ladder to the welcoming arms of Christ. But even those near the top of the ladder are prone to being pulled off by demons, in contrast to the Calvinist doctrine of the 'perseverance of the saints', according to which there is no possibility of failure on the part of the saved Christian.

A CONTINUING ANXIETY

The great division between the elect and the non-elect is of course independent of class divisions and - despite the 'perpetual study and practise of mortifying the flesh' - of ascetic effort. Kuyper complains of 'Rome' that:

'She knew religion only as it existed in her own Church, and considered the influence of religion to be confined to that portion of life which she had consecrated. I fully acknowledge that she tried to draw all human life as far as possible into the holy sphere, but everything outside this sphere, everything not touched by baptism, nor aspersed by her holy water, was devoid of all genuine religious efficiency. And just as Rome drew a boundary line between the consecrated and the profane sides of life, she also subdivided her own sacred precincts according to different degrees of religious intensity - the clergy and the cloister constituting the Holy of Holies, the pious laity forming the Holy Place, thus leaving the Outer Court to those who, although baptised, continued to prefer to church-devotion the often sinful pleasures of the world - a system of limitation and division, which for those in the Outer Court, ended in setting nine tenths of practical life outside of all religion. So religion was made partial, by carrying it from ordinary days to days of festival, from days of prosperity to times of danger and sickness, and from the fulness of life to the time of approaching death. A dualistic system which has found its most emphatic expression in the praxis of the Carnival, giving Religion a full sway over the soul during the weeks of Lent, but leaving to the flesh a fair chance, before descending into this vale of gloom, to empty to the dregs the full cup of pleasure, if not of mirth and folly.'

The Calvinist church was a church for ordinary people with no opportunity to be extraordinary other than that provided by the role of the preacher - no monks, nuns, fools for Christ, bishops, deacons with beautiful voices. This church was open to everyone (in Calvin's original idea, obligatory for everyone) and everyone could participate fully on the assumption that they were as 'good' - as certain of salvation - as anyone else, provided their lives weren't scandalous or they weren't giving voice to heretical thoughts. That I think describes quite well the Scottish tradition and the extension of the Scottish tradition I studied in the North of Ireland.

But not necessarily the Anglo Saxon tradition, both as expressed in the puritanism that came to the fore in the Civil War, and its extension in North America. There, it seems, the old anxiety, lack of an assurance of salvation, still waxed strong, and it was in this context that the need was felt for a conversion experience, a particular moment of transition when the believer would know with certainty that he or she had passed from a certainty of eternal damnation to a certainty of salvation. As expressed in the popular hymn, Amazing Grace. Furthermore an idea emerged which seems to me to be quite antithetical to Calvin's own doctrine, that the quality of the conversion experience could be judged by a set of clearly defined psychological criteria.

A pioneer in this field was the early seventeenth century English reformer, William Perkins. He outlined ten stages of the subjective experience of conversion. The first three - attendance on the word, knowledge of the law and awareness of sin - effectively an intellectual knowledge of what was necessary - did not indicate any operation of saving grace. The work of saving grace begins with the fourth stage - 'legal fear', a real conviction that one is sunk in sin and therefore liable to eternal damnation. The path to salvation necessarily passes through doubt and despair. To quote Perkins: 'To see and feel in ourselves the want of any grace pertaining to salvation and to be grieved therefore is the grace itself.' This is followed by consideration of the promise of salvation, a will to believe, a struggle with doubt, a persuasion of mercy (this is the beginning of assurance of salvation), evangelical sorrow (perhaps resembling the 'joyful sorrow' that is a quality celebrated in the Orthodox Church) and finally a 'new obedience' - a fulfilled transformation of character. A feeling of religious security without having gone through such a process was seen by Perkins as the sure sign of a damned soul.
 

This is broadly the pattern that will be familiar to anyone who has read John Bunyan's Grace Abounding and I would suggest that although the foundation is laid in the teaching of John Calvin, it is very much an Anglo-Saxon development.

It was in America that for the first time an experience of this kind became a necessary condition of full membership of the church and we see emerging the category of 'visible saints'. But although candidates for membership of the church had to persuade existing church members that they had indeed undergone such an experience, the experience itself was still a lonely process. It is in the eighteenth century that we see the next stage in the long trajectory from Calvin to Sister Rosetta. And this is where Wales comes into the picture. We are now talking about the phenomenon of Revival.

COMMUNAL SALVATION - REVIVAL

I've made some comments on Scottish Presbyterianism and on the development that occurred in the North of Ireland, stressing that insofar as it was 'orthodox' it remained quite close to Calvin's original, church-based conception. Its deviations from Calvinist orthodoxy were towards a rational, ethical, ultimately Unitarian religion. When I was studying Ulster Presbyterianism I was particularly anxious to situate it in the context of general British developments, chiefly Scottish but also English. I had however noticed that there seemed to be little or no awareness of what was happening in Wales. There is an obvious explanation for this in the difference of language. Welsh developments in the eighteenth and nineteenth centuries were mostly expressed in Welsh. Wales was a world of it own and although it certainly received influences from outside, chiefly from England, it developed its own powerful and distinctive religious life almost unknown to the English speaking world.

One of the major authorities on the history of Welsh religion, D.Densil Morgan, has recently published the first volume of a major study, the Theologia Cambrensis.
 Unfortunately for me, this only covers the period from the Reformation to 1760. I was very much hoping that the second volume, bringing us into the nineteenth century would appear before I prepared this talk. Discussing the seventeenth century, Morgan argues that insofar as the established - Anglican - church took its theology seriously it was, for most of the century, Calvinist but without wanting to challenge the existing episcopal structure of church government and without insisting on a personal experience of salvation. Most of the literature Morgan refers to in this period was translated from the English. A more militant Protestantism with a literature of personal salvation was coming in from England and the foundations were laid, but still on a relatively small scale, of old Welsh nonconformity - Presbyterian (though unable to establish a functioning Presbyterian system), Congregationalist, Baptist and, somewhat outside the Calvinist line, Quaker.

My impression, open to correction is that traditional Welsh culture was in some disarray because it had been centred, like Irish culture, on the activities of professional poets, highly accomplished in the manipulation of complicated verse forms and working in the service of a local aristocracy.
 In Ireland in the seventeenth century the aristocracy was engaged in a mighty struggle over the Reformation and this provided the occasion for a magnificent flourishing of politically motivated poetry, not all of it on the Catholic, anti-English side. Even when, at the end of the century, the Irish aristocracy was destroyed, the system they represented, though defeated, had not been discredited and the poets continued in honour, albeit deprived of powerful patrons, through the eighteenth century.

The situation in Wales was, with regard to the traditional culture, more demoralising. The victory of the Tudors had opened up new career opportunities for the Welsh aristocracy who took them up with a will, abandoning the existing culture and leaving the poets stranded, both financially and morally. Nonetheless the great William Morgan, translator of the Bible into Welsh (published in 1588) was thoroughly soaked in bardic culture, as was Edmwnd Prys, who translated the psalms into Welsh verse (1621). Prys engaged in a long bardic contest, running from 1580 to 1587, with a traditional bard, William Cynwal. It's a source of great frustration to me that no-one to my knowledge has translated any of this into English. Glanmor Williams gives a summary:

'Prys's aim was to convince Cynwal and his fellows that the modes and criteria of the bardic establishment had been shown up as hopelessly antiquated and threadbare by the advent of the New Learning and the printed book. Steeped as Prys was in the classics, the Bible, and the early Fathers, as well as Welsh literary culture, he laid about him with a will on two fronts. He pressed that literature should be primarily religious and moral in purpose; and he advocated that it should be learned and printed. He censured poets for their habitual dishonesty in pandering to the vanity of unworthy patrons, for the sake mainly of gain, and for clinging to exploded papist untruths and superstitions. He urged them to adopt the godly Christian muse, become men of learning at the universities, abandon the cynghanedd [traditional Welsh verse form - PB] if need be, and publish their new-style poetry in printed books. Such a call for a transformed poet was a well-worn plea in Europe, virtually a cliché in Italy, France and England. William Cynwal's response was rather disappointingly limp and defensive. He could do little more than insist that his opponent was not a bard but a cleric, who had no right to meddle with another man's office. He had not been trained by a bardic teacher nor graduated as a poet and only someone who had done so had the right to practise as a poet.'

It is also worth mentioning in this context Rhys Prichard, c1579-1644/5, Vicar of Llandovery. Densil Morgan (p.52) says of him that:

'Prichard's homespun verses would become hugely popular and infinitely more effective than the prose works that we have already discussed in spreading basic religious knowledge among the illiterate and semi-literate, and did more than anything, sermons included, to popularise the Reformed convictions which had become a norm within the early Seventeenth century Welsh Church.'

He quotes a poem of Prichard's to this effect: 'Sound preaching is soon forgotten, vain songs are well remembered, it's this that has caused me to turn these lessons into verse for my fellow Welshmen.'
I mention this interest in poetry because it makes a stark contrast with Ulster where so far as I can see there was very little poetic culture at least until the post-Robert Burns 'Weaver poets' of the late eighteenth century - but even then the poetry was largely secular in nature. I think it can reasonably be said that Scottish Calvinism was suspicious of poetry, even, or perhaps especially, poetry written with a religious purpose.
 In particular there was no particular interest in hymn writing. It was basically a suspicion of words other than the word of God addressed to the heart. There was an intense intellectual controversial literature but very little in the way of a devotional literature.

HYMN WRITING

In the seventeenth century actual church worship in all the different tendencies and throughout the British Isles was still based on the psalms and other passages taken from scripture, albeit, in the Calvinist tradition, put into simple verse forms suitable for singing. Calvin had high quality verse from Clement Marot and Théodore de Bèze, the Welsh had high quality verse from Edmwnd Prys, the Scottish and English versions were somewhat less impressive but still serviceable. It was only in the eighteenth century that newly composed hymns began to be important, starting with the work of the English Congregationalist, Isaac Watts. But the great flowering of hymn-writing came in the context of the Methodist movement both in England with the hymns of Charles Wesley and in Wales, with the hymns of William Williams of Pantycelyn (the name of a farmhouse near Llandovery).
 

In addition to his hymns William wrote two epic length poems in Welsh - A Prospect of the Kingdom of Christ, which was an ambitious account of the divine plan for the creation and salvation of humankind, and Theomemphus, an account of the travails of an individual soul. A 'selective translation' of Theomemphus has been published.
 According to the account by Herbert Hodges
:

'The poem was conceived and executed in conscious rivalry with Bunyan. Unlike The Pilgrim’s Progress, which picks up its hero’s story only at the moment of his conversion, Theomemphus traces its hero’s spiritual history from the cradle to the grave; and whereas Bunyan’s pilgrim is separated from his family and neighbours, a solitary traveller whose only friends or enemies are those whom he meets on his way, Theomemphus is shown experiencing the vicissitudes of sin and grace in the bosom of a Christian community, undergoing its discipline, rising to a position of influence within it, having an unhappy love affair and later on an unhappy marriage, but always as a real man and living in real circumstances. Pantycelyn says he has tried to make him a typical representative of the New Testament Christian, in the light of Scripture but also of contemporary experience. And whereas, in The Pilgrim’s Progress, Christian’s spiritual conflicts are all shown as conflicts with external enemies, Pantycelyn lets us follow the internal conflicts in Theomemphus’ soul. In a word, his account of the spiritual life is fuller, more realistic and more intimate than Bunyan’s.'

In a different essay,
 also republished in Flame in the Mountains, Hodges gives a summary account of The Prospect:

'In it the Father explains his plans to the Son before the creation of the world. He is going to create a world in which there will be human beings, and they shall be "capable of falling, or of standing and living", and he will ‘suffer them to fall’. But he does this in order that grace may abound. The Son is to take flesh and suffer and die, and so win salvation for all who shall believe in him. A Covenant on these terms is made between the Persons in eternity. God’s successive covenants with men are merely the working out of this, they are part of the provisions of this prior Covenant in heaven. There is a hymn which states the doctrine clearly and well ... "Before the world was formed, before the bright heavens were spread out, before sun or moon or stars above were set in place, a way was planned in the council of Three in One to save wretched, lost, guilty man. Grace was treasured up, an endless store, in Jesus Christ before a law was given to the sea; and the blessings of the precious design ran like a strong river flooding through the world."'

This is, in perhaps a rather benign form, the extreme Calvinist 'supralapsarian' position, that the whole scheme of the Fall and Salvation had been decided in a covenant made between the Father and the Son before the beginning of time.
 Not having read it myself I can't tell if Williams draws out the implications of what is called 'double predestination', that if some have been chosen before the beginning of time to be saved, then others have been similarly chosen to be eternally damned. It is this implication that the Wesleys tried to escape through their adoption of an 'Arminian' theory of grace. Although these issues were very hotly debated, with most of Wales firmly on the 'Calvinist' side, I would nonetheless regard Wesleyan Arminianism as part of the general argument for a widening of the original impetus given by Calvin in Geneva. It is true that the Wesleys - and George Whitefield who defended the Calvinist doctrines of predestination, irresistible grace and the perseverance of the Saints - started out in the High Church Anglican tradition. But the natural development of the revival movement led them to abandon everything that was distinctive in that tradition - a methodical system of ascetic practices, an emphasis on correct liturgical procedure - and to adopt what had become characteristic of Calvinist nonconformity - gatherings of Christians who believed themselves to be saved, meeting separately from their more lukewarm fellow church goers and, in those gatherings, a very plain order of preaching, singing and extempore prayer. 

But to return to William Williams. Hodges gives some very beautiful translations, largely love songs addressed to Jesus often using images from the Song of Songs (also used extensively by Isaac Watts
):

'If here the beauty of thy face makes myriads love thee now, what will thy fair beauty do yonder in eternity? Heaven of heavens will wonder at thee ceaselessly for ever. What height will my love reach, what marvelling then, when I shall see thy full perfect glory on Mount Zion? Infinity of the whole range of beauties in one. What thoughts above understanding shall I have within me as I consider that the perfect pure Godhead and I are one? Here is a bond which there is no language to express. A bond that was made in eternity, sure, strong, very powerful; a myriad years cannot break it or undo it at all: it abides and will abide while God remains in being ...' (Aspects of Welsh Free Church Hymnody)

'The earth with all its charm wholly vanishes now, and the host of its strong temptations falls to the ground; all the world’s flowers have lost their colour; nothing is pleasant but my God. The sun and stars in the sky all pass away from before me; thick black darkness comes over every bright and pleasant thing: my God himself is beautiful, is great, and all in all in heaven and earth. ...'

and

'There let my food and drink be under the fine branches of the tree whose root is on the earth and its branches in bright heaven; a man in whom the Godhead dwells, fruit growing upon him in abundance; under him is shade for the faithful from morning until evening.' (Over the distant hills)

And here is an English translation of one of his best loved hymns
:

Speak, I pray Thee, gentle Jesus!

O, how passing sweet Thy words,

Breathing o’er my troubled spirit

Peace which never earth affords.

All the world’s distracting voices,

All th’enticing tones of ill,

At Thy accents mild, melodious,

Are subdued, and all is still.

Tell me Thou art mine, O Saviour,

Grant me an assurance clear;

Banish all my dark misgivings,

Still my doubting, calm my fear.

O, my soul within me yearneth

Now to hear Thy voice divine;

So shall grief be gone for ever,

And despair no more be mine.

REVIVAL

The Revival movement, both in its Wesleyan and its Calvinist forms, took up the seventeenth century emphasis on personal salvation, but instead of a lonely process - which, though it might have been inspired by a sermon heard in church, nonetheless largely took place outside the church - it became something experienced communally and under the influence of powerful preaching. It therefore came under suspicion from the older Calvinist tradition that it was not a genuine work of conversion through the Holy Spirit but a purely emotional response to a clever, manipulative rhetoric. The literature of the Revival lays great stress on its spontaneous and unexpected character, and those who claimed to have been converted were often subject to very searching examination as to the actual nature of their experience. A mere high spirited conviction that they were saved was not enough. It was expected that the saved Christian would have to go through something like the process described by Perkins including a painful conviction of sin, a conviction that the existing course of their life was headed towards eternal torment.

Here is a description of one of the revivals, which took place around the village of Beddgelert, Carnaervonshire in Wales in 1818:

'One Sabbath. a young female teacher and her class of girls were reading the concluding chapters of St. John's Gospel, when one by one they began to weep and so strong did the emotion become that they were unable to continue the reading. At the close, one of the brethren, Richard Roberts, of Cae-y-gors, stood up to address the school, and earnestly exhorted the young people to conduct themselves properly at a fair which was to be held in the neighbourhood during the ensuing week, and all at once, to the astonishment of his hearers, and of none more than himself, he became eloquent. He quoted a verse of a Welsh hymn, the concluding line of which, being translated, is, "The firmer hold's above." The word "above" took possession of his whole mind, and for a long time he rang the changes upon it. "It is from above that everything precious comes to us. The light comes from above, and the heat and the rain. The blessings of salvation came to the world from above. It is from on high that God pours His Spirit. There is hope for the hardened sinners of Beddgelert above. If it is dark here, it is light above. If it is feeble here, it is mighty above, above, above." While he spoke the power descended from above, and every soul in the place felt it. All became conscious of a great and mysterious presence; many of the children were filled with dread, and one lad ran to his father, exclaiming, "Oh, my dear father! here is the day of judgment! It has come!" There was universal weeping, and when the school separated it was in tears ...

'The district was sparsely populated, people came together from great distances, and they looked at the meeting at Hafod as a good opportunity to see one another, and to have a talk. A few of the more thoughtful would join in the service, while others sat in the parlour, or stood in groups about the court, busily engaged in conversation on things which were much more interesting to them than hymns, prayers, and sermons. It was so on this occasion. Richard Williams stood on a bench in the kitchen; in front of him was a square table, and on the top of that a small round one, doing duty as a reading-desk. He introduced the service in the usual way, but with more than usual fervour and unction, and the subject of his discourse was "Coming to Christ." He had a sermon in his mind, and one with which he was perfectly familiar, for he had frequently preached it before, but when he had spoken for about a quarter of an hour he lost it quite, and began to say things that he had never thought of. It was not his own thoughts that he spoke now, and those which he uttered were not expressed in his usual style, nor with his usual voice. He felt that some one "was speaking through him," and for some time he was in doubt whether it was he himself that was preaching, or whether he was listening to another. The giddy ones that were talking in the parlour and outside became conscious that there was something unusual going on, and rushed into the kitchen with one accord. There they stood spell-bound and awe-struck, listening to the mighty words. Not one uttered a voice. No one wept. The feeling of awe upon every one present was too great for shouts, and even for tears; and when, at the close, the preacher gave out a hymn, no one was able to sing. The congregation separated in silence, and every one went his way to his own home, thinking, and afraid. What was it? It could not have been anything else than this which has been written, "The Holy Ghost fell on all them which heard the Word."

'In the course of the ensuing week a church meeting, or as it is usually designated in Wales a "society," was held at the chapel. Those meetings were weekly, and were usually held at 10 o'clock or at noon on a working day, for many of the members lived at great distances, and had to reach their homes along paths that were anything but pleasant to travel on in the dark. The Calvinistic Methodists had not then, nor have they ever had, a hard-and-fast rule of procedure in the reception of members. In some cases those who express a wish to join the church are proposed, seen, and conversed with by some of the elders, reported on by them to the church meeting, and, if thought suitable, accepted; but very frequently such persons, without giving any formal notice of their intention, present themselves at the church meeting, and hence when any one has made a profession of religion, it is very usual in Wales to say that "he has gone to the, society." On this occasion two of the elders who had arrived early were waiting at the chapel-house for the people to assemble. By-and-by, one of them looked into the chapel to see whether any had come, and immediately returned to his friend, saying, "Sure enough the people have made a mistake, there is a large congregation. It seems to me as if the whole parish had come together. They must be expecting a sermon." But it soon appeared that it was not a sermon that they had come to seek, but salvation; and at the singing of the opening hymn many of them saw a gleam of hope that, lost sinners as they were, they should find it by the mercy of God in Christ Jesus, and their pent-up feelings burst over all bounds. It was not possible to converse with any one, for nearly all were shouting with all their might. Tidings of this went out to the village and to the scattered dwellings beyond; people rushed to the chapel to see, and as soon as they arrived caught the infection, and began to shout like the rest. And thus they continued hour after hour throughout the day and late into the night; and when at length they retired to their homes, some of their own accord and others led by friends who were more self-possessed than themselves, the rocks which bounded the gorges through which they had to pass echoed and re-echoed their shouts of praise.

'It was thus that this great revival began, and it continued thus for many months. At every religious service the same wonderful influence was felt, and frequently at the singing of the first hymn a fire kindled, which made public prayer and preaching impossible. When the preacher was allowed to proceed as far as the beginning of his sermon in comparative quietness, if he wished to give it all he must be very cool and cautious, for the least spark would produce an explosion which would make it useless for him to speak any more on that occasion. And it was not in the public services only that these influences were felt. They came upon people in an unaccountable manner when alone or in company, or when they were following their daily avocations, and when, as far as men could see, there was nothing to induce them. A young woman, who was remarkable for her personal comeliness, was engaged in milking her father's cows when thoughts came into her mind which filled her with fear, and sent her home crying, "What shall I do to be saved?" She found the answer, was saved, and lived to "adorn the doctrine of God our Saviour." Two young people, the son and the servant of one of the elders of the Church, were bringing a cart into Beddgelert, when they began to sing a hymn quietly together. As they were singing the fire kindled, and they were drawn into the village shouting and praising in the cart, the horses having been left to guide themselves. It was hay-carrying day at one of the neighbouring farms, and the man who made the mow, finding a longer interval than usual before the arrival of a fresh load, looked towards the field, and lo! the haymakers had thrown away their pitchforks and rakes, and were "leaping and praising God." It may be said that all this was very disorderly, and a sad breach of the decorum which ought to characterise the worship of God, and very probably that is true. But there is one thing to be said in favour of those poor people; they could not help it.

'The influence soon began to spread to other districts. In many instances people came to Beddgelert to see the wonder, caught the fire, and took it home with them. A number of young people crossed the mountain from Dolwyddelan, rejoicing in anticipation of the "fun" they were going to have. They were disappointed in the fun, but they found salvation; and one of them, Cadwaladr Owen, became a minister of the gospel, and was for many years one of the most useful in the Principality. But while it spread into Merionethshire on the south, and the Isle of Anglesey on the north, it was on Caernarvonshire and especially on that division of it that is called Arfon, that it made the deepest impression, and produced the greatest change. Previous to 1818 there were in this district only fifteen Calvinistic Methodist chapels, all of which, with two or three exceptions, were small and poor, but in a very short time all these were rebuilt and enlarged, and twelve new places of worship were erected in localities where there were none before. The impetus then given to religion has never wholly subsided, and there are now in that district seventy-eight Calvinistic Methodist Churches, with 14,795 communicants. Besides this, there were men born again in that revival who became eminent ministers of the Gospel of Christ, and were the means of turning many to righteousness, and whose names will be household words in the principality for ages yet to come.'

I've given that at some length but the main point to be made about it is that it is nothing special. There is an enormous number of similar stories that could be told, most especially in Wales and in North America. It was only in 1858-9, coinciding with further revivals in Wales and North America, that this spirit hit Ulster on a large scale and I, in my book on Ulster Presbyterianism, took it as effectively marking the end of the Ulster Presbyterian population as more or less a morally self sufficient society organised round the church, more or less on the pattern originally established by Calvin. It marked the rise of the Gospel Hall, of a taste for a rather more exciting style of religious experience than the old Presbyterian Church could offer. Not that the Presbyterian church has ceased to exist, but in the eighteenth and nineteenth centuries it functioned almost as the legislature of a quasi-national society, it was the centre of intellectual life. 

It could be suggested that once it broke from the established church this is what the Calvinist Methodist Church became, in alliance with old Nonconformity, in Wales, in which case the revival had almost the opposite effect to the one it had in Ulster. However, by its very nature, revival is an insecure foundation for the establishment of a stable, long-lasting religious community. Looked at from the believer's point of view, it is the work of the Holy Spirit and the Holy Spirit cannot be constrained. Believers can pray for a new manifestation of the Holy Spirit but it is out of their power whether it happens or not. 

REVIVALISM

Which brings us to a further evolution of the original Calvinist impulse. In talking about 'revival', I have been careful to avoid using the word 'revivalism'. The distinction between 'revival' and 'revivalism' has been made by Iain Murray, disciple and biographer of the great twentieth century Welsh preacher David Martyn Lloyd Jones. Together with Lloyd Jones, Murray was deeply involved with the extraordinary publishing venture the Banner of Truth, a massive library of key Calvinist and Puritan texts from Calvin's time to the present day. His book Revival and Revivalism is subtitled 'The making and marring of American Evangelicalism, 1750-1858'.
 1858 - the beginning of the great revival of 1859. His broad argument is that 'Once the idea gains acceptance that the degree of the Spirit's work is to be measured by the strength of emotion, or that physical effects of any kind are proofs of God's action, then what is rightly called fanaticism is bound to follow.' (pp.163-4) Murray blames the growth of this 'revivalism' on an intrusion of Wesleyan Methodists into what had been a stable (Presbyterian and Baptist) community in North America. Something similar could be said of Wales.
 Murray mentions the well-known Brecon born Thomas Coke, the first man consecrated as a Bishop by Wesley, as one of the offenders. Talking about a major revival that occurred in Kentucky at the beginning of the nineteenth century he says: 

'One reason for the Methodist ascendancy in the later stages of the revival was that they were not distracted by internal divisions as the Presbyterians and Baptists were. There does not seem to have been any sign of dissent among them over the issue of emotionalism and physical phenomena which put such a strain on other churches. Methodist writers deny that their men encouraged excesses, but we know no reason to doubt David Benedict's statement that "when the work arose to an enthusiastick height ... the Methodists had no scruples of its being genuine." Instead of recognising and restraining natural excitement and wildfire, and probably losing the headstrong as a consequence, the Methodists willingly accommodated themselves to it. Overbalanced on an experience-centred Christianity, and too ready to exalt zeal above knowledge, the Methodist tendency was to treat such things as loud emotion, shouting, sobbing, leaping, falling, and swooning as though they were "the true criteria of heartfelt religion." This is a generalisation, but support for it is not hard to find. Thomas Cleland, a schoolboy in Kentucky at the time of the revival, and later a preacher in revivals himself, described how his Methodist schoolmaster worked children up into religious hysteria.'

The Methodists were keen to promote what were called 'camp meetings' - huge crowds gathered for religious purposes over several days. Murray comments:

'Crowds as such were not the issue. Throughout the period vast congregations were to be found in all denominations. But the Methodists ... came to believe that the organisation of mass meetings was a very effective part of evangelism. Emotion engendered by numbers and mass singing over several days was conducive to securing a response. Results could thus be multiplied, even guaranteed. Calvinists, using their Bibles rather than any knowledge of psychology, saw from the New Testament that no technique could produce conversions. On the contrary, the use of techniques was calculated to confuse the real meaning of salvation ...' (p.184).

The Methodists had begun to record the number of converts and they developed the technique of the 'call to the altar': 

'Prior to 1800, Methodism in America - despite its concern not to admit any into church membership prematurely - had begun to record the number of supposed converts at particular services. This was a practice studiously avoided by the older evangelicalism and it was not used by John Wesley. How converts were counted is not always clear ... The excitement of the camp meetings had brought much attention to the visible. It became common to count the number of those who "fell" during services and ... some took the figure as an indication  of permanent results ... But incautious as they tended to be, Methodists knew too much of true religion to make "the falling exercise" the test of the number of converts. Something else was needed and it was found in what became known as '"the invitation to the altar" ...'  

According to an account by a Methodist evangelist, Jesse Lee, in 1798:

'"The preachers then requested all that were under conviction to come together. Several men and women came and fell upon their knees, and the preachers for some time kept singing and exhorting the mourners. Two or three found peace." In 1801 another Methodist in Delaware reported: "After prayer I called upon persons in distress to come forward and look to the Lord to convert their souls. Numbers came forward."' (p.185)

The same pattern was then transferred to the camp meetings:

'Speaking of a camp meeting in 1806 Peter Cartwright, a Methodist itinerant, said: "The altar was crowded to overflowing with mourners ... young ladies asked permission to set down inside it. I told them that if they would promise to pray to God for religion they might take a seat there" ... 

'It is significant that when people fell in sufficiently large numbers in the meetings, Cartwright considered the altar call unnecessary, as though the work of conversion had already been done. On the other hand, when parents belonging to other churches hindered their children from "going to the altar", Cartwright regarded their action as hindering salvation: "I fear they were hindered for life, if not finally lost." As the idea gained ground that coming forward was the alternative to being lost, results and successes on an unprecedented scale were witnessed ...' (pp.186-7)

The reference to 'mourners' indicates that the ghost of William Perkins was still hovering over the process. But a conviction of sin that in his eyes could last for weeks, months, years could now be telescoped into a couple of hours. With the call to the altar we are seeing the seeds of what was to become associated with the Billy Graham movement and its predecessors - Moody and Sankey, Billy Sunday, Oral Roberts - as well as the televangelists of the present day. But we're also seeing the beginnings of what was to become the pentecostalist movement including the Church of God in Christ which I evoked at the beginning of this talk. Remember that both revivals and revivalism claimed to be the work of the Holy Spirit. The Church of God in Christ originally separated from the Baptist movement as a 'Holiness' church, that is to say a church which accepted a doctrine originally taught by Wesley that the Christian could attain 'perfection' - freedom from sin - while still living on this earth. Wesley's doctrine may well be related to Orthodox teaching on the possibility of attaining 'deification' - union with God - while still living on this earth. Wesley would have had that idea from reading and admiring the Homilies of St Macarius. In his Preface to the Paulist Press translation of Macarius, Kallistos Ware quotes Wesley's diary for 1736: 'I read Macarius and sang'.
 Ware goes on to quote Macarius himself on 'the soul that is counted worthy to participate in the light of the Holy Spirit by becoming his throne and habitation', saying that 'there is no part of the soul that is covered with darkness.'
 Of course the original Orthodox teaching presupposed intense ascetic effort in the context of a monastic/eremitic life and those who achieved this state were recognised as saints in an understanding of the word 'saint' that was quite different from the one developed within the Calvinist tradition.

Nonetheless the rich flowering of Gospel Music in black Pentecostalism, and its relevance to the spiritual needs of people living under Jim Crow legislation gives it a substance that transcends the vulgarity of the white revivalism as described by Murray.
 A white Pentecostalist movement, the Assemblies of God, split off from the Churches of God in Christ, unable to cope with the leadership of its black founder, Charles Harrison Mason. Jim White's film Searching for the Wrong-Eyed Jesus is a powerful evocation of how white Pentecostalism relates to the needs of very poor people - 'trailer trash' - in the deep South.

So we have reached Sister Rosetta. At this point we might be reminded of the opening lines of Yeats's poem The Second Coming: 'Further and further in the widening gyre/The falcon cannot hear the falconer.' Taking the falconer to be Calvin we may indeed feel that the falcon has moved out of earshot. But the trajectory has nonetheless been continuous. And the analogy is imperfect in that each of the turnings of the widening gyre has left traces of its own existence. And there has perhaps been more than one falcon. We have been dealing with the one that followed the path of religious enthusiasm but mention has also been made of the trajectory into Unitarianism. And perhaps we could evoke a third, perhaps predominant in present day Wales, who has simply collapsed in a state of exhaustion.

When I began this project I wanted to place Calvinism more firmly in the context of what I understand of the Eastern Orthodox tradition. I had thought of tracing it back through the overall western Christian tradition to Augustine of Hippo, with particular emphasis on the - in my view perverse - doctrine of the vicarious atonement. I haven't done this to anything like the extent I had intended. It seemed to me to be necessary first of all to establish some idea of the enormity of what Calvinism had done in the world. I tried to do that with the help of Abraham Kuyper. I have not gone much into the detail of Calvinist theology. I thought it more important to get some idea of what it is like to be a Calvinist. To quote Hodges (Flame in the Mountains) talking about William Williams:

'It is easy to score controversial points against Calvinism. The Wesleys showed the way and one need only follow it. Mention predestination; explain that it means an arbitrary decree of God whereby some human beings are elected to salvation and others are assigned to damnation before they are even born, and irrespective of what they may think or do when they have been born; work yourself into a state of moral indignation at the imputation of such conduct to God - and there you are ... But, as a later Welsh writer has remarked, "it was wholly unfair to attribute to the Calvinists the opinions which other people supposed were necessary conclusions from their doctrines."
 The Wesleys' rhetoric was so splendid that it hid the weaknesses and inconsistencies of their own position, and Calvinism was given a bad name and hanged. Yet it remains true that this "Calvinism" of theirs is not what was preached in Wales,
 and certainly not what inspired these hymns.'  

As I indicated earlier the unpleasant conclusions that can be drawn from the Calvinist doctrine of predestination are actually implicit in the universally accepted Christian doctrine of the omnipresence and omniscience of God. So the theological critique of Calvinism is not something to be undertaken lightly. Perhaps, though, what I have done here will help clear the way for a future effort along the lines I had originally planned.
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� My thesis Controversies in Ulster Presbyterianism, 1790-1836 is available on the Cambridge University Library website at https://doi.org/10.17863/CAM.25841 or in a perhaps more easily readable form on my own website - http://www.peterbrooke.org.uk/p%26t/Northern%20Ireland/controversies/cooke I have also published a general history - Ulster Presbyterianism, The historical perspective, 1610-1970 - originally Dublin (Gill and Macmillan) 1987, republished Belfast, Athol Books, 1994.


�  Abraham Kuyper: Calvinism, Six lectures delivered in the theological seminary of Princeton, Stone lectures 1898. I have this in a Kindle edition which is uninformative as to publisher or page numbers. Until otherwise notified these extracts come from the First Lecture - Calvinism as a life system,


� Kuyper probably wasn't well acquainted with Sufi poetry or with the love songs addressed to 'Ali in the Shi'i tradition.


� From the second lecture, 'Calvinism and religion'.


� Parker, p.93. Unfortunately he doesn't give a precise source.


�  From the third lecture: Calvinism and politics.


� William H.Goold (ed): The Works of John Owen, Vol 13, Ministry and Fellowship, Edinburgh, The Banner of Truth Trust, 1983 (first printing 1967), p.151. Owen's career in Peter Toon: God's Statesman - the life and work of John Owen, Exeter, The Paternoster Press, 1971.


� John Locke: Letters on Toleration, Bombay 1867, p.14. First published in 1689.


� See e.g. Nicolas Berdyaev; The Destiny of Man, London, Geoffrey Bles, 1937, notably chapter two, 'The origin of good and evil'. Böhme's notion of the ungrund as the material out of which everything (including God) emerges was also used by the English theosophist William Law and by Friedrich Schelling in his Treatise on the Essence of Human Freedom.


� Matthew Mead: The Almost Christian Discovered, originally published in 1661. Republished by Soli Deo Gloria publications, Philadelphia, n.d.. The critique I am hinting at here isn't a defense of lukewarm Christianity but rather a call for a recognition of the great variety of human types and aptitudes, an argument which I may hope to develop elsewhere.


� Account of Perkins from Edmund Morgan: Visible Saints: The history of a Puritan idea, New York University Press, 1963, pp.68-70.


� University of Wales Press, 2018.


� I'm basing this account on Tony Conran's introduction to his Welsh Verse, Bridgend, Seren Books, 2003 (First published 1967, revised 1986)


� See e.g. John Minahane: The Contention of the Poets - an essay in Irish intellectual history, Bratislava, Sanas Press, 2000 and ibid: The Poems of Geoffrey O'Donoghue, with an essay by JM on Ireland's war poets, 1641-1653, Aubane, Co Cork, Aubane Historical Society, 2008.


� Glanmor Williams: Renewal and Reformation in Wales, c1415-1642, Oxford University Press, 1993.pp.446-7. Mention of Edmwnd Prys gave me an excuse to play a psalm sung by the Dowanvale Free Church to the tune, St Mary, which, according to Alan Luff: Welsh Hymns and Their Tunes, London, Stainer and Bell,1990, p.131, is one of the few tunes in Prys's Psalm Book that had not already appeared elsewhere (though as Luff points out 'that is no guarantee that it was not in circulation before Prys used it.' It is very beautiful.


� Having written that I then read in the introduction to Donald Meek (ed),: The Wiles of the World, Anthology of 19th century Scottish Gaelic Verse, Edinburgh, Birlinn, 2003: 'The tendency for long poems to be produced mainly by religious composers demonstrates that there had been a re-ordering of priorities within the poetic spectrum and that the church (predominately in its Presbyterian form) had taken control of some key domains of poetry; admiration for and interaction with the world of nature had produced the largest poems of the eighteenth century, whereas in the nineteenth century long, meditative poems are to be found most consistently in the spiritual realm.' (p.xxix) I'm assuming that this is part of the marriage of Highland culture and Calvinism which followed the defeat of the traditional clan based system in the eighteenth century. My argument on the reticence with regard to poetry refers to the Scots speaking lowlands.


� Mention of Charles Welsey provided an occasion to hear the lovely version of his hymn Jesus lover of my soul as played by Maddy Prior and the Carnival Band.


� Pursued by God - A Selective Translation with Notes of the Welsh Religious Classic "Theomemphus", Bridgend, Evangelical Press of Wales, 1996


� H.A.Hodges: 'Over the distant hills - thoughts on Williams Pantycelyn', first published in Brycheiniog no 17, 1976-7. Republished in E.Wyn James (ed): Flame in the mountains - Williams Pantycelyn, Ann Griffiths and the Welsh Hymn, Essays and translations by H.A.Hodges, Talybont, Ceredigion, Y Lolfa Cyf, 2017. I have it in a Kindle edition that doesn't give page references. 


� 'Flame in the Mountains. Aspects of Welsh Free Church Hymnody' Religious Studies No 3, 1967-8, Cambridge University Press.


� An English translation by Robert Jones was published in 1878 as A View of the Kingdom of Christ, (London: William Clowes and Sons)


� The more common position is the - to my mind quite illogical - 'Infralapsarian' position that the scheme of salvation was decided after, and as a result of, the Fall. As a Supralapsarian quite reasonably asked: 'Does this mean God was taken by surprise by what Adam did?' It opens the way for the even more absurd 'Christian Zionist' position that God was taken by surprise when the Jews refused to accept Jesus as the Messiah and the Christian church had to be cobbled together as a stopgap until Jesus could come back and give the Jews a second chance to get it right.


�  And by Ann Griffiths. I haven't discussed Ann Griffiths here because, although some versions of her hymns were known and popular in the nineteenth century, it wasn't until early in the twentieth century that the original transcriptions of her poetry and therefore the full extent of her genius became more generally known.


� 'Williams Pantycelyn, Father of the Modern Welsh Hymn', A paper read at the Hymn Society of Great Britain and Ireland's Annual Conference in Cardiff, July 1975, and subsequently published in the Society's Bulletin, no 135, vol 8:9 (February 1976) and no 136, vol 8:10 (June 1976). Republished in James (ed) Flame in the Mountains.


� I played this as sung by the LLanelli Free Evangelical Church.


� William Williams (not to be confused with Williams Pantycelyn): Welsh Calvinistic Methodism, Bidgend, Byntirion Press, 1998 (first published in 1872), pp. 182-186.


� Edinburgh and Carlisle, PA, Banner of Truth, 1994.


� As discussed in eg the first chapter of Owen Thomas: The Atonement Controversy in Welsh Theological Literature and Debate, 1707-1841, Edinburgh and Carlisle, PA, Banner of Truth 2002 (originally published in Welsh in 1874 as part of The Life of John Jones, Talsarn).


� He gives July 30th as the date. My copy of Wesley's journal (3rd ed, n.d.) contains no entry for July 30th 1736. On October 12th 1736 he speaks highly of Saint Ephrem the Syrian. The first of the fifty volumes of his Christian Library contains an abridged version of Macarius's Spiritual Homilies. In this context I should perhaps also mention Wesley's admiration for William Law's Practical Treatise Upon Christian Perfection (1726). 


� Pseudo-Macarius [sic-PB]: The Fifty Homilies and the Great Letter, New York, Paulist Press, 1992.


� My friend Stephen Richards reminds me that white revivalism has also left an impressive musical heritage.


� He doesn't give a source for this,


� Though perhaps this statement could be qualified by a reading of Owen Thomas's The Atonement Controversy.
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