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PREFACE

I began studying Andrew Fuller because I wanted to better understand Baptist
heritage. God used my time at Southern Seminary to cement my theological convictions
and bring me to a love and embrace of Baptist life. I came to grasp that there were few
better to understand healthy Baptist life from than Fuller. I praise God for his Christ-
exalting example and what he has meant to my Christian life. He has become like a friend
to me.

This work comes from so much sacrifice from those I love and grace from the
Lord. I am so very thankful to my wife Anna for seeing me through this, allowing me to
have the space to complete this work, and giving so much to encourage me through this
process. Nora, my daughter, has patiently put up with time away from me for which I am
grateful. I am thankful for the support of my church, Reformation Bible Church, for
giving me the time to do this work. I am also grateful for my mother’s support in this
degree, without whom I would not have been able to enter this program.

I have been greatly helped by several people in my research and writing. In
May 2023, Rob Trenckmann was abundantly kind to drive me to Fuller Baptist Church in
Kettering along with his son Caleb. David Milner was kind to meet me that day in
Kettering at Fuller Baptist Church, show me around, and provide access to archival items.
On that same trip, Emily Burgoyne was a tremendous help at the Angus Library at
Regent’s Park College in Oxford helping me track down a few of Fuller’s letters. Lorri
Pilcher and my wife were kind to read a draft of this dissertation and offer feedback, for
which I am so grateful. In July and August 2024, a group led by Drs. Michael Haykin and
Baiyu Song went to Norwich to study Particular Baptist history in Norfolk. I am thankful
for this trip and this group. Baiyu planned things so well for the trip and took us to many
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great places, one of which was the Norfolk Record Office, where I found some additional
letters by Fuller. I am thankful to Bill Marolt for photographing those letters and sharing
those photos with me.

I thank God for Southern Seminary and the impact it has had on my life and
ministry. I praise Him for the Biblical Spirituality program, which He has used to
transform my life and ministry. I am thankful for Drs. Don Whitney, Joe Harrod, and
Stephen Yuille, who were great supports and encouragements to me through the program.
I am grateful to Drs. Joe Harrod, Matthew Haste, and David Rathel for serving on my
defense committee. Last, but certainly not least, I am thankful for Dr. Michael Haykin,
who has been a friend, mentor, and example to me for the last decade. He encouraged me
to study Fuller and has been an excellent guide to the history of Baptist life. I greatly
enjoyed and am thankful for the many Zoom meetings we have had over the years to
discuss progress on my work and to talk about life. His approach to theological education
has left an indelible mark on me, as has his approach to following Christ. Gratias ago
tibi, quia magister meus es et amicus meus.

Glory be to God: Father, Son, and Spirit.

Nicholas Abraham

Navarre, Ohio

December 2024
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CHAPTER 1
INTRODUCTION

“It was a thought, likewise, which lately struck me, that we have no more
religion than what we have in times of trial.”! On June 1, 1792, Andrew Fuller (1754—

1815) reflected in his diary on a time of harrowing suffering he and his family faced at

the loss of his daughter, Sarah, as well as his wife’s growing illness. It had been six years

since the loss of his daughter, but he still felt the burden of grief. Fuller regularly prayed

with his daughter as she was ill, often at her request. At one point amid her illness, he

recorded in his diary on April 16, 1786: “For this month past I have had great exercises of

heart, on account of my poor little daughter. Sometimes pleading hard with God on her
account; at other times ready to despair, fearing God would never hear me.”? Later that

month, Fuller had made progress in his praying for little Sarah:

On the 27th, riding towards Northampton, I think I felt a greater earnestness and
freedom with God than I ever had before in this matter. I seemed like-wise more
willing to leave her in the hands of God. Some tender opportunities in prayer with

her and for her. I now feel more of an habitual resignation to God. If I could take the

reins into my own hand, I would not. I feel a satisfaction that my times, and the
times of all that pertain to me, are in the Lord’s hands. This also I have felt all
along, never to desire the life of the child, unless it be for her present and eternal

good. Unless she should live to the Lord, I had rather, if it please God, she might not

live at all.?

' CWAF, 1:58. All quotations from older works throughout this dissertation will maintain the
original spelling, capitalization, and style, except when noted.

2 CWAF, 1:50.
3 CWAF, 1:51.



This is the man of prayer and trust in the Lord that Fuller was throughout his Christian
life. Though he faced great trials, he remained steadfast in his reliance on the faithfulness

of God.

What Is Prayer?

One of the most important habits of Christian spirituality is prayer.* It is
essential to every season of one’s life with Christ. Yet, most find that prayer is both a
challenge and a blessing. It is a challenge because the flesh wars against the Spirit (Rom
8:5, 8). It is a blessing because through it believers experience communion with God
(Rom 8:15, 26). From this blessing of communion comes manifold graces from the Lord.
Yet, an important question remains, what is prayer?

The closest Fuller came to a comprehensive definition of prayer was in a

circular letter he wrote for his Association of churches:

Prayer is the ascending of the heart to God. It is one of the ordinary means of our
communion with God. A great part of the religious life consists in the exercise of it,
either in public or in private, either vocal or mental. It may be supposed that our
spiritual prosperity will bear some proportion to the degree of fervour and constancy
with which this duty is attended to. All our spiritual life is derived from Christ, as
that of the branch is from the vine; and prayer is that by which we receive of his
fulness grace for grace. If this duty is either restrained before God, or performed in a
careless, carnal manner, our souls must of course dwindle away and lose their
fruitfulness.®

Fuller’s focus on the heart is significant in that it shows the intimacy intended for prayer.
Consistent with this intimate portrait, Fuller elsewhere referred to prayer as “the breath of

the new creature,” as Acts 9:11 displays that the Lord’s initial description of Saul’s

4 I am referring to spirituality as Alister McGrath does: “Christian spirituality concerns the
quest for a fulfilled and authentic Christian existence, involving the bringing together of the fundamental
ideas of Christianity and the whole experience of living on the basis of and within the scope of the
Christian faith.” McGrath’s definition shows the difference between theology and spirituality, namely that
theology influences spirituality. See Alister E. McGrath, Christian Spirituality (Malden, MA: Blackwell,
1999), 2.

5 Andrew Fuller, On Spiritual Declension and the Means of Revival, in CWAF, 3:620.



conversion to Ananias was to state that he was praying.® Prayer is the “breath of the new
creature” because it is performed due to the access to the Father won by the Lord Jesus
for his people.” Believers who do not persist in private prayer, Fuller argued, ought to
question their relationship with God, for as he defined above, prayerlessness leads to
fruitlessness.® Yet, certainly prayer for Fuller was to be public as well, that is, in one’s
family and among other believers.” Prayer, for the Kettering pastor, consisted of asking
for the Lord’s grace, mercy, and provision, as well as, “lay[ing] hold of the promises” of
God.!° Thus, to take hold of such things, Fuller argued that prayer must be from faith and
such will be heard: “The prayers of faith fall not to the ground.”!'! Furthermore, he stated
that the practice of prayer is not meant to exist in isolation: “Prayer is a kind of religious

exercise which is necessary to accompany all others” (see Phil 4:6).!2

Retrieving Prayer

In the pursuit of a healthy prayer life amidst inevitable challenges, believers
need godly examples. A key source of such exemplars is the church of the past. In the
church of the past, countless godly men and women have left behind a witness to spur on
faithfulness in the Christian life. The task of looking to the church of the past for greater
faithfulness in the present, as in the task of prayer, is known as retrieval or
ressourcement. In a sense, retrieval is a kind of ad fontes movement for the contemporary

church. Retrieval, at its best, is what Christians do when they read, interpret, and obey the

¢ Andrew Fuller, Illustrations of Scripture; Sermon on the Mount, in CWAF, 1:576.
" Fuller, lllustrations of Scripture; Sermon on the Mount, in CWAF, 1:587.

8 Fuller, lllustrations of Scripture; Sermon on the Mount, in CWAF, 1:577.

® Fuller, llustrations of Scripture; Sermon on the Mount, in CWAF, 1:577.

10 Fuller, lllustrations of Scripture; Sermon on the Mount, in CWAF, 1:587.

' Andrew Fuller, Miscellaneous Gleanings, in LR, 347.

12 Andrew Fuller, The Backslider, in CWAF, 3:655.



Bible. So, the task of retrieval should not seem foreign to the Christian committed to the
sufficiency and authority of the Scriptures. Regarding retrieval, W. David Buschart and
Kent Eilers have stated, “the future of the church hangs in some sense not on our ability
to innovate (or, at the very least, not only to innovate) but in our capacity to creatively
and critically retrieve from the church’s past.”!® Buschart and Eilers rightly push back
against the modern notion of “innovate or die” that may ring true in Silicon Valley, but
need not inform the Christian faith. Instead, like the disciples, the contemporary church
looks to the church of the past asking, “Teach us to pray.”

Prayer is a proper channel through which retrieval can flow because it is a
lived or experienced aspect of the Christian life. Christians of the past have recorded their
prayers, recorded their prayer struggles, recorded their teaching on prayers, and kept
journals to process their labors against their flesh in prayer to God. Christians of the
present experience the same challenges and blessings and thus can relate to brothers and
sisters of the past, even if time and context separate the two. This is why retrieval
provides the best results when, as much as possible, the contemporary person gets into
the context of the subject from the past.

The history of the church provides a myriad of helpful examples who can aid
contemporary believers in understanding the vital practice of prayer. In the early patristic
period, Origen (ca. 185—ca. 253) stands out as one who wrote on this foundational
Christian practice in his work, On Prayer. Origen recognized the difficulty in even

speaking about what prayer is and what it should look like.!* For Origen, a central

13'W. David Buschart and Kent D. Eilers, Theology as Retrieval: Receiving the Past, Renewing
the Church (Downers Grove, IL: IVP Academic, 2015), 22. Other recent helpful sources on retrieval are:
Michael Allen and Scott R. Swain, Reformed Catholicity: The Promise of Retrieval for Theology and
Biblical Interpretation (Grand Rapids: Baker Academic, 2015); Rowan Williams, Why Study the Past?
(Grand Rapids: Eerdmans, 2005); Gavin Ortlund, Theological Retrieval for Evangelicals: Why We Need
Our Past to Have a Future (Wheaton, IL: Crossway, 2019); Stefana Dan Laing, Retrieving History:
Memory and Identity Formation in the Early Church (Grand Rapids: Baker Academic, 2017).

14 Origen, On Prayer 11.1, in An Exhortation to Martyrdom, Prayer, and Selected Works, trans.

Rowan A. Greer, Classics of Western Spirituality (Mahwah, NJ: Paulist Press, 1979), 82. Hereafter, all
citations of this work will be given as “Origen, On Prayer 11.1 (Greer, 82).”

4



motivation to make prayer central to the Christian life is that Jesus prayed: “Now if Jesus
prays and does so not in vain, since He gets what He asks for in prayer when He might
not have done so apart from prayer, which of us would neglect to pray?”!* Origen dealt
with the oft-mentioned arguments against prayer: God’s foreknowledge and a belief in a
kind of determinism.!® Origen saw no contradiction between man’s freedom, God’s
foreknowledge of that freedom, and God’s right to foreordain all things in the universe.!”
Thus, prayer, for Origen, was not rendered ineffective based on these arguments. Prayer
for Origen also had a bearing on the character of the one praying, such that there is a way
of life commanded by the Scriptures for those who would have their prayers answered.!'®

Origen used the four categories of prayer referenced by Paul in 1 Timothy 2:1
to describe different kinds of prayer as well as their intentions and aims.!® He saw the
Scriptures as informative for knowing to whom prayers were to be directed; all prayer for
Origen was directed to the Father through the Son.?® Origen used the Lord’s Prayer as a
significant teaching device for understanding and teaching prayer, as became common
through the history of the church.?!

By the fourth and fifth centuries, men like Hilary of Poitiers (ca. 315-368) and
Augustine of Hippo (354—430) contributed to the church’s understanding of prayer.

Hilary, in his work De Trinitate, left behind a model of doing theology with an eye

15 Origen, On Prayer XIII.1 (Greer, 105).

16 Origen, On Prayer V.6 (Greer, 92).

17 Origen, On Prayer V1.1-5 (Greer, 93-96).

18 Origen, On Prayer VIIIL.1 (Greer, 97).

19 Origen, On Prayer X1V .2 (Greer, 109).

20 Origen, On Prayer XV-XVI (Greer, 112-16).

2! Origen, On Prayer XVIII-XXX (Greer, 117-63).



towards spirituality.?? He vigorously defended the biblical, Nicene doctrine concerning
the blessed Trinity. His approach to writing theology included frequent outbursts of
prayer to the Father who reveals himself, the Son who reveals the Father, and the Holy
Spirit who illumines the revelation of the Father and Son. Hilary found great theological
riches in the prayer of Jesus to the Father. Hilary called on his readers to seek the Lord in
prayer that they might know him. Augustine displayed an affective approach to prayer
and all aspects of spirituality through his Confessions, which was written as one long
prayer detailing his life before, during, and after his conversion.?* By the turn of the
millennium, men like Bernard of Clairvaux (1090—1153), the Cistercian monk, continued
the Augustinian approach to affective spirituality. He stated, “prayer is my profession,
even if I do not live as though it were.”?* Such a statement displayed his humble
approach to leading a monastery, in that prayer was central to that task.

During the time of the Protestant Reformation, John Calvin (1509-1564), a
true Augustinian, wrote extensively on prayer in his /nstitutes with his chapter on prayer
being the longest in the work.?> He noted that it is through prayer that believers have
access to the resources of the Father.?¢ Calvin referred to the practice of prayer as both

“necessary” and “profitable.”?” Similar to Origen, Calvin dealt with objections to prayer

22 See Saint Hilary of Poitiers, The Trinity, trans. Stephen McKenna, The Fathers of the
Church 25 (Washington D.C.: The Catholic University of America Press, 1954).

23 See Saint Augustine, Confessions, trans. Henry Chadwick, Oxford World’s Classics
(Oxford: Oxford University Press, 2008).

24 Bernard of Clairvaux, On Loving God, in Selected Works, trans. G. R. Evans, Classics of
Western Spirituality (Mahwah, NJ: Paulist Press, 1987), 174.

25 John Calvin, Institutes of the Christian Religion, 2 vols., ed. John T. McNeill, trans. Ford
Lewis Battles, Library of Christian Classics 20-21 (Louisville: Westminster Press, 1960). Hereafter, all
citations will be given as “Calvin, Institutes 3.20.2 (Battles, 2:851).”

26 Calvin, Institutes 3.20.2 (Battles, 2:851).

7 Calvin, Institutes 3.20.2 (Battles, 2:851).



related to misunderstandings of God’s providence, giving reasons for the need to call on

the Lord in prayer:

First, that our hearts may be fired with a zealous and burning desire ever to seek,
love, and serve him, while we become accustomed in every need to flee to him as to
a sacred anchor. Secondly, that there may enter our hearts no desire and no wish at
all of which we should be ashamed to make him a witness, while we learn to set all
our wishes before his eyes, and even to pour out our whole hearts. Thirdly, that we
be prepared to receive his benefits with true gratitude of heart and thanksgiving,
benefits that our prayer reminds us come from his hand [cf. Ps. 145:15-16].
Fourthly, moreover, that, having obtained what we were seeking, and being
convinced that he has answered our prayers, we should be led to meditate upon his
kindness more ardently. And fifthly, that at the same time we embrace with greater
delight those things which we acknowledge to have been obtained by prayers.
Finally, that use and experience may, according to the measure of our feebleness,
confirm his providence, while we understand not only that he promises never to fail
us, and of his own will opens the way to call upon him at the very point of necessity,
but also that he ever extends his hand to help his own, not wet-nursing them with
words but defending them with present help.?

Calvin gave four rules for prayer: that believers speak to God from a proper
mind and heart,?® that believers sincerely desire the things for which they pray,*° that
believers pray with great humility as they seek God’s mercy,?! and that believers pray
with a sure hope.3? All of this rests upon the fact that God has called believers to pray;
such is grounds enough for prayer.®* Right prayer also presupposes the personal piety of
the one praying, meaning that he or she is living a life of repentance and faith.>*

However, prayer is ultimately effective for believers because Jesus is the mediator of

28 Calvin, Institutes 3.20.3 (Battles, 2:852).
2 Calvin, Institutes 3.20.4 (Battles, 2:853).
30 Calvin, Institutes 3.20.6 (Battles, 2:856).
3L Calvin, Institutes 3.20.8 (Battles, 2:859).
32 Calvin, Institutes 3.20.11 (Battles, 2:862).
33 Calvin, Institutes 3.20.13 (Battles, 2:866).

3% Calvin, Institutes 3.20.16 (Battles, 2:872).



their prayers.®> As one takes part in prayer, it can be either private or public.¢ Also like
Origen before him, Calvin summarized the teachings of the Lord’s Prayer to show it as
both a sound prayer in and of itself, but also the premier form of prayer that the Lord
gave his people.’’

A recipient of the riches of the Puritan tradition, which had its roots in the
writings of Calvin and other Reformers, was Andrew Fuller. His location in history
makes him a prime candidate for retrieval, especially regarding prayer. Fuller was also a
recipient of and participant in the rise of evangelicalism, which had its roots in the
Puritan tradition. Both traditions valued experience in the Christian life, that is,
experiential communion with God in the practices of the faith, such as prayer. Jonathan
Edwards (1703-1758), a key influence on Fuller, embodied both traditions. Edwards
received and continued the Reformed and Puritan traditions while contributing to the
evangelical movement in his day, having been influenced by the revival tradition of his
grandfather Solomon Stoddard (1643—1729). Each of these influences made Fuller the
man of prayer that he was.

Regarding the Puritan tradition, prayer was considered a primary means of
grace. Joel Beeke and Mark Jones have shown the central place that prayer held in
Puritan practice, exemplified in what Matthew Henry (1662—1714) described in his diary:
“I love prayer. It is that which buckles on all the Christian’s armour.”® George Swinnock

similarly spoke of the importance of prayer in the Christian life, saying it “is the chief

35 Calvin, Institutes 3.20.17-20 (Battles, 2:874-78).
36 Calvin, Institutes 3.20.28-30 (Battles, 2:888-94).
37 Calvin, Institutes3.20.34-49 (Battles, 2:897-917).
38 J. B. Williams, The Lives of Philip and Matthew Henry (Edinburgh: Banner of Truth Trust,

1974), 2:210, quoted in Joel R. Beeke and Mark Jones, 4 Puritan Theology: Doctrine for Life (Grand
Rapids: Reformation Heritage Books, 2012), 878.



duty, wherein all the graces meet.”* Beeke also summarized a view of prayer held by the
Puritan tradition: prayer is necessary, it comes from God the Holy Spirit, it is learned by
doing it, and it must be pursued over the course of one’s life.** John Bunyan (1628-1688)
said of prayer, “By Prayer the Christian can open his heart to God as a Friend, and obtain
fresh testimony of God’s Friendship to him.”*! Thus the Puritan tradition held prayer as
vital to a Christian’s life with God.

As for the evangelical tradition, spirituality in this tradition followed many of
the same directives. James Gordon summarized evangelical spirituality: “Lived doctrine
centred on Christ, growth towards maturity measured by Christ, and moral renewal after
the image of Christ provide the goals of the Christian spiritual life.”*> Akin to the
description of “lived doctrine,” Bruce Hindmarsh has argued that early evangelicals
“distinguished themselves by terms that denoted intensity, such as “awakened” or
“serious” or “real.”® Evangelicalism as an historical movement centered around
experience, albeit authentic, biblically-informed experience. Thus, prayer could not be
divorced from interaction with the Scriptures. “This,” Hindmarsh argued, “was the
evangelical pattern.”** Hindmarsh went on to quote John Newton (1725-1807) regarding

the relationship between Scripture and prayer: “The one is the fountain of living water,

39 George Swinnock, The Christian Man’s Calling, vol. 1 of The Works of George Swinnock,
ed. James Nichol (1868; repr., Edinburgh: Banner of Truth Trust, 1992), 105, quoted in J. Stephen Yuille,
Puritan Spirituality: The Fear of God in the Affective Theology of George Swinnock, Studies in Christian
History and Thought (Eugene, OR: Wipf & Stock, 2007), 159.

0 Joel R. Beeke, Puritan Reformed Spirituality: A Practical Theological Study from Our
Reformed and Puritan Heritage (Darlington, England: Evangelical Press, 2006), 409.

41 John Bunyan, I will pray with the Spirit, and I will pray with the understanding also: or, A
Discourse Touching Prayer, 2nd ed. (London, 1663), 3.

42 James M. Gordon, Evangelical Spirituality (Eugene, OR: Wipf & Stock, 1991), 4.

43 D. Bruce Hindmarsh, The Spirit of Early Evangelicalism: True Religion in a Modern World
(New York: Oxford University Press, 2018), 8.

4 Hindmarsh, The Spirit of Early Evangelicalism, 72.



and the other the bucket with which we are to draw.”> Not only was prayer closely
connected to interactions with the Scriptures, but it loomed large in the revivals of the
early part of the movement. Richard Lovelace has shown the prominence of prayer in and
through the revivals of the Great Awakening.*® Thus, evangelicalism maintained the
essential Christian practice of prayer in personal and corporate settings.

Jonathan Edwards, who comes at the close of the New England Puritan
movement, was also central to the early evangelical movement.*’ Edwards certainly
brought both traditions together and thus acted as a key conduit of both traditions into
Fuller’s life.*® Peter Beck’s study of Edwards’s theology of prayer provides a number of
helpful insights.*® Prayer, for Edwards, was a perfectly regular Christian practice.’® It is

also a crucial part of Christian worship.>! Prayer, according to Edwards, was a duty

45 John Newton, Memoirs of the Author, and General Remarks on His Life, Connections, and
Character, vol. 1 of The Works of John Newton, ed. Richard Cecil (1808; repr., Edinburgh: Banner of Truth
Trust, 1985), 117, quoted in Hindmarsh, The Spirit of Early Evangelicalism, 72.

46 Richard F. Lovelace, Dynamics of Spiritual Life: An Evangelical Theology of Renewal
(Downers Grove, IL: IVP Academic, 1979), 43.

47 Joel R. Beeke and Randall J. Pederson, Meet the Puritans: With a Guide to Modern Reprints
(Grand Rapids: Reformation Heritage Books, 2006), 193. Those technically considered to be Puritans were
part of the Church of England before and up until the early 1640s who wanted to see the Church of England
reformed. During the English Civil Wars (1642—-1651), the cause lost its raison d’étre as toleration for their
views came to pass under Oliver Cromwell (1599—-1658). Presbyterians rose to prominence during this time
as the Westminster Assembly codified many of the latent Puritan ecclesiastical wishes. Thus, those who
were formerly called Puritans would from that point been referred to as Nonconformists or Dissenters, who
did not conform to or dissented from the BCP and therefore, the Church of England. They would have also
been referred to by their denomination: Presbyterian, Baptist, or Independent. See Yuille, Puritan
Spirituality, 5-8; Michael R. Watts, The Dissenters: From the Reformation to the French Revolution, vol. 1
(Oxford: Clarendon Press, 1978), 89-94; Michael A. G. Haykin, From Reformation to Revival: The Story
of British Evangelicalism with Special Attention to the Particular Baptists, 1520s—1830s (Louisville:
Andrew Fuller Center for Baptist Studies, 2017), 5-10.

48 Chris Chun has written the definitive study of Edwards’s influence on Fuller. See Chris
Chun, The Legacy of Jonathan Edwards in the Theology of Andrew Fuller, Studies in the History of
Christian Traditions, vol. 162 (Leiden, The Netherlands: Brill, 2012).

4 Peter Beck, The Voice of Faith: Jonathan Edwards’s Theology of Prayer (Guelph, ON:
Joshua Press, 2010).

50 Beck, The Voice of Faith, xiv.

S Beck, The Voice of Faith, xv.
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incumbent on all to perform.>? Edwards also strongly connected prayer with faith:
“Faith,” Edwards stated, “is that inward sense and act of which prayer is the
expression.” Thus, Edwards represented the key streams of influence received by the

elephant of Kettering.>*

Thesis

A recent study on Fuller and prayer has been published by Matthew C. Bryant.
His work, Constructing a Theology of Prayer: Andrew Fuller’s (1754—1815) Belief and
Practice of Prayer, is a helpful starting point for the study of prayer in Andrew Fuller’s
life.>> Bryant’s work, originally written as his dissertation, sought to look at Fuller’s
practice and approach to prayer through the lens of six core theological categories: the
Father, the Son, the Holy Spirit, humanity, the church, and last things.*® Thus, from his
own construction, he used systematic theology, in particular a definition of prayer by
James Leo Garrett Jr., as a framework through which to think about prayer in Fuller’s life
and ministry.>” Bryant’s work is commendable, yet an alternative approach is needed to
grasp Fuller’s spirituality more fully, particularly in relation to prayer.

I will argue that to properly understand and retrieve Fuller’s practice and

theology of prayer, a close look at his context and life is necessary. Rather than looking at

52 Beck, The Voice of Faith, xvi.

53 Jonathan Edwards, Writings on the Trinity, Grace, and Faith, vol. 21 of The Works of
Jonathan Edwards, ed. Sang Hyun Lee (New Haven, CT: Yale University Press, 2002), 438. Peter Beck
stated that for Edwards, “prayer gives evidence of faith.” Beck, The Voice of Faith, 108.

54 Fuller was referred to as “the Elephant of Kettering,” by a Welsh biographer because of his
weighty publications. See David Phillips, Memoir of the Life, Labors, and Extensive Usefulness of the Rev.
Christmas Evans (New York: M. W. Dodd, 1843), 74.

55 Matthew C. Bryant, Constructing a Theology of Prayer: Andrew Fuller’s (1754-1815)
Belief and Practice of Prayer, Monographs in Baptist History, vol. 17 (Eugene, OR: Pickwick, 2021).

56 Bryant, Constructing a Theology of Prayer, 3.

57 James Leo Garrett Jr., “Theology of Prayer,” Southwestern Journal of Theology 14, no. 2
(1972): 3-17.
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Fuller’s theology of prayer through systematic categories, an inductive approach to his
context and life will more clearly elucidate his prayer life. Such an approach will cover
various aspects of his life: his individual life as a believer, his home life as a husband and
father, his church life as a pastor, his relational life as a friend, his missions life as co-
founder and secretary of the BMS, and his life as a theologian. Each of these components
of his life will be shown through an investigation of his corpus of published and yet-to-
be-published writings. Fuller’s writings and practice will show him to be a man of prayer,
who, influenced by the Puritan, evangelical, and Particular Baptist traditions, not only
taught and defended matters of theology, but also taught and defended matters of

spirituality.®

Methodology

This approach is different from Bryant’s.’® His focus on categories of
systematic theology is not entirely deficient, but it does broaden the focus to categories
beyond Fuller’s writings.%® The life of an individual is a complex web of experiences,
emotions, contexts, and changes. To best retrieve Fuller on prayer, one must step into that
complexity as much as possible.®! By God’s grace, this study will display the way Fuller
prayed, preached on prayer, and wrote about prayer to encourage the contemporary

church as she prays.

58 Particular Baptists were so-called due to their belief about the extent of Christ’s atonement,
namely that they believed Christ died for the elect, which is sometimes referred to as Definite Atonement
or Particular Redemption. Particular Baptists were distinct from General Baptists, who believed that Christ
died for the whole world, which is sometimes referred to as General Atonement. Haykin, From
Reformation to Revival, 8.

5 Bryant, Constructing a Theology of Prayer, 18.

60 Bryant got his framework for deducing Fuller’s theology of prayer from Garrett’s article. He
“adapt[ed] Garrett’s methodology to suit the needs” of his thesis. Not only did Bryant use the main
systematic categories for the chapters of his dissertation, but he used Garrett’s methodology within each
chapter. See Bryant, Constructing a Theology of Prayer, 20.

81 Bryant intended to “first prioritize setting Fuller within his ecclesial context,” yet, instead,

his methodology resulted in setting Fuller within Garrett’s theology of prayer. Bryant, Constructing a
Theology of Prayer, 20.
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While this is a work of biblical spirituality, it is built with historical theology.5?
It seeks to learn from the past to aid the church’s present faithfulness. Stefana Dan Laing
has rightly noted that for all of evangelicalism’s interest in community, it has not always
been as interested in historical community.®* This, Laing went on to argue, is due in part
to a devaluing of history: “Even if history is devalued in the culture at large, it should not
be so among Christians, who believe and understand the critical importance of a
historical grounding for their faith and doctrine, especially as it is manifested in the
apostolic preaching and the incarnation, the enfleshed union of God and humanity in
time.”%* Thus, this dissertation works from the foundation that the past matters for the
contemporary church. Laing refers to this as collective memory, which is to say that the
contemporary church shares in the experiences of the church of the past who are part of
the communion of saints.%® Collective memory is a fitting way to describe how the church
catholic thinks about or even remembers its past. Furthermore, this dissertation values the
example of men and women who were made alive together with Christ (Eph 2:5) and
who kept in step with the Spirit (Gal 5:25). Thus, the contemporary church stands to learn
much from those who have left a legacy of faithfulness.

From the standpoint of valuing history, this dissertation also roots itself in the
premise that those from the past must be understood in their own contexts and on their

own terms. Gavin Ortlund, in his description of B. B. Warfield’s (1851-1921) attempts at

62 One helpful definition of biblical spirituality is “a renewed sense of the momentousness of
being alive in God’s world’ as God’s people led by God’s Spirit through God’s Word unto godly,
Christlike character—all for God’s mission by God’s grace and for God’s glory.” Christopher W. Morgan
and Justin L. McLendon, “A Trajectory of Spirituality,” in Biblical Spirituality, ed. Christopher W.
Morgan, Theology in Community (Wheaton, IL: Crossway, 2019), 20. Historical theology has been well
defined as “the study of the interpretation of Scripture and the formulation of doctrine by the church of the
past.” Gregg. R. Allison, Historical Theology: An Introduction to Christian Doctrine (Grand Rapids:
Zondervan Academic, 2011), 23.

83 Laing, Retrieving History, 7-8.
% Laing, Retrieving History, 10.
% Laing, Retrieving History, 12—14.
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a Protestant retrieval of Augustine (354—430), said, “Of course, there is nothing wrong
with Warfield reading church history as a Protestant, with Protestant convictions intact
under an overall commitment to sola Scriptura. But affirming Protestant distinctives is
not the same as using them as a filter, and a principal sola Scriptura can easily slide into
a practical sola reformatione.”® Ortlund’s warning about reading the past through a filter
is apropos for this present study. Rather than looking at Fuller’s practice of prayer
through a contemporary, theological framework, this dissertation will study him
inductively, looking at the full range of his extant material. My approach is distinguished
from Bryant’s methodology in this way, in that Bryant was constrained by the six
systematic categories from Garrett’s work.%” My approach will seek to understand
Fuller’s context, historically, theologically, and culturally. Certainly, his location in time
impacted his spirituality, as did his theological formation and the culture in which he

lived.

Summary of Research

The bulk of my research has come from Fuller’s corpus. Much of his works
have been published in the Sprinkle edition that has been the standard edition of his
works used today.®® This includes his memoir, sermons, theological works, tracts,
articles, circular letters, and other expositions. However, additional material is being
added to his published corpus in the De Gruyter edition as it is released.®® Some of this
material includes a large amount of Fuller’s letters that have previously not been

published. In these letters, which were transcribed and scanned more than a decade ago,

% QOrtlund, Theological Retrieval for Evangelicals, 30.
7 Bryant, Constructing a Theology of Prayer, 165.
8 CWAF, 1-3.

6 Of those that have been published so far, volumes 1,4, 7, 8,9, 11, 15, and 17 of CWAFD are
currently available.
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Fuller corresponded with several individuals. Some of his letters are personal
correspondence. Many of the letters are pertaining to BMS business. Delightfully, there
are also journals included in his letters, which were written to pass along the day-to-day
experiences of one individual to another. Such journals were used in the eighteenth
century to communicate one another’s experiences, to embolden a friendship, and to hold
one another accountable in the Christian life.”® Fuller, commenting on a journal he
received from someone serving as a missionary in India, said, “We greatly approve of the
journalizing. We can thro’ that medium see you, be in the midst of you, walk up to bro*
Kristno’s house with you, sit down & converse with Kasoo, Joymooni & Unno as well as
Kristno &c &c.”’! These journals as well as the other letters in this unpublished
collection contain numerous reflections from Fuller on prayer including requests for
prayer, details of his prayer life, teaching on prayer, encounters with others in prayer, and
written prayer elements in his letters.

Fuller’s corpus reveals a man deeply influenced by Edwardsean theology and
spirituality. Yet, it also reveals a man frustrated at times with his lack of spiritual growth
and fervor. Such broader perspectives on Fuller’s spirituality have been discussed in
some secondary sources, though his theology has tended to receive more attention than

his spirituality.’?

70 Carol F. Karlsen and Laurie Crumpacker, eds., The Journal of Esther Edwards Burr 1754—
1757 (New Haven, CT: Yale University Press, 1984), 19.

"I Andrew Fuller to Joshua Marshman, November 19, 1801, in Andrew Fuller, The Letters of
Andrew Fuller—Copied from Various Sources, ed. Joyce A. Booth and Ernest A. Payne (Oxford: Angus
Library, 2005), 226.

2 Sources that have dealt with Fuller’s spirituality include, but are not limited to: Michael A.
G. Haykin, “A Socinian and Calvinist Compared: Joseph Priestley and Andrew Fuller on the Propriety of
Prayer to Christ,” Nederlands Archief voor Kerkgeschiedenis/Dutch Review of Church History, 73 (1993):
178-98; Michael A. G. Haykin, The Armies of the Lamb: The Spirituality of Andrew Fuller (Dundas, ON:
Joshua Press, 2001); Matthew Haste, “Marriage and Family in the Life of Andrew Fuller,” Southern Baptist
Journal of Theology 17, no. 1 (Spring 2013): 28-34; Nathan A. Finn, “Andrew Fuller’s Edwardsean
Spirituality,” in The Pure Flame of Devotion: The History of Christian Spirituality, ed. G. Stephen Weaver
and Tan Hugh Clary (Kitchener, ON: Joshua Press, 2013), 383—404; Peter J. Morden, The Life and Thought
of Andrew Fuller (1754-1815), Studies in Evangelical History and Thought (Milton Keynes: Paternoster
Press, 2015); John Piper, Andrew Fuller: Holy Faith, Worthy Gospel, World Mission (Wheaton, IL:
Crossway, 2016); Ryan P. Hoselton, The Love of God Holds Creation Together: Andrew Fuller’s Theology
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Significance

To my knowledge, there has been only one major work on Fuller’s practice of
prayer, and that is the work by Bryant. Some have written on various aspects of Fuller’s
spirituality and others have written tangentially on Fuller’s practice of prayer, but no
exhaustive work has been done looking at all his extant writings on the topic of prayer.
Therefore, this dissertation will break new ground in exploring Fuller’s practice of prayer
in his eighteenth-century, Particular Baptist context. Additionally, because a major
collection of Fuller’s letters has yet to be published, this work will be one of the first to
mine all the riches they hold regarding prayer. My dissertation will also hopefully

encourage sound, historical methodology in the study of spirituality.

Argument

In this opening chapter, I have introduced the topic of Fuller on prayer, showed
some of the historical perspectives on prayer before Fuller as well as those that had direct
impact on Fuller. I have stated my thesis and explained the methodology used to develop
my argument. [ also described the current landscape of Fuller studies, particularly in
relation to his practice of prayer. I showed how my thesis responds to Bryant’s,
particularly regarding his methodology. I displayed how an inductive approach is the
proper historical methodology for understanding Fuller’s prayer life. I argued how this
inductive methodology is significant for understanding Fuller, his spirituality, and how
his example can be appropriated today. The remaining chapters of this dissertation will
help to elucidate my thesis.

In chapter 2, I review the practice of prayer in the Particular Baptist tradition. I

of Virtue, Monographs in Baptist History, vol. 7 (Eugene, OR: Wipf & Stock, 2018); Michael A. G.
Haykin, and Brian Croft, Being a Pastor: A Conversation with Andrew Fuller. (Durham, England:
Evangelical Press, 2019); Nathan A. Finn, Jeff Robinson Sr., and Shane Shaddix, eds., Understanding
Andrew Fuller: Life Thought and Legacies, vol. 1 (Peterborough, ON: H&E Academic, 2021); Nathan A.
Finn, Jeff Robinson Sr., and Shane Shaddix, eds., Understanding Andrew Fuller: Life, Thought, and
Legacies, vol. 2 (Peterborough, ON: H&E Academic, 2021); Ryan Rindels, Andrew Fuller’s Theology of
Revival: Divine Sovereignty and Human Responsibility in Spiritual Renewal, Monographs in Baptist
History, vol. 18 (Eugene, OR: Pickwick, 2021).
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focus on the Puritan John Bunyan as well as several key figures from the Particular
Baptist tradition like William Kiffen (1616—-1701), Hanserd Knollys (ca. 1599-1691),
Benjamin Keach (1640-1704), John Gill (1697-1771), and Benjamin Wallin (1711-
1782). Through these men I look at how prayer was practiced both corporately and
privately in Fuller’s tradition. This review provides a consensus of key elements of prayer
in the Particular Baptist tradition, of which Fuller was a part.

In chapter 3, I show the development of Fuller’s practice of prayer displayed in
his diary and his letters. This includes a survey of a large portion of his letters that have
yet to be published. His diary and letters depict his private prayer life, his prayer life with
his family, and his prayer life with others. This chapter is broken down into thematic
sections: salvation, sin, suffering, and service. Under the salvation theme, Fuller’s
testimony of conversion is explored. For the theme concerning sin, I show John Owen’s
(1616—-1683) influence on Fuller in relation to the work of mortification. As for the
suffering theme, the profound loss that Fuller experienced in his life is cast against the
founding of the BMS. Finally, for the theme of service, various seasons of Fuller’s time
as a pastor and as secretary of the BMS are explored. Each of these themes show the
impact of life on the practice of prayer as well as the practice of prayer amid life.

In chapter 4, I summarize Fuller’s experiences of corporate prayer. I focus on
the influence of Jonathan Edwards on Fuller’s practice of prayer as well as the larger
Particular Baptist tradition. This is primarily displayed in the prayer call of 1784, which
spread throughout Particular Baptist churches and beyond. Edwards’s writings on prayer
for personal and corporate revival directly inspired the prayer call and the monthly
practice of Fuller’s church. The desired ends for the revival among Fuller and his
contemporaries are reviewed as is Fuller’s own personal experiences of renewal from the
practice.

In chapter 5, I show Fuller’s approach to prayer in his published writings. This
consists of a selection of his major theological works: The Gospel Worthy of All
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Acceptation, The Calvinistic and Socinian Systems Examined and Compared, as to Their
Moral Tendency and Strictures on Sandemanianism. This review of some of his major
published works displays a key thesis Fuller regularly argued, which was that Christian
practice is rooted in theology. Thus, as he sustained in each of these works, when
theology is askew, so will be the practice that it produces.

In chapter 6, I show Fuller’s approach to prayer in his sermons. This will be a
study of his sermons on the Psalms as well as his sermons about prayer. I review Fuller’s
approach to preaching and show how that is applied in a selection of sermons. It is
evident that Fuller preferred the book of Psalms, which is displayed in this chapter. Also,
Fuller’s willingness to encourage the application and praying of biblical prayers to teach
prayer is made clear through the sermons reviewed.

In chapter 7, I conclude by restating my thesis and summarizing the content of
the previous chapters. I bring together themes strewn throughout each of these sources to
situate Fuller’s practice of prayer within his tradition. I state various ways my research

can be used and applied for better understanding Fuller and prayer.
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CHAPTER 2
PRAYER IN THE PARTICULAR BAPTIST TRADITION

By the time Andrew Fuller was serving in his first pastorate in Soham,
Cambridgeshire, the Particular Baptist movement was then in its second century of
existence. Having its roots in the Reformation and in the English Puritans, the movement
that became known as the Particular Baptists began in the early seventeenth century and
was more formerly organized under the writing of the First London Confession of Faith
in 1644. This considerable amount of time preceding Fuller’s natural and spiritual birth
into the movement gave ample time for an ethos to develop. While the movement had a
robust theological heritage, it also had a spiritual one. This is evident in the perspectives
held by early Particular Baptists on prayer. This chapter will outline the consensus on
prayer of six key Particular Baptists from the seventeenth and early eighteenth centuries.
This focus is more extensive than Bryant’s as he only discussed the background of the
Act of Uniformity of 1662 and the Second London Confession.! While Fuller’s corpus
shows his familiarity with some of the individuals from this chapter, I will not present a
transmission history but the prevailing Particular Baptist spirit of prayer leading up to

Fuller’s day.

Hanserd Knollys (ca. 1599-1691) and
William Kiffen (1616-1701)

The first two Particular Baptists to mention can be discussed together. Hanserd

Knollys and William Kiffen were not only contemporaries but were also united in

! Matthew C. Bryant, Constructing a Theology of Prayer: Andrew Fuller’s (1754—1815) Belief
and Practice of Prayer, Monographs in Baptist History, vol. 17 (Eugene, OR: Pickwick, 2021), 22-34.
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ministry efforts. Knollys was born in Cawkwell in Lincolnshire not far from the shores of
the North Sea on the east coast of England.? Knollys came to Baptist convictions by
1644.2 Though he was not one of the signers of the first edition of the 1644 Particular
Baptist confession of faith, he signed and published a second edition of the confession in
1646.% In 1689, the year that William and Mary took the throne in the England, Knollys
and his friend William Kiffen called for the first nationwide assembly of Particular
Baptists. At this assembly, it was decided that the assembly would adopt and republish
the Second London Confession of Faith of 1677, which listed Knollys as the leading
signer.® Kiffen, sometimes spelled Kiffin, was born in London and tragically lost both of
his parents to the plague at age nine. He himself had contracted the plague but survived.®
Continuing with the Puritan foundations from which he began, Kiffen later became a part
of an Independent congregation in 1638.7 After the First London Confession of Faith,
Kiffen began to take a central role in the rise of the Particular Baptist movement. Kiffen
was called, rather pejoratively, “the grand ringleader” of the Baptists by a Presbyterian

merchant.® Along with Knollys, he was a signer of the Second London Confession of

2 Thomas J. Nettles, The Baptists, vol. 1, Beginnings in Britain (Fearn, Scotland: Mentor,
2005), 147. A key resource for understanding Knollys’s life is Dennis C. Bustin and Barry H. Howson,
Zealous for the Lord: The Life and Thought of the Seventeenth-Century Baptist Hanserd Knollys,
Monographs in Baptist History, vol. 10 (Eugene, OR: Pickwick, 2019).

3 There is debate as to when Knollys came to Baptist convictions. Some argue that he became a
Baptist in the Colonies. Others argue that he came to Baptist convictions after he was back in London,
which seems to be more likely as he did not sign the first edition of the Particular Baptist confession
published in 1644. See Barry H. Howson, “Hanserd Knollys,” in The British Particular Baptists, rev. ed.,
ed. Michael A. G. Haykin and Terry Wolever (Springfield, MO: Particular Baptist Press, 2019), 1:64—68.

4 Howson, “Hanserd Knollys,” 1:65.

5 Nettles, The Baptists, 1:155.

® Nettles, The Baptists, 1:129. A key resource for understanding Kiffen’s life is the eight-
volume series by Larry J. Kreitzer entitled William Kiffen and his World (Oxford: Centre for Baptist
History and Heritage, 2010-22).

7 Nettles, The Baptists, 1:131.

8 Michael A. G. Haykin, “William Kiffen,” in Haykin and Wolever, The British Particular
Baptists, 1:157.
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Faith, which made he and Knollys the only men to sign both the first and second
confessions.’

Since both men were signers and likely part of the writing of the two major
confessions of faith for the Particular Baptists, these documents serve as early evidence
of their perspectives on prayer. The First London Confession of Faith of 1644 is a
document that connects the theological convictions of Knollys and Kiffen, with Kiffen
having signed the first edition and Knollys the second.!® The only instruction for prayer
in the document is the call to pray for kings and those in authority as is prescribed by 1
Timothy 2:1-2.!"! However, the document finishes with a prayer: “Come, Lord Jesus,
come quickly.”!? The Second London Confession of Faith, which both men signed,
contains far more instruction on prayer than its predecessor. The Second London
Confession of Faith, like its predecessor, contains the prescription for prayer for kings
and those in authority. It also included instruction on prayer in relation to salvation, the
constitution of the church, and various aspects of corporate worship.

As pertains to salvation, prayer was understood to be a means of grace.!*> The

Confession defines prayer as part of the act of repentance.!* Regarding the church, those

° Michael A. G. Haykin, introduction to William Kiffen: The Prefaces, ed. Michael A. G.
Haykin and Joshua R. Monroe (Louisville: Andrew Fuller Center for Baptist Studies, 2016), 10.

10 Michael A. G. Haykin, Kiffen, Knollys, and Keach: Rediscovering our English Baptist
Heritage (Peterborough, ON: H&E, 2019), 31, 73.

1 The Confession of Faith, Of those Churches which are commonly (though falsly) called
Anabaptists; Presented to the view of all that feare God, to examine by the touchstone of the Word of
Truth: As likewise for the taking of those aspersions which are frequently both in the Pulpit and Print,
(although unjustly) case upon them (London: Matthew Simmons, 1644), Article 48 (p. 20).

12 4 Confession of Faith Of seven Congregations or Churches of Christ in London, which are
commonly (but unjustly) called Anabaptists. Published For the vindication of the Truth, and information of
the ignorant; likewise for the taking off of those aspersions which are frequently both in Pulpit and Print
Justly case upon them, 2nd ed. (London: Matthew Simmons, 1646), 23.

13 A Confession of Faith, Put forth by the Elders and Brethren Of many Congregations or
Christians (Baptized upon Profession of their Faith) in London and the Countrey, 3rd ed. (London: S.
Bridge, 1699), 14.1 (p. 46). Hereafter this will be cited as “Second London Confession 14.1 (p. 46).”

14 Second London Confession 15.3 (p. 50).
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appointed to lead in the church ought to be set aside by fasting and prayer.!> Pastors, in
reference to Acts 6:4, are to be busy with the ministry of the Word and prayer.'® Church
members are to pray for the good of all churches of Christ.!” As it relates to the corporate
worship of the church, specific instructions were given as to the important place of
prayer: “Prayer with thanksgiving, being one special part of natural worship, is by God
required of all men. But that it may be accepted, it is to be made in the Name of the Son,
by the help of the Spirit, according to his Will; with understanding, reverence, humility,
fervency, faith, love, and perseverance; and when with others, in a known tongue.”'8
Furthermore, prayer was not to be made for the dead, but only for the living.!® The place
where prayer or any other worship was offered had no bearing on its efficacy.?’ Finally,
in the celebration of the Lord’s Supper, pastors were to pray and bless the elements
before they are distributed.?!

Aside from this confessional basis, Knollys wrote other things mentioning
prayer. In 1663, he wrote a preface to a book for Christian women.?? In it he compared

praying with singing with the Spirit in that both ought to be extemporaneous.>* He

specifically spoke against the act of praying from a book: “Now as to take a book and

15 Second London Confession 26.9 (p. 89).

16 Second London Confession 26.10 (p. 90).

17 Second London Confession 26.14 (p. 92).

18 Second London Confession 22.3 (p. 74).

19 Second London Confession 22.4 (p. 75).

20 Second London Confession 22.6 (p. 76).

2L Second London Confession 30.3 (p. 100).

22 Hanserd Knollys, “Preface’ to A Christian Woman’s Experiences of the Glorious Workings
of God’s Free Grace,” in Hanserd Knollys, The Collected Works of Hanserd Knollys, ed. William L. Pitts
{ro ﬁnd Rady Roldan-Figueroa, Early English Baptist Texts (Macon, GA: Mercer University Press, 2017),

2 Knollys, “Preface,” 103-4.
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read a prayer out of it, or to say a prayer with the book, is not to pray in the Spirit.”>* This
was clearly a statement against the use of the BCP, a matter of contention for Dissenters,
who dissented from following the BCP. Knollys continued, “The Holy Spirit can dictate
the matter, yea, and words of praise and singing, as well as the matter and words of
prayer.”?

At some point Knollys began writing an autobiographical sketch; he ceased
writing it in 1672. The work was finished by Kiffen and published in 1692, the year after
Knollys’s death.2% As a boy Knollys recounted a time when he and his brother fought on
the way to school. He became convicted of his sin in fighting and said to his brother,
“Brother, we have sinned, come let us be friends, and pray God to pardon this, and other
our sins.”?’” Knollys said that he never prayed a set prayer after that.?® Later as he was
serving as a minister, he explained how he prayed for a dying widow. Though Knollys
says he was tempted by Satan amid his praying to not believe that the woman would be
healed, she was healed while he prayed: “Within half an hour, while I was yet praying,
she said, ‘The Lord has healed me, I am restored to health.””?’

While in the colonies, as Knollys began to have convictions contrary to his
Church of England ordination, he set aside ministering for a time and committed to

fervent prayer, asking God to confirm his call to preach the gospel.*® Knollys thought that

God had answered his prayer by urging him to go and see a pastor named John

24 Knollys, “Preface,” 103—4. Knollys is clearly referring to Eph 6:18 regarding “pray[ing] in
the Spirit.”

25 Knollys, “Preface,” 104.

26 Hanserd Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” in The
Collected Works of Hanserd Knollys, 176.

27 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 178.
28 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 179.
2 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 181.
30 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 183.
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Wheelwright (ca. 1592-1679).3! Wheelwright served as a mentor to Knollys for a time,
specifically in regards to the covenant of grace, yet Knollys began to be discouraged with
his inability to understand. He began to pray that God would help him: “The next day I
locked myself in the church, and in the chancel, or choir so called, I prayed very
earnestly, mourning, and bemoaning myself and my soul’s condition, fearing, and with
great brokenness of Spirit, and many tears expressed my fears, that God would leave me
and forsake me, and then I should utterly perish for ever.”3? Knollys began to feel the
Lord’s comfort as he had been praying for God to give him his promise: “Then God gave
me those two promises, Isaiah 43:22-25 and Isaiah 54:9-10, and filled my soul with joy
and peace in believing, so that I broke forth into praises and thanksgiving.”** Tom Nettles
has referred to this experience for Knollys as a kind of conversion.** It is significant that
prayer was such a central part of his conversion

Finally, as Knollys began to experience a great illness in his bowels in the
early 1670s, he called for prayer from his friends: “And I got Mr. Kiffin and Mr. Vavasor
Powel, who prayed over me and anointed me with oil in the name of the Lord and the
Lord did hear the prayer and heal me.”* Knollys had earlier reported that he saw God
heal several people of the plague in 1665 and before then all while he was praying for
them.?® Knollys’s own healing, his reports of healings during the plague, along with his
previous experience of praying for the healing of the dying widow shows that Knollys

and Kiffen believed in and practiced praying for healing.

31 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 183-84.
32 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 187.

33 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 187.

34 Nettles, The Baptists, 1:148.

35 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 200.

36 Knollys, “The Life and Death of that Old Disciple of Jesus Christ,” 198.
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Both men represent an early look at Baptist spirituality as it relates to prayer.
In the confessions that Knollys and Kiffen signed and espoused, prayer for kings and
those in authority was prescribed, and prayer was also held up to be a means of grace in
individuals and in the life of the church. In other writings from both men, prayer was
shown to be a foundational part of the experience of salvation. Also, prayer for the
healing of the sick according to James 5:14—15 was practiced. Such prayer practices

represent early Particular Baptist views of prayer.

John Bunyan (1628-1688)

Another early Particular Baptist to consider is John Bunyan, who grew up in a
small village in Bedfordshire called Elstow, which is two miles south of Bedford.’” After
the death of his mother in June 1644, he joined the Parliamentary Army. It is possible that
his decision to become a military man was caused by his father’s sudden remarriage.®
Bunyan went to fight for Colonel Richard Cokayne, who was also from Bedfordshire, in
Newport Pagnell to the west of Bedford.>® Bunyan fought with the army for nearly three

years, though some have claimed he narrowly avoided death, it is not entirely clear how

37 Some question whether Bunyan was a Baptist, which stems from his practice of open
communion and open membership. Upon his release from the Bedford gaol, he published 4 Confession of
my Faith, A Reason of my Practice, in which he described his position against requiring believers’ baptism
for membership in a church or for partaking in the Lord’s Supper. See Michael A. G. Haykin, “Separatists
and Baptists” in The Post-Reformation Era, 1559—1689, vol. 1 of The Oxford History of Protestant
Dissenting Traditions, ed. John Coffey (Oxford: Oxford University Press, 2020), 134, 134n93. B. R. White
has argued that those among the Particular Baptists who practiced open communion were in the minority,
thus it would be wrong, according to White, to assume that Bunyan’s open membership and open
communion stance was a norm among the Particular Baptist movement. B. R. White, The English Baptists
of the Seventeenth Century, vol. 1 of A History of the English Baptists (London: Baptist Historical Society,
1983), 9-10. Further biographical information on Bunyan can be found in the following: John Brown, John
Bunyan: His Life, Times, and Work (New York: Houghton, Mifflin, 1885); Christopher Hill, A4 Tinker and a
Poor Man: John Bunyan and His Church, 1628—1688 (New York: W.W. Norton and Co., 1990); Richard
L. Greaves, Glimpses of Glory: John Bunyan and English Dissent (Stanford: California University Press,
2002); Faith Cook, Fearless Pilgrim: The Life and Times of John Bunyan (Faverdale North, England:
Evangelical Press, 2008).

3 Hill, A Tinker and a Poor Man, 45.
3 Hill, A Tinker and a Poor Man, 45—46.
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much combat, if any, that he saw.*® After returning from military service, Bunyan
married his first wife who brought two vitally important books to their marriage: The
plaine mans path-way to heaven by Arthur Dent and The Practise of pietie by Lewis
Bayly, which stirred in him a desire for further study of the things of the Lord.*! He
struggled with assurance of his salvation until coming to some of Paul’s words to the
Corinthians in his first letter that gave him assurance: “But of him are ye in Christ Jesus,
who of God is made unto us wisdom, and righteousness, and sanctification, and
redemption” (1 Cor 1:30 GNV).*? Bunyan joined the Bedford Independent Church and in
short order began to have opportunities to teach. Eventually, he was called to pastor the
congregation.** Bunyan was arrested in November 1660 due to his nonconformity to the
BCP under the Act of Uniformity. For the next twelve years, he was imprisoned in the
Bedford gaol. While in prison he wrote, among other things, his spiritual autobiography,
Grace Abounding to the Chief of Sinners and the first part of The Pilgrim’s Progress.**

Bunyan’s major contribution to the subject of prayer comes from his treatise, /
will pray with the Spirit, and I will pray with the understanding also: or, A Discourse
Touching Prayer, written in 1662 while he was imprisoned and then published in 1663.%°
In this work, Bunyan dealt with the very topic that had landed him in jail—

nonconformity to the BCP. Actually, he had sought to put forward what he deemed to be

40 D. L. Jeffrey, “John Bunyan,” in Biographical Dictionary of Evangelicals, ed. Timothy
Larsen, David W. Bebbington, and Mark A. Noll (Downers Grove, IL: InterVarsity Press, 2003), 98; Hill,
A Tinker and a Poor Man, 55.

4! Ben Rogers, “John Bunyan,” in Haykin and Wolever, The British Particular Baptists, 1:237.

42 Rogers, “John Bunyan,” 1:239-44. All remaining Scripture quotations in this dissertation
will be from the King James Version unless otherwise noted.

43 Rogers, “John Bunyan,” 1:244.

44 Rogers, “John Bunyan,” 1:246-47.

45 John Bunyan, “A Discourse Touching Prayer,” in John Bunyan, Experimental, Doctrinal
and Practical, vol. 1 of The Works of John Bunyan, ed. George Offor (1854; repr., Edinburgh: Banner of
Truth Trust, 2021), 621. An important study on this work is Brian G. Najapfour, “The Very Heart of

Prayer”: Reclaiming John Bunyan’s Spirituality” (ThM thesis, Puritan Reformed Theological Seminary,
2009).
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a biblical approach to prayer, but he could not help but push against the prescribed forms
of worship found in the BCP. Rooted in Paul’s declaration of prayer in 1 Corinthians
14:15, Bunyan framed his short treatise around this verse establishing the doctrine from it
and providing its application according to the typical Puritan sermon pattern.*® Thus,
Bunyan defined prayer, what it means to pray with the Spirit, and what it means to pray
with the understanding. He then concluded with the use and application of all that he had
said.

First, Bunyan defined prayer: “Prayer is a sincere, sensible, affectionate
pouring out of the heart or soul to God, through Christ, in the strength and assistance of
the holy Spirit, for such things as God hath promised, or according to the Word, for the
good of the Church, with submission, in Faith, to the Will of God.”*” Michael Haykin has
rightly related Bunyan’s definition to that of John Calvin, who also highlighted the heart
as central to the act of prayer.*® Bunyan expanded upon his definition, breaking it down
into seven key sections. Then, Bunyan explained what it means to pray with the Spirit. A
secondary passage he used for this section was Romans 8:26: “Likewise the Spirit also
helpeth our infirmities: for we know not what we should pray for as we ought: but the
Spirit itself maketh intercession for us with groanings which cannot be uttered.” After
establishing a few important clarifications on this verse, he provided ten reasons why the
Spirit “helpeth our infirmities.”*

Next, Bunyan explained what it means to also pray with the understanding

alongside the Spirit. From the context of 1 Corinthians 14, Bunyan spoke of the

46 Richard Greaves, introduction to John Bunyan, “I will pray with the Spirit,” in The
Miscellaneous Works of John Bunyan, vol. 2, ed. Richard L. Greaves (Oxford: Clarendon Press, 1976), xli.

47 John Bunyan, I will pray with the Spirit, and I will pray with the understanding also: or, 4
Discourse Touching Prayer, 2nd ed. (London, 1663), 4-5. Hereafter this edition will be cited as “Bunyan,
A Discourse Touching Prayer.”

48 Michael A. G. Haykin, “The Holy Spirit and Prayer in John Bunyan,” Reformation and
Revival 3, no. 2 (Spring 1994): 86-87.

4 Bunyan, 4 Discourse Touching Prayer, 34-57.
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distinction between the Spirit and the understanding to be important: “This distinction
was occasioned through the Corinthians not observing, that it was their duty to do what
they did to the Edification of themselves, and others too; whereas they did it for their own
commendations.”® Bunyan went on to plainly state that praying with the understanding
had to do with “speaking in our mother-tongue; and also experimentally.”! He chose not
to elaborate on it being spoken in one’s mother-tongue, but instead focused on how
praying with the understanding was experimental, that is, having to do with experience.
He gave seven points that clarified how praying with the understanding was
experimental.>? He finished this section with a few questions that he assumed readers
may ask along with his answers to those questions.>”

Finally, Bunyan provided the use and application of his treatment of praying
with the Spirit and with the understanding. He divided this section into a word of
information, a word of encouragement, and a word of reproof. For his word of
information, Bunyan explained that prayer as a duty to God could be met by obstructions
in people’s lives. He listed five obstructions: regarding iniquity in one’s heart, praying for
a show, praying for wrong things or right things for one’s own lusts, not praying in the
Lord Jesus, and following forms without power.>* Thus he concluded his word of
information with a warning not to avoid prayer because one does not think he or she has
the Spirit, and a warning to deal with one’s sin.>> His word of encouragement was to pray

to God through Christ by the Spirit because God will answer in his mercy in light of

0 Bunyan, 4 Discourse Touching Prayer, 58.
5! Bunyan, 4 Discourse Touching Prayer, 60.
52 Bunyan, 4 Discourse Touching Prayer, 61-72.
3 Bunyan, 4 Discourse Touching Prayer, 72-85.
4 Bunyan, 4 Discourse Touching Prayer, 87-98.
55 Bunyan, 4 Discourse Touching Prayer, 97-98.
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Christ’s work.’¢ Finally, in his word of reproof, Bunyan warned against prayerlessness,
those who mock prayer, and most grievously those who blaspheme the Holy Ghost.>’
Bunyan gave a brief conclusion containing a list of proverbial Christian wisdom.>®
Bunyan’s treatise can be summarized into a few major points: his antipathy
towards the BCP, his dislike of forms in prayer, and his desire for prayer to be biblical.
First, his antipathy towards the BCP is pronounced in this treatise. His initial mention of
the BCP was in the first part as he was further explaining his definition of prayer,
specifically with prayer needing to be sensible, Bunyan said, “A good sense of sin, and
the wrath of God, with some encouragement from God to come unto him, is a better
Common-prayer-book than that which is taken out of the Papistical mass-book, being the
scraps and fragments of the devices of some popes, some friars, and I wot not what.”*® In
Bunyan’s view, a major downfall he saw in the BCP of his day was that it carried with it
Roman Catholic practices which were denounced in and during the Reformation.
Furthermore, the BCP for Bunyan, pulled people away from the true teacher of prayer,
the Holy Spirit. Referencing Romans 8:26, Bunyan stated, “Without which Spirit, though
we had a thousand Common-Prayer-Books, yet we know not what we should pray for as
we ought, being accompanied with those infirmities that make us absolutely uncapable of
such a work.”® Thus, he thought that the BCP was incapable of helping people overcome
the infirmities that keep them from praying as only the Spirit could. Lastly, regarding the
BCP and his imprisonment, Bunyan saw the Act of Uniformity’s enforcement of the BCP

as elevating it over the Spirit:

6 Bunyan, 4 Discourse Touching Prayer, 99-106.
57 Bunyan, A Discourse Touching Prayer, 106-15.
8 Bunyan, 4 Discourse Touching Prayer, 115-17.
% Bunyan, 4 Discourse Touching Prayer, 11-12.

0 Bunyan, 4 Discourse Touching Prayer, 33.
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It is evident also by the silencing of God’s dear ministers, though never so
powerfully enabled by the Spirit of prayer, if they in conscience cannot admit of that
form of Common Prayer. If this be not an exalting the Common Prayer Book above
either praying by the Spirit, or preaching the Word, I have taken my mark amiss.!

One may wonder whether anyone would believe according to Bunyan’s previous
argument, that the BCP is a better teacher than the Spirit for prayer, yet here Bunyan
makes plain that the enforcing of the Act of Uniformity seemingly put such beliefs into
law. He contrasted in a rather stinging fashion those who advocated for free prayer led by
the Spirit and prayer taught by the BCP: “you will find those that plead for the Spirit of
Prayer in the Goal [sic], and them that look after the Form of mens Inventions only, in the
Alehouse.”®?

Another factor that lay behind Bunyan’s dislike of the BCP was his dislike of
set forms of prayer. This is made very clear in his treatment of the Lord’s Prayer. Bunyan
believed that the Lord’s Prayer should only be said knowingly and believingly—
knowingly, meaning one knows what it is to be born again, and believingly, meaning one
believes. “This,” Bunyan argued, “is the right calling of God Father; and not as many do,
to say in a babling way, the Lords prayer (so called) by heart, as it lyeth in the words of
the Book.”® Bunyan inquired, “Canst thou indeed, with the rest of the Saints, cry, Our
Father?®* John Calvin similarly pondered, “Who would break forth into such rashness as
to claim for himself the honor of a son of God unless we had been adopted as children of
grace in Christ?”’® Bunyan, like Calvin, asked a question that is appropriately piercing

for those who take the Lord’s Prayer as their own. Bunyan went on in this treatise to ask

! Bunyan, 4 Discourse Touching Prayer, 114.

2 Bunyan, 4 Discourse Touching Prayer, 114.

% Bunyan, 4 Discourse Touching Prayer, 41-42.
 Bunyan, 4 Discourse Touching Prayer, 45.

85 Calvin, Institutes 3.20.2 (Battles, 2:899).
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similar probing questions regarding the first two petitions of the Lord’s Prayer.® Yet,
Calvin, unlike Bunyan, was comfortable calling the Lord’s Prayer a proper form for
prayer. Bunyan rejected the notion that the Lord’s Prayer was to be a form to follow.®’
However, after referencing an ancient pagan prayer mentioned by Plato, Calvin
referenced the same text Bunyan did, Romans 8:26, to state that the Spirit must instruct
people how to pray. For Calvin, that Spirit-led instruction was found in the Lord’s Prayer
by calling it a “form or rule of prayer.”®® Yet, as Calvin later explained, calling it a form
or rule did not mean that one was unable to pray differently: “We would not have it
understood that we are so bound by this form of prayer that we are not allowed to change
it in either word or syllable.”®® Furthermore, it is important to note that Calvin was not
uncomfortable with the use of written prayers in general as it appears Bunyan was.”® Still,
for the fiery Bedford pastor, he was chiefly concerned that unbelievers would take the
Lord’s Prayer upon their lips without having actual faith. This was a prime concern of his
for any who would pray according to a form without having faith.”!

Additionally, Bunyan had a deep desire for prayer to be biblical. This was
abundantly clear in his framing his definition of prayer and the entire treatise around texts
of Scripture. It was also clear in his descriptions and examples of prayer. Bunyan

declared, “Prayer it is, when it is within the compass of God’s Word; and it is blasphemy,

% Bunyan, 4 Discourse Touching Prayer, 46-48.

7 Bunyan, 4 Discourse Touching Prayer, 80. Interestingly enough, one of the books that
Bunyan'’s first wife brought into the marriage was The plaine mans path-way to heaven by Arthur Dent. In
that work, Dent portrayed an ignorant man named Asunetus who regularly prayed the Lord’s Prayer and
was thereby saved along with the performance of a few other Christian duties. Thus, this book had a lasting
effect on Bunyan not only unto salvation, but also to go on to impact his Christian practice. See Alec Ryrie,
Being Protestant in Reformation Britain (Oxford: Oxford University Press, 2013), 150.

88 Calvin, Institutes 3.20.35 (Battles, 2:898).

8 Calvin, Institutes 3.20.49 (Battles, 2:917).

70 Joel Beeke and Mark Jones, A Puritan Theology: Doctrine for Life (Grand Rapids:
Reformation Heritage, 2012), 428-29; Bunyan, 4 Discourse Touching Prayer, 11, 42.

" Bunyan, 4 Discourse Touching Prayer, 94.
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or at best vain babbling, when the petition is beside the book.”” This is what Bunyan
meant by praying for “such things as God hath promised.””® Bunyan saw the Word as
instrumentally connected to the Spirit’s bringing about prayer in a person, such that the
Spirit stirs up the heart of a believer “by, with, and through the word” unto prayer.”
Bunyan saw the prophet Daniel as an example of this: “I Daniel understood by books . . .
whereof the word of the Lord came to Jeremiah the prophet . . . And I set my face unto
the Lord God, to seek by prayer and supplication, with fasting, with sackcloth, and ashes”
(Dan 9:2-3).7°

Bunyan presented a clear and firm perspective on prayer in this treatise. His
handling of the subject was certainly pastoral, yet it was highly contextual, dealing with
the existential circumstances that he and his fellow Nonconformists faced. This treatise

and its ideas left and continues to leave a lasting impression on Baptist prayer life.

Benjamin Keach (1640-1704)

In a small village to the southwest of John Bunyan’s Bedford, Stoke
Hammond, Benjamin Keach was born to Anglican parents on February 29, 1640.7° He
experienced conversion at the age of fifteen and simultaneously came to Baptist
convictions and joined a General Baptist congregation.’”” In three years Keach was called

to pastoral ministry in the same church. He was married two years later at the age of

2 Bunyan, A Discourse Touching Prayer, 21.

3 Bunyan, A Discourse Touching Prayer, 21.

"4 Bunyan, 4 Discourse Touching Prayer, 22.

5 Bunyan, 4 Discourse Touching Prayer, 22-23.

6 Michael A. G. Haykin, Kiffen, Knollys, and Keach: Rediscovering our English Baptist
Heritage (Peterborough, ON: H&E, 2019), 141. For more on Keach’s biography, see Thomas Crosby, The
History of the English Baptists (London, 1740), 4:268-314; Austin Walker, The Excellent Benjamin Keach,
rev. ed. (Kitchener, ON: Joshua Press, 2015).

"7 Tom J. Nettles, “Benjamin Keach,” in Haykin and Wolever, The British Particular Baptists,
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twenty to Jane Grove.”® Like Bunyan, Keach was not impervious to the persecution to
which Nonconformists like himself were subjected in that time. He was brought up on
charges and sent to prison for two weeks in 1664 because of a children’s book he wrote
in which he advocated Baptist convictions.”

In 1668, he moved to London and joined a General Baptist congregation there.
In these initial years in London, Keach also met and befriended Hanserd Knollys and
William Kiffen. It is believed that through these two new friends, Keach became
persuaded of Calvinist convictions, though little is known of the cause for his change.®°
Later serving as a pastor, Keach found himself at odds with friends and even some in his
congregation over the issue of hymn-singing. Shortly after beginning his new Particular
Baptist congregation, he began encouraging the singing of a hymn after celebrating
communion. The practice continued and expanded in other settings until the congregation
voted in 1691 to sing a hymn at the close of every service. A group of the congregation
disagreed with this decision and ended up leaving the church over it.*! This issue also put
Keach at odds with Kiffen as well as Knollys’s co-pastor, Robert Steed, but not
Knollys.®? Keach died in the summer of 1704, having continued to preach faithfully to his
congregation. Several scholars have referred to Keach as the most prominent Baptist
theologian of his era.®® This legacy is upheld in his numerous published works, many of
which were his sermons.

One key work discussing prayer for which Keach is known is sometimes

referred to as Keach’s Catechism, The Baptist Catechism, or its longer subtitle: 4 Brief

78 Nettles, “Benjamin Keach,” 1:257.
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Instruction in the Principles of Christian Religion.** While the subject of prayer was
mentioned in a variety of Keach’s proof texts throughout the catechism, he defined prayer
in question 105: “Prayer is an offering up our Desires to God, by the Assistance of the
Holy Spirit for things agreeable to his Will, in the Name of Christ, believing, with
Confession of our Sins, and thankful Acknowledgments of his Mercies.”> Similar to that
of Bunyan’s “heart and soul,” Keach’s “offering up our Desires to God” as the beginning
of his definition of prayer, located the action of prayer for Keach in one’s affections.®
Keach’s definition is similar to Bunyan’s in every aspect except for Keach’s addition of
confession of sin and thankfulness.®” Although, one could perhaps locate those things
under Bunyan’s phrase of “for such things as God hath promised,” as God has promised

his mercy and forgiveness of sin (Exod 33:19; 1 John 1:9).%8 Yet, concerning

8 Benjamin Keach, The Baptist-Catechism: or A Brief Instruction in the Principles of
Christian Religion, 16th ed. (London: John Robinson, 1764). Hereafter this edition will be cited as “Keach,
The Baptist-Catechism.”

85 Keach, The Baptist-Catechism, 43. Keach defined prayer similarly in his work, The Breach
Repaired in God’s Worship: “Prayer, all Expositors affirm, consisteth in three parts (as I hinted before): 1.
In confession of Sin, etc. 2. In supplication for what we stand in need of. And, 3. In giving of Thanks, or in
Praising of God with raised affections, for what Mercies we have received from him.” Benjamin Keach,
The Breach Repaired in God’s Worship: or Singing of Psalms, Hymns, and Spiritual Songs, proved to be
an Holy Ordinance of Jesus Christ, 2nd ed. (London: John Marshall, 1700), 16.

8 Bunyan, 4 Discourse Touching Prayer, 4-5. Both Keach and Bunyan spoke about prayer in
relation to the heart. This focus on the heart is like how Jonathan Edwards would later define the affections:
“I answer, the affections are no other, than the more vigorous and sensible exercises of the inclination and
will of the soul.” Jonathan Edwards, Religious Affections, vol. 2 of The Works of Jonathan Edwards, ed.
John E. Smith and Harry S. Stout, rev. ed. (New Haven, CT: Yale University Press, 2009), 96. Smith and
Stout, in their editors’ introduction to the Yale volume of Religious Affections, note that no one was more
influential to Edwards on the concept of the affections than Thomas Shepard (1605-49). Yet, Smith and
Stout note that Shepard and Edwards saw the affections slightly differently. Shepard saw the affections as
ruling over one’s mind and will, while Edwards saw the affections as involving the mind and will. See John
E. Smith and Harry S. Stout, “Editor’s Introduction,” in Edwards, Religious Affections, 2:53-57. J. Stephen
Yuille has helpfully summarized the seventeenth-century perspective on the tripartite faculties of the soul
(mind, will, and affections) which make up the imago Dei. This view, held by the Puritans, was in line with
that of John Calvin and Augustine of Hippo before them, though each defined the faculties with different
terms. The Puritan view was that the affections did govern the other faculties either for good or for evil.
Thus, for the converted, their affections would be drawn towards the things of the Lord, along with their
mind and will. Yet, for the unconverted, their affections, minds, and wills would be drawn away from the
Lord. See J. Stephen Yuille, Puritan Spirituality: The Fear of God in the Affective Theology of George
Swinnock, Studies in Christian History and Thought (Eugene, OR: Wipf & Stock, 2007), 32—70. Therefore,
for the topic at hand, prayer for Keach would flow from one’s affections.
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thankfulness, historian Alec Ryrie has noted that sixteenth and seventeenth-century
Protestants often separated thanksgiving from prayer because thanksgiving does not
include a request.?® Thus, this definition of prayer in the catechism is unique since it
contains thanksgiving.

In the next question of the catechism, Keach spoke favorably of the Lord’s
Prayer as he stated that God’s Word was to be the guide for prayer, though he stopped
short of calling the Lord’s Prayer a form: “The whole Word of God is of use to direct us
in Prayer, but the special Rule of Direction is that Prayer, which Christ taught his
Disciples; commonly called, The Lord’s Prayer.”° Here, though Keach did not use the
word “form” to describe the Lord’s Prayer, he called it a “special Rule of Direction,”
which leaves open both his approval of the prayer as a guide for prayer and as a prayer to
pray. Questions 107-114 discuss the various petitions of the Lord’s Prayer as well as its
beginning and end.”! Keach’s answers for each question provide guidance that favors the
Lord’s Prayer being a guide, not unlike Calvin before him.*?

In another work by Keach, entitled The Travels of True Godliness, he sought
through allegory to hold out a biblical view of personal godliness.”® As a part of this
work, he dealt with the subject of prayer on a few occasions. Several characters in the

allegory speak of going to church to “hear Prayers.”* Such references were direct attacks

8 Ryrie, Being Protestant in Reformation Britain, 109. As examples of those who
distinguished the practice of thanksgiving from prayer, Ryrie lists William Perkins (1558—1602), Thomas
Becon (1512-1567), Robert Harris (1581-1658), and Archibald Johnston (1611-1663). This separation
between prayer and thanksgiving may also be seen in the Second London Confession: “Prayer with
thanksgiving, being one special part of natural worship, is by God required of all men. But that it may be
accepted, it is to be made in the Name of the Son, by the help of the Spirit, according to his Will; with
understanding, reverence, humility, fervency, faith, love, and perseverance; and when with others, in a
known tongue.” Second London Confession 22.3 (p. 74).

90 Keach, The Baptist-Catechism, 44.

9l Keach, The Baptist-Catechism, 44—48.
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against the use of BCP prayers in services. They are also displaying the same kind of
general concern for such practices that Bunyan had, namely, that people would see saving
value for themselves in listening to and taking part in manmade elements of worship
services. One character, Poverty, says as much to his interlocutor, Godliness, after he

called Poverty to true conversion:

Truly we poor Folks in the Country think ‘tis Godliness enough for us to bear an
honest Mind, and pay truly for what we have, and go to Church now and then, to
hear some good Prayers there, and say the Creed, the Ten Commandments and the
Lord’s Prayer now and then at home, when we come from Work, if we do not
chance to fall asleep first; for it has been so with me, God knows, many a time, the
Lor(% 5help me; for if I thought it would be my profit, I could find my heart to open to
you.

Later, Godliness was speaking to another character named Conscience about
Hypocrisy, who was perceived to be an enemy. Godliness asked Conscience a series of
questions to help him know whether Hypocrisy was truly a Christian or not. One of the
questions dealt squarely with the subject of prayer and showed what Keach thought right

prayer should be:

Fourth, Is he the same in private as in publick? doth he not rest satisfied upon the
bare Performance of Duty, not minding whether he hath met with God or not? doth
he pray in private, as if Men saw him, and in publick, as knowing God sees him?
doth not his Satisfaction more lie in his asking of God, than in his receiving from
God? does he not seek more for suitable Words in Prayer, than for a suitable Heart?
doth he not study more for acute Expressions to affect the Hearts of others, than to
meet with powerful Impressions upon his own? doth he not lengthen his Prayers
before others, hurry them over in private? doth he as much endeavour after what he
needs from God, as that which he needs of God?°

Such stinging questions reach to the heart of prayer, such that it is genuine and the fruit of
a real union with God through Christ. Furthermore, as in his catechism, Keach dealt with
the heart in praying, such that the one praying ought to be seeking for a “suitable heart.”

His questions here also bespeak Bunyan’s emphasis on prayer needing to be

95 Keach, The Travels of True Godliness, 51.
% Keach, The Travels of True Godliness, 123.
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extemporaneous and thus, with the Spirit. Thus, for Keach, prayer was not to be for a
public display as much as it was to be communion with God.

One last work of Keach’s to mention regarding prayer is his work entitled, 7he
Breach Repaired in God’s Worship. As mentioned, Keach was a pioneer in Particular
Baptist hymn-singing, and thus he published a work containing one hundred hymns
derived from the Scriptures.®” The practice of hymn-singing, argued Geoffrey Nuttall,
became more common among Particular Baptists by the end of the seventeenth century.”®
Singing, Keach understood, was closely related to prayer and in a sense was a kind of
prayer, as the psalms make plain. The argument that many leveled against Keach was that
hymn-singing would infest the congregation with unbelievers singing things that they did
not believe. Yet, Michael Haykin, has shown that Keach used the subject of prayer to
argue against his opponents.” Keach stated in another of his works, “Must not the
Children have their Bread, because Strangers will get some of it?”’1%° Thus, Keach
happily published hymns.

Keach explained the relationship between singing and praying. He
distinguished the two practices but also explained how they were similar. One can pray
out loud or quietly in one’s mind. Yet, Keach argued that singing was to be done with

one’s voice.!?! The two practices are related in their use of one’s understanding and in

7 Benjamin Keach, Spiritual Songs: Being the Marrow of Scripture, in Songs of Praise to
Almighty God; from the Old and New Testament, 2nd ed. (London: John Marshall, 1700).

%8 Geoffrey F. Nuttall, The Holy Spirit in Puritan Faith and Experience (Oxford: Basil
Blackwell, 1946), 73. By Fuller’s day, it had seemingly become more common. Yet, Fuller did not like the
singing of hymns: “I have long wished to see introduced into the churches (and I almost believe it will be at
some future time) a selection of divine hymns or songs, taking place of all human compositions. By divine
hymns or songs, I mean the pure word of God translated without any respect to rhyme or number, after the
manner of Lowth’s Isaiah, and set to plain, serious, and solemn music, adapted to sentiments.” See Andrew
Fuller, Essays, Letters, Etc. on Ecclesiastical Polity, in CWAF 3:521.

% Haykin, Kiffen, Knollys, and Keach, 159.
100 Keach, The Breach Repaired in God’s Worship, 106.

101 Keach, The Breach Repaired in God’s Worship, 12.
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reliance on the Spirit. Keach, using the same verse to which Bunyan referred to write on
prayer, referenced Paul’s declaration to the Corinthian church: “What is it then? I will
pray with the spirit, and I will pray with the understanding also: I will sing with the
spirit, and I will sing with the understanding also” (1 Cor 14:15). From this verse, Keach
described that Paul thereby distinguished the two practices.!??

Keach also saw support from James’s epistle that singing and praying were to
be distinguished: “Is any among you afflicted? let him pray. Is any merry? let him sing

psalms” (Jas 5:13). Keach explained,

Certainly he wills the Afflicted to praise God, as well as to pray unto him; but to
such who are merry, or whose Hearts were greatly lifted up, or affected with the
Love, Mercy and Goodness of God, why then, and upon such Occasions, to sing,
yea, to sing Psalms. . ., for ‘tis a Man’s Duty to pray whether he be afflicted or no;
and so in like manner ‘tis a Man’s Duty to sing the Praises of God, whether he hath
such an extraordinary cause and special frame of Spirit upon him, or not.!%’

Keach labored to distinguish prayer from singing because he was trying to prove that
singing out loud and together was something the Scriptures allowed and commanded.
Some, likely influenced by the Quakers of the day and those of similar mind, argued that
singing like prayer could be done silently in one’s heart and mind.!%* Keach disagreed.!?®
Keach’s explanation to distinguish singing from praying shows his perspective on the

importance of both biblical practices.

102 Keach, The Breach Repaired in God’s Worship, 16.
103 Keach, The Breach Repaired in God’s Worship, 18.

104 “Heart singing” was a Quaker practice of silent singing and was similar to the view held by
one of Keach’s critics, Samuel Marlow, who was a member of Keach’s church. See Christopher J. Ellis,
Gathering: A Theology and Spirituality of Worship in Free Church Tradition (London: SCM Press, 2004),
77. Keach’s origins in the General Baptist movement was like that of early Quakers, who also came from
the General Baptist movement. See Susan Hardman Moore, “Worship and Sacraments” in The Post-
Reformation Era, 1559—1689, vol. 1 of The Oxford History of Protestant Dissenting Traditions, ed. John
Coffey (Oxford: Oxford University Press, 2020), 418.

105 Keach, The Breach Repaired in God’s Worship, 14.
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Keach’s various publications touching on broader issues of the Christian life,
including prayer display similarities to Bunyan. Yet, Keach added to the conversation

about prayer as he related that important Christian duty to singing.

John Gill (1697-1771)

Born in Kettering, a small town to the northwest of Bunyan’s Bedford and
north of Keach’s Stoke Hammond, John Gill was raised in a dissenting family. The
congregation of which Gill’s family was a part, called the Great Meeting, was a
dissenting congregation made up of Presbyterians, Independents, and Baptists.!% Yet, in
1696, a year before John was born, a ruling elder, William Wallis (d. 1711) was ejected
from the congregation along with several others for administering baptism to adults.
William Wallis became the pastor of the newly-formed Baptist congregation, which
became known as the Little Meeting.!?” This congregation would be the same Particular
Baptist church that Andrew Fuller pastored nearly ninety years later. When Gill grew into
adulthood, he was called as the pastor of the church that Benjamin Keach had formerly
pastored in London. Though that congregation endured a few splits in Gill’s tenure and
the meeting place moved, he remained pastor among them until his death.!%8

Robert Oliver has argued that Gill would not have seen himself as more than a
preacher and a teacher, yet Gill is known for his voluminous writings on a number of

theological controversies of his day.!?® He wrote extensively on various topics such as

106 John Rippon and Benjamin Francis, A4 Brief Memoir of the Life and Writings of the late Rev.
John Gill, D.D. to which is added An Elegy on the Death of Dr. Gill (London: John Bennett, 1838), 2.
Aside from Rippon’s work on Gill, additional biographical information on Gill can be found in: George M.
Ella, John Gill and the Cause of God and Truth (Eggleston, CO: Go, 1995).

107 Rippon and Francis, 4 Brief Memoir of the Life and Writings of the late Rev. John Gill,
D.D. to which is added An Elegy on the Death of Dr. Gill, 2. See also, The Kettering Church Minute Book,
entry October 29, 1696 (Fuller Baptist Church, Kettering, England).

108 Robert W. Oliver, “John Gill,” in The British Particular Baptists, ed. Michael A. G. Haykin
and Terry Wolever (Springfield, MO: Particular Baptist Press, 2018), 4:128-29.

199 Oliver, “John Gill,” 4:140.
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defending the doctrines of grace, writing a commentary on the whole Bible, defending
Trinitarianism, and upholding a robust systematic theology.!!? Debate continues to be had
about whether Gill was a hyper-Calvinist, yet the term more fitting for the seventeenth
and eighteenth centuries is High Calvinist.!!! Nevertheless, Gill made a profound impact
on Baptist identity during and after his time, he contributed to the early evangelical
movement, and he was well within the heritage of orthodox Christianity.!!?

One key work from Gill about prayer worth consideration is a sermon he
preached and then published. He also wrote on prayer in his great work of practical
theology, 4 Body of Practical Divinity. Gill’s comments about prayer from that volume
will be interspersed alongside his sermon on prayer. The sermon was published with the
title, 4 Discourse on Prayer from 1 Corinthians xiv. 15.''3 It is notable that this text from
1 Corinthians was so consistently explored, preached on, and written about by early

Particular Baptists, as it also received attention from Bunyan and Keach. Gill preached

110 Oliver, “John Gill,” 4:140—41.

1 Robert Oliver chooses to avoid the debate about whether Gill was a High Calvinist and
simply affirm that Gill did not believe in the free offer of the gospel to all. See, Oliver, “John Gill,” 4:141.
Tom Nettles believes that Gill differed from the High Calvinists of his day and those before him in a
number of ways, but shared their belief “that the non-elect were not obligated to evangelical obedience,
because the necessity of such obedience did not exist in unfallen humanity as deposited in Adam.” See
Nettles, The Baptists, 1:226. David Bebbington, contradicting Oliver, has stated of Gill, “He did not draw
the practical conclusion that preachers should not invite sinners to receive the gospel, leaving the work
entirely to the Almighty, but others of his contemporaries did.” David W. Bebbington, Baptists through the
Centuries: A History of the Global People (Waco, TX: Baylor University Press, 2010), 70. Peter Toon has
plainly referred to John Gill as a “hyper-Calvinist.” Peter Toon, The Emergence of Hyper-Calvinism in
English Nonconformity 1689—1765 (Eugene, OR: Wipf & Stock, 1967), 93, 96-100. A. Chadwick Mauldin
stopped short of calling Gill a hyper-Calvinist but acknowledged the debate. He noted that Gill held to the
doctrine of eternal justification, which was a view among the High Calvinists of Gill’s day. A. Chadwick
Mauldin, Fullerism as Opposed to Calvinism: A Historical and Theological Comparison of Andrew Fuller
and John Calvin (Eugene, OR: Wipf & Stock, 2011), 10. David Rathel has recently convincingly argued
that John Gill was indeed a High Calvinist. See David Mark Rathel, Andrew Fuller and the Search for a
Faith Worthy of All Acceptation: Exploring Fuller’s Soteriology in Its Historical Context, T&T Clark
Studies in English Theology (London: T&T Clark, 2024), 51-87. For a helpful comparison of the terms
hyper-Calvinism and High Calvinism, see Rathel, Andrew Fuller and the Search for a Faith Worthy of All
Acceptation, 1-12.

112 Nettles, The Baptists, 1:240-41.
113 John Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15 (London: Aaron Ward, 1733).
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this sermon to his congregation on Christmas Day, 1732.!1% He sought to define prayer
and to explain what Paul meant by praying with the Spirit and the understanding.!!>

Gill began, “Prayer is a part of religious worship, which is due to God only.”!1¢
Prayer, he made plain, is to be directed to the triune God, thus Gill displayed the
propriety of addressing each person of the Godhead in prayer.'!” Referencing the
beginning of the Lord’s Prayer, he, however, acknowledged that prayer is normally
addressed to the Father.!!® Gill claimed that Jesus is the mediator for the prayers of
Christians: “Our encouragements to prayer, and to the exercise of grace in that duty, are
chiefly taken from, and our pleas for the blessings of grace, are founded on the Person,
blood, righteousness, sacrifice, and intercession of Christ.”!!® Yet, the Holy Spirit is the
source of the prayers of Christians. Gill explained, “The third Person, the Holy Spirit,
takes his part, and has a peculiar place in this work; he is the Author of prayer, the
Enditer of it, who forms it in our hearts, creates breathings, and desires after spiritual
things, stirs us up to prayer, and assists in it.”!?° Gill described the Holy Spirit as an
advocate within believers composing prayers to the Father through Christ.!?!

Gill then sought to consider the parts of a normal prayer. Though he did not

want to “prescribe any precise form of praying,” which was likely a reference to saying

114 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, ii.

15 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 11.

116 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 11-12.

7 Gill, A4 Discourse on Prayer From 1 Corinthians xiv. 15, 15-19. Gill argued the same thing
in his 4 Body of Practical Divinity. See John Gill, A Body of Practical Divinity: Or A System of Practical
Truths, Deduced from the Sacred Scriptures, vol. 3 (London: George Keith, 1770), 384.

118 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 19.

119 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 21.

120 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 21-22. Endite, which means to
compose or write, is an older form of “indite.” The American College Dictionary (New York: Random
House, 1962), s.v. “indite” (p. 618). Gill used the same term in his 4 Body of Practical Divinity. See Gill, 4
Body of Practical Divinity, 3:385.

121 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 22.
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the Lord’s Prayer or some other form from the BCP, Gill used the broad outline of the
Lord’s Prayer to describe the parts.!?? Gill further commented on overly formal prayer
later in the sermon: “Praying in a formal, graceless manner, is mere outside worship, lip
labour, bodily exercise, that profiteth nothing; it is useless to men, and unacceptable to
God, who accounts of it, and calls it no other than howling.”!?* Elsewhere, regarding the
Lord’s Prayer, Gill argued that because Matthew and Luke’s versions differ, this shows
that the prayer was not meant to be a set prayer.'>* Though Gill used the Lord’s Prayer as
the majority of his template for the parts of normal prayer in the sermon, he went outside
the Lord’s Prayer in one of these parts of prayer. He noted the importance of
thanksgiving as an essential element of prayer, which was like Keach’s perspective.!?
Next, Gill described six different kinds of prayer: mental or vocal, private or
public, and extraordinary or ordinary.!?° Gill referenced various biblical examples to
ground each kind of prayer. Mental prayer is quiet and in one’s mind and heart (see 1

Sam 1:12-13).127 Vocal prayer still begins in one’s heart but is expressed outwardly (see

122 Gill, A Discourse on Prayer From I Corinthians xiv. 15, 23-33.
123 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 39.

124 Gill, A Body of Practical Divinity, 3:392-93. Gill said of Jesus’s giving of the Lord’s
Prayer, “which he directed to in opposition to many words, much speaking, and vain repetitions of the
scribes and Pharisees; indeed, the evangelist Luke has it, He said unto them, when ye pray, say, the
following words, that is, after this manner, or to this sense, as it is explained in Matthew, where both the
introduction to the prayer, and the prayer itself, are more fully pressed; for that it was not intended as a
prescribed set form, in so many words, is clear; since then it would not have been varied, as it is by the two
evangelists, by whom it is recorded.”

125 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 30.
126 Gill, A Discourse on Prayer From I Corinthians xiv. 15, 33-36.

127 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 33. It is interesting to see Gill
recommend mental prayer considering the notion that those who came before Gill in the Protestant
movement in England had some reservations about mental or silent prayer. Many among sixteenth and
seventeenth-century Protestants, argued historian Alec Ryrie, preferred vocal prayer to mental or silent
prayer. Ryrie posited that this apprehension for mental or silent prayer was due to a couple key reasons:
silent prayer being connected with Roman Catholic spirituality and the Bible’s consistent depiction of vocal
prayer. Yet, Ryrie aptly noted, “Heart without tongue was better than tongue without heart.” Ryrie listed
several sixteenth and seventeenth-century Protestants who spoke up about their preference of vocal over
silent prayer: William Perkins (1558-1602), Lewis Bayly (1575-1631), Thomas Becon (1512-1567),
Thomas Playfere (d. 1609), John Browning (d. 1648), and Richard Baker (1568—1645). See Ryrie, Being
Protestant in Reformation Britain, 209-14.
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Hos 14:2).12% Gill gave a rather broad definition to private prayer: “Private prayer is that
which is either performed in the family, by the head or master of it, the rest joining with
him in it, or by a society of Christians in a private house, or by a single person, in secret
and alone.”!?® Gill gave Jesus’s warning from the Sermon on the Mount about prayer as
biblical guidance for private prayer (see Matt 6:5—6). Public prayer, for Gill, was that
which was done in a corporate worship service (see Acts 2:42; 4:31).!3° Extraordinary
prayer was reserved for exceptional circumstances, as when the church prayed for Peter’s
release from prison (see Acts 7:5). This kind of prayer could also be for those who are
sick (see Jas 5:14-15).13! Finally, ordinary prayer was the regular daily prayer of
churches, families, or individuals (see Ps 55:17; Dan 6:10).!3? Gill gave a slightly
different list of kinds of prayer in his work of systematic theology: mental prayer, audible
prayer, private prayer, social prayer, family prayer, and public prayer.!** Though the
kinds listed are different from the sermon, there is considerable overlap between the two
lists, particularly with private prayer from the sermon encompassing private, social, and
family prayer from his systematic theology.

Having defined prayer in a general sense in his sermon, Gill then sought to
explain what Paul meant by praying with the Spirit and with the understanding.!** Gill

disagreed with the notion that by “the Spirit” Paul simply meant to pray with the human

128 Gill, 4 Discourse on Prayer From I Corinthians xiv. 15,33-34.

129 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 34.

139 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 35.

B1Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 35.

132 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 36.

133 Gill, 4 Body of Practical Divinity, 3:380-81.

1341t should be noted that this section of the sermon is very similar to the section on the

Spirit’s place in prayer in Gill’s 4 Body of Practical Divinity. See Gill, A Body of Practical Divinity,
3:388-90.
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voice.!* Instead, Gill described two senses in which praying with the Spirit may be
understood. First, he argued, “By the Spirit, rather is meant the extraordinary gift of the
Spirit bestowed on the apostle and others, by which they spoke with divers tongues, and
which he determined to make use of, though in such a manner, as to be understood: He
would not use it without an interpretation.”3¢ Gill also affirmed another sense that may

be meant by Paul’s phrase: “By praying with the Spirit, some understand the apostle’s

own spirit, or his praying in a spiritual way, with a spirit of devotion and fervency.”!*’

Gill went to explain the essence of praying with the Spirit in this way:

In a word, when we pray with our spirits, or in a spiritual way, we not only lift up
our hearts to God, and what we ask for, ask in faith, with a reverential filial fear of
the divine Majesty, in deep humility of soul, and with an entire submission to God’s
will; but also in the name and for the sake of our Lord Jesus Christ; we do not
present our supplications to God for our righteousness, but for the Lord’s sake, and
for his great mercies; we come not in our own name, but in Christ’s; we go forth not
in our own strength, but in his; we make mention of his righteousness, and of his
only; we plead the merits and efficacy of his blood; we bring his sacrifice in the
arms of faith; we expect audience and acceptance upon his account alone, and that
our petitions and requests will be heard and answer’d for his sake; and we leave
them with him, who is our Advocate with the Father. This may be called true,
spiritual, fervent, and effectual prayer.!3®

Such Christ-centered prayer can only happen, said Gill, by the grace of the Holy Spirit.!**
This is what it means for the Spirit to be the composer of prayers, that such prayer as Gill
described, can only be that kind of prayer of which the Holy Spirit has composed in the

heart of a believer.

135 Gill, 4 Discourse on Prayer From I Corinthians xiv. 15, 36. Gill, showing linguistic ability
and his widespread reading, was responding to a Latin commentary on both Corinthian epistles. Primasius
of Hadrumetum (d. 560), Jean de Gaigny (d. 1549) sometimes known in Latin as Gaignaeus, and
Desiderius Erasmus (d. 1536) each held the interpretation that the Spirit simply meant human speech:
“Quinta Primasii, Gaignaei et Erasmi, qui per spiritum intelligunt sermonem, quem lingua sonat, vel, ut
Erasmus in paraphrasi, halitum, quo verba pronuntiantur.” See Guilielmi Estii, /n Omnes Pauli Epistolas,
Item in Catholicas Commentarii, vol. 3, ed. Franciscus Sausen (Paris: Kirchhemii, Schotti & Thielmanni,
1842), 76.

136 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 37.
37 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 38.
138 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 41.

139 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 41-42.
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If this be the case, Gill posited, that prayer can only happen by the inner
working of the Holy Spirit in a believer, then should only those with the Spirit pray? Gill
answered, “To which I answer, that prayer may be consider’d as a natural duty; and as
such is binding on all men, even on a natural man, destitute of the Spirit, and ought to be,
and may be, performed by him in a natural way, to which there is something analogous in
the brute creatures, whose eyes wait upon the Lord.”!*’ Gill gave Peter’s charge to Simon
Magus as an example of his point (see Acts 8:9—24). Thus, Gill argued that a natural man,
such as Simon, would need to pray for the Holy Spirit’s help even to pray (see Luke
11:13).141

Finally, Gill explained what Paul meant by praying with the understanding. He
gave two senses for this as well. First, Gill thought that it meant simply to pray in a
tongue that would be comprehended by others.!*? Gill also believed praying with the
understanding to be praying “with the understanding illuminated by the Spirit of God, or

to pray with an experimental spiritual understanding of things.”'*3 He went on,

The Holy Ghost is the Spirit of wisdom and revelation in the knowledge of Christ,
who enlightens the eyes of our understanding, to see our lost state and condition by
nature, the exceeding sinfulness of sin, the impurity of our hearts, the imperfection
of our obedience, the insufficiency of our righteousness, the need of Christ, and
salvation by him, and the aboundings of God’s grace and mercy streaming through
the Mediator’s Person. Such who are thus enlighten’d, are able to pray with the
understanding also.!#*

149 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 43.

141 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 44.

142 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 45-46. Gill disagreed with the
Roman Catholic practice of praying in Latin as going against this verse: “This condemns the practice of the
Papists, who pray in a language not understood by the people.”

143 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 46.

144 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 46.
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Gill closed by describing the profitability of prayer for individuals, but also for the
communities in which those individuals live and worship.!*> While prayer is a duty, Gill
nevertheless encouraged his hearers to take hold of the Lord’s grace in this practice
“since the Lord will regard the prayer of the destitute, and not despise his prayer.”!46
Gill’s contribution to the Particular Baptist perspective on prayer was a
rigorous theological focus. The Baptist theologian saw no disconnection between

systematic and practical theology. Thus, he could preach and write as he did on the

essential practice of prayer.

Benjamin Wallin (1711-1782)

Born in London into a Particular Baptist family, Benjamin Wallin, followed in
the footsteps of his father, Edward Wallin (1678—1733), and served as a pastor.'*” The
church his father pastored was founded by a collection of former members of Benjamin
Keach’s church who left over disagreements regarding hymn-singing in 1691.14% As an
infant, Wallin suffered an accident that left him lame, yet, by the age of fourteen, around

the time he was baptized by his father, Benjamin received care that greatly improved his

195 Gill, 4 Discourse on Prayer From 1 Corinthians xiv. 15, 47. This closing section is nearly
identical to the closing section on Public Prayer in 4 Body of Practical Divinity. See, Gill, A Body of
Practical Divinity, 3:391-92.

146 Gill, A Discourse on Prayer From 1 Corinthians xiv. 15, 48.

147 Terry Wolever, “Edward & Benjamin Wallin,” in Haykin and Wolever, The British
Particular Baptists, 4:56. For Benjamin’s biography, see also: Samuel Stennett, The Faithful Minister
Rewarded. A Sermon, Occasioned by the Death of the Reverend Benjamin Wallin, A.M. Who Departed this
Life Feb. 19, 1782, Aged Seventy-One. With the Address at the Internment. By Abraham Booth (London: G.
Keith, 1782); Joseph Ivimey, 4 History of the English Baptists, vol. 3 (London: B. J. Holdsworth, 1823),
472-84; Joshua Cook, “Benjamin Wallin: A Respectable Minister’s Proclamation of the Gospel in
Eighteenth-Century London” (PhD diss., The Southern Baptist Theological Seminary, 2021). This
dissertation has been published as Joshua Cook, Benjamin Wallin: A Respectable Minister’s Proclamation
of the Gospel in Eighteenth-Century London, Monographs in Baptist History, vol. 27 (Eugene, OR:
Pickwick, 2023).

148 Cook, “Benjamin Wallin: A Respectable Minister’s Proclamation of the Gospel in
Eighteenth-Century London,” 16—-17.
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ability to walk.!*® He was trained by local Baptist ministers, which was thought to have
been likely arranged by his father.!>°

Though Wallin was thought to have been skilled and prepared for pastoral
ministry, he rebuffed at least three calls from the church in Maze-pond on the south side
of the Thames often citing various fears, anxieties, and general uncertainties about his
ability to do the work.!>! Nearly nine years after the initial plans were made for him to
become the pastor there, he responded to the church’s call on July 9, 1741.132 John Gill,
and others, participated in ordaining Wallin in October of the same year; Gill preached
the ordination sermon from Hebrews 13:18: “Pray for us: for we trust we have a good
conscience, in all things willing to live honestly.”!>* Wallin served for forty-one years as
the pastor of that Baptist church.!>* Throughout his life he published forty-five works,
which was significant during the eighteenth century.!>® His publications reached not only
his fellow English Particular Baptists, but those sympathetic to his theological heritage in
the American colonies.!*

One key work that Wallin published on prayer was a collection of two sermons
on 1 Thessalonians 5:17: “Pray without ceasing.” The sermons were published in 1746

under the title 4 serious exhortation to continue in prayer as an appendix to a larger work

149 Wolever, “Edward & Benjamin Wallin,” 4:56.

150 Wolever, “Edward & Benjamin Wallin,” 4:56-57.
51 Tvimey, 4 History of the English Baptists, 3:473-77.
152 Tvimey, 4 History of the English Baptists, 3:477.

153 Tvimey, 4 History of the English Baptists, 3:478.

154 Ivimey, 4 History of the English Baptists, 3:479.

155 Wolever, “Edward & Benjamin Wallin,” 4:45.

156 Cook, “Benjamin Wallin: A Respectable Minister’s Proclamation of the Gospel in
Eighteenth-Century London,” 33, 35.

47



titled The Christian Life, in Divers of its Branches, Described and Recommended."’
Wallin, through the two sermons, sought to define prayer, define praying without ceasing,
display the reasonableness of prayer, and provide observations for application.!8

Wallin established that prayer is a duty for all, whether Christians or not, and
thus all should seek God’s help and mercy through prayer. Yet, he argued, that Christians
ought to be regularly participating in prayer. Sin and Satan keeps believers from prayer.
Thus, Wallin set out to display its importance.' “Prayer,” Wallin stated, “is an offering
up our desires to God, spreading our wants before him, or making known our requests
before him; this exercise is spiritual, in which we pour forth our souls to God.”'®® From
this definition he challenged the notion that prayer only consists in words. While prayer
can be verbal, it can also be silent, hence the reason why Wallin described prayer as

coming from within.'®! By spiritual, Wallin meant that prayer is

entirely dependent on the assistance of the divine Spirit, so that he is said to do it for
us, which does not destroy our own actual concern in those prayers, any more than
God’s working in believers fo will and to do of his own good pleasure, is
inconsistent with the believer’s working out his salvation with fear and trembling,
as the éyostle exhorts, mentioning the former to encourage their diligence in so
doing.

Indeed, Wallin argued that the Spirit empowers believers to not only pray, but to do every
duty of the Christian life.!®* Returning then to the topic of using words in prayer, Wallin

claimed that the words of a prayer and the true prayer of a soul ought to be distinguished.

157 Benjamin Wallin, The Christian Life, in Divers of its Branches, Described and
Recommended. In Four Parts. Being the substance of several Discourses on Philippians iv. From the 4th to
the 7th verse inclusive. To which is added, A serious exhortation to prayer, in two Sermons on I Thess. V.
17 (London: Aaron Ward, 1746).

158 Wallin, The Christian Life, 341.

159 Wallin, The Christian Life, 337-41.

160 Wallin, The Christian Life, 341.

161 ' Wallin, The Christian Life, 341-42.

162 Wallin, The Christian Life, 343-44.

163 Wallin, The Christian Life, 344.
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Thus, a person’s words may or may not be the true content of the soul. Referencing texts
like Romans 10:1, Psalm 17:1, and Psalm 64:1, Wallin circled back to his definition of
prayer in that it is truly the pouring out of the soul to God.!%*

Prayer is meant to be both private and public. Considering private prayer,
Wallin referenced Matthew 6:6 with Jesus’s directive concerning private prayer with the
Father. “It has been justly observed,” said Wallin, “that the beginnings of earnest concern
about those things which belong to our peace, and the salvation of our souls, are first
discovered in a desire after, and diligent exercise of private prayer.”!%> One’s private
prayer life is the source of vitality in public prayer.

The first area of public prayer Wallin considered was in the family. Wallin
stated, “This is the duty of all parents, masters, and heads of houses.”!% He looked to
Jeremiah 10:25 as a ground for the importance of family worship: “Pour out thy fury
upon the heathen that know thee not, and upon the families that call not on thy name: for
they have eaten up Jacob, and devoured him, and consumed him, and have made his
habitation desolate.” Wallin commenting on the verse, said, “I think, [it] carries in it a
sharp reproof to those families that lives without prayer.”!¢” Wallin went on to bemoan
the state of Christian families who are prayerless, in that it puts them under the judgment
of God and sets aside the spiritual care of those within the family.!®® He asked, “How can
any particular society, any more than any individual person, expect a blessing from God

without prayer, the settled means of receiving every blessing from his hands?”!%°

164 Wallin, The Christian Life, 345-46.
165 Wallin, The Christian Life, 346.
166 Wallin, The Christian Life, 347.
167 Wallin, The Christian Life, 348.
168 Wallin, The Christian Life, 350-51.
169 Wallin, The Christian Life, 352.
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The second area of public prayer Wallin considered was within the church.
Considering the text upon which the sermon is based, 1 Thessalonians 5:17, Wallin noted
that prayer within the church is the kind of prayer to which he thought Paul was most
likely referring.!” In light of this, Wallin referenced the unceasing prayer of the church
mentioned in Acts 7:5. From this text, Wallin showed the centrality of prayer in the
gathering of the church and the things about which the church ought to be praying: “But
this is an indisputable point, that much of the business of churches, when assembled, is to
pray; by this professing Christians are to strive for their minister, the faith of the gospel,
and through this may expect, under a divine blessing, to edify and build up one another in
their most holy faith.”!”! Having raised the theme of praying without ceasing as a church,
Wallin moved to his second major point in the sermon, which was to define what it meant
to pray without ceasing.

“The soul in which the spirit of prayer dwells, is a praying soul,” said
Wallin.!”? Though this does not necessarily mean such a person with the spirit of prayer
physically prays without ceasing. As such, Wallin gave Anna the prophetess as an
example of praying without ceasing (see Luke 2:37).!7% Yet, Wallin still desired to define
the action of praying without ceasing as he likely saw that giving Anna as an example
was not an explanation of the practice. He believed praying without ceasing to consist in
two things: the times and the manner of praying.!”*

Regarding the times, Wallin meant that there were ordinary times for praying

and there were extraordinary times for praying. Daniel was given as an example of

170 Wallin, The Christian Life, 352.
7 ' Wallin, The Christian Life, 353.
172 Wallin, The Christian Life, 354.
173 Wallin, The Christian Life, 355.
174 Wallin, The Christian Life, 355.
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ordinary prayer (see Dan 6:10). Also, Paul’s encounter of those praying in Philippi was
given as an example of ordinary times of praying (see Acts 16:11-16).!7> Keeping up this
kind of ordinary prayer required a watchfulness over one’s soul to not only attend to
regular prayer but also guard oneself from the danger of the formality of regular prayer
times.!”® Aside from these ordinary times of prayer, extraordinary times of prayer present
themselves to believers. Wallin stated, “Besides our daily wants, and the mercies we
receive in the general course of divine providence, there are remarkable dispensations
that call for our humbling ourselves before the Lord in this duty, and for applying to this
footstool for wisdom and blessing.”'”” Thus, praying without ceasing would require the
attentiveness to pray when these situations arise. In regard to the manner of praying
without ceasing, Wallin argued, “We ought to be importunate as well as constant.”'’® He
mentioned James 5:16b as an example of this kind of prayer: “The effectual fervent
prayer of a righteous man availeth much.” Such unceasing prayer, exhorted Wallin, ought
to be bold and full of zeal. This is the opposite, he argued, of prayerlessness.!””

At this point, Wallin finished the first of the two sermons. In the second
sermon he continued with the same passage, 1 Thessalonians 5:17, but sought to establish
his final two points: to display the reasonableness of prayer and provide observations for
application. Before he got to his final two points, he gave three reasons why people often
cease praying. First, many cease praying because of their own infirmities, meaning the
perceived inability to rightly pray, the concern that they are inarticulate, or some other

weakness like these.'®" The next reason why people cease praying is because God does

175 Wallin, The Christian Life, 355-56.
176 Wallin, The Christian Life, 357.
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not seem to answer.!8! Third, people cease praying, according to Wallin, when God has
answered some prayer and people no longer feel the need to go to the Lord in
desperation.!®? Yet, in light of these temptations, Wallin returned to the sermon text to
show that it still exhorted believers to pray without ceasing.'8?

Next, Wallin sought to show the reasonableness of prayer through five points.
First, there is never occasion to not pray. Wallin wisely stated, “A time of need is a time
of prayer.”!8% Another point was that prayer is always necessary. To support this point,
Wallin mentioned something he had already argued concerning prayer, “God has
appointed this way, nor shall we receive any true blessing without asking for it.”!3> The
third point displaying the reasonableness of prayer was that believer’s freedom to

continue to pray does not end. Wallin again returned to his text:

The very exhortation itself implies this constant liberty, allowing the writer to be
under the inspiration of the Holy Ghost; for an exhortation to constant prayer, under
the unerring dictates of this divine person, necessarily contains an assurance of
constant liberty to pray; for it would not consist with goodness and wisdom to indite
an exhortation to pray without ceasing, it at any time this liberty ceased.!8¢

Calvin had argued something very similar when he stated that “bidding us pray, by the
precept itself he convicts us of impious obstinacy unless we obey.”'®” Thus, the command
itself contains reason enough to pray. Wallin’s fourth point about the reasonableness of
prayer was that God will continue to answer prayer. He remarked, “The believer always

speeds, he is always answered, never prays in vain.”!®8 Lastly, prayer, for Wallin, was

181 ' Wallin, The Christian Life, 366-67.

182 Wallin, The Christian Life, 367-69.
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reasonable because God brings about a host of spiritual advantages for the believer
through prayer.'® It encourages humility.'*° It brings peace to one’s heart.!! It moves

193 From the

believers to expect God’s response.!®? It also safeguards believers against sin.
proofs for the reasonableness of prayer, Wallin moved towards closing with a number of
applications.

Wallin gave six closing applications regarding the importance of prayer. First,
Wallin warned that the danger of prayerlessness is great.!®* Second, in light of this
warning, believers ought to obey the Spirit in order to pray without ceasing.!”> Next,
Wallin displayed how valuable are those in a church or family who have the spirit of
prayer in that they have a great responsibility and a great opportunity.'*® Wallin’s next
application was to be watchful against all things that would impede believers from
praying without ceasing.!”’ Finally, Wallin called the people to mourn over

prayerlessness in churches, families, and in the lives of individuals. Wallin so closed with

a benediction and prayer,

Blessed be God there are any praying people left among us; may all such grow bold
and increase, and never cease to cry, till God has afresh poured out his spirit of

grace and supplication on the house of Judah, and the inhabitants of Jerusalem; then
may we have hope to find our God descending upon us as the dew, so shall spiritual

189 Wallin, The Christian Life, 379.
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Israel grow as the lilly; then will our branches spread, our beauty be restored like the
olive-tree, and our scent be as the wine of Lebanon.!*®

The kind of careful thought that Wallin gave to his call to ministry was
displayed in the careful thought he gave to the subject of prayer in these two sermons.
Having been, as it seemed, an unassuming man, he was unafraid to be clear, yet pastoral
in his preaching on prayer.

Concluding Thoughts on Seventeenth

and Early Eighteenth-Century
Particular Baptist Prayer

Reflecting on the Lord’s Prayer, Andrew Fuller wrote, “If in anything we need
Divine instruction, it is in drawing near to God.”!® This sentiment is consistent with the
views of the six men considered in this chapter, namely that believers need God’s
instruction in their attempts to pray. These samples of seventeenth and eighteenth-century
Particular Baptist approaches to prayer elucidate a tradition not only concerned with
prayer, but also dependent on God in their prayer. This is fitting as prayer displays one’s
dependence. From their position of need, these men prayed and taught on prayer with
several shared values: each was faithful to the Scriptures, each saw prayer as a duty for
all to perform, each was concerned about the form of prayer, each saw the importance of
the Holy Spirit in prayer, each emphasized the soul of an individual as where prayer came
from, and each balanced private and public prayer.

Saying that each of these men was faithful to the Scriptures as they thought
about prayer is to at least say that each was informed by the Bible primarily as to the
content of their teaching. This is evident in that most of the examples considered are
sermons. Yet, their biblicism also comes through in their antipathy towards the BCP. The

focus of sola Scriptura that had been passed down from the Reformation through the

198 Wallin, The Christian Life, 391. Here, Wallin is referring to Hosea 14, specifically verses

199 Andrew Fuller, The Lord’s Prayer, in CWAF, 1:578.
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Puritan movement had influenced Dissenters like Particular Baptists to reject any
“remnants of popery.”?*® Christopher Ellis, in conversation with B. R. White, noted that
the Second London Confession displayed the Particular Baptists’ comradery with
Congregationalists and Presbyterians who also held the opinion that God could only be
worshipped as he had commanded in Scripture.?°! Thus, the examples reviewed in this
chapter each work from a biblically-founded perspective of the regulative principle of
private and public worship—specifically as it relates to prayer.

A second point of consistency in these examples is the belief that prayer is a
duty for all, whether a believer or not. The notion that all humans had a duty to come to
God in dependent prayer was a foundational conviction for many Particular Baptists.
Those who would disagree with this would predominantly be influenced by various
theological positions and movements like High Calvinism, Antinomianism, or
Sandemanianism.?? The Particular Baptist belief that prayer is a duty for all is shown
most clearly in the Second London Confession: “Prayer, with Thanksgiving, being one

203 Thus, these men were

special part of Natural Worship, is by God required of all Men.
in line with their confessional heritage.

Another sense of agreement between these men regarding prayer is their
concern about its form. Much of this comes from their unease with the BCP. Yet, it also
comes through in their views of the Lord’s Prayer. Of the examples mentioned who

commented on the Lord’s Prayer, each was hesitant to prescribe the prayer as a prayer to

be prayed, but rather as a guide. Fuller was no different: “It does not appear to have been

200 The requirement to kneel at communion present in the late sixteenth and early seventeenth-
century editions of the BCP caused were the kinds of remnants of popery that many Dissenters saw in the
prayer book. Yet the concern over kneeling was only one of many concerns that Dissenters had. See
Moore, “Worship and Sacraments,” 1:412.

201 Ellis, Gathering, 76.

202 See chapter 5 for more on the various works Fuller wrote to engage with those who
disagreed with duty faith or other practices like prayer being a duty for all.

203 Second London Confession 22.3 (p. 74).
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Christ’s design to establish a form of prayer, nor that it was ever so used by the disciples;
but merely a brief directory as to the matter and manner of it.”?** Fuller used the word
“directory” rather than guide, but it displays the same concern that his Particular Baptist
predecessors had with the recitation of the Lord’s Prayer. However, on one occasion,
Fuller wrote to the Norwich Baptist pastor, Joseph Kinghorn (1766—1832), concerning
BMS matters and at the close of the letter he stated, “We may well pray “Lead us not into
temptation but deliver us from evil.” Jesus was led into temptation without evil; but with
us in general to be delivered from evil is to be kept afoul from it.”2%> This mention of a
portion of the Lord’s Prayer that he suggested they pray displays that Fuller did not have
a total antipathy towards making the Lord’s Prayer his own. Still yet, for most Particular
Baptists, prayer was to be extemporaneous for it to be genuine.

Each of these examples also displayed a belief in the importance of the Holy
Spirit’s involvement in prayer. Perhaps none were clearer than Gill as he referred to the
Spirit as the enditer or author of believers’ prayers.?® This bespeaks a seventeenth-
century Protestant perspective on prayer posited by historian Alec Ryrie: “True prayer, it
was generally acknowledged, was neither a human ‘work’ nor a human response to God’s
work. Rather, it was itself God’s work, drawing devotees into intimacy with himself.”27
Similarly, Bunyan defined prayer as being done “in the strength and assistance of the

holy Spirit.”?%® Wallin also argued for the Spirit’s empowerment in prayer as in every

204 Fuller, The Lord’s Prayer, in CWAF, 1:578.

205 Andrew Fuller to Joseph Kinghorn, January 19, 1813, MC 64/12. 508X8, Wilkin Papers,
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aspect of the Christian life.?”” These perspectives of God the Spirit’s place in the prayer
lives of believers are connected to the concern to be biblical as well as their avoidance of
what they viewed to be the rigid formalism of the BCP. Christopher Ellis connects each

of these elements as descriptive of a Baptist perspective on prayer:

In these two concerns—attention to Scripture and the concern for a devotional
openness to the Spirit—we have values which each contribute to the spirituality of
Baptist worship and which together stand in a polar relationship to one another. In
one sense, attention to Scripture could be characterized as an outward

obedience. . . . Similarly, personal piety and devotion could be perceived as being
primarily about inward spiritual concerns, but the important place given to sincerity
attemptg 1‘%0 ensure authenticity—the congruence of inward disposition and outward
actions.

The balance of inward realities (the Spirit’s working) and outward actions (prayer) is
informed by the Scriptures and is thus aimed towards being truly genuine or authentic, as
Ellis summarized. For Particular Baptist prayer, the Holy Spirit is truly, as the Nicene
creed affirms, the “Lord and giver of life.”?!!

Not only did these examples show that prayer came from the Holy Spirit
ultimately, but also that prayers were to come from the soul. Thus, while the Spirit is the
author of a prayer, the soul of the believer is the context in which the Spirit writes. Each
man wanted to express in some way the need for believers to pour out their souls to God
in their prayers. This concern goes along with the concern regarding forms in prayer.
They would have seen both the formalism of the BCP or the simple repetition of the
Lord’s Prayer as contrary to a candid effusion of one’s soul to God.

Finally, each man saw the need for engaging in both private and public prayer.

Each gave examples of the need for private prayer and prayer with others, either in

families or in church. Ellis argued that Bunyan made no distinction between public and

209 Wallin, The Christian Life, 344.
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private prayer.?!? This is not to say that Bunyan did not see a difference between the two
practices nor that he thought that Christians should not engage in both, but quite the
opposite. Once again, different from many who sought to follow the BCP, Ellis was
arguing that Bunyan and others like him saw the need for all of God’s people to be
engaged in public, extemporaneous prayer. Part of how Bunyan defined prayer is that it
was to be “for the good of the Church.”?!3 Bunyan did not describe prayer for the church
to be only prayed by ministers, but instead described such prayer as being that which
could be carried out by all Christians, whether gathered with their local church or not.?!#
Thus, all believers ought to be praying for the good of the church privately or publicly as
they gather with their families or with their local church. Wallin argued that public prayer
is not truly possible for those who do not begin with private prayer.!> Such a focus
shows the connection of the two contexts for prayer and the importance of one’s personal
prayer life. Particular Baptist perspectives on prayer held firmly to this focus along with

the other vital elements mentioned.

212 Ellis, Gathering, 85. See Bunyan, 4 Discourse Touching Prayer, 28.
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CHAPTER 3
PRAYER IN FULLER’S DIARY AND LETTERS

The challenge of reading documents of the past is that they were written with
an eye to the future, that is, for publication. This is not normally the case with diaries and
personal letters. Such sources often give great insight into the thought and experience of a
person. Regarding prayer, one’s diary and personal letters were places to record one’s
most intimate spiritual details and struggles. This, in many ways, is what is found in
Fuller’s diary and letters—the intimate portrait of a man of prayer. Yet, it is not only
instructive to see what is recorded during certain seasons of life, but also what is not
written about. For Fuller, both what he wrote and did not write are helpful for
understanding his prayer life.

Personal diaries in the evangelical tradition, like what Fuller left behind,
focused on one’s spiritual life and had their origins among the Puritans.! Though, Bruce
Hindmarsh has elsewhere argued that the style of George Whitefield’s (1714—-1770) diary
could be compared with practices among Jesuit spirituality due to his scoring himself in
relation to spiritual matters and other rigid practices.? Yet, Hindmarsh has noted that John
Newton (1725-1807) kept a diary because it “was an aid to faith: a stimulus to pious
resolve, self-examination, and praise.” This approach, different from Whitefield’s, is

much more in line with Fuller’s diary. A century before Newton, Brilliana Harley (1598—

!'D. Bruce Hindmarsh, John Newton and the English Evangelical Tradition: between the
Conversions of Wesley and Wilberforce (Oxford: Clarendon Press, 2001), 30.

2 D. Bruce Hindmarsh, The Spirit of Early Evangelicalism: True Religion in a Modern World
(New York: Oxford University Press, 2018), 19.
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1643), a Puritan, kept a commonplace book. Known for her spiritually focused letter-
writing, Harley also defended her castle against the Royalists while her husband was
away fighting in the English Civil War.* Gareth Townley has explained that the keeping
of a commonplace book was to be a companion to one’s reading in order to record notes:
“It was the belief that the reader should record what they had read, and their reaction to it,
that led to the prevalence of commonplace books in the seventeenth century.”
Commonplace books contained various sections of passages copied from books the
author had read.® While this is not a representation of Fuller’s diary or of Newton’s, it
bears some resemblance since both men recorded notes about what they read in their
diaries.” Hindmarsh’s description of Newton’s diary as being “confessional” and
containing a subjective assessment of one’s spiritual life and progress, is a more fitting
description for Fuller’s diary.® Thus, Fuller’s practice of keeping a diary to reflect on his
spiritual life and reading was within the Puritan and Evangelical traditions he had

inherited.’

4 Jennifer Heller, “Material Goods in Brilliana Harley’s Letters,” Journal for Early Modern
Cultural Studies 15, no. 2 (Spring 2015): 83—84. For another recent study of Harley’s life and letters see
Michael A. G. Haykin, 4 “phoenix of women”: Puritan Spirituality in the Letters of Brilliana Harley,
Heritage Classics. (Cambridge, ON: Heritage Seminary Press, 2024).

5 Gareth Lewis Townley, “What Do the Religious Beliefs of the Harleys of Brampton Bryan,
Herefordshire, Tell Us About the Nature of Early Stuart Puritanism?” (MA thesis, Durham University,
2018), 39—40. Townley explained the likely reason for the name “commonplace book:” “The name
commonplace suggests that the books were produced in order to promote a common good that was shared
by all and this was undoubtedly part of the rationale behind them.”
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Fuller’s extant diary entries stretch from 1780 to 1801, with a gap between
1782 and mid-1784.!° This span of time was the prime of his life in many respects. As for
letters, the Sprinkle edition of Fuller’s works contains some letters, many of which are
not entirely examples of his personal correspondence.!! These letters are a mix of some
personal correspondence, answers to questions, and other things written for a broader
audience. Some additional letters of this nature are contained in The Last Remains of the
Rev. Andrew Fuller.'? A large collection of his personal letters is kept at the Angus
Library at Regent’s Park College in Oxford, UK—the earliest letter considered in this
chapter is dated 1788 and the latest in the year of his death, 1815.!3

Hindmarsh aptly summarized the place of the letter over and against a diary:
“Standing midway between the subjectivity of the confessional diary and the objectivity
of a literary essay, the genius of the familiar letter in the eighteenth century was its
combination of spontaneous expression with the treatment of a substantial subject.”!*
Therefore, between Fuller’s extant diary and letters, a close look at the last thirty-five
years of his life is possible. While Bryant engaged with Fuller’s diary in his study of
Fuller’s theology of prayer, he did not engage with any of Fuller’s letters.!> Furthermore,

his use of Fuller’s diary was a support to his methodology and not an inductive

10 Michael D. McMullen and Timothy D. Whelan, introduction to CWAFD, 1:xiii. The nearly
two-year gap in Fuller’s diary is because Fuller destroyed that volume before his death.

1 See CWAF, 3:passim.
12 See LR, 259-308.
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The Letters of Andrew Fuller—Copied from Various Sources, ed. Joyce A. Booth and Ernest A. Payne
(Oxford: Angus Library, 2005). Letters from this source will be cited as follows: “Andrew Fuller to
William Ward, Sept 12, 1805, in The Letters of Andrew Fuller.” Letters not included in this collection from
the Angus Library will be cited as “Andrew Fuller to William Ward, Sept 12, 1805.” For a full treatment of
the status of extant Fuller’s letters in 1954, see Ernest A. Payne, “Andrew Fuller as a Letter Writer,”
Baptist Quarterly 15, no. 7 (July 1954): 290-96.
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exploration of Fuller as a man of prayer. This chapter will move mostly chronologically
through Fuller’s diary and letters focusing on prayer under the following themes:
salvation, sin, suffering, and service. The themes for this chapter were chosen because
they are headings that summarize key components of Fuller’s prayer life displayed in his
diary and letters; they are not theological headings imposed upon Fuller, but derived from

his life.

Salvation

In 1798, Fuller wrote to Dr. Charles Stuart (1746—1826) in response to Stuart’s
request that Fuller give details about his conversion. Stuart was a parish minister in the
Church of Scotland in Cramond, but resigned after he came to different theological
convictions and then joined the Scotch Baptists in Edinburgh.!¢ Peter Morden has
referred to this letter and an additional letter also written to Stuart as the two main
sources that describe Fuller’s conversion.!” Stuart was the first to publish a biographical
account of Fuller a little over a month after his death in the Christian Herald.'®

In his first letter to Stuart, Fuller began by recounting his upbringing
underneath a ministry within the High Calvinism tradition, such that Fuller noted the oft-
repeated description of his pastor, John Eve (d. 1782), who “had little or nothing to say to
the unconverted.”" After lamenting some of the sins of his childhood, he picked up the
story of his conversion when he was fourteen. He told the story of one winter evening

when he was among a group of other boys at a smith’s shop who were warming

16 CWAFD, 1:196n25. It is important to distinguish this Charles Stuart from Major Charles
Stuart (1757/58—1828) with whom Fuller became embroiled in a pamphlet war in the first decade of the
1800s over the mission efforts in India of the BMS. See CWAFD, 11:45-46.

17 Peter J. Morden, The Life and Thought of Andrew Fuller (1754-1815), Studies in
Evangelical History and Thought (Milton Keynes: Paternoster Press, 2015), 29.

8 CWAFD, 17:95n37.

19 Andrew Fuller to Dr. Charles Stuart, 1798, in The Letters of Andrew Fuller, 96.
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themselves at the fire. The boys in the group began singing songs that Fuller found
inappropriate. Fuller wrote, “I immediately left the company, yet shocking to reflect
upon, [ walked home murmuring in my heart against God, that I could not be let alone,
and suffered to take my pleasure like other young people.”?° This episode displays
Fuller’s early wrestling with sin, but also his early wrestling with God.

He read Christian books and read the Scriptures sometimes finding himself
under conviction, hoping that his interaction with both might bring about deeper
conviction. Fuller read Ralph Erskine’s (1685-1752) Gospel Sonnets and John Bunyan’s
Pilgrim’s Progress and Grace Abounding to the Chief of Sinners.>! He described another
experience in which he was so overcome with grief that he might be ruined by his sin.
Then, Paul’s words from Romans 6:14 came to his mind: “For sin shall not have

dominion over you: for ye are not under the law, but under grace.” Fuller then explained,

Now the suggestion of a text of scripture to the mind, especially if it came with
power, was generally considered by the religious people with whom I occasionally
associated, as a promise coming immediately from God. I therefore so understood it,
and thought that God had thus revealed to me that I was in a state of salvation, and
that therefore iniquity should not, as I had feared, be my ruin.??

Fuller thought that the Scriptures had indeed brought about the conviction for which he
hoped. Fuller went on to say that he felt much joy and experienced great weeping after
this. However, by the evening, Fuller stated, “all was gone and forgotten, and I returned
to my former vices with as eager a gust as ever.”?® He claimed to have gone on like this
for over half a year. He lamented, “I lived entirely without prayer, and was wedded to my

sins just the same as before, or rather was increasingly attached to them.”?* His

20 Fuller to Stuart, 1798, in The Letters of Andrew Fuller, 98.
2L Fuller to Stuart, 1798, in The Letters of Andrew Fuller, 98.
22 Fuller to Stuart, 1798, in The Letters of Andrew Fuller, 99.
2 Fuller to Stuart, 1798, in The Letters of Andrew Fuller, 100.
24 Fuller to Stuart, 1798, in The Letters of Andrew Fuller, 100.
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description of not living as a Christian is worthy of attention: he did not pray, and he
increasingly embroiled in sin.

Sin and the increase of it are expected elements of any nonbeliever’s life. Yet,
Fuller’s decision to include prayerlessness with his ongoing sin is significant. Surely
there are several things that Fuller could have said aside from just a general admission of
sin. His later mention of prayer shows its central place, in Fuller’s estimation, in a life of
faithfully following the Lord. It bespeaks Genesis 4:26: “And to Seth, to him also there
was born a son; and he called his name Enos: then began men to call upon the name of
the LORD.” Similarly, the times that Abraham called upon the name of the Lord as an
expression of his faith and trust express the same sentiment (see Gen 12:8; 13:4). Prayer,
for Fuller, as is clear biblically, is the business of those who trust and follow the Lord
(see Rom 8:26). In his testimony thus far, though, Fuller had not yet begun to pray as one
who followed the Lord.

In his second letter to Stuart, Fuller spoke of persisting in this course until near
his sixteenth birthday. However, things came to a head for him in November 1769. He
had made efforts to change his life and failed time and again. This failure, of course,
brought about discouragement. Fuller came to an unsettling conclusion: “I saw that God
would be perfectly just in sending me to hell and that to hell I must go, unless I were
saved of mere grace and, as it were, in spite of myself.”?* This startling realization left
him pondering how he could receive forgiveness and not go on sinning. He contemplated
for a moment giving himself over to sin. Yet, something stopped him: “This thought
made me shudder at myself. My heart revolted. “What!” thought I, “give up Christ and

hope and heaven!” Those lines of Ralph Erskine’s then occurred to my mind:

But say, if all the gusts
And grains of love be spent,
Say Farewell Christ, and welcome lusts—

25 Andrew Fuller to Dr. Charles Stuart, [no date], in CWAFD, 17:101.
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Stop, stop: I melt, I faint!*¢

Erskine was a minister in Dunfermline and the lines that Fuller recounted were from
Erskine’s work, Gospel Sonnets, which one of the Christian books he mentioned to Stuart
he had been reading in his first letter.?” These poetic lines served as a warning to nearly
sixteen-year-old Fuller.

Though warned, Fuller still wrestled with how God could show him mercy.
His upbringing in High Calvinism came to the fore: “I was not then aware that any poor
sinner had a warrant to believe in Christ for the salvation of his soul, but supposed there
must be some kind of qualification to entitle him to do it; yet, I was aware that [ had no
qualifications.”?® Fuller likened himself to Esther, who went into the king’s presence

unbidden (see Esth 4:16). He stated,

However it was, I was determined to cast myself upon Christ, thinking,
peradventure, he would save my soul and, if not, I could be but lost. In this way |
continued above an hour, weeping and supplicating mercy for the Saviour’s sake
(my soul hath it still in remembrance and is humbled in me!) and, as the eye of the
mind was more and more fixed upon him, my guilt and fears were gradually and
insensibly removed.?’

Thus, Fuller found mercy, though he pondered whether he would have come sooner to
Christ had it not been for his “erroneous” view of the gospel which he was taught under
High Calvinism.*’ In a third letter reflecting on his life to a friend in Liverpool, which
Fuller wrote months before he died, he wrote, “After this, other Christians conversed with

me, and invited me to their prayer-meetings and I engaged with them in prayer, and other

26 Fuller to Stuart, [no date], in CWAFD, 17:102.
2T CWAFD, 17:98n41.

28 Fuller to Stuart, [no date], in CWAFD, 17:103.
29 Fuller to Stuart, [no date], in CWAFD, 17:103.
30 Fuller to Stuart, [no date], in CWAFD, 17:104.
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religious exercises.”! As a young man who had been forgiven and found in Christ, he
began to engage in that from which he had so often recoiled—prayer.

Peter Morden has rightly reflected on the similarities Fuller’s conversion
account shares with many evangelical spiritual autobiographies.?? Though Fuller was not
converted under an evangelical ministry, his reflections on his conversion, thirty years
later, display evangelical characteristics. This could have come from Fuller looking back
on his conversion having been influenced by the evangelical movement. A typical
evangelical pattern of spiritual autobiography can be summarized as “agony, guilt and
immense relief.”® Yet, for the present consideration, what is significant about Fuller’s
account is the place of prayer in his conversion. Prayer went from a duty to an act of glad
performance. He decided to display the change he underwent in his letters with prayer as
a key marker of his transformation.>* Found in the evangelical tradition and prior to that
in the Puritan tradition, the question of assurance was often answered in the vitality of
one’s spiritual life.>> Thus, for Fuller, prayer was a key marker of how he found

assurance of his salvation.

Sin
“Much pained at heart today—read some of Dr. Owen—feel almost a sacred

reverence for his character. Surely I am more brutish than any man, and have not the

31 Andrew Fuller to [unknown], January 1815, in CWAFD, 17:105. Payne noted that the two
autobiographical letters that Fuller wrote in 1815 were not to Stuart but were to an unnamed friend in
Liverpool. Payne, “Andrew Fuller as a Letter Writer,” 291.

32 Morden, The Life and Thought of Andrew Fuller (1754—1815), 31-33.

33 David W. Bebbington, Evangelicalism in Modern Britain: A History from the 1730s to the
1980s (Abingdon, England: Routledge, 2002), 5. See also, Peter J. Morden, Offering Christ to the World:
Andrew Fuller (1754—1815) and the Revival of Eighteenth-Century Particular Baptist Life, Studies in
Baptist History and Thought, vol. 8 (Milton Keynes: Paternoster, 2003), 28.

34 Matthew Bryant has correctly seen this phenomenon in Fuller’s conversion story. Matthew
C. Bryant, Constructing a Theology of Prayer: Andrew Fuller’s (1754—1815) Belief and Practice of
Prayer, Monographs in Baptist History, vol. 17 (Eugene, OR: Pickwick, 2021), 43.

35 James M. Gordon, Evangelical Spirituality (Eugene, OR: Wipf & Stock, 1991), 43.
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understanding of a man!”3¢ On August 21, 1784, Fuller wrote in his diary how he had
been reading from the great John Owen and how the reading had deeply stirred him.?”
While Fuller found various reasons to count Owen as a theological guide, Owen greatly
influenced Fuller’s spirituality, particularly in Fuller’s understanding of mortification.®
Dealing with one’s sin is not only part of one’s prayer life, but it is helpful for the vitality
of one’s prayer life. Fuller reflected on his sin four years earlier: “O mine iniquity! Surely
I had rather die than feel again what I have felt of the odious risings of this unholy

heart. . . . Surely the renewal of a fresh conflict with old corruptions is not the trial I
feared? Lead me not into temptation, but deliver me from evil, O Lord!”** Owen served
as a guide for Fuller to mortify his sin to deepen his prayer life. This will be displayed
through Fuller’s reading of Owen, which Fuller mentioned in his diary. Then, an analysis
of the key areas of Owen’s writings referenced by Fuller will be provided. Finally, we
will see how Fuller used many of the same concepts and themes about which Owen wrote

and likely directly from Owen.

Owen in Fuller’s Diary

As the above-mentioned excerpt from Fuller’s diary shows, not only was
Fuller in the habit of recording his times of edifying reading, but he also saw it as an

opportunity to reflect on the spiritual value of his reading. Rather than simply seeing it as

3¢ CWAFD, 1:69.

371 presented a version of this section of the chapter at the Newton House Conference in
Oxford, UK in 2022 with the title: “Much pain at heart: John Owen and the Spirituality of Andrew Fuller.”

38 Carl Trueman has noted that John Owen and Andrew Fuller were situated in a similar
theological stream and thus shared many confessional positions. However, there are also several differences
between the two due to variations in time and context. Trueman summarized, “With all of this in mind, it
should not be surprising to us if, in examining the impact of Owen upon Fuller, we find that the latter’s
approach to the former actually involves significant deviations from the original theological intention of the
various works and ideas which he cites.” Trueman went on to argue that as it relates to the doctrine of
atonement, Fuller did not adequately understand Owen. See Carl R. Trueman, “John Owen and Andrew
Fuller,” Eusebeia (Spring 2008): 54—67.

3 CWAFD, 1:8.
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a record of events, Fuller often recounted various aspects of his spiritual life in his diary.
Fuller went through a particularly challenging season in which he lost his young
daughter, his wife, his infant daughter, and a dear friend in his church within six years.*°
The month after his young daughter, Sarah, died at the age of six, Fuller was back in the
pulpit in June 1786. In his diary, Fuller reflected on his preaching on the fourth day of

June:

Had a good day in preaching on These light afflictions &c. My mind seems very
calm and serene, in respect of the child. But, alas, I feel the insufficiency of trouble,

however heavy, to destroy or mortify sin. I have had great and awful experience of

my own depravity, even while under the very rod of God!*!

Here Fuller made an important statement, namely that the grief and sorrow he felt at the
loss of his daughter were not sufficient to mortify sin. Though he was heavy under the
burden of grief, this could not serve as a substitute for the actual work of mortification
that needed to take place in his life.

Less than four years later, Fuller was reflecting again on the theme of

mortification in his diary:

For these last three weeks I have too much relapsed again into a state of
thoughtlessness. I have felt a little in preaching, but not much. One day I was
looking over Dr. Owen on the Mortification of Sin. Speakmg of the evil of sin in the
soul unmortified, he says, “It will take away a man’s usefulness in his generation.
His works, his endeavors his labours seldom receive blessing from God. If he be a
preacher, God commonly blows upon his ministry, that he shall labour in the fire,
and not be honoured with success.” This in a great degree is realized in me!*?

Fuller mentioned having “felt a little in preaching,” which was a reference to the spiritual
vitality which he derived from his exposition. Again, he reflected on the theme of

mortification. This time, he noted receiving help from John Owen and his book, Of the

40 CWAFD, 1:183-85; Morden, The Life and Thought of Andrew Fuller (1754-1815), 98-101.
Y CWAFD, 1:173-74.
42 CWAFD, 1:179.
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Mortification of Sin in Believers.** He directly quoted Owen in his diary and was
reflecting on the prospect of a minister who had not put sin to death in his own life. The
prospect of being rendered useless in ministry seemed to plague Fuller, especially as he
read this warning from Owen. In an undated entry from the following year, Fuller wrote,
“I feel some return of peace, but am not as I would be. Reading Owen on Spiritual-
mindedness. | feel afraid lest all should not be right with me at last! What I have of
spirituality, as I account it, seems rather occasional than habitual.”** In this entry, Fuller
mentioned reading another work by John Owen, On Spiritual-Mindedness. Yet, a similar
result came about from his reading, namely that he was left assessing his piety. By the
end of 1791, on December 27, he returned to the same subject in his diary again

referencing Owen:

December 27th I set apart for fasting and prayer. I felt tender in the course of the
day. Thought with some encouragement of Psalm 119:176, I have gone astray like a
lost sheep; seek thy servant, for I do not forget thy commandments. I employed a
considerable part of the day in reading over Owen on the mortification of sin. A
review of the past year and of several past years tended to humble me.*®

Fuller’s introspection regarding his sin often included John Owen as a conversation
partner and a minister to his soul. The year that followed this entry brought about the
death of his friend, the death of his wife, and the death of his infant daughter.*¢ Later in
1792, the BMS was founded.*’ After that, Fuller did not mention Owen again in his diary.
However, as will be seen, this was not the end of Owen’s influence on Fuller’s

spirituality. What Fuller had read from Owen regarding mortification would end up in

43 John Owen, Temptation and Sin, vol. 6 of The Works of John Owen (1850-53; repr.,
Edinburgh: Banner of Truth Trust, 2009). Hereafter this work will be referred to as Mortification.
Additionally, hereafter this work will be cited as “Owen, Mortification, in Works, 6:9.”

“ CWAFD, 1:181.

4 CWAFD, 1:182.

46 CWAFD, 1:183-85.

47 Andrew Gunton Fuller, Memoir of Mr. Fuller, in CWAF, 1:62.
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some of Fuller’s own writing. Before that is explored it would be helpful to consider

some of the core elements of Owen’s treatment of the subject of mortification.

John Owen and Mortification

John Owen was born into a Puritan family near Oxford. His father was a
minister of the local church located in the small town where his family lived.*® After
taking a BA and MA at Oxford, Owen moved to London at the start of the Civil War, in
which he sided with Parliament and became friends with Oliver Cromwell (1599-1658).
In fact, Owen became one of Cromwell’s key advisors. His relationship with Cromwell
led to his being named Vice-Chancellor of the University of Oxford after having served
as Dean at Christchurch college.*’ It was during his time as Vice-Chancellor that he
wrote and published Of the Mortification of Sin in Believers in 1656, which was
originally a series of sermons preached to the students.>

Owen’s, Of the Mortification of Sin in Believers is an extended exposition of
one verse of Paul’s epistle to the Romans: “For if ye live after the flesh, ye shall die: but
if ye through the Spirit do mortify the deeds of the body, ye shall live” (Rom 8:13).
Particularly, Owen focused on the second half of the verse that deals with mortification.
The components of the verse dictated the layout of the book: the necessity of

mortification, the nature of mortification, and the means of mortification.

The Necessity of Mortification
In an oft-remembered passage, Owen showed this work’s necessity: “Do you

mortify; do you make it your daily work; be always at it whilst you live; cease not a day

48 Matthew Barrett and Michael A. G. Haykin, Owen on the Christian Life: Living For the
Glory of God in Christ (Wheaton, IL: Crossway, 2015), 24.

“Barrett and Haykin, Owen on the Christian Life, 26-29.

30 Andrew Thomson, John Owen: Prince of Puritans (Ross-shire, Scotland: Christian Focus,
2004), 72.
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from this work; be killing sin or it will be killing you.”!

Owen’s piercing words display
the ongoing presence of sin in believers.>? Not only is sin present, but it is powerful and
working to bring about destruction.’® Thus, Owen returned to the notion of duty when
discussing mortification. If holiness is the expectation for God’s people and sin is present

in God’s people, then mortification is the God-appointed means to remedy the problem

and pursue holiness.>*

The Nature of Mortification

Owen made clear that mortification is not the destruction of sin, the avoidance
of sin, nor the improvement of moral behavior.>> Neither is mortification simply the
occasional victory over sin.>® Instead, mortification consists of something else. Owen
stated, “Now, the first thing in mortification is the weakening of this habit of sin or lust,
that it shall not, with that violence, earnestness, frequency, rise up, conceive, tumultuate,
provoke, entice, disquiet, as naturally it is apt to do, James i. 14, 15.°7 Thus, habitual
sins are increasingly weakened in mortification. Also, mortification consists, says Owen,

“In constant fighting and contending against sin.”® The battle of mortification must be

5L Owen, Mortification, in Works, 6:9.

52 Owen, Mortification, in Works, 6:11.

33 Owen, Mortification, in Works, 6:12.

34 Owen, Mortification, in Works, 6:14.

55 Owen, Mortification, in Works, 6:25.

56 Owen, Mortification, in Works, 6:26.

57 Owen, Mortification, in Works, 6:29. Tumultuate means “To stir up a tumult; to make a
disturbance or commotion; to become or to be tumultuous, turbulent, agitated, or restless.” Oxford English
Dictionary, s.v. “tumultuate,” accessed June 24, 2024, https://www.oed.com/dictionary/tumultuate v?tab=

meaning_and_use#17464919.

8 Owen, Mortification, in Works, 6:30.
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constant for it to be true, Spirit-wrought killing of sin. Finally, Owen stated, “Frequent

success against any lust is another part and evidence of mortification.”’

The Means of Mortification

Before Owen discussed anything about the means of mortification, he was
careful to state three important qualifiers. First, only believers in Christ can mortify sin.®
Then, mortification is the work of faith.®! Third, mortification comes from a life of
obedience to God.%? With these qualifiers in place, Owen then presented nine directives
concerning mortification, among which are these key pieces of advice:

One needs to diagnose his or her mind, heart, and soul.®3

Once the symptoms
of the sin are seen and brought to light, a person should get a sense of the perils of the sin.
This happens through seeing the guilt, danger, and evil of sin.®* Owen instructed the
reader to take the guilt and other judgments of God against the sin and load them on
one’s conscience.®® A believer should consider the depth to which the sin goes in his
character and nature as to how deeply the gospel must be applied.®® Owen counseled that
a Christian in the process of mortification should not leave that low state before God until

He has spoken peace to the soul.®” Thus the Christian in the process of mortification must

wait on the Lord to give grace and peace.

% Owen, Mortification, in Works, 6:32.
0 Owen, Mortification, in Works, 6:33.
1 Owen, Mortification, in Works, 6:37.
2 Owen, Mortification, in Works, 6:40.
3 Owen, Mortification, in Works, 6:43-50.
% Owen, Mortification, in Works, 6:51.
5 Owen, Mortification, in Works, 6:57.
 Owen, Mortification, in Works, 6:60-61.

7 Owen, Mortification, in Works, 6:71.
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The final chapter of the book showed how one might put the nine directives
into practice. First, Owen commended, “Set faith at work on Christ for the killing of thy
sin. His blood is the great sovereign remedy for sin-sick souls. Live in this, and thou wilt
die a conqueror; yea, thou wilt, through the good providence of God, live to see thy lust
dead at thy feet.”® Finally, Owen called his readers to act faith on the death of Christ. He
proclaimed, “Mortification of sin is peculiarly from the death of Christ.”®

Mortification is not the only work of John Owen in which he described the
doctrine of mortification. His work, The Grace and Duty of Being Spiritually Minded,
which Fuller referenced as On Spiritual-Mindedness in his diary, is an extended
exposition of another verse from Romans: “For to be carnally minded is death; but to be
spiritually minded is life and peace” (Rom 8:6).”% The work has connections to his earlier
work, Mortification, because it is derived from Romans 8 and that from a verse with a
contrast similar to Romans 8:13. Both verses compare and contrast life and death with
corresponding responses pertaining to thoughts and actions. Yet, as was clear throughout
Mortification, Owen noted that thoughts linger behind actions. That was an important
element for Fuller as he processed Owen.

Owen also dealt with the topic of mortification in his A Discourse Concerning
the Holy Spirit. This work was published nearly twenty years after Mortification, so it is
noteworthy to see Owen’s continuity on the subject.”! In this work, Owen referred to

mortification as part of sanctification.”? Similar to Mortification, Owen noted that

%8 Owen, Mortification, in Works, 6:79.

% Owen, Mortification, in Works, 6:83.

0 John Owen, The Grace and Duty of Being Spiritually Minded: Declared and Practically
Improved, in Sin and Grace, vol. 7 of The Works of John Owen, ed. William H. Goold (1850-1853; repr.,
Edinburgh: Banner of Truth, 2009), 262.

"l John Owen, A Discourse Concerning the Holy Spirit, in The Holy Spirit, vol. 3 of The Works
of John Owen, ed. William H. Goold (1850-1853; repr., Edinburgh: Banner of Truth, 2009), 1. Hereafter
this will be cited as “Owen, 4 Discourse Concerning the Holy Spirit, in Works, 3:538.”

2 Owen, 4 Discourse Concerning the Holy Spirit, in Works, 3:538.
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mortification of sin is both the work of the believer and the work of the Holy Spirit. It is
the Holy Spirit’s work in believers in three ways. First, the Holy Spirit works
mortification “by implanting in our minds and all their faculties a contrary habit and
principle, with contrary inclinations, dispositions, and actings,—namely, a principle of
spiritual life and holiness, bring forth the fruits thereof.”’3 Next,

The Holy Ghost carrieth on this work in us as a grace, and enableth us unto it as our
duty, by those actual supplies and assistances of grace which he continually
communicates unto us; for the same divine operations, the same supplies of grace,
which are necessary unto the positive acts and duties of holiness, are necessary also
unto this end, that sin in the actual motions and lustings of it may be mortified.”*

Third, “it is the Holy Spirit which directs us unto, and helps us in, the performance of
those duties, which are appointed of God unto this end, that they may be means of the
mortification of sin.””® Therefore, Owen, as in Mortification, showed that the Holy Spirit
begins the work of mortification in believers through conviction of sin and righteousness,
gives grace to live out the duty of mortification, and helps believers to mortify actual
sins. The Spirit’s work is predicated upon the finished work of Christ, in his life and
especially in his death, such that the death of Christ is applied to the sins of believers in
mortification by the Spirit.”® Thus, Owen’s treatment of mortification in Mortification

was upheld nearly two decades later.

Fuller on Mortification

In July 1794, Andrew Fuller reflected upon the preceding years of his own

spiritual life and the challenges he had faced:

Within the last two years I have experienced perhaps as much peace and calmness
of mind as at any former period. I have been enabled to walk somewhat nearer to

3 Owen, 4 Discourse Concerning the Holy Spirit, in Works, 3:551.
" Owen, 4 Discourse Concerning the Holy Spirit, in Works, 3:553.
5 Owen, 4 Discourse Concerning the Holy Spirit, in Works, 3:554.

6 Owen, 4 Discourse Concerning the Holy Spirit, in Works, 3:560.
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God than heretofore; and I find there is nothing that affords such preservation
against sin—If we walk in the Spirit, we shall not fulfil the lusts of the flesh. This
passage has been of great use to me ever since I preached from it, which was on
June 3, 1792. The sentiment on which I then principally discoursed was, that Sin is
not to be overcome so much by a direct or mere resistance of it, as by opposing
other principles and considerations to it. This Sentiment has been abundantly
verified in my experience—So far as I have walked in the spirit, so far has my life
been holy & happy—and I have experienced a good degree of these blessings
compared with former times; though but a very small degree compared with what I
ought to be.”’

The passage that Fuller referred to, Galatians 5:16, shares some themes with Romans
8:13, the biblical text behind Owen’s Mortification. It is also related to Romans 8:6, on
which Owen’s On Spiritual-Mindedness reflects. Both works by Owen are those with
which Fuller had been engaging in the years leading up to the above diary entry. Fuller’s
mention of how he had been fighting sin, by “opposing other principles and
considerations to it,” is not unlike Owen’s admonitions for mortification. Owen noted
that the Holy Spirit worked in mortification “by causing our hearts to abound in grace
and the fruits that are contrary to the flesh, and the fruits thereof and principles of
them.””® Also, the Holy Spirit works in mortification, “By a real physical efficiency on
the root and habit of sin, for the weakening, destroying, and taking it away.””® As we
have seen in regards to his grief, Fuller understood that nothing of his own working nor
even of his circumstances could mortify his sin—only the Spirit could do that.

Fuller was thus convinced of the need for mortification to take place in the life

of a Christian. He later wrote,

It is not enough that we reckon upon going to heaven when we die; our conversation
must be there even now; there must be a correspondence kept up between Christ and
our souls, or we shall be poor and miserable indeed! Nor is it enough that we
confess our sanctification, or spiritual beauty, to come from him; there must be a

T CWAFD, 1:186.
8 Owen, Mortification, in Works, 6:19.

7 Owen, Mortification, in Works, 6:19.
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daily dealing with Christ for the mortification of sin, and for the increase of grace
and peace.?

Here Fuller sounded like Owen in Mortification, “The vigour, and power, and comfort of
our spiritual life depends on the mortification of the deeds of the flesh.”®! In another
treatise called The Backslider, published in 1801, Fuller quoted Owen at length from
Mortification saying of him, “Dr. Owen has expressed these sentiments with that unction
of spirit, and deep insight into the human heart, which is peculiar to himself.”®? In other
words, Fuller was in close agreement with Owen’s approach to the work of mortification.
His agreement was so evident that in the last portion of The Backslider, it is almost as if
Fuller were channeling Owen from Mortification. Owen warned against speaking peace
to one’s soul concerning sin until Christ had spoken peace.®* Similarly, Fuller said of a

backslider who sought to try to put his sins behind him,

Having through the power of alarm, desisted from the open practice of sin, many
have labored to derive comfort from this consideration, without confessing their sin
on their head, as it were, of the gospel sacrifice. Their sins may be said rather to
have been worn away from their remembrance, by length of time, then washed away
by the blood of the cross. But this is not recovery: the hurt, if healed, is healed
slightly; and may be expected to break out again.3*

Fuller’s statement here was also reminiscent of Owen’s clarification that mortification
was not just the work of maintaining a life that simply avoids sin.?> Additionally, the
failure to mortify sin is what the above-mentioned long quotation from Owen was about,
which Fuller included in The Backslider. Towards the end of The Backslider, Fuller again
mentioned the quip he had posed in his diary, “Sin is not to be opposed so much directly

as indirectly; not by mere resistance, but by opposing other principles to it, which shall

80 Andrew Fuller, Spiritual Declension and Means of Revival, in CWAF, 3:633.
81 Owen, Mortification, in Works, 6:9.

82 Andrew Fuller, The Backslider, in CWAF, 3:645.

8 Owen, Mortification, in Works, 6:71-75.

84 Fuller, The Backslider, in CWAF, 3:652.

8 Owen, Mortification, in Works, 6:25.
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overcome it.”%® Then, just a few lines later, in the spirit of Owen, Fuller stated, “Do not,
therefore, reckon thyself restored till thou hast recovered communion with God.”?’
Fuller’s counsel for calling those who are backslidden in their faith was shaped by his

reading of John Owen’s Mortification.

Concluding Thoughts

John Owen had an impact on the spirituality of Andrew Fuller and particularly
concerning the subject of mortification. This is first evident through Fuller’s devotional
reading of Owen which he recorded in his diary. Fuller’s accounts of reading Owen were
not merely records of having read a book but were records of encounters with truth that
shaped his thinking and Christian practice. Next, Owen’s influence on Fuller is shown by
Fuller’s frequent citations of Owen throughout his writings. While citations do not
necessarily constitute influence, Fuller’s citations of Owen, especially lengthy ones,
showed that Fuller valued Owen and saw him as a trustworthy guide. Third, Owen’s
influence on Fuller is displayed in Fuller’s counsel to those stuck in sin. One might say
that the proof of Owen’s influence on Fuller was in the pudding of Fuller’s writing. Fuller
had so imbibed Owen in the early years of his ministry, that Owen’s theological
framework became a part of Fuller’s spirituality. David Norman has recently argued as
much, “Owen, alongside Gill and Bunyan, gave Fuller a theological vocabulary and had
provided Fuller with the theological foundation upon which he constructed his own
understanding of Scripture. There is no denial that Owen was critical to Fuller's

theological development.”® Yet, Norman also noted, in agreement with others before

8 Fuller, The Backslider, in CWAF, 3:659.
87 Fuller, The Backslider, in CWAF, 3:659.

8 David G. Norman Jr., “The Diminishing Influence of John Owen upon Andrew Fuller,”
Midwestern Journal of Theology 17, no. 2 (2018): 75.
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him, that Owen was not the prominent theological influence later in Fuller’s life.®
Nevertheless, it can be said that John Owen’s Puritan spirituality served as an abiding
inspiration to Andrew Fuller’s spirituality. Fuller’s private reading of Owen, likely for his

own edification, produced fruit in his own spiritual life.

Suffering”®

This section will first explore the trials through which Fuller walked in the year
the missions movement officially began, which he served as a pastor-theologian. Fuller’s
experience of suffering shaped him and shaped his participation in missions. Next,
Fuller’s part in the founding of what became the BMS will be explored, looking at some
of his relevant writing and preaching that fueled the movement. Third, a circular letter
Fuller wrote years after the founding of the society will be examined to see how he
reflected on the work nearly eighteen years after its beginning. These three areas of focus
will show that, amidst great suffering, Fuller was a missionary theologian of the Spirit.
His grasp of the work of the Holy Spirit formed his personal piety, which in turn shaped

his evangelistic zeal.

Fuller’s Suffering in 1792

Fuller wrote in his diary at the beginning of 1792: “This year was begun, or
nearly so, with a day of solemn fasting & prayer as a church. It was a most affecting time
with me, and many more. Surely we never had such a spirit of prayer amongst us!”!
Providentially, Fuller was well served to have begun the year in such a way.

Unbeknownst to him on that January day, 1792 would prove to be a most tumultuous

% Norman, “The Diminishing Influence of John Owen upon Andrew Fuller,” 75.

%0 A version of this portion of the chapter was published as Nicholas J. Abraham, “In the midst
of his afflictions: Andrew Fuller as Suffering Missionary-Theologian of the Spirit,” JAFS 5 (Sept 2022):
61-72.

91 CWAFD, 1:183.
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year for him. The challenges began in April. Fuller recalled, “On April 2 we lost our dear
and worthy Mr. Beeby Wallis; the next church meeting was kept as a day of solemn
fasting and prayer, and a very tender opportunity it was.”? Beeby Wallis (d. 1792) had
introduced Fuller to the church in Kettering and was instrumental in getting him there.”?
Wallis’s great-grandfather, William, had served as the first pastor of the church in
Kettering when it was formed as a Baptist congregation in 1696.”* Beeby Wallis had
faithfully served as a deacon for twenty-four years.”® Fuller preached Wallis’s funeral
from Revelation 14:13: “And I heard a voice from heaven saying unto me, Write, Blessed
are the dead which die in the Lord from henceforth: Yea, saith the Spirit, that they may
rest from their labours; and their works do follow them.”®® In the sermon, Fuller referred
to Wallis as a friend and expressed the difficulty he felt in speaking about such a loss.”’
In June of that year, the trials continued within Fuller’s own household.

Fuller’s wife fell ill while she was pregnant. Sarah Fuller (1756—1792) was stricken with

92 CWAFD, 1:183.
93 Morden, The Life and Thought of Andrew Fuller (1754—1815), 100.

4 Morden, The Life and Thought of Andrew Fuller (1754—1815), 70~71; Andrew Fuller, The
Blessedness of the Dead who Die in the Lord, in CWAF, 1:158.

% Fuller, The Blessedness of the Dead who Die in the Lord, in CWAF, 1:158.

% Fuller, The Blessedness of the Dead who Die in the Lord, in CWAF, 1:152. The church as
well as the Wallis family requested that the funeral sermon be published to be distributed. See Andrew
Fuller, The Blessedness of the Dead who Die in the Lord (London: Dilly, Matthews, Ash, and Gardiner;
Kettering: Collis; Northampton: Birdsall, 1792), 1.

7 Fuller, The Blessedness of the Dead who Die in the Lord, in CWAF, 1:152. Belcher notes
that Fuller planted a sycamore tree near Wallis’s tomb and an inscription was placed on the tomb, written
by Fuller:

Kind sycamore, preserve beneath thy shade
The precious dust of him who cherished thee;
Nor thee alone; a plant to him more dear

He cherished, and with fostering hand upreared.
Active and generous in virtue’s cause,

With solid wisdom, strict integrity,

And unaffected piety, he lived

Beloved amongst us, and beloved he died.
Beneath an Allon-bachuth Jacob wept;

Beneath thy shade we mourn a heavier loss.

See CWAF, 1:58n.
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depression since the loss of their daughter Sarah some years before, who was known as
Sally.”® Sally, one of two Fuller children to survive infancy up to that point, had died on
May 30, 1786, at the age of six.”” Sarah, Fuller’s wife, continued to struggle with this loss
six years later, and her crippling sadness was compounded with physical maladies. Fuller
reflected on this time: “It was a thought likewise which lately struck me, that we have no
more religion than what we have in times of trial. On occasion of this I preached (on
April 15) from Exodus 16:4. It seems as if these things were preparative to a time of trial
for me.”!% Nothing but God’s keeping grace given through the Scriptures could prepare
Fuller for the loss he faced and would continue to face. Near the end of that summer, he
lost his dear wife. On August 25, 1792, Fuller wrote to his father-in-law to give him news
of his daughter’s death. Fuller recounted her mental anguish, fits of hysteria, and her

eventual passing after the birth of their daughter. He wrote,

On Thursday, the 23d instant, she was delivered of a daughter; but was all the day
very restless, full of pain and misery no return of reason, except that from an
aversion to me, which she had so long entertained, she called me “my dear,” and
twice kissed me; said she “must die” and “let me die, my dear,” said she, “let me
die!” Between nine and ten o’clock, as there seemed no immediate sign of a change,
and being very weary, [ went to rest; but about eleven was called up again, just time

enough to witness the convulsive pangs of death, which in about ten minutes carried
her off. 10!

Fuller went on to say, “It is the cup which my Father hath given me to drink, and shall I
not drink it?”’1°2 For the time being, Fuller was left to serve the Lord in ministry alone.!%’

Fuller named his newborn daughter Bathoni after Rachel’s final child (see Gen 35:16—

%8 Morden, The Life and Thought of Andrew Fuller (1754—1815), 101.

9 Morden, The Life and Thought of Andrew Fuller (1754—1815), 98-99.

100 CWAFD, 1:184.

101 Fuller, Memoir of Mr. Fuller, in CWAF, 1:60-61.

102 Fuller, Memoir of Mr. Fuller, in CWAF, 1:61.

103 Matthew Haste, “Marriage and Family in the Life of Andrew Fuller,” Southern Baptist

Journal of Theology 17, no. 1 (Spring 2013): 30. See the poem Fuller wrote on the one-year anniversary
after Sarah’s death. The last line read, “To weep unheeded, and to serve alone.”
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18). Sadly, Bathoni only lived three weeks before she also was gathered in the arms of
Christ.!% Fuller aptly penned a prayerful poem a few months later reflecting on his grief.

The last stanza stated:

God of my life, and guide of all my years,
May I again to thee my soul commend,

And in thee find a Friend to share my griefs,
And give me counsel in each doubtful path,
And lead me on through every maze of life,
Till I arrive where sighs no more are heard!!%?

It is difficult to imagine how a minister who experienced such grief could then be a part
of the birth of the modern missions movement. Peter Morden is right to say that Fuller’s
suffering, especially as he recorded it in his diary, was real suffering, such that it was not
a result of an overly introspective style of writing in his diary.!% Its reality is evidenced
by his descriptions. His mental and spiritual states were the culmination of all that had
transpired that year, compounded with his previous experiences of loss and spiritual
struggle.!?” Suffering marked the life and ministry of Paul, many other Christian saints, as
well as that of the Lord Jesus. In the history of God’s people, Fuller was in good

company.

Founding of the BMS

The year before this trying season for Fuller, he preached to an Association

meeting at Clipstone, Northamptonshire on April 27, 1791. His text for that day was

104 Morden, The Life and Thought of Andrew Fuller (1754-1815), 103.
105 Fuller, Memoir of Mr. Fuller, in CWAF, 1:62.

106 Peter J. Morden, “So valuable a life . . .>: A Biographical Sketch of Andrew Fuller (1754—
1815),” Southern Baptist Journal of Theology 17, no. 1 (Spring 2013): 9.

107 Morden, “So valuable a life . . .”: A Biographical Sketch of Andrew Fuller (1754-1815),”
8-9. Morden argues that Fuller’s diary shows that he was wrestling with a kind of spiritual depression in
the years leading up to his wife Sarah’s death and in the years leading up to his daughter Sally’s death. This
wrestling can be attributed to his introspective tendencies precipitated by his High Calvinist background.
Such self-examination has been displayed in the diary of John Newton in addition to the writing of other
Puritans. See Hindmarsh, John Newton and the English Evangelical Tradition, 63—66.
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Haggai 1:2: “Thus speaketh the LORD of hosts, saying, This people say, The time is not
come, the time that the LORD'S house should be built.”!% Fuller proclaimed, "We see
many things that should be done, but there are difficulties in the way, and we wait for
these difficulties being all removed.”'” Though expediency and wisdom may call for
caution at times, Fuller argued that nothing would ever happen if caution were always the
posture of God’s people. He went on, “Had Luther, and his cotemporaries [sic], acted
upon this principle, they had never gone about the glorious work of Reformation.”!1°
Rightly esteeming the great work of reform that God brought through men like Martin
Luther (1483—1546), Fuller set forth his point of not allowing caution to hinder the work
of God. Fuller did not propose that God’s people should pretend as if difficulties were not
real; instead, he called for a change of perspective: “Instead of waiting for the removal of
difficulties, we ought in many cases to consider them as purposely laid in our way, in
order to try the sincerity of our religion.”!!! Here Fuller touched on a recurring theme in

his life and ministry, that trials were sent by the sovereign behest of God to bring about

his desired ends. It was at this point that Fuller issued a call to missions:

Let it be considered whether it is not owing to this principle that so few and so
feeble efforts have been made for the propagation of the gospel in the world.—
When the Lord Jesus commissioned his apostle[s], he commanded them to Go, and
teach all nations, to preach the gospel to every creature; and that notwithstanding the
difficulties and oppositions that would lie in their way. The apostles executed their
commission with assiduity and fidelity; but since their days we seem to sit down
half contented that the greater part of the world should still remain in ignorance and
idolatry. Some noble efforts indeed have been made, but they are but small in
number when compared with the magnitude of the object. And why is it so? Are the
souls of men of less value than heretofore? No. Is Christianity less true, or less
important than in former ages? This will not be pretended. Are there no
opportunities for societies, or individuals in Christian nations, to convey the gospel

108 Andrew Fuller, The Pernicious Influence of Delay in Religious Concerns (Clipstone: J. W.
Morris, 1791), 17-30. See also Andrew Fuller, Instances, Evil, and Tendency of Delay, in the Concerns of
Religion, in CWAF, 1:145-51.

199 Fuller, The Pernicious Influence of Delay in Religious Concerns, 20-21.

10 Fuller, The Pernicious Influence of Delay in Religious Concerns, 21.

1 Fuller, The Pernicious Influence of Delay in Religious Concerns, 21.
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to the heathens? This cannot be pleaded so long as opportunities are found to trade
with them, yea, and what is a disgrace to the name of Christians, to buy them, and
sell them, and treat them with worse than savage barbarity! We have opportunities
in abundance; the improvement of navigation, and the maritime and commercial
turn of this country, furnish us with these? And it deserves to be considered,
whether this is not a circumstance that renders it a duty peculiarly binding upon us.

The truth is, if I am not mistaken, we wait for we know not what; we seem to
think the time is not come, the time for the Spirit to be poured down from on high.
We pray for the conversion and salvation of the world, and yet neglect the ordinary
means by which those ends have been used to be accomplished. . . . Ought we not
then to try, at least, by some means, to convey more of the good tidings of salvation
to the world around us, than have hitherto been conveyed? ''2

Fuller’s 1791 sermon promoted several clear theological truths that became
part of the BMS. First, he argued, somewhat implicitly, that the Great Commission was
binding on all believers. Then, the value of every human being was expressed as a
foundation to preach the gospel to all.''3 Third, he confessed the need for Christians to
band together for this work of gospel ministry. Next, he saw the providence of the Lord
displayed in the advances of technology and travel, both of which would improve
missionary endeavors. Fifth, prayer for the conversion of the lost necessitated action on
the part of God’s people. Sixth, he declared the necessity of the Holy Spirit’s
empowerment in the task of missions. Finally, he saw the time as ripe for action. Yet, as
Peter Morden has stated, some additional time was needed after Fuller’s message at the
minister’s meeting for the Association to think through various logistical details.!!*

It has been rightly documented that Fuller’s message was integral to the
founding of the Particular Baptist Society for Propagating the Gospel Among the

Heathen. The importance of this message for the founding of the BMS has been debated

considering the message preached the following year by William Carey (1761-1834).!15

112 Fuller, The Pernicious Influence of Delay in Religious Concerns, 22-23.

113 Fuller would plainly confess this in the statement of faith he drafted upon his call to
Kettering. See Michael A. G. Haykin, The Armies of the Lamb: The Spirituality of Andrew Fuller (Dundas,
ON: Joshua Press, 2001), 279.

114 Morden, The Life and Thought of Andrew Fuller (1754-1815), 118.

115 Morden, The Life and Thought of Andrew Fuller (1754-1815), 117-18.
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However, the chronology of the two messages displays Fuller’s call to have preceded that
of Carey. Carey’s message, preached in May 1792, was the fruit of an essay that he had
written some years prior. The essay, published as a pamphlet near the time of Carey’s
message, was entitled An Enquiry into the Obligations of Christians to use Means for the
Conversion of the Heathens.''° Fuller had read an early draft of Carey’s essay before he
preached at the minister’s meeting in 1791. Therefore, Morden rightly noted the likely
influence that Fuller had on Carey with his 1791 sermon and that Carey had on Fuller
with the early draft of his essay along with his persistent missionary fervor.'!” The glory
of the missions enthusiasm that followed, as both men would surely have argued,
belonged to the Lord.

During Fuller’s trying year that was 1792, Carey preached his message at the
May Association meeting. Carey’s message drove the Association to action, in which
they passed a resolution to form what would become the BMS at their next meeting.''® At
the home of the recently bereaved widow of Beeby Wallis on October 2, 1792, that
meeting was held and the BMS was born.!!'” Given all that Fuller had experienced in
1792, his mind and heart around the time of this meeting must have still been burdened
by loss. Only months before he had lost his wife and infant daughter. Yet, providence
was unfolding that day at the Wallis home. Carl Trueman has warned against appealing

to providence as an historical explanation for events, stating, “Once the ‘God’s

116 Morden, The Life and Thought of Andrew Fuller (1754-1815), 118; Francis A. Cox,
History of the Baptist Missionary Society from 1792 to 1842, vol. 1 (London: T. Ward and G. & J. Dyer,
1842), 12.

17 Morden, The Life and Thought of Andrew Fuller (1754-1815), 119. Carey’s fervor for
mission can be traced back to an Association meeting in 1786 in which the young pastor asked those
gathered whether the Great Commission compelled them to spread the gospel to all nations. Unfortunately,
Carey’s question did not receive a positive response at the time. See Paul Brewster, Andrew Fuller: Model
Pastor-Theologian (Nashville: B&H Academic, 2010), 130.

118 Cox, History of the Baptist Missionary Society from 1792 to 1842, 1:17.

19 Morden, The Life and Thought of Andrew Fuller (1754-1815), 120.
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providence” card is played, the argument is over.”!?° Fuller was no stranger to the
concept of providence. Fuller himself had a strong belief in the doctrine of providence in
people’s lives.!?! Fuller’s son, Andrew Gunton Fuller (1799-1884), attributed the
changes in his father’s earlier move from Soham to Kettering to providence.'?? The
events of Fuller’s life in 1792 were providential in shaping him and forming his
contribution to the founding of the BMS.

Fuller’s experience of suffering was a shaping work upon his life and ministry
even as it was revelatory of his theology. In his 1791 message, he referred to the
difficulties placed in the path of a believer as having been put there to test one’s faith.
What more could test one’s faith than the loss of a dear friend, one’s wife, and one’s
infant child in the span of a few months? In his memoir, Fuller’s son alluded to his

father’s state during this October 1792 meeting:

The employments of life have been ranked among its greatest blessings; and never
does their value appear more striking than when they are directed to the relief of a
mind overwhelmed with distress. In conjunction with a few individuals, who had
united with him in strenuous efforts to induce compassion on behalf of the heathen
world, Mr. Fuller was, in the midst of his afflictions, occupied in maturing plans
which issued in the formation of the “Particular Baptist Society for propagating the
gospel among the heathen.”!?

As Fuller was “overwhelmed with distress” and “in the midst of his afflictions,” he was
appointed the BMS’s first secretary as plans were made for Carey and John Thomas

(1757-1801) to depart for India the next year.!?* Fuller’s theological convictions along

120 Carl R. Trueman, Histories and Fallacies: Problems Faced in the Writing of History
(Wheaton, IL: Crossway, 2010), 167.

2L CWAFD, 1:5.
122 Fuller, Memoir of Mr. Fuller, in CWAF, 1:18.
123 Fuller, Memoir of Mr. Fuller, in CWAF, 1:62.

124 Morden, The Life and Thought of Andrew Fuller (1754-1815), 120.
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with his friendship with Carey propelled him to involvement.!?> The house in which this
meeting took place is a precious detail—it was the house of Fuller’s friend Beeby Wallis,
who had died earlier that year. Fuller was grieving, but he was not the only grieving
person there. While some have called the BMS a child of the Baptist Association of

which Fuller was a part, in some sense, grief served as a midwife to its founding.!?°

Relying on the Spirit

In the years leading up to the meeting that founded the BMS, Fuller had
established himself as a prominent voice on the “modern question.” Fundamentally, the
“question” was whether the unconverted had a duty to believe in the gospel.!?” In 1785,
Fuller went into print answering in the affirmative in his work, The Gospel Worthy of All
Acceptation.'*® However, Fuller was careful to state that sinners needed the Holy Spirit to
enable them to perform this duty of belief.!?° Though sinners had this duty before them,
they were not left to their own strength or power to obey this duty but were instead
constrained to plead for the Holy Spirit’s help. For some, answering the question in this
way was perplexing, as Mark Noll points out: “To Baptist traditionalists, this proposition
seemed to negate the force of God’s sovereign call of election, since how could it be the

duty of an ordinary sinner to repent if God was the sole agent in bringing unbelievers

125 Michael A. G. Haykin, introduction to The Works of Andrew Fuller, by Andrew Fuller, ed.
Andrew Gunton Fuller (Edinburgh: Banner of Truth Trust, 2007), n.p.

126 Brian Stanley, The History of the Baptist Missionary Society: 1792—1992 (Edinburgh: T&T
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Academic, 2010), 33.
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of Theological Studies 16, no. 1 (April 1965): 102.

128 Brewster, Andrew Fuller: Model Pastor-Theologian, 32-33. See chapter 5 for more on
Fuller and the “modern question.”
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from spiritual death to spiritual 1ife?”’!3° Fuller proclaimed, “In fine, the Scriptures
uniformly teach us that all our sufficiency to do good or to abstain from evil is from
above; repentance and faith, therefore, may be duties, notwithstanding their being the
gifts of God.”!3! Furthermore, he established this claim on the biblical premise that sin
produced the inability to perform the duties prescribed by God. Such a claim ruled out the
prospect of natural limitations keeping sinners from believing, which was an insight
Fuller gained from reading Jonathan Edwards.!*? Thus, sinners must believe in the
gospel, they are able to believe in the gospel by the power of the Holy Spirit, and this
meant that preachers must urge sinners to believe in the gospel. A natural product of such
truth is mission.!3?

As the effort of mission progressed, both in local churches and in ministry
abroad, pastors and missionaries needed to rely on the empowerment of the Holy Spirit
for any kind of lasting fruit. Part of the Spirit’s work is to convict the world of sin and
part of that conviction includes dealing with sinners who have not believed in the Son
(see John 3:36; 16:9). Thomas Nettles has shown how Fuller integrated this need to
believe in the Son and the Spirit’s efficacious work for belief.!** Therefore, reliance on
the Spirit to enable sinners to perform the duty of belief was necessary for pastors and
parishioners as well as missionaries and the unreached. All were beholden to the Lord of

life to give life (see John 6:63a; 2 Cor 3:6, 17).
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The Promise of the Spirit

Eighteen years after the BMS was established upon the foundation of gospel
urgency, Fuller was selected to write the annual letter to the Northamptonshire
Association of churches.!*> The main subject of the letter was to follow up the previous
year’s teaching on the Holy Spirit and discuss the Spirit’s relationship to the work of
evangelism. He argued that spreading the gospel should mark the lives of genuine
believers: “The true churches of Jesus Christ travail in birth for the salvation of men.”!3¢
Fuller looked back over the time that the BMS had been in operation and reflected on
God’s work of salvation accomplished abroad and at home. In his biblically-influenced
thinking, he could not leave out the powerful work of the Spirit in “the salvation of men.”

Problems had arisen amongst the churches as to how the Holy Spirit was
perceived. Some had relegated the Spirit to only extraordinary gifts. Others had assumed
that the Spirit would do all the work in salvation, thus promoting laziness in
evangelism.'*” In speaking to these problems, Fuller appealed to the main points set forth
the previous year by Robert Hall, Jr. (1764—-1831), who proclaimed the great need
Christians have of the Holy Spirit and their needing to seek his help in prayer.!3® Fuller
went on to show how the Old Testament gives numerous examples of the people of God
relying on God.!3° Furthermore, he showed how “the success of the gospel in the times of
the apostles is ascribed to the influence of the Holy Spirit, as its first or primary cause.”!*°

Fuller harkened back to an insight he had established in The Gospel Worthy: “If the

135 Andrew Fuller, The Promise of the Spirit the Grand Encouragement in Promoting the
Gospel, in CWAF, 3:359.
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success of the gospel were owing to the pliability of the people, or to any preparedness,
natural or acquired, for receiving it, we might have expected it to prevail most in those
places which were the most distinguished by their morality, and most cultivated in their
minds and manners.”!*! One can see here both Fuller’s assumption of moral versus
natural ability and the necessity of the Spirit to convert sinners. Eighteen years into the
BMS, Fuller was as convinced as ever, both by Scripture and by experience, that the
“non-application, non-invitation scheme” of High Calvinism was wrong.!*> The gospel
needed to be preached, sinners needed to be urged to believe, because the Spirit converts
sinners in the preaching of the gospel.

Fuller reached a point of conclusion in his letter, “This is the natural
consequence of the doctrine. If all our help be in God, to him it becomes us to look for
success.”!* Fuller called his fellow Baptists to follow the pattern of the Old Testament
saints and the Christians of the New Testament to call on God. In referring next to the
early disciples praying in the upper room and God responding with sending the Spirit at
Pentecost, Fuller was likely thinking of what had occurred in their own day.!** In 1784,
the Northamptonshire Association heard a call to monthly prayer by John Sutcliff (1752—
1814). Fuller’s mention in his 1810 circular letter of prayer preceding Pentecost, may
have been a veiled reference to the prayer meetings that preceded the founding and the
work of the BMS.!* For Fuller, the church was to continue to ask of the Spirit for help in

the Christian life and in mission.

141 Fuller, The Promise of the Spirit, in CWAF, 3:361.
192 Brewster, Andrew Fuller: Model Pastor-Theologian, 73.
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&9



The letter was closed out with Fuller’s eschatological perspectives coming to
the fore. In his postmillennial scheme, he saw the time as ripe: “The sum is, that the time
for the promulgation of the gospel is come; and, if attended to in a full dependence on the
promise of the Spirit, it will, no doubt, be successful.”!*¢ Such a conclusion is derivative
of a statement he made in the Gospel Worthy as he declared that the problem of sin can
only be overcome by God. Before making this statement, Fuller quoted John Calvin to
establish his point, he stated, “It is depravity only that renders the regenerating influence
of the Holy Spirit necessary.”'*” The remedy for a lost and unbelieving world, Fuller

emphasized, is the gospel brought to light by the Spirit.!®

The Union of Suffering and Mission

In the fall of 1791, Fuller was reflecting on his own spiritual life and that of his

fellow Christians:

Oh to be spiritually alive among ourselves! One Monday evening, I think in
October, I told our friends of some such things, and prayed with them with more
than usual affection. I was particularly encouraged by the promise of giving the
Holy Spirit to them that ask. Surely if ever I wrestled with God in my life I did so
then, for more grace, for forgiveness, for the restoration of the joys of salvation; and
that not only for myself, but for the generality of Christians among us, whom I
plainly perceived to be in a poor lukewarm state, when compared with the primitive
Christians.'#

At one of the scheduled Monday evening prayer meetings, which had been happening for
seven years before that October night, Fuller prayed for the Spirit’s help. Here, Fuller’s

spirituality is shown to be directly linked to his views on mission. The prayer call of 1784

146 Fuller, The Promise of the Spirit, in CWAF, 3:363.
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had not only been to appeal to God to act powerfully in mission, but to bring revival.!>°
What it looked like for God to bring revival, in his grace and providence, was for him to
build a missions engine that would run strong for years.

Seeking God and his kingdom was the priority for Fuller. He rightly saw this
as how God worked in the hearts and lives of his people. The man who had suffered so
deeply needed to call on God and trust in God’s promise to give of his Spirit. He who had
been stirred by the Scriptures and moved to embrace the free offer of the gospel saw that
salvation was wrought by the Spirit of Christ as the Word was preached. The faithful
secretary of the BMS reflected on God, the Holy Spirit’s empowering presence in
commissioning, sending, and establishing the work of their hands. Fuller rightly saw the
link between his spirituality and his theology, as well as the link between his spirituality
and his missiology. A clear link can be seen between Fuller’s suffering and Fuller’s
passion for mission. For God to be the sovereign Lord of comfort behind and within his
suffering, he must also be the sovereign Lord of salvation behind and within the
fulfillment of the Great Commission. He trusted God, the Holy Spirit with the care of his
soul and thereby entrusted the souls of the unreached to the same Lord. Andrew Fuller
was a missionary theologian, but this is because he was first a theologian of the Spirit.
Fuller learned from the Scriptures and by experience that the Spirit of God is the
Comforter as well as the Lord and giver of life (see John 14:26; 2 Cor 3:6, 17). Such truth
is invaluable for life and ministry. Thus, as he properly understood the Spirit’s work in

life, suffering, and salvation, he could not help but be driven to mission.

Service

The two prominent areas of ministry about which Fuller wrote in his letters and

diary were pastoral ministry and his service with the BMS. This section will focus on

150 Fuller, A Few Persuasives to a General Union in Prayer, 37-38.
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Fuller’s final years at Soham, his transition to Kettering, and his final years serving with
the BMS. Fuller was formerly recognized as the pastor of the Baptist congregation in
Soham on May 3, 1775. This followed a few years in which Fuller filled the pulpit from
time-to-time.!>! Fuller served the Soham congregation until 1782, when he agreed to
move to Kettering to take up the pastorate of the Baptist work there, which was once the
home church of a young John Gill.'*? Fuller underwent several changes in his life during
his time at Soham. He married Sarah Gardiner in December 1776.!3 The first four
children of their marriage died at very young ages.!* Fuller’s father, Robert, died on
January 29, 1781.15° Fuller began to embrace evangelical Calvinism, leaving behind his
High Calvinist background. Fuller brought his manuscript for Gospel Worthy to
Kettering, having written much of the first edition before the move.!*¢ The earliest
manuscript is dated 1777 or 1778 under the title, Thoughts on the Power of Men to do the
Will of God."’

As Fuller began 1780, he wrote out a covenant renewal with the Lord, in part

of which he stated,

One thing in particular I would pray for; namely, that I may not only be kept from
erroneous principles, but may so love the truth as never to keep it back. O Lord,
never let me, under the specious pretence of preaching holiness, neglect to
promulgate the truths of thy word; for this day I see, and have all along found, that
holy practice has a necessary dependence on sacred principle.'>®

151 Morden, The Life and Thought of Andrew Fuller (1754-1815), 36.

152 Morden, The Life and Thought of Andrew Fuller (1754-1815), 69-71.
133 Morden, The Life and Thought of Andrew Fuller (1754-1815), 42.

134 Morden, The Life and Thought of Andrew Fuller (1754-1815), 42.

155 CWAFD, 1:23.

156 Morden, The Life and Thought of Andrew Fuller (1754-1815), 47-43.

157 Andrew Fuller, Thoughts on the Power of Men to do the Will of God, Wrote [sic.] in 1777
or 1778, Archives, James P. Boyce Library, The Southern Baptist Theological Seminary, Louisville, KY.

158 CWAFD, 1:1.
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His prayer focused on his heart in terms of loving the truth. His prayer was quite like the
psalmist’s in Psalm 119:36: “Incline my heart unto thy testimonies, and not to
covetousness.” Fuller went on to record more of his prayer amid his interaction with the
Scriptures: “give me to feel their transforming tendency.”!>® Fuller desired a felt
comprehension and love of the Bible. Fuller not only wanted his own experience with the
Scriptures to be as such, but he wanted the same for his congregation. By September 3 of
that year, he was preaching from Lamentations 3:40—41 and he wrote, “O that God might
write the things delivered today, in indelible characters, on all our hearts! Found a heart
to pray for the conversion of the congregation.”'®® Lamentations 3:40-41 states, “Let us
search and try our ways, and turn again to the LORD. Let us lift up our heart with our
hands unto God in the heavens.” Fuller’s interaction with the Word was not something he
wanted to be limited to himself, but his role as a shepherd was to pray for and preach for
a similar interaction with the Word for all his people.

Fuller often wrestled in prayer with his task of pastoral ministry. On a
particular Lord’s day in October 1780, he was fretting over whether he should be
preaching an evening lecture on Sundays: “Was in some doubt, whether I should preach
any lectures at all: went to the Lord, laid the case before him, and had some freedom in
pleading that he would bless me.”!'®! It is notable that the freedom he felt was in asking
the Lord to bless him, likely he meant blessing him in the midst of his work. The work of
preaching was of great consequence to him, as he wrote the day before his birthday in

1781:

A pulpit seems an awful place! An opportunity for addressing a company of
immortals on their eternal interests—O how important! We preach for eternity. We,

19 CWAFD, 1:1.
160 CWAFD, 1:13.
161 CWAFD, 1:17. See also CWAFD, 1:17n78.
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in a sense, are set for the rising and falling of many in Israel. And our own rise or
fall is equally therein involved.'®?

In response to such weighty thoughts, Fuller prayed a few days later: “O would the Lord
the Spirit lead me into the nature and importance of the work of ministry!”!63

Fuller’s calls to the Lord for help were not only regarding the work of
preaching, but also the decision to potentially leave his flock in Soham. The Baptist work
in Kettering first invited Fuller to be their pastor towards the end of 1779; an invitation
which he initially turned down.!®* By the fall of 1781, Kettering invited Fuller yet again.
Fuller received counsel from Robert Robinson (1735—-1790) of Cambridge, who advised
Fuller to stay for another year if the Soham Church agreed to raise his pay to £26 per
year.!®> Morden has argued that money was likely never an issue for Fuller.!® Fuller
refused the second invitation from Kettering; whether it was because the Soham
congregation agreed to the pay increase is not clearly known. Another invitation came in
1782, which he eventually accepted in October after hesitating through much of the
spring and summer.!'%” Fuller recounted much of his wrestling with the decision in his
diary.

On March 5, 1781, Fuller wrote, “Tonight it seems as if it would break my
heart to remove. The seal and fruits of my ministry are dear to me. Yet how it can be
otherwise I cannot see.”!%® The consideration of moving on from Soham continued to be

a theme into April 1781. On April 2, he bemoaned, “Affected in prayer. Oh for an

162 CWAFD, 1:24. Regarding rising and falling, Fuller seemed to be referring to Luke 2:34,
concerning Simeon’s blessing of Jesus.

163 CWAFD, 1:24.

164 Morden, The Life and Thought of Andrew Fuller (1754-1815), 45.

165 Morden, The Life and Thought of Andrew Fuller (1754-1815), 46.

166 Morden, The Life and Thought of Andrew Fuller (1754-1815), 46n52.
167 Morden, The Life and Thought of Andrew Fuller (1754-1815), 47.

168 CWAFD, 1:25.
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unerring guide! Oh that I knew the Lord’s will!”!®° This led him to another time of prayer

and a vow to the Lord over a week later on April 10:

Tonight, I was exceedingly affected in prayer, earnestly longing that I might know
the will of God. I have entered tonight into a solemn vow, which I desire it may
please God to accept at my worthless hands. With all the powers of my soul, with
the utmost effusion of feelings, I have vowed to this effect, before the Lordi— “O
Lord! if thou wilt give me so much light as plainly to see in this case what is my
duty in this case; then, if I do not obey the dictates of conscience, let my tongue for
ever cleave to the roof of my mouth! let my ministry be at an end! let me be made
an example of thy displeasure against falsehood!”!""

It is possible that Fuller was referring to behavioral issues among the congregation at
Soham in his vow, which Morden points out was a particular problem during the spring
of 1781.17! However, just eight days later, Fuller stated that he was preparing to give
reasons to the church for his removal from them.!”? On April 19, Fuller came to the
congregation with two reasons why he should leave: “the complaints some have made of
non-edification, and my wasting my property each year.”!”> The matter was left
unresolved and Fuller’s diary entries through the rest of April and into May depict a man
in great inner turmoil.!”* On May 3, he recorded having great difficulty even praying.!'”>

The remainder of the entries of 1781 and early 1782 reflect a similar spirit.!”® Fuller’s

169 CWAFD, 1:27.

170 CWAFD, 1:27. Fuller referenced Psalm 137:6 and Psalm 36:9.

17! Morden, The Life and Thought of Andrew Fuller (1754-1815), 46.
172 CWAFD, 1:27.

173 CWAFD, 1:27. His reference to “wasting his property” seems to be a reference to him not
making enough at Soham. Andrew Gunton Fuller records before 1780: “To these causes of unhappiness
was added the extreme depression of his temporal circumstances—his whole yearly income from the
people having never exceeded thirteen pounds, and his attempts to derive support, first from a small shop,
and then from a school, both proving unsuccessful; so that, notwithstanding all his exertions, he could not
prevent an annual inroad upon his little property, most distressing to himself and ruinous to the future
prospects of a rising family. Under such complicated trials his health suffered a shock from which he with
difficulty recovered.” See CWAF, 1:19. Thus, his mention of wasting his property must have had to do with
the “inroads” his situation was making upon “his little property.”

17" CWAFD, 1:28-30.
1S CWAFD, 1:28.
176 CWAFD, 1:31-37.
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destruction of the portion of his diary from part of 1782 through early 1784 may point to
an ongoing trend in his wrestling with his decision to finally leave Soham. By October 2,
1782, Fuller and his family made their move from Soham to Kettering.!”’

Still another matter greatly pressed Fuller in his final years at Soham—the
passing of his father. Robert Fuller (1723—-1781), a farmer, had regularly attended but
never became a member at the church in Soham.!”® As Robert’s health declined in early
1781, his son and pastor became concerned for his spiritual state. On January 22, Andrew
Fuller wrote in his diary, “Visited my father today, who I fear, will die. Found a strong
inclination to converse with him concerning his soul, but did not.”!”® Two days later,
Fuller visited again and reflected on being led to pray for him.!®° By Friday of that same
week, that is January 26, Fuller visited his father again and had some conversation with
him, which he recorded in his diary. Morden rightly noted that Fuller was still impacted
by High Calvinist thinking as he spoke with his father and assessed the conversation in
his diary, since he spoke more of whether his father had a warrant to believe rather than
simply speaking with him about the gospel.!3! On Friday and Saturday Fuller wrote in his
diary the prayer of the Lord Jesus in Gethsemane: “Father, if it be possible, let this cup
pass from me!”!82 Fuller taking these words of the Lord on his own lips amidst losing his
father shows his great anguish. Robert Fuller died on the following Monday and

interestingly enough, the diary entries after this began much of Fuller’s depressed entries

177 Morden, The Life and Thought of Andrew Fuller (1754-1815), 47.
178 Morden, The Life and Thought of Andrew Fuller (1754-1815), 44.
179 CWAFD, 1:22.
180 CWAFD, 1:22.
181 Morden, The Life and Thought of Andrew Fuller (1754-1815), 45.
182 CWAFD, 1:23.
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regarding Soham and his possible removal.!83 Possibly, this loss contributed to Fuller’s
great private struggles over the next year.

While Fuller’s diary displays a man often frustrated with his spiritual life and
desiring more, his personal letters towards the end of his life do not show this same
struggle. The work of the BMS, along with pastoral ministry, became overwhelming for
Fuller. After 1800, Morden noted that Fuller was away from Kettering for as much as
three months of the year.!®* This travel was primarily for the purpose of fundraising for
the BMS. His travels took him around England, but also into Scotland and Ireland.!®® In
the last several years before his death, Morden rightly described Fuller as being “worn
out.”!8¢ One of the ways that this can be seen in Fuller’s personal letters is the minimal
mention of the topic of prayer in his final years. His letters related to the BMS in the
years leading up to his death reflect more business than personal, spiritual matters. For
example, among the collection of extant letters mostly related to the BMS dated from
1805 to 1810, of which there are fifty-five, Fuller mentioned prayer in some way thirty-
five times. While among the extant letters related to the BMS dated from 1811 to 1815,
of which there are eighty-eight, Fuller only mentioned prayer in some way six times.'%’

To be sure, a variety of things could explain the disparity of mentions of prayer
between the two periods. First, and probably most important, the extant letters likely do
not reflect all his letters. Thus, there could be other letters in both time periods that would

change the number of mentions. Second, Fuller’s health declined in his final years, so this

183 CWAFD, 1:23ff.
134 Morden, The Life and Thought of Andrew Fuller (1754-1815), 164.

135 Morden, The Life and Thought of Andrew Fuller (1754-1815), 164; Andrew Fuller to
William Carey, October 25, 1804, in The Letters of Andrew Fuller, 301-6.

136 Morden, The Life and Thought of Andrew Fuller (1754-1815), 196.
187 See The Letters of Andrew Fuller, passim. To calculate mentions of prayer, a mention of

prayer was considered to be either Fuller’s description of the topic, a request for prayer, a written prayer, or
an explanation of something for which he was praying.
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may have caused him to write less on personal spiritual matters and write in such a way
that was more to task. Next, his mentions of prayer between 1805 and 1810 may be
reflecting various issues that necessitated it being more frequently mentioned. For
example, Fuller’s journal he sent to William Ward (1769-1823) in 1805 about his trip to
Scotland in which he met some Sandemanians brought about the need to talk more about
prayer than usual.!8®

Nevertheless, the disparity between the two periods concerning mentions of
prayer displays a shift. Fuller had decreased his frequency of asking for prayer, writing
short prayers out in his letters, or stating things for which he was praying for the
recipients of his letters. Fuller’s declining health had a great impact on him, as would be
expected. In his final letter to William Carey in February 1815, Fuller stated: “The death
of dear bro* Sutcliff adds to my labours, and my strength decreases, and the years are
come in which I have but little pleasure in them.”!3° The small amount of pleasure Fuller
found in those years is a description of a man undergoing significant challenges. This is

not to say he was not still a man of prayer in his final years leading up to his death on

May 7, 1815, but his prayers did not surface in his letters as much as they previously did.

Conclusion

Through his own salvation, sin, suffering, and service, Andrew Fuller
displayed through his diary and letters to be a man of prayer. Without this personal
investigation of Fuller’s letters and a deeper consideration of his diary, both of which are
missing from Bryant’s study, we would not be able to see such vital aspects of Fuller, the
man of prayer. Prayer was an important means of his coming to faith. He fought sin in his

life to maintain a healthy prayer life. He learned prayer in the school of suffering and

188 Andrew Fuller to William Ward, September 12, 1805, in The Letters of Andrew Fuller,
321-44. For more on this journal, see chapter 5.

139 Andrew Fuller to William Carey, February 11, 1815, in The Letters of Andrew Fuller, 835.
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learned the challenge of prayer amid suffering. He did all of this while he served the Lord

and the Lord’s people as a pastor and the faithful secretary of the BMS.
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CHAPTER 4
FULLER, EDWARDS, AND CORPORATE PRAYER
Christ takes care to let us know how ready he is to hear prayer, especially in behalf
of his own cause, in that he directs us to pray for these blessings; yea he even
commands us to pray for the coming of his kingdom before we ask for our daily

bread; —and to seek first THE KINGDOM OF GOD, and his righteousness,
promising that all other things shall be added unto us.!

Fuller wrote this stirring declaration about prayer for the advancement of Christ’s
kingdom in a letter published along with a sermon in 1784.? He had preached the sermon
at the meeting for the annual Northamptonshire Association of churches in June of that
same year. One item that is particularly noteworthy about Fuller’s charge is his focus on
Jesus Christ as the hearer and answerer of prayer. The consideration of the practice of
praying to Christ was a historical battleground regarding foundational theological topics
like the deity of Christ.®> Yet, when Fuller wrote these words to his fellow pastors, he was
focused on a united call to prayer for revival.

At the time of both the delivery and the publication of the sermon with the
circular letter, Fuller was serving as the pastor of the Baptist work in Kettering,

Northamptonshire, which had once been known as the Little Meeting. Fuller had served

! Andrew Fuller, The Nature and Importance of Walking by Faith: A Sermon to which are
added, A Few Persuasives to a General Union in Prayer for the Revival of Real Religion (Northampton: T.
Dicey, 1784), 42. Hereafter the letter will be cited as “Fuller, 4 Few Persuasives to a General Union in
Prayer.”

2 A portion of this chapter was presented as Nicholas J. Abraham, “‘More than ordinarily
drawn out in prayer’: Jonathan Edwards’s Influence on Particular Baptist Prayer Life,” at the Society for
the Study of Theology annual conference in Coventry, UK on April 10, 2024.

3 See the section, “Andrew Fuller on the Impact of Socinianism on the Practice
of Prayer,” in chapter 5.
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there since October 7, 1783, when he was inducted after a trial period of one year.* This
published sermon, The Nature and Importance of Walking by Faith, was Fuller’s first
significant published work.’ He had already written his major work, The Gospel Worthy
of All Acceptation, before his move to Kettering, which was published the following
year.% In a letter that he had published with his sermon, Fuller upheld the call to united
prayer given by his friend John Sutcliff (1752—-1814) at the 1784 Association meeting.
Fuller called for prayer that was informed by Christ’s work, namely that Christians were
to ask Jesus for things related to what he did, does, and has promised to do. This chapter
will explore the call to united prayer for revival given in 1784, the influence of Jonathan

Edwards on this call, and how this call shaped the life and piety of Fuller and his church.

The Prayer Call

On June 3, 1784, the Northamptonshire Baptist Association assembled for the
second day of their annual meeting at Nottingham. After having heard sermons the
previous day from Sutcliff, John Gill (d. 1809) of St. Alban’s, nephew of the great
Baptist theologian, and Fuller, the group “met for prayer, consultation, and the
communication of experiences on the Thursday morning.”” During this time on
Thursday, Sutcliff made a motion for united prayer among the churches of the
Association “to bewail the estate of religion, and earnestly implore a revival of our

churches, and of the general cause of our Redeemer, and for that end to wrestle with God

4 Peter J. Morden, The Life and Thought of Andrew Fuller (1754—1815), Studies in Evangelical
History and Thought (Milton Keynes: Paternoster Press, 2015), 71.

5 Morden, The Life and Thought of Andrew Fuller (1754-1815), 77.
® Morden, The Life and Thought of Andrew Fuller (1754—1815), 47.
" The Nature, Evidences, and Advantages, of Humility, Represented in a Circular Letter from

the Ministers and Messengers of the Baptist Association, Assembled at Nottingham, June 2, 3, 1784
(Northampton: T. Dicey, 1784), 11. Hereafter this will be cited as “Circular Letter from 1784.”
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for the effusion of his Holy Spirit, which alone can produce the blessed effect.”® The
motion passed with a unanimous vote that each church would spend the first Monday of
each month in united prayer for this cause.’ Though John Ryland, Jr. (1753-1825) wrote
the 1784 circular letter that would be published and sent out to the churches of the
Northamptonshire Association, Ernest Payne has stated that the portion describing the
prayer call in the letter must have come from Sutcliff.!? It is no wonder, given their
friendship, that Fuller, Sutcliff, and Ryland were united and sharing one another’s

perspectives even in their published writings.!!

Fuller’s Published Sermon and
Additional Call to Prayer

Fuller described the reason for the writing of his appended letter, which he
entitled Persuasives to a General Union in extraordinary Prayer for the Revival and

Extent of Real Religion: “It has since been thought desirable by some of the ministers,

that something should be published by way of persuasion, to excite us to real earnestness

in this important business.”!? Fuller rightly explained prayer as an important business and

he unfolded his persuasion throughout the letter. He began the letter by drawing attention

to Christ’s eagerness to hear and answer prayer. He stated,

Consider Christ’s readiness to hear and answer prayer, especially on these subjects.
We are greatly mistaken if we imagine our Lord Jesus takes no pleasure in his own
work, but is loath to prosper it, only that he is persuaded by us, or does it to oblige
us. He takes infinitely more pleasure in it than we do; and when he does it in answer

8 Circular Letter from 1784, 12.
® Circular Letter from 1784, 12.
10 Ernest A. Payne, The Prayer Call of 1784 (Edinburgh: Scotland’s Week of Witness, 1942),

! Ryland, in his biography of Fuller, stated of the friendship of Sutcliff, he, and Fuller: “I

always considered him [Fuller], brother Sutcliff, and myself, as more closely united to each other than
either of us were to anyone else.” CWAFD, 17:80.

12 Fuller, A Few Persuasives to a General Union in Prayer, 41.
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to our prayers, it is that we may be encouraged, and that his favours may be
thankfully received.!?

Notice that Fuller specifically mentioned Jesus as the hearer and answerer of prayer. He
made this clear throughout the letter. Additionally, Fuller wonderfully displayed the
nature of prayer as pertaining to Jesus’s work, in that Jesus takes pleasure in hearing
prayer regarding his own work. Fuller was careful to note that the foundation of Christ’s
kingdom work was his own death.!* It is from that foundation that Jesus now builds his
kingdom. Thus, he can be petitioned concerning this great work.

Fuller then pointed to how God worked in response to prayer in the history of
his people throughout the Old Testament and up to their present day. He proclaimed,
“Consider what the Lord has done in times past, and that in answer to prayer.”" In
Fuller’s appraisal of the larger events of the Old Testament, he referred to Israel as the
church in the Exodus and in Babylon. He described how on each of these occasions God
delivered and worked in answer to prayer. He stated of the Exodus, “Their deliverance
was the extending of Christ’s kingdom, and God overthrew Pharoah [sic] and all his host
for setting themselves against it.”'® He noted similar patterns of a downturn in the church
and revival in response to prayer before Christ’s first advent and before Pentecost.!” He
then charged, “Might we not make the same use of these glorious works of God, with
some others in that day, as Judah did in Babylon of what God had done for them in
Egypt? Might we not plead now with Christ.”!® Framing this great work of prayer to

Christ for revival, Fuller brought in an eschatological perspective: “O let us pray to the

13 Fuller, A Few Persuasives to a General Union in Prayer, 42.
4 Fuller, A Few Persuasives to a General Union in Prayer, 42.
15 Fuller, A Few Persuasives to a General Union in Prayer, 42.
16 Fuller, A Few Persuasives to a General Union in Prayer, 42.
17 Fuller, A Few Persuasives to a General Union in Prayer, 43.

18 Fuller, A Few Persuasives to a General Union in Prayer, 43.
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Lord Jesus that the work may be carried—that antichrist may be consumed with the spirit
of his mouth, and destroyed by the brightness of his coming!—that the kingdoms of this
world may become the kingdoms of our Lord and of his Christ, and that he may reign for
ever and ever.”!” For Fuller, this work of prayer to Christ could bring about the kind of
revival that would lead into the eschaton.

Fuller also saw this work of prayer as having an impact on mission. He called
his readers to think about the state of the world at that time.?° Here Fuller was showing
his great concern for all the people groups and individuals who were spiritually lost in his
day. He called for prayer for specific people groups in relation to their present state, in
addition to prayer needed for the removal of the institution of slavery.?! He understood

that the great need in all these worldwide difficulties was the spread of the gospel:

O, let us pray that God would raise up amongst us a set of men to preach his
gospel—men who shall be endued with an unction from the Holy One—men
possessed of an hearty love to Christ and souls—in one word, men of God. Nor let
us forget to pray for those that are already raised up, that they may be inspired with
additional ardour; and what is more than all, that all our labours may be crowned
with divine success.?

This kind of prayer is oriented toward action in mission and with the
understanding that God must propel his church unto the Great Commission. Fuller then

encouraged this prayer to be rooted in the promises of God. These promises were made

19 Fuller, A Few Persuasives to a General Union in Prayer, 43.
20 Fuller, A Few Persuasives to a General Union in Prayer, 44.

2 Fuller, 4 Few Persuasives to a General Union in Prayer, 44. Fuller claimed in the original
edition: “O, let the iniquities practiced in both the Indies rouse us to pray for the universal spread of
Christ’s kingdom. Poor souls, millions of them are doubly enslaved! They are enslaved to European
oppression on the one hand, and their own superstition on the other. O, let us pray for the time when Christ
shall break the yoke of both; when oppression shall cease from the earth, and idolatry disappear as the thick
darkness before the rising sun!” The paragraphs containing Fuller’s call to pray for those enslaved are not
found in the Sprinkle volume containing this work. Compare Fuller, 4 Few Persuasives to “A General
Union in Prayer” for the Revival of Religion, in CWAF, 3:667—68. Fuller calling for prayer for the end of
slavery in 1784 was a year before the conversion of William Wilberforce and three years before
Wilberforce began to take on the slave trade. See D. M. Lewis, “Wilberforce, William,” in Biographical
Dictionary of Evangelicals, eds. Timothy Larsen, David W. Bebbington, and Mark A. Noll (Leicester,
England; Downers Grove, IL: InterVarsity Press, 2003), 722-23.

22 Fuller, A Few Persuasives to a General Union in Prayer, 44.
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and kept in times past and are recorded in Scripture and history, but some promises are
concerned with the future.?® He referenced the great encouragement to prayer from the
prophet Isaiah: “keep not silence and give him no rest, . . . till he make Jerusalem a praise
in the earth” (Isa 62:6-7).

Fuller closed the letter with three more admonitions. First, he called for prayer
for not only those lost in other lands but those lost in his own land.?* His plea was
earnest, “O christians, for your country’s sake, your neighbours sake, your friends sake,
yea your enemies sake, as well as for the honour of Christ, seek the welfare of Zion, and
pray for the extending of his kingdom in the world!”?® Then, he reminded his readers that
the call for a monthly prayer meeting calling on the Lord for revival was a small thing to
ask.?® Lastly, he encouraged them that this work will not be wasted.?” Fuller believed that
God would surely honor their prayers and their efforts. He believed “the prosperity of our
souls as christians, is generally connected with an earnest pursuit of God’s glory and
Christ’s kingdom.”?® Believers were to have this kind of perspective and aim not only in
their prayers but in all their lives. Fuller’s stirring call to prayer—prayer to Christ—
modeled not only his heart for the advancement of the gospel, but it also highlighted his

high Christology.?’

2 Fuller, A Few Persuasives to a General Union in Prayer, 45.

24 Fuller, A Few Persuasives to a General Union in Prayer, 46.

2 Fuller, A Few Persuasives to a General Union in Prayer, 46.

26 Fuller, A Few Persuasives to a General Union in Prayer, 46.

27 Fuller, A Few Persuasives to a General Union in Prayer, 46.

28 Fuller, A Few Persuasives to a General Union in Prayer, 47.

29 A year later in 1785, Fuller wrote the circular letter for the Association and reflected upon
the results of a year of this practice of prayer. Though the Association reported a decrease in membership,
they reported a noticeable change in the spirit of prayer that God had provided many of the associated
churches. Even so, Fuller’s letter a year after the beginning of this practice of prayer showed issues that had
become apparent despite this advance in prayer. The full title of Fuller’s 1785 letter was An Enquiry into

the Causes of Declension in Religion, With the Means of Revival. See Andrew Fuller, Causes of Declension
in Religion, and Means of Revival in CWAF, 3:318
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Jonathan Edwards’s Influence on
Particular Baptist Prayer

Fuller’s published sermon and the letter added as an appendix displayed the
overall focus on prayer that came from the meeting in June. Fuller’s printed call to prayer
assumed the viability, if not the necessity, of praying to Jesus based on what he has done,
does, and has promised to do. While Sutcliff had made the motion, it was Fuller who
went into print with a passionate celebration of the Olney minister’s call. Their solidarity
on this prayer call begs the question, how did they come to have the same conclusion
about this need for united prayer? Certainly, their friendship and comradery in ministry
were key aspects of their cohesive perspective. Yet, another inspiration was behind both
men. The monthly prayer meetings were inspired by Jonathan Edwards’ influential work,
An humble attempt to promote explicit agreement and visible union of God's people in
extraordinary prayer for the revival of religion and the advancement of Christ's Kingdom
on earth, pursuant to Scripture-promises and prophecies concerning the last time.>° In
yet another area of belief and practice, the New England pastor proved to be quite
influential on Fuller and his Particular Baptist friends.

Humble Attempt came into the consideration of English Particular Baptists
through an oft-used method—the hands of John Erskine (1721-1803).3! Erskine served as
a channel through which the publications of the transatlantic evangelical movement could
flow. Erskine was a Scottish Presbyterian minister who was a conversation partner of
Edwards through letter-writing, a friend of George Whitefield, and “a man of wide
evangelical sympathies.”? Erskine entertained a wide network of letter writing and

distribution of books. When a parcel of books containing Humble Attempt came from

30 Fuller, A Few Persuasives to a General Union in Prayer, 37-38n. Also, Edwards’s tract is
now better known by the shorter title of Humble Attempt as it will be referred to hereafter.

3! For more on Erskine, see Jonathan M. Yeager, Enlightened Evangelicalism: The Life and
Thought of John Erskine (Oxford: Oxford University Press, 2011).

32 Michael A. G. Haykin, “John Sutcliff and the Concert of Prayer,” Reformation and Revival
1, no. 3 (Summer 1992): 68; Payne, The Prayer Call of 1784, 4nl.
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Erskine for John Ryland, Jr. in April 1784, Ryland wasted little time devouring
Edwards’s treatise. In due course, Ryland saw that his friends Sutcliff and Fuller had a
chance to read it as well.*® The British Baptist historian Ernest Payne has argued that this

1.34 Fuller’s

work influenced Sutcliff to make the proposal for united prayer for reviva
diary shows that by May 11, 1784, some ministers, likely those who had read Humble
Attempt, had “agreed each at home by himself to fast & pray the second Tuesday in every
other month for the revival of real religion and the extending of Christ’s Kingdom in the
world.”* This practice of personal prayer for revival on the second Tuesday of the month
is something that Fuller continued to practice for years after this.*¢

The call to united prayer for revival did not originate with Edwards. Michael
Haykin has shown that previous calls were made in 1712 by some London Dissenters for
similar purposes and by Anglican William Romaine in 1757.37 Edwards had been
influenced by a movement which had begun in Scotland. Though Edwards has been
sometimes credited with originating the united call to prayer for revival, the work in
Scotland preceded him with a call in 1743.3% Societies of Christians gathering for regular

prayer sprang from this early call and more the next year. Initially, word-of-mouth was

the means for news to be spread about this practice.>® Historian Ernest Payne reflected on

33 Peter J. Morden, Offering Christ to the World: Andrew Fuller (1754-1815) and the Revival
of Eighteenth-Century Particular Baptist Life, Studies in Baptist History and Thought, vol. 8 (Milton
Keynes: Paternoster, 2003), 121.

34 Payne, The Prayer Call of 1784, 5.

35 CWAFD, 1:47.

36 CWAFD, 1:62n177.

37 Michael A. G. Haykin, One Heart and One Soul: John Sutcliff of Olney, his friends and his
times (Durham, England: Evangelical Press, 1994), 159.

38 Stephen J. Stein, “Editor’s Introduction,” in Jonathan Edwards, Apocalyptic Writings, vol. 5
of The Works of Jonathan Edwards, ed. Stephen J. Stein (New Haven, CT: Yale University Press, 1977),
35.

39 Stein, “Editor’s Introduction,” in Edwards, Apocalyptic Writings, 5:37.
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the spread of these societies of prayer: “Without any formal organisation or printed
appeal this movement spread from Edinburgh, Glasgow, Aberdeen and Dundee to many
parts of Scotland, and even into England and to North America.”*® When news of the
prayer call came to the colonies, Edwards heard about it. Yet, this practice resonated with
the youthful zeal and post-awakening desires already brewing in the Connecticut pastor.*!
Thus, by 1748, Edwards went into print with his own call to united prayer for revival.
Edwards had preached on the Scripture passage on which Humble Attempt was based,
Zechariah 8:20-22, in early 1747. This sermon was a precursor of the finished
manuscript, which would be completed closer to the end of that year. A slight delay in
publishing ensured the early 1748 availability of the work in Boston and elsewhere in the
colonies.*?

Humble Attempt is divided into three parts along with a conclusion. The

preface, signed by five Boston ministers, gave support to the thesis of Edwards’s treatise:

To promote the increase, concurrency and constancy of these acceptable prayers, is
the great intention both of the pious Memorial of our reverend and dear brethren in
Scotland, and of the worthy author of this exciting essay. And this design we can’t
but recommend to all who desire the coming of that blissful kingdom in its promised
extent and glory, in this wretched world.*

Their words noted both the Scottish background of the call to united prayer as well as
Edwards’s contribution to the growing prayer movement. In part one of Humble Attempt,

Edwards sought to introduce the text which influenced the treatise, Zechariah 8:20-22.

40 Payne, The Prayer Call of 1784, 10.

41 Stein, “Editor’s Introduction,” in Edwards, Apocalyptic Writings, 5:34, 38.

42 Stein, “Editor’s Introduction,” in Edwards, Apocalyptic Writings, 5:81-83. An edition of the
book was not printed in England until 1789, when Sutcliff decided to publish an edited and abridged
edition with his own preface. Payne, The Prayer Call of 1784, 6-7.

43 Edwards, Apocalyptic Writings, 5:310. The ministers were Joseph Sewall (1688-1769),

Thomas Prince (1687-1758), John Webb (1687—1750), Thomas Foxcroft (1697-1769), and Joshua Gee
(1698-1748).
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He then made six observations from the text to propose the call to prayer.** First, he
argued that prayer is a duty and is not meant in this passage from Zechariah as a general
summary for the worship of God.*> Then, the good that is being sought by such prayer is
God himself.*¢ Next, Edwards stated his belief that those praying, of whom Zechariah
spoke, are a people from all nations.*’ Fourth, those from all nations involved in this duty
of prayer are visibly united in the work.*® Then, he reflected on how Zechariah depicted
this prayer as needing to be performed quickly and continually.*’ Finally, Edwards
explained the blessedness of this work for those praying and that God will be pleased to
answer.>? He also referenced the Scottish prayer movement in part one, which he framed
as having begun in 1744.3!

Part two of Humble Attempt was an opportunity for Edwards to give further
reasons, nine to be exact, why this united prayer effort would be a good thing.>? First,
Edwards established, “It is evident from the Scripture, that there is yet remaining a great
advancement of the interest of religion and the kingdom of Christ in this world, by an
abundant outpouring of the Spirit of God, far greater and more extensive than ever yet

has been.”> Then, Edwards proclaimed that this future growth of Christ’s kingdom will

4 Edwards, Apocalyptic Writings, 5:314-20.
4 Edwards, Apocalyptic Writings, 5:314.
46 Edwards, Apocalyptic Writings, 5:315.
47 Edwards, Apocalyptic Writings, 5:317.
48 Edwards, Apocalyptic Writings, 5:318.
4 Edwards, Apocalyptic Writings, 5:319.
50 Edwards, Apocalyptic Writings, 5:320.
S Edwards, Apocalyptic Writings, 5:321.
52 Edwards, Apocalyptic Writings, 5:329-66.

33 Edwards, Apocalyptic Writings, 5:329.
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be a joyful and glorious event.>* Third, Jesus prayed and worked for this future growth.>?
Edwards declared that the Holy Spirit was actually paramount to this advancement not
only as a means but also as an end: “The Holy Spirit, in his indwelling, his influences and
fruits, is the sum of all grace, holiness, comfort and joy, or in one word, of all the
spiritual good Christ purchased for men in this world: and is also the sum of all
perfection, glory and eternal joy, that he purchased for them in another world.”® Fourth,
the future time Zechariah spoke of is the main period of time in which the Spirit will
work even beyond his contemporary work.>” Next, the whole creation is waiting for this
time of God’s working.>® Sixth, the Scriptures encourage God’s people to pray for this
work of God.>® Seventh, providential circumstances encourage God’s people to pray for
this work.%° Then, Edwards reflected on how glorious it would be if God’s people
throughout the world would unite to pray for God’s working.®! Finally, the Scriptures
encourage God’s people to unite to pray for this work of advancement of God’s
kingdom.

In part three, Edwards sought to answer several possible objections against this
work of prayer. This section of the treatise is the longest and contains detailed

considerations of biblical prophecy.%®> Chris Chun has summarized the primary

54 Edwards, Apocalyptic Writings, 5:337.
55 Edwards, Apocalyptic Writings, 5:341.
6 Edwards, Apocalyptic Writings, 5:341.
57 Edwards, Apocalyptic Writings, 5:342.
8 Edwards, Apocalyptic Writings, 5:344.
% Edwards, Apocalyptic Writings, 5:347.
0 Edwards, Apocalyptic Writings, 5:357.
! Edwards, Apocalyptic Writings, 5:364.
2 Edwards, Apocalyptic Writings, 5:366.

3 Edwards, Apocalyptic Writings, 5:368-430. For a comprehensive handling of Edwards’s
postmillennialism in this treatise and its impact on Fuller, see Chris Chun, The Legacy of Jonathan
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eschatological argument that Edwards made in this section as having to do with the

slaying of the two witnesses in Revelation 11:

If the Slaying of the Witnesses was a future event to be fulfilled, it would be a great
“hindrance” to the Concert. If people were merely waiting for a time when the
“church [is] almost extinguish, and blotted out from under heaven,” he writes, “It
will tend to damp, deaden and keep down, life, hope, and joyful expectation in
prayer . . . before it is actually fulfilled.” Instead of such a pessimistic attitude,
Edwards exhorted his readers to “expect that God will answer their prayers by
speedily bringing on the promised glorious day.” For Edwards, the Slaying of the
Witnesses is not an event that remains yet to be fulfilled, for these witnesses signify
an epoch under the oppression of Antichrist (the papacy), when the “true church” is
at the lowest ebb of her history—to the point of “nearest to an utter extinction.”
Needless to say, since the Reformation, the “Antichrist hath fallen, at least, halfway
to the ground, from that hei 6gh‘[ of power” and the readers could be assured that that
event lay safely in the past.®*

Thus, for Edwards, this call to prayer was not only for the advancement of mission or of
the gospel, but the prayer call was deeply connected to eschatological fulfillment.

Edwards concluded the treatise with a final appeal to prayer:

"Tis very apparent from the Word of God, that God is wont often to try the faith and
patience of his people, when crying to him for some great and important mercy, by
withholding the mercy sought, for a season, and not only so, but at first to cause an
increase of dark appearances; and yet, without fail, at last, to succeed those who
continue instant in prayer with all perseverance, and will not let God go except he
blesses. It is now proposed that this extraordinary united prayer should continue for
seven years, from November 1746.9

Edwards saw this call as having the support of the Scriptures, yet he also knew the
challenge it would likely bring to those who took part. Despite the potential challenges,
he issued a specific call to continue in this united prayer for seven years from the date of

his writing that concluding section.

Edwards in the Theology of Andrew Fuller, Studies in the History of Christian Traditions, vol. 162 (Leiden,
The Netherlands: Brill, 2012), 71-83. For a broader consideration of postmillennialism and mission, see
J.A. Delong, As the Waters Cover the Sea: Millennial Expectations in the Rise of Anglo-American Mission,
1640-1810 (Kampen: J.H. Kok NV, 1970); lain H. Murray, The Puritan Hope: Revival and the
Interpretation of Prophecy (Edinburgh: Banner of Truth Trust, 2017).
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5 Edwards, Apocalyptic Writings, 5:435.
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Nearly forty years after Edwards wrote that section of the treatise and just over
a quarter of a century after he died, the Particular Baptists of the Northamptonshire
Association picked up the mantle of Edwards’s call to united prayer. While this call
reverberated out into specific congregations in England, it is important to note that
Edwards’s call was not as initially successful in the colonies. Stephen Stein has argued
that Edwards’s call did not take hold in the colonies to the degree that Edwards had
hoped or thought.®® Yet, the call had more impact in the following decade.®” Despite not
having the impact Edwards may have hoped for in the colonies, Ernest Payne has rightly
argued that a generation later in England, Edwards’s Humble Attempt had a direct impact
on the forming of the BMS and the later formed London Missionary Society.%® By 1787,
not only had the Northamptonshire Association continued with united prayer, but it had
spread west among the churches of the Warwickshire Association. Soon after, the
practice showed up among Independents in Warwickshire and among Baptists to the
north in the Yorkshire Association. It is noteworthy that these societies of prayer were
spreading beyond just Baptist churches and associations, as Michael Haykin has declared,
“The kingdom of God consists of more than Calvinistic Baptists!”%° By 1789, Sutcliff
decided to publish his abridged edition of Humble Attempt in England.”® Fruit had begun
to show itself from Edwards’s call nearly a half century before.

While the work of united prayer began to mature among more churches
throughout England, the Baptist work over which Fuller presided, continued with its

regular practice from its humble beginnings. Peter Morden has noted that Fuller’s initial

% Stein, “Editor’s Introduction,” in Edwards, Apocalyptic Writings, 5:48.

7 Chun, The Legacy of Jonathan Edwards in the Theology of Andrew Fuller, 69.
%8 Payne, The Prayer Call of 1784, 11.

% Haykin, One Heart and One Soul, 165.

0 Payne, The Prayer Call of 1784, 6.
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attempts at stirring his congregation towards united prayer for revival was to read
portions of Humble Attempt to them at their monthly prayer meetings.”! This is displayed
in the excerpts of Fuller’s diary published in John Ryland, Jr.’s biography of Fuller.”
This encouragement towards united prayer would have been one of the first major
changes Fuller sought to introduce, considering that he had not been the pastor of the
Kettering congregation for a full year by that point. Thus, he began to encourage his

congregation by relying on the same source that had inspired him toward this practice.

Real Religion

One worthwhile question to ask regarding the revival for which Fuller and
others were praying, is what did they mean by reviving “real religion?”” Fuller used this
phrase in the title of the letter attached to his published sermon: Persuasives to a General
Union in extraordinary Prayer for the Revival and Extent of Real Religion. In what
Payne referred to as the words of Sutcliff, the term “real religion” was not found, but
there was a call for prayer for the revival of religion.”> Edwards, in Humble Attempt,
occasionally referred to what was lacking and what needed reviving as “true religion.”’*
So what is the “real religion” of which Fuller spoke, or the “true religion” of which
Edwards spoke?

In the three-volume Sprinkle edition of Fuller’s works, the word “religion”

shows up 1,467 times, while “real religion” only shows up ten times. Interestingly, Fuller

uses “true religion,” like Edwards, 240 times.”> Edwards described “true religion™ as that

"I Morden, Offering Christ to the World, 125.
2 CWAFD, 17:174.

3 Payne, The Prayer Call of 1784, 2.

"4 Edwards, Apocalyptic Writings, 5:394, 434.
S CWAF, 1-3.
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which was revealed in the Scriptures.’® It was brought about through “the light of the
gospel.””” The Reformation was a renewal of true religion in the church.”® Adherents
were converted to this true religion and it was to be embraced, professed, and it was
meant to flourish within the church.” Fuller meant essentially the same thing whether he
referred to it as “real religion,” or “true religion.” Fuller, in a sermon on the topic
preached at Sutcliff’s funeral, described true religion as that which is built on the
foundation of faith in Christ.?° True religion would grow on the foundation of faith in
Christ, said Fuller, by “praying in the Holy Spirit.’8! As true religion grows in a believer
it issues in love to God and others.®? Elsewhere, Fuller argued that love was the essence
of true religion.

Religion, for Fuller and Edwards, captured the same idea as what a biblically-
influenced piety or spirituality has captured in different eras. Sarah Sumner has noted that
“piety literally means taking hold of the things of God, that is, taking personal
responsibility.”%* Reflecting on Calvin’s frequent reference to pietas in his Institutes, Joel
Beeke summarized, “For Calvin, pietas designates the right attitude of man towards

God.”® Similarly, focusing on experience, Alister McGrath has so defined Christian

6 Edwards, Apocalyptic Writings, 5:332.

"7 Edwards, Apocalyptic Writings, 5:332.

8 Edwards, Apocalyptic Writings, 5:383, 390.

" Edwards, Apocalyptic Writings, 5:329, 332, 336, 351, 359.

80 Andrew Fuller, Principles and Prospects of a Servant of Christ, in CWAF, 1:342.
81 Fuller, Principles and Prospects of a Servant of Christ, in CWAF, 1:343.

82 Fuller, Principles and Prospects of a Servant of Christ, in CWAF, 1:344.

8 Andrew Fuller, Paul’s Prayer for the Philippians, in CWAF, 1:357.

8 Sarah Sumner, “Piety,” in Dictionary of Christian Spirituality, ed. Glen G. Scorgie (Grand
Rapids: Zondervan, 2011), 675.

8 Joel R. Beeke, Puritan Reformed Spirituality: A Practical Theologica Study from Our
Reformed and Puritan Heritage (Darlington, England: Evangelical Press, 2006), 2.
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spirituality: “Christian spirituality concerns the quest for a fulfilled and authentic
Christian existence, involving the bringing together of the fundamental ideas of
Christianity and the whole experience of living on the basis of and within the scope of the
Christian faith.”%¢ Each of these examples come close to what Fuller and Edwards meant
by the term, religion.®” It was the lived experience of the Christian life, and their desire
was that it would be real or true, that is, in accord with what God has revealed in the
Scriptures. Glen Scorgie has noted that the evangelical tradition, stemming from the
Reformation, has encouraged an experiential religion.®® Thus, Fuller’s and Edwards’s
emphasis on experiential Christianity was well within evangelicalism, which found roots

in the Reformers and the Puritan movement.

The Impact of Edwards on Fuller’s Little Meeting

United prayer for the revival of this experiential Christianity began to be
practiced monthly on the first Monday in Kettering starting in August 1784. The
meetings seemed, as with most regular church prayer meetings, to have been occasionally
good and sometimes discouraging. While a complete overview of a prayer meeting has
not been recorded, it is possible to stitch together several comments that Fuller provides
about the meetings to get a sense of the format for the meetings. It was an open meeting,
thus visitors could join, as other pastors joined with the church to pray on October 4,

1784.% An exhortation was given.”® Various people prayed during the meeting, not just

8 Alister McGrath, Christian Spirituality (Malden, MA: Blackwell, 1999), 2.

87 Fuller also used the term “spirituality” as a synonym for Spirit-empowered holiness. See
CWAF, 1:12,43-44, 52, 57; 2:15, 360; 3:183, 615, 619.

88 Glen G. Scorgie, “Overview of Christian Spirituality,” in Dictionary of Christian
Spirituality, 28.
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one leader.’! They sang during the meeting.”?

Fuller’s accounts of these meetings span over the next year and a half in his
diary. On August 2, 1784, Fuller wrote in his diary: “Some tenderness of heart today—
especially tonight at evening meeting, when we met together to pray for the revival of

93 The next day, Fuller began writing the letter that would accompany his

religion.
published sermon from the June meeting.”* September’s meeting was considered by
Fuller to have been “a poor evening meeting.”> Yet, October’s meeting was more
pleasant, having visitors to join them in the prayer meeting in preparation for a gathering
of ministers the next day.”® Fuller noted that the November meeting seemed like a poor
time in comparison with past gatherings.”” Perhaps Fuller had higher hopes for what the
meetings would become and what they would produce in his people. December’s
meeting, however, was a success! Fuller wrote, “A very tender evening meeting for
prayer for the revival of real religion. Much pleasure in singing, and freedom with God in
prayer—prayed against my late sceptical feelings.”®

The first meeting of 1785, however, had Fuller back to feeling discouraged.®”
Yet, February’s meeting, held one day after his thirty-first birthday, was another time for

Fuller to have felt “some tenderness,” a frequent remark he made regarding positive

91 CWAFD, 1:79, 126.
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spiritual experience.!® March’s meeting came after spending a day in pastoral visitation
accompanied by John Ryland, Jr. Again, Fuller reported “some tenderness,” and
remarked that he exhorted the congregation to continue in prayer.'°! April’s meeting was
somewhat overshadowed for Fuller by pastoral concerns for someone in attendance at the

meeting.!%? In May, the prayer gathering was a bit of a personal breakthrough for Fuller:

Tonight we met for prayer for the revival of religion. Felt tender all the time; but in
hearing Mr. B. Wallis pray for me I was overcome. His having a better opinion of
me than I deserve cuts me to the heart! Went to prayer myself, and felt more than
ordinarily drawn out in prayer for the revival of religion. I had felt many skeptical
thoughts as “What profit shall I have if I pray to God?” for which I felt grieved.
Found a great satisfaction in these monthly meetings even supposing our requests
should never be granted. Prayer to God is its own reward! Felt many bitter
reflections for my stupid, carnal way of living.'%3

In June, Fuller’s diary reflects more about his writing the circular letter for the
1785 Association meeting than it did about the monthly prayer meeting.!%* July was
another poor time for Fuller at prayer meeting.!% August’s prayer meeting found Fuller
wrestling with the same doubts regarding prayer with which he wrestled in May; yet, in

August, he referred to these doubts in his heart as unbelief.!? Both September and

100 CWAFD, 1:107.
10V CWAFD, 1:113.

102 CWAFD, 1:120. This was regarding Thomas Benford, who was a deacon in the church
when Fuller was brought in as pastor. Benford had been charged with having a relationship with a servant
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October’s prayer meetings were tender experiences for Fuller.!%” Travel at the end of
October and beginning of November kept Fuller from recording anything about the
prayer meeting in November.!%® December’s meeting was another positive experience for
Fuller.!%

January 1786 displayed a shift in focus in Fuller’s diary away from reporting
on the monthly prayer meetings to reflecting on the sickness of his daughter Sarah and
the controversy around his book, The Gospel Worthy of All Acceptation. Fuller rightfully
altered his attention to the recording of the last months of Sarah’s life and the family’s
struggles with this loss leading up to her passing in late May and her funeral on June 1,
1786.11° Meanwhile, Sutcliff reported to his Association in 1786 that the prayer meetings
continued throughout England and among various denominations.!'!!

Fuller’s diary then displays a long pause with no entries for 1787 or 1788. For
1789 through 1791, Fuller only wrote one entry or at times, just a few entries per year.
He mentioned little about the monthly prayer meetings, but enough to know that they
were still happening.!!'? Finally, in 1791, in an entry that reviewed the year in full, he

reflected on revival that had taken place nearby in Walgrave and Guilsborough:

Towards the latter end of this summer I heard of some revival of religion taking
place in certain individuals about Walgrave and Guilsborough and that the means of
it were their setting apart days for fasting and prayer. From hence I thought, we had
been long praying for the revival of God’s cause, the spread of the gospel amongst
the heathens &c and perhaps God would begin with us at home first. I was
particularly affected with this thought by finding it in the 67th Psalm which I was
expounding about the same time—that God being merciful to us & blessing us

07 CWAFD, 1:150, 156.

108 CWAFD, 1:157-58.
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10 CWAFD, 1:164-73.
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might be the means of his way being known upon the earth, and his saving health
among all nations”; at least amongst a part of them.!!?

Fuller spoke nearly prophetically in his reflections on Psalm 67. The next year, the BMS
formed and two of its first missionaries were sent to India for the spread of the gospel

there. Fuller recounted two years after the founding of the BMS:

Within the last year or two we have formed a Mission Society; and have been
enabled to send out two of our Brethren into the East Indies—My heart has been
greatly interested in this work. Surely I never felt more genuine love to God and to
his cause in my life. I bless God that this work has been a good means of reviving
my soul. If nothing else comes of it, I and many more have obtained a spiritual
advantage.'!'*

The work of prayer was having an impact not only in mission, but in the
spirituality of individuals. Yet, its impact went beyond the few friends who first read
Humble Attempt together. Ernest Payne rightly remarked, “It is, moreover, deeply
significant that the parts of the country which rallied first to the support of the B.M.S.
were Warwickshire and the midlands, churches in Yorkshire, and churches in the west of
England, where the prayer-call also had found a response.”!!> Furthermore, as has been
mentioned, the movement of united prayer for revival brought about gospel growth
outside of the Baptist denomination, as churches from various denominations took part in
forming the London Missionary Society in 1795.11® The monthly prayer meetings
throughout England and elsewhere had born fruit not only in England, but through gospel

work in India and also in the tender heart of the pastor of the Little Meeting in Kettering.

Tenderness in Prayer

One of the primary words Fuller used to describe his experience in personal or

13 CWAFD, 1:181.
14 CWAFD, 1:186-87.
115 Payne, The Prayer Call of 1784, 11.
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corporate prayer was “tender”—he also used this word to describe his experience in
preaching. Samuel Johnson (1709-1784), a lexicographer of the eighteenth century,
defined tender as “susceptible of soft passions,” or “expressive of the softer passions.”!!”
Similarly, one of the ways that the Oxford English Dictionary defines “tender” as an
adjective is of someone who is “susceptible to moral or spiritual influence;
impressionable, sympathetic; sensitive to pious emotions.”!8 Thus, when Fuller used the
term he was referring to some spiritual experience that had brought about some kind of
passion or emotion in him. Throughout the Sprinkle edition of Fuller’s diary, some form
of the word tender was used sixty-one times, with most of the uses, forty-five, found
between the years of 1784 and 1792.''"° On April 11, 1784, Fuller recorded, “A tender
forenoon in public prayer. My heart aches for the congregation young and old, especially
for some who seem to be under concern. O, if Christ might but be formed in them!”!?° In
the context, tender had to do with the state of his emotions. On May 16, he used the word
to describe both his time in prayer and his preaching: “A good forenoon—tender in
prayer for the revival of religion and the carrying on of a good work in our young people.
A good time preaching about God’s church being his “threshing and the corn of his
floor.” . .. Very tender tonight, and very much concerned for the salvation of souls at
Thrapston.”!?! Fuller’s concern for the revival of religion as well as the spiritual state of
those at Thrapston had stirred his heart that day. On July 13, after having spent time in

personal prayer along with others as he had agreed on May 11, Fuller wrote, “Some

17 University of Central Florida, “Johnson’s Dictionary Online,” s.v. “tender,” accessed June
24,2024, https://johnsonsdictionaryonline.com/views/search.php.

18 Oxford English Dictionary, s.v. “tender,” accessed June 25, 2024, https://www.oed.com/
dictionary/tender_adj?tab=meaning_and use#18901867.

19 CWAF, 1:passim.

120 CWAFD, 1:38.

121 CWAFD, 1:48. Thrapston was where a fledgling Baptist church was meeting and where
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tenderness and earnestness in prayer several times in the day.”!?? It is notable how often
Fuller used some form of this word when he prayed for the revival of religion.

Not only when he prayed for revival, but whenever Fuller engaged in some
spiritual practice he often used a form of the word to describe his experience. This was
true whether he was alone or with others. Ryan Rindels has summarized a definition of
revival from Fuller’s writings that helps to explain what Fuller was describing with his
oft-used adjective: “revival is a free and gracious act wherein God spiritually enlivens the
church instrumentally through revealed means to achieve a predetermined end.”!??
Fuller’s experiences of tenderness were the result of his seeking after and receiving
personal renewal through the revealed means of prayer and preaching of the Word. This
revival is that for which he and his companions were praying for themselves and for the

church. Their prayer was informed by Christ’s work, as they asked Jesus for things

related to what he did, does, and has promised to do.

122 CWAFD, 1:62.

123 Ryan Rindels, Andrew Fuller’s Theology of Revival, Monographs in Baptist History, vol.
18 (Eugene, OR: Pickwick, 2021), 94.
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CHAPTER 5
PRAYER IN FULLER’S PUBLISHED WRITINGS

Many have noted that writing about a topic helps one to better understand it. Though
not being formerly trained, Fuller’s writings were voluminous.! As a pastor, writing would have
been a chief part of his vocation; sermons, pastoral letters, and related correspondence were all
part of the normal work of a pastor. However, Fuller went above and beyond the typical pastoral
expectation. Much of his writing was polemical, encompassing numerous published works each
aimed at a particular theological aberration he saw in his day. Such work that required follow-up
and responses to be written to detractors amid his busy pastor’s schedule.? Fuller processed what

he thought and believed about a variety of topics through his writing; a work in which he often

! Andrew Fuller, Memoir of Mr. Fuller, in CWAF, 1:105. Fuller’s tombstone found today at Fuller
Baptist Church in Kettering, Northamptonshire, reads in part: “In Addition To His Other Labours, His Writings Are
Numerous And Celebrated.”

2 Fuller, Memoir of Mr. Fuller, in CWAF, 1:69-70. In a reply to a magazine editor with whom he was
working, Fuller reflected on the task of writing amidst a busy schedule full of responsibilities: “My labours will
increase without any consent on my part. As to magazines, there are several to which I contribute, for the sake of the
mission and other public interests, and, through such a number of objects as press upon me daily, my own vineyard,
my own soul, my family, and congregation, are neglected. Every journey I take only makes way for two or three
more; and every book I write only occasions me to write others to explain or defend it. ‘All is vanity and vexation of
spirit!” ‘I gave my heart to know wisdom; I perceived that this also is vexation of spirit. For in much wisdom is
much grief; and he that increaseth knowledge increaseth sorrow.” Some are pressing me to write more largely on the
mediation of Christ, and others to review the second edition of Mr. Booth’s Glad Tidings. Controversies perplex me;
and I am already engaged with a gross and subtle sophist. My northern correspondents are ever raising objections
against my views of faith, &c.; all of which I could answer, but cannot get time. I have sent your remarks to my
friend at Edinburgh; they will serve as a tub for the whale to play with, and perhaps for a time he will let me alone.
Pearce’s memoirs are now loudly called for.—I sit down almost in despair and say, ‘That which is crooked cannot
be made straight, and that which is lacking cannot be numbered.” My wife looks at me, with a tear ready to drop,
and says, ‘My dear, you have hardly time to speak to me.” My friends at home are kind, but they also say, “You have
no time to see or know us, and you will soon be worn out.” Amidst all this, there is ‘Come again to Scotland—come
to Portsmouth—come to Plymouth—come to Bristol.” Excuse this effusion of melancholy. My heart is willing to do
every thing you desire that I can do, but my hands fail me. Dear brother Ryland complains of old age coming upon
him, and I expect old age will come upon me before I am really old. Under this complicated load my heart has often
of late groaned for rest, longing to finish my days in comparative retirement.” Also, writing to William Carey in
April 1799, Fuller mentioned being provoked to write on the various topics that he did. Andrew Fuller to William
Carey, April 18, 1799, in Andrew Fuller, The Letters of Andrew Fuller—Copied from Various Sources, ed. Joyce A.
Booth and Ernest A. Payne (Oxford: Angus Library, 2005), 125-26. Letters from this source will be cited as
follows: “Andrew Fuller to William Carey, April 18, 1799, in The Letters of Andrew Fuller.”
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found pleasure.? He wrote not only for himself, but also for others, seeking to minister to his
readers through his writing.* Thus, for the thesis at hand, namely uncovering Fuller’s theology of
prayer, his published works are key sources.

This chapter will explore select works among Fuller’s published corpus: The Gospel
Worthy of All Acceptation, The Calvinistic and Socinian Systems Examined and Compared, as to
Their Moral Tendency and Strictures on Sandemanianism. These works were chosen because
their content is germane to the topic of prayer. A reoccurring theme is displayed through much of
these works in this chapter as it relates to Fuller’s approach to prayer—spirituality is founded
upon theology. This theme will be displayed as the theological foundations of Fuller’s approach

to prayer are uncovered.

Praying as Lost Sinners: Andrew Fuller’s Edwardsean
Anthropology and the Practice of Prayer

Little doubt can be cast over the notions that The Gospel Worthy of All Acceptation
was not only Fuller’s most well-known work, but that it was also his most influential.> The latter
is likely the cause of the former; the work stirred such a change that it led to the birth of the

modern missions movement.® Significant studies have been undertaken looking at various

3 CWAFD, 1:58, 77, 133.

4 Writing to his friend, William Ward, Fuller noted how he desired to be useful and bear fruit both in his
writing and in his preaching but was not particularly sensing God’s blessing on those parts of his ministry at that
time: “As to myself, I feel a good deal dejected at times, thinking I shall never be of much use. My writing and
preaching seems to want something and God withholds his blessing from me. I was thinking this week on Jn° XV.8.
Fruit is more than regularity of conduct, or respectability of character. We may be kept from God-dishonoring
crimes, and yet be ‘unprofitable servants.” Much fruit is necessary to do honour to a gardener. Here and there a berry
may ascertain the nature of the plant or tree; but it is the loaded branch that honours him that planted it. I have been
thinking also of Ps.92. ‘Fruits in old age.” I am turned 54. I want to find the cluster mentioned in Rom. V.
Patience—experience—hope &c.” Andrew Fuller to William Ward, August 27, 1808, in The Letters of Andrew
Fuller, 453.

5 This work will be referred to as Gospel Worthy hereafter. A version of this section of the chapter was
presented at the ETS Annual Meeting in San Antonio, Texas in 2023.

® Michael A. G. Haykin, “An Historical and Biblical Root of the Globalization of Christianity: The
Fullerism of Andrew Fuller’s The Gospel Worthy of All Acceptation,” in Understanding Andrew Fuller: Life,
Thought, and Legacies, eds. Nathan A. Finn, Jeff Robinson Sr., and Shane Shaddix (Peterborough, ON: H&E
Academic, 2021), 2:6.

123



aspects of Fuller’s important work.” This present study will not seek to cover ground already
well-examined, but it will discuss a vital focus of Fuller’s work. Fuller gave particular attention
to the topic of prayer in Gospel Worthy, a focus found latent in the first edition yet on full display
in the second. Fuller paid close attention to prayer in this work as a means of pushing back
against the Antinomian practices he saw in some of his contemporaries. Fuller was in line with
the doctrine of man held by Jonathan Edwards, specifically, his differentiation between natural
and moral inability.® In Gospel Worthy, Edwards’s anthropology mixed with Fuller’s quest to
prove that all people had the duty to believe the gospel thus all ministers had the duty to share
the gospel with all people. One result of this mixture was Fuller’s insistence that an affectionate
outpouring of prayer to God was part of a sinner’s response of faith to the gospel. Fuller’s
emphasis on sinners praying for mercy was in stark relief to the theologically confused view of
prayer espoused by the High Calvinists of his day. The High Calvinism that Fuller pushed
against taught that people must have a warrant to believe and that sinners were to pray not for
forgiveness but for the Holy Spirit to given them a heart to believe.’

Fuller’s Calvinistic and Edwardsean understanding of salvation involved an
affectionate outpouring of prayer to a merciful God. While other studies of Fuller’s theology of

prayer have shown the connections of Edwards’s influence to the need for all to pray, it has not

7 For further studies of Gospel Worthy, see the following: Haykin, “An Historical and Biblical Root of
the Globalization of Christianity,” in Understanding Andrew Fuller, eds. Finn, Robinson, and Shaddix, 2:5-14;
Gerald L. Priest, “Andrew Fuller, Hyper-Calvinism, and the ‘Modern Question,” in “At the Pure Fountain of Thy
Word”: Andrew Fuller as an Apologist, ed. Michael A. G. Haykin, Studies in Baptist History and Thought, vol. 6
(Eugene, OR: Wipf & Stock, 2004); P. J. Morden, “Andrew Fuller and The Gospel Worthy of All Acceptation,” in
Pulpit and People: Studies in Eighteenth-Century Baptist Life and Thought, ed. John H. Y. Briggs, Studies in
Baptist History and Thought, vol. 28 (Eugene, OR: Wipf & Stock, 2009); Peter J. Morden, Offering Christ to the
World: Andrew Fuller (1754—1815) and the Revival of Eighteenth Century Particular Baptist Life, Studies in Baptist
History and Thought, vol. 8 (Waynesboro, GA: Paternoster, 2003); Peter J. Morden, The Life and Thought of
Andrew Fuller (1754—1815), Studies in Evangelical History and Thought (Milton Keynes: Paternoster, 2015); Peter
Morden, “Baptist and Evangelical: Andrew Fuller and The Gospel Worthy of All Acceptation,” Strict Baptist
Historical Society, no. 38 (2011):1-20.

8 Chris Chun aptly handled the influence of Edwards on Fuller: Chris Chun, The Legacy of Jonathan
Edwards in the Theology of Andrew Fuller, Studies in the History of Christian Traditions, vol. 162 (Leiden, The
Netherlands: Brill, 2012). See also, Nathan A. Finn, “Andrew Fuller’s Edwardsean Spirituality,” in The Pure Flame
of Devotion: The History of Christian Spirituality, ed. G. Stephen Weaver and Ian Hugh Clary (Kitchener, ON:
Joshua Press, 2013), 383—-404.

° For more on High Calvinism and prayer, see pp. 63—64n26; 143n109.
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been shown that Fuller saw prayer as the means used by God to bring unbelievers out of
darkness into the light of the gospel.!? T will show this by first offering a summary of Gospel
Worthy. While Fuller’s focus on prayer can be found in the first edition of Gospel Worthy,
priority will be given to the second edition, and differences from the first edition will be
mentioned. Next, Fuller’s positive answer to the “modern question” will be reviewed. His answer
is largely deduced from the thesis of Gospel Worthy and his conclusions therein. Then, the
influence of Edwards in Gospel Worthy will be reviewed. Finally, the place of prayer within

Fuller’s understanding of an individual’s experience of salvation will be displayed.

Summary of Gospel Worthy

In the preface to the first and second editions of Gospel Worthy, Fuller stated that he
initially finished the work in 1781, but an earlier manuscript dated 1777/1778 has been found
which was likely an early version of the work.!! Fuller’s son, Andrew Gunton Fuller, noted that
Gospel Worthy was published in 1786, but a local newspaper advertisement shows that it was
first published in May 1785.12 It would be another sixteen years until the second edition was
published, which gave Fuller ample time to respond to a few key critics of his work as well as
rewrite a few portions.!3 Both the first and second editions were divided into three parts with a

final concluding section. The second edition contains an appendix written largely to respond to

10 See Matthew C. Bryant, Constructing a Theology of Prayer: Andrew Fuller’s (1754—1815) Belief and
Practice of Prayer, Monographs in Baptist History, vol. 17 (Eugene, OR: Pickwick, 2021), 56-57, 112—16. Bryant
helpfully pointed out that the Second London Confession (1689) plainly states that it is the duty of all men to pray to
God (see pp. 115-16n33).

! See the prefaces: Andrew Fuller, The Gospel of Christ Worthy of All Acceptation: or the Obligations
of Men Fully to Credit, and Cordially to Approve, whatever God makes known. Wherein is considered the Nature of
Faith in Christ, and the Duty of those where the Gospel comes in that matter (London: T. Dicey, 1785), iii; Andrew
Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:328. For the 1778 edition, see: Andrew Fuller, “Thoughts
on the Power of Men to do the Will of God, Wrote [sic] in 1777, or 1778” (Archives, James P. Boyce Library, The
Southern Baptist Theological Seminary, Louisville, KY).

12 Joseph Belcher, editor of CWAF, noted that Gospel Worthy was first published in 1786, see: CWAF,
2:328n. Regarding the newspaper advertisement, see: Haykin, “An Historical and Biblical Root of the Globalization
of Christianity: The Fullerism of Andrew Fuller’s The Gospel Worthy of All Acceptation,” in Understanding Andrew
Fuller, eds. Finn, Robinson, and Shaddix, 2:11.

13 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:328-32.
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the critiques lodged at Fuller over his view of saving faith by Archibald McLean (1733-1812) of
Edinburgh in his work, The Commission of Christ.'*

In the preface to the second edition of Gospel Worthy, Fuller recounted the various
influences that led to the writing of Gospel Worthy as well as that which led him to its thesis. He
saw his conclusions to be in line with Scripture as well as the missionary labors of those he read
and respected.!> He gave deference to Edwards as influential for his conclusions, specifically
Edwards’s description of the difference between natural and moral inability.!¢ Fuller also sought
to set aside any thought that he was pushing against the doctrines of grace or any other core
doctrinal tenets of evangelical Calvinism.!” His issue was with Arminianism on one side and, on
the other, the Antinomianism spawned by the High Calvinism of his day.

In the first part of the work, Fuller sought to state and explain the nature of saving
faith. Fuller explained, “In order to determine whether faith in Christ be the duty of all men who
have the opportunity to hear the gospel, it will be necessary to determine what it is, or wherein it
consists.”!® Fuller then considered several objections against his definition of saving faith,
namely, that it is an embrace of Christ and not the belief that one is saved.!® Next, Fuller gave an

extended interaction with an American author’s writing on the topic of saving faith, John

4 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:393-416.

15 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:329. Fuller mentioned, “Elliot, Brainerd,
and several others.” By Elliott, he likely was referring to John Eliot (1604—1690). Eliot was a Nonconformist
minister trained at Cambridge, who traveled to New England. He first served in Boston, then later in Roxbury. From
Roxbury he began evangelizing Native Americans, specifically Algonquians. He translated portions of Scripture and
various books into the Algonquian language and saw great fruit in his long ministry to the Algonquian people. See
Paul C. H. Lim, “Eliot, John,” in Biographical Dictionary of Evangelicals, eds. Timothy Larsen, David W.
Bebbington, and Mark A. Noll (Leicester, England; Downers Grove, IL: InterVarsity Press, 2003), 207. Brainerd is
likely more well-known due to Jonathan Edwards’s writing about him and his ministry to Native Americans:
Jonathan Edwards, The Life of David Brainerd, vol. 7 of The Works of Jonathan Edwards, ed. Norman Pettit (New
Haven, CT: Yale University Press, 1984).

16 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:330.
17 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:330-32.
18 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:333.
19 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:333-35
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Anderson (1748-1830) of Pennsylvania.?? Fuller’s interaction with Anderson can be summed up

in the following as Fuller likened the gospel invitation to the feast parable in the Gospels:

Those who were persuaded to embrace the invitation are not described as coming to make a
claim of it as their property, but as gratefully accepting it; and those who refused are not
represented as doubting whether the feast was provided for them, but as making light of it,
and preferring their farms and merchandise before it.?!

Thus, Fuller did not see those who believe the gospel as claimants, but as humble applicants for
mercy.??

Fuller continued supporting his definition of saving faith with numerous examples
from the Scriptures.?® His Scripture references not only supported his definition of saving faith
but also part of his main thesis: “the duty of unconverted sinners to believe in Christ cannot
fairly be called in question; for, as before said, it is admitted on all hands that it is the duty of
every man to believe what God reveals.”?* Fuller considered objections to this conclusion, one of
them concerning that which should be the object of faith: propositions or Christ himself.
Affirming Christ as the object of faith, Fuller considered terms used to describe saving faith by
Abraham Booth (1734-1806) and other writers of his day, such as dependence, receiving,
coming, and trusting.?> Fuller admitted that these were all used in the Scriptures, but he
wondered if they were “the effects of faith [rather] than faith itself.”?® Fuller preferred a

summary of saving faith derived from Hebrews 11:6: “But without faith it is impossible to

20 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:335-8.

2 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:338. Fuller was likely picking up the feast
or dinner parable from Matt 22:1-14 or Luke 14:12-24.

22 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:373. Fuller used the term “supplicants”
(once he used the word “suppliants” instead) for mercy in comparison with “claimants” elsewhere. See CWAF, 1:38,
582, 587; 2:82, 484, 686.

2 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:338-39. The passages he referenced were
Matt 16:16—17; Mark 16:15-16; Luke 8:12; John 3:33, 5:33, 5:34b, 12:36, 20:31; Rom 10:9; 1 Cor 12:3b; 2 Thess
1:10, 2:13b; 1 John 4:15, 5:1a, 5:5.

24 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:339.

2 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:340.

26 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:340.
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please him: for he that cometh to God must believe that he is, and that he is a rewarder of them
that diligently seek him.” On the basis of this verse, Fuller so defined saving faith: “First,
believing that God is; Secondly, believing that he is a rewarder of them that diligently seek him;
Thirdly, coming to him: and the last is represented as the effect of the former two.”?” Fuller did
approve of the single word, “trust,” as a summary of what the sinner does with Christ, which is
“the duty”, he argued, “of every sinner to whom the revelation [of the gospel] is made.”?8 Fuller
then finished part one by essentially arguing that the gospel contained a warrant to believe within
itself—an argument firmly against the High Calvinism of his day.?’

In part two, Fuller listed and expounded upon six propositions to prove that all have
the duty to believe in Christ. First, sinners not yet converted are “commanded, exhorted, and
invited to believe in Christ for salvation.”*? To establish this statement, Fuller gave several
biblical examples and interacted with a dissenting claim of John Brine (1703—-1765).3! Brine was
a relevant conversation partner for Fuller not only because he disagreed with the thought that it

was the duty of the unconverted to believe in Christ, but he grew up in and was called to the

27 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:340.
28 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:342.

2 For the High Calvinist, total depravity had rendered sinners as unable to do anything spiritually good.
This included responding to the gospel. Thus, High Calvinists thought it a presumption upon God’s sovereign will to
offer the gospel to those who could not respond to the gospel. Yet, High Calvinists believed that God saved people,
but they faced the question of who could respond to the gospel with the theological idea of a warrant. Shane Shaddix
explained the notion of a warrant:

by which it was meant a sinner had some stirring in their heart or a drawing to the gospel which was
distinct from and prior to conversion. Warrant gave evidence that this sinner, now under conviction,
might be among the elect. Often this warrant took the form of a passage of Scripture spontaneously
being impressed on the unregenerate sinner’s mind and heart, unable to shake the thought or principle.
Through prolonged wrestling with this warrant and examination on the part of a minister, a sinner could
prove herself to be among the elect and therefore an appropriate candidate for being offered the gospel.

Shane Shaddix, “In Exhortations, Invitations, Precepts, and Threatenings’: Andrew Fuller, John Owen, and the Free
Offer of the Gospel,” in Understanding Andrew Fuller, eds. Finn, Robinson, and Shaddix, 2:19. This notion of a
warrant worked out in the life of a sinner coming to terms with one’s state before God and then wrestling with
salvation can be clearly seen in the testimony of John Bunyan (1628-1688), which is captured in his spiritual
biography, Grace Abounding to the Chief of Sinners.

30 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:343.

31 See Joshua Cook, “John Brine and the glory of God’s grace,” JAFS 2 (February 2021): 19.
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ministry in the Baptist church in Kettering a generation before Fuller.?? For his second
proposition, Fuller stated that “every man is bound cordially to receive and approve whatever
God reveals.”? Next, the gospel, though a message of grace, “virtually requires obedience, and
such an obedience as includes saving faith.”** Fuller appealed to, among other things, Paul’s
calls to obey the gospel in Romans and 2 Thessalonians.*> Then, Fuller stated that “the want of
faith in Christ is ascribed in the Scriptures to men’s depravity, and it itself represented as a
heinous sin.”*¢ Here Fuller described men’s aversion to belief as being both voluntary and
residing in the heart.’” Fifth, Fuller proclaimed that “God has threatened and inflicted the most
awful punishments on sinners for their not believing on the Lord Jesus Christ.”*8 Finally, Fuller
ended part two by arguing that “other spiritual exercises, which sustain an inseparable connexion
with faith in Christ, are represented as the duty of men in general.”® Fuller defined spiritual
exercises thus, “Whatever has the promise of spiritual blessings is considered a spiritual
exercise.”*?

Part three of Gospel Worthy differs between the first and second editions; whereas, in
the second edition, Fuller was able to elaborate on the initial assumed objections captured in the

first edition. Nevertheless, most of the main headings of the objections remained between the

two.*! In the second edition, Fuller focused on seven objections to his argument that faith in

32 Cook, “John Brine and the glory of God’s grace,” 12-13.

33 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:349.

34 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:352.

35 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:353-54.
36 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:354.

37 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:355-58.
38 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:358.

39 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:360.

40 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:360.

4! Both editions considered the divine principle of holiness that Adam had before the fall. Both
considered God’s decrees. Both considered Particular Redemption. Both considered whether man was still under the
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Christ is the duty of all men. Each of the objections, if allowed to stand, would seek to
undermine some aspect of his argument. The first objection with which Fuller dealt was whether
there was a difference between Adam before the fall and believers regarding holiness.** Though
Fuller noted some differences, he established that “the principle of holiness” in both pre-fall
Adam and believers “are essentially the same.”** Through this answer to this objection, Fuller
sought to show that both pre-fall Adam and believers are made in the image of God, are to be
conformed to the moral law, are both directed inwardly to God, and are both defined by a posture
of love towards God.*

The second objection with which Fuller dealt was whether a general call to salvation
contradicted a belief in God’s decree in election. Fuller aptly responded that such a thought
rejected the fact that God uses means to accomplish his will. Fuller quipped, “If we believe that
the future states of men are determined by God, we must also believe the same of their present
states. The Scriptures teach the one no less than the other.”* The third objection was related to
the second as it dealt with particular redemption. In answer to this objection, like the second in
that it was postulated that the general offer of the gospel negated one’s belief in definite

atonement, Fuller stood in line with the Canons of Dort.*® Contrary to the argument of some,

covenant of works. Both considered the work of the Holy Spirit. Both considered the necessity of a divine principle
to believe. Thus, the only difference between the two editions in terms of headings under the objections considered
was that the second edition included a heading for inability, while the first edition had a discussion of inability at the
very end.

42 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:368.
43 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:370.
4 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:370-71.
4 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:371.

46 Fuller referred to Dort two times in CWAF. One of those mentions is in his opening statements to the
objections with which he dealt in part three:

With regard to the doctrine of Divine decrees, &c., it is a fact that the great body of the divines who
have believed those doctrines have also believed the other. Neither Augustine nor Calvin, who each in
his day defended predestination, and the other doctrines connected with it, ever appear to have thought
of denying it to be the duty of every sinner who has heard the gospel to repent and believe in Jesus
Christ. Neither did the other Reformers, nor the puritans of the sixteenth century, nor the divines at the
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when challenged, Fuller stood with the position of Dort on the sufficiency of Christ’s death for
the whole world.*” Fuller also stood in line with Dort on Christ’s atonement being effective for
the elect and for the gospel needing to be proclaimed to all persons.*®

The fourth objection with which Fuller interacted stemmed from a distinction that
John Brine had made regarding unbelievers and the law which caused some to surmise that

sinners were still under the covenant of works.* Fuller suitably responded:

Strictly speaking, men are not now under the covenant of works, but under the curse for
having broken it. God is not in covenant with them, nor they with him. The law, as a
covenant, was recorded, and a new and enlarged edition of it given to Israel; not, however
for the purpose of “giving life” to those who had broken it; but rather as a preparative to a
better covenant. Its precepts still stand as the immutable will of God towards his creatures;

Synod of Dort, (who opposed Arminius,) nor any of the nonconformists of the seventeenth century, so
far as I have any acquaintance with their writings, ever so much as hesitate upon this subject.

Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:367. The second mention of Dort in CWAF is found in a
collection of letters written to Ryland concerning Fuller’s controversy with Abraham Booth. Fuller quoted from the
Canons in a particular letter both the statement about Christ’s death being “sufficient” for the whole world and the
statement about the “efficacy” of Christ’s death being for the elect. Andrew Fuller, Letters to Dr. Ryland, in CWAF,
2:712. After quoting both statements, among others, from the Canons, Fuller stated, “I would not wish for words
more appropriate than the above to express my sentiments.” Fuller, Letters to Dr. Ryland, in CWAF, 2:712.

47 Canons of Dort 2.3, in The Psalter with Doctrinal Standards, Liturgy, Church Order, and Added
Chorale Section, rev. ed. (Grand Rapids: Eerdmans, 2006), 103. Hereafter, all citations will be given as “Canons of
Dort 2.3 (Psalter, 103).” Fuller’s position on the atonement remains a hotly debated subject. Peter Morden has
argued that Fuller espoused a view of the atonement that could be considered general in the second edition of Gospel
Worthy. This contradicted the fact that Fuller still thought of himself holding to a definite view of the atonement.
See Morden, “Andrew Fuller and The Gospel Worthy of All Acceptation,” in John H. Y. Briggs, ed., Pulpit and
People, 144. See also, Morden, Offering Christ to the World, 70. Carl Trueman has argued that Fuller’s view of the
atonement was not in line with that of John Owen, who Fuller often quoted in relation to the doctrine of the
atonement, especially in Gospel Worthy. Trueman argued that Fuller misunderstood Owen and argued for a different
interpretation from Owen than what he thought he was arguing for. See Carl R. Trueman, “John Owen and Andrew
Fuller.” Eusebeia (Spring 2008): 53—69. Tom Nettles has stated Fuller’s alignment with the Synod of Dort’s position
on limited atonement, such that “the atonement is limited to the elect only by the covenantal design of the Triune
God.” Tom J. Nettles, Why Andrew Fuller?,in CWAF, 1:n.p. Nettles argued for Fuller’s alignment with Dort
elsewhere stating, “Fuller proposes an atonement consistent with the formula “sufficient for all but efficient only for
the elect.” . . . His position is in precise harmony with the canons of the Synod of Dort.” Thomas J. Nettles, By His
Grace and for His Glory: A Historical, Theological, and Practical Study of the Doctrines of Grace in Baptist Life
(Grand Rapids: Baker Book House, 1986), 123. See also Michael A. G. Haykin, “Particular Redemption in the
Writings of Andrew Fuller (1754-1815),” in The Gospel in the World: International Baptist Studies, ed. David
Bebbington, Studies in Baptist History and Thought, vol. 1 (Waynesboro, GA: Paternoster Press, 2002), 107-28.
Disagreeing with Nettles, David Allen has referred to Fuller as “an example of a particular Redemptionist who held
to universal atonement.” David L. Allen, The Extent of the Atonement: A Historical and Critical Review (Nashville:
B&H Academic, 2016), 480. Allen’s entire section on Fuller and the atonement is worth considering, Allen, The
Extent of the Atonement, 477-97.

48 Canons of Dort 2.8, 5 (Psalter, 104).
49 Brine saw the law “as a rule of life or as a covenant”. If unconverted sinners believe the gospel and

are saved, that is their keeping the covenant of works. Fuller, The Gospel Worthy of All Acceptation, in CWAF,
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its promises as memorials of what might have been expected from his goodness, in case of
obedience; and its curses as a flaming sword that guards the tree of life. It is stationed in the
oracles of God as a faithful watchmen, to repel the vain hopes of the self-righteous, and
convince them of the necessity of a Saviour, Rom. vii. 10; Matt. xix. 17.%°

For the fifth objection, Fuller expounded on the nature of sinners’ inability to believe
in Christ and perform things that are spiritually good. Here, Fuller employed the Edwardsean
distinction between natural and moral inability. For Fuller, natural inability was excusable. He
described: “The law of God itself requires no creature to love him, or obey him, beyond his
“strength,” or with more than all the powers which he possesses.”*! Moral inability, for Fuller,
had to do with those things that involve a person’s will in obedience to God, “to love him, and to

fear him, and to do all his commandments always.”>? To put the matter plainly, Fuller declared:

But surely the plainest and weakest Christian, in reading his Bible, if he pay any regard to
what he reads, must perceive a manifest difference between the blindness of Bartimeus,
who was ardently desirous that “he might receive his sight,” and that of the unbelieving
jews, who “closed their eyes, lest they should see, and be converted, and be healed;” and
between ;[?e want of the natural sense of hearing, and the state of those who “have ears, but
hear not.

Thus, for Fuller, the inability that all men possess to believe in Christ and do the will of God is a
moral inability. The sixth objection is related to this distinction of inability because Fuller
asserted that the work of the Holy Spirit is the only way that a sinner can overcome this moral
inability.

For the final objection, Fuller attacked the notion that there was no standard set by
God for believing.>* The Antinomian belief that he was specifically targeting reduced Christian
belief to an act of rational thought or a good decision, but not a duty.>> Fuller thus noted

similarities between Antinomianism and Arminianism;

S0 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:375.
U Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:376.
52 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:377.
53 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:377.
54 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 3:380-81.
55 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:381.
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The latter admits believing to be the duty of the unregenerate, but on this account denies the
necessity of a Divine change in order to it. The former admits the necessity of a Divine
change in order to believing, but on this account denies that believing can be the duty of the
unregenerate. In this they are agreed, that the necessity of a Divine change and the
obligation of the sinner cannot comport with each other.>¢

It was this agreement between Antinomianism and Arminianism with which Fuller vehemently
disagreed. He saw the necessity of God to enable a sinner to believe and the duty of a sinner to
believe to be completely harmonious.

After dealing with those seven objections, Fuller provided three concluding
reflections. First, just because faith is a duty did not mean it was simply God exercising his
authority, but he actually calls sinners to the highest good.’” Then, faith as a duty does not mean
God rewards that faith with justification, such that it becomes justification by law.>® Fuller so
defined justification by faith: “By believing in Jesus Christ, the sinner becomes vitally united to
him, or, as the Scriptures express it, “joined to the Lord,” and is of “one spirit with him;” and this
union, according to the Divine constitution, as revealed in the gospel, is the ground of an interest
in his righteousness.”* Finally, in light of this duty of sinners to believe, those who do not
believe are in a dire state.®® This fact led Fuller to close with exhortations to ministers to preach
the gospel to all and sundry.®!

In the appendix of the second edition, Fuller gave further evidence regarding “whether
the existence of a holy disposition of heart be necessary to believing.”®? Fuller devoted an

appendix to this topic because it had to do with a foundational element of his thesis and because

56 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:381.
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Archibald McLean had published his disagreements with Fuller on this topic.®* Thus, Fuller
sought to prove that “faith in Christ is a persuasion influenced by the moral state of the heart.”%*
Though Fuller pushed back against McLean’s rebuttals in this appendix, he went on to publish
his larger response to McLean in his Strictures on Sandemanianism nine years after the second

edition of Gospel Worthy was published. This larger response was a full-throated attack against

the errors of Sandemanianism.

Fuller’s Answer to the Modern Question

It was in 1775 that Fuller became acquainted with a notable topic of his day, which
became referred to as the “modern question.” The question was whether the unconverted had a
duty to believe in Christ.%® Fuller read a pamphlet by Abraham Taylor (d. 1740) on the subject
which argued that it was the duty of the unconverted to believe in Christ.® The controversy
around this “modern question” had begun five years before Taylor’s pamphlet with the
publishing of another pamphlet by Matthias Maurice (1684—1739) entitled A modern question
modestly answer’d.®” Maurice had gone into print answering the question in the affirmative as
did Taylor five years later. As he read Taylor, Fuller began to be convinced, especially after he
had read the passages of Scriptures to which Taylor referred regarding John the Baptist, Jesus,

and the apostles all having preached the gospel to the unconverted.®® The question, Geoffrey

83 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:393.
% Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:397.

% For an exhaustive background on the “modern question,” especially as it relates to Fuller, see David
Mark Rathel, Andrew Fuller and the Search for a Faith Worthy of All Acceptation: Exploring Fuller’s Soteriology
in Its Historical Context, T&T Clark Studies in English Theology (London: T&T Clark, 2024), 89-125.

8 Fuller, Memoir of Mr. Fuller, in CWAF, 1:15. Taylor was an Independent minister in London and
later in Deptford. CWAFD, 17:118n79. His pamphlet was published posthumously and anonymously as, The modern
question concerning repentance and faith, examined with candour in four dialogues; between Zelotes and
Bathynous on one side, and Purodoxus and Sophrinous on the other. In which the arguments on both sides are fairly
stated and discussed: and repentance unto life, and faith unto salvation, are proved at large to the duty of sinners
(London: Jamies Blackstone, 1742). See Geoffrey F. Nuttall, “Northamptonshire and ‘The Modern Question:” A
Turning Point in Eighteenth-Century Dissent.” Journal of Theological Studies 16, no. 1 (April 1965): 101.

67 Nuttall, “Northamptonshire and ‘The Modern Question,” 102.
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Nuttall has argued, arose out of the High Calvinism common among the Particular Baptists in the
early and mid-eighteenth century.® Nuttall summarized, “The belief that Christ died for the elect
alone seemed to demand as a corollary that none but the elect have the power to repent and
believe; and if not the power, then not the duty to do s0.”’® One can see this question looming in
the background of Gospel Worthy, and why its thesis was so startling to some.”! Nuttall said of
Fuller’s work, “With the publication of The gospel worthy of all acceptation the walls of High
Calvinism fell flat.”"2

Fuller had not started with this position on the question, as he intimated from his
reading of Taylor’s pamphlet. He grew up under High Calvinist preaching. At the age of sixteen,
he was baptized and became a member of the Baptist church in Soham in April 1770.7 Fuller
had once written to Charles Stuart that his pastor in Soham, John Eve, “had little or nothing to
say to the unconverted.””* That is why Fuller’s transformation was startling to many of his
contemporaries because he had been reared under the High Calvinist system and had ministered
within it while serving at Soham. Yet, when he was preparing to come to Kettering in 1782 to
take up the pastorate, he displayed his change on the “modern question” even in the personal

confession of faith he submitted to the Baptist church at Kettering:

I believe it is the duty of every minister of Christ plainly and faithfully to preach the gospel
to all who will hear it. And, as I believe the inability of men to spiritual things to be wholly
of the moral, and therefore of the criminal kind—and that it is their duty to love the Lord
Jesus Christ and trust in him for salvation, though they do not—I, therefore, believe free

% Nuttall, “Northamptonshire and ‘The Modern Question,” 102.

70 Nuttall, “Northamptonshire and ‘The Modern Question,” 102.

7! Rathel has recently argued that Fuller, in Gospel Worthy, was specifically dealing with the High
Calvinism spawned by the “modern question” controversy. Rathel, Andrew Fuller and the Search for a Faith
Worthy of All Acceptation, 127-57.

2 Nuttall, “Northamptonshire and ‘The Modern Question,” 123.

3 Morden, Offering Christ to the World, 22.
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and solemn addresses, invitations, calls, and warnings to them, to be not only consistent,
but directly adapted, as means in the hands of the Spirit of God to bring them to Christ.”

This portion of his confession of faith displays the changes that were taking place in his
theological convictions in the late 1770s and early 1780s. These convictions came through in full

in Gospel Worthy.

Jonathan Edwards in Gospel Worthy

As has been noted, Gospel Worthy did not spring from the ground of its own will.
Fuller admitted the variety of influences that stood behind its writing in the prefaces of the first
and second editions. One of those influences was that of Jonathan Edwards and his monumental
work, A4 Careful and Strict Inquiry into the Modern Prevailing Notions of that Freedom of the
Will, which Is Supposed to Be Essential to Moral Agency, Virtue and Vice, Reward and
Punishment, Praise and Blame.’® Fuller first read this book in 1777 at the recommendation of
Robert Hall Sr. (1728-1791).7” Edwards’s writings were influential in the lives of other pastors
in Fuller’s local Association, the Northamptonshire Association. Edwards also loomed large in
the ministry of Caleb Evans (1737-1791), who was the Principal of the influential Bristol Baptist
Academy. Fuller counted Evans as a friend and quoted him at length in the first edition of Gospel
Worthy.”® Chris Chun has convincingly shown that Jonathan Edwards was the major influence
behind Gospel Worthy.”®

A key aspect of Edwards’s influence in Gospel Worthy shows itself in Fuller’s use of
the distinction between natural and moral inability. Fuller made clear in the preface that

discerning the kind of inability under which sinners found themselves was to be part of his

5 Haykin, The Armies of the Lamb, 279.
76 Hereafter, this work will be referred to as Freedom of the Will.
7 Fuller, Memoir of Mr. Fuller,in CWAF, 1:15.

8 The work of Caleb Evans, from which Fuller quoted, was entitled, Address to the Serious and candid
professors of Christianity. See Chun, The Legacy of Jonathan Edwards in the Theology of Andrew Fuller, 43n41.

7 Chun, The Legacy of Jonathan Edwards in the Theology of Andrew Fuller, 38-45.
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argument.®® Edwards defined natural inability as “arising from the want of a natural capacity, or
external hindrance (which alone is properly called inability) without doubt wholly excuses, or
makes a thing improperly the matter of command.”! Thus, natural inability could excuse
someone from obeying a command. Yet, Edwards argued, “moral inability alone (which consists
in disinclination) never renders anything improperly the subject matter of precept or command,
and never can excuse any person in disobedience, or want of conformity to a command.”%?
Because moral inability for Edwards dealt with the will, thus disinclination, nothing could
excuse someone from obeying a command.

Edwards came to his conclusion regarding natural and moral inability through his
definition of obedience: “Obedience, in the primary nature of it, is the submitting and yielding of
the will of one to the will of another. Disobedience is the not consenting, not complying of the
will of the commander to the manifested will of the commander.”®* Edwards considered the will
to be “that by which the mind chooses anything.”®* Thus, commands are directed towards a
person’s will.}*> “The will,” Edwards argued, “is always determined by the strongest motive.”%¢
The will chooses that which is perceived as the “greatest apparent good.”” A natural inability

may excuse a person from obeying a command, in which perhaps the person never heard the

command. A moral inability provides no opportunity for excuse because it deals with, as

8 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:331.

81 Jonathan Edwards, Freedom of the Will, vol. 1 of The Works of Jonathan Edwards, rev. ed., ed. Paul
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Edwards said, “habits and dispositions of the heart, and moral motives and inducements.”%3

Moral inability, claimed Edwards, “consists in the opposition or want of inclination.”*’

The dichotomy of natural and moral inability figured strongly in Fuller’s Gospel
Worthy. The first edition contained a long section in the conclusion specifically addressing these
two types of inability.® In the second edition, Fuller’s mention of natural and moral inability
shifted to one of the main objections he addressed in part three.”! Fuller provided a similar

definition of natural inability as to that of Edwards with particular attention to its providing an

€XCuse:

The law of God itself requires no creature to love him, or obey him, beyond his “strength,”
or with more than all the powers which he possesses. If the inability of sinners to believe in
Christ, or to do things spiritually good, were of this nature, it would undoubtedly form an
excuse in their favour; and it must be as absurd to exhort the blind to look, the deaf to hear,
or the dead to walk.”

Similarly, Fuller used Edwards’s concept of moral inability being a “want of inclination,” which
was not able to excuse the disobedient.”®

Edwards’s dichotomy allowed Fuller to push back against some of his contemporaries
who argued that sinners had a combined inability, that they were both naturally and morally
unable to come to Christ.** Fuller responded to the idea of a combined inability with reference to
John 6:44: “No man can come to me, except the Father which hath sent me draw him: and I will

raise him up at the last day.” Fuller stated against a notion of combined inability, “But no such

idea as this is conveyed by our Lord’s words: the only bar to which he refers lies in that
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reluctance or aversion which the drawing of the Father implies and removes.”® Using Edwards’s
taxonomy of inability, Fuller was able to respond to this erroneous claim, which likely stemmed
from a High Calvinist perspective.

Fuller’s use of Edwards’s distinction between moral and natural inability was fully
within the scope of the doctrines of grace. Edwards had already made the case that the distinction

stemmed from his belief in total depravity. He stated:

Now this doctrine supposes no other necessity of sinning, than a moral necessity; which, as
has been shewn, don’t at all excuse sin; and supposes no other inability to obey any
command, or perform any duty, even the most spiritual and exalted, but a moral inability,
which, as has been proved, don’t excuse persons in the nonperformance of any good thing,
or make ‘em not to be the proper objects of commands, counsels, and invitations.”¢

In agreement with the sentiment, Fuller argued in part two of Gospel Worthy: “No man is
reproved for not doing that which is naturally impossible; but sinners are reproved for not
believing, and given to understand that it is solely owing to their criminal ignorance, pride,
dishonesty of heart, and aversion from God.”” “Criminal ignorance, pride, dishonesty of heart,
and aversion from God” were the ways that Fuller outlined the contours of the lived experience
of total depravity apart from God’s work of regeneration.

Central for Fuller as for Edwards was that the heart was the place where sin finds its
beginning in a person. This is clear from Fuller’s description above of total depravity, listing the
heart as the place where both dishonesty and aversion from God dwelt (among other things).”® It

is also found in the appendix to Gospel Worthy:

Finally, every thing which proves that spiritual blindness and unbelief have their origin in
the depravity of the heart, proves that whatever may be said of particular volitions being
caused by ideas received into the mind, original biases are not so; and every thing which
proves spiritual perception and faith to be holy exercises proves that a change of heart must
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% Edwards, Freedom of the Will, 1:432-33.

7 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:355.

8 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:355-56.

139



of necessity precede them; as no holy exercise can have place while the heart is under the
dominion of carnality.

Affixed to this statement is a footnote referring to Edwards’s Freedom of the Will and Religious
Affections, wherein Fuller surmised that his New England forebear denied that the understanding
determined the will, but that the heart determined the will.?® Thus, Fuller believed, like Edwards,
that sinners’ hearts were depraved and morally unable to believe in Christ apart from a work of
the Holy Spirit. Yet, for Fuller, this was not a reason to cease gospel preaching, but to proclaim
the gospel to all who will hear it.!% Fuller said of the regenerating work of the Spirit:
“Regeneration, taken in this large sense of the term, is undoubtedly “by the word of God.” It is
by means of this that a sinner is first convinced of sin, and by this, as exhibiting mercy through
Jesus Christ, he is kept from despair.”!?! The problem of sinful hearts was to be remedied by the

preaching of the gospel to all.

Prayer in Gospel Worthy

How then does a sinful heart believe the gospel and receive the blessings thereof?
Fuller would have argued that the Holy Spirit must regenerate a person causing them to repent
and believe.!?? Yet within this scheme, what is the experience of the individual when he or she is
regenerated? Fuller claimed in Gospel Worthy that prayer was the sinner’s response of faith to
the gospel. Fuller’s emphasis on prayer being the first cry of a newly born-again believer was
found in his first edition of Gospel Worthy, yet it was even more prevalent in the second

edition.!®

% Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:411-12n.

100 See his statement of faith at Kettering: Haykin, The Armies of the Lamb, 279.
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103 As an example of its existence in the first edition, in the preface Fuller quoted Jeremiah 31:18: “I
have surely heard Ephraim bemoaning himself thus; Thou hast chastised me, and I was chastised, as a bullock
unaccustomed to the yoke: turn thou me, and I shall be turned; for thou art the LORD my God.” Though Fuller did

not explicitly connect prayer to faith, as he did in the second edition’s preface, the citation of this verse is akin to the
same idea. Fuller stated:
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Fuller began Gospel Worthy with this claim of the necessity of prayer in the preface.
For Fuller, sinners had a duty to believe the gospel, and this included several things: “The
Scriptures undoubtedly require them to read, to hear, to repent, and to pray, that their sins may be
forgiven them.”!%* In order that sinners may receive the blessings of the gospel, they must pray
for their sins to be forgiven—they must ask. Fuller said as much in a letter to his young daughter
Mary regarding her need to seek the Lord for salvation: “Call upon him, in the name of Christ;
that is, pray to him to pardon and accept of you, and grant all your petitions, not for your
worthiness’ sake, for you are utterly unworthy, but for the worthiness’ sake of his dear Son, who
died for sinners.”1%?

A key passage of Scripture Fuller used to establish this necessity of prayer in Gospel
Worthy came from Acts 8 regarding Simon the sorcerer.!% In part two, as Fuller was defending
his first proposition that unconverted sinners were commanded to believe in the gospel in the
Scriptures, he came to the apostles’ interaction with Simon. Fuller stated, “Simon the sorcerer
was admonished to “repent, and pray to the Lord, if perhaps the thought of his heart might be
forgiven him.”!%7 Fuller continued, “And being directed to repent, and pray for the forgiveness of
sin, he was, in effect, directed to believe in Jesus; for in what other name could forgiveness be

expected?”!%® It is instructive that Fuller collected the calls to repent and to pray for forgiveness

We reckon faith in Christ one of those things required by the law of God of those where the gospel is

preached, and we preach the obligations of men to it for the same ends with which others preach other

branches of the law; namely, not with any hope that our carnal hearers, while such, will obey it; but with a

view, if it please God to bless our endeavours, be shewing them what they ought to be, to convince them of

what they are, and so to bring them to pray in the spirit of Ephraim, Turn thou me, and I shall be turned!
Fuller, The Gospel of Christ Worthy of All Acceptation, X.
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under the head of believing in Jesus. That is, Fuller was stating that to believe in Christ for
Simon was to repent and pray for forgiveness. Simon’s repentance and prayer for forgiveness
together was to be his response of faith to the gospel message. Fuller went on to state that if
pastors did not do the same for their congregations as the apostles did for Simon, to call on them
to pray and seek God, such were not worthy of being called Christian ministers.!%

As if that warning were not dire enough, Fuller forcefully pushed against the
spirituality of Antinomianism coming from much of the preaching of High Calvinism. Those
convinced of the High Calvinism of the eighteenth century had encouraged their hearers to pray
not for forgiveness, but for the Holy Spirit to give them a heart to believe.!'? Such a perspective
was rooted in the thought that the unconverted did not have the duty to believe the gospel,
because they were unable to, both naturally and morally. Therefore, their only hope would be
that they might pray for the Spirit to give them a warrant to believe. Yet, Fuller saw cracks in the

foundation of their theological conclusions:

If a sinner be destitute of all desire after God and spiritual things, and set on evil, all the
forms into which his duty may be thrown will make no difference. The carnal heart will
meet it in every reproach and repel it. Exhort him to repentance: he tells you he cannot
repent; his heart is too hard to melt, or be anywise affected with his situation. Say, with a
certain writer, he ought to endeavour to repent: he answers he has no heart to go about it.
Tell him he must pray to God to give him a heart: he replies, Prayer is the expression of
desire, and I have none to express.!'!!

199 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:348.

110 Fyller talked about this in Letter Two of his Letters on Systematic Divinity in which he mentioned
the Jeremiah 31:18 passage referenced in the preface of the first edition of Gospel Worthy:

If one dares to exhort sinners in the words of Scripture, to “repent and believe the gospel,” he presently
feels himself upon tender ground; and if he does not recede, yet he must qualify his words, or he will be
suspected of disbelieving the work of the Spirit! To prevent this he must needs introduce it, though it be
only to blunt the edge of his exhortation— “Repent and believe the gospel: I know, indeed, you cannot
do this of yourselves; but you can pray for the Holy Spirit to enable you to do it.”

It is right to pray for the Holy Spirit, as well as for every thing else that we need, and to exhort
others to do so; and it may be one of the first petitions of a mind returning to good, “Turn thou me, and
I shall be turned:” but to introduce it instead of repenting and believing, and as something which a
sinner can do, though he cannot do the other, is erroneous and dangerous.

Andrew Fuller, “Letter I1,” in Letters on Systematic Divinity, in CWAF, 1:689-90.
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to whom Fuller referred was Thomas Boston (1676—1732), an author with which Fuller was familiar. Boston
preached a sermon entitled, “The Danger of Delaying Repentance” on Proverbs 6:10—11. Boston associated the
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Fuller was clearly forcing the Antinomian tendencies of the High Calvinist position to the
surface, seeking to show the position’s untenable approach. If then, this approach is set aside,
what did Fuller state that ministers of the gospel do? What ought they call their hearers to do?
Fuller set aside the notion that sinners could be excused from the duty to believe the
gospel.!1? He had soundly refuted the idea that sinners did not have a duty to believe the gospel.
For Fuller, a sinner was not to be given an excuse from believing the gospel, but an appeal to
repent and believe the gospel by “declaring to him that what he calls his inability is his sin and
shame; and warning him against the idea of its availing him another day; not in expectation that
of his own accord he may change his mind, but in hope “that God, peradventure, may give him
repentance to the acknowledging of the truth.”!!® Fuller recognized that this message could bring
about despair for its hearers, yet he affirmed this was precisely what they must feel. Fuller

hopefully proclaimed,

Until a sinner despair of any help from himself, he will never fall into the arms of sovereign
mercy; but if once we are convinced that there is no help in us, and that this, so far from
excusing us, is a proof of the greatest wickedness, we shall then begin to pray as lost
sinners; and such prayer, offered in the name of Jesus, will be heard.!!*

Here Fuller again affirmed the conclusion from the Acts 8 passage, that prayer is the first
expression of a saved sinner. He also made clear that this prayer was pleasing to God because it
was from a posture of need, it was offered in the name of Jesus, and it was free from the faulty

theological conclusions of the Antinomians.

sleeper of this passage with a sinner needing to repent. Boston said of such, “The sleeper convinced that he has slept,
and neglected his work. There are many who see themselves wrong, yet have not heart to endeavour to get right.
They are convinced that their great work is far behind, yet have not heart to stir to set it forward.” See Thomas
Boston, Sermons and Discourses on Several important Subjects in Divinity (Edinburgh: William Gray, 1756), 80.
The passage from Boston is very similar to Fuller’s statement mentioned above: “Say, with a certain writer, he ought
to endeavour to repent: he answers he has no heart to go about it.”
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Fuller returned to this theme in his concluding reflections. Seeking to apply the need
to preach the gospel to all because all have a duty to believe it, Fuller again challenged preaching
rooted in Antinomianism.!!> Fuller referred to the Antinomian calls to pray for the ability to
repent rather than repentance itself to be delusional.!!'® Instead, what is needed is the “prayer of
faith,” which will be the response of a sinner to the message of the gospel by the power of the
Holy Spirit.!!” While some of Fuller’s contemporaries, coming out of the Antinomian fog, may
have found this call to preach the gospel to all and sundry to be reckless, Fuller assured them:

“The truth is, it is never unsafe to introduce this doctrine.”!!®

Conclusion

The doctrine which Fuller saw as always safe to introduce was none other than the
gospel of Jesus Christ. Fuller saw this gospel message as needing to be preached to all because
all had the duty to believe it. He made this plain in his groundbreaking work, Gospel Worthy.
This work, influenced by the “modern question” controversy of Fuller’s day as well as the work
of Jonathan Edwards, served as a clarion call away from the High Calvinism of many of Fuller’s
contemporaries. Fuller followed in the footsteps of Edwards, the New England divine, to root his
conclusions in a robust doctrine of total depravity. Fuller’s doctrine of total depravity was
tempered by Edwards’s distinction between natural and moral inability, paving the way for the
universal preaching of the gospel. Finally, Fuller’s embrace of Edwardsean anthropology and
evangelical Calvinism prompted him to show the important place of prayer in the experience of a
sinner awakened by the Spirit and encountered with the gospel. This was essentially how

Edwards connected faith and prayer: “Faith,” Edwards stated, “is that inward sense and act of

115 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:387-90.
16 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:390.
7 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:389-90.
118 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:391.
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which prayer is the expression.”!!? Similarly, for Fuller, the prayer of faith was how lost sinners

spoke their first words of repentance and faith.

Andrew Fuller on the Impact of Socinianism
on the Practice of Prayer

The Lord Jesus confessed as and believed on as God, the Son, was crucial for Fuller,
which was why he went into print against Socinianism and Deism. What is today referred to as
Unitarianism was once known as Socinianism, deriving its name from Faustus Sozini (1539—
1604), whose surname has also been known as Socinus. Sozini tried to bring together groups
who denied the doctrine of the Trinity.!?° The rejection of this central Christian doctrine was not
only based on a denial of three persons in the Godhead, but also a denial of the divinity of Jesus
and the Holy Spirit.!?! A century before Fuller, John Owen took on Socinianism in his Vindicice
Evangelicee.'?? N. H. Keeble has described how Nonconformists had been publishing against
various theological heterodoxies like Socinianism since the early seventeenth century in order to

properly define the movement.'?* Fuller did so in his day because he was introduced to Joseph

119 Jonathan Edwards, Writings on the Trinity, Grace, and Faith, vol. 21 of The Works of Jonathan
Edwards, ed. Sang Hyun Lee (New Haven, CT: Yale University Press, 2002), 438. Peter Beck, in his study of
Edwards’s theology of prayer, stated that for Edwards, “prayer gives evidence of faith.” Peter Beck, The Voice of
Faith: Jonathan Edwards’s Theology of Prayer (Guelph, ON: Joshua Press, 2010), 108. Beck thus argued that
Edwards saw the believer’s union with Christ to be expressed in a relational sense through prayer. This is akin to
Fuller’s perspective shown in Gospel Worthy.

120 Richard C. Gamble, “Socinianism,” in Encyclopedia of the Reformed Faith, ed. Donald K. McKim
(Louisville; Edinburgh: Westminster/John Knox Press; Saint Andrew Press, 1992), 355; Tom Nettles, Michael
Haykin, and Baiyu Andrew Song, eds., introduction to CWAFD, 7:1n1; David M. Thompson, “Theology and the
Bible,” in The Long Eighteenth Century, c. 1689—c.1828, vol. 2 of The Oxford History of Protestant Dissenting
Traditions, ed. Andrew C. Thompson (Oxford: Oxford University Press, 2018), 317.

121 Gamble, “Socinianism,” in McKim, ed., Encyclopedia of the Reformed Faith, 355.

122 John Owen, Vindicice Evangelice, or The Mystery of the Gospel Vindicated and Socinianism
Examined, vol. 12 of The Works of John Owen, ed. William H. Goold (1850-53; repr., Edinburgh: Banner of Truth
Trust, 2020). For more on the rise of Socinianism in the seventeenth century, see Sarah Mortimer, Reason and
Religion in the English Revolution: The Challenge of Socinianism, Cambridge Studies in Early Modern British
History (Cambridge: Cambridge University Press, 2010).

123 N. H. Keeble, “The Print Culture of Early Nonconformity: From Martin Marprelate to Reliquice
Baxteriance,” in The Post-Reformation Era, 1559-1689, vol. 1 of The Oxford History of Protestant Dissenting
Traditions, ed. John Coffey (Oxford: Oxford University Press, 2020), 357. Nonconformists came together in 1719 at
Salters’ Hall in London to discuss Trinitarian heterodoxies like Socinianism. A statement representing an orthodox
view of the Trinity was produced, yet there was debate over who would subscribe to it. Karen E. Smith, “Baptists,”
in The Long Eighteenth Century, c. 1689—c.1828, ed. Thompson, 2:58.
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Priestley (1733—1804) and his work.

Priestley, who has been described as “an unflagging and often pugnacious
controversialist,” came to Socinian views after rejecting his Calvinist upbringing; he went on to
serve as a minister in Dissenting churches in Leeds and Birmingham.!?* He was also an
academic, teaching at a Dissenting institution and having received a doctorate from the
University of Edinburgh based on what he had published. Priestley, also a scientist avocationally,
discovered oxygen in 1774 and was credited for inventing soda water.!

Fuller became aware of Priestley and his Socinian views as Dissenters in England
were uniting against the Corporation and Test Acts in the 1780s.!2¢ As Socinians published
pamphlets against the acts, they made statements about Dissenters that associated the entire
movement with Socinian doctrinal positions. Fuller did not like this, as it would likely group all

Dissenters under the aberrant Socinian views.!?” The first edition of Fuller’s response against

124 Martin Fitzpatrick, “Toleration and Truth,” Enlightenment and Dissent, 1 (1982), 25, quoted in
Michael A. G. Haykin, “A Socinian and Calvinist Compared: Joseph Priestley and Andrew Fuller on the Propriety
of Prayer to Christ,” Nederlands Archief voor Kerkgeschiedenis/Dutch Review of Church History, 73 (1993), 180.
Priestley was referred to as a “Bible fundamentalist and millenialist,” by Roy Porter in his description of the
eighteenth-century religious landscape and the challenges to orthodoxy that came from within the church. This
highlights what Priestley mainly thought of himself as, namely a theologian. Roy Porter, English Society in the
Eighteenth Century, rev. ed., The Penguin Social History of Britain (London: Penguin Group, 1990), 169.

125 Nettles, Haykin, and Song, eds., introduction to CWAFD, 7:1nl.

126 These acts, along with other legislation that had been passed in the seventeenth century, kept
Dissenters from being elected to, appointed to, or holding any political position. Nettles, Haykin, and Song, eds.,
introduction to CWAFD, 7:5n12. Some Dissenters would practice occasional conformity to the Church of England
by receiving communion there once a month to get around these limitations, but several Particular Baptist
congregations were known to remove occasional conformists from membership. Michael R. Watts, The Dissenters:
From the Reformation to the French Revolution, vol. 1 (Oxford: Clarendon Press, 1978), 483—84. Dissenters had
also sought to combine their efforts against these acts in the earlier half of the eighteenth century. Smith, “Baptists,”
in The Long Eighteenth Century, c. 1689—c.1828, ed. Thompson, 2:58.

127 Nettles, Haykin, and Song, eds., introduction to CWAFD, 7:6. Michael Watts has argued that the
French Revolution brought about a public contempt for the Dissenting cause along with its campaigns against the
Corporate and Test Acts. This contempt reached fever pitch when a mob burnt down meetinghouses belonging to
Dissenting congregations in Birmingham on July 14, 1791, one of those meetinghouses belonging to Priestley’s
congregation. Priestley’s own home was greatly damaged among the riots. Prior to the riots, children were known to
walk down the streets of Birmingham saying, “Damn Priestley, damn him for ever.” Watts made plain that the
hatred expressed towards Priestley and his congregation was about the doctrines he espoused and his being a
Dissenter who was publicly in favor of repealing the discriminating Corporation and Test Acts. Watts, The
Dissenters, 1:486—87. Fuller saw the riots as “detestable,” yet he did not think the riots kept him from responding to
Priestley’s doctrine. Andrew Fuller, The Calvinistic and Socinian Systems Examined and Compared, as to Their
Moral Tendency: In a Series of Letters, Addressed to Friends of Vital and Practical Religion, in CWAFD, 7:51.
Hereafter the work will be referred to as Calvinistic and Socinian Systems, and will be cited as “Fuller, Calvinistic
and Socinian Systems, in CWAFD, 7:51.”
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Priestley and his Socinian associates was published in 1793 in a collection of letters. '2® These
letters were meant to compare the systems of Calvinism and Socinianism as to the morality and
piety they produced.'*

Of Fuller’s reason for his response, Alan Sell has stated, “Fuller recognizes that much
has been written on Socinianism, but a detailed comparison of the influence of Calvinism and
Socinianism on the heart and life has not appeared; and this is the gap he proposes to fill.”!3°
Thus, Fuller’s Calvinistic and Socinian Systems is not primarily about prayer, but in dealing with
topics of heart and life, it does touch on prayer in several places. This will be seen as Fuller
sought to distinguish the two systems and the morality and piety they produced. Much like Fuller

later proved in Strictures on Sandemanianism, he showed that if one’s theological system is

deficient, so will be its piety.

Comparing the Practice of Prayer in Calvinism
and Socinianism

Fuller set to task in this work to address the “principles” of religion that men follow.
Principles in a man, said Fuller, “lie at the foundation of his spirit and conduct.”!3! He qualified
his definition of principles stating that “neither zeal in defence of principles, nor every kind of
devotion springing from them, will prove these principles to be true or worthy of God.”!*? Thus,
as one seeks to understand Fuller’s approach to prayer in Calvinistic and Socinian Systems, it is
clear that the principles of the two systems led to different kinds of actions. Prayer is a key
action, or act of piety, impacted by one’s principles. In 1780, Fuller had prayed for himself

regarding his own principles: “One thing in particular I would pray for; namely, that I may not

128 Nettles, Haykin, and Song, eds., “Introduction,” in CWAFD, 7:14, 44.
129 Nettles, Haykin, and Song, eds., “Introduction,” in CWAFD, 7:12.

130 Alan P. F. Sell, Testimony and Tradition: Studies in Reformed and Dissenting Thought (London:
Routledge, 2018), 122.

B1 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:56.

132 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:57.
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only be kept from erroneous principles, but may so love the truth as never to keep it back.”!** In
that prayer he sought the Lord’s protection so that he would not shift from the core principles he
was taught by the Scriptures. Thirteen years later he wrote to protect those same principles.

The first argument touching prayer about which Fuller wrote had to do with the
number of converts to Socinianism. He questioned whether the number of converts proved its
validity. In part, Fuller responded to this question by arguing that such a rational system as
Socinianism did not entice people with its piety, which would include prayer.!3* Those who
converted to Socinianism were drawn by “more sagacious but irreligious guides.”!3® It was
rational thought, not acts of piety that drew people to Socinianism and thus that which kept them.
Thus, Fuller went on to conclude “that piety, virtue and zeal for religion, are things most
unfavourable to that system, and that pious and virtuous persons will ever be the last to embrace
it; nay, some may think it very doubtful whether they ever embrace it at all.”!*¢ Thus, Fuller saw
piety or religion, that is, active Christianity, reasonably taught by the Scriptures as a protection
against embracing Socinianism.

Continuing with the theme of piety, Fuller later dealt with some of Priestley’s direct
attacks on the acts of religion of Calvinists, including prayer. Priestley had tried to distinguish

his own perspective from the Calvinist perspective regarding the relationship between prayer for

133 CWAFD, 1:1.
134 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:94.

135 BEdward Williams, 4 Discourse on the Influence of Religious Practice upon our Inquiries after Truth.
With an Appendix Addressed to the Rev. Mr. Belsham’s Sermon (Shrewsbury: J. and W. Eddowes, 1791), 6, quoted
in Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:88. The eighteenth century was a time of growing
skepticism and ridicule against religious belief and practice. Charles Louis de Secondat (1689—1755), also known as
Montesquieu, was a noted French judge and philosopher, who described his time during a visit to England among
other aristocrats, “if religion is spoken of, everybody laughs.” Another Frenchman, Frangois-Marie Arouet (1694—
1778), better known as Voltaire, was a satirist and philosopher who also belittled religion in his day found his
delight in the fracturing of the Dissenting tradition along with its growing anti-Trinitarianism. Will Durant and Ariel
Durant, The Age of Voltaire: A History of Civilization in Western Europe from 1715 to 1756, with Special Emphasis
on the Conflict between Religion and Philosophy, vol. 9 of The Story of Civilization (New York: Simon and
Schuster, 1965), 116—18. Voltaire had an appreciation for Socinianism. Jonathan I. Israel, Enlightenment Contested:
Philosophy, Modernity, and the Emancipation of Man 1670—1752 (Oxford: Oxford University Press, 2006), 84.
Montesquieu was considered more secular than Voltaire, as the two men did not represent a monolithic stance
during the French Enlightenment. Israel, Enlightenment Contested, 782—83.

136 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:94.
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salvation and predestination. Yet, Fuller saw Priestley’s argument, that prayer was a means that
God appointed for his ends, as consistent with Calvinism, “which,” Fuller said, “makes equal
provision for faith and holiness, and for every means of salvation, as this does for prayer.”!3’

Then, in a section where Fuller interacted with Priestley’s ridicule of the heritage of the Calvinist

system, Fuller referred to the two centuries prior to their own:

With respect to the Dissenters, were there ever men of holier lives than the generality of
Puritans and Nonconformists of the last two centuries? Can anything equal to their piety
and devotedness to God be found among the generality of the Socinians of their time or of
any time? In sufferings, in fastings, in prayers, in a firm adherence to their principles, in a
close walk with God in their families, and in a series of unremitted labours for the good of
mankind, they spent their lives.!*®

Fuller sought to show the superiority of the Calvinist system because of its piety. From this
point, Fuller raised the issue that Priestley had decried “fastings and prayers,” and Fuller noted
how those who embraced Socinianism often ceased praying extemporaneously.!?® Fuller later
cited Priestley’s admission that he believed Calvinism actually produced a deficient piety,
proving once more that theology produces piety—Socinianism had produced a different piety
altogether.!*? That is not to say that Fuller believed his own system or even his own practice of
that system to be perfect, instead, consistent with the Calvinist system, he was self-aware: “There
is, indeed, a mixture of evil passions in all our religious affections, against which it becomes us
to watch and pray. I see many things, in my own sentiments, which I cannot approve; and,
possibly, others may see the same in me.”'#! Priestley’s attacks on the Calvinist system and the

kind of prayer it produced were soundly handled by Fuller.

137 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:117. Fuller was referring to Priestley’s
arguments in Joseph Priestley, Letters to a Philosophical Unbeliever. Part I, 2nd ed. (Birmingham: J. Johnson,
1787), 111.

138 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:123.
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In dealing with another argument against his system, Fuller acknowledged that many
who held the Socinian perspective viewed Calvinists as bigots. This was a charge Fuller refuted,
but he did not deny that some Socinian views required firm disagreement.'#? The crux of the
issue was the deity of Jesus and the rightness of whether he should be worshipped. In a
catechism he wrote for children, Priestley so defined Jesus: “Jesus Christ was a person whom
God sent to teach men their duty, and to persuade and encourage them to practice it.”!4?
Conversely, Fuller explained the importance of rightly confessing Jesus as the Scriptures reveal
him:

If the proper deity of Christ be a divine truth, it is a great and fundamental truth in
Christianity. Socinians, who reject it, very consistently reject the worship of Christ with it.
But worship enters into the essence of religion; and the worship of Christ, according to the

New Testament, into the essence of the Christian religion. The primitive Christians are
characterized by their “calling upon the name of the Lord Jesus.”!44

Fuller referred to the apostle Paul’s opening greeting to the Corinthian church where he likened
calling on the Lord Jesus to being Christian (see 1 Cor 1:2). Therefore, Fuller called out the
fundamental difference between Socinians and Calvinists, or really the difference between any
other orthodox Christian group and Socinians, namely worshipping Jesus as God. Significantly,
Fuller identified that Paul described the worship of Jesus as God with the act of prayer, showing
that one would only pray to a deity. Priestley argued against praying to Christ from his

perspectives on Scripture and by citing Origen without considering other contrary statements

142 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:168. Fuller later turned the charge of bigotry
around on Socinians: “Again: What is there of bigotry in our not allowing the Socinians to be Christians, more than
in their not allowing us to be Unitarians? We profess to believe in the divine unity as much as they do in
Christianity. But they consider a oneness of person, as well of essence, to be essential to the unity of God, and
therefore cannot acknowledge us as Unitarians; and we consider the deity and atonement of Christ as essential to
Christianity, and therefore cannot acknowledge them as Christians.” Fuller, Calvinistic and Socinian Systems, in
CWAFD, 7:183.

193 Joseph Priestley, Catechism for Children and Young Persons, 6th ed. (London: J. Johnson, 1791),
26, quoted in Nettles, Haykin, and Song, eds., introduction to CWAFD, 7:23n66.

144 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:177-78. A key source to consult regarding
the subject of prayer to Christ from Fuller’s interaction with Priestley’s arguments is Haykin, “A Socinian and
Calvinist Compared,” 178-98.
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from the Alexandrian.!* As can be seen, Fuller argued that the New Testament presents Christ
as God to be worshipped and to be the object of prayers.

Not only did Fuller touch on the need for Christ to be worshipped and his name to be
called on in prayer, but he also argued that Christians were to love Christ. Fuller used Paul’s

prayer for and letter to the Ephesian church as descriptions of this love in action:

Feeling in himself an ardent love to Christ, he vehemently desired that others might love
him too. For this cause he bowed his knees to the Father of our Lord Jesus Christ, in behalf
of the Ephesians; praying that Christ might dwell in their hearts by faith. He represented
him to them as the medium of all spiritual blessings; of election, adoption, acceptance with
God, redemption, and the forgiveness of sins; of a future inheritance, and of a present
earnest of it; as head over all things to the church, and as him that filleth all in all. He
described him as the only way of access to God, and as the sole foundation of a sinner’s

hope; whose riches were unsearchable, and the dimensions of his love passing
knowledge. 46

With such a prayer, Fuller was describing how Paul held Jesus to be central to all the blessings
that God could and would give to his people. Another aspect of Fuller’s defense of the deity of
Jesus was having love for Christ because of who he is. Expressed through a prayer and through
the totality of his epistle, the apostle Paul gloried in and asked things of the Father through Christ
who dwelt in the Ephesians by faith. Thus, Fuller stated that the Calvinist system was far
superior in promoting love for Christ since it believed and confessed what the Scriptures taught
about Jesus.!'*” Ryan Hoselton has helpfully summarized, “Motivated chiefly by pastoral
sentiments, Fuller was concerned that the abandonment of orthodoxy would lead others further
away from the knowledge and love of God and deeper into sinful propensities.”!*® Hoselton also
noted that the central argument of Fuller in Calvinistic and Socinian Systems hinged on love for

God, which as regards Christ, Fuller made plain that Socinianism did not promote love.!*’

145 Haykin, “A Socinian and Calvinist Compared,” 185.
146 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:198.
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In the conclusion of Calvinistic and Socinian Systems, Fuller once again noted his

foundation for calling Socinianism into question:

Our Saviour warned his followers to “beware of false prophets,” and gave this direction
concerning them, “Ye shall know them by their fruits.” This direction, found in self-evident
truth, and enforced by the head of the Christian church, appeared to me to furnish a proper
criterion by which to judge of the claims, if not of every particular opinion, yet of every
system of opinions, pretending to divine authority.!>°

Socinianism was, for Fuller, “pretending to divine authority” and it needed to be engaged,
addressed, and shown to be lacking through the fruit it produced. Writing to John Thomas and
William Carey in May 1794, Fuller noted that Calvinistic and Socinian Systems was selling well,
receiving positive feedback, and the second edition was about to be published.!>! The work that

he had put forth in his definitive response to this system was already bearing fruit.

Concluding Thoughts on Fuller’s
Engagement with Socinianism

Seen by some as Fuller’s greatest theological work, Calvinistic and Socinian Systems
was his attempt at taking an axe to the roots of this aberrant theological system. Fuller did so by
comparing the fruit of each system in its adherents. Alan Sell has argued that this comparison
was faulty: “His opponents clearly point out that to seek to judge the moral tendency of an entire
denomination is a hazardous epistemological undertaking; and in the event neither they nor
Fuller himself can avoid the temptation of citing virtuous individuals from their respective
parties.”!>? Yet, Fuller was working from the basic premise of the Lord Jesus: “A good tree
cannot bring forth evil fruit, neither can a corrupt tree bring forth good fruit” (Matt 7:18). Prayer,
as one portion of the fruit at which Fuller looked, is an indication of one’s spiritual health and by

extension, the theological system followed (see Ps 32:6; Prov 15:8, 29; 28:9; Isa 1:15; Matt

150 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:275.
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21:22; Acts 2:42; Col 4:2; 1 Pet 3:12). Therefore, Fuller was in line with biblical precedent to so

compare the systems.

“There was no religion”: Andrew Fuller
on Sandemanian Piety

“Truth,” wrote Fuller in 1810, “is the model and standard of true religion in the
mind.—That doctrines, whether true or false, if really believed, become principles of action—
that they are a mould into which the mind is cast, and from which it receives its impression—is

evident both from Scripture and experience.”!?

One prevailing thesis in studies of spirituality is
that spirituality is founded on theology. This, in essence, is what Fuller argued above from his
essay on truth. This section of the chapter will examine this thesis considering Fuller’s critique of
Sandemanianism among the Scottish Baptists. In Fuller’s estimation, wherever this intellectualist
approach to Christianity took root, it led to a near complete abandonment of acts of piety, what
might be referred to now as spiritual disciplines, or as Fuller referred to it, religion.

The lack of religion among the Sandemanians Fuller observed was likely owing to the
spirit of separation engendered by the system they followed. Fuller noted that the system taught
that all that was required for salvation was an intellectual assent to the gospel. Thus,
Sandemanians separated themselves from other streams of evangelical thought or practice, often
with a cantankerous spirit. This arid intellectualism was not producing any true religion, Fuller
surmised. His view of the lack of religion among the Sandemanians displayed his ultimate
estimation of any system of theology, namely whether it produced any fruit in one’s life.

For Fuller, a test of a theological system’s validity was the piety that it produced.
Fuller noted, “there was no religion” among the Sandemanians. Fuller’s appraisal of various
aspects of spirituality among the Sandemanians like prayer in mixed company and family
worship will be considered. His early impressions of Sandemanianism in Scotland will also be

compared with his later developed thoughts in what many regard as the definitive rebuttal of

153 Andrew Fuller, An Essay on Truth,in CWAF, 3:528.
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Sandemanianism, namely, his Strictures on Sandemanianism. Those early impressions come
from his personal letters, which were not considered in Bryant’s study of Fuller’s theology of
prayer.

Fuller’s Observations of Sandemanianism
in Scotland

“There was no religion now, at least no man worth notice, save Walker of Dublin.”!>*

Fuller so wrote to William Ward, his friend and colaborer in the BMS, describing an encounter
he had during a summer visit to Scotland in 1805. In that trip, Fuller was fulfilling his duties as
secretary of the BMS, traveling to secure funds and prayerful support for the mission. He did not
travel alone. Dr. Charles Stuart, a companion of Fuller’s on such trips, along with Stuart’s
daughter, accompanied Fuller on his travels through Scotland that summer. Stuart set up a
meeting for their company with an old friend of his. Meeting for breakfast at an inn in Cupar,
Fuller witnessed firsthand a theological system becoming prevalent in Scotland at the time,
namely Sandemanianism. Fuller wrote of his new acquaintance, unnamed in Fuller’s letter: “I
perceived he was a violent Sandemanian.”!*> The meeting, arranged by Stuart, happened partly
because, according to Fuller, Stuart himself identified with aspects of Sandemanianism. !>
Sandemanianism, named after Robert Sandeman (1718-1771), was birthed from a
movement begun by Sandeman’s father-in-law, John Glas (1695—-1773). Glas began a
restorationist movement among Scottish Presbyterians, when he became convinced of regenerate
church membership. This led to his removal from serving as a Presbyterian and his becoming an

Independent minister.!>” Under Glas and later Sandeman, the movement practiced communalism

154 Andrew Fuller to William Ward, September 12, 1805, in The Letters of Andrew Fuller, 331.
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among its members, held strictly to all biblical commands and practices, rejected all things which
were not biblical commands, appointed a plurality of elders in every church, and held to an
intellectualist view of faith.!*® The movement impacted many throughout Scotland, including the
Scotch Baptists.!>® Yet, it also made landfall in other places such as the United States and
Ireland.

Walker, who Fuller mentioned to Ward, was likely John Walker (1769—-1833), who the
year before Fuller’s Scotland trip had departed from the Church of Ireland fully embracing
Sandemanianism.'®® When Fuller met Walker in 1804 in Ireland, he described him thus in his
diary: “I found him, like most of the sect, calm, acute, versed in the Scripture, but void of
feeling.”'! In Fuller’s letter to Ward, he used Walker as a reference to describe the Sandemanian
influence he was seeing in Scotland. Walker avoided praying in public and would have refused
to pray with his family if any were unbelievers. Instead, he only prayed with a small group, or
society, whom he knew were all believers.!®? Fuller explained the Sandemanian influence behind

such behavior:

Prayer, praise &c instead of being considered as moral obligations, which it is equally right
to attend to, and to join any person in, as in relieving the needy, are accounted Xn
institutions, and wh. ought not to be performed but with Xns any more than the L% supper.
If indeed we by praying with an unbeliever gave him to think that we acknowledged him as
a Xn, it were wrong: but surely there is no need of this.!?

Fuller here explained the distinction between moral institutions and Christian institutions. What
set apart those influenced by Sandemanianism was how they distinguished between a moral

institution and a Christian institution. They saw many things, like prayer, as strictly Christian
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159 Finn, “Overview of Sandemanianism,” in CWAFD, 9:3.

160 Crawford Gribben, The Revival of Particular Baptist Life in Ireland, 1780-1840, ed. Michael A. G.
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institutions. As Fuller alluded, to him there was no need to so distinguish between the two

institutions as Walker and others like him did. Fuller stated his own approach,

When in a mixed assembly I express what I conceive to be the desires of Xns, & personate
them. I also pray for the others. And as many as can find in their heart to unite with me, let
them. If I were at the head of a family where all but myself were unbelievers, I wd pray with
them, but itnsh? be impersonally, making no use I mean of such terms as we pray thee, or [
pray thee: but do, & give, & forgive &c.!%*

Fuller acknowledged the challenge which in part was shared by those partial to Sandemanian
views. One would not want to give an unbeliever the wrong impression about the nature of that
person’s standing before the Lord. Yet, Fuller did not classify such practices as prayer to be done
only among believers. For Fuller, such a distinction was, in one sense, detrimental to Christian
family life. He stated, “The consequence is all family worship is given up among the
Sandemanians, or thereabouts.”'®* Surely, Fuller’s approach to praying before unbelievers is in
keeping with the Lord Jesus’s own practice, as in the raising of Lazarus (see John 11:41-42) or
with Paul on his way to Rome giving thanks among those on the ship with him (see Acts 27:45).
Dr. Stuart’s friend, who joined the doctor and Fuller at breakfast that July day in
Cupar had “poured out his heart in the most unreserved manner.”'® Fuller had received his fill
from Stuart’s friend and informed Stuart with a tone of irony that he had “a fine treat” from that
conversation.!®” Fuller’s statement was not one of simple bewilderment after a frustrating
encounter but was descriptive of how he was processing all that he heard. Fuller recounted his
impressions to Ward: “Truly, s¢ I, the faith of a Sandemanian cannot be s¢ to be dead or
unoperative, it works like fire under a cauldron, causing his blood to boil ag' all who do not

accord with him.”!6® Fuller’s insightful barb against Sandemanianism reveals another aspect of

164 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 332.
165 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 331-32.
166 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 331.
167 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 332.
168 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 332.
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this system, which was reflected in Fuller’s aforementioned estimation of Stuart’s friend, that he
was a “violent Sandemanian.”'®® Earlier in Fuller’s letter to Ward, he said that Sandemanianism
was guilty of “reducing everything to contention.”!”® The year before, in the autumn of 1804,
Fuller wrote to Ward reflecting on the Sandemanianism he witnessed in Dublin:
“Sandemanianism, of wh. I met with plenty in Dublin, is making progress in many places. It is
cold as death in one view, but full of contention and elated with spiritual pride.”!”! It appears that
this theological system produced vociferous rancor in many of its adherents. Such behavior
describes the insight that Fuller mentioned about it being a fire under a cauldron. Even a
theological system with which Fuller disagreed produced fruit: an argumentative spirit, an
apparent abandonment of family worship, and a refusal to pray in mixed company. Fuller did not
see Christian fruit coming from this system.

Fuller’s experiences of Sandemanianism in Scotland were not limited to only seeing
the system’s impacts on Christian practices, but also on foundational things like faith itself. In
the same letter to Ward, Fuller described his time in Edinburgh a couple of weeks before his
breakfast meeting in Cupar. He was with the Haldane brothers: James (1768—1851) and Robert
(1764—-1842). Originally Independents, James and Robert were evangelists, ministers, and
Christian servants and would later come under Baptist convictions by 1808. Yet, during the
summer of 1805 as Fuller met with them in Edinburgh, the Haldane brothers were influenced by
Sandemanianism. They began to be exposed to Sandemanian views in 1803.172 One author

described how the Haldanes’ Sandemanian views impacted their church: “The church began to

169 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 331.

170 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 325. Fuller said this after
reflecting on his time preaching to a small Baptist congregation who met at Cordiners Hall in Edinburgh. Fuller
described them, “I consider that little people as the only one in Edin[urgh] wh[o] is properly aware of
Sandemanianism; wh[ich] as a leaven infects almost all Scotland and in Ireland has made havock with humble
spiritual religion, reducing everything to contention.”

171 Andrew Fuller to William Ward, October 27, 1804, in The Letters of Andrew Fuller, 310.
172 K. B. E. Roxburgh, “Robert Haldane,” in Biographical Dictionary of Evangelicals, eds. Timothy

Larsen, David W. Bebbington, and Mark A. Noll (Leicester, England; Downers Grove, IL: InterVarsity Press,
2003), 280-81.
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‘break bread every Lord’s Day’ [sic], to practise mutual exhortation and to exercise discipline,
and appointed a plurality of elders, although they did not adopt the holy kiss.”!”® Aside from
these changes of practice in their church, the Haldanes had embraced a Sandemanian view of
faith. Fuller described this view to Ward: “I perceived during my weeks stay at Edin® that the
Haldanes, tho’ very worthy men, were verging fast into Sandemanianism. Robert Haldane
disputed warmly for their [sic] being no difference between the faith of Xns, as to the nature of
it, and the faith of devils!”'7* Fuller’s description of Robert Haldane’s comments about faith was
a reference to James 2:19: “Thou believest that there is one God; thou doest well: the

devils also believe, and tremble.” In the context of James’s description of faith, it is evident that
James was using the notion of the belief of demons not to be any kind of ideal faith for people,
but to contrast true faith that issues in works from faith that does not. Thus, Fuller was taken
aback by what he heard from Haldane.

Near the end of Fuller’s 1805 Scotland summer trip, he recounted his experiences at
the church in Dundee. Stuart informed Fuller of troubles at this church: “The Dr informed me
that they had many troubles in their church and wh. I made out to have arisen from a
Sandemanian spirit having got in amongst them.”!” Fuller saw Sandemanianism as the core of
the problems in this church, possibly displaying the ubiquitous nature of the system in and

throughout that region. Fuller was given the opportunity to preach at the church and one might

173 Roxburgh, “Robert Haldane,” in Biographical Dictionary of Evangelicals, 281. Fuller wrote to Ward
about how the Haldanes and others with whom they associated practiced exhortations of the brethren: “He, and
several of his brethren, were also very earnest for what they call the exhortations of the brethren, making an essential
part of every L% day public worship.” It seems that Haldane and others based this practice on Hebrews 10:25, taking
it as an encouragement to exhortation within the assembly rather than the exhortation to assemble as Fuller himself
interpreted it. See Andrew Fuller to William Ward, September 12, 1805, in The Letters of Andrew Fuller, 328.
Regarding the appointment of a plurality of elders, Fuller wrote to William Carey two years before his letter to Ward
and mentioned the topic regarding the Scotch Baptists: “The Scotch Baptists make much of a plurality of pastors. I
believe there was a plurality in many of the primitive churches; and where there are proper persons it may lighten
the load to one, and enable him to be absent when occasion requires without interrupt[in]g the administration of
ordinances.” See Andrew Fuller to William Carey, February 28, 1803, in The Letters of Andrew Fuller, 254. But in a
letter to Carey seven years earlier, he called the practice of a plurality of elders among the Scotch Baptists a
peculiarity. See Andrew Fuller to William Carey, May 2, 1796, in The Letters of Andrew Fuller, 41.

174 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 328.
175 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 332.
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assume that he would preach against Sandemanianism, but he described his sermon otherwise: “I
preached a sermon tending to forbearance and love to one another f™ Jn° 17. 21.”176 Fuller saw
the corrective for the problems not to go to battle from the pulpit, but to plea for love. Thus, he
preached from a portion of the Lord Jesus’s prayer for unity among his church: “That they all
may be one; as thou, Father, art in me, and I in thee, that they also may be one in us: that the
world may believe that thou hast sent me” (John 17:21). Fuller lifted high Spirit-fueled Christian

fruit in the face of a theological system that bore bad fruit.

Fuller’s Definitive Response to
the System

Fuller had his time to take Sandemanianism to task when he published his Strictures
on Sandemanianism, in Twelve Letters to a Friend in 1810. This work, published in response to
Scottish pastor Archibald McLean (1738-1812), was a development of his thought on the
Sandemanian system, some of which found its genesis in his observations from prior trips to
Ireland and Scotland. Fuller dealt with aspects of piety in a few of the letters in his Strictures, but
he specifically dealt with the questions of family and prayer in mixed company in letter nine.

In this letter, Fuller was clear in his estimation of Sandemanian piety: “Religion, as
exhibited by them, resembles a rickety child, whose growth is confined to certain parts: it wants
that lovely uniformity or proportion which constitutes the beauty of holiness.”!”” The lack Fuller
discerned in the piety which flowed from this system came in two areas germane to his 1805
comments to Ward: family prayer and prayer in mixed company. One Sandemanian who Fuller
referenced in letter nine of his Strictures, Samuel Pike (d. 1773), noted that while he saw no

biblical prescription for family prayer “it seems necessary for maintaining the fear of God in a

176 Fuller to Ward, September 12, 1805, in The Letters of Andrew Fuller, 332-33.
77 CWAFD, 9:124.
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family.”!”8 Though Pike seemed to speak of family prayer favorably, Fuller was quick to
mention that the practice was deemed “unlawful, provided any part of the family be unbelievers,
seeing it is holding communion with them.”!” Though Pike gave such favorable mention,
according to Fuller, it was never actually commonly practiced.'®® The prevailing reason given by
Sandemanians for avoiding such a practice was that there was no explicit prescription in

Scripture. Fuller gave a full-throated rejoinder to this:

If we will do nothing without express precept or precedent, we must build no places for
Christian worship, form no societies for visiting and relieving the afflicted poor, establish
no schools, endow no hospitals, nor contribute any thing toward them, nor any thing toward
printing or circulating the Holy Scriptures. '8!

Therefore, biblical wisdom need be the driving force behind many of the things Christians do,
argued Fuller. Such practices follow the spirit of the law and not just the letter (see 2 Cor 3:6).
Fuller rightly asked those who reject family prayer for fear that there may be unbelievers among
the family, “Can a child be brought up in the nurture and admonition of the Lord when it never
hears its parents pray for it?”!82 Likely with great intention, Fuller asked a pointed question from
an explicit command from the New Testament (see Eph 6:4).

Fuller also pushed back against the denial of praying in public before others,

particularly those who may be unbelievers:

To join with unbelievers in what is not their duty is to become partakers of other men’s
sins; but to allow them to join with us in what is their duty is not so. The believer is not at
liberty to join in the prayer of unbelief; but the unbeliever is at liberty, if he can, to join in
the prayer of faith. To deny him this were to deny him the right of becoming a believer, and
of doing what every one ought to do. We ought to pray for such things as both believers and

178 Samuel Pike, A Plain and Full Account of the Christian Practices Observed by the Church in St.
Martin’s-le-Grand, London, and Other Churches (Commonly Called Sandemanian) in Fellowship with Them: In a
Letter to a Friend (Boston, England: Z. Fowle, 1766), 13—14, quoted in CWAFD, 9:124.

17 CWAFD, 9:126.

130 CWAFD, 9:126.

181 CWAFD, 9:126.

182 CWAFD, 9:127.
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unbelievers stand in need of: if the latter unite with us in desire, it is well for them; if not,
the guilt remain with themselves, and not with us.!83

For Fuller, this denial of praying with others was a dereliction of evangelism. Again, Fuller saw
this as a fruit of their theological system: “Such are the consequences of confounding things
moral with things positive or ceremonial.”!®* In comparison to his letter to Ward five years prior,
he used different wording to explain this distinction: moral and Christian, rather than moral and
positive or ceremonial. Though the meaning was the same. Sandemanians had confused
institutions, things, or one might say, duties, which were meant to be done by all men and those
which were meant to be done by Christians. In a sense, Sandemanian piety was functionally
constructed on a negative answer to the “modern question” and how a rejection of duty faith in a

theological system could flow into its piety.!®?

Spirituality Is Reflective of
One’s Theology

Writing over a half-century before Fuller’s letter to Ward, Jonathan Edwards
described how one’s true standing with God showed itself in life: “Gracious and holy affections
have their exercise and fruit in Christian practice.”!®¢ In his Religious Affections, Edwards
explained the twelfth and final sign that described whether one’s affections were truly Christian.
A similar test can be applied to the Sandemanian system, did it issue in true Christian practice?
Fuller answered that in the negative. He described this intellectualist system as not producing the
kinds of Christian fruit that ought to be in the lives of believers, like family prayer and prayer in

mixed company. Fuller saw this system bent on strict adherence to the Scriptures as producing

183 CWAFD, 9:127.

18 CWAFD, 9:127.

185 See Finn, “Overview of Sandemanianism,” in CWAFD, 9:11. Matthias Maurice published 4 Modern
Question Modestly Answer’d in 1737 stating, contrary to the High Calvinism of the day, that the unconverted had a
duty to believe in the gospel. See Geoffrey F. Nuttall, “Northamptonshire and ‘The Modern Question:” A Turning
Point in Eighteenth-Century Dissent,” Journal of Theological Studies 16, no. 1 (April 1965): 102.

136 Jonathan Edwards, Religious Affections, vol. 2 of The Works of Jonathan Edwards, rev. ed., ed. John
E. Smith and Harry S. Stout (New Haven: Yale University Press, 2009), 383.

161



contentious, sectarian people who were living contrary to the spirit of the Scriptures. The Lord
Jesus warned of false prophets: “Ye shall know them by their fruits” (Matt 7:16a). Fuller viewed
this system and its adherents with Jesus’s warning in mind. With practices like prayer in mixed
company and family prayer, Sandemanians had failed to see the universal duty of all people to
believe in God and worship him. Their piety was reflective of their theological convictions. Their
doctrine had become “principles of action,” as Fuller once wrote.'8” Perhaps more fittingly for
Sandemanians, their doctrines had become principles of inaction as they thought about prayer

with others, and thus, as Fuller would surmise, to their own detriment.

Conclusion

Francis Cox said of Fuller’s ability to write on various theological controversies of his
day: “Give him time and space, he was an admirable controversialist.”'*® Cox went on to recount
a fairly involved theological conversation that Fuller had with Robert Hall Sr., who was known
to be quick-witted, wherein Fuller replied to Hall, “Well, brother Hall, I cannot answer you off-
hand; but put it down on paper, and I will meet you.”!3? This review of a few of Fuller’s well-
known treatises display Fuller’s ability to meet a theological challenge in writing. Among the
various published works here surveyed, Fuller engaged the High Calvinism of his day, the anti-
Trinitarian Socinians, and the arid intellectualism of the Sandemanians. In each of these works,
Fuller took the time to look to the root of the issue: faulty theology leads to faulty practice. In
other words, Fuller noted that theology impacts spirituality. This was shown particularly through
his discussion of prayer, or lack thereof, in these various theological systems. Finally, Fuller

showed that prayer is a vital sign for one’s spiritual health

187 Fuller, An Essay on Truth, in CWAF 3:528. Fuller published this essay in 1805, the year that he had
visited Scotland and the year after he had visited Ireland and witnessed the impacts of Sandemanianism in both
places. See Andrew Fuller, What Is Truth, ed. Michael A. G. Haykin (Peterborough, ON: H&E, 2018), viii-ix.

188 Francis A. Cox, History of the Baptist Missionary Society from 1792 to 1842, vol. 1 (London: T.
Ward and G. & J. Dyer, 1842), 267.

139 Cox, History of the Baptist Missionary Society from 1792 to 1842, 1:267.
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CHAPTER 6
PRAYER IN FULLER’S SERMONS

Fuller’s concern for the topics of faith and prayer found its way into his
preaching as well.! Looking to all the Scriptures, including the prayer book of the Bible,
the book of Psalms, Fuller preached and called his hearers to Christ and the Christian
life.? The psalmist stated, “I remembered thy judgments of old, O LORD; and have
comforted myself.” (Ps 119:52). The psalmists’ declaration of the enduring power and
nature of the Scriptures to give comfort to those that trust in Yahweh is one which
Christians should mark well. The Psalms are, after all, Christian Scriptures. Sidney
Greidanus has rightly stated: “The Old Testament and the New are both parts of the
Christian Bible; both reveal the same covenant-making God; both reveal the gospel of
God’s grace; both show God reaching out to his disobedient children with the promise, “I
will be your God, and you will be my people”; both reveal God’s acts of redemption.”
Fuller faithfully preached from the Psalms and the rest of the Scriptures.

This chapter will explore his preaching by looking at his general approach to

preaching, by reviewing his extant sermons on the Psalms and other sermons on prayer,

! A version of this chapter was published as Nicholas J. Abraham, “Andrew Fuller’s preaching
on the Psalms,” JAFS 3 (September 2021): 49—67.

2 In the funeral sermon for Fuller’s friend, John Sutcliff, preached at Olney on June 28, 1814,
Fuller quoted a letter that Sutcliff wrote to his wife, Mrs. Sutcliff. Fuller used Sutcliff’s words as part of his
own exhortation to the hearers at the funeral: “Read frequently the Book of Psalms, and be much in prayer.
I am sorry I have not spent more time in prayer.” Andrew Fuller, Principles and Prospects of Servant of
Christ, in CWAF, 1:352. Sutcliff’s words and Fuller’s use of them in the sermon, shows the connection
Fuller also saw between the book of Psalms and the practice of prayer.

3 Sidney Greidanus, Preaching Christ from the Old Testament: A Contemporary
Hermeneutical Method (Grand Rapids: Eerdmans, 1999), 45—46.
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and by noting how his preaching ought to be emulated.* Through this exploration it will
become evident that Fuller enjoyed preaching from Psalms, referenced passages from
Psalms when he gave instructions for preaching, was careful to stay faithful to the text
when he preached from a psalm, preached from Psalms with appropriate pastoral
sensitivity, followed the framework he taught concerning preaching, and he preached
Jesus from the great prayer book of the Bible. As to the sermons chosen for this chapter,
there are two justifications for their selection. Fuller’s sermons on Psalms were selected
because psalms are prayers. The remaining sermons were chosen because they are

relevant to or on the topic of prayer.

Fuller’s Development in Preaching

Late in 1771, among the congregation that he would later preside over as
pastor, Fuller stepped into the pulpit, filling in for the regular preacher at the time. The
English Particular Baptist church was in the town of Soham. Fuller’s text for the morning
was Psalm 30:5: “For his anger endureth but a moment; in his favour is life: weeping may
endure for a night, but joy cometh in the morning.” Fuller felt as if he was able to preach
with “considerable freedom.” He preached again at Soham soon after that occasion, but
then it was over a year until he would preach there again.® The story of how he made it to
that pulpit with that text on that day is unique.

Significantly, Fuller began his preaching in the Psalms. It displayed his
willingness to utilize the great Old Testament book of prayers and songs to God for the

benefit of the Christian. It is also significant to consider the content of the specific text he

4 For another recent study of Fuller’s preaching, see Steele Bertram Wright, “The Matter and
the Manner of Preaching”: The Influence of Jean Claude on the Preaching of Andrew Fuller,” PhD diss.,
The Southern Baptist Theological Seminary, 2024.

5 Fuller, Memoir of Mr. Fuller, in CWAF, 1:11.

® Peter J. Morden, The Life and Thought of Andrew Fuller (1754—1815), Studies in Evangelical
History and Thought (Milton Keynes: Paternoster Press, 2015), 36.
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selected, which displays a theme of God’s comfort amidst afflictions. The Soham Church
had recently been amid turmoil. A church member was found to be grossly indulging in
the drinking of alcohol. When questioned, the member’s response smacked of
Antinomianism as he claimed that he lacked the ability to restrain himself from this sin.
In the ensuing church disciplinary proceedings, the pastor, John Eve, made a comment
stating his belief that Christians had the ability to do God’s will. Fuller’s High Calvinistic
church, which taught a view of God’s sovereignty and man’s responsibility of which
Fuller was thoroughly convinced at the time, did not value sentiments about the ability of
man to do anything good apart from God.” Eve later resigned under the weight of
pressure from a group in the church of which Fuller was a part. No replacement minister
could be found and so the church decided to go forward without a regular pastor asking
Joseph Diver (d. 1780) to act as a leading deacon.® Fuller records that Eve had resigned
from the church in October 1771, which was not many Sundays before Fuller preached.’
Fuller also records that the day before he preached that first time at Soham, he was
meditating on Psalm 30:5 as he traveled: “I never had felt such freedom of mind in
thinking on a Divine subject before; nor do I recollect ever having had a thought of the

ministry; but then I felt as if I could preach from it, and indeed I did preach in a manner

7 Fuller would later shift from this background of High Calvinism in relation to the issues that
arose in the Soham Church, namely the ability of man to do the will of God. The direct result on preaching
such a shift would have is that preachers convinced of what John Eve espoused and later Fuller, would
therefore call people to do the will of God. Fuller began to move away from the High Calvinism of his
youth due to his own thinking on this subject, in part due to the wisdom from other contemporary pastors
he knew, and through reading Jonathan Edwards’s, Freedom of the Will. Fuller, Memoir of Mr. Fuller, in
CWAF, 1:15. Regarding the sin of the church member, James Levit, and his response to Fuller’s challenge
posed to his sin, Peter Morden records, “Levit answered in a way that reveals the presence of
antinomianism at Soham. . . . To Fuller’s consternation, Levit justified his behaviour by saying he could not
help his drinking and did not have the power to keep himself from sin.” According to the church, the
pastor, John Eve, slipped up in his response, “In the course of the dispute, however, Eve made a comment
to the effect that, whilst people had no power in and of themselves to anything spiritually good, they did
have the power to obey the will of God ‘as to outward acts.”” Morden, The Life and Thought of Andrew
Fuller (1754-1815), 36.

8 Morden, The Life and Thought of Andrew Fuller (1754-1815), 33-36.
° Fuller, Memoir of Mr. Fuller, in CWAF, 1:10.
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as I rode along.”!® It was the next morning, on his way to worship, that Fuller discovered
that he would need to preach, and thankfully he had his text and sermon prepared.
Certainly, Psalm 30:5 could speak to the difficulties the church had undergone.

Fuller’s preaching in the few years that followed his first opportunities at
Soham seemed to have an impact. Fuller was later asked to speak at the funeral of an
elderly woman of the church. At the beginning of 1774, Fuller preached her funeral in
response to her request. Peter Morden, considering Fuller’s admission, has marked this
moment as a turning point that led the Soham Church to later call Fuller to serve as the
pastor.!! By the spring of the following year, Fuller was called and ordained as the pastor
of the church in Soham.!?

The extant sermons on any text from the book of Psalms in Fuller’s works do
not contain any preached from his time as pastor at Soham.!* Instead, they come from his
time serving at Kettering, displaying his longtime appreciation for the book of Psalms. Of
all the sermons on Psalms captured in Fuller’s published works, the earliest dated sermon
comes from just four years after his installation at Kettering.'* Before considering this
sermon and others he preached on the Psalms, it is essential to consider Fuller’s method

of preaching and sermon preparation.

19 Fuller, Memoir of Mr. Fuller, in CWAF, 1:10-11.

' Morden, The Life and Thought of Andrew Fuller (1754—1815), 36; Fuller, Memoir of Mr.
Fuller, in CWAF, 1:12.

12 Fuller, Memoir of Mr. Fuller, in CWAF, 1:12.

13 Recently, progress has been made in deciphering Fuller’s shorthand. This is significant
because there were notebooks, which included sermons, that were previously unreadable that now can be
read. Such a development is also valuable because it makes accessible sermons from Fuller’s time at
Soham. At least two of these sermons have been published along with information about the deciphering of
Fuller’s shorthand in Stephen R. Holmes and Jonathan Woods, “Andrew Fuller’s Soham Farewell
Sermons: Context and Text,” Baptist Quarterly 51, no. 1 (January 2020): 2—16.

4 Andrew Fuller, Importance of Christian Ministers Considered as the Gift of Christ, in
CWAF, 1:521.
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Thoughts on Preaching: Topical and Textual

In a series of four, undated letters, Fuller wrote to a young minister on the topic
of preaching. These letters comprise a helpful look into Fuller’s approach towards the
task of preaching. The first letter is entitled, “Expounding the Scriptures” and expresses
Fuller’s general perspective of preaching.!> The second letter is entitled, “Sermons—
Subject Matter of Them” and in this letter, Fuller described the necessity for the gospel to
be preached in every sermon.!'® Both the third and fourth letters are titled the same,
“Composition of a Sermon,” and they constitute a dual-part treatment of two types of
sermons: topical and textual.!” It would be beneficial to summarize portions of Fuller’s
work in these letters for the task of understanding his preaching.

Fuller referred to preaching as a minister’s “principal work.”!® He divided this
work into two categories: “expounding the Scriptures and discoursing on Divine
subjects.”!® The two categories serve for Fuller to be not only the two tasks of a pastor in
the pulpit but then also the two major types of sermons regularly preached. Regarding the
exposition of Scripture, Fuller sought to understand the text being preached in its context

and in turn wanted to convey that meaning to his audience. Fuller explained,

If the hearer, when you have done, understand no more of that part of Scripture than
he did before, your labour is lost. Yet this is commonly the case with those attempts
at expounding which consist of little else than comparing parallel passages, or, by
the help of a Concordance, tracing the use of the same word in other places, going

15 Andrew Fuller, “Letter I, Expounding the Scriptures,” in Thoughts on Preaching, in Letters
to a Young Minister, in CWAF, 1:712—14.

16 Andrew Fuller, “Letter 11, Sermons—Subject Matter of Them,” in Thoughts on Preaching, in
Letters to a Young Minister, in CWAF, 1:714-17.

17 Andrew Fuller, “Letter 111, Composition of a Sermon,” in Thoughts on Preaching, in Letters
to a Young Minister, in CWAF, 1:717-23, and Andrew Fuller, “Letter IV, Composition of a Sermon,” in
Thoughts on Preaching, in Letters to a Young Minister, in CWAF, 1:724-27.

13 Fuller, “Letter I, Expounding the Scriptures,” in CWAF, 1:712.

19 Fuller, “Letter I, Expounding the Scriptures,” in CWAF, 1:712.
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from text to text till both the preacher and the people are wearied and lost. This is
troubling the Scriptures rather than expounding them.?°

Fuller wanted the Scriptures to be understood by the preacher, explained by the preacher,
and then, in turn, understood by the listeners. He proposed that this understanding should
come from “drink[ing] in the spirit of the writers.”?! Fuller here was approaching what
could be understood as authorial intent, yet he did not see it as a wooden, human action,
but rather a Holy Spirit-empowered one.?? Here Fuller wanted to convey the need for
preachers to read the Scriptures “as a Christian.”* Similarly, Joel Beeke has stated, “The
Word of God is the heartbeat of our sanctification, the lifeline of our souls, and the
foundation of our ministries.”?* In the same way, Fuller encouraged the preacher to have
the text soak into his soul.

In the second letter to the young minister, Fuller discussed the subject matter
of each sermon and the manner in which every sermon should be preached.?® For Fuller,
every sermon ought to focus on some aspect of the gospel of Jesus Christ and every
sermon should be preached with the conviction and devotion such a gospel deserves.?®
Fuller summarized his thoughts on the matter and manner of every sermon under four
headings, which are worth quoting in their entirety. “First, In every sermon we should

have an errand; and one of such importance that if it be received or complied with it will

20 Fuller, “Letter I, Expounding the Scriptures,” in CWAF, 1:712.
2! Fuller, “Letter I, Expounding the Scriptures,” in CWAF, 1:713.

22 He stated, “It is by an unction from the Holy One that we know all things.” Fuller, “Letter I,
Expounding the Scriptures,” in CWAF, 1:713.

23 Fuller, “Letter I, Expounding the Scriptures,” in CWAF, 1:714.

24 Joel Beeke, Reformed Preaching: Proclaiming God’s Word from the Heart of the Preacher
to the Heart of His People (Wheaton, IL: Crossway, 2018), 372.

2 Fuller, “Letter 11, Sermons—Subject Matter of Them,” in CWAF, 1:714.
26 Fuller, “Letter 11, Sermons—Subject Matter of Them,” in CWAF, 1:714-16.
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issue in eternal salvation.”?” Fuller’s notion of the preacher having an errand displays the
divine task at hand in preaching. “Secondly, Every sermon should contain a portion of the
doctrine of salvation by the death of Christ.”?® He would go on to talk about this portion
being just that, a portion of the gospel message, which could be things “supposed” by the
gospel, “consequences” of the gospel, “evils” that show the need for the gospel, or
“duties” commanded by the gospel.?® “Thirdly, In preaching the gospel, we must not
imitate the orator, whose attention is taken up with his performance, but rather the
herald, whose object is to publish, or proclaim, good tidings.”? Such a distinction cuts to
the heart of Fuller’s concern about the manner of preaching. “Fourthly, Though the
doctrine of reconciliation by the blood of Christ forms the ground-work of the gospel
embassy, yet it belongs to the work of the ministry, not merely to declare that truth, but to
accompany it with earnest calls, and pressing invitations, to sinners to receive it, together
with the most solemn warnings and threatenings to unbelievers who shall continue to
reject it.”3! Fuller provided in these four statements a full, well-rounded perspective on
gospel-focused preaching.

Considering all that Fuller had already stated, how does a sermon that fits the
previously given criteria get composed? Fuller used a passage from the book of Psalms as
his main example in both letters. Fuller gave three main types of sermons: textual,

topical, or compound.®? He only gave explicit examples of the first two, but it seems that

27 Fuller, “Letter 11, Sermons—Subject Matter of Them,” in CWAF, 1:715. Italics were removed
as were printed in the original.

28 Fuller, “Letter 11, Sermons—Subject Matter of Them,” in CWAF, 1:716. Italics were removed
as were printed in the original.

2 Fuller, “Letter 11, Sermons—Subject Matter of Them,” in CWAF, 1:716.

30 Fuller, “Letter 11, Sermons—Subject Matter of Them,” in CWAF, 1:716. Italics were removed
as were printed in the original. Words that were in all caps for emphasis were changed to italics.

3! Fuller, “Letter 11, Sermons—Subject Matter of Them,” in CWAF, 1:717. Italics were removed
as were printed in the original.

32 Fuller, “Letter I1I, Composition of a Sermon,” in CWAF, 1:720.
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a compound sermon would be some mixture of textual and topical. What is significant
about Fuller’s approach to any of the sermon types is that they each begin with a careful
exegesis of a passage. One might consider a topical sermon to not necessarily have come
from a careful exegesis of a particular passage, but for Fuller, exegesis of the Scriptures
is where preaching always began.

The first type of sermon that he described was the topical sermon. For his text,
he used, “Thou openest thine hand, and satisfiest the desire of every living thing” (Ps
145:16). He began by seeking to understand the meaning of each word and what each
word meant in relation to the others.** He contrasted the great themes he found in the
verse with other biblical concepts.>* He then sought to bring his thoughts together on the
overall theme of the verse to drive towards the “leading sentiment” of the verse.*> In this
example, he determined that to be “The bounty of Providence.”*® The overall structure of
such a sermon, according to Fuller, would be to “I. Explain the doctrine, II. Establish it,
I11. Improve it.”3” The first part of the structure is a basic overview of the doctrine, in this
case, the doctrine of providence. The next part, establishing, consisted of providing
evidence as to how the doctrine is so, which in this example consisted of observations
made concerning God’s providential working in the world.*® The final part of the
structure explains what the doctrine of God’s providence means for the lives of the

hearers.’

33 Fuller, “Letter I1I, Composition of a Sermon,” in CWAF, 1:718.
34 Fuller, “Letter I1I, Composition of a Sermon,” in CWAF, 1:718.
35 Fuller, “Letter I1I, Composition of a Sermon,” in CWAF, 1:720.
36 Fuller, “Letter 11, Composition of a Sermon,” in CWAF, 1:720.
37 Fuller, “Letter I1I, Composition of a Sermon,” in CWAF, 1:721.
38 Fuller, “Letter 111, Composition of a Sermon,” in CWAF, 1:721-22.

39 Fuller, “Letter 111, Composition of a Sermon,” in CWAF, 1:722-23.
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In the final letter, Fuller described a textual sermon. He essentially followed
the same structure as he did with the topical sermon, namely of explaining, establishing,
and improving, but he made an important distinction that “in all cases the division must
be governed by the materials you have to divide.”*® Fuller meant that certain texts or
themes may require less explanation and possibly less evidence to support their validity,
because they are so clear. At the foundation of what Fuller considered to be necessary to
include comes from three questions he asked of any subject or text: “What? Why? What
then?”*! The questions are formed in a pattern themselves following much of how the
apostle Paul presents truth in his epistles, namely that indicatives precede imperatives.*?
Additionally, Fuller made an important distinction about what to do with the “What?”
portion of the sermon by arguing that an explanation of the text by itself is not a sermon,
but only part.** In other words, Fuller believed that a sermon must explain what the text
meant and then what is to be done by the hearers with what the text meant.** For Fuller’s
example of a textual sermon, he used the following verse: “For with thee is the fountain
of life: in thy light shall we see light” (Ps 36:9). Fuller saw this verse to be essentially
saying, “the word of God is the grand medium by which we can attain a true and saving
knowledge of God. What the sun and stars are to the regions of matter, that revelation is

to the mental region.”* For the remainder of his sermon example, Fuller did not do much

40 Fuller, “Letter IV, Composition of a Sermon,” in CWAF, 1:725.
4! Fuller, “Letter IV, Composition of a Sermon,” in CWAF, 1:725.

42 Fuller refers to these two categories (indicative and imperative) as that which is “doctrinal”
and that which is “practical.” Fuller, “Letter IV, Composition of a Sermon,” in CWAF, 1:725.

43 Fuller, “Letter IV, Composition of a Sermon,” in CWAF, 1:724.

4 One could say that Fuller followed a deductive model for preaching, by forming his sermons
around an idea and presenting supporting points or information to support the main idea. His deductive
development of sermons is in keeping with Haddon Robinson’s descriptions of deductive sermons. See
Haddon W. Robinson, Biblical Preaching: The Development and Delivery of Expository Messages, 3rd ed.
(Grand Rapids: Baker Academic, 2014), 78-80.

4 Fuller, “Letter IV, Composition of a Sermon,” in CWAF, 1:724.
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differently from the topical sermon, other than in this example he continued to refer to
aspects of the verse from which he started rather than only talking about the subject of
revelation. Additionally, he only illustrated the sum of the verse and then he sought to
improve upon that illustration.*® Thus, Fuller ended his discussion on the composition of
sermons.

Now that Fuller’s approach to preaching has been established, his belief stated
on some part of the gospel being presented in each sermon, his high view of Scripture
affirmed, and his advice on the structure of sermons explained, it is beneficial to consider
examples of Fuller’s sermons. Keeping in mind his perspectives on preaching, the
following will present examples of his preaching on various Psalms as well as additional

sermons about prayer.

Sermons on the Psalms

Not all the sermons found in Fuller’s existing works are dated, but there are
several that do have dates. For those that have recorded dates, the sermons on the Psalms
below are listed in order of the dates when they were preached. In a few instances, some
non-dated sermons covering themes like dated sermons are grouped, even among other
sermons that are dated. The remainder of the non-dated sermons are considered after

those which are dated.

Importance of Christian Ministers
Considered as the Gift of Christ

The earliest sermon from the Psalms listed was at the occasion of the
ordination of William Carey. The sermon was from Psalm 68:18: “Thou hast ascended on

high, thou hast led captivity captive: thou hast received gifts for men; yea, for the

46 Fuller, “Letter IV, Composition of a Sermon,” in CWAF, 1:724-25.
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rebellious also, that the LORD God might dwell among them.”’ At the outset of the
sermon, Fuller sought to show how this text was not merely meant for Israel, but
Christians as well. This he proved by referring to Paul’s quotation and use of it in
Ephesians 4:8 and following.*® Fuller distinguished between the reception of gifts in
Psalm 68:18 and the giving of gifts in Ephesians 4:8, “He received that he might give,
received the spoil that he might distribute it.”*

From this assertion, Fuller anchored the rest of the sermon in two main
sections: first, he showed the gifts given by Christ to the church to be ministers, and
second, he charged the church to whom he preached to thankfully receive the gift of this
minister.>® In his defense of ministers being of the gifts given to the church, he referred to
the purpose clause of his main sermon text: “that the LORD God might dwell among
them” (Ps 68:18). Fuller stated, “‘Will God indeed dwell with men?’ He will; and how? It
is by the means of ordinances and ministers.”! It is from this deep conviction of God’s
use of means, namely ministers, that Fuller ultimately charged the church to take hold of
the means given them. Michael Haykin and Brian Croft have pointed out the regularity in

Baptist churches at the time for ordination sermons to be not only focused on the

ordinand, but also on the church as to how they would receive their newly ordained

47 Andrew Fuller, Importance of Christian Ministers Considered as the Gift of Christ, in
CWAF, 1:521-22. Belcher noted that the sermon was preached to the church in Moulton on August 1,
1787.

8 Fuller, Importance of Christian Ministers Considered as the Gift of Christ, in CWAF, 1:521.

4 Fuller, Importance of Christian Ministers Considered as the Gift of Christ,in CWAF, 1:521—
22. Fuller went on to argue that ministers are received and given. They are received in that Christ’s death
paid for such gifts and they are given by the Father as part of the blessings in Christ.

30 Fuller, Importance of Christian Ministers Considered as the Gift of Christ,in CWAF, 1:521—
22.

SUFuller, Importance of Christian Ministers Considered as the Gift of Christ, in CWAF, 1:522.
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pastor.>? The church was charged to be faithful in attendance, to support their pastor, to

seek peace, and to put away evil.>?

A Right Spirit

The next sermon to consider came from Psalm 51:10: “Create in me a clean
heart, O God; and renew a right spirit within me.”* Fuller began, “There was no period
in David’s life, in which he manifested more of the sinner, than in the case of Uriah; nor
any in which he manifested more of the saint, than when he penned this psalm.” For
Fuller, David’s display of his position with the Lord came through his desire to be
cleansed of sin, his desire to be holy, and that he recognized that sin had clouded his
mind regarding his position of grace.>® The sermon was divided into three main sections
concerning the text at hand: first, that the text “contains a description of genuine
religion,” then, that the text “teaches us that we are in danger of losing it,” and third, that
the text “implies the necessity for its being renewed.”’ Genuine religion is displayed in
this text through David’s request for a “right spirit” (Ps 51:10). Fuller stated, “A right
spirit is a spirit of love to God, and love to our neighbour, and a right disposition to
ourselves.”® David had none of these after his great sin, which was why he was drawn to

repentance and was drawn to ask God for these things to be restored to his life.

52 Michael A. G. Haykin and Brian Croft, Being a Pastor: A Conversation with Andrew Fuller
(Durham, England: Evangelical Press, 2019), 40.

53 Fuller, Importance of Christian Ministers Considered as the Gift of Christ, in CWAF, 1:522.

54 Andrew Fuller, A Right Spirit, in CWAF, 3:836-41. Belcher noted that this sermon was
preached at Ipswich on September 14, 1798.

55 Fuller, 4 Right Spirit, in CWAF, 3:836.
56 Fuller, 4 Right Spirit, in CWAF, 3:836-37.
57 Fuller, 4 Right Spirit, in CWAF, 3:837.
58 Fuller, 4 Right Spirit, in CWAF, 3:837.
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Next, Fuller described how David’s request for this “right spirit” shows how he
had obviously lost it. Fuller saw two types of danger in losing a right spirit: common and
extraordinary. By common danger, Fuller meant the general danger that all with a sin
nature possess in being deadened to the things of God and then giving themselves to sin.
By extraordinary danger, Fuller meant instances of intense temptation, like that of which
David had undergone.* Finally, Fuller argued that this “right spirit” ought to be renewed
through the gracious means God has provided in the Christian life and the church.®®
Outside of living in a right spirit, people can do no good nor receive any good.®! Outside
of living in a right spirit, people are vulnerable to great sin and have no real assurance of
their salvation.5? Fuller declared, “Is true religion an abiding work? Is it like a well of
water springing up to everlasting life? Then it must flow somewhere. Its effects must be
seen. Causes and effects must be united. Where true religion is begun, there will be

suitable disposition and conduct.”®?

Public Worship

Fuller preached this sermon from Psalm 68:26-28: “Bless ye God in the
congregations, even the Lord, from the fountain of Israel. There is little Benjamin with
their ruler, the princes of Judah and their council, the princes of Zebulun, and the princes
of Naphtali. Thy God hath commanded thy strength: strengthen, O God, that which thou

hast wrought for us.”®* Fuller said of the context for this Psalm: “This Psalm was sung, it

59 Fuller, 4 Right Spirit, in CWAF, 3:838-39.

60 Fuller, 4 Right Spirit, in CWAF, 3:839.

81 Fuller, 4 Right Spirit, in CWAF, 3:839-40.

82 Fuller, 4 Right Spirit, in CWAF, 3:840-41.

83 Fuller, 4 Right Spirit, in CWAF, 3:841.

% Andrew Fuller, Public Worship, in CWAF, 1:443. This sermon is undated and contains no note
on its location or audience. However, in LR, there is a sermon on the same passage, entitled The Blessing of

the Congregations. There is a note on that sermon that Public Worship and The Blessing of the Congregations
are the same sermon. The sermon in LR seems to be a longer version, while the one in CWAF, 1, is described
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is probable, on the removal of the ark into the city of David, Numb. x.”%> Numbers 10,
which Fuller mentioned, discusses the moving of the Israelites from place to place, with
the ark going out ahead of them. Fuller’s basic structure for this sermon was to explain
the passage and apply it.

In Fuller’s explanation of the passage, he provided several remarks to give the
context of the Psalm and the passage therein. All the tribes of Israel were to regularly
worship and bless the Lord each sabbath throughout the land and altogether on three
occasions throughout the year.°® Fuller mentioned the conflict that existed between the
tribes mentioned, yet they, along with their leaders, are said to be gathered as one in the
passage.S” This strength together was given by God, and they asked for more of it.5®

Fuller’s application of this passage had five points. First, given that the passage
described the corporate worship of God, Fuller noted that such worship required
diligence and still does for New Testament believers.®® Second, Fuller described how the
corporate worship of God requires brotherly love, as is displayed in once feuding tribes
coming together.”? Next, Fuller reminded his hearers that the aim in corporate worship is
to bless God, thanking him for his many mercies to his people.”! Then, he also described

corporate worship as being an opportunity to ascribe to God all glory for whatever good

by Belcher as “a very brief analysis of this sermon.” This sermon being, The Blessing of the Congregations.
See Andrew Fuller, The Blessing of the Congregations, in LR, 78. Belcher noted that this sermon was
preached at Maze Pond Chapel in London on May 19, 1799.

% Fuller, Public Worship, in CWAF, 1:443.

6 Fuller, Public Worship, in CWAF, 1:443.

67 Fuller, Public Worship, in CWAF, 1:443.

68 Fuller, Public Worship, in CWAF, 1:443.

% Fuller, Public Worship, in CWAF, 1:443-44.

0 Fuller, Public Worship, in CWAF, 1:444.

"L Fuller, Public Worship, in CWAF, 1:444.

176



that is among or happens to his people.”? Finally, Fuller showed the essential place of

prayer for more of God’s blessings and help in corporate worship.”

Nature and Extent of True Conversion

The next sermon to study came from Psalm 22:27: “All the ends of the world
shall remember and turn unto the LORD: and all the kindreds of the nations shall worship
before thee.””* Fuller summarized the prophetic nature of the Psalm, particularly its focus
on the “sufferings of Christ and the glory that should follow” (1 Pet 1:11).7 It is the glory
that follows Christ’s sufferings that Fuller claimed the second part of the Psalm covers.
Thus, he came to the following conclusion about the sermon text: “The passage first read
is a prediction of the conversion of the Gentiles.”’¢ From this conclusion, Fuller divided
his sermon between the two themes of the nature of conversion and its extent.”’
Conversion involves remembering, turning to the Lord, and worshipping, which come
directly from the sermon text. Remembering involves thinking about the sin that a person
once walked in, on sin once thought insignificant, on sins of omission, and on things once
thought of as good.”® Next, conversion involves “turning to the Lord,” which is a phrase
considered of great importance to Fuller, namely that sin is not only to be remembered,
but turned from, that turning itself must happen, and that one must turn to the Lord.” The

last part of conversion is worship: “If we be truly converted to Christ, we shall worship

2 Fuller, Public Worship, in CWAF, 1:444.
3 Fuller, Public Worship, in CWAF, 1:444.

"4 Andrew Fuller, Nature and Extent of True Conversion, in CWAF, 1:549-53. Belcher noted
that this sermon was preached in the circus at Edinburgh on October 13, 1799.

75 Fuller, Nature and Extent of True Conversion, in CWAF, 1:549.
76 Fuller, Nature and Extent of True Conversion, in CWAF, 1:550.
7 Fuller, Nature and Extent of True Conversion, in CWAF, 1:550.
"8 Fuller, Nature and Extent of True Conversion, in CWAF, 1:551.

" Fuller, Nature and Extent of True Conversion, in CWAF, 1:551-52.

177



him both privately and publicly.”®" In the second portion of the sermon, Fuller turned to
God’s saving work being cast abroad through the church’s obedience to the Great
Commission. “The coronation of Christ in heaven must be accompanied with the pardon
of his murderers, and followed by the liberation of millions among the heathen who had
hitherto been the willing captives of the prince of darkness.”®! Fuller closed by appealing
to his listeners themselves to be converted to Christ, to the great missionary cause of
taking the gospel to the nations, but also to his eschatological perspectives on widespread

conversions to Christ in the days to come.??

Remedy for Mental Dejection

The next sermon to consider was from Psalm 42:6: “O my God, my soul is cast
down within me: therefore will I remember thee from the land of Jordan, and of the
Hermonites, from the hill Mizar.”? Fuller began by considering the apostle John, exiled
on the island of Patmos. He was in a state of despair but was shown glorious things about
what was to come that served to encourage him. Fuller likened David, to whom he
attributes the Psalm, to the apostle John by stating, “David is now in that state which John
beheld, clothed in white robes, and with palms of victory in his hands; but David a little
while ago was passing this life in great tribulation.”®* From this opening perspective,
Fuller mentioned two thoughts that he derived from the text at hand, which serve as an

outline for the remainder of his sermon: first, there will be times when people will have

80 Fuller, Nature and Extent of True Conversion, in CWAF, 1:552.
81 Fuller, Nature and Extent of True Conversion, in CWAF, 1:552.
82 Fuller, Nature and Extent of True Conversion, in CWAF, 1:552-53.

8 Andrew Fuller, Remedy for Mental Dejection, in CWAF, 1:368-74. Belcher noted that this
sermon was preached at Carter-lane meeting house in London on March 24, 1800.

8 Fuller, Remedy for Mental Dejection, in CWAF, 1:368.
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their souls cast down, and second, a noted remedy from Scripture for the downcast soul is
to look back on God in the past as to how he brought deliverance before.®

For the first thought, he offered various cases in which people may have a
downcast soul. “There are cases, in the first place, in which the hand of the Lord goeth
out against us;—I say the hand of the Lord, for if we do not view the hand of God in the
ills that befall us, we are strangely deficient, we fall under the threatenings of those who
eye not the operations of his hand.”8® Related to the notion of God’s sovereignty over all
things, Fuller noted another case for a downcast soul is when God refuses communion
with his people for a time.}” The next case considered for a downcast soul is that of a
conscience burdened with guilt.®® The fourth case for a downcast soul is when God does
not bless the labors of his people; an example of such lack of blessing would be
unanswered prayer.® Fuller reminded his hearers that there are even more painful cases
where all of the formerly mentioned cases coincide together in the life of the believer at
one time.”® Now Fuller turned towards the second thought from the sermon text and to
the remedy for the downcast soul from such cases. Regarding the text in question, Fuller

declared, “I wish it in general to be remarked, that that which was the source of the

8 Fuller, Remedy for Mental Dejection, in CWAF, 1:369.
8 Fuller, Remedy for Mental Dejection, in CWAF, 1:369.
87 Fuller, Remedy for Mental Dejection, in CWAF, 1:370.
88 Fuller, Remedy for Mental Dejection, in CWAF, 1:371.

8 Fuller, Remedy for Mental Dejection, in CWAF, 1:371. Fuller wrestled with the common
question of unanswered prayer in a circular letter for his Association called Causes of Declension in
Religion and Means of Revival, which was published in 1785. He gave six questions for people to ask
themselves regarding prayers that were not answered: “First, When we pray, do we really and earnestly
desire what we pray for? . . . Secondly, Are we apt to be less earnest in matters wherein we should take no
denial, than in others wherein it would become us to be submissive? . . . Thirdly, when we pray for good
things, is it always to a good end? . . . Fourthly, When we confess our sins, and pray to be restored, do we
really lament them, and mean to forsake them? . . . Fifthly, When we pray for Divine direction in matters of
faith or practice, are we sincerely determined to follow the dictates of God’s word? . . . Sixthly, Are we not
greatly wanting in what may be called religious public spirit in our hearts? . . . Lastly, Do we ask blessings
wholly in the name of Christ?” Andrew Fuller, On Spiritual Declension and the Means of Revival,” in
CWAF, 3:620-23. Italics were removed as were printed in the original.

0 Fuller, Remedy for Mental Dejection, in CWAF, 1:372.
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Psalmist’s comfort was not the time, was not the place, was not merely his own
experience, but God: ‘I will remember thee.’ . . . God must be the object in which our
faith and hope and joy must centre.”! Fuller gave examples of this turning to God amid

sorrows from the patriarchs.”? Fuller then sought to directly address his hearers:

The church at Ephesus was exhorted to remember how she had heard, and how she
had received the word of God. O dejected Christian! do thou also remember how
thou hast heard; call to recollection thy former sorrows, thy former hopes, thy
former joys, thy former confidences, not in order to seek comfort without a renewal
of them, but with a view to rekindle, if it be possible, the lost flame; to recall the
former joys, the former hopes, the former confidences, that the things may be
revived which are ready to die; this will do thy soul good under all thy dejections.”

To this great exhortation, Fuller added one additional location that David, among his list
of places mentioned, could not have looked, which is Calvary. Fuller stated, “Remember
him from Gethsemane and Calvary; and if that be not a relief, nothing can be.”* In this,

Fuller called his hearers to look to Christ amid their burdens and sorrows.

Solitary Reflection

The next sermon to consider came from Psalm 4:4: “Stand in awe, and sin not:
commune with your own heart upon your bed, and be still.”®> Fuller’s intent with the text
was to call the congregation to properly deal with the preached Word and most especially
with God: “Religion is not found among noise, and clamour, and dispute. It does not
consist in either applauding or censuring men. If ever you hear to any purpose, it will

make you forget the preacher, and think only of yourselves. You will be like a smitten

! Fuller, Remedy for Mental Dejection, in CWAF, 1:372.

%2 Fuller, Remedy for Mental Dejection, in CWAF, 1:372-73.

%3 Fuller, Remedy for Mental Dejection, in CWAF, 1:373-74.

%4 Fuller, Remedy for Mental Dejection, in CWAF, 1:374.

95 Andrew Fuller, Solitary Reflection, in CWAF, 1:221-28. Belcher did not record a date for

this sermon, but he did note that it was preached on a Lord’s-day evening in a country village. Based on the
context of the sermon, it seems as though Fuller may have been a visiting preacher on this occasion.
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deer, which, unable to keep pace with the herd, retires to the thicket and bleeds alone.”®

This was what Fuller desired his hearers to do, namely for them to deal with the Lord.
Fuller divided the rest of the sermon between explaining the meaning of the
sermon text and then enforcing this meaning upon the congregation.”” Fuller defined the
original recipients of this text as enemies of David and thus, contemporary recipients are
those who are enemies of Jesus.”® Fuller posed several questions to help guide his
hearers’ thinking: “First, Does my heart choose and follow after those things which my
conscience tells me are right?”®® In such a question, Fuller wanted his hearers to process
the relationship of their hearts to their consciences. The next question pressed further, “Is
my conscience instructed and formed by the word of God?”!%° Here, Fuller wanted his
hearers to think about what influenced their thinking. Then, “Have any or all my pursuits,
whether after natural or sinful enjoyments, ever yet afforded me satisfaction?”’!°! Fuller
wanted the congregation to come face-to-face with the substance and product of their
actions. Fourth, “Will the course I am in do to die with?”!92 Fuller began to surge forward
to the inevitable question of death and eternity. Finally, “If I should die in an unconverted

state, and perish for ever, can I endure the wrath of an offended God?”!?* Lastly, Fuller

% Fuller, Solitary Reflection, in CWAF, 1:221.
7 Fuller, Solitary Reflection, in CWAF, 1:221.
%8 Fuller, Solitary Reflection, in CWAF, 1:221.

9 Fuller, Solitary Reflection, in CWAF, 1:222. Italics were removed as were printed in the

original.

100 Fyller, Solitary Reflection, in CWAF, 1:223. Italics were removed as were printed in the
original.

101 Fuller, Solitary Reflection, in CWAF, 1:223. Italics were removed as were printed in the
original.

102 Fuller, Solitary Reflection, in CWAF, 1:224. Italics were removed as were printed in the
original.

103 Fuller, Solitary Reflection, in CWAF, 1:225. Italics were removed as were printed in the
original.
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asserted the righteousness and holiness of God and the sinfulness of humanity that
separates them from such a Lord.

To enforce the subject of the text upon the congregation, Fuller gave several
clear challenges and exhortations. First, Fuller suggested that there are things that people
have not believed, but if they took time to think, they would realize such things are true
and should be believed.'** Then, there are things that people oppose about God, but if
they did what the sermon text suggests, they would see that such things cannot be
opposed.!® Next, some people have little to no understanding of their sins because they
have not taken the time to analyze their hearts.!% Fourth, if individuals were to consider
the reasons for which they claim their own righteousness, they would find these reasons
to be false.!%” Fuller brought his enforcement of this text to a close: “If you commune
with your heart to any good purpose, you will never think of being saved by the works of
your own hands; but feel the necessity of a Saviour, and of a great one. The doctrine of
salvation by the death of Jesus will be glad tidings to your soul.”!%® As he called the
congregation to look to Christ, Fuller remarked that this same call is found in the Psalm

in question in the verse after the sermon text (Ps 4:5).!%

Advice to the Dejected
This next sermon seems to have been connected to the previous sermon, as it
refers to it in the opening of the message. The text for this sermon was “How long shall I

take counsel in my soul, having sorrow in my heart daily? How long shall mine enemy be

104 Fuller, Solitary Reflection, in CWAF, 1:225.
105 Fuller, Solitary Reflection, in CWAF, 1:225.
106 Fuller, Solitary Reflection, in CWAF, 1:226.
107 Fuller, Solitary Reflection, in CWAF, 1:227.
108 Fuller, Solitary Reflection, in CWAF, 1:228.
199 Fuller, Solitary Reflection, in CWAF, 1:228.
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exalted over me?” (Ps 13:2).'19 Fuller contrasted this text and this sermon with the
previous by stating that help for sorrow may not always come from focusing within one’s
heart.!!! The general outline for this sermon was divided into two sections: considering
the state of the psalmist’s condition and what he did to deal with it, and how the same
solution could be applied to his hearers.!'!?

Regarding the first section, Fuller sought to underscore the context of the
Psalm.!!® He saw that this Psalm spoke of the great trial David faced by the hand of
Saul.!'* Furthermore, Fuller deduced that David found help amidst his trial “by ceasing to
take counsel in his soul, and by looking out of himself, and trusting in the mercy of
God.”'"® Fuller then moved to the second section of his sermon in which he sought to
determine how David’s relief is something for which Christians can hope to find in the
same way. He summarized three different types of people that may find relief from the
Lord as David did: those suffering under unfavorable conditions of God’s providence,
those caught up in darkness and a kind of spiritual depression, and those that struggle to
find assurance of their salvation.'!® For each type of person, Fuller concluded that God

can deliver them as he delivered David: “Read the Holy Scriptures, pray to the Fountain

110 Andrew Fuller, Advice to the Dejected, in CWAF, 1:228-36. Belcher did not add any
editorial note to this sermon for place or time.

1 Fuller, Advice to the Dejected, in CWAF, 1:228.

112 Fuller, Advice to the Dejected, in CWAF, 1:228.

13 For the context of the Psalm, Fuller was informed by the superscription, which notes it as a
Psalm of David. Allan Moseley has argued, referring to Tremper Longman’s work, against allowing the
superscriptions to drive one’s exposition of a Psalm. See Allan Moseley, From the Study to the Pulpit: An
8-Step Method for Preaching and Teaching the Old Testament (Bellingham, WA: Lexham Press, 2017),
114-15. Richard Gamble has engaged with this concern for using superscriptions and noted that there has
been recent work done to show the superscriptions are quite earlier than some have thought. Gamble
considers the superscriptions as valid for studying the Psalms. See Richard C. Gamble, God’s Mighty Acts
in the Old Testament, vol. 1 of The Whole Counsel of God (Phillipsburg, NJ: P&R, 2009), 520.
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of light for understanding, attend the preaching of the word; and all this is not with the
immediate view of determining what you are, but what Christ is; and if you find in him
that in which you whole soul acquiesces, this, without your searching after it, will
determine the question as to your personal interest in him.”!!” Akin to Psalm 36:9, Fuller
encouraged prayer to God for illumination. While the entirety of his charge was intently
relevant to the person struggling with assurance, it is certainly relevant to every kind of

person Fuller mentioned, because the charge was for such a person to look to Christ.

The Conduct of David in Trouble

The next sermon to consider came from Psalm 40:1-3: “I waited patiently for
the LORD; and he inclined unto me, and heard my cry. He brought me up also out of an
horrible pit, out of the miry clay, and set my feet upon a rock, and established my goings.
And he hath put a new song in my mouth, even praise unto our God: many shall see it,
and fear, and shall trust in the LORD.”!!® Fuller began by stating that without the Psalms
Christians would be left feeling alone in their various emotions directed towards God, but
the Psalms provide the church with hope in these emotions.!!” Fuller summarized his
thoughts into four categories: first, “The situation of the Psalmist,” then, “His conduct
under it,” third, “The answer, or his deliverance from it,” and how Fuller’s hearers can
apply this to their own lives.!?? As to the situation of the psalmist, Fuller discussed the pit

from which he was delivered as that of focusing on one’s sin without focusing on the

17 Fuller, Advice to the Dejected, in CWAF, 1:236.

118 Andrew Fuller, The Conduct of David in Trouble, in CWAF, 1:379-84. Belcher noted that
this was preached at Eagle Street in London on a Wednesday evening, dated June 18, 1800. He also noted
that the sermon in this volume was from notes taken by W.B. Gurney. William Brodie Gurney (1777-1855)
served as treasurer of the BMS from 1835 to his death. The Baptist Missionary Society 137th Annual
Report (London: Society at the Carey Press, 1929), 36. Gurney’s father was a deacon at Maze Pond Chapel
in London. Gurney was employed as a short-hand writer to the House of Lords. Roger Williams Heritage
Archives, ed., Baptist Biographies (Roger Williams Heritage Archives, 2003).

119 Fuller, The Conduct of David in Trouble, in CWAF, 1:379.

120 Fuller, The Conduct of David in Trouble, in CWAF, 1:379.
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mercy of God.!?! The psalmist’s response in the pit was to pray, to cry out to God, which
Fuller stated to be a perfectly normal response for one of God’s people.'?? The psalmist’s
deliverance came from God’s hearing the psalmist’s cry and responding to his cry.!??
Fuller finally appealed to the congregation, “Do you sink in deep mire? Are you plunged,
from whatever cause, as into a horrible pit? You are thereby taught by the example of the
Psalmist to put your trust in God; from his example take comfort, and charm your griefs
to rest.”!?* In this final charge, Fuller called the listeners to faith in Christ amid their

grief.

Desire for the Success of God’s Cause

This sermon came from Psalm 90:16—17: “Let thy work appear unto thy
servants, and thy glory unto their children. And let the beauty of the LORD our God be
upon us: and establish thou the work of our hands upon us; yea, the work of our hands
establish thou it.”'?*> Fuller began by relating the present situation of his preaching for the
new meeting house to the Psalm’s concern about God’s work.!2® The first part of Fuller’s
sermon dealt with the things desired by Moses in these verses and the second part of the
sermon dealt with how desirable these things are.!?” The first thing desired is that God’s

work would be visible, which Fuller stated can be visible through the conversion of

121 Fuller, The Conduct of David in Trouble, in CWAF, 1:380.

122 Fuller, The Conduct of David in Trouble, in CWAF, 1:381.

123 Fuller, The Conduct of David in Trouble, in CWAF, 1:382.

124 Fuller, The Conduct of David in Trouble, in CWAF, 1:384.

125 Andrew Fuller, Desire for the Success of God’s Cause, in CWAF, 1:413-17. Belcher noted
that this sermon was preached at the opening of a new Baptist meeting house at Boston in Lincolnshire on
June 25, 1801.

126 Fuller, Desire for the Success of God’s Cause, in CWAF, 1:413.

127 Fuller, Desire for the Success of God’s Cause, in CWAF, 1:414.
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sinners and the growth of grace among Christians.!?® The next thing desired is that God’s
glory would be seen through his work being seen.!?° Then, it would be desirable that God
would be showed as beautiful.!*° The fourth thing desired is that God would establish
what his servants do for the Lord.!3! Finally, it was hoped that these things would come
both in their own time and in the future.!*? In wanting to show how desired these things
are, Fuller stated that God’s glory would be shown as his work progresses
eschatologically.'** He also discussed how healthy developments in missions are
connected to the health of a church.!** Finally, Fuller stated that these desired things

ought to be commended and practiced through the ministry of a church.!3?

Jesus the True Messiah

This sermon was preached from Psalm 40:6-8: “Sacrifice and offering thou
didst not desire; mine ears hast thou opened: burnt offering and sin offering hast thou not
required. Then said I, Lo, I come: in the volume of the book it is written of me, I delight
to do thy will, O my God: yea, thy law is within my heart.”!*¢ Fuller began by stating the
divide between Jews and Christians regarding the Messiah and stated, “The question at

issue between them and us is, not whether the Scriptures predict and characterize the

128 Fuller, Desire for the Success of God’s Cause, in CWAF, 1:414-15.

129 Fuller, Desire for the Success of God’s Cause, in CWAF, 1:415.
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136 Andrew Fuller, Jesus the True Messiah, in CWAF, 1:210-20. Belcher noted that this

sermon was preached in the Jews’ Chapel, which belonged to a group called The London Society for
Promoting the Conversion of the Jews, on Church Street in Spitalfields on November 19, 1809.
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Messiah, but whether these predictions and characters be fulfilled in Jesus.”!3” He went
on to explain that there are three characters or characteristics in the text that would mark
the Messiah’s coming: “That the sacrifices and ceremonies of the Mosaic law would
thence be superseded; that the great body of Scripture prophecy would be accomplished;
and that the will of God would be perfectly fulfilled.”!3® These characters served as the
outline for the sermon.

First, though Jews claim the ceremonial law continues, the Scriptures testify
otherwise. Fuller went on to quote a litany of passages to make his case.!*® Then, quoting
Jeremiah 31:31-34, he noted how the author of Hebrews made mention of this passage
and referred to the Mosaic covenant as old (Heb 8:13).'%° Fuller also argued that the
sacrifices have been stopped at the destruction of Jerusalem and the temple.'*! Next,
Fuller argued that the multitude of prophecies throughout Scripture have been
accomplished in Jesus.!#? He stated that these were fulfilled concerning the time of the
Messiah’s coming, the place where the Messiah would come, the family to which the
Messiah would belong, the kind of miracles he should perform, his lowliness as a king,
his suffering and death, his resurrection, his rejection by his own people, and his kingdom

being among the Gentiles.!*® Finally, Fuller argued that Jesus did the will of God. Jesus

137 Fuller, Jesus the True Messiah, in CWAF, 1:210.
138 Fuller, Jesus the True Messiah, in CWAF, 1:210.

139 Fuller, Jesus the True Messiah, in CWAF, 1:211. The passages he quoted were: 1 Sam
15:22, Ps 50:11-15, Ps 51:16—17, Isa 1:11-12, Jer 7:21-23, Dan 9:27.

140 Fuller, Jesus the True Messiah, in CWAF, 1:211-12.

4! Fuller, Jesus the True Messiah, in CWAF, 1:212.

142 Walter Kaiser has made similar arguments as to the prophets giving clear accounts about
the Messiah. Kaiser provided a similar list of things as Fuller did in his sermon that were clear to prophets
about the Messiah. The clarity that the prophets had about various aspects of the Messiah only gives more
proof to Jesus indeed being the Messiah. See Walter C. Kaiser Jr., Preaching and Teaching from the Old
Testament: A Guide for the Church (Grand Rapids: Baker Academic, 2003), 41.

83 Fuller, Jesus the True Messiah, in CWAF, 1:213-16.
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did so by conforming his life to divine precepts.'** Fuller dealt with certain Jewish claims
that Jesus was not the Messiah such as he had not fulfilled various Messianic prophecies,
he was not for peace, he pretended to be the Son of God, and that some of Jesus’s
teachings were not practical or possible.!** Fuller drew to a close with a call to the
gospel: “All these objections prove the truth of what was said to Nicodemus, ‘Except a
man be born again, (or, to speak in Jewish language, except he be circumcised in heart,)
he cannot see the kingdom of God.” The gospel is a system that cannot be received by a
mind blinded by prejudice, or a heart hardened in sin.”!%¢ Thus, Fuller called his hearers

to believe on Jesus and called Christians to pursue the heart of Christ for the lost.!4

Prayer of David in the Decline of Life

This sermon was preached from Psalm 71:9: “Cast me not off in the time of
old age; forsake me not when my strength faileth.”!*8 Fuller clearly was preaching to an
older crowd and used this verse and what he perceived to be the context of the Psalm to
challenge and encourage his hearers. He understood this Psalm to have been written by
David when Absalom conspired against his father.!* Fuller began by noting how this
prayer is not common for an old man; he thought that older men more commonly pray for

temporal blessings. Yet, Fuller exhorted the audience: “The favour and presence of God

14 Fuller, Jesus the True Messiah, in CWAF, 1:217.

145 Fuller, Jesus the True Messiah, in CWAF, 1:218-19.

146 Fuller, Jesus the True Messiah, in CWAF, 1:219-20.

147 Fuller, Jesus the True Messiah, in CWAF, 1:220.

148 Andrew Fuller, Prayer of David in the Decline of Life, in CWAF, 1:420. This sermon,
though undated, has a note at the beginning, “To the Aged.” Thus, it must have been on some occasion of
Fuller preaching to an elderly crowd. It is not clear in what kind of setting this would have been preached.
Could this have been in some kind of society or home for the elderly? Roy Porter has said that forty-five
percent of the population was under twenty years old and that the elderly were not greatly respected. Roy
Porter, English Society in the Eighteenth Century, rev. ed., The Penguin Social History of Britain (London:
Penguin Group, 1990), 150.
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should be the object, the supreme object of our desire.”!>° Next, Fuller listed five reasons
why an older person may pray what David prayed: few things can be enjoyed in old age
but God and his blessings can be, more troubles seem to come in old age requiring this
request from the Lord, trials can be more difficult to endure in old age, the elderly are
often neglected bringing about the need for God and his presence, and old age is the
season of life that borders on life’s end.!>!

To call his hearers to respond, Fuller explained that being older gave people no
excuse for not dealing with the Lord: “Age itself entitles you to no respect from man, nor
will you find mercy from God.”!>? Thus, he gave three scenarios in which his audience
could be recipients of the blessing requested in this prayer: God will be faithful to those
who have followed the Lord all their lives, God will be faithful to those who came to
faith later in life, and God will be faithful to those who call on the Lord in old age for the

first time.!3

Advantages of Early Piety

Fuller preached this sermon from Psalm 90:14: “O satisfy us early with thy
mercy; that we may rejoice and be glad all our days.”!>* Following the superscription,
Fuller acknowledged that this Psalm was written by Moses.!>* Furthermore, Fuller
grounded the context of Moses’s petition in this verse to be Numbers 14:31: “But your

little ones, which ye said should be a prey, them will I bring in, and they shall know the

130 Fuller, Prayer of David in the Decline of Life, in CWAF, 1:420.

51 Fuller, Prayer of David in the Decline of Life, in CWAF, 1:420-21.

152 Fuller, Prayer of David in the Decline of Life, in CWAF, 1:421.

133 Fuller, Prayer of David in the Decline of Life, in CWAF, 1:421.

154 Andrew Fuller, Advantages of Early Piety, in CWAF, 1:421. Though this sermon is
undated, it includes a heading, “To Young People.” Though it is set right after the previous sermon

addressed to the aged, there is no evidence that the two were preached near to one another.
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land which ye have despised.”!>® In Numbers 14, the Lord told Moses and Aaron that
only the young generation will make it into the promised land. Hence, Fuller used the text
in Psalm 90 to speak to a young crowd. Fuller’s focus for the remainder of the sermon
was to first, call out what Moses desired in his prayer—mercy—and second, to show how
God’s mercy brings about a happy life.!"’

To describe mercy, Fuller noted two different kinds: common and special. !>
Common mercies are those that are enjoyed in every good thing. Special mercy has to do
with salvation and forgiveness, which is the kind of mercy for which Fuller called his
hearers to ask God.!>® He went on to say that they not only need mercy, but they need to
be satisfied with it as the verse from Psalm 90 describes.'®® In keeping with the verse,
Fuller urged his hearers to be satisfied early with this mercy, that is, Fuller used the word
“early” in this verse as an impetus to urgently call his young audience to pursue and
follow the Lord.!¢!

As to how mercy brings about a happy life, Fuller made several points. Before
he established his first point, he spoke of the blessing that comes from following the Lord
to establish the sensibility of asking for mercy.'®? First, he asked how having one’s sins
forgiven is not a source of joy?!®* Second, he noted how the reception of God’s mercy

makes the study of God and his Word a source of joy.!¢* Next, he proclaimed that upon

156 Fuller, Advantages of Early Piety, in CWAF, 1:422.
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receiving God’s mercy what was once simply a duty to a person becomes a delight.!6?

Then, he explained how receiving God’s mercy reshapes all other enjoyments in life,
increasing their joy.!% Fifth, he encouraged his audience that their experience of God’s
mercy would prepare them for the day of sorrow and struggle.!®” Finally, the blessings he
enumerated from receiving God’s mercy, he exclaimed, are only the start of eternal
blessing and joy.!® Fuller then closed the sermon with earnest pleas for his young
audience to trust in Christ and begin to follow him then in their younger years: “What
shall I say more? Will you, my dear young people, will you drink and be satisfied at the
fountain of mercy; a fountain that is wide open, and flows freely through our Lord Jesus

Christ? You cannot plead the want of sufficient inducements.”!®”

The Vanity of the Human Mind

This sermon came from Psalm 94:11: “The LORD knoweth the thoughts of
man, that they are vanity.”!”® Fuller began by considering the implications of this verse.
Man, the one who was to rule and subdue the creation, his thoughts are vanity.!”! Even
the part of man that separates mankind from other animals, which Fuller described as his

ability to think and reason, is vanity.!”> Not just some thoughts, but all activities of the

165 Fuller, Advantages of Early Piety, in CWAF, 1:424. See the section on salvation in chapter
3 to see the connection to Fuller’s own testimony and his practice of prayer.
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mind of men are vanity.!”> Not only the thoughts of young children, but “man at his best
estate is altogether vanity.”!’* The Lord knows that this is true of man’s thoughts, thus
since God is all-knowing, there is no error in his judgment of the thoughts of man.!”> In
light of Fuller’s consideration of the implications of this verse, his sermon continued
under two main headings: first, how the thoughts of man in the present world are vain,
and second, how the thoughts of man regarding the life to come are vain.

Regarding the thoughts of man in the present world, Fuller considered five
points. First, man seeks satisfaction in the wrong places. He gave the biblical examples of
Nabal (1 Sam 25) and Haman (Esth 3).!7® Second, men obsess in their thoughts about
things that they cannot change. He referred to when the experience of grief can lead
people to sin as they spurn the ongoing mercies of God.!”” Next, Fuller cited sinful
anxiety over what might happen as vanity.!”® Then, Fuller cited what Jesus warned
against obsessing over in Matthew 6:35-34, namely temporal blessings, the disobedience
of Jesus’s warning as vanity.!” Finally, Fuller noted the way that men make plans
without a consideration of God’s will, such that their plans are vanity. '

Concerning the thoughts of man about the world to come, Fuller made another
five points. By the world to come, Fuller meant to investigate whether mankind’s

thoughts about God and the world to come were vain or not. First, Fuller decried the
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beliefs and thoughts of pagan religions as vanity.!8! Next, Fuller criticized Christians who
went beyond the Bible in their theological speculations and assumptions.!®? Third, Fuller
bemoaned the functional atheism of so many who live as if there were no God.!83 Then,
similar to the previous point, Fuller called vain those who reject the need to repent and
believe, thinking that God will not judge.!3* Finally, he labeled self-righteousness as

vanity, that those who think in that way, like Cain, will not be accepted by God.'®?

Mpysterious Nature of Man

This sermon came from a phrase from Psalm 139:14: “I am fearfully and
wonderfully made.”!® Though he does reflect on the phrase and seek to bring
application, Fuller did not follow his usual pattern for this sermon. It reads more like an
extended meditation on the phrase from the verse, than it does a sermon typical to Fuller.
Also different from his usual sermons, he included two longer quotations from material
7

outside the Scriptures: one from a poem and one from a hymn.'3

Fuller understood “fearfully” in this verse to be taken objectively “for that
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186 Andrew Fuller, Mysterious Nature of Man, in CWAF, 1:451. This sermon is undated and
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137 The poem quotation consists of two excerpts quoted together of Edward Young, The
Complaint: Or, Night=Thoughts [sic] on Life, Death, & Immortality, 2nd ed. (London: R. Dodsley, 1742),
7-8; see Fuller, Mysterious Nature of Man, in CWAF, 1:451. The hymn quotation is the third verse of
Watt’s Our Bodies frail, and God our Preserver, in Isaac Watts, The Psalms and Hymns of Dr. Watts
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property in an object the contemplation of which excites fear in the beholder.”'®® Thus, he
quoted excerpts from a poem by Edward Young (1683—1765) as he trembled at the crown
of God’s creation—human beings. Fuller went on to consider various parts of the human
body as to their frailty such that humans are entirely dependent on God.!? This
dependency brought about his use of a verse from the hymn by Isaac Watts (1674—1748)
on the dual topics of human frailty and God’s preservation. Fuller closed the sermon with
a stirring exhortation quoting Jude 24: “O my soul, tremble at thyself! Tremble at the
fearfulness of thy situation; and commit thin immortal all into His hands “who is able to
keep thee from falling, and to present thee faultless before the presence of his glory with

exceeding joy.”!"?

Past Trials A Plea for Future Mercies
This sermon was preached from Psalm 90:15: “Make us glad according to the
days wherein thou has afflicted us, and the years wherein we have seen evil.”"! Fuller

believed that the context for Moses writing this Psalm was Numbers 14, when the Lord
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told the rebellious generation that they would die in the wilderness.!*? Fuller provided a
lengthy overview of all of Psalm 90 giving much of the history of Israel. He did so to

establish a central point:

The language of this text implies that it is usual for God, in dealing with his people
in the world, to balance evil with good, and good with evil. He neither exempts
them from chastisement, nor contends with them for ever. If he had dealt with us on
the mere footing of justice, we had had a cup of wrath only; but through his dear
Son it is mixed with mercy.!"?

He went on providing several instances throughout the Old Testament where this same
pattern developed starting with Adam and his lineage.!** This review brought Fuller to a
point of conclusion connected to the title of the sermon: “Evil and good being thus
connected together, the one furnishes a plea for the other.”!> Thus, Fuller made this his
turn into application for his audience.

First, he noted that as a nation they had experienced a host of trials, which
ought to lead them to prayer for God’s mercies.'® Similarly, he reflected on the trials of
their churches, likely referring to other Particular Baptist churches: “The loss of faithful
and useful pastors, disorders, scandals, strifes, divisions, the consequent withdrawment of
the Holy Spirit, are evils which many have to bewail.”!®” These trials ought to lead them
to prayer as well. Fuller noted that “the whole church of God” has seen similar and
additional trials and needed to seek God in prayer.'*® Finally, Fuller finished by

encouraging believers amid troubles that their future was sure, despite their present
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circumstances, because of their union with Christ.'*’

The Degradation and Honor of Israel

This sermon was preached from Psalm 68:13—14: “Though ye have lien among
the pots, yet shall ye be as the wings of a dove covered with silver, and her feathers with
yellow gold. When the Almighty scattered kings in it, it was white as snow in
Salmon.”?% Fuller began by explaining that the context of the verses considered was a
reflection in the time of David on the Israelites’ time in Egypt. Thus, through a look back
upon his people’s prior conditions, David thought of the advantages they had in his
day.?”! From this perspective of David looking back, Fuller made three points in his
sermon: people ought to look back to consider from where they have come, even when in
a low estate God’s favor is always able to bring about blessing, and “purity is the beauty
and honor of any people.”?%?
First, Fuller sought to display the lesson of David’s looking back, which was to

promote humility.2%3

Fuller remarked of God’s people, “Often in the day of prosperity
were they reminded of their former adversity, to humble them and to bring them near the
Lord.”?%* Similarly then, Fuller advised his hearers how to apply the same lesson: “If we
also now enjoy the blessings of salvation, and taste the pleasures of true religion, it is

good for us to remember our former vileness, guilt, and wretchedness.”?%* Such a

perspective seeks to make a godly use of even one’s past sins.
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Next, Fuller was eager to show how God is always able to bring about blessing
even if someone is in a very low estate. He looked at four examples of those in a low
estate that God can redeem: a nation, a family, an individual, and a backslider.?’¢ Fuller
likened his own country’s difficult experiences with that of Israel and proclaimed how
God was still able to bless them.?°”7 Concerning families, Fuller used David and Saul’s
families as examples of how the fortunes of a family can change as they did with both
men’s families.??® Fuller’s explanation of the potential for an individual to still be blessed
by the Lord was the typical Christian message that declared how any sinner can be
saved.??” His mention of a backslider, separate from his example of an individual, was
such that Fuller made clear that those believers who have drawn themselves away from
the Lord can still repent and return.?!°

Finally, Fuller held out the importance of purity to his audience.?!! His
mention of purity came from the mention of snow in verse 14. Thus, he proclaimed, “It is
neither numbers, nor wealth, nor talents, that can confer honor upon a country, or upon a
religious community, but the dwelling of God in the midst of them. Moral excellence is
the only true glory of man.”?!2 With this established, Fuller called his audience to the
Lord and obedience to him. He also called them to think upon the coming day when the
whole earth will visibly be the Lord’s. At that Fuller noted, "The world shall then resume

its original beauty and purity; and after being stained with every enormity, it shall
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become “white as snow in Salmon.”?!3

God Glorified by the Wrath of Man

This sermon was preached from part of Psalm 76:10: “The wrath of man shall
praise thee.”!* Fuller started by explaining the text that he selected. He argued that wrath
can be directed against man or against God and religion.?!® In either case, whether wrath
is directed against man or God, God, Fuller established, still gets the praise.?!® Fuller
stated that this praise comes to God in one of three ways: “With design—as by the holy
angels,” “Without design—as by his unconscious creatures,” or “Against design—as by
those persons who mean to dishonor him, which is done by the wrath of man.”?!’

Next, Fuller sought to establish the doctrine of the passage by looking at five
ways God may be praised by the wrath of man. First, this may happen when man realize
what would cause them to leave the Lord.?'® Next, this may happen when ungodly plans
and systems of man fail; Fuller gave “Babylon, Popery, and Mahommedanism,” as
examples of this.?!? Third, this may happen when evil against God’s people actually

purifies them.?? Moreover, this may happen when hard-hearted sinners are born-again.??!

Finally, this may happen when what was meant for evil ends up being for good.???
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Lastly, Fuller gave three points for application from the text. First, “God will
and must be served by all his creatures.”*** Next, the truth of the first point should bring
comfort as his audience thinks about all that was happening in their day.?** Finally, Fuller

declared, “The glory of God stands inseparably connected with all who love him.”*?>

Additional Sermons Regarding Prayer

From the sermons we have, Fuller did not preach many specific sermons on the
topic of prayer. However, there are a few that deal largely with the topic of prayer in

some way. This is primarily because the text dealt with the subject of prayer.

The Intercession of Moses for Israel

Fuller preached this sermon from Exodus 32:9-14.226 This passage contains
Moses’s prayer on behalf of the Israelites as God was preparing to consume them for
their disobedience in making and worshipping the golden calf. At the outset, Fuller noted
that it is worthwhile to consider what prayers God has heard and answered in the
Scriptures to learn how believers ought to pray.??” First, Fuller considered Moses’s prayer
itself, noting four principles that undergird the prayer. Then, Fuller provided five ways
his audience could apply those principles to their own prayer.

Regarding the principles Fuller observed, he began by showing that Moses
refused the offer of glory for himself in a new nation from his lineage (v. 10). Moses had

already, Fuller noted, declined a crown in Egypt (see Heb 11:24).22® Second, Fuller

223 Fuller, God Glorified by the Wrath of Man, in LR, 187.
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displayed how Moses’s prayer was based on what God had already accomplished for his
people in the Exodus (Exod 32:11).22° Then, Fuller rightly proved how Moses was
concerned for God’s glory if the Egyptians were to speak poorly of God’s destruction of
his own people (v. 12).2%° Finally, Fuller established that Moses’s prayer was based on
God’s covenant promises to his people (v. 13). Fuller stated, “His plea also implied, that
not only would the names of Abraham, Isaac, and Jacob be forgotten; but what was much
more, the name of the Lord would be dishonored, in suffering his promises to the
patriarchs to be unfulfilled.”?3!

To apply these principles to his audience, Fuller described intercession for
others as a normal Christian practice. Thus, first, he applied this text to the broad context
of praying for people-in-general, in that such prayer needs to consider the sinful state of
mankind along with the work and glory of Jesus. Fuller explained, “The system of
religion which considers men as unfortunate, rather than as deeply criminal, is essentially
defective and subversive of the gospel.”?*? Next, Fuller applied the text to praying for
one’s country by exhorting his audience to pray according to the God’s Word, that is, in
accordance with God’s will.?*3 Third, Fuller applied the text to praying for corporate
revival by praying for the cause of God, as Moses did.?** Then, Fuller showed how the
text applied to praying for one’s family by praying for such things as pertains to the

Lord’s name. Fuller explained, “Our concern . . . for the conversion and salvation of our
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children and families, should be that God may be honored by them.”?** Lastly, Fuller
applied the lesson from Moses’s prayer to personal prayer. He proclaimed, “Our only
plea must be the sufferings and death of Christ, and that not merely that we may escape

destruction, but that God may be glorified.”?3¢

The Prayer of the Demoniac

Fuller preached this sermon from Luke 8:38-39b: “Now the man out of whom
the devils were departed besought that he might be with him: but Jesus sent him away,
saying, Return to thine own house, and shew how great things God hath done unto
thee.”?*” After acknowledging the variations of this story among the synoptic Gospels,
Fuller settled into this text by noting that the demons had petitions for Jesus and the
demoniac prayed after he was healed.?*® Fuller primarily dealt with the prayer of the
demoniac throughout the sermon, but he contrasted this with the petitions of the demons
at times.

Fuller considered the demoniac’s prayer, which was that he could be with the
Lord (v. 38). Fuller outlined four motives behind this man’s prayer. This man now had
faith in Jesus because of what Jesus had done for him.?*® This man also loved Jesus
because of what had been done for him.?*° The former demoniac wanted to be with Jesus

to hear more of his words.?*! The man, delivered from his oppression, wanted to be with
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those who wanted to be with Jesus, that is, to join with his disciples.?*?

To close out the sermon, Fuller considered why the former demoniac’s prayer
was not answered in the way he asked. Fuller noted that the demons received what they
asked for, but the former demoniac did not.?*? First, Fuller wisely declared, “It is not
sufficient that our desires arise from a right principle; they must also be governed by a
right rule—the will of God.”*** Next, focusing on the new life and purpose the former
demoniac now had, Fuller stated, “The servants of Christ must be willing to forego
personal comfort for the sake of public good.”** Third, with an eye towards mission,
Fuller described how this man who was doubly saved needed to go and share this with
those around him.?*¢ Lastly, Fuller gave comfort as he called his hearers to understand the
importance of timing in response to Jesus’s answer: “Our Lord’s answer to the prayer of
the demoniac, was not an absolute refusal, after all; but merely a suspension of his desire.

He should indeed be with him, but not now.”?*

The Prayer of Faith, Exemplified
in the Woman of Canaan

Fuller preached this sermon from Matthew 15:21-28 concerning the healing of
the daughter of the woman of Canaan.?*® Fuller noted how healings like this were part of
the examples given to John the Baptist’s messengers proving that Jesus was the Messiah

see Matt 11).2#° Fuller considered three things from the passage: who was the lady was
g
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who came to Jesus, what she sought, and applications from the passage.

First, Fuller described that the text showed this woman to have been a Gentile,
yet specifically she was a descendant of Canaan making her under a curse (see Gen
9:25).259 Though she was an outsider and under the curse of her descendants, she came to
the Lord with a request. Moreover, Fuller described what she sought from Jesus. Though
she sought help for her daughter, Fuller displayed, the woman spoke as if she was also
seeking something for herself (see vv. 22, 25).2%! In light of this observation, Fuller noted
two things. Those who go to Christ ought to go for others making their circumstances
their own.?>? Also, this is best shown in the case of parents bringing their children and
their needs to the Lord. Fuller explained, “It is true, we have no ground to expect the
salvation of our children, while they continue hardened; but Jesus is “exalted to give
repentance and remission of sins;” and while we present our supplication in a way of
submission to his will, he will not be offended with us.”?>3

Then, Fuller focused on four applications of the passage. First, this woman’s
prayer was “the prayer of faith.”2>* Fuller described it thus because the woman came to
Jesus believing, knowing who he was (see vv. 22, 25, 27). Fuller reflected on the grace of
God displayed to this woman as she, a Gentile, came with such faith.?>°> Next, Fuller

bemoaned the disciples’ desire to send the woman away (v. 23).2°¢ Fuller declared, “O

disciples! and does the voice of prayer trouble you? How little at present do you resemble
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your Master!”?%’ Yet, Fuller assured that the woman’s faith kept her from being
discouraged by the disciples’ words.?>® The third application Fuller described was based
on what the woman did next; she worshipped. Fuller saw her kneeling before Jesus as
worship (v. 25).2%? Fuller stated, “Though a Canaanite, assuredly she possesses the spirit
of an Israelite: “I will not let thee go, except thou bless me” (see Gen 32:26).2°° Finally,
the fourth application Fuller took from the passage came from the woman’s response
after Jesus spoke of Gentiles as dogs (see vv. 26-27).2%! Fuller saw her tenacity as the
outworking of her prayer of faith: “Here, then, is the grand secret how to succeed in our
approaches for mercy. We must stand upon that ground where the Scripture places us,
thence present our petition.”262

To close out the sermon, Fuller considered the blessings of Jesus’s answer to

the woman’s petition. Fuller noted how Jesus was resolutely focused on the woman’s

faith and commended it.2®3 He rightly showed the place of praying for physical things:

The exercise of spirituality is not confined to the seeking of spiritual blessings. We
may serve the Lord in our daily avocations; and it is essential to true religion that we
do so. Such prayer may be offered, and such faith exercised, in respect of our daily
bread, as have the promise of eternal life.?6*
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Then, Fuller reassured his audience that if Jesus were so quick to respond to the prayer of
faith for physical needs, would he not also respond to the same kind of prayer for eternal

things.2%3

Paul’s Prayer for the Philippians

Fuller preached this sermon from Philippians 1:9-11:

And this I pray, that your love may about yet more and more in knowledge and in
all judgment; that ye may approve things that are excellent; that ye may be sincere
and without offence till the day of Christ; being filled with the fruits of

righteousness, which are by Jesus Christ, unto the glory and praise of God.?%¢

He opened the sermon by reflecting on the planting of the Philippian church as Paul and
Silas met and saw converted both Lydia and her family, as well as the jailer and his
family (see Acts 16:11-40).267 He also made a significant point regarding his doctrine of
Scripture, which was that Paul’s prayer for the Philippian church recorded in his letter
was also relevant for all other Christian congregations throughout time.?®8 Thus, Fuller
sought to show his congregation the content of Paul’s prayer, that he prayed for these
things through Christ, and that his requests were ultimately for the glory of God.

Fuller spent the bulk of his time in the sermon describing the content of Paul’s
prayer. He rightly saw part of Paul’s prayer as the root (v. 9) and the rest of what Paul
prayed as the branches (vv. 10-11).2%° Thus, the branches are dependent on the root. The
first part of the root with which Paul dealt is abounding love. Fuller relied on a threefold
description of kindness given by Matthew Henry to describe the love about which Paul

spoke: “[It] is the law of Christ’s kingdom, the lesson of his school, the livery of his
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family.”?’% After describing love with these three headings, Fuller distinguished Christian
love from all others because its object is holy, namely God and the things of God.?’! The
second part of the root is knowledge, which complements the abounding love for which
Paul prays. Fuller remarked, “Knowledge is a necessary accompaniment of love, and that
for two reasons; to feed it and to regulate it.”?’> Knowing God, explained Fuller,
nourishes one’s love for God.?”® As for the way knowledge regulates love, Fuller gave the
apostle Peter’s statement that Jesus should not die as an example of love that was not
regulated by knowledge (see Matt 16:21-23).27# The third part of the root is judgment,
which Fuller described as a more practical supplement to love.?’> Fuller likened the
judgment for which Paul prayed to what may be called discernment. He exclaimed to his
hearers, “Oh that you love may abound yet more and more in knowledge and in all
judgment, that you may try the things that differ, and prefer the excellent!”?7¢

In terms of the branches for which Paul prayed that the root supplies, he began
with Paul’s prayer for sincerity until the day of Christ (v. 10). “Religion,” said Fuller, “is
not a matter to be cooped up in a closet, nor yet in a place of worship. It must be carried
out into the world—into our dealings.”?”” Thus, Fuller was explaining sincerity to be that

which would produce integrity. Furthermore, Fuller explained the vitality of Paul’s
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prayer against being offensive, “Under what passes by the name of an honest bluntness,
some persons will be always giving offence—unnecessary offence, and thereby cause the
name of Jesus Christ to be evil spoken of.”?’8 Such was not to be done by a follower of
Jesus.

Fuller then came to the second part of his sermon, which was to show that Paul

prayed for these things, the root and branches, through Jesus. Fuller explained,

Methinks all holiness is communicated through Jesus Christ in two ways. Jesus
Christ is the medium through which the Holy Spirit is given; for God would never
have sent his Holy Spirit, any more than he would have given us any other spiritual
blessings, but out of regard to Jesus Christ, who is the medium through whom all
are communicated. But this is not all—Jesus Christ is the medium of all holiness as
revealed in the gospel. It is b;/ a knowledge of and faith in him that we come to the
excellencies here described.?””

Therefore, the ministry of the church and the piety in one’s life ought to be focused on
Jesus Christ, through whom all these blessings come.

As for the final part of the sermon, Fuller displayed that Paul’s prayer was for
the glory of God. Fuller declared, “This is the great end to which all things are directed
by God himself, and should be directed by us, “to the glory and praise of God.”?%° While
Fuller clarified that God’s essential glory could not be changed by anyone’s denial of it,

that did not preclude every creature from declaring God’s glory as he deserves.?8!

Paul’s Prayer for the Ephesians
This sermon came from Ephesians 3:14—16: “For this cause I bow my knees
unto the Father of our Lord Jesus Christ, of whom the whole family in heaven and earth

is named, that he would grant you, according to the riches of his glory, to be strengthened
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with might by his Spirit in the inner man.”?%? Fuller stated that while Paul and the other
apostles preached that people might become Christians, they wrote to churches in order to
help Christians grow. In this example, Paul shared his prayer for the Ephesians.?®* Fuller
outlined his sermon by first explaining the purpose of Paul’s prayer for them, how critical
that purpose, and why contemporary readers of the prayer ought to seek the same
purpose.

Paul’s prayer was for the Ephesians “to be strengthened with might by his
Spirit in the inner man” (v. 16). Fuller clarified that this strengthening was not bodily, nor
was it mental; instead, this strengthening was spiritual.?3* This spiritual strength
displayed itself in four different ways. First, spiritual strength aids how religious duties
are performed, such that they are done with joy.?% Next, spiritual strength shows itself in
believers in how they resist temptation. Fuller declared, “He who is strengthened with
might in the inner man will not pause when temptations meet him, nor parley with the
tempter; but will readily answer, “Thus it is written.”?8¢ Third, Fuller explained how
spiritual strength enables believers to endure affliction in a manner contrary to the
world.?8” Lastly, spiritual strength aids believers, Fuller quipped, in rightly
understanding their own weakness.?*

The critical nature of the content of Paul’s prayer for the Ephesians lie not

only, Fuller acknowledged, in the need for Christian growth, but also in two other
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aspects.? First, Fuller noted how the Bible consistently shows that fruit-bearing in
believers glorifies God. Also, Fuller proved how one’s usefulness in the Christian life

relied on spiritual strength. Regarding usefulness, Fuller posed vital questions,

At the close of every day it becomes us to inquire, Has any one been improved by
our conversation? Will any one think the better of Christ from what they have heard
or seen in us?”?%

Fuller then moved on to encourage his hearers that they ought to pursue the same
spiritual strength. Thus Fuller encouraged, “Let us ask much, and we shall have much:
“The Lord taketh pleasure in them that fear him, in them that hope in his mercy” (Ps

147:11).2!

Assessment of Fuller’s Preaching on the Psalms and on
Prayer in General

To conclude this study of Fuller’s sermons on the Psalms and about prayer in
general, some observations are worth noting. First, it is safe to say that he preferred the
book of Psalms. As was mentioned, Fuller’s first sermon came from the Psalms and
Fuller’s examples used to convey the basics of preaching came from the Psalms. In the
extant sermons published in CWAF and LR, eighteen of the 121 are from the Psalms. This
shows a particular emphasis on this book in his ministry. Fuller mentioned in his diary a
long stint of time during 1790 when he had been preaching through the Psalms and found
pleasure in doing $0.2°2 Additionally, in the sermons located in Fuller’s notebook that

were previously unreadable, there are more sermons from the Psalms than from any other
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book in the Bible.?”® Fuller’s preference for the Psalms helps highlight the value of this
book of prayers and songs about life’s experiences for Christian preaching.

Next, Fuller preached by displaying a proper understanding of the tenor of the
text from which he preached. In other words, when he preached, he entered into the sense
of the text. He sought to understand the context, which directed his exposition. Each of
the sermons listed above has sections at the beginning dealing with the context, as well as
can be known, of each passage. He then maintained the importance of the context
throughout the sermon. This practice was commended by Fuller, as mentioned before
when he encouraged preachers in their engagement with the Scriptures to “drink in the
spirit of the writers.”?** In light of his approach, this kept Fuller from preaching from the
Psalms by only using a verse or two from a Psalm to springboard the pastor into some
theme on which he really wanted to preach. To be sure, Fuller did, in the examples
provided, have a central verse or two upon which the sermon was mostly based. This is
like Walter Kaiser’s use of a focal point of a text, which he defined as “[The] pivotal
point . . . where the passage’s theme or point of view comes out in its fullest
expression.”?*> While Fuller did not always use one verse as a means of summarizing all
that a chapter or Psalm was saying, he did focus on one or two verses intentionally.

Moreover, Fuller preached with an effective, pastoral sensitivity to his
audience or to the occasion on which he was preaching. This was evident in his preaching
at William Carey’s ordination, to the society concerned with reaching Jews for Christ, in
his two sermons delivered as a visiting pastor, and at the dedication of a new church
building. Fuller embodied what Abraham Kuruvilla described as the union of

shepherding and preaching: “The pastor not only loves God and his word but also loves
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God’s people and knows their spiritual state, their needs, their hungers, their
yearnings.”?® Thus, Fuller preached 7o the audience, but fiom the text he had chosen.

Fourth, in the letters he wrote to a young minister to help him in his preaching,
Fuller portrayed a framework for preaching that he himself followed. Fuller regularly
preached with an errand present in his sermon, with a focus on the death of Christ, with
the task of a herald, and with great pleas for his hearers to trust in the Lord.?®” His basic
pattern of “What? Why? What then?”” was present in his sermons in terms of how he
structured his messages.?*® The flexibility in structuring sermons as he recommended in
his letters to the young minister was also present in his own messages. Fuller stated,
“Every subject, in some degree, requires a mode of discussion for itself.”?*® With such a
statement, Fuller gave way for the flexibility that he displayed with the different sermons
discussed above from different texts on different occasions with different audiences.
Though Fuller was largely deductive in his sermon style, he was not beholden to the
contemporary model of a three-point sermon. Thus, Fuller provided a framework for
preaching that is worth emulating.

Finally, Fuller preached Jesus. In each of the examples discussed in this
section of the chapter, Fuller brought the congregation to consider Christ in some way
with the text from which he preached. This was most explicit in the sermon, Jesus The
True Messiah. Fuller’s preaching of Christ was rooted in another source, which was his
statement of faith submitted to the church in Kettering upon his installation as pastor.

Fuller declared in this statement, “I believe it is the duty of every minister of Christ
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plainly and faithfully to preach the gospel to all who will hear it.”*% Fuller’s choice of
the word “duty” is significant because Fuller did not see a situation in which a Christian
preacher would not preach Jesus. This was a transformation of his preaching style that he
underwent at Soham in response to his theological shift away from High Calvinism.3%!
Not only did Fuller have conviction about the need to preach the gospel to all, but he had
a conviction that Jesus and the gospel could be preached from all of Scripture. For Fuller,
the Psalms were a portion of the Scriptures that are indeed about Jesus and from them,
Jesus must be preached (Luke 24:27). Bryan Chapell has argued, “Full exposition of any
text requires explanation of its relation to the One to whom all Scripture ultimately
points.”%? Certainly, this was something with which Fuller would have agreed; such was
displayed in his practice of preaching. Thus, Fuller held out the Lord Jesus as he

preached from the Psalms and about prayer in general.

300 Michael A. G. Haykin, The Armies of the Lamb: The Spirituality of Andrew Fuller (Dundas,
ON: Joshua Press, 2001), 279.

301 Robert W. Oliver, History of the English Calvinistic Baptists 1771-1892 (Edinburgh:
Banner of Truth Trust, 2006), 94.

302 Bryan Chapell, Christ-Centered Preaching: Redeeming the Expository Sermon, 3rd ed.
(Grand Rapids: Baker Academic, 2018), 261.
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CHAPTER 7
CONCLUSION

A common description of the English religious landscape of the long

eighteenth century is like that given by one author,

Many Georgians rarely went through a church porch between their christening and
burial. Yet practically everyone, in his own fashion, had faith. Much of it was a fig
leaf of Christianity covering a body of inherited magic and superstition, little more
than Nature worship (the polite, doctrinally correct form of this was known as
‘natural religion’).!

Apparently aware of the bleak religious circumstances of the day, the clergy of the
Church of England commissioned a report on the state of religion in the country, which
was presented in the spring of 1711. The report, known as the Representation of Religion,
outlined several heresies plaguing orthodox Christianity such as a rejection of the
authority of God’s Word, a denial of the doctrine of the Trinity, and a rejection of
miracles.? Gerald Bray noted that the Enlightenment, which was sweeping across western
civilization, was partly to blame for the slippage among orthodox Christianity as well as

the licentiousness that had overcome the morals of the day.? Enlightenment thinking,

! Roy Porter, English Society in the Eighteenth Century, rev. ed., The Penguin Social History
of Britain (London: Penguin Group, 1990), 168. The term “long eighteenth century” is an historical period
that stretches from the Glorious Revolution of 1688 to the English Reform Act of 1832. The Glorious
Revolution being when William of Orange came to England in 1688 to claim the throne from his father-in-
law, James II. This returned freedom to Dissenters and removed an unpopular king. The Reform Act of
1832 greatly enlarged the electorate in England, giving more men the ability to vote and thus greater
representation of the people in Parliament. Haykin rightly describes this time period as being marked by the
desire for freedom. Michael A. G. Haykin, “The Counsel of History,” Eikon 3, no. 2 (Fall 2021): 4; John A.
Phillips and Charles Wetherell, “The Great Reform Act of 1832 and the Political Modernization of
England,” American Historical Review 100, no. 2 (April 1995): 411-14.

2 Gerald Bray, The History of Christianity in Britain and Ireland: From the First Century to
the Twenty-First (London: Apollos, 2021), 394-96.

® Bray, The History of Christianity in Britain and Ireland, 391-93.
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tinged with skepticism, a demand for empirical proof, and a subsequent ridicule against
religious belief and practice, was embodied by men like David Hume (1711-1776) in the
United Kingdom.* Yet, Bruce Hindmarsh has noted that the evangelical movement and
revivals led by Whitefield, Edwards, and the Wesley brothers arose and thrived amid the
impact of the Enlightenment.> Such theological decline only highlighted the need for
revival that the evangelical movement brought. Later, elements of Enlightenment
thinking impacted those in the Edwardsean tradition, particularly those in what became
known as the New Divinity movement.

Particular Baptists of the eighteenth century, like the evangelical Andrew
Fuller, dealt with the same cultural and theological challenges as the rest of England.
David Thompson has argued that the theological issues faced by the Church of England
were mirrored in the experience of Dissenters like the Particular Baptists. Thompson
reflected on the state of the United Kingdom after 1689, “England and Wales, and later
Scotland, had to come to terms with a new reality—a permanently plural religious
society, even including tendencies to atheism.”” Despite the challenges, Fuller and many
of his Baptist cobelligerents held the line in their theological confession, church life, and
personal lives of faith. Amid a Christian culture increasingly assaulted by challenges
from within and without, Fuller defended biblical Christianity in his ministry and

publications. He also leaned into Jesus’s Great Commission embracing and helping

4 Will Durant and Ariel Durant, The Age of Voltaire: A History of Civilization in Western
Europe from 1715 to 1756, with Special Emphasis on the Conflict between Religion and Philosophy, vol. 9
of The Story of Civilization (New York: Simon and Schuster, 1965), 160; John M. Frame, A4 History of
Western Philosophy and Theology (Phillipsburg, NJ: P&R, 2015), 199-205.

5 Bruce. Hindmarsh, The Spirit of Early Evangelicalism: True Religion in a Modern World
(New York: Oxford University Press, 2018), 3, 274.

® Ian J. Shaw, Churches, Revolutions, & Empires: 1789-1914 (Fearn, Scotland: Christian
Focus, 2012), 7.

" David M. Thompson, “Theology and the Bible,” in The Long Eighteenth Century, c. 1689~

¢.1828, vol. 2 of The Oxford History of Protestant Dissenting Traditions, ed. Andrew C. Thompson
(Oxford: Oxford University Press, 2018), 307.
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others to embrace the gospel call to the nations. Prayer was at the foundation of his
confessional faithfulness, his controversialist publications defending orthodox
Christianity, and his missional fervor. The foundational place of prayer throughout

Fuller’s life has been displayed throughout this work.

Summary of Chapters

In chapter one, the central argument of this work was presented, reviewing
Fuller’s life, diary, letters, published writings, and sermons. These sources display a man
of prayer. Yet, his practice of prayer, as is clear from this review, was rooted in a faithful
confession of biblical Christianity. His theology and practice of prayer was also
influenced by the Puritan, evangelical, and Particular Baptist traditions. The methodology
of this work was presented, such that Fuller’s theology and practice of prayer are best
seen when that investigation is done inductively, allowing Fuller to speak from his
context. Thus, this work of retrieval has sought to prove, from Fuller’s writing and
practice, that he was indeed a man of prayer.

Chapter two displayed the Particular Baptist heritage that came before Fuller.
Men like Knollys, Kiffen, Bunyan, Keach, Gill, and Wallin represented a line of
faithfulness that included many others in their time, but also stretched beyond them in the
generations that came after them. Their deposit of a theology of prayer found several
corollaries to Fuller’s belief and practice. Fuller believed that prayer was a duty for all,
whether a believer or not.® Such a belief was consistent with his insistence that all had a
duty to believe in the gospel. Fuller was also concerned with the form of prayer,

preferring extemporaneous prayer to written prayers.’ He saw the work of the Holy Spirit

8 Andrew Fuller, The Gospel Worthy of All Acceptation, in CWAF, 2:347.
° Andrew Fuller, The Lord’s Prayer, in CWAF, 1:578.
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to be central to the work of prayer.!? Additionally, like his Particular Baptist predecessors
he thought that prayers were to come from one’s soul.!! Fuller held that prayer should be
balanced between public settings and in private; public prayer will be more effectual
when believers are engaged in regular private prayer.!? Lastly, Fuller believed prayer
should be faithful to the Scriptures as it is described and commanded therein.!? Fuller’s
own attempts at defining prayer were consistent with the various elements in the
definitions of prayer presented in chapter two showing Fuller’s consistency with his
tradition.!*

The third chapter showed Fuller the man of prayer through his diary and
personal letters. Fuller’s testimony of conversion was reviewed displaying the central
place that prayer held in his own story of coming to faith in Jesus. Later in Fuller’s life,
his reflections on battling sin were considered. This served as one example in Fuller’s life
where his spirituality was directly influenced by something he read. In this case, it was
pertaining to the work of mortification from two of the works of John Owen. Battling sin
was not the only kind of hardship he encountered. He endured a significant amount of
suffering and loss, having to bury several of his own children, his first wife, and various
friends. He reflected on the necessity of prayer amid such loss. Also, with the advent of
the BMS, he showed the need to rely on the Lord in prayer for gospel work in a fallen

world. This aspect of service in ministry was not the only about which he wrote, but he

10 Andrew Fuller, The Promise of the Spirit the Grand Encouragement in Promoting the
Gospel, in CWAF, 3:360.

! Fuller, The Lord’s Prayer, in CWAF 1:579; Andrew Fuller, Causes of Declension in
Religion, and Means of Revival, CWAF, 3:324.

12 Andrew Fuller, Answers to Queries; Difference in the Frame of Mind when Engaged in
Social and Secret Prayer, in CWAF, 3:789.

13 Fuller, The Lord’s Prayer, in CWAF, 1:578.

14 See the section on Fuller’s definition of prayer in chapter 1. See the various definitions of
prayer given in chapter 2.
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also regularly reflected on the challenges he faced in pastoral ministry as well as the
ongoing work of the BMS.

Fuller’s diary and letters provide a look into the practice of prayer in a life this
side of glory. This was displayed in his own personal life, but also in public settings with
his family, his church, and with friends in ministry. Yet, the impact of life on one’s
practice of prayer is also shown in these sources. Suffering brought about a greater
dependency in prayer for Fuller, as did sin. However, busyness and the burdens of aging
in a society without the benefits of modern healthcare found Fuller as a tired,
overworked, and unhealthy man towards the end of his life. His personal letters in his
final years contained far less mentions of prayer than in years prior. Additionally, his
diary entries lessened to the point of ceasing towards the end of his life. This seemingly
subtle, but significant change demonstrates the variety of ways life can impact one’s
piety—busyness, failing health, and being overworked each leave their mark. Bryant’s
approach regrettably misses out on many of these personal aspects of Fuller’s prayer life
since he does not address Fuller’s personal letters.

In chapter four, we saw Fuller’s involvement with the prayer call of 1784 and
its impact in his life, in his church, and beyond. Once again, Fuller was influenced in his
spiritual life by what he read, this time from Jonathan Edwards’ Humble Attempt. Fuller
argued in the circular letter written for his Association after the prayer call meeting, that
Christ desired to hear and answer prayer regarding his own work.! Fuller and his fellow
Association pastors called the churches to united prayer. Fuller led his own church to take
part in this work of united prayer. They were praying for revival among the churches that

would produce real religion, that is, experiential Christian spirituality rooted in the

15 Andrew Fuller, The Nature and Importance of Walking by Faith: A Sermon to which are
added, A Few Persuasives to a General Union in Prayer for the Revival of Real Religion (Northampton: T.
Dicey, 1784), 42. Hereafter the letter will be cited as “Fuller, 4 Few Persuasives to a General Union in
Prayer.”
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commands and promises of Scripture.!® They were also praying that such revival would
spur on a movement of mission work.!”

Fuller’s reflections on this work of prayer for revival surfaced an important
term Fuller often used to describe his experiences of spirituality, “tender.” When Fuller
used the term, he was referring to a spiritual experience that had brought about some kind
of passion or emotion in him. Fuller’s experiences of tenderness were the result of his
seeking after and receiving personal renewal through the revealed means of prayer and
preaching of the Word. Fuller wrote of such an experience in his diary on July 3, 1785:
“Another exceeding melting Sabbath—very tender and earnest in prayer & preaching on
casting our care on the Lord. And in the afternoon on Glory not in wisdom, strength, nor
riches, but the knowledge of God.”'® Such a description shows Fuller’s connections to the
growing tradition of evangelicalism as well as the Puritan tradition before him. A
representative of one who stood within both traditions is Jonathan Edwards.

Edwards, in his great work, Religious Affections, said of Jesus,

He whom God sent into the world, to be the light of the world, and head of the
whole church, and the perfect example of true religion and virtue, for the imitation
of all, the shepherd whom the whole flock should follow wherever he goes, even the
Lord Jesus Christ, was a person who was remarkably of a tender and affectionate
heart; and his virtue was expressed very much in the exercise of holy affections.!”

Having described Jesus as having a tender heart, Edwards defined what it meant to have a

tender heart: “But what is a tender heart, but a heart which is easily impressed by what

16 Ernest A. Payne, The Prayer Call of 1784 (Edinburgh: Scotland’s Week of Witness, 1942),
2; Fuller, A Few Persuasives to a General Union in Prayer, 42.

17 Fuller, A Few Persuasives to a General Union in Prayer, 44.

18 CWAFD, 1:139. In the morning his sermon text was 1 Peter 5:7. In the afternoon, his text
was Jeremiah 9:23-24.

19 Jonathan Edwards, Religious Affections, vol. 2 of The Works of Jonathan Edwards, rev. ed.,

ed. John E. Smith and Harry S. Stout, (New Haven, CT: Yale University Press, 2009), 111. Hereafter this
work will be cited as “Edwards, Religious Affections, 2:111.”
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ought to affect it?”’?° Therefore, Edwards concluded that all who follow the Lord ought to
have a tender heart: “And this is one thing, wherein it is necessary we should become as
little children, in order to our entering into the kingdom of God, even that we should have
our hearts tender, and easily affected and moved in spiritual and divine things, as little
children have in other things” (see Matt 18:3).2! Fuller fully embraced the Edwardsean
perspective on religious affections saying that “the essence of true religion lies in
them.”?? Fuller had such esteem for Edwards’s Religious Affections that he claimed it
changed his life significantly as a Christian.?> While Fuller never described himself as
having a tender heart, it was something he sought after and a fruit of the revival for which
he prayed for himself, his church, his Association, and all of God’s people beginning in
1784. Fuller’s tender heart showed in his times of personal prayer, corporate prayer, and
interaction with the Word, whether through personal reading or preaching.

Chapter five contained interaction with several of Fuller’s published works:
The Gospel Worthy of All Acceptation, The Calvinistic and Socinian Systems Examined
and Compared, as to Their Moral Tendency and Strictures on Sandemanianism. These
works, while not primarily about prayer, each contain considerable reflections on a
consistent thesis of Fuller’s. He often argued that one’s spirituality is founded on one’s
theology. This thesis came through in Gospel Worthy as he engaged with the
apprehensions of High Calvinism to call sinners to believe the gospel. Their theological

position, rooted in a wrong view of man’s inability, led to the practice of sinners praying

20 Edwards, Religious Affections, 2:117.
2! Edwards, Religious Affections, 2:117.

22 Andrew Fuller, Strictures on Sandemanianism, in Twelve Letters to a Friend, in CWAF,
2:641.

23 CWAFD, 1:24. Fuller stated on February 3, 1781, “I think I have never entered into the true
idea of the work of the ministry. If I had, surely I should be like Aaron, running between the death and the
living. I think, I am by the ministry, as I was by my life as a Christian, before I read Edwards on the
Affections. I had never entered into the spirit of a great many important things.”
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for a heart to believe rather than sinners praying for repentance and forgiveness, that is,
praying with faith.?* In Calvinistic and Socinian Systems, Fuller showed the tendency of
those who embraced Socinianism to also leave behind acts of piety like prayer.?> Socinian
“principles” also led its followers away from praying to Jesus, since they rejected the
deity of Jesus.?® Fuller actually argued that the practice of prayer and other acts of piety
rooted in biblical Christianity were a protection against falling into Socinian error.?’
Finally, in Strictures on Sandemanianism, Fuller showed that system’s confusion
between what are Christian institutions and what are general human institutions, such that
Sandemanians would not pray in mixed company where unbelievers were present.?® This
practice, or lack thereof, left behind family prayer in every Sandemanian household.
Thus, this system also led to a kind of prayerlessness considering that prayer was only
meant for Christians and functionally denied that prayer was a duty for all. Therefore,
Fuller upheld the argument throughout these works that spirituality is founded on
theology.

In chapter six, Fuller’s preaching ministry was reviewed, particularly his
preaching from the Psalms and his preaching on prayer. The Psalms, being the
prayerbook of the Bible, were a favorite portion of Scripture for Fuller as he preached to

his congregation. Fuller believed that the context of the text being preached needed to be

24 Andrew Fuller, “Letter 11,” in Letters on Systematic Divinity, in CWAF 1:689-90; Fuller,
The Gospel Worthy of All Acceptation, in CWAF, 2:382.

25 Andrew Fuller, The Calvinistic and Socinian Systems Examined and Compared, as to Their
Moral Tendency: In a Series of Letters, Addressed to Friends of Vital and Practical Religion, in CWAFD,
7:123-24.

26 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:177-78.

27 Fuller, Calvinistic and Socinian Systems, in CWAFD, 7:94.

28 Andrew Fuller to William Ward, September 12, 1805, in Andrew Fuller, The Letters of

Andrew Fuller—Copied from Various Sources, ed. Joyce A. Booth and Ernest A. Payne (Oxford: Angus
Library, 2005), 331-32.
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explained and applied to his hearers.?’ The Psalms, being such examples of intimate
thought, need, and experience, which is what prayers are, provide prime examples for a
preacher to consider and apply to his hearers. Throughout Fuller’s sermons on the
Psalms, as well as other recorded prayers in the Scriptures, he also alluded to the fact that
believers could make the prayers of Scripture their own. He displayed this as he
consistently held out Psalms and other prayers as examples of prayer to be followed.
Additionally, his preaching on the Psalms and on prayer in general displays a simple, but
important fact, which is that God’s people need to be taught about prayer through
preaching. Fuller saw the medium of preaching to be conducive for instruction about this
vital Christian practice, which would complement his regular times of prayer with his
congregation.

This work has sought to prove that Fuller’s writings and practice show him to
be a man of prayer, who, influenced by the Puritan, evangelical, and Particular Baptist
traditions, not only taught and defended matters of theology, but also taught and defended
matters of spirituality. Such an argument is established throughout his published writings
and his personal reflections. In view of this, there are treasures to retrieve from this man

of prayer for the contemporary church.

Applying Fuller’s Theology and Practice of Prayer

Fuller’s ministry continues today through his writings and thus his theology
and practice of prayer provide lessons for Christian faithfulness. Applications of Fuller
on prayer will be considered under the following themes: prayer should be taught and
defended, prayer of faith, prayer in private and corporate life, prayer dependent on the
Spirit through the Word, and prayer for God’s cause in the world. In these themes, Fuller

continues to speak to the church today about prayer.

29 Andrew Fuller, “Letter IV, Composition of a Sermon,” in Thoughts on Preaching, in Letters
to a Young Minister, in CWAF, 1:725.
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Prayer Should Be Taught and Defended

E. F. Clipsham said of Fuller’s zeal as an apologist, “Error he maintained is
sinful, the result of man’s rejection of God’s revelation and the substitution of human
reason.”? Fuller, as has been displayed, was and is known for his apologetic writing
against several heterodoxies. As Clipsham argued, Fuller was quite clear about the error
of erring in theological matters. Fuller was unafraid to take on entire systems of doctrine
in writing, systematically working through reasonable arguments from the Scriptures (see
1 Pet 3:15). This kind of writing brought about controversy for him, as has also been
described. Yet, what is notable for the present thesis, is that Fuller was not only an
apologist for various aspects of doctrine, but he was also an apologist for Christian
practice.

Due to Fuller’s belief that practice is rooted in doctrine or, one might say, that
spirituality is rooted in theology, Fuller also defended lived-biblical Christianity. Since
many of his apologetic works dealt with aspects of Christian practice, like prayer, this is
abundantly clear. Such that, he not only dealt with aspects of Christian practice, but he
argued for the biblical practice of prayer. In other words, Fuller maintained that someone
could be engaging in prayer wrongly, or someone could be not engaging in prayer and
that is wrong (see 1 Tim 6:3—4a). Either of these errors, of course, are caused by wrong
belief in what prayer is. Thus, Fuller held that a distinction can be made by defining what
prayer is and what it is not. Such a simple, but biblically important step, is vital to
Christian faithfulness. Fuller made this kind of distinction when he prayed for the revival
of “real religion” or “true religion.”!

Furthermore, Fuller not only thought that Christian practice, like prayer,

needed to be defended, but he also knew that it needed to be taught (see Jude 3). He

30 E. Clipsham, “Andrew Fuller and Fullerism: A Study in Evangelical Calvinism,” Baptist
Quarterly 20, no. 6 (January 1964): 271.

31 See explanation of these terms in chapter 4.
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practiced this in his pastoral ministry by privately exhorting people and by preaching to
his congregation. He also practiced this in his writing ministry, whether through
published theological works, articles, and tracts, or through personal letter writing. Thus,
he not only worked from a defensive position regarding theology and Christian practice,
but arguably, much of his ministry life was spent in an offensive position, teaching the
gospel and the Christian life. As Ernest Payne has argued, “It was to the fostering of pure
religion at home and overseas that Fuller devoted himself.”3? His example in this is worth

following.

Prayer of Faith

A simple, yet vital perspective on prayer that Fuller held was that it was to be
done in faith. The “prayer of faith” for Fuller was the response of a sinner to the message
of the gospel by the power of the Holy Spirit.>* Thus, from the beginning of one’s life of
faith in Jesus, prayer was to be in faith. Such faith constitutes believing in Jesus and in
his gospel as the Scriptures reveal these great truths. Fuller explained the necessity of
faith as he taught on the Lord’s Prayer, “As the Scriptures inculcate no precept but what,
if obeyed in its true intent, would prove us in the way to eternal life, so they prescribe no
prayer but what, if offered up in its true meaning, would be heard and answered.”** True
Christian prayer, as taught in the Scriptures, is that which is rooted in faith in the one true

God who has revealed himself in Jesus Christ.

32 Ernest A. Payne, “Andrew Fuller as a Letter Writer,” Baptist Quarterly 15, no. 7 (July
1954): 296.

33 Fuller, The Gospel Worthy of All Acceptation, in CWAF, 389-90.
34 Andrew Fuller, The Lord’s Prayer, in CWAF, 1:578.
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Prayer in Private and Corporate Life

Looking at Fuller’s diary, personal letters, and other intimate details shared by
various biographers presents a robust picture of his private prayer life. A normal life is
full of grief, sorrows, celebrations, busy schedules, health challenges, and interpersonal
relationships. Fuller’s was no different. Anyone can write a theology of prayer, but that
theology is tested and portrayed in life. What Fuller taught and defended, he lived. He
had seasons and experiences of great blessing in his prayer life. He also had great
frustrations with what he perceived as lacking in his spiritual life, causing him to watch
and pray (see Matt 26:41). Busyness and other stressful burdens pulled him away from
consistency in prayer. His experiences in prayer were refreshingly normal.

Yet, Fuller did not live a life of prayer alone (see Luke 11:1-4). Prayer was a
part of his family life, praying for his wife and children, as well as extended family like
his father. His friendships were relationships of prayer, showing the true depth and nature
of Christian friendship.*® He pastored his congregation as a man of prayer, praying with
and for his people. He joined his prayers with those of the rest of God’s people for God’s

will and purpose.

Prayer for God’s Cause in the World

Concerning the relation of prayer to God’s will and purpose in the Lord’s
Prayer, Fuller stated, “Christ takes care to let us know how ready he is to hear prayer,
especially in behalf of his own cause.”® Fuller had an answer to the question, for what
ought we to pray? For Fuller, prayer was to be based on and in full accord with God’s

cause in the world (see Matt 6:10). This was certainly evident in the prayer call of 1784.

35 See Michael A. G. Haykin, One Heart and One Soul: John Sutcliff of Olney, his friends and
his times (Durham, England: Evangelical Press, 1994); Michael A. G. Haykin, Iron Sharpens Iron:
Friendship and the Grace of God (Bridgend, Wales: Union, 2022).

36 Andrew Fuller, The Nature and Importance of Walking by Faith: A Sermon to which are
added, A Few Persuasives to a General Union in Prayer for the Revival of Real Religion (Northampton: T.
Dicey, 1784), 42. Hereafter the letter will be cited as “Fuller, 4 Few Persuasives to a General Union in
Prayer.”
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The call to prayer for revival was in view of God’s will. This time of prayer led to plans
and prayers for the founding of the BMS, which was founded in view of God’s gospel
cause in the world (see Matt 9:38). This would lead to further prayer that the great gospel
work would continue through the missionaries of the BMS. Yet, Fuller’s prayer was
equally directed to his own country, even in his own community (see Col 4:3—4). Fuller
also prayed to the God of justice for the end of the evil slave trade.?” In all things for
which he prayed, he was taught by the Lord Jesus the priority of God’s will in prayer:
“This is seeking first the kingdom of God and his righteousness. The glory of God’s
character, and the coming of his kingdom, stand first in all his works, and therefore must

have precedence in all our prayers.”® Fuller also knew where to look to know God’s will.

Prayer Dependent on the Spirit through
the Word

Fuller looked to the Spirit through the Word to know God’s will and to know
what to pray. He also depended on the Spirit to help him in his prayers. Reflecting in
1810 on the success that the BMS had already seen in the spread of the gospel, Fuller
said, “It was in prayer that the late undertakings for spreading the gospel among the
heathen originated. We have seen success enough attend them to encourage us to go
forward; and probably if we had been more sensible of our dependence on the Holy
Spirit, and more importunate in our prayer, we should have seen more.”° Reliance on the
Spirit in prayer was necessary. Like so many of his Particular Baptist forebears, his need

for the Lord and giver of life in prayer was reminiscent of the apostle Paul’s words to the

37 Fuller, A Few Persuasives to a General Union in Prayer, 44. See 102n21.
38 Fuller, The Lord’s Prayer, in CWAF, 1:579.

39 Andrew Fuller, The Promise of the Spirit the Grand Encouragement in Promoting the
Gospel, in CWAF, 3:362.
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Corinthians: “I will pray with the spirit, and I will pray with the understanding also” (1
Cor 14:15a).

His dependence on the Spirit was closely connected to the Word. He viewed
prayer as laying hold of God’s promises.*® God’s promises, given in the Scriptures under
the Spirit’s inspiration, were to fuel prayer and assure those praying. Thus, his prayers
from his own heart were to be directed by the Spirit through the Word. Such prayer drove

faithfulness in life and was in obedience to God’s will (see Col 1:9—10).

Prayer to the Triune God
Lastly, Fuller prayed to the triune God (Eph 1:17). Considering what Fuller

said concerning Christ’s readiness to hear prayer regarding his own work, this line of
reasoning supports prayer to the Godhead.*! Prayer to the Father is an assumed biblical
practice. Prayer to Christ was something for which Fuller vociferously argued in his
Calvinistic and Socinian Systems for which he and others have given clear biblical
support (see Acts 7:59; 1 Cor 1:2; 2 Cor 12:8; 1 Thess 3:11-13).%? This practice of prayer
to Christ is established not only by the examples given from the New Testament, but also
because of the deity of the Lord Jesus. Since he is God, he can be prayed to, considering
who he is and what he does. This same line of reasoning could be used to establish prayer
directed to the Holy Spirit considering the work he performs. Since Fuller had established
that Christians were to ask Jesus for things related to what he did, does, and has promised
to do, why could Christians not ask the Holy Spirit for things related to what he does?

Fuller recorded as close to a prayer to the Spirit as one could come in his Letters on

40 Andrew Fuller, Hlustrations of Scripture; Sermon on the Mount, in CWAF, 1:587.
4! Fuller, A Few Persuasives to a General Union in Prayer, 42.

42 Andrew Fuller, The Calvinistic and Socinian Systems Examined and Compared, as to Their
Moral Tendency: In a Series of Letters, Addressed to Friends of Vital and Practical Religion, in CWAFD,
7:177-78; Michael A. G. Haykin, “A Socinian and Calvinist Compared: Joseph Priestley and Andrew
Fuller on the Propriety of Prayer to Christ,” Nederlands Archief voor Kerkgeschiedenis/Dutch Review of
Church History, 73 (1993): 178-98.
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Systematic Divinity: “May the Holy Spirit of God preserve my heart and mind, that [ may
neither be misled, nor contribute to the misleading of others. Pray that this may be the
case.”® Thus, prayer to the one God eternally existing in three persons is the kind of
praying that Fuller did and the kind of prayer to which he continues to call his readers.

Such prayer will be heard when asked in faith, according to God’s will.

43 Andrew Fuller, “Letter I,” in Letters on Systematic Divinity, in CWAF, 1:684.
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ABSTRACT
“VERY TENDER AND EARNEST IN PRAYER”:
ANDREW FULLER, A MAN OF PRAYER

Nicholas James Abraham, PhD
The Southern Baptist Theological Seminary, 2024
Chair: Dr. Michael A. G. Haykin

This dissertation argues that Andrew Fuller (1754—1815) serves as a model for
spirituality, and particularly in the practice of prayer. His life as a husband, father, pastor,
missionary society leader, and theologian brings together a valuable example to be
retrieved for the contemporary church. This dissertation distinguishes itself in Fuller
studies by being the first study of its kind to provide an inductive study of Fuller’s
practice of prayer in all aspects of his life, relying on his published and yet-to-be-
published writings. Therefore, this dissertation does not impose contemporary, systematic
categories onto Fuller’s life as a means of discerning his theology of prayer. This study
displays Fuller as a man of prayer within his culture, context, and theological tradition.

Chapter 2 surveys the practice of prayer within the Particular Baptist tradition
to provide context to Fuller’s background and heritage. Chapter 3 summarizes Fuller’s
practice and theology of prayer displayed in his diary and his yet-to-be-published letters.
Next, chapter 4 discusses the towering impact of Jonathan Edwards (1703—1758) on both
Fuller and the Particular Baptist tradition, particularly as it relates to corporate prayer.
Then, in chapters 5 and 6, Fuller’s published writings are surveyed, first, by looking at
some of his major theological works and then, his sermons, to show his practice and
theology of prayer. Chapter 7 concludes bringing together the various aspects of Fuller’s
life and ministry to show him to be a humble man of prayer and an example worth

following.
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