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The Unleashing of Modern Missions

Carey was the morning star of modern missions. Between 1793
and 1865, a missionary movement never before seen in the his-
tory of the world reached virtually all the coastlands on earth.
Then in 1865, Hudson Taylor founded the China Inland Mis-
sion, and from 1865 until 1934, another wave of missionary ac-
tivity was released so that by 1974 virtually all the inlands—all
the geographic countries of the world—were reached with the
gospel. In 1934, Cameron Townsend founded Wycliffe Bible
Translators which focused not on geographic areas or political
states but on people groups with distinct languages and dia-
lects and cultures—and gradually the church awakened, espe-
cially at the Lausanne Congress in 1974, to the biblical reality
of “every tribe and tongue and people and nation” (Revelation
5:9; 7:9)—and the missionary focus of the church shifted from
unreached geography and to the unreached peoples of the world.

We are in the midst of this third era of modern missions.
Today the great reality, as documented in Philip Jenkins’ Zhe
Next Christendom,' is that the center of gravity in missions is
moving away from Europe and the United States to the South
and East. Places we once considered mission fields are now cen-
ters of Christian influence and are major missionary sending

forces in the world.*

Andrew Fuller’s Impact

You won’t read it in the secular history books or hear it on the
nightly news, but judged by almost any standard, this modern
missionary movement—the spread of the Christian faith to

every country and almost all the peoples of the world—is the
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most important historical development in the last two hun-
dred years. Stephen Neill, in the conclusion to his History of
Christian Missions, wrote,

The cool and rational eighteenth century [which ended with Wil-
liam Carey’s departure for India] was hardly a promising seed-
bed for Christian growth; but out of it came a greater outburst of
Christian missionary enterprise than had been seen in all the cen-
turies before’

So how did it come about that the “cool and rational” eigh-
teenth century gave birth to the greatest missionary move-
ment in world history—a movement that continues to this
day, which, if youre willing, you can be a part of? God’s ways
are higher than our ways and his judgments are unfathomable
and inscrutable (Romans 11:33). More factors led to this great
movement than any human can know. All T want to do is docu-
ment one of them—just one of ten thousand things God did to
unleash this great Christ-exalting, gospel-advancing, Church-
expanding, evil-confronting, Satan-conquering, culture-trans-
forming soul-saving, hell-robbing, Christian-refreshing, truth-
intensifying missionary movement.*

The reason I wrote at the beginning that it is totally pos-
sible that Andrew Fuller’s impact on history, by the time Jesus
returns, will be far greater and different than it is now, is that
there are three volumes of his writings still in print, and he
was an unusually brilliant theologian. So quite apart from his
influence on the rise of modern missions, his biblical insights
may have an impact for good on future generations all out of
proportion to his obscure place in the small town of Kettering,
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England. We will see some of his theological genius as we work
our way backward from effect to cause—from his engagement
with the new missionary movement to the spiritual life and

theology that set it in motion.

Great Gain and Great Loss

Andrew Fuller died on May 7, 1815, at the age of sixty-one. He
had been the pastor of the Baptist Church in Kettering (popu-
lation, about three thousand) for thirty-two years. Before that,
he was the pastor at Soham, and before that, he was a boy grow-
ing up on his parents’ farm and getting a simple education. He
had no formal theological training but became the leading
theological spokesman for the Particular Baptists® in his day.
He began to do occasional preaching in his home church of So-
ham at age seventeen, and when he was twenty-one, they called
him to be the pastor.

The year after he became the pastor at Soham, he married
Sarah Gardiner (The year was 1776—the year America de-
clared independence from Britain). In the sixteen years before
she died, the couple had eleven children, of whom eight died in
infancy or early childhood. Sarah died two months before the
Baptist Missionary Society was formed in Fuller’s home in Oc-
tober of 1792.

It is often this way in the ministry: the greatest gain and the
greatest loss within two months. “Whoever loses his life for my
sake will find it” (Matthew 10:39). “Unless a grain of wheat falls
into the earth and dies, it remains alone; but if it dies, it bears
much fruit” (John 12:24). Fuller did marry again. In 1794, he
married Ann Coles who outlived him by ten years.
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An Overwhelmed Life

During these forty years of pastoral ministry in Soham and Ket-
tering, Fuller tried to do more than one man can do well. He
tried to raise a family, pastor a church, engage the destructive
doctrinal errors of his day with endless writing, and function as
the leader of the Baptist Missionary Society which he and aband
of brothers had founded in 1792. He regularly felt overwhelmed.

In 1801, he wrote in a letter,

[Samuel] Pierce’s memoirs are now loudly called for [that is, peo-
ple were calling for him to write the memoirs of bis friend, which
be did]. I sit down almost in despair... My wife looks at me with
a tear ready to drop, and says, “My dear, you have hardly time ro
speak tome.” My friends at home are kind, but they also say, “You

have no time to see us or know us and you will soon be worn out.”

Amidst all this there is “Come again to Scotland— come to Ports-

mouth— come to Plymouth— come to Bristol.””

A little band of Baptist pastors including William Carey had
formed the Baptist Missionary Society on October 2, 1792.
Fuller, more than anyone else, felt the burden of what it meant
that William Carey and John Thomas (and later others) left
everything for India in dependence, under God, on this band
of brothers. One of them, John Ryland, recorded the story
where the famous “rope holder” image came from. He wrote

that Carey said,

Our undertaking to India really appeared to me, on its com-
mencement, to be somewhat like a few men, who were deliberar-

ing about the importance of penetrating into a deep mine, which
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had never before been explored, we had no one to guide us; and
while we were thus deliberating, Carey, as it were, said “Well, 1
will go down, if you will hold the rope.” But before he went down...
be, as it seemed to me, took an oath from each of us, at the mouth
of the pit, to this effect—thar “while we lived, we should never let
go of the rope.”

Fuller served as the main promoter, thinker, fundraiser, and
letter-writer of the Society for over twenty-one years. He held
that rope more firmly and with greater conscientiousness than
anyone else. When he said above that in all his pastoral labors
he hears, “Come again to Scotland—come to Portsmouth—
come to Plymouth—come to Bristol,” he meant: Churches
were calling him to come and represent the mission. So he trav-
eled continuously speaking to raise support for the mission. He
wrote the regular Periodical Accounts. He supplied news to
the Baptist Annual Register, the Evangelical Magazine, and the
Baptist Magazine. He took the lead role in selecting new mis-
sionaries. He wrote regularly to the missionaries on the field

and to people at home.*

Tireless Pastoral Labors

All this while knowing his pastoral work was suffering. He did

not have an assistant at Kettering until 1811 (John Hall), four

years before he died. In October of 1794, he lamented in aletter

to John Ryland how the mission work was compromising the

church work: “I'long to visit my congregation that I may know
of their spiritual concerns and preach to their cases.” The love

he felt for his people is expressed in a letter he wrote to a way-
ward member that he was pursuing:

adoy ay3 PIOH NOA 41 UmoQ 09 [IIM | 43]IN4 Malpuy




When a parent loses... a child nothing but the recovery of that
child can heal the wound. If he could have many other children,
that would not do it... Thus it is with me towards you. Nothing
but your return to God and the Church can heal the wound.”

He pressed on faithfully feeding his flock with faithful exposi-
tory preaching:

Beginning April 1790, he expounded successively Psalms, Isaiah,
Joel, Amos, Hosea, Micah, Nahum, Habakkuk, Zephaniah, Jer-
emiah, Lamentations, Daniel, Haggai, Zechariah, Malachi,
Genesis, Matthew, Luke, John, Revelation, Acts, Romans, and
First Corinthians as far as 4:5."

The people did not seem to begrudge their pastor’s wider min-
istry for the Missionary Society. One young deacon entered in
his diary two weeks before Fuller’s death:

What a loss as individuals and as a church we are going to sus-
tain. Him that has so long fed us with the bread of life, that has so
affectionately, so faithfully, and so fervently counseled, exhorted,
reproved, and animated; by doctrine, by precept, and by exam-
ple the people of his charge; him who has liv’d so much for others!

Shall we know more hear his voice?*

And when he was home from his travels, his life was one form
of work for another. His second wife Ann once told him that
“he allowed himself no time for recreation.” Fuller answered,
“O no: all my recreation is a change of work.” His son, Gun-
ton Fuller, recorded that even in 1815, just a few months before
his death, he was still working at his desk “upwards of twelve

hours a day.”+
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Extraordinary Suffering

Woven into all this work, making his perseverance all the more
astonishing, is the extraordinary suffering, especially his losses.
He lost cight children and his first wife. On July 10, 1792, he
wrote, “My family afHlictions have almost overwhelmed me, and
what is yet before me I know not! For about a month past the af-
fliction of my dear companion has been extremely heavy.” Then
on July 25, “Oh my God, my soul is cast down within me! The
afflictions of my family seemed too heavy for me. Oh, Lord, Iam
oppressed, undertake for me!™ When his wife died one month
later (August 23, 1792), having lost eight of her children, Fuller

wrote these lines:

The tender parent wails no more her loss,
Nor labors more beneath life’s heavy load;
The anxious soul, released from fears and woes,

Has found her home, her children, and her God.”

Andrew Fuller, the Thinker

That is the personal, pastoral, missionary context of Fuller’s en-
gagement with the spiritual and doctrinal errors of his day. And
for all his activism, it is his controversial and doctrinal writing
that served the cause of world missions most. Virtually all the
students of Andrew Fuller agree that he was the most influen-
tial theologian of the Particular Baptists. “Fuller,” one writes,
“was pre-eminently the thinker, and no movement can go far
without a thinker.””
What I will try to do is show how his engagement with

Sandemanianism recovered and preserved a kind of vital faith
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that is essential for missions, and his engagement with Hyper-
Calvinism (or what he more often called High Calvinism) re-
covered and preserved a kind of preaching that is essential for
missions. And in both cases, the battle was distinctly exegetical
and doctrinal even though the all-important outcomes were
deeply experiential and globally practical.

Enlightenment Contemporaries And Particular Baptists

Of course, Andrew Fuller, the thinker, the theologian, did
not arise in a vacuum. Besides the secular rationalism of Da-
vid Hume (1711-1776) in Britain and Rousseau (1712-1778) in
France and Thomas Paine (1737-1809) in America—all con-
temporaries of Andrew Fuller—there was the Great Awak-
ening in America and the Evangelical Awakening in Britain.
Both George Whitefield (1714-1770) and John Wesley (1703
1791) were in their prime when Andrew Fuller wasbornin 1754.

The Particular Baptists did not like either of these evangeli-
cal leaders. Wesley was not a Calvinist, and Whitefield’s Calvin-
ism was suspect, to say the least, because of the kind of evange-
listic preaching he did. The Particular Baptists spoke derisively
of Whitefield’s “Arminian dialect.”® Fuller grew up in what he
called a High Calvinistic—or Hyper-Calvinistic—church. He
said later that the minister at the church in Soham (John Eve)
had “little or nothing to say to the unconverted.” Fuller’s great-
est theological achievement was to see and defend and spread the
truth that historic biblical Calvinism fully embraced the offer of
the gospel to all people without exception.

Fuller immersed himself in the Scriptures and in the histor-
ic tradition flowing from Augustine through Calvin through
the Puritans down to Jonathan Edwards. The Bible was always
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paramount: “Lord, thou hast given me a determination to take
up no principle at second-hand; but to search for everything at
the pure fountain of thy word.™ That is one of the main reasons
why it is so profitable to read Fuller to this very day: He is so
freshly biblical.

His Great Mentors

But he is wide open about who his great mentors were. And we
should know them. He searched both the Scriptures and the
history of doctrine to see if he could find this High Calvinism
that had so infected and controlled his denomination—the
view that opposed offering the gospel to all men and said it
could not be the duty of the unregenerate men to believe on
Jesus, and therefore, one should not tell them they should do
what they have no duty to do. That was the reasoning of Hyper-
Calvinism.* Fuller came to this conclusion:

Neither Augustine nor Calvin, who each in bis today defended
predestination, and the other doctrines connected with it, ever
appear to have thought of denying it to be the duty of every sin-
ner who bas heard the gospel to repent and believe in Jesus Christ.
Neither did the other Reformers, nor the Puritans of the 16th cen-
tury, nor the divines at the Synod of Dort, (who opposed Armin-
ius) nor any of the nonconformists of the 17th century, so far as
bave any acquaintance with their writings, ever so much as hesi-
tate upon this subject.*

John Calvin played a relatively minor role in shaping Fuller’s
thinking directly. He was immersed in the Puritans and quot-
ed more from Charnock, Goodwin, Bunyan, and Owen than
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from Calvin.” In fact, by his own testimony, John Owen ranks
first in his esteem of all the writers that influenced him. “I nev-
er met with anything of importance in his writings on which I
saw any reason to animadvert; so far from it, that I kzow of no
writer for whom I have so great an esteem.”™*

The Influence Of Jonathan Edwards

But even if he esteems Owen above all others, almost everyone
who studies Fuller’s works agree that Jonathan Edwards was
the most decisively influential in helping him break free from
his Hyper-Calvinistic roots.” Fuller admits that, after the Bi-
ble itself, it was Edwards who provided the keys that unlocked
the door out of Hyper-Calvinist reasoning. We will see that
this was true both for the Sandemanian and the Hyper-Calvin-
ist controversies.

David Bebbington says that Jonathan Edwards “stands at
the headwaters” of eighteenth-century evangelicalism.* That
is certainly true for Andrew Fuller. To give you a flavor of the
way he felt about Edwards—ten days before Fuller died on May
7, 1815, he dictated a letter to John Ryland, one of the band of
brothers who founded the mission together with him. The
point of the letter was to defend Jonathan Edwards:

We have heard some, who have been giving out of late that “if
Sutcliff and some others had preached more of Christ and less
of Jonathan Edwards, they would have been more useful.” If
those who talk thus, preached Christ half as much as Jonathan
Edwards did, and were half as useful as he was, their usefulness
would be double what it is.*”
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Edwards’s Freedom Of The Will

Fuller was born in 1754, four years before Jonathan Edwards
died, and the year that Edwards published his hugely influen-
tial book Zhe Freedom of the Will. I mention Edwards’s book
on the will because in it Fuller found one of the keys that un-
locked the unbiblical prison of Hyper-Calvinism.

The Hyper-Calvinist reasoning went like this, in the words
of Andrew Fuller:

1t is absurd and cruel to require of any man what is beyond his
power to perform; and as the Scriptures declare that “No man can
come to Christ, except the Father draw him,” and that “The natu-
ral man receiveth not the things of the Spirit of God, neither can
he know them, because they are spiritually discerned,” it is con-
cluded that these are things to which the sinner, while unregener-

ate, is under no obligation.*

“It is a kind of maxim with such persons,” Fuller said, “that
‘none can be obliged to act spiritually, but spiritual men.”” The
practical conclusion that they drew was that faith in Christ is
not a duty for the non-elect. It is not a duty for the unregen-
erate. Therefore, you never call for faith indiscriminately. You
never stand before a group of people—whether in Britain or in
India—and say, “Believe on the Lord Jesus Christ!” You never

exhort, plead, call, command, urge.

Against The Hyper-Calvinists

One of Fuller’s critics, John Martin, Pastor at Grafton Street,

Westminster wrote,
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Sinners in my opinion, are more frequently converted, and be-
lievers more commonly edified, by a narrative of facts concerning
Jesus Christ, and by a clear, connected statement of the doctrines
of grace, and blessings of the gospel, and then by all the expecta-

tions and expostulations that were ever invented.”

But in fact, the Hyper-Calvinists were not passionately telling
the narrative of the gospel story to the lost and were opposed
to the new mission to India. Peter Morden points out that

“The prevalence of high Calvinism had led not only to a refus-
al to ‘offer Christ’ but also to a general suspicion of all human
‘means’, such as ministerial training and associating.”" The ef-
fect of this rationalistic distortion of the biblical Calvinism
was that the churches were lifeless™ and the denomination of
the Particular Baptists was dying.

Fuller, who only knew High Calvinism in his early minis-
try, said in 1774, “L... durst not, for some years, address an in-
vitation to the unconverted to come to Jesus.” He went on to
say, “I conceive there is scarcely a minister amongst us whose
preaching has not been more or less influenced by the lethar-
gic systems of the age.”* The price had been huge: in the forty
years after 1718; the Particular Baptists declined from 220 con-
gregations to 150.”

A “Warrant Of Faith”?

If you ask: How then did anyone get saved under this system?
The answer was that here and there God would give what they
called a “warrant of faith.” That is, there would be some token
granted by the Holy Spirit to signify that the persons were re-
generate and elect and therefore had a “warrant” to believe. For
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example, one way God did this, they believed, was by forcibly
suggesting a Scripture to one’s mind. This happened to Full-
er at age thirteen (with Romans 6:14), and he thought for a
while that he had been saved. But the experience proved to be
abortive.*

What Fuller came to see was that High Calvinism had shift-
ed the meaning of faith from focusing on the objective person
and promises of Christ onto the subjective state of our own
hearts. In other words, saving faith became fzith that I am expe-
riencing the regenerating work of God—faith that Iam elect. Or,
as Fuller put it, the High Calvinists said that faith is to “believe
the goodness of their state.” To this he responded:

If this be saving faith, it must inevitably follow that it is not the
duty of unconverted sinners; for they are not interested in Christ
[that is, they are not yet united to him], and it cannot possibly be
their duty to believe a lie. But if it can be proved that the proper
object of saving faith is not our being interested in Christ [that is,
our being already united to him], but the glovious gospel of the ever
blessed God, (which is true, whether we believe it or not,) a contrary
inference must be drawn; for it is admitted, all in all hands, that it
is the duty of every man to believe what God reveals.’”

In fact, Fuller goes on to show that

Nothing can be an object of faith, except what God has revealed
in his word; but the interest that any individual has in Christ...
is not revealed... The Scriptures always represent faith as termi-
nating on something [outside of ] us; namely, on Christ, and the
truths concerning him... The person, blood, and righteousness
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of Christ revealed in the Scriptures as the way of a sinner’s ac-
ceptance with God, are, properly speaking, the objects of our
faith; for without such a revelation it were impossible to believe
in them... That for which he ought to have trusted in him was the
obtaining of mercy, in case he applied for it. For this there was a
complete warrant in the gospel declarations

In other words, we should not say to unbelievers: Wait until
you feel some warrant of faith so that you can trust in that.
Rather, we should say, “Christ is the glorious divine Son of
God. His death and resurrection are sufficient to cover all your
sins.”” He promises to receive everyone who comes to him and
he promises to forgive all who trust in him. Therefore, come
to him and trust him and you will be saved. If you wonder if
you are elect or if you are regenerate, cease wondering and do
what Christ has commanded you to do. Receive him, trust in
him, cast yourself on him for his promised mercy. And you will

prove to be elect and to be regenerate.”

Andrew Fuller, the Calvinist

Fuller is a Calvinist. He says, “The Scriptures clearly ascribe
both repentance and faith wherever they exist to divine influ-
ence [e.g., 2 Timothy 2:25-26; Ephesians 2:8].” He believes in
irresistible grace. But what he is arguing against is that one has
to know before he believes that he is being irresistibly called or

regenerated:

Whatever necessity there may be for a change of heart in order
[for one to believe], it is neither necessary nor possible that the
party should be conscious of it till he has believed. It is necessary
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that the eyes of a blind man should be opened before he can see;
bur it is neither necessary nor possible for him to know that his
eyes are open till he does see.*

Fuller steadfastly refuses to let ostensible Calvinistic or Ar-
minian logic override what he sees in Scripture. And ironically,
High Calvinism and Arminianism are here standing on the
same pretended logic against Scripture. Both argue that it is ab-
surd and cruel to require of any man what is beyond his power
to perform. Or to put it the way Fuller does,

They are agreed in making the grace of God necessary to the ac-
countableness of sinners with regard to spiritual obedience. The
one [High Calvinism] pleads for graceless sinners being free from
obligation, the other [Arminianism] admits of obligation but
Sfounds it on the notion of universal grace. Both are agreed that
where there is no grace there is no duty. But if grace be the ground
of obligation, it is no more grace, but debr.*

“The whole weight of this objection,” he says, “rests upon the
supposition that we do not stand in need of the Holy Spirit to
enable us to comply with our duty.* In other words, both High
Calvinists and Arminians rejected the prayer of St. Augustine,

“Command what you wish, but give what you command.™ But
Fuller says, “To me it appears that the necessity of Divine in-
fluence, and even of a change of heart, prior to believing, is
perfectly consistent with its being the immediate duty of the
unregenerate.™* Why? Because the Scripture shows it to be the
case, and Jonathan Edwards provides categories that help make
sense out of it. Concerning the biblical witness, he writes,
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The same things are required in one place which are promised
in another: ‘Only fear the Lord, and serve him in truth with all
your heart.—'I will put my fear in their hearts that they shall
not depart from me.” When the sacred writers speak of the divine
precepts, they neither disown them nor infer from them a self-suf-
ficiency to conform to them, but turn them into prayer: “Thou hast
commanded us to keep thy precepts diligently. Ob that my ways
were directed to keep thy statutes!” In fine, the Scriptures uniform-
ly 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.*

Natural Inability And Moral Inability

In his most famous work, The Gospel Worthy of All Acceptation,
Fuller piles text upon text in which unbelievers are addressed
with the duty to believe.*¢ These are his final court of appeal
against the High Calvinists who use their professed logic to
move from biblical premises to unbiblical conclusions. But he
finds Edwards very helpful in answering the High Calvinist
objection on another level. Remember, the objection is: “It is
absurd and cruel to require of any man what is beyond his pow-
er to perform.” In other words, a man’s inability to believe re-
moves his responsibility to believe (and our duty to command
them to believe). In response to this objection, Fuller brings
forward the distinction between moral inability and natural
inability. This was the key insight which he learned from Jona-
than Edwards, and he gives him credit for it on the third page
of The Gospel Worthy.+

The distinction is this: Natural inability is owing to the lack
of “rational faculties, bodily powers, or external advantages”;
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but moral inability is owing to the lack of inclination because
of an averse will. Natural inability does in fact remove obliga-
tion. He cites Romans 2:12 as a pointer to this truth: “For all
who have sinned without the law will also perish without the
law, and all who have sinned under the law will be judged by the
law.” In other words, there is a correlation between what you
will be held accountable for and what you had natural access to.

But moral inability does not excuse. It does not remove ob-
ligation. And this is the kind of inability the Bible is speaking
about when it says, “The natural person does not accept the
things of the Spirit of God, for they are folly to him, and he is
not able to understand them because they are spiritually dis-
cerned” (1 Corinthians 2:14; cf. Romans 8:8).

There is an essential difference [Fuller writes] between an ability
which is independent of the inclination, and one that is owing ro
nothing else. It is just as impossible, no doubt, for any person to
do that which he has no mind to do, as to perform that which sur-
passes his natural powers; and hence it is that the same terms are

used in one case as in the other.**

In other words, it is just as impossible for you to choose to do
what you have no inclination to do as it is to do what you have
no physical ability to do. But the inability owing to physical
hindrances excuses, while the inability owing to a rebellious
will does not.* This kind of reasoning was not Fuller’s main
reason for rejecting High Calvinism and Arminianism. Scrip-
ture was. But Edwards’s categories helped him make more

sense of what he saw there.
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The Practical Effect For Missions

The all important conclusion from all this exegetical, doctrinal,
theological labor and controversy was the enormously practical

implication for evangelism and world missions:

1 believe it is the duty of every minister of Christ plainly and faith-
fully to preach the gospel to all who will hear it; and, as I believe

the inability of men to [do] spiritual things to be wholly of the mor-
al, and therefore of the criminal kind—and that it is their duty ro

love the Lord Jesus Christ, and trust in him for salvation, though

they do not; I therefore believe free and solemn addresses, invita-
tions, calls, and warnings to them, to be not only consistent, but di-
rectly adapted as means, in the band of the Spirit of God, to bring
them to Christ. I consider it as part of my duty that I could not
omit without being guilty of the blood of souls.>

Fuller’s engagement at this level of intellectual rigor, as a pas-
tor and a family man, may seem misplaced. The price was high
in his church and in his family. But the fruit for the world was
incalculably great. No one else was on the horizon to strike a
blow against the church-destroying, evangelism-hindering,
missions-killing doctrine of High Calvinism. Fuller did it, and
the theological platform was laid for the launching of the great-

est missionary movement in the world.

Against Sandemanianism

Before we draw out some lessons for ourselves, I want to deal
briefly with Fuller’s engagement with Sandemanianism. Full-
er’s response to this deadening movement of his day was part of

the platform for the missionary movement, and it is amazingly
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relevant for our day because of its bearing on the debates about
the nature of justifying faith. And again Fuller gets one of his
decisive insights in this debate from Jonathan Edwards.

Robert Sandeman (1718-1771) spread the teaching that jus-
tifying faith is the mind’s passive persuasion that the gospel
statements are true. Here is the way Andrew Fuller expressed
this Sandemanianism. The distinguishing marks of the system,
he says, relate zo the nature of justifying faith.

This Mr. S. [Sandeman] constantly represents as the bare belief
of the bare truth; by which definition he intends, as it would
seem, to exclude from it everything pertaining to the will and
the affections, except as effects produced by it... ‘Everyone,” says
he, ‘who obtains a just notion of the person and work of Christ,
or whose notion corresponds to what is testified of him, is justified,
and finds peace with God simply by that notion.”

This notion he considers as the effect of truth being impressed
upon the mind, and denies that the mind is active in it. ‘He who
maintains,’ says he, ‘that we are justified only by faith, and at the
same time affirms... that faith is a work exerted by the human
mind, undoubtedly maintains, if he had any meaning to his words,
that we arejustified by a work exerted by the human mind.>

Sandeman’s aim is to protect the doctrine of justification by
faith alone. He believes that if faith has any movement of mind
or will or affections toward God, it is an act and therefore a work
and would therefore compromise the doctrine. To protect the
doctrine, he denies that faith has any activity in it at all. Implicit
is that faith is not a virtue. It does not partake of any goodness
or newness in the soul. He therefore does not see regeneration
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as preceding and enabling faith, for that would make faith an
acting of the renewed heart and therefore we would be justified
by the goodness of what we do. So faith must be defined as per-
fectly consistent with a soul that is in actual enmity with God,
before there is any renewal at all.

Sandeman’s main support for this view is the meaning of the
term ungod[y in Romans 4:5, “To the one who does not work but
believes in him who justifies the ungodly, his faith is counted as
righteousness.” He argues that this term must mean that there is
no godly or virtuous or renewed or active quality about our faith,
for if there were, we would not be called #ngodly. So he defines
faith as a passive persuasion of the truth in which the mind is not
active. So faith can coexist with ungodliness understood as the

total absence of any renewal or godly act of the soul s

For the Sake of the Church and the Nations
Fuller found this both unbiblical and deadening to the church-

es. To sever the roots of faith in regeneration, and to strip faith
of its holiness, and to deny its active impulse to produce the
fruit of love (Galatians 5:6) was to turn the church into an intel-
lectualistic gathering of passive people who are afraid of their
emotions and who lack any passion for worship or missions.
Therefore, Fuller, the lover of God and missions, waged another
battle against Sandemanianism for the sake of the church and
the nations.

Fuller compiles a hundred pages of small print argument
in twelve letters complied under the title Strictures on Sande-
manianism.5* He points out, for example, that faith is a kind
of “work” or act of the soul because Jesus says so in John 6:28-
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29, “Then they said to him, “What must we do, to be doing the
works of God?’ Jesus answered them, “This is the work of God,
that you believe in him whom he has sent.” He also observes
that it is the uniform witness of Scripture that “without repen-
tance there is no forgiveness.”® He also shows that the meaning
of faith in the New Testament is revealed with many parallel
expressions that imply the good action of the heart (for exam-
ple, zo receive Christ, John 1:12; or fo come to Christ, John 6:3s).

So Fuller denies that faith is a mere passive persuasion of
the mind, but asserts that it is the holy fruit of regeneration
which has in it the good impulse to “work through love” (Gala-
tians 5:6).5” To see this is vital for the life of the church and the
power of world missions. How then does he reconcile this with
Romans 4:5 which says that God “justifies the ungodly”? Here
is his answer:

This term [ungodly in Romans 4:5], I apprebend, is not designed,
in the passage under consideration, to express the actual state of
mind which the party at the time possesses, but the character un-
der which God considers him in bestowing the blessing of justifica-
tion upon him. Whatever be the present state of the sinner’s mind—
whether he be a haughty Pharisee or a humble publican—if he
possess nothing which can in any degree balance the curse which
stands against him, or at all operate as a ground of acceptance
with God, he must be justified, if at all, as unworthy, ungodly,
and wholly out of regard to the rightecousness of the mediator.

He uses the analogy of a magnet to help us see that faith can have
qualities about it and yet it not be these qualities that God has ref-

erence to when he counts faith as justifying.
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Whatever holiness there is in [faith], it is not this, but the obe-
dience of Christ, that constitutes our justifying righteousness.
Whatever other properties the magnet may possess, it is as point-
ing invariably ro the north that it guides the mariner; and what-
ever other properties faith may possess, it is as receiving Christ,
and bringing us into union with him, that it justifies”

The Uniqueness Of Faith

He points out that faith is unique among all the other graces that
grow in the renewed heart. Itis a “peculiarly receiving grace.”

Thus it is that justification is ascribed to faith, because it is by faith
that we receive Christ; and thus it is by faith only, and not by
any other grace. Faith is peculiarly a receiving grace which none
other is. Were we said to be justified by repentance, by love, or by
any other grace, it would convey to us the idea of something good
in us being the consideration on which the blessing was bestowed;
but justification by faith conveys no such idea. On the contrary, it
leads the mind directly to Christ, in the same manner as saying of
a person that he lives by begging leads to the idea of his living on

what he freely receives.”

What matters, Fuller says, concerning the meaning of the justi-
fication of the ungodly is not that we possess no holy affections
in the moment of justification by faith, “but that, whatever we
possess we make zothing of it as a ground of acceptance, ‘count-
ing all things but loss and dung that we may win and be found
in him.”" Faith is a duty. It is an act of the soul. It is a good ef-
fect of regeneration. “Yet,” Fuller says, “it is not as such, but as
uniting us to Christ and deriving righteousness from him, that

itjustifies?™
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Faith: A Holy Act That Justifies The Ungodly
Fuller concludes his book Zhe Gospel Worthy of All Acceptation

with reference back to the New Testament preachers.

The ground on which they took their stand was “Cursed is every-
onewho continueth not in all things written in the book of the law
to do them” [Galatians 3:10]. Hence they inferred the impossibil-
ity of the sinner being justified in any other way than for the sake
of him who was “made a curse for us;” and hence it clearly follows,
that whatever holiness any sinner may possess before, in, or after
believing, it is of no account whatever as a ground of acceptance

with God.”

Which means that God justifies us under the consideration of
our unworthiness, our ungodliness, because of Christ, not un-
der the consideration of any holiness in us. In this way, Fuller is
able to retain the crucial biblical meaning of faith as a holy act-
ing of the will flowing from regeneration, and yet say with Paul,
“To the one who does not work but believes in him who justifies

the ungodly, his faith is counted as righteousness” (Romans 4:5).

One Great Enemy: Global Unbelief

The sum of the matter is that Fuller had one great enemy he
wanted to defeat—global unbelief in Jesus Christ. He believed
that the kingdom of Christ would triumph, and he meant to be
an instrument in the conquering of unbelief in India and to the
ends of the carth. Standing in the way of that triumph in his
generation were false views of justifying faith and false views
of gospel preaching. Sandemanianism had ripped the life and

power out of faith so that it was powerless in worship and mis-
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sions. Hyper-Calvinism had muzzled the gospel cry of the Bride
(“The Spirit and the Bride say, ‘Come.” And let the one who
hears say, ‘Come.” And let the one who is thirsty come; let the
one who desires take the water of life without price,” Revelation
22:17). For the sake of the life of the church and the salvation of
the nations, Fuller took up the battle for truth.

The Vital Link Between Doctrine and World Missions

What shall we learn from this? We should learn the vital link
between the doctrinal faithfulness of the church and the cause
of world missions. The main impulse of our day is in the other
direction. Everywhere you turn there is pressure to believe that
missions depends on not disputing about doctrine. As soon as
you engage another professing Christian in controversy over
some biblical issue, the cry will go up: “Stop wasting your time
and be about missions.” What we learn from Fuller is that those
cries are at best historically naive and at worst a smoke screen for
the uninhibited spread of error.

One crucial lesson from Andrew Fuller’s life is that the ex-
egetical and doctrinal defense of true justifying faith and true
gospel preaching in the end did not hinder but advanced the
greatest missionary movement in world history. Getting Chris-
tian experience biblically right and getting the gospel biblically
right are essential for the power and perseverance and fruitful-

ness of world missions.

Wrong Inferences Produce Deadly Mistakes

Learn from Fuller’s conflicts that deadly mistakes come from
drawing wrong inferences from texts based on superficial claims
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of logic: If God justifies the ungodly, then faith must be ungodly
because God justifies by faith. If the natural man cannot receive
the message of the cross, then don’t urge him to receive it; it’s
pointless and cruel. Real logic is not the enemy of exegesis. But
more errors than we know flow from the claim to logic that con-

tradicts the Bible:
> If God is love, there cannot be predestination.

> IfStephen says Isracl has resisted God, then God cannot

overcome our rebellion irresistibly.

> If men are accountable for their choices, they must be ulti-
mately self-determining.

> If Godis good, innocent people cannot suffer so much.
> If God rules all things including sin, he must be sinner.
> If God rules all things, there is not point in praying.

> If God threatens a person with not entering the kingdom,

he cannot have eternal security.

> If Christ died for all, he cannot have purchased anything
particular for the elect.

Fuller shows us that the best antidote against the wrong use
of logic is not first better logic, but better knowledge of the
Bible, which is the best warning system for when logic is be-

ing misused.

Global Impact For The Glory Of Christ

There is a kind of inner logic to Fuller’s life and battles and
global fruitfulness. His engagement with Sandemanianism
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highlights the importance of vital, authentic spiritual experi-
ence over against sterile, intellectualistic faith. His engagement
with Hyper-Calvinism highlights the importance of objective
gospel truth. These two things set the stage for assaulting glob-
al unbelief. Authentic subjective experience of God plus au-
thentic objective truth of God leads to authentic practical mis-
sion for God. Holy faith plus worthy gospel yields world vision.

Therefore, devote yourself to experiencing Christ in the gos-
pel biblically and authentically. And devote yourself to under-
standing Christ in the gospel biblically and authentically. And
may God ignite that experience and that understanding in such
away that your life will count like Andrew Fuller’s for the cause
of world evangelization to the glory of Christ.
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Notes
1 Philip Jenkins, The Next Christendom: The Coming of

Global Christianity (New York: Oxford University Press,
2003). See also Jenkins, The New Faces of Christianity: Be-
lieving the Bible in the Global South (New York: Oxford

University Press, 2006).

Andrew Walls would say it a little differently than Jenkins:
“While some scholars such as Philip Jenkins emphasize a
shift of power from Western churches to those south of the
equator, Walls sces instead a new polycentrism: the riches
of a hundred places learning from each other.” “Historian
Ahead of His Time,” Christianity Today, Vol. s1, No. 2,
February 2007, 89.

Stephen Neill, 4 History of Christian Missions (New York:
Penguin Books, 1964), 571.

I mention the terms Christian-refreshing and truth-inten-
sifying because in Andrew Fullers life, there is a reciprocal
relationship between spiritual life and biblical truth, on the
one hand, and missions, on the other hand. In one direction,
spiritual life and biblical truth give rise to missions. And in
the other direction, engagement in the missionary enterprise
awakens and sustains new levels of spiritual life and sharp-
ens and deepens and intensifies our grasp of biblical truth.
We will focus on the first in this message, but here are some
glimpses into the effect missions had on Fuller’s life. On July

18,1794, he wrote the following in his diary:
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Within the last year or two, we have formed a missionary
society; and have been enabled to send out two of our breth-
ren to 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 means of reviving my soul. If nothing else comes of
it, I and many others have obtained a spiritual advantage.
(Peter Morden, Offering Christ to the World [Waynesboro,

Georgia: Paternoster, 2003), 167)

Six months carlier he had written to John Ryland, “I have
found the more I do for Christ, the better it is with me. I never
enjoyed so much the pleasures of religion, as I have within the
last two years, since we have engaged in the Mission business.
Mr. Whitfield used to say, ‘the more men does for God, the
more he may’” (Ibid.)

In one direction, when your love for Christ is enflamed
and your grasp of the gospel is clear, a passion for world mis-
sions follows. In the other direction, when you are involved
in missions—when you are laying down your life to rescue
people from perishing—it tends to authenticate your faith,
and deepen your assurance, and sweeten your fellowship
with Jesus, and heighten your love for people, and sharpen
your doctrines of Christ and heaven and hell. In other words,
spiritual life and right doctrine are good for missions, and

missions is good for spiritual life and right doctrine.

The term Particular Baptist is a technical term taken from
the phrase “particular redemption,” one of the tenets of the
Calvinistic Baptists. Therefore, Particular Baptists were
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10

11

12

13

14

15

16

17

18

the Calvinistic Baptists, in distinction from the General

(or Arminian) Baptists.

Morden, Offering Christ, 153-15 4.

Ibid., 136.

SeeIbid., 136-137, for a fuller account of his engagements.
Ibid., 111.

Accessed online at http://haykin.luxpub.com/ indexa.
php?option=com_content&do_pdf=1&id=26.

Tom Nettles in his “Preface to the New Edition: Why An-
drew Fuller?” The Complete Works of Reverend Andrew
Fuller, Vol. 1, Joseph Belcher, (Harrisonburg, Virginia:
Sprinkle Publications, 1988).

Morden, Offering Christ, 112.

Accessed online at http://haykin.luxpub.com/indexa.
php?option=com_content&do_pdf=1&id=26.

Morden, Offering Christ, 183.

The Complete Works of Reverend Andrew Fuller, Vol. 1,
58-59.
Works, Vol. 1, s9—61.

Morden, Offering Christ, 137, citing E. F. Clipsham, who
was quoting B. Grey Griffith.

Ibid., 20.
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19 Ibid., 27.
20 Works, Vol. 1, 20.

21 The two most influential authors representing High Calvin-
ism—at least the ones who influenced Particular Baptists
most—were John Brine (1703-1765) and John Gill (1697-
1771). Morden comments that Timothy George and others
have made attempts to rehabilitate Gill and to rebut the
charge that he was a Hyper-Calvinist, “but attempts to de-
fend him from the charge of high Calvinism are ultimately
unconvincing” (Offering Christ, 15) A quotation illustrating
John Gill’s attitude towards a free offer of the gospel: “That
there are universal offers of grace and salvation made to all
men, [ utterly deny; nay I deny that they are made to any; no
not to God’s elect; grace and salvation are provided for them
in the everlasting covenant, procured for them by Christ,
published and revealed in the gospel and applied by the
spirit.” John Gill, Sermons and Tracts, Three Volumes (Lon-
don: 1778),I11,269-270, quoted in Morden, Offering Christ,
14. Fuller himself certainly saw Gill as a High Calvinist re-
sponsible for much of the evangelistic deadness among his
fellow Particular Baptists: “I perceived... that the system
of Bunyan was not the same as [John Gill’s]; for while he
maintained the doctrines of election and predestination, he
nevertheless held with the free offer of salvation to sinners
without distinction” (Morden, Offering Christ, 31).

22 Works, Vol. 11, 367.

23 He only quotes from Calvin once in the first edition of his
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most influential book, The Gospel Worthy of All Acceptation.
Morden concludes, “There is no direct link between Cal-
vin’s writings and The Gospel Worthy.” Morden, Offering
Christ, 35.

24 Works, Vol. 1, 39. Emphasis added.

25 Edwards, most agree, was “probably the most powerful and
important extra biblical influence” on Fuller. Morden, Of

fering Christ, 49.

26 David Bebbington, Evangelicalism in Modern Britain: A
History from the 17305 to the 1980s (London: Unwin Hyman,

1989), 6.
27 Works, Vol.1, 101.
28 Tbid., 376.
29 Works, Vol. 11, 360.
30 Quoted in Morden, Offering Christ, 57.
31 Morden, Offering Christ, 45

32 One example of the emotional fallout of High Calvinism
is seen, first, in the fact that Whitefield and Wesley were
accused of “enthusiasm” which was defined vaguely and
abusively as any kind of religious excitement, and, second,
in the fact that John Gill, in his 4 Complete Body of Doctri-
nal and Practical Divinity, said that spiritual joy “is not to
be expressed by those who experience it; it is better experi-

enced than expressed.” Ibid., 20.
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33 Quoted from John Ryland’s biography in Ibid., 103.
34 Works, Vol., 11, 38-.

35 Morden, Offering Christ, 8.

36 Ibid., 28.

37 Works, Vol., 11, 333.

38 Ibid., p334,340,342.

39 On the extent of the atonement, Fuller found himselfagain
defending the Scripture against High Calvinists and Ar-
minians who both thought that “particular redemption”
made the free offer of the gospel to all illogical. His posi-
tion is that the death of Christ is not to be conceived of

“commercially” in the sense that it purchased effectually a
limited number such that if more believed they could not

be atoned for.

On the other hand, if the atonement of Christ proceed
not on the principle of commercial, but of moral justice, or
justice as it relates to crime—if its grand object were to ex-
press the divine displeasure against sin (Romans 8:3) and so
to render the exercise of mercy, in all the ways wherein sov-
ereign wisdom should determine to apply it, consistent with
righteousness (Romans 3:25)—if it be in itself equal to the sal-
vation of the whole world, were the whole world to embrace
it—and if the peculiarity which attends it consists not in its
insufficiency to save more than are saved, but in the sover-
eignty of its application—no such inconsistency can justly
be ascribed to it. Works, Vol., I1, p 373-374. Emphasis added.

adoy ay3 PIOH NOA 41 UmoQ 09 [IIM | 43]IN4 Malpuy

32



40 In other words, the limitation of the atonement lies not

in the sufficiency of its worth to save all the sinners in the
world, but in the design of God to apply that infinite suffi-
ciency to those whom he chooses.

As the application of redemption is solely directed by
sovereign wisdom, so, like every other event, it is the result
of previous design. That which is actually done was intended
to be done. Hence the salvation of those that are saved is de-
scribed as the end which the Savior had in view: “He gave
himself for us, that he might redeem us from all iniquity, and
purify unto himselfa peculiar people, zealous of good works.”
Herein, it is apprehended, consists the peculiarity of redemp-
tion. There is no contradiction between this peculiarity of
design in the death of Christ, and the universal obligation of
those who hear the gospel to believe in him, or universal invi-
tation being addressed to them. Ibid., 374.

In this position, as in so many, he was in line with his
decisive mentor, Jonathan Edwards, who wrote in The Free-

dom of the Will,

Christ in some sense might be said to die for all, and to
redeem all visible Christians, yea, the whole world by his
death; yet there must be something particular in the design
of his death with respect to such as be saved thereby. God
has the actual salvation of redemption of a certain number
in his proper and absolute design, and of a certain number
only; and, therefore, such a design can only be prosecuted
in anything God does in order to the salvation of men. Jon-
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41
42

43

athan Edwards, The Freedom of the Will, 7%z The Works of
Jonathan Edwards, Vol. I, ed. Paul Ramsey (New Haven:
Yale university Press, 1985, 435.

Works, Vol., 11, 383.

Ibid., 379.
Ibid., 379.

Confessions, trans. R. S. Pine-Coffin (New York: Penguin,
1961), 40 (X, xxix).

44 Works, Vol., 11, 381.

45

Ibid., 380. “If an upright heart toward God and man be not
itself required of us, nothing is or can be required; for all
duty is comprehended in the acting-out of the heart.” Ibid.,
382.

46 Sec Works, Vol., 11, p 343—366 where most of these texts are

47

explained. See, for example, Psalm 2:11-12; Isaiah s5:1-7;
Jeremiah 6:16; John 12:36; John 6:29; s:23. He aligns him-
self with John Owen at this point who wrote, “When the
apostle beseecheth us to be ‘reconciled” to God, I would
know whether it be not a part of our duty to yield obedi-
ence? If not, the expectation is frivolous and vain.” Works,
Vol., 11, 353.

Referring to himself in the third person as the author, he
writes, “He had read and considered, as well as he was able,
President Edwards’ss Inquiry into the Freedom the Will...
on the difference between natural and moral inability. He
found much satisfaction in the distinction as it appeared
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to him to carry with it its own evidence—to be clearly and
fully contained in the Scriptures... The more he examined
the Scriptures, the more he was convinced that all inability
ascribed to man, with respect to believing, arises from the
perversion of his hear.” Works, Vol., 11, 330.

48 Ibid., 377.

49 “He that, from the Constitution of his nature, is absolute-
ly unable to understand, or believe, or love a certain kind
of truth, must of necessity, be alike unable to shut his eyes
against it, to disbelieve, to reject, or to hate it. But it is man-
ifest that all men are capable of the latter; it must therefore
follow that nothing but the depravity of their heart renders
them incapable of the former.” Works, Vol., 11, 378.

50 Morden, Offering Christ, 106.

51 Works, Vol., 1, s66—567. Sandeman took his view so serious-
ly that he saw the main stream Puritan writers (including
men like Flavel, Boston, Guthrie, and the Erskines) as fur-
nishing “a devout path to hell.” Works, Vol. 11, 566.

52 See how Fuller explains this argument of Sandeman in
Works, Vol., 1, 568.

53 “Their intellectualized view of faith probably accounted for
what Fuller and Sutcliff saw as the arid nature of many of
their churches... Most centrally, they were not sufficiently
committed to the spread of the gospel.” Morden, Offering
Christ, 150.

54 Works, Vol. I, 561-646. Here are two sample arguments
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for not taking #ngodly in Romans 4:5 to mean that faith in
the justified believer has no character of holiness:

ARGUMENT #1: “Neither Abraham nor David, whose
cases the apostle selects for the illustration is argument,
was, at the time referred to, the enemy of God... But the
truth is, [Abraham] had been a believer in God and a true
worshiper of him for many years, at the time when he is said
to have believed in God, and it was counted to him for righ-
teousness, Genesis 12:1-3; 15:6; Hebrews 11:8. Here then is
an account of one who had walked with God for a series of
years ‘working not, but believing on him that justifieth the
ungodly;” a clear proof that by ‘working not” the apostle did
not mean a wicked inaction, but a renunciation of works as
the ground of acceptance with God” (Works, Vol. 111, 717).

ARGUMENT #2. “It and has been said that the term u7-
godly is never used but to describe the party as being under
actual enmity of God at the time. I apprehend this is a mis-
take. Christ is said to have died for the ‘ungodly.” Did he
then lay down his life only for those who, at the time, were
actually his enemies? If so, he did not die for any of the Old
Testament saints, nor for any of the godly who were then
alive, nor even for his own apostles. All that can in truth be
said is, that, what ever were the characters at the time, he
died for them as ungodly; and thus it is that he ‘justificth
the ungodly” (Ibid., 404).

55 Works, Vol I11, 718. But he adds immediately, as we will see

below, “But that we are justified by it as a work, or is a part
of moral obedience... [ utterly deny.”
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56 Ibid., 716.

57 “Unbelief [is not] the same thing as unholiness, enmity, or
disobedience; but it is not so distinct from either as not to
partake of the same general nature. It is not only the root of
all other sin, but is itself a sin. In like manner, faith is not
only the root of all other obedience, but is itself an exercise
of obedience. It is called ‘obeying the truth,” and ‘obeying
the gospel.” Works, Vol. 11, s75.

58 Works, Vol. 111, 715. Emphasis added.

59 Works, Vol. 1, 281. “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 righteous-
ness. Agreeable to this is the following language: “There is
now, therefore #o condemnation to them that are in Christ
Jesus”—'Ofhim are ye iz Christ Jesus, who of God is made
unto us righteousness, etc.— That I may be found 7z him
not having mine own righteousness which is of the law, but
that which is through faith in Christ.” Works, Vol. 11, 38 4.

60 Works, Vol. 1, 281. “By faith we receive the benefit; but the
benefit arises not from faith, but from Christ. Hence the
same thing which is described in some places to faith, is in
others ascribed to the obedience, death, and resurrection of
Christ” 282.

61 Works, Vol.Il, 406.
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62 Ibid., 572. At this point, he refers to Jonathan Edwards and
gives him credit for this insight.

63 Ibid.,392-393.
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