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Abstract 

 

Benjamin Beddome:  
The Fruitful Life and Evangelical Labor 

of a Forgotten Village Preacher 

This dissertation will present a biographical look at the life and labor of English 

Particular Baptist pastor Benjamin Beddome. It will seek to argue, through the 

examination of his life and writings, that he is a thoroughly committed evangelical, both 

holding to the confessional heritage of his forefathers and sharing with his 

contemporaries a hope to see the promotion of the gospel at home and abroad. 

In support of this claim, this work will be structured in the following manner. 

Chapter one, following a brief introduction, will present the work’s thesis, a discussion of 

the current literary material available for its principal subject, and a statement regarding 

the methodology of the work as a whole. This will be followed by a second chapter in 

consideration of Beddome’s historical context. An examination here is made of the long 

eighteenth century considering specifically the movements of Protestant Dissent, the 

Evangelical Revival, and the rise of the modern mission movement.  

Having set the framework, attention turns in a biographical direction in chapters 

three through five. Chapter three examines Beddome’s evangelical heritage, with 

Chapters 4 and 5 considering his education and the evangelical nature of his pastoral 

labors. 



At this point in the narrative regarding Beddome, attention will take a theological 

turn in the examination of his extant literary labors. Chapter 6 will consider first his 

catechetical efforts in his Exposition of the Baptist Catechism. Chapter 7 will provide an 

examination of the evangelical nature of his preaching assessed against the prevalent 

eighteenth-century issue of the modern question. In Chapter 8, the theological 

examination of Beddome will conclude with a consideration of Beddome’s copious 

missiological and revivalistic hymnody.  

Finally, a concluding point, offering a word of the remembrance on Beddome. 

Though a strictly utilitarian view of history is avoided, Beddome has in truth bequeathed 

something of value to the church which she should not forget again.  

Jason C. Montgomery, Ph.D. 
Advisor: William Madison Grace II, Ph.D. 
School of Theology 
Southwestern Baptist Theological Seminary, 2018  
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Preface 

 In the Spring of 2014 I found myself having lunch with a group of ministerial 

friends at a conference in Arizona. I was just a few months from the beginning of the new 

adventure of pursuing a doctorate at Southwestern and the topic of what I would be 

studying as my dissertation subject came up. After some discussion, one of my friends 

upon getting up from the table, looked back at me and said, “You should look into 

Beddome.” And there it began. A journey of much difficulty at this stage in my life, but a 

journey I would gladly take up all over again.  

 My thankfulness to my friend for his recommendation is just one on a list of many 

thanksgivings that should be given. Closest in proximity to this project are a variety of 

scholars in the academic world that have graciously shared their lives with me in this 

pursuit. I am grateful to my friend and co-laborer in the gospel Jim Renihan for his many 

encouragements, quick replies to numerous texts, and yes, for that very wise lunch 

recommendation. Thanks Jim. A special thanks to Robert Oliver and his precious family 

for befriending an American and hosting him in their home when I came to England in 

2016 doing research for this work. I look forward to seeing that English garden of yours 

again, having tea and biscuits, and perusing your shelves of old books.  

 Special thanks are due to Michael Brealey of the Bristol Baptist College library 

for his many kindnesses to me in hosting me at the college in the summer of 2016 for 

special research on Beddome, and for the many replies and special efforts he has made 

for me through email. Emily Borguyne was also a great help on my trip in 2016 at the 
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Angus Library and Archive. Thank you, Emily and Michael. Special thanks are also due 

to Regents Park College for hosting us on our Oxford Study Tour in 2016. This made 

possible access to the Angus Library and Archive. Also, here at Southwestern special 

thanks go to Jill Botticeli and her great team in the Archives. Thanks Jill. I am grateful to 

those men whom God put in my life, pouring into me their various areas of expertise: 

Malcolm Yarnell, Robert Caldwell, David Allen, Dongsun Cho, Joshua Williams, Craig 

Blaising, and Terry Wilder. Thank you, men, for teaching me and for being patient with 

me when my papers were too long, and I could not find the German verb to save my life.  

 I am very grateful for those men who have agreed to be my dissertation 

committee: Madison Grace, Robert Caldwell, and Michael Haykin. Thank you, men, for 

your encouragements and scholarship. More than you know you have carried me through 

many confusing moments of research and your example has helped me stay the course. 

Not enough can be said on an academic and personal level of the encouragement 

Madison Grace has given to me the past three years. If it has happened to me at seminary, 

you were probably there. Thank you, Dr. Grace. 

 Outside the academic arena, the list of those deserving thanks grows 

exponentially, and I am sure I will forget to mention many. I begin with my church 

family. I have been your pastor now for almost 20 years and the endless encouragement 

you have been to me is often overwhelming. You have given up much of your pastor 

these four years and it is my prayer the Lord will use whatever I have learned to be a 

better shepherd and a blessing to you in the years to come.  

 A sentence or two is not nearly adequate space to thank my parents who 

encouraged this labor from the beginning and have supported it all the way. You have 
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this crazy idea that you are done being a parent when your child leaves the house. 

Apparently, this is not the case. Your relationship changes, but parent and child you will 

always be. My love and respect for you grows with the years and they have been the head 

of the cheerleading squad through a seemingly endless game. Thanks mom and dad. 

 A few words cannot begin to express thanks a man owes to his family who has 

stood with him through it all. They have had the front row seat, a seat probably not to be 

coveted. When I thought I would never make it, my wife would always remind me I 

would. Through many tears, sleepless nights, she has been through it all. Of all who have 

made a sacrifice, I can think of none who have born more than my wife and children. The 

Lord has been faithful and seen us through it all, together. May the Lord use it all for his 

glory and our good. Thank you, Janice, and thank you Timothy, Katie, Nathan, Benjamin, 

Abigail, Averie, and Bethie.  

 As is fitting, the last and fullest thanksgiving and praise goes to our great God 

from whom all blessings flow. Blessings temporal, yes, but most of all for those blessings 

that know no end. There will come a day when I don a doctoral gown, but what is it 

compared with the righteous robe of Christ. In pursuit of this degree, I am thankful to 

Christ that by his grace I love him more now than when I began. I am thankful to Christ 

that his Word by His grace dwells in me more richly now than when I first began. I am 

thankful to Christ that my love for the gospel, the nations, and his glory is more rooted in 

me now than then. Thank you, Lord Jesus.  

Jason C. Montgomery 
Fort Worth, TX 
August 2018 
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Chapter 1 

 Introduction 

An ancient proverb states that, “The one who states his case first seems right, until 

the other comes and examines him” (Prov 18:17).1 In the twentieth century, a recounting 

of the ministry of the English Baptist, Samuel Pearce, appeared in print.2 The sketch was 

penned by Pearce’s namesake, Samuel Pearce Carey, the great-grandson of William 

Carey. The work is rich but includes a negative presentation of one of Pearce’s fellow 

pastors, Benjamin Beddome, the pastor of the Baptist church in Bourton-on-the-Water.  

Carey asserted without citation, that Beddome was a man of the “old school” and 

a stranger “to the evangelistic spirit which was soon to breathe upon the land.”3  That 

“spirit” broke forth in the last decade of the eighteenth century in the formation of the 

Baptist Missionary Society (BMS) by men such as William Carey, Andrew Fuller, and 

Samuel Pearce Carey’s biographical subject—Samuel Pearce. Apparently, the lamp in 

Beddome’s church “was burning brightly, but only for those within the house. No light 

gleamed forth across the outer dark.”4 

So stands the unflattering portrait of Benjamin Beddome according to Samuel 

Pearce Carey, who made his assessment over a hundred years removed from the scene. 
                                                           
  
 1 Throughout this paper, the ESV translation has been used, unless otherwise noted. 

 
2 Samuel Pearce Carey, Samuel Pearce, M. A., The Baptist Brainerd. 3rd ed. (London: Carey 

Press, 1915). 
 

 3 Ibid., 117. 
 
 4 Ibid. 
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Yet, how contrasting this view appears when compared to the words of others, especially 

those who knew Beddome. It was Beddome’s good friend John Rippon, who 

unhesitatingly declared of Beddome that “the labours of this good man among his charge 

were unremitted and evangelical.”5 When asked by the editor of Beddome’s hymns to 

pen a recommendation, Robert Hall wrote,  

Far be it from me to indulge the presumptuous idea of adding to the merited 
reputation of Mr. Beddome, by my feeble suffrage. But having had the pleasure of 
a personal acquaintance with that eminent man, and cherished a high esteem for 
his memory, I am induced to comply the more cheerfully with the wishes of the 
editor, by prefixing a few words to the present publication.6 

These words are more striking when one considers that according to Cody McNutt, Hall 

was considered by many to be “the greatest among the Baptists, if not all of England.”7 

After Beddome’s passing, the editor of his hymns said Beddome was one of the 

denomination’s “brightest ornaments.”8 This is high praise considering Andrew Fuller 

had recently died, and William Carey was presently engaged in the BMS’s Serampore 

Mission. When John Ryland, Jr. died in 1825, it was Hall who connected Beddome with 

Particular Baptist evangelical leaders Abraham Booth, John Ryland, and Andrew Fuller. 

Hall noted “Our brightest lights have been successively extinguished; and in vain do we 

look around for a Beddome, a Booth, a Fuller, or a Ryland; names which would have 

                                                           
 
 5 John Rippon, ed., The Baptist Annual Register for 1794, 1795, 1976–1797 (London: n.p., 1797), 
320. This is volume two in a series of four volumes. All short forms of this volume will be listed as Rippon, 
volume number, page number. 

 
6 Robert Hall, “Recommendatory Preface to a Volume of Hymns” in The Works of the Rev Robert 

Hall, A.M. (New York: Harper & Brothers, 1852), 4, 438. 
 

 7 Cody Heath McNutt, “The Ministry of Robert Hall, Jr.: The Preacher as Theological Exemplar 
and Cultural Celebrity” (Ph.D. diss., The Southern Baptist Theological Seminary, 2012), 204. 
 

8 Benjamin Beddome, Hymns Adapted to Public Worship, or Family Devotion: Now First 
Published, from the Manuscripts of the Late B. Beddome (London: n.p., 1818), xi. 
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given lustre to any denomination, and were long the glory or ours.”9  Peter Naylor 

recently noted that Beddome was one of the “shining lights” of the English Baptists.10   

Thus, there are at least two views of Beddome. One seeing him as closed, without 

an evangelical spirt, indifferent to the state of those beyond his reach, and another seeing 

him as an evangelical stalwart. Both views cannot be right. Uncovering an authentic 

picture of Beddome is of central concern in the following narrative. This kind of disparity 

often prevails when men of the past, and the past of men, have both been forgotten, or at 

least faded in memory. In the sobering words of novelist L. P. Hartley, “the past is a 

foreign country.”11  Toward the task of recovering a forgotten Baptist statesman, and 

ultimately arguing for a thoroughly evangelical view of Beddome, this work now turns. 

Literary Review 

 As is often the case, the biographical recovery of those who have been lost to 

history requires an uncovering of records, and therefore, is primarily a literary task. In 

recent years Beddome’s literary trail has been rediscovered by several and this leads to an 

examination of that material under three heads—biographical, literary, and theological.  

Biographical 

 Much of the literature available falls under the classification of biography, and 

most is rather brief. Some is current, but much finds its origin in the period closer to 

                                                           
 

9 Robert Hall, “A Sermon Occasioned by the Death of the Rev. John Ryland, D.D., Preached at the 
Baptist Meeting, Broadmead, Bristol, June 5, 1825,” in The Works of Robert Hall, A.M. (London: 
Holdsworth and Ball, 1832), 1, 409-10. 

 
 10 Peter Naylor, Calvinism, Communion, and the Baptists: A Study of English Calvinistic Baptists 
from the Late 1600s to the Early 1800s, vol. 7, Studies in Baptist History and Thought (Waynesboro, GA: 
Paternoster, 2003), 53.  
 
 11 L. P. Hartley, The Go-Between (New York: NY Books, 2002), 17. 
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Beddome’s death. The first piece has been offered by Thomas Brooks in Pictures of the 

Past: The History of the Baptist Church, Bourton-on-the-Water.12 Brooks’ work is 

primarily a history of the Bourton church. Brooks, who assumed the Bourton pastorate in 

August 1855, began his narrative with the church’s initial affiliation in 1655 with the 

newly formed Midland Association. This account focuses primarily on the church’s 

pastors, one of which is Beddome. Brooks’ work spans just over 100 pages with about 

half devoted to Beddome. He even has a brief, but helpful chapter, where he offers a 

“Review of Mr. Beddome’s Ministry—Preacher, Poet, and Pastor.”13  

 While Brooks’ work is biographically helpful, there is no sense of the theological 

backdrop of Beddome’s life or the theological commitments linking him to the story of 

eighteenth-century Particular Baptists. With approximately 50 pages dedicated to 

Beddome, almost half of them are concerned with only one event in Beddome’s life. 

Though good for biography, it does not help one discern Beddome’s evangelical 

character. Though Brooks does assert the evangelical nature of Beddome’s preaching, he 

gives no samples from the sermons, and thus, with no samples, there is no analysis. 

 A second biographical sketch of Beddome comes from an anonymous author 

whose work is affixed to a collection of Beddome’s sermons.14 This collection, entitled 

Sermons Printed from the Manuscripts of the Late Rev. Benjamin Beddome, A. M., of 

Bourton-on-the-Water, Gloucestershire; with a Brief Memoir of the Author, presents in 

                                                           
 

12 Thomas Brooks, Pictures of the Past: The History of the Baptist Church, Bourton-on-the-Water 
(London: Judd and Glass,1861). 
 

13 Ibid., 60. 
 
 14 Benjamin Beddome, Sermons Printed from the Manuscripts of the Late Rev. Benjamin 
Beddome, A. M., of Bourton-on-the-Water, Gloucestershire; with a Brief Memoir of the Author (London: 
William Ball., 1835). 
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the Memoir a narrative of Beddome’s life from birth to death. The author does provide 

the text of several letters from Benjamin’s father, John Beddome. However, though there 

is mention of his catechesis, preaching, and hymnody, there is little representation or 

analysis of his works.  

 An “Obituary” by John Rippon in his Baptist Annual Register offers background 

church material, family context, and indication of Beddome’s theological roots.15 Also, 

mention is made of his preaching by a firsthand observer, and footnotes are given 

providing context related to Beddome. Lacking still, is any sense of the broader Baptist 

context or Beddome’s theology. 

In the nineteenth century Stephen Swaine’s work intended to “contribute to 

Baptists’ knowledge of their own body, and of the noble men who have served it.”16 This 

work—Faithful Men—a collection of alumni of the Bristol Baptist College, presents 

Beddome, an alumnus, making the cut of “faithful men.” It provides a sketch of 

Beddome—conversion, call and ordination, preaching and hymnody—with its most 

significant element being its presentation of him associated with a virtual “Who’s Who” 

listing of Evangelical Calvinistic ministers. 

 This leads to the consideration of more contemporary material on Beddome. 

Derrick Holmes has offered a work focusing on Dissent in Bourton with reference to 

Beddome.17 His work provides necessary background for the study of Beddome’s life and 

                                                           
 
15 John Rippon, “Obituary: Rev. Benjamin Beddome, A. M. Bourton-on-the-Water, 

Gloucestershire,” in BAR, 2, 314-28. 
 
16 Stephen Albert Swaine, Faithful Men: Memorials of Bristol Baptist College, and Some of Its 

Most Distinguished Alumni (London: n.p., 1884), vii. 
 

17 Derrick Holmes, “The Early Years (1655-1740) of Bourton-on-the-Water Dissenters Who Later 
Constituted the Baptist Church with Special Reference to the Ministry of the Reverend Benjamin Beddome  
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ministry in Bourton, including many helpful primary documents in a series of twenty-

three appendices. Little example nor analysis are offered of Beddome’s writing and thus, 

Beddome is stated to be among the evangelical strain of Particular Baptist life, but little 

evidence substantiates the assertion.  

A publication by Kenneth Dix, past secretary of the Strict Baptist Historical 

Society, is entitled “Thy Will Be Done:” A Study in the Life of Benjamin Beddome. Dix’s 

work is focused primarily on one single event in the life of Beddome regarding his being 

sought out by a church in London and his own personal resignation to the will of God in 

the matter.18 While this work is beneficial, much of its material is readily accessible in 

other, more easily obtained documents. 

Michael Haykin, editor of the series, The British Particular Baptists 1638–1910, 

offers a sketch on Beddome. In this work it is clear that Haykin has spent time in the 

Bourton Church Books bringing some unique information from them to the public eye.19 

He also offers a brief analysis of Beddome’s preaching and catechism efforts. 

English Baptist, Robert Oliver, has written a work entitled, History of the English 

Calvinistic Baptists, 1771–1892: From John Gill to C.H. Spurgeon.20 His work covers 

various noteworthy Baptists, and it is Beddome who occupies the second chapter under 

                                                                                                                                                                             
 

A. M. 1740-1795” (Unpublished Certificate in Education diss., St Paul’s College, Cheltenham, 1969). 
Thanks to Michael Haykin for pointing out to me Holmes’ work on Bourton and Beddome and providing a 
copy of the work. 

 
18 Kenneth Dix, “‘Thy Will Be Done:’ A Study in the Life of Benjamin Beddome,” in The Bulletin 

of the Strict Baptist Historical Society, 9 (1972). 
 

19  Michael Haykin, “Benjamin Beddome,” in The British Particular Baptists, 1638–1910, ed. 
Michael A. G. Haykin (Springfield, MO: Particular Baptist Press, 1998): 1:167-184. 
 

20 Robert Oliver, History of the English Calvinistic Baptists, 1771–1892: From John Gill to C.H. 
Spurgeon (Edinburgh: Banner of Truth Trust, 2006). 
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the heading: “Blessing in the Cotswolds.”21 Oliver surveys—the revival in Bourton in the 

40s, Beddome’s education, library, preaching and catechesis, and the “evangelical 

Calvinism” reflected in his copious hymnody.22 Oliver’s work is sound and helpful in 

assisting in rooting Beddome’s theology in the Reformation-Puritan tradition of the 

eighteenth century with a brief examination of his work in catechesis and hymnody. 

Additionally, Oliver lends assistance in highlighting Beddome’s associational labors. Yet 

still, a full treatment is lacking.  

 Most helpful is the work of Roger Hayden, who, in Continuity and Change, took 

to task the prevailing paradigm of eighteenth-century English Particular Baptists as 

having been inundated with a spirit of high-Calvinism.23 Hayden intends by this 

hyphenated term “a system of theology framed to exalt the honour and glory of God and 

does so by acutely minimizing the moral and spiritual responsibility of sinners.”24 

Beddome is held apart from such a view as one of the many who drank deeply from the 

streams of an Evangelical Calvinism, part and parcel with the Bristol Tradition.25  

 Hayden’s picture of Beddome is tangential to his primary biographical foci, being 

Bernard Foskett and Hugh and Caleb Evans, but Beddome clearly and unmistakably 

                                                           
 
21 Ibid., vii. 

 
22 Ibid., 24. 
 
23 Roger Hayden, Continuity and Change: Evangelical Calvinism Among Eighteenth-Century 

Baptist Ministers Trained at Bristol Academy, 1690–1791 (Oxfordshire, UK: Nigel Lynn Publishing, 
2006). Also helpful, and in keeping with Hayden’s thesis in Continuity and Change, is the same author’s 
English Baptist History and Heritage (Oxfordshire, UK: Nigel Lynn Publishing, 2005). 
  

24 Peter Toon, “Hyper-Calvinism,” in New Dictionary of Theology, eds. Sinclair B. Ferguson, 
David F. Wright, and J. I. Packer (Leicester: IVP, 1988), 324.  

 
25 For an initial overview of this phrase see the explanation given in the chapter overviews at the 

end of this Introduction. The Bristol Tradition will be given a full treatment in chapter four, looking at the 
education of Beddome at the Bristol Baptist Academy under the tutelage of Bernard Foskett. 



8 
 

belongs in the picture. Hayden provides helpful background information on Beddome’s 

family, and most importantly here, Beddome’s father John, connecting him with 

Benjamin Keach. Hayden will be helpful in this work’s biographical section as an effort 

is made to establish connections between Beddome and the evangelically rich 

Reformation-Puritan heritage of the Particular Baptists of the seventeenth century. Also, 

Hayden’s work will assist in the portrayal of the evangelical nature of the Bristol 

Tradition and Beddome’s intimate connection with it.  

Literary 

A second category on Beddome’s literary efforts is rather small. His labors 

receiving the most attention are on his hymn-writing, and second, that of his catechetical 

work. Beddome’s hymns did not go unnoticed and were collected by Robert Hall who 

had them published in 1818, affixing a special recommendatory preface at the request of 

the editor.26 Hall categorized the hymns under a taxonomy of 25 headings. Studying their 

contents reveals the stated affections of Beddome himself, but studying the taxonomy of 

Hall gives an indication of how one of Beddome’s respected brothers viewed his work. 

Hall’s catalogue reads like a miniature commentary on Beddome’s hymnody. Detailed 

analysis of the hymns however, is still lacking.  

Several contemporary scholars have considered Beddome’s hymn writing, but 

little work has been done on the hymns themselves.27 John Julian’s A Dictionary of 

                                                           
 
26 Robert Hall, “Recommendatory Preface to a Volume of Hymns,” 2, 456-457. 

 
27 Some scholars, whose tomes certainly had the space to include detailed treatment of Beddome, 

failed to do so. William Brackney in his A Genetic History of Baptist Thought, which uses a study of 
Baptist hymnology as part and parcel of his methodology in ascertaining just who Baptists were, gives to 
Beddome not much more than an honorable mention at a few points in the book. Louis Benson, in his 600-
page volume, The English Hymn: Its Development and Use in Worship, gives Beddome just over seven 
lines of text. Finally, Horton Davies, who in his massive three volume work, Worship and Theology in  
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Hymnology, included entries on Beddome’s hymns, including his own taxonomy of the 

hymns which were being used by the churches in the early twentieth century.28 Another 

classification, provided by Richard Mauney in his dissertation on missionary hymnody, 

categorizes a few of Beddome’s hymns as “missionary hymns.”29 Though Mauney’s 

work is helpful, it is limited for the purposes of this work and offers limited classification 

of texts and no commentary on the ones it does list. 

Several scholars have written helpful material contextualizing Beddome’s hymns 

as within the stream of eighteenth century evangelical, revivalistic hymn writing. David 

Music and Paul Richardson have published “I Will Sing the Wondrous Story:” A History 

of Baptist Hymnody in North America focusing on hymnody in North America with a 

chapter dedicated to the “British Background” of American Baptist hymnody.30 

Additionally, John Watson’s The English Hymn: A Critical and Historical Study, 

contains helpful analysis on a few of Beddome’s hymns.31 A third and final contribution 

contextualizing Beddome is from Michael Haykin. He addresses Beddome’s hymnody in 

Pulpit and People considering his hymns in relation to those of other hymn writers of the 

day, examines their experientialism, and points to some of their evangelical convictions.32 

                                                                                                                                                                             
 

England, having approximately 2500 pages of text to find room for Beddome, awards him just over two 
lines.  

 
28 John Julian, A Dictionary of Hymnology (New York: Dover Publications, 1907). 
 
29 Richard Steadman Mauney, “The Development of Missionary Hymnody in the United States of 

America in the Nineteenth Century” (Ph.D. diss., Southwestern Baptist Theological Seminary, 1993), 148. 
 
30 David W. Music and Paul A. Richardson, “I Will Sing the Wondrous Story”: A History of 

Baptist Hymnody in North America (Macon, GA: Mercer, 2008), 1. 
 
31 John Richard Watson, The English Hymn: A Critical and Historical Study (Oxford: Oxford, 

1997). 
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Each of these resources are helpful in contextualizing Beddome’s hymnody among the 

period’s revival hymnody. Seeing his work in the stream of evangelical hymnody will 

help in establishing his convictions. However, as important as contextualization is, what 

is needed is detailed analysis of his hymns. On the whole, while what each work presents 

is helpful, it is far short of the analysis needed for understanding Beddome’s theology.  

The most hopeful material is offered by Anthony Cross entitled Useful Learning, 

containing the most comprehensive work to date on the hymnody of Beddome. This work 

contains a section on Beddome spanning approximately thirteen pages, six of which are 

dedicated to his hymns.33 Cross lays out his presentation of Beddome’s hymnody as 

evangelical in nature, assessed against David Bebbington’s quadrilateral. Cross shows 

how Beddome’s hymnody can be seen under the quadrilateral of conversionism, 

activism, crucicentrism, and Biblicism thus establishing its evangelical nature.  

Commenting on Beddome’s labors regarding the Baptist catechism, an 

introduction was affixed to an 1849 printing of the work, written by J. L. Reynolds, once 

Professor of Biblical Literature at Mercer University.34  Reynold’s work while helpful, is 

heavily dependent upon other more widely known and more thorough sources such as 

Ivimey and Rippon. Further, he offers no analysis and thus is not of much benefit to this 

study. A more recent work attached to a reprint of Beddome’s work is that of James 

                                                                                                                                                                             
 
32 Michael Haykin, “Benjamin Beddome (1717–1795): His Life and His Hymns,” in Pulpit and 

People: Studies in Eighteenth-Century Baptist Life and Thought, 93-111, vol. 28 of Studies in Baptist 
History and Thought, ed. John H. Y. Briggs (Eugene, OR: Wipf and Stock, 2009). 

 
33 Anthony Cross, Useful Learning: Neglected Means of Grace in the Reception of the Evangelical 

Revival among English Particular Baptists (Oregon: Pickwick Publications, 2017). 
 
 34 Benjamin Beddome, A Scriptural Exposition of the Baptist Catechism: By Way of Question and 
Answer with an Introduction by J. L. Reynolds (Richmond, VA: Harold & Murray, 1849). 
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Renihan.35 Renihan, as did Reynolds, roots the theology of Beddome’s exposition in the 

Evangelical Calvinism of his seventeenth-century forefathers. Yet still no analysis is 

provided.  

Theological 

One final category of Beddome’s literary labors focuses attention on a selection of 

works that have been offered on specific areas of his theology. Three areas currently 

being addressed—Trinitarianism, pneumatology, and bibliology. The last of these is 

briefly touched on in an essay written by Haykin entitled “Benjamin Beddome and the 

Bible.”36 This article contains some helpful biography on Beddome, comments on his 

thoughts on the doctrine of Scripture, connects him with the Evangelical Revival, and 

with the period’s evangelical preaching. This is however, a very short article, and lacks 

the necessary content for a full analysis of Beddome’s theology.  

An additional work hones in on Beddome’s pneumatology. Daniel Ramsay’s 

recent dissertation on Beddome entitled “The Blessed Spirit:” The Pneumatology of 

Benjamin Beddome is the most substantial work to date on Beddome’s theology.37 

Ramsay presents Beddome as an early evangelical in the Puritan tradition. He focuses on 

Beddome’s theology of the Holy Spirit interacting with primary texts—sermons, 

catechism, and hymns.  

                                                           
 
35 Benjamin Beddome, A Scriptural Exposition of the Baptist Catechism: By Way of Question and 

Answer (Bristol: n.p., 1776; reprint, Birmingham, AL: Solid Ground Christian Books, 2006). This reprint 
contains the author’s original preface from 1752, the exposition, and a helpful textual index in the back. 
More will be said of this work by Beddome later in this work. 
 

36 Michael A. G. Haykin, “Benjamin Beddome and the Bible,” unpublished essay (Louisville: n.p., 
2017). 
 
 37 Daniel S. Ramsay, “The Blessed Spirit”: The Pneumatology of Benjamin Beddome (Ph.D. diss., 
Southern Baptist Theological Seminary, 2017). 
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Work has also been done on Beddome’s Trinitarianism by Haykin and Stephen 

McKay. Haykin has written on Beddome’s Trinitarianism in an article entitled “Glory to 

the Three Eternal: Benjamin Beddome and the Teaching of Trinitarian Theology in the 

Eighteenth Century.”38 Haykin’s work roots Beddome’s Trinitarianism in his seventeenth 

century heritage. Beddome was one with the confessional orthodoxy of the Particular 

Baptist community, faithfully carrying the torch for this and other doctrines passed on by 

their forefathers.  

McKay’s work has yet to be made available or entitled, but from conversations 

with this writer it is believed that it will prove helpful in providing substantial detail 

regarding Beddome’s Trinitarianism. All three of these pieces are to be commended for 

their earnest efforts in the recovery of the forgotten village preacher. However, the work 

by Ramsay, Haykin, and McKay, being narrowly focused on only one primary element of 

Beddome’s theology, varies from the approach of this work which seeks to make a more 

extensive recovery of Beddome’s story in the broad context of the eighteenth century, 

and take a more sweeping look at the evangelical nature of his theology. 

Literary Review Conclusions 

The body of helpful literature on Beddome is growing, yet still, there is lacking a 

comprehensive scholarly treatment of the fruitful life of Beddome himself, a presentation 

of his works, and a full examination of the evangelical convictions of his theology. 

Though many biographical sketches have been offered on Beddome, no work to date has 

provided a comprehensive view of him—a man who serves as an excellent model of the 

                                                           
 
38Michael Haykin, “Glory to the Three Eternal: Benjamin Beddome and the Teaching of 

Trinitarian Theology in the Eighteenth Century,” Southern Baptist Journal of Theology 10, no. 1 (2006): 
72-85. 
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evangelical strain of eighteenth century English Particular Baptist life. The full story of 

his heritage, his fruitful life, and his evangelical labors both within his own congregation 

and within the broader context of his association still needs to be told.  

Furthermore, though his works have been cited by many, and analyzed by some, a 

thorough treatment of his theology based upon his own words still awaits. What 

Hayden’s work has done for Foskett and the Evans’s, this work hopes to do for Beddome. 

What is needed is an historical-contextual biography that includes a rigorous theological 

examination of his works.  

Research Question 

 Samuel Pearce Carey’s presentation of Beddome leaves one wondering if he had 

access to any of the material mentioned above. It should be clear by this point, that an 

alternative viewpoint regarding Beddome to that of Carey’s begins to emerge when the 

data is truly considered. This leads to this work’s central question: When the historical 

materials are fully utilized, and the substantive secondary works are sufficiently engaged, 

what is the true picture of this forgotten preacher that begins to emerge?  

Thesis 

This dissertation will argue, through the examination of the life and work of 

eighteenth-century English Particular Baptist pastor Benjamin Beddome, that he is a 

thoroughly committed evangelical, embodying continuity with the confessional heritage 

of his forefathers and sharing with his contemporaries a hope to see the promotion of the 

gospel at home and abroad. 
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Methodology 

The defense of this thesis will employ a three-pronged approach: historical, 

biographical, and theological. It is the hope of this work that an approach examining 

Beddome by way of his heritage, his life story, and setting out the fullness of his 

evangelical theology via examination of his writings, will once again acquaint the church 

with a forgotten man of the past.  

To begin, the historical context of Beddome must be established, building the 

frame in which Beddome will be set. Thus, the method for the study of Beddome will 

commence with the examination of the religious context in which he lived and 

ministered. Beddome’s own context was that of a vibrant Evangelical Calvinism which 

permeated much of England’s Particular Baptist community throughout the period. This 

view of Particular Baptist life is intentionally revisionary against the oft prevailing view 

regarding the eighteenth-century Particular Baptists, that their churches were all but 

crippled with the theology of high-Calvinism. 

Calvinism with a Restricted Bent 

A definition of the hyphenated term, high-Calvinism, and its distinction from a 

contrasting evangelical Calvinism needs to be made clear.39 As many have found, 

defining high-Calvinism can be a difficult endeavor. Peter Toon in the New Dictionary of 

Theology offered the following: 

It is a system of theology framed to exalt the honour and glory of God and does so 
by acutely minimizing the moral and spiritual responsibility of sinners. It puts 

                                                           
 
 39 It will be observed in this section that some utilize the term “hyper” to describe what is intended 
in this work by “high.” This work has adopted the periodic term “high,” which, as Geoffrey Nuttall has 
well stated, is “less prejudiced and question-begging.” See Geoffrey Nuttall, “Northamptonshire And The 
Modern Question: A Turning-Point in Eighteenth-Century Dissent,” Journal of Theological Studies (1965) 
XVI (1): 101. 
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excessive emphasis on acts belonging to God’s immanent being—the immanent 
acts of God, eternal justification, eternal adoption, and the eternal covenant of 
grace. It makes no meaningful distinction between the secret and revealed will of 
God, thereby deducing the duty of sinners from the secret decrees of God. It 
emphasizes irresistible grace to such an extent that there appears to be no real 
need to evangelize; furthermore, Christ may be offered only to the elect.40 

 
Further, Toon, citing Curt Daniel, notes that high-Calvinism is “that school of 

supralapsarian ‘five-point’ Calvinism which so stresses the sovereignty of God by over-

emphasizing the secret over the revealed will of God and eternity over time, that it 

minimizes the responsibility of sinners, notably with respect to the denial of the use of the 

word ‘offer’ in relation to the preaching of the gospel.”41 Iain Murray offers the following 

description of high-Calvinism in The Forgotten Spurgeon: 

Hyper-Calvinism in its attempt to square all truth with God’s purpose to save the 
elect, denies that there is a universal command to repent and believe, and asserts 
that we have only warrant to invite to Christ those who are conscious of a sense of 
sin and need. In other words, it is those who have been spiritually quickened to 
seek a Saviour and not those who are in the death of unbelief and indifference, to 
whom the exhortations of the Gospel must be addressed. In this way a scheme 
was devised for restricting the Gospel to those who there is reason to suppose are 
elect.42 

 
These definitions can be summarized as follows: 

1. It is in the supralapsarian school in relation to the decrees of God, where the 
decree to save has logically preceded the decree to create. One might say that 
all high-Calvinists were supralapsarians, but not all supralapsarians were high-
Calvinists. 

2. In high-Calvinism there is an overemphasis on the secret will of God’s decree 
over against his revealed will in the Scripture. This overemphasis is to a point 
that the revealed will is interpreted in light of the secret. To use the old adage 
of letting Scripture interpret Scripture, in this case, the unknown secret will of 
God interprets his clearly revealed will. 

                                                           
  

40 Peter Toon, “Hyper-Calvinism,” New Dictionary of Theology (Leicester: IVP, 1988), 324. 
 
 41 Ibid. 
 
 42 Iain Murray, The Forgotten Spurgeon (Carlisle, PA: Banner of Truth,1973), 47. 
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3. In this light, the responsibility the church has to the lost is restricted to the elect 
and the warrant for faith and the duty the lost have to believe in the gospel are 
interpreted in light of God’s secret purposes. 

 In light of this summation, there are two principle points that have bearing on the 

subject at hand, each of which will help set the context for Beddome and assist this work 

in highlighting Beddome’s evangelical convictions. At minimum, high-Calvinism is first 

that theological viewpoint which rejects the free-offer of the gospel and second, it rejects 

the free-offer’s corollary belief in the matter of duty faith.43 Both of these principles are 

summed up well by Peter Toon when he states that for the high-Calvinist there is “no 

purpose . . . served in offering the grace of Christ to all in the preaching of the gospel . . . 

[and] it is not the duty of sinners who hear the Gospel to repent of their sins and believe 

on Christ for the forgiveness of sins.”44  

The view of Toon is corroborated by Peter Naylor in his helpful work on 

Particular Baptists in the period of Beddome. Naylor notes that high-Calvinism “was a 

system that coordinated at least two negatives.”45 Those negatives Naylor says are found 

in “the denial that God calls all who hear about Christ to believe in him as a matter of 

duty” and the denial that “it is the church’s responsibility to call upon men generally to 

repent and to believe in Christ.”46 Thus Naylor confirms that high-Calvinists of the period 

under consideration rejected both duty faith and the free offer of the gospel. 

 
                                                           
 

43 Both matters of the free-offer of the gospel and duty faith will be covered more fully in Chapter 
7 of this work on Beddome’s preaching. The designator, “duty faith,” will be considered under the 
phrase—the modern question—both in Chapter 2 and 7 of this work.  
 
 44 Toon, The Emergence of Hyper-Calvinism, 129. 
 

45 Naylor, Calvinism, Communion, and the Baptists, 165. 
 

46 Ibid., 165-66. 
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Calvinism with an Evangelical Bent 

The Calvinism of Beddome though, and his Particular Baptist community, was of 

another kind. One might say theirs was a Calvinism with an Evangelical bent. It is true, 

and should not be forgotten, that the Evangelical community of Beddome did hold much 

in common with their Calvinistic brothers who were high-Calvinists, sharing broadly the 

confessional heritage of the Reformed Tradition. Yet where high-Calvinists held largely 

to the confessional heritage of the Reformed Tradition, they had disgressed from the 

earlier commitment of the Reformation with its affmation of the free-offer of the gospel 

and that of duty faith.47 In the words of J. C. Ryle, the nineteenth-century Bishop of 

Liverpool, “the members of the Evangelical School” were the “Successors of the 

Reformers.”48 In Beddome’s particular context, the Calvinismts of the “Evangelical 

School” rejected both tenents of the high-Calvinists—holding to both the free-offer of the 

gospel and its corresponding conviction of the duty of all who hear the gospel to believe 

in it for salvation.  

Though there are differing understandings of the term evangelical, it should be 

kept in mind that throughout this work the term evangelical will be used to highlight 

those who, standing fully and faithfully within the Reformed Tradition, affirm both the 

free-offer of the gospel and the necessity of duty faith. Thus the Evangelical Calvinists of 

Beddome’s day felt the weight of the obligation laid upon the preacher of the gospel to 

freely offer the gospel to all within his reach, and to call all who heared it to believe in it. 

                                                           
 
 47 On information regarding the Reformed Tradition and its embrace of the free-offer of the gospel 
and duty faith, see R. Scott Clark, “Janus, the Well-Meant Offer of the Gospel, and Westminster 
Theology,” in David VanDrunen, ed. The Pattern of Sound Doctrine: Systematic Theology at the 
Westminster Seminaries (Phillipsburg, NJ: P & R Publishing, 2004), 149-180. 
  
 48 J. C. Ryle, Light from Old Times (London: n.p., 1903), xxvi. 
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In this conviction, the Evangelical community of Beddome maintained a strong 

continuity with those who had gone before them. As Timothy George has noted, “the 

evangelical faith” shares “fundamental continuity . . . with a Great Tradition of Christian 

believing, confessing, worshipping and acting through the centuries.”49 George added 

further that  

When seen in the wider perspective of Christian history, evangelicalism is best 
understood as a renewal movement within historic Christian orthodoxy. At its 
heart is a theological core shaped by the trinitarian and Christological consensus 
of the early church, the formal and material principles of the Reformation, the 
missionary movement that grew out of the Great Awakening and the new 
movements of the Spirit that indicate ‘surprising works of God’ are still 
happening in the world today.  
 

It was within this stream of “historic Christian orthodoxy” that Beddome and his 

Evangelical Calvinist community was to be found. 

Returning to Methodology 

Resuming the consideration of method, it should be evident the a working 

definition of terms such as evangelical and high-Calvinism were deeply necessary. The 

revisionary approach of this work thought arguing for Beddome’s deeply evangelical 

context should not be taken as arguing that high-Calvinism did not exist among the 

Baptists, nor that it was not at times an impediment in gospel labors. Rather, offered here 

is a challenge to the view that high-Calvinism so permeated the Particular Baptists that it 

rendered their churches on the whole, to borrrow from Samuel Pearce Carey’s view of 

                                                           
 
49 Timothy George, “Foreword,” in Michael A. G. Haykin and Kenneth J. Stewart, eds., The 

Advent of Evangelicalism (Nashville: B&H Academic, 2008), 15. This affirmation of a fundamental sense 
of continuity within evangelicalism will be addressed again in Chapter 2 specifically relating to its 
manifestation within the context of the Evangelical Revival.  
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the Midland Association, “sedate.”50 This work rejects this position and seeks to present 

an alternative point of view. However, neither is it the approach of this work to promote a 

view that Evangelical Calvinism dominated the scene, and high-Calvinism was a 

minority position, having little impact on the denomination. Rather a balanced or more 

nuanced depiction is sought, with emphasis given to the evangelical portion of the 

picture. Furthermore, it is this author’s conviction that the diametrical opposition that is 

often presented as existing between these positions is rather anachronisitic and does not 

faithfully take into account the unity that often existed between Particular Baptist 

brothers and their churches during this period.51  

                                                           
 
50 Carey, The Baptist Brainerd, 117. 
 
51 Helpful in this conclusion is the work of Anthony Cross in Useful Learning, who at this point, 

as far as this writer can find, is somewhat the lone published scholar on this issue. Cross notes that “modern 
historiography’s obsession with driving a wedge between moderate [evangelical] and high Calvinism in the 
eighteenth century reflects later antipathy between the two streams of Calvinism than was actually the case 
at the time.” See Cross, Useful Learning, 152. Furthermore, not only was the relation between the two not 
as filled with animosity as is often promoted, the lines between the two groups were not as hard and fast as 
many like to think. Cross goes on to note that “party lines between moderate Calvinists/early evangelical 
Calvinists and high Calvinists were not as firmly delineated as many contemporary historians and 
theologians suppose.” Ibid., 153. Though he may be alone at this point from all this writer can find, his 
attention to primary texts and the provision of multiple illustrations serve well to bolster his argument.  

Noting the work of Cross, together with this writer’s own research, has led to the conclusion that 
there is ample material available to substantiate Cross’ claims. Evidence for this conclusion can be obtained 
from a variety of primary sources—elegies, ordination services, records of pulpit sharing and pastoral 
succession, as well as publications regarding various controversies. Known Evangelical Calvinist Benjamin 
Francis (1734–1799), pastor at Horsley, Gloucestershire, known for his own itinerant evangelism and 
preaching in the later part of the century, wrote an elegy dedicated to John Gill (often associated with and 
identified as a high-Calvinist), upon his death in reverential remembrance of a “brave hero in the Christian 
cause.” See Benjamin Francis, “An Elegy,” in John Rippon, A Brief Memoir of the Life and Writings of the 
Late Rev. John Gill, D. D. (Harrisonburg, VA: Sprinkle Publications, 2006), 145. Francis further praised 
Gill as having had a “tongue” that in “evangelic strains” had “brought salvation to a dying world.” Ibid., 
150. Further, evangelical hymnist and preacher Benjamin Wallin (1711–1782), gave the address at the 
interment of Gill at Bunhill Fields noting that Gill was no “common person, or ordinary saint.” See 
Benjamin Wallin, The Address at the Interment (London: n.p., 1771), 55. He noted that Gill’s body, his 
“earthen vessel,” was the “late habitation of a chosen spirit, charged with a treasure from on high, in the 
wise and faithful dispensation of which, by the power of the Holy Ghost, many eyes were enlightened, 
many hearts, we trust, subdued to the scepter of Jesus, many fair epistles of Christ universally known, and 
not a few in the work of the ministry were assisted.” Ibid., 55-56. 

Cross additionally gives illustrations of noted high-Calvinists and evangelical Calvinists sharing 
one another’s pulpits—evangelical pastor John Fawcett (1739–1817) of Wainsgate preached in the pulpit of 
John Gill, and “evangelical” William Crabtree (1720–1811) was befriended by both John Gill and John  
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Brine, being asked to preach in their pulpits as well, just to name a few. See Cross, Useful Learning, 151, 
215. That Crabtree should be dubbed an evangelical may be questioned by some, but Cross has no doubt. 
Though early in his ministry Crabtree was known to be opposed to the matter of duty-faith (the central 
issue in what this work will later elaborate upon as the modern question [see Chapter 7 on Beddome’s 
preaching]), his biographer Isaac Mann believes that though he had been greatly influenced by “Gill and 
Brine” in his early years, “there [was] reason to think his views in his latter years underwent an alteration.” 
See Isaac Mann, Memoirs of the Late Rev. Wm. Crabtree (London: n.p., 1815), 49. Furthermore Mann 
notes that Crabtree “never considered the ability of fallen man, much less the secret purposes of God, as 
forming the measure of man’s duty.” Ibib., 50. Both of these matters were central concerns to the high-
Calvinist.  

Further evidence for their mutual respect for one another can be found what might be termed 
ministerial succession. This succession occurred in the churches of both Gill and Brine in that they were 
followed by known evangelical men as their replacements. First, Gill and his church solicited the 
ministerial labors of John Fawcett to follow him in his pastorate at Horseley Down toward the end of his  
ministry. Gill’s approval of Fawcett can be seen in Fawcett’s filling of Gill’s pulpit in the Spring of 1772 
during an extended illness of Gill. During a nine-week period beginning the end of March, Fawcett 
preached in Gill’s pulpit, as well as others in the city of London, some fifty-eight times. Following Gill’s 
death, Fawcett was “invited” to the London church “with a view to a permanent residence there” to replace 
their deceased pastor. See John Fawcett, An Account of the Life, Ministry, and Writings of the Late Rev. 
John Fawcett, D. D. (London: n.p., 1818), 173.  

This example is followed by that of John Brine who sought out the evangelical labors of John 
Reynolds of Bourton-on-the-Water to replace him toward the end of his earthly pilgrimage. John Reynolds 
(1730–1792), was converted under the preaching of Benjamin Beddome and sent out from the Bourton 
church in 1766 at the solicitation of Brine and the Baptist congregation meeting at Cripplegate, London. 
The Bourton congregation recognizing the Cripplegate congregation as a “Church of Christ of the same 
Faith and Order” as them, joyfully submitted to the London church’s solicitation of their own John 
Reynolds. See Benjamin Beddome, Bourton Church Book 1719-1802, 53. Beddome wrote to the church 
under the pastoral care of “the Rev. Mr. John Brine” that “We cannot refuse our consent hoping and offer 
up our ardent supplications to the great head of the Church that it may be for your mutual comfort and that 
our Loss may be your greater gain.” Ibid. John Rippon in his Register noted in the “Obituary” for John 
Reynolds reflecting on the ministry of Reynolds at Cripplegate, that “he has been heard in the private 
circles of his friends to speak with a peculiar solicitude for the conversion of souls—if it were but one soul 
under his own ministry.” John Rippon, Baptist Annual Register (London: n.p., 1797), 2.42. Emphasis 
original. 

Additionally, this writer’s own studies of Beddome have led to the discovery of various 
individuals from the opposing corners each joyfully participating in ordination examinations and services 
together happily coexisting in Associations with one another. For example, at the ordination and 
installation of John Ryland to the pastorate at Warwick, present to give the charge was the London high-
Calvinist John Brine alongside the evangelically minded Benjamin Beddome. See James Culross, The 
Three Rylands: A Hundred Years of Various Christian Service (London: n.p., 1897), 21-24.  

Further, in this writer’s own study of the modern question it is noted that at times these men from 
opposing corners also took to one another’s defense at times of controversy. It was high-Calvinist John 
Brine who reproved known high-Calvinist John Johnson who had gone too far in his words of reproof 
offered to modern question advocate Alvery Jackson. Brine, though not siding with Jackson, did effectively 
come to Jackson’s defense. See John Brine, Some Mistakes in a Book of Mr. Johnson’s of Liverpool, Noted 
and Rectified (London: n.p., 1755).  

One final point noting general unity within a period of controversy among the Particular Baptist 
community in spite of their differences can be found in the 1753 work of John Brine, Motives to Love and 
Unity. Brine responded, again in relation to the work of Alverey Jackson, who had written on the modern 
question taking the affirmative position. This work by Brine, frames its thoughts in allegorical fashion 
around the relationships of three men: Christophilus, Philalethes, and Philagathus. Though it is unclear how 
the exact translations of the names were to be understood, the intention of the work itself is easily grasped. 
Brine sought peace in the Calvinistic Baptist community. Much “verbal blood” had been spilt in recent  
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In seeking to present this revisionist picture in building a context for Beddome, 

the approach of this dissertation will be to take a wide view of the period. Historians in 

examining the period of the eighteenth century often refer to the period as the “long” 

eighteenth century. Michael Haykin has helpfully noted of this period that 

the so-called “long” eighteenth century stretches from 1688, which marks the 
accession of William III and Mary II to the English throne and the end of overt 
persecution of English Dissent, to 1837, which is the beginning of the Victorian 
era, a time of great public power for evangelical Dissent. This era between 
persecution and power is a period of remarkable fruitfulness when it comes to the 
varied realms of English Baptist thought, piety, and activity. Yet, it is an era of 
Baptist history that still needs much study.52 
 
Seeking religious rather than political parameters for this study—as well as 

shortening the end date a few years—employed here will be dates 1689–1834. The years 

1689 and 1834, point respectively to the English Particular Baptist’s publication of The 

Second London Baptist Confession of Faith and the year of the death of William Carey. 

These dates provide the parameters in which three movements arose—religious 

toleration, the Evangelical Revival, and the modern missionary movement—each of 

which serve as pieces of the frame in which to place Beddome. These three movements 

or elongated events each had a direct bearing on the presence and flourishing of a robust 

Evangelical Calvinistic context in which Beddome lived.  

                                                                                                                                                                             
 
years, and Brine sought to heal some wounds. In the work, Philagathus (perhaps Brine himself) sought to 
come alongside Christophilus and Philalethes, two brothers in disagreement over the matter of duty-faith 
and mediate some sort of reconciliation. Both men were Calvinistic brothers that at one time had been close 
friends in the gospel even though they disagreed over the issue of the modern question. Brine was of the 
persuasion that the matter of the modern question fell within the realms of Christian liberty, and he 
believed brothers should give one another room and grace to disagree. Though Brine was clearly in the 
camp of the high-Calvinists, his attempt at reconciliation was hardly the action of one who held his 
brethren on the other side in contempt. Rather, love and unity were to be the theme of both. 
 

52 Michael A. G. Haykin, “Baptists Reflecting on Adam & Eve in the ‘Long’ Eighteenth Century,” 
The Southern Baptist Journal of Theology 15, no. 1 (2011), 92. 
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The first period commences with the passing of the Act of Toleration ushering in 

a period of qualified liberty for Dissent.53 Until recently, Dissent was seen by scholars as 

in a “state of decay.”54 However, this is not the full picture, and this work seeks to utilize 

the work of Geoffrey Nuttall, among others, to reset Beddome’s context.55 Much has 

been written recently qualifying the picture of lethargy and decline among dissenters and 

a new picure is emerging, seeing the presence of “Evangelicals before the Revival.”56  

These early Evangelicals were ready for the revival when it did fall upon the 

nation in the 1730s and 40s. Though true, many dissenters were suspicious of the 

Evangelical Revival arising within the Church of England, there were others who 

welcomed it with open arms and were encouraged with the kind of Evangelical and 

Experimental Calvinism it promoted. Men like Beddome and several of his contemporary 

                                                           
 
 53 For a full and up to date scholarly treatment on this particular period of religious nonconformity 
or Dissent in England see Michael R. Watts, The Dissenters: From the Reformation to the French 
Revolution (Oxford: Clarendon Press, 1978).  
 

54 Geoffrey F. Nuttall, “George Whitefield’s Curate: Gloucestershire Dissent and the Revival,” 
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1996); idem, The Spirit of Early Evangelicalism: True Religion in a Modern World (Oxford: Oxford 
University Press, 2018); David Ceri Jones, The Elect Methodists: Calvinistic Methodism in England and 
Wales, 1735–1811 (Cardiff, Wales: University of Wales Press, 2012); idem, ‘A Glorious Work in the 
World’: Welsh Methodism and the International Evangelical Revival, 1735-1750 (Cardiff, Wales: 
University of Wales Press, 2004). 
 

56 Geoffrey F. Nuttall, “Methodism and the Older Dissent: Some Perspectives,” United Reformed 
Church Historical Society Journal 2 (1981): 261. For extended comment on Nuttall’s “Evangelicals before 
the Revival,” the reader is referred to Chapter 2 of this work in the section on the impact of the Evangelical 
Revival on the Baptists providing a context for Beddome.  
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Particular Baptists were found to be of an amiable posture toward the revival movements 

sweeping over the land. 

Finally in setting Beddome’s context the rise of the modern missionary movement 

will be considered as a final piece of his contextual frame. This was an age of 

eschatological expectation giving rise to missionary movement. Surely this movement 

had its recognizable names in Andrew Fuller (1754–1815), Samuel Pearce (1766–1799), 

John Sutcliff (1752–1814), and William Carey (1761–1834). However, the impetus for 

mission was on the move long before these men ever came on the scene. In truth the men 

laying the groundwork for this later mission were men such as the American Jonathan 

Edwards (1703–1758), and an unexpected contributor was found in English Particular 

Baptist John Gill (1697–1771). The impact of both Gill and Edwards, among others, will 

be explored in this budding eschatological context. That Beddome was breathing this air 

will become quite clear as the data is considered.  

The second prong in this dissertation’s presentation of Beddome, moves in a 

biographical direction. Having built the contextual framework Beddome must be placed 

within its evangelical borders. The just placement of him in such a context will be seen in 

the construction of a biological narrative. Though much biography has been done on 

Beddome, approaches have often given the storied details—birth, conversion, education, 

call to ministry, family, and death. Though the construction offered here will mention 

much of this data, this work intends to create a historical-contextual biography that sets 

forward hopefully a richer picture of him than that previously depicted.  

To begin, material will be marshalled telling the narrative of Beddome’s life 

taking its starting point before he was born in the consideration of his heritage, tied 
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inseparably to two men serving as formative influences on Beddome. These two, his 

father John, Benjamin’s primary pastoral example, and Bernard Foskett, his principal 

educational mentor, both left their stamp on Beddome’s character, theological 

convictions, and ministerial commitments. From John’s calling, pastoral labor, and 

gospel-saturated home, a story will be told that will enrich this work’s look at Benjamin 

Beddome, rooting him in the evangelical seedbed of seventeenth-century Particular 

Baptist life. Addtionally, Foskett’s own roots, were nourished in the soil of seventeenth-

century Baptist confessionalism. Both Foskett and Beddome’s father together served as a 

nourishing tap root connecting Benjamin to the soil of the robust, evangelical 

confessionalism of the seventeenth century.  

Following his early formative years, forward progress will be made in the 

consideration of Beddome’s education in the Bristol Tradition at the Baptist Academy. 

When Beddome was to give himself to the pursuit of the gospel ministry, it was to 

Bristol, under the tutelage of Foskett that he would turn. The combination of Foskett’s 

instruction, his father’s ministerial example, and their brand of Evangelical Calvinism, 

would together prove seminal for Beddome. 

Having considered Beddome’s theological roots and his theological formulation, 

attention will take a pastoral turn in completing Beddome’s narrative. Following his 

upbringing and education, Beddome moved into a phase of his life which would fill the 

rest of his days where his convictions were tested, honed, and faithfully exercised in 

pastoral ministry among his flock in Bourton, and among his fellow ministers in the 

Midlands. Beddome’s Evangelical Calvinism flourished in the rural community where he 

was regularly attended by large crowds of listeners and faithful members, as well as 
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among the churches of the Midland Association which provided fertile fields of ministry 

in which Beddome might labor. His was truly a welcome voice among the churches of 

the Association and beyond. In writing their Annual Circular Letters, sharing in the 

ordination of their ministers, preaching in their chuches, and frequently serving as their 

moderator, Beddome reaped a profound respect from the churches and their ministers 

during the 55 years in which he faithfuly labored in the Midlands. 

From historical context and biographical story, attention will turn to theological 

labor. Beddome has bequeathed to the church material which must be culled to discern 

his theological commitments. During his lifetime, only a few of his works were printed, 

and over time were largely forgotten. His other writings have also fallen into the recesses 

of ecclesiastical memory. During the days of his ministry in Bourton, Beddome was 

“famous among all the churches” as a committed catechist. Taking his cue from Puritan 

Matthew Henry, Beddome composed A Scriptural Exposition of the Baptist Catechism.57 

As an indicator of the reception of this work, Beddome’s exposition was printed in 1752, 

1776, 1814, and 1849.58 Hearing from texts such as this will be fundamental to this 

work’s presentation of him as an evangelical. His rich roots are seen in such works, 

connecting him to the robust heritage of his evangelically minded seventeenth-century 

forbearers. 

                                                           
 
57 Benjamin Beddome, A Scriptural Exposition of the Baptist Catechism: By Way of Question and 
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Hebrews 13:7 admonishes churches to “Remember (their) leaders, those who 

spoke to (them) the word of God.” Regarding Beddome, those who followed were 

faithful. Their faithfulness to his remembrance is seen in the publication of his writings. 

The “beloved . . . respected . . . and useful” John Rippon notes that Beddome “left behind 

him numerous sketches of sermons.”59 It was Rippon’s hope that “from these manuscripts 

a selection might be made which would probably redound as much to his credit, as to the 

advantage of the religious public.”60 Beddome’s “worthy sons” left Rippon “not entirely 

without hope” that this would be done.61 A collection of 158 of them were soon published 

following his death in eight volumes.62 Additionally, an additional collection containing 

67 of Beddome’s sermons was collected and published in 1835 with an anonymous 

memoir of the author affixed to the front of it reintroducing him to a new generation. 

These together with previous 158 bring the total number of sermons by Beddome to 225 

providing an ample collection of Beddome’s preaching for this work’s analysis.63 

                                                           
 

59 Sharon James, “John Rippon” in The British Particular Baptists, 1638–1910, ed. Michael A. G. 
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 62 The only complete collection of these eight volumes the writer has discovered is in the Angus 
Archives, Regents Park College, Oxford. The original date of the printings of the various volumes is 
difficult to determine with accuracy as it seems most of the volumes held in the Angus are at best fifth 
editions or later. Here is a listing of the volumes by number, edition, and publishing date: 1.6.1824, 
2.6.1825, 3.6.1824, 4.5.1831, and 6.5.1834. Volumes 5 and 7 are each listed as “A New Edition” and 
published in 1833 and 1825 respectively, with Volume 8 bearing no edition designation and published in 
1825. Volumes 1-7 bear the title Twenty Short Discourses, Adapted to Village Worship: Or the Devotions 
of the Family, with Volume 8 entitled Short Discourses, only containing 18 sermons. Earlier editions can 
be found in the public domain and other libraries. This writer has discovered other editions online of 
volumes 1-4: 1.2.1807, 2.1807, 3.1809, 4.4.1822. These collections are indispensable to the researcher in 
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 63 Benjamin Beddome, Sermons Printed from the Manuscripts of the Late Rev. Benjamin 
Beddome, A. M., of Bourton-on-the-Water, Gloucestershire; with a Brief Memoir of the Author (London: 
William Ball, 1835). This is a rather lengthy collection, numbering 67 sermons in a volume over 400 pages. 
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 Considered finally, are works of Beddome’s for which he is still remembered in 

some circles today—his hymns. Preserved by his family following his death, and 

collected by Robert Hall, these were published in 1818 as a collection of 822 hymns and 

8 doxologies.64 In their reading, his evangelical, even missiological longings are made 

clear. Samuel Pearce Carey may have believed Beddome had the shutters of his church 

and the curtains of his heart closed to those far off, but the rediscovery of these hymns 

will dispel the darkness of such a view. 

It is here that the missing lacunae of the previously reviewed works comes to the 

fore. It seems that many of these rich treasures by the man himself, have either been 

unknown, inaccessible, or ignored in telling the story of this forgotten preacher. It is here 

that real work remains to be done. Volumes of sermons long held in archives must be 

examined, catechetical questions and answers must be studied, and a copious hymnody, 

rivaled only by a few in this period, must be patiently read and meditated upon.  

Overview 

In chapter one, following an introduction, a presentation of the works available 

for the study of Beddome is considered. This review is followed by a statement of the 

research question and the thesis, the methodology, and an overview of the work.  

The second chapter turns to Beddome’s historical context. An examination is 

made here of the long eighteenth century. During this period Protestant Dissent, the 

Evangelical Revival, and the rise of missions each contributed to the strong evangelical 

context in which Beddome lived and ministered among the English Calvinistic Baptists.  
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Having set the framework, attention turns in a biographical direction in chapters 

three through five. In chapter three, the evangelical heritage of Beddome’s family 

saturated in the Reformation-Puritan roots of the seventeenth century is measured. 

Beddome’s roots were buried deep in the confessional and evangelical heritage found in 

his seventeenth-century forefathers. This connection came through his father and other 

strong influences in his early life.  

In chapter four Beddome’s education in the Bristol Tradition will be considered. 

The phrase, the “Bristol Tradition,” is an expression pointing to a tradition associated 

with the a Baptist Academy and the Broadmead Church under the leadership of Bernard 

Foskett, among others, and the Western Association which impacted Baptist life.  

Finishing out this section will be a look at the ministry of Beddome as pastor in 

Bourton and the larger context of the evangelically minded Midland Association of 

churches. This Association was a communion of churches, committed to an experimental 

piety, and the revival of religion. Through the consideration of a series of connections in 

the life of Beddome, his evangelical convictions will become clear. 

 At this point in the narrative regarding Beddome, attention will take a theological 

turn. The heart of Beddome’s theology is found most clearly in his writings. Beddome 

through the publishing labors of himself and others, offered a significant body of material 

to consider. In chapter six, Beddome’s catechetical work will be surveyed. Beddome’s 

1752 publication of A Scriptural Exposition of the Baptist Catechism used as its 

confessional basis the Second London Baptist Confession of Faith, and as its structural 

basis the catechism typically known as Keach’s Catechism. Both works root Beddome’s 

convictions clearly in the Evangelical Calvinism of the seventeenth century.  
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Beginning in chapter seven will be an examination of his preaching. Considering 

Beddome’s extant sermons, there is ample material from which an assessment can be 

made of his convictions. The approach here is to assess his preaching against an issue 

known as the modern question.65  

 It should be understood at this point, that the modern question points to a 

theological matter related to the free offer of the gospel, but more directly to the question 

of whether or not it was the duty of all who heard the gospel to believe it. To “offer” the 

gospel, according to high-Calvinists was not proper, yet others, of a more evangelical 

persuasion, affirmed its propriety. Furthermore, and more specifically, in preaching the 

gospel to sinners the advocates of the modern question believed those who heard the 

gospel were under obligation to believe in the Christ who had been preached. This is an 

issue, which, as the century progressed, became predominantly a Baptist issue. In this 

chapter the modern question will be used to assess the preaching of Beddome. A theology 

of the modern question will be presented and used as a grid through which his theology 

will be clearly seen. 

  In chapter eight, attention turns to his missiological and revivalistic hymnody. 

Here an examination of a sampling of Beddome’s hymn writing will be offered. 

Beddome’s theological affirmations were rooted in the stream of thought found in the 

Revival. Furthermore, it will be noted that this kind of hymnody nurtured the growth of 

the missionary commitment, especially among Baptists, in the century’s final decades.  

Finally, a concluding point, offering a word of remembrance regarding Beddome. 

How should this forgotten village preacher be remembered?  Though a strictly utilitarian 

                                                           
 
 65 The phrase, the modern question, was first used in the work of the Congregationalist minister 
Matthias Maurice, A Modern Question Modestly Answer’d (London: n.p., 1737). 
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view of history is avoided, the legacy of Benjamin Beddome has in truth bequeathed 

something of value to the church which she should not forget again. The writer of 

Hebrews encourages his readers to “remember,” “consider,” and “imitate,” those who 

have faithfully gone before. Here, closing words will be offered in honor of a faithful 

brother, in the hopes that, reflecting on the thoughts of Hartley again, the past—in 

relation to Beddome at least—might be a little less foreign.  
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Chapter 2 
 

Beddome’s “Long” Eighteenth-Century Context 
 

 Whether it is the work of Frank O’Gorman examining the political milieu of the 

period, Paul Baines and his look at the cultural effects on English literature, or Emily 

Kugler and her recent work on how the national identity of England shifted during the 

period, historians, in examining the context of the eighteenth century, often refer to the 

period as the “long” eighteenth century.1 As mentioned in chapter one, the long 

eighteenth century for this work employs the rather broad parameters of 1689–1834, 

spanning the time beginning with the publication of the The Second London Baptist 

Confession of Faith and ending with the death of William Carey. Thus, the parameters 

under consideration here are not political or cultural, but rather religious. Viewed 

politically, Haykin noted, this was an “era between persecution and power” for the nation 

of England, but viewed religiously was a time “of remarkable fruitfulness when it comes 

to the varied realms of English Baptist thought, piety, and activity.”2 

This “remarkable fruitfulness” is the point at which the long eighteenth century 

and Benjamin Beddome intersect. Yet before the fruit can be inspected, this work seeks 

to examine the roots of the tree of Beddome’s life, and here, the soil in which he was 

                                                           

1 Frank O’Gorman, The Long Eighteenth Century: British Political and Social History, 1688-1832 
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planted—the soil of the long eighteenth century. During the course of this period, three 

religious movements greatly affected Beddome’s dissenting community—religious 

toleration, the Evangelical Revival, and the modern missionary movement.  

The early years of the long century were years of a rising rationalism—in both the 

national church and nonconformist circles. The response, within nonconformity, or as it 

will often be referred to here, Dissent, will be marked in this chapter by the recovery of a 

robust confessionalism among dissenting Baptists in the West of England, and a renewal, 

or a modernization, in the Calvinism of the Baptists, primarily in the East. 

The middle years of the century were marked by the transformative days of the 

Evangelical Revival. This section will provide an overview of the Revival and highlight 

reactions to it. This consideration of the Revival period concludes with an examination of 

the Revival’s impact on the Baptists, particularly those in Beddome’s Calvinistic circle.  

 Finally, this long look at the long eighteenth century will conclude noting the rise 

of the modern missionary movement in the work of men like William Carey. This 

movement however, did not arise out of nothing, rather there had been during the latter 

years of the century a growing sense of expectation that a day was dawning that had long 

been anticipated. This growing expectation led ultimately to engagement among many in 

the Particular Baptist community of which Beddome was a part.  

The Toleration of Dissent: 
Compromise, Confessionalism, and Calvinism 

Following the Glorious Revolution, the Act of Toleration was given “royal 

assent.”3 The Act “demonstrated that the idea of a ‘comprehensive’ Church of England 

                                                           
 
 3 R. W. Dale, History of English Congregationalism (London: Hodder and Stoughton, 1907), 467. 
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had been abandoned and that hope lay only in toleration of division,” allowing 

nonconformists to have “their own places of worship and their own teachers and 

preachers.”4 This ushered in a period of qualified liberty for Dissent.  

Yet toleration was not the answer to all Dissent’s difficulties. Outside the Church 

of England, which “was in a sorry state,” nonconformity was compromised.5 Until 

recently, the period of Dissent had been seen, much like the national church, as simply 

being in a “state of decay.”6 However, this is not the full picture, and much has been 

written qualifying the previous picture, and a new one is emerging—a picture which sees 

the presence of those whom Nuttall has labeled “Evangelicals before the Revival.”7 

The following is somewhat of a sweeping tour through Dissent, focusing on the 

years 1712–1737. These parameters are not arbitrary, rather they are set off by two 

Dissent-shaping publications—the one by a closet anti-Trinitarian, and the other by an 

open-faced Evangelical. In fact, so shaping to Dissent were the publications of the Arian 

Samuel Clarke (1675–1729) and the Evangelical Congregationalist Mathias Maurice 

(1684–1738), that Nuttall believed that the movements within Dissent which were 

precipitated by them were each a “turning-point” in nonconformity.8 Within this more 
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A Turning-Point in Eighteenth-Century Dissent,” Journal of Theological Studies (1965) XVI (1): 101. 
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narrow chronology, three decisive issues arose: a disunited response of Dissent to the 

rising rationalism, the subsequent recovery of a robust confessionalism (especially among 

Western Particular Baptists), and the eventual transformation of the face of Dissent’s pre-

revival Evangelicals through the “modernization” of Calvinism among its churches.  

Rational Compromise: 
The Spread of Arianism into Non-Conformist Circles 

Telling the story of compromise in early Dissent, specifically through a Baptist 

lens, takes this narrative to the West of England and the work of Bernard Foskett. 

Rationalism was making encroachments and the Baptists reacted with “decisive 

intervention.”9 This intervention was to come through the work of Foskett—curbing the 

influx of rationalistic Arianism threating churches very nearby in the West and keeping 

them on a historically orthodox course by re-grounding them in the evangelical 

confessionalism of the previous century.  

A Storm Rises in Exeter 

James Colligan marks “the date of the break-up of theological opinion among the 

Protestant Dissenters” as 1712.10 Though overstated, as if all Dissent was monolithic up 

to that time, his point is sound. In 1712, Samuel Clarke published a work that Colligan 

considers “the most memorable work in the history of the Arian Movement.”11 Clarke’s 
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work bore the title, The Scripture Doctrine of the Trinity, and it was this work that made 

its way into nonconformist hands in the village of Exeter. There it was read by James 

Peirce, “around whose head,” according to Alan Sell, a “storm broke.”12 The storm arose 

when Peirce, having read Clarke, denied that “the Father, Son and Holy Spirit together 

comprised the one God.”13 When pressed for a fuller answer, Peirce responded: “I believe 

there is but one God, and can be no more. I believe the Son and Holy Ghost to be divine 

persons, but subordinate to the Father: and the unity of God is, I think, to be resolved into 

the Father’s being the fountain of the divinity of the Son and Spirit.”14  

Peirce’s subordinationism being clear, the ministers in Exeter “appealed to 

Presbyterian ministers in London for advice.”15 In response, the London ministers 

convened at Salters’ Hall and division arose along two lines of thought. Sell notes, while 

“the subject of discussion was, ostensibly, the Trinity . . . it became clear that the really 

divisive question was whether formal subscription to that doctrine should be required of 

Dissenting ministers.”16 As the division grew worse, the two parties became “known as 

the Subscribers and the Non-subscribers.”17 Colligan remarks that this “controversy is the 

most critical event which has ever occurred in the history of Nonconformity.”18 
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Two doctrines were creating the breach—Scriptural sufficiency and Christian 

liberty. The two principles were mutually affirmed and seen as necessary. However, in 

the application of the principles, agreement was not to be found. The Non-subscribers 

insisted on the “Protestant Principle that the Bible is the only and perfect rule of faith,” 

and they took the position that they would not “condemn any man upon the authority of 

human decision, or because he consents not to human forms.”19 The stated words of 

Scripture itself were deemed sufficient to arbitrate in matters of doctrine, and 

furthermore, no man was to be held accountable to any human formulations. In the words 

of historian Peter Toon, “the majority of [the Non-subscribers] who had signed the letter 

to Exeter had done so because they believed it was in the interests of religious liberty and 

the right of private judgment.”20 

However, for the Subscribers, who also held to the sufficiency of Scripture and 

Christian liberty, the opposite response was found. They believed, based on Scripture, 

that a formal confession of faith was not only permissible, but necessary. Furthermore, 

they believed that Christian liberty was liberty to affirm the truths of Scripture as well—

the very Scripture that demanded confessional formulation. 

Robust Confessionalism: 
Preventing the Greatest Blow Imaginable to the Dissenting Interest 

The Arian controversy occurring in Exeter the preceding years, had caught the 

attention not only of the London Presbyterians, but that of the Western Baptists as well. 
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The story of the Western Association picks up the narrative at their 1719 Annual 

Meeting. Andrew Gunton Fuller noted that “the controversy . . . could not be expected to 

be viewed with indifference by the neighbouring ministers of other denominations; and 

such was the interest excited among the churches of the Western Association, that brother 

[John] Sharpe of Frome, was deputed to attended the Conference.”21 The Association’s 

concern is heard in Sharpe’s words: “The eyes of all the West of England were upon the 

ministers of London” hoping to prevent “the greatest blow imaginable to the Dissenting 

interest.”22  

In London, Sharpe joined with the Subscriptionists affirming “the Doctrine of the 

Blessed Trinity revealed in the Holy Scriptures.”23 Though as affirmed in the Western 

Association’s Annual Letter, “none of [their] churches, or ministers belonging to this 

Association, [held] any such pernicious doctrine” as anti-Trinitarianism, all was not well 

for long.24 For as W. T. Whitley writes, from 1719–1733, the West was “in storm.”25 

Problematic for the Western Association of churches was that their “churches 

were not required to affirm an agreed statement of faith as a basis for their individual and 

interchurch fellowship. The so-called Preliminaries carried no doctrinal affirmation.”26 
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Preliminaries were foundational principles by which an organization would operate. 

Without these the Western Association had no doctrinal basis for their life together, but 

under the leadership of “the venerable Bernard Foskett” a recommitment to 

confessionalism would return to the West.27  

The reorientation of the Western Association toward the doctrinal foundation of 

The Second London Baptist Confession of Faith would remain among Foskett’s highest 

priorities throughout his ministry. The doctrinal ambiguity of the Association was first 

addressed by Foskett in 1723 when in Broadmead’s letter to the Association he called for 

a statement to be added to the Preliminaries, noting that each church send a letter 

approving: “the Confession of Faith put forth by above a hundred Baptist churches” and 

stating that they “maintain the principles contained therein.”28 This was rejected, but 

Foskett would not be deterred. A positive response was finally achieved on May 17, 

1733, when twenty-four churches went on record as finding The Second London Baptist 

Confession of Faith as “agreeable to the Scriptures.”29 This would established the 

Western Association for years to come and strengthen its connections with the robust 

confessionalism of the Particular Baptists of the previous century; furthermore, it would 

create a context in which Benjamin Beddome would later be nurtured, converted, and 

eventually trained for the ministry. 

 

                                                           
 

27 Samuel Stennett and John Tommas, The Mortality of Ministers Contrasted with the 
Unchangeableness of Christ (London: n. p., 1791), 25. 

28 Fuller, Western Association, 30.   
 

29 “Western Association Preliminaries of 1733,” 6-7, held at the library of the Bristol Baptist 
College.  
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Renewed Calvinism: 
The “Modernization” of an Evangelical Heritage 

As the Dissenting churches in the West battled over orthodoxy, the brethren in the 

East wrestled over vibrancy. Where the East had had its fair share of defenders of 

orthodoxy, they had also suffered from the insularity that often comes with a defensive 

posture. One of the results of years of battling rationalism had been the rise of high-

Calvinisim, particularly in the area of Northamptonshire, “a traditional stronghold of 

High Calvinism.”30 Though the evangelical heritage of nonconformity had been hindered, 

it was not lost, and many in the East sought its renewal. This renewal or “modernization” 

of an evangelical heritage among Dissent’s pre-revival Evangelicals led to the “reduction 

and eventual breakdown of High Calvinism in eighteenth-century Dissent.”31 Tracing this 

“modernization” draws this work to Rothwell, the home of a Congregationalist minister. 

In 1714, Matthias Maurice, a Welshman, was called to Rothwell to replace another 

Welshman, Richard Davis, and “when Maurice came to Rothwell, he was to all 

appearance, exactly the man to carry on Davis’s High Calvinist tradition.” 

 Yet, although Maurice had come to Rothwell sharing Davis’s convictions, and 

had written “nothing to foreshadow the opinions that he expressed” in his work, his 

convictions changed.32 By the time of his publication of A Modern Question Modestly 

Answer’d in 1737, “the propriety of inviting the unconverted to trust Christ was 

becoming a divisive issue with paedobaptist . . . churches.”33 Therefore, Nuttall adds, “in 

                                                           
 
 30 Geoffrey Nuttall, “Northamptonshire And The Modern Question,” 108. 

 
31 Ibid., 102. 

 
 32 Nuttall, “Northamptonshire and The Modern Question,” 110. 
 
 



40 
 

 

the eyes of many of his own tradition this tract was a betrayal of the cause: the cause of 

High Calvinism in general and of Richard Davis in particular.” 34 Maurice’s work was a 

“turning point” within the Calvinistic community, contributing to the “modernization” of 

the evangelical heritage within Dissent, and especially among Baptists. 

The Evangelical Revival: 
General Overview, Dissenting Reactions, and Baptist Impact 

 
While the Baptists were strengthening their positions against rationalism, dusting 

off their confessions, and modernizing their Calvinism, a parallel renewal was at work in 

the established church. This renewal came in the form of the Evangelical Revival. 

Though the Revival is wide in scope, this work’s attention will be limited to three areas. 

First, a brief introduction to the revival itself. Second, a consideration of its relation to the 

movement of Dissent. Finally, a look at the impact of the Revival on the Baptists.  

Overview: 
Origins, Geography, and Theology 

 This look at the Revival will begin with a broad introduction, focusing on three 

areas: the Revival’s ecclesiastical origins, geographical parameters, and its theology.   

Michael Crawford notes, “the Revival in England began within the established church 

and under the leadership of Anglican ministers”—principally one—George Whitefield.35 

Establishing this fact is helped by considering the Revival’s timing. Wesley speaks with 

                                                           
  
 33 Raymond Brown, The English Baptists of the 18th Century (London: Baptist Historical Society, 
1986), 73. Maurice’s work will be covered fully in a later chapter on Beddome’s preaching. 
 
 34 Ibid. 
 
 35 Michael J. Crawford, “Origins of the Eighteenth-Century Evangelical Revival: England and 
New England Compared,” in The Journal of British Studies 26 (October, 1987), 392. 
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confidence, in one of his journal entries, stating it was in 1738 “when God began his 

great work in England.”36 Yet according to John Walsh, “Wesley’s accounts of the 

history of the movement are decidedly biased, and they incensed some of the early 

evangelicals who stood outside Wesleyan Methodism.”37 One of those so “incensed” was 

Welsh evangelist Howell Harris, who wrote that Wesley was “monopolizing the whole of 

the Methodists to himself and his branch, whereas all know Mr. Whitefield was the first 

field-preacher in England, and the work was in the fields in Wales long before.”38  

 Furthermore, Harris’ reproof was no groundless retort, for Walsh adds here with 

some flair, that “simple chronology disposes of the stereotype of the whole Revival as a 

chain-reaction from the Aldersgate Street Experience (i.e. Wesley’s conversion), and of 

John Wesley as a solitary Moses striking the rock of petrified Anglicanism to release a 

sudden stream of revival.”39  This narrative is further corroborated by David Ceri Jones, 

when he writes, that “the early years of the revival were dominated not by the Wesley 

brothers, but by their Holy Club companion, George Whitefield.”40  Jones adds to 

substantiate his point that “Whitefield had reached settled evangelical convictions as a 

                                                           
 
 36 John Wesley, “An Extract of the Rev. Mr. John Wesley’s Journal,” The Works of John Wesley, 
Vol. 4 (Grand Rapids: Baker, 2002), 269. 
  
 37 John Walsh, “Origins of the Evangelical Revival,” in Essays in Modern English Church History 
in Memory of Norman Sykes, eds. G. V. Bennett and J. D. Walsh, (London: Adam and Charles Black, 
1966), 134. 
  
 38 Ibid., 134. 
 
 39 Ibid. 
 
 40 David Ceri Jones, “The Lord Did Give Me a Particular Honour to Make [Me] a Peacemaker: 
Howell Harris, John Wesley and Methodist Infighting, 1739-1750” in Bulletin of the John Rylands 
University Library of Manchester, 85, 2 and 3 (Summer and Autumn), 2003, 73. 
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twenty-year old undergraduate at Oxford early in 1735, over three years before John 

Wesley had his heart ‘strangely warmed’ at Aldersgate Street in May 1738.”41 

 Second the geographical parameters of the Revival also need to be considered. 

The Revival in England did not stand in isolation from other movements.  Rather there 

were many interconnected movements of revival being manifested around the world. As 

indicated by Mark Noll, the Evangelical Revival was “a similar series of interconnected 

renewal movements” which “arose in England, Wales, Scotland, Ireland and Britain’s 

North American colonies.”42 David Bebbington is also helpful regarding the relationship 

between the movements in America and England: “The movement in America, which 

Whitefield fanned into a larger flame, is usually styled ‘The Great Awakening.’ But it 

was part and parcel of ‘The Eighteenth-Century Revival’, a quickening of the spiritual 

tempo in Britain and beyond.”43   

 Moreover, through an examination of “surviving correspondence,” W. R. Ward 

chronicles various renewal movements where believers were “breathing after a 

reformation” throughout the European continent, the American colonies, and the United 

Kingdom.”44 This correspondence represents a growing trans-Atlantic communication 

through which information spread and stimulated renewal. G. M. Ditchfield considers 

“the early stages of the revival in the international context greatly facilitated by the ability 
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 42 Noll, The Rise of Evangelicalism, 18. 
 
 43 David Bebbington, Evangelicalism in Modern Britain: A History from the 1730s to the 1980s 
(London: Routledge, 1989), 20-21. 
 
 44 W. R. Ward, The Protestant Evangelical Awakening (New York: Cambridge, 1992), 1, 3. 
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of those involved to communicate news of developments from one part of the world to 

another.”45 Of note in this correspondence one might think of the journals of Whitefield, 

the letters between the American pastor Jonathan Edwards and the ministers of Scotland, 

the publication of Edwards’s Narrative by Watts, or countless other letters, books, 

periodicals, and pieces of communication traveling across both land and sea. 

 Broadly speaking, the theology of the Revival was Calvinistic. With the primacy 

of Whitefield, it should be no surprise that the general thrust of the theology of the 

Revival was Calvinistic. Church historian Kenneth Stewart writes, “If the Revival had a 

common theology, it may be said to have been overwhelmingly Calvinistic.”46 

Furthermore, Gordon Rupp, in his Religion in England 1688-1791, writes that when it 

came to the theology of the Revival, “Wesley’s Arminianism (was) the odd one out” due 

to the fact that standing behind the movements in “America, and Wales, and Scotland, 

there was (the) background of Puritanism, mainly in its Calvinist form.”47 

 But this theological Calvinism of the Revival was of the evangelical sort.  This 

was the Calvinism of Whitefield and Harris, not that of Hussey and Brine.48 Revival 

Calvinism was evangelical, characterized by Bebbington as marked by “conversionism, 

the belief that lives need to be changed,” and “activism, the expression of the gospel in 

                                                           
 
 45 G. M. Ditchfield, The Evangelical Revival (London: UCL Press, 1998), 20. 
 
 46 Kenneth Stewart, Restoring the Reformation: British Evangelicalism and the Francophone 
‘Réveil’, in Studies in Evangelical History and Thought (Waynesboro, GA: Paternoster, 2006), 9. 
 
 47 Gordon Rupp, “Religion in England 1699-1791,” in The Oxford History of the Christian 
Church, ed. Owen Chadwick (Oxford: Clarendon Press, 1986), 325. 
 

48 Joseph Hussey (1660-1726), a Congregationalist pastor, and John Brine (1703-1765), an 
English Particular Baptist, who were among those responsible for the promulgation of high-Calvinism. 
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effort.”49 Regarding this activism, Noll writes that it was “the dedication of all believers, 

including laypeople, to lives of service for God, especially as manifested in evangelism 

(spreading the good news) and mission (taking the gospel to other societies).”50 This was 

the Calvinism of the Evangelical Revival. 

Dissenting Reactions: 
The Majority verses the Minority Report 

Outside the Church, within Dissent, reaction to the revival was mixed. The 

majority, not positive, was countered by a minority, bringing “dissent” within Dissent. 

Bebbington writing of this negative position, pictures Dissent as “isolated and 

introspective.” 51 He adds that “non-involvement in the revival was a matter of deliberate 

choice. People proud of their traditions did not want to associate with those who at best 

neglected the niceties of doctrine and discipline.”52 In their isolation, they viewed the 

Church with suspicion.  Thus, stemming from Anglicanism, the Revival was suspect 

from the start.  

 In addition to isolation, Ernest Payne notes that culturally speaking, “the spirit of 

the age” possessed a “general distrust of enthusiasm.”53 This hesitation was present as 

                                                           
 
 49 Bebbington, Evangelicalism, 3. Bebbington describes what has become known as his 
quadrilateral of Evangelicalism as “conversionism, the belief that lives need to be changed; activism, the 
expression of the gospel in effort; biblicism a particular regard for the Bible; and what may be called 
crucicentrism a stress on the sacrifice of Christ on the cross. Together they form a quadrilateral of priorities 
that is the basis of Evangelicalism.” Ibid. Emphasis original. 
 
 50 Noll, The Rise of Evangelicalism, 19. 
  
 51 Bebbington, Evangelicalism in Modern Britain, 32. 
 
 52 Ibid. 
  
 53 Payne, Free Church Tradition, 80. 
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well in those reacting to the preaching of Edwards and Whitefield in America, even 

though Edwards himself often cautioned against excessive enthusiasm. As Bebbington 

notes, “the foibles and wild ways of the new evangelists startled and repelled.”54  

 Payne also notes that most of the Dissenters being “Calvinists of one kind or 

another,” put them at odds with the Arminian Wesleys.55 Bebbington records that Wesley 

“repudiated connection with Dissenters,” referring to the Baptists as “a carnal, caviling, 

contentious sect, always watching to steal away our children, and make them as dead as 

ourselves.”56 Of course Calvinist John Gill returned the favor renouncing the Church as 

having “neither the form nor matter of a true church, nor is the Word of God purely 

preached in it.”57 Even the Calvinism of Whitefield often could not overcome this, often 

being criticized for his enthusiasm. Some “Calvinistic Baptist critics” went so far as to 

say of Whitefield—considering “the fervency of his evangelism and his emotional 

pleading with the lost to embrace Christ”—that he preached with an “Arminian accent.”58  

Though, as Noll emphasizes, “the course of English church history since the 

Restoration of 1660 had left the Dissenters wary of enthusiasm, distrustful of public 

show, and strongly committed to reasoned forms of discourse,” this was not the case with 

                                                           
 
 54 Bebbington, 32. 
 
 55 Payne, Free Church Tradition, 80. 
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all nonconformity.59 For as Bebbington notes, “even in the early days [of the Revival] 

inhibitions about the new movement were overcome by some.”60 

Helpful regarding this “minority report” is the work of Nuttall, who wrote to 

“throw light on the dark period of Dissenting history immediately before the Evangelical 

Revival, and to recover some sense of the positive and living religion to be found 

there.”61 Though Dissent did struggle, there were many in it “whose faith was warm and 

expansive,” rightly described as “Evangelicals before the revival,” gladly welcoming it 

“when it came.”62 Much of Nuttall’s work depends upon the correspondence of Phillip 

Doddridge, who was one of the key persons involved in the “shaping of Evangelical 

Dissent.”63 It was Doddridge who once wrote of Dissent in the 1740s, the very time 

Dissent was supposed to be in decay, that “I don’t think it’s much on the decay, except in 

. . . the Western and Southern Counties . . . and even here . . . there is a secret strength.”64 

Nuttall also wrote of the impact of Whitefield and Selina, the Countess of 

Huntingdon (1707-1791), whom Noll regards as providing “the most direct stimulus for  

evangelical Dissent.”65 In fact, Watts adds that the “Methodist societies founded by  
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61 Ibid., 259. 
 

62 Ibid., 261. 
 

63 Robert Strivens, Philip Doddridge and the Shaping of Evangelical Dissent (New York: Ashgate 
Publishing, 2015). iii .  
 

64 Philip Doddridge in Geoffrey F. Nuttall, Calendar of the Correspondence of Philip Doddridge 
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Whitefield, Lady Huntingdon” and others, were “the most fruitful sources of Dissenting 

recruits.”66 This was due to numerous preachers and preaching points established by 

Whitefield and the Countess defecting to Independency and many becoming Baptist, 

filling the ranks of Dissent with preachers right out of the Anglican Church.  

Baptist Impact: 
General and Particular 

 Baptists, General and Particular, were both affected by the Revival. For the 

purpose of building context for Beddome, the impact of the Revival on the Particulars is 

of concern here. Having noted the work of Nuttall in seeing the clear presence of 

                                                           
 

on Dissent: 
 
The Calvinistic Methodism of Whitefield and the Countess of Huntingdon, however provided the 
most direct stimulus for evangelical Dissent. From the start, Whitefield’s ardent but indiscriminate 
piety was appreciated in Dissenting circles where Puritan influence lingered, and his willingness 
to preach from Baptist and Independent pulpits eventually overcame much of the Dissenting 
wariness about revival. Tabernacles and society buildings built for and by Whitefield were easily 
transformed into Dissenting chapels because he devoted less energy than the Wesleys to 
maintaining the societies and coworkers that sprang up from his influence. As early as 1764, 
Whitefield cut through thickets of ecclesiastical ambiguity by registering two of his prominent 
London preaching stations—Moorfields and Tottenham Court—as Independent meeting houses. 
The same process was at work among the minister and gathering places sponsored by the Countess 
of Huntingdon. Her training school at Trevecca was set up to prepare evangelicals excluded from 
Oxford and Cambridge for Anglican orders, but many of its students became Independent 
ministers instead. Dissent in the end, was powerfully shaped by evangelical impulses originating 
in the Anglican Church. Ibid., 162-63. 
 
66 Watts, Dissenters, 452. Watts comments can be added to the comments above by Noll. Watts 

notes regarding Whitefield that “early in his career he irritated his critics by his ‘free conversation with 
many of the serious Dissenters.’” Ibid. Furthermore, Watts adds that Whitefield’s “failure to unite his 
societies by any strong connexional ties, coupled with his Calvinism, ensured that sooner or later most of 
the societies he founded would become Congregational churches.” Ibid., 453. Watts also notes that the very 
same thing happened in regard to the Connexion of the Countess of Huntingdon, with many of her chapels 
passing to the Congregationalists. According to Watts the Baptists also benefitted from the labors of the 
Countess. Watts points to the ministries of men like David Taylor and the formation of the Barton Baptists 
in 1755 as an example of the labors of the Countess benefitting the General Baptists of the North in 
Yorkshire. David Taylor carried “Lady Huntingdon’s activities” into Baptist life. Ibid., 454. Furthermore, 
the work of David Taylor would eventually intersect with the work of Dan Taylor and lead to the formation 
of Dan Taylor’s New Connection in 1770, bringing the influence of the Countess to the revival of the 
General Baptists. Ibid. 
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“Evangelicals before the Revival,” it should not be surprising to find Baptists, who were 

very much a part of the dissenting community, to have representatives in the Revival 

welcoming community. Seeing those of evangelical persuasion present prior to the 

breakout of the Revival in the 1730s would suggest a sense of continuity between 

evangelicals after the Revival and those who had gone before. This suggestion of 

continuity has been strongly argued against by David Bebbington in his highly influential 

work, Evangelicalism in Modern Britain: A History from the 1730s to the 1980s. In his 

work Bebbington argues primarily for discontinuity between the Evangelical community 

of the eighteenth century and that which had gone before it. Bebbington argues that the 

“Evangelical Revival represents a sharp discontinuity in the Protestant Tradition.”67 He 

adds that the new “version” of evangelicalism coming out of the Evangelical Revival 

“was created by the Enlightenment.”68 

Though the view of Bebbington has risen to almost sacred status within academic 

circles and has been highly influential, even hailed as a “landmark study,” in recent years 

his view has been challenged by many in the scholarly community.69 Scholars Michael 

Haykin and Kenneth Stewart have led a team of men in a recent publication that sets 

forward a sound and helpful challenge to Bebbington’s thesis. Though there is much 

variety in the book and the book addresses the Bebbington thesis from a variety of angles, 
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the conclusion of the whole of the work is well summarized in its Foreword by historian 

Timothy George who notes that “When seen in the wider perspective of Christian history, 

evangelicalism is best understood as a renewal movement within historic Christian 

orthodoxy.”70 Speaking of evangelicalism as a renewal movement is quite a contrast to 

seeing it as the creation of the Enlightenment.  

Arguing for “fundamental” continuity with the greater Christian tradition still 

allows for the Enlightenment to have had an impact on Evangelicalism while maintaining 

essential connectivity with those who came before the eighteenth century. Bebbington’s 

thesis needs to be more nuanced. It is interesting to note that Bebbington himself gave a 

response to the Haykin and Stewart volume included in the back of the work, admitting 

that there was a “higher degree of continuity” between the Evangelicalism of the 

eighteenth century with the Protestant tradition that had come before it, especially in 

regard to the Puritans, than his former work had acknowledged.71 Steering clear of the 

earlier language of “creation” he now made use of terms such as “evolution” and 

“development.”72 Clive Jarvis’s words, relating specifically to the transformation of the 

Baptists in the eighteenth century, could well be applied to Evangelicalism as a whole: 

The real transformation that had come to the English Baptists by 1800 is not that 
of a frog becoming a prince, but of a child maturing into wondrous adulthood. 
They did not become something they were not, they simply grew up, maturing 
into what they were supposed to be. If the child had been a little shy and unsure of 
itself, the adult was strong, powerful, attractive and charismatic.73 
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This language allows for both continuity and change. It allows for development, 

evolution, maturity. It maintains the connections to the heritage and points to glorious, 

even transformative days, which were ahead.  

This view leaves room for both pre- and post-Evangelicals regarding the Revival. 

And these are found within the Baptist community of this period. But where? Some want 

us to look to the end of the century to find this evangelical influx. Peter Morden is of this 

persuasion, having embraced Bebbington’s thesis. Morden, who has made significant 

contributions to the study of Particular Baptists in this period, wants to push the inroads 

of “evangelicalism” into the Particular Baptist community off to the final decades of the 

century in the days of Andrew Fuller and those who follow in his wake. This is due in 

part to his agreement with Bebbington, but perhaps even more so due to his belief that 

“for most Calvinistic Baptists the greater part of the eighteenth century was characterized 

by both insularity and decline.”74 This decline, per Morden, is being caused by the 

preponderance of the presence of high-Calvinism among the Particular Baptist church of 

the day. Morden points to the year 1775 when “for Fuller and the Particular Baptists . . . 

theological renewal was on the horizon.”75  

However, consideration should be given to Baptists like William Mitchell (1686), 

David Crosley (1690), John Beddome (1697), Bernard Foskett (1712), Andrew Gifford 

(1727), Hugh Evans (1739), John Collett Ryland (1750), John Ash (1751), Robert Hall, 

Sr. (1753), Benjamin Francis (1757), Robert Robinson (1759), Caleb Evans (1759), John 

                                                           
 
74 Peter Morden, Offering Christ to the World: Andrew Fuller (1754-1815) and the Revival of 

Eighteenth Century Particular Baptist Life, Vol. 8 in Studies in Baptist History and Thought (Waynesboro, 
GA: Paternoster, 2003), 7. 
 
 75 Ibid., 22.  
 



51 
 

 

Fawcett (1765), Abraham Booth (1769), John Rippon (1773), and this work’s own 

Benjamin Beddome (1740).76 All these men, by the dates provided indicating the years of 

the commencement of their evangelical labor, began their work prior to Fuller’s 

conversion to evangelical views in “the autumn of 1775.”77  

                                                           
 
 76 A brief word should be added in regard to each of these evangelical men whose ministries have 
been pointed to as having begun prior to Fuller’s conversion to evangelical views. For helpful resources on 
the lives of these and other evangelically minded Particular Baptists see the following works. Full 
bibliographical date can be found in this work’s bibliography. See timothy Whelan, Baptist Autographs; 
Anthony Cross, Useful Learning; Michael Haykin, British Particular Baptists. 
 
William Mitchell and David Crosley (1669–1744)—were cousins and evangelistic preachers from 
Rosendale in the North of England. John Beddome (1674–1757) and Bernard Foskett (1685–1758)—see 
this work Chapters 3 and 4. Andrew Gifford (1700–1784)—Son of Emmanuel Gifford, pastor of the Pithay 
Church, Andrew Gifford spent most of his ministerial life in London. Pastor of the Eagle Street Church in 
London, Gifford was somewhat estranged from the Baptists in the city and remained very close to the 
Bristol Academy until his death. Upon his death he gave his rather large library to the Academy. Hugh 
Evans (1712–1781)—Evans was the co-laborer of Bernard Foskett at the Bristol Academy and eventual 
pastor of the Broadmead Church and tutor at the Academy. He was a preacher and leader in the Western 
Association throughout his time in Bristol. John Collett Ryland (1723–1792)—J. C. Ryland was converted 
under the preaching of Benjamin Beddome in 1741 and was subsequently sent to the Bristol Academy to 
study under Foskett. He later ministered in the Midland Association in Warwick and in 1759 left Warwick 
for Northampton where he pastored until his death. John Ash (1724–1779)—Ash was a fellow Midland 
Association pastor with Beddome. He pastored the church in Pershore and was a Bristol trained minister. 
Robert Hall, Sr. (1728–1791)—Hall was a leading evangelical pastor at Arnsby and writer among the 
Particular Baptists. It was his work, Help to Zion’s Travellers that had such a profound impact on William 
Carey towards an evangelical position. Benjamin Francis (1734–1799)—Student at the Bristol Academy 
and friend of Benjamin Beddome. Francis was the pastor of the Horsley, Gloucestershire from 1757 until 
his death. He was a faithful minister in the Western Association, as well as an itinerant evangelist in the 
West of England. Robert Robinson (1735–1790)—Robinson was the pastor of the St. Andrew’s Street 
Baptist Church in London from 1759 until his death. Caleb Evans (1737–1791)—Leading evangelical 
Baptist in the West of England and found of the Bristol Education Society in 1770. A friend of Beddome, 
pastor at the Broadmead Baptist Church and tutor at the Baptist Academy from 1779 until his death. John 
Fawcett (1740–1817)—Evangelical pastor of the Baptist church at Hebden Bridge in Yorkshire from 1777 
until his death. He was converted during the Evangelical Revival either under the preaching of George 
Whitefield or William Grimshaw. Abraham Booth (1734–1806)—Booth was a General Baptist turned 
Particular and leading evangelical preacher and writer among the Particular Baptists in the latter half of the  
eighteenth and into the nineteenth centuries. A friend and theological antagonist of Andrew Fuller, Fuller 
once referring to him as the “first counselor” among the Particular Baptists. See Andrew Fuller, Principles 
and Prospects of a Servant of Christ, in The Complete Works of Rev. Andrew Fuller: With a Memoir of his 
Life by Andrew Gunton Fuller; ed. Joseph Belcher 3d ed. Vol. 2, (Sprinkle Publications: Harrisonburg, VA, 
1998), 699-716. John Rippon (1751–1836)—John Rippon was an evangelical leader among the Baptist 
toward the end of the eighteenth and the beginning of the nineteenth centuries. He was a compiler of all 
things Baptist and served as the editor of the Baptist Annual Register. He also followed John Gill as pastor 
of the Horseley Down Church in London. Rippon was a Bristol Academy man as well.  
 
 77 Andrew Fuller, “Memoir,” in The Complete Works of Rev. Andrew Fuller: With a Memoir of his 
Life by Andrew Gunton Fuller; ed. Joseph Belcher 3d ed. in three vols. (reprinted by Sprinkle Publications:  
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With just this simple list, how can one maintain that the “revival” of the Particular 

Baptist cause was simply waiting for Fuller? This in no way is to detract from the impact 

of Fuller on the Baptist cause.78 But clearly there were men of an Evangelical persuasion 

active in ministry before, during, and after the period associated with the Evangelical 

Revival. Were there suspicions of the Revival among the Particulars? Certainly, just as 

among all of Dissent. But these suspicions did not keep them at a distance for long, and 

for some, not at all. Furthermore, as seen in the previous section—noting the return of the 

Baptists to a robust confessionalism and the renewal their Calvinism in the modern 

question controversy—renewal was already occuring coinciding with the Revival. As the 

century progressed, ultimately both movements of renewal and Revival would coalesce in 

Baptist life. This coalesence will be observed later in the life and ministry of Beddome 

when placed in such a context. Furthermore, this context was building with 

eschatological eagerness as the “latter days” of the century were dawning in missionary 

enterprise. 

Modern Missions: 
Eschatology, Expectation, and Engagment 

Within a few blocks’ walking distance from the Baptist Church in Kettering, still 

stands the “Wallis House,” once the home of one Beeby Wallis, a deacon in the Kettering 

                                                           
 
Harrisonburg, VA, 1998), 1:15. It was in the autumn of 1775 that Fuller read the work of Abraham Taylor 
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congregation.79 The Wallis family had a long history of service in Kettering, and 

specifically in the Baptist Church. So, finding the Wallis home open to a group of gospel 

men in the Fall of 1792 would not be out of place. Though Wallis would not live to see 

this initial meeting of the Baptist Missionary Society (BMS), his spirit of hospitality to 

the brethren and his commitment to the spread of the gospel would be present. According 

to Baptist historian W. T. Whitley, his “widow Martha kept up the family reputation, and 

by the modest hospitality of that day, has immortalized his name.”80 It has been well said 

that “we owe much to this family!”81  

For the Particular Baptists, it was in the formation of this mission-minded “band 

of brothers” that the aforementioned movements of renewal and Revival coalesced in 

Baptist life.82 This coalescence gave birth to missionary enterprise. In this coalescence 

was a formative melding of influences which will be unfolded here in a three-fold 

approach. First, necessary background must be established regarding the Reformation-

Puritan origins of the century’s eschatology. Against this backdrop, a conversation of 

expectancy is seen as in no way novel, but rather the outgrowth of the longings of a 

previous period within the Reformed-Puritan Tradition. Finally, as expectations grew, 

hopes gave birth to engagement among the churches.  
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The Puritan Hope83 

Toward the end of the century William Carey, inspired by reading the voyages of 

Captain Cook, was encouraged to venture forward in reaching the nations with the 

gospel. In fact, Carey declared that “reading Cook’s voyages was the first thing that 

engaged my mind to think of missions.”84 But prior to tracing the mission narrative, this 

work first looks back to an earlier day, and interestingly, there it will be discovered that 

Carey was not the first to be stirred by the voyages of men who traveled the seas.  

Predating Carey by over a century was the Puritan William Gurnall (1616–1679), 

Anglican rector of the parish church of St. Peter and St. Paul’s in Lavenham, Suffolk, 

from 1644 until his death in 1679. Gurnall had also been stirred in the reading of a 

seafaring captian, the sixteenth-century sailor Sir Francis Drake. As can be seen from the 

numerous illustrations in his sermons, Gurnall was being drawn across the seas to foreign 

soil where there was great gospel need. This can be observed in the following pastoral 

plea to his congregation: 

Let not the sea that divides thee and the other parts of the earth make thee think 
thou art not concerned in their happiness or misery. Let thy prayers walk over the 
vast ocean, and bring matter for thy devotions, like the merchant’s ship her freight 
from afar. Visit the churches of Christ abroad; yea, the poor Indians and other 
ruins of mankind that lie where Adam’s sin threw them with us, without any 
attempt made as yet upon them by the gospel for their recovery, and carry their 
deplored condition before the Lord.85 
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Gurnall’s line of thinking is clear: mankind was ruined by the fall, his only hope 

is found in the gospel, and prayer must be offered to the Lord who alone can deliver. That 

God intended to answer these prayers they were sure, when and how remained to be seen.  

This hope-filled expectation was part and parcel with Puritanism, an 

understanding captured by Peter Toon in his work Puritans, The Millennium and the 

Future of Israel.86 In Toon’s work, a variety of Puritan writings occupy his attention, 

each chosen to highlight “the various theological influences” from the period “which 

aided the growth of an optimistic eschatology.”87 Works such as those of Thomas 

Brightman who held that the world would end with “a period of latter-day glory on 

earth.”88 Or Thomas Goodwin who wrote of the latter-day glory in A Glimpse of Zion’s 

Glory.89 According to Anthony Dallison, “most Independent ministers believed either in 

                                                           
 
 86 Peter Toon, ed., Puritans, The Millennium and the Future of Israel: Puritan Eschatology 1600-
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a future millennium or at least in a period of latter-day glory.”90 This is expressed clearly 

in the The Savoy Declaration: 

According to his promise, we expect that in the latter days, antichrist being 
destroyed, the Jews called, and the adversaries of the kingdom of his dear Son 
broken, the churches of Christ being enlarged, and edified . . . (enjoying) in this 
world a more quiet, peaceable and glorious condition than they have enjoyed.91 

C. C. Goen notes: “this is the first creedal statement by a confessional group to 

embody definite millennial presuppositions.”92 Furthermore, since The Savoy stood as the 

confession of the Congregational churches in New England, this placed it “within the 

purview of Jonathan Edwards,” who would be the “first to give full explication” to the 

confession’s “more radical suggestions.”93 

Eschatological Expectations 

Crawford Gribben considers Edwards one of the most “highly reputed colonial 

theologians and philosophers” of his day, who “returned to apocalyptic speculation 

throughout his long career.”94 Further, Edwards’s speculation “reflected the hopes of his 

Puritan forebears,” leading him to see a “golden age for the church on earth, within 

history, and achieved through the ordinary processes of propagating the gospel in the 
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power of the Holy Spirit.”95 This hope, characterized as postmillenial, sees Christ shower 

his church with a latter-day glory prior to his literal return, stimulated by the musings of 

men like Edwards, created an air of expectation in this period.  

Interestingly, a figure, like Edwards, that was also important for the development 

of mission-mindedness in the century, was John Gill (1697-1771), a man who bears the 

moniker, “the most prominent exponent of high-Calvinism” in the eighteenth century.96 

John Rippon, Gill’s younger contemporary and biographer, noted that for Gill, a man 

whose writings “embrace almost every branch of sacred theology prophecy is his forte.”97 

According to some, Gill truly belongs on a list of men whose theology had a positive 

impact on England’s missionary movement.  

Among the theologians making such claims are James A. DeJong and Crawford 

Gribben. Noting a “strongly evangelistic note in Gill’s eschatology,” leads DeJong to 

ultimatly conclude “that Gill’s eschatology”—as well as that of Edwards— “undoubtedly 

contributed to that rebirth of missions” in the 1790s.98  

In contrast to the postmillenialism of the day, Gill was a premillenialist, 

emphasizing that the literal return of Christ would precede the establishment of his 

earthly kingdom. However, Gill’s premillenialism was unique. Gribben notes that Gill’s 

position sought to “bridge pre- and post-millenialism by arguing for a latter-day glory 
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before the second coming, and for a millenial glory thereafter.”99 Thus, Gill’s position 

shares some similarity with the eschatological expectancy found in Edwards. Where 

Edwards sees a day coming within time, in which the latter-day glory promised to the 

church is commensurate with the millenial glory of the church, Gill separates the two.  

For Edwards these two periods were one, in which Christ would pour out his 

Spirit, and in Savoy fashion: destroy antichrist, call the Jews, break the adversaries, and 

enlarge the churches. For Gill they are separate. Normally for a premillenialist, the tasting 

of latter-day glory would have to wait until the return of Christ and the inaguration of the 

millenium. However, not so for Gill. The subtle turn for Gill is found in his making a 

distintion between what he terms the “spiritual’ and “physical” reigns of Christ.”100 

According to Barry Howson, Gill’s splitting of the reigns of Christ into two phases is a 

view that “prior to Gill’s day . . . does not appear to have existed in the history of 

eschatological thought.”101 Additionally, Gribben is of the mind that “Gill’s 

reformulation of millennial theolgy suggests that he was more affected by the evangelical 

revival—and therefore by evangelicalism—than most of his readers have realized.”102 
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It is not that Gill thought of the church’s latter-day glory, or the the spiritual reign, 

as equated unequivocally with Edward’s millenium. What is of note here is that both men 

were open to the idea that prior to the commencement of the millenial reign of Christ, 

stirrings of Christ’s Spirit were to move upon the churches. Thus it can be seen that both 

Gill and Edwards “expected the gospel to sweep the earth” and furthermore, they were 

both looking for these “massive blessings within the gospel age and before the second 

coming” of Christ.103  

“Means” of Engagement 

 Hopes such as those expressed by Edwards and Gill were on the rise. Their works 

clearly contained “missionary implications,” which were to be left for a following 

generation of gospel-men to flesh out.104  Implications of which the labor of Benjamin 

Beddome would play a role. But the impression made by Beddome’s work on the rise of 

missionary expectation will have to await telling in the coming sections. For now other 

men, men with more recognizable names and those filling key roles should be 

considered—John Sutcliff, William Carey, and Andrew Fuller. Each of these played a 

significant part in a rising missionary movement.  

John Sutcliff, the oldest of the three, was the first to come to evangelical 

convictions. In 1775 Sutcliff received a call to be the pastor in Olney, where he would 

begin to form evangelical alliances within the Northamptonshire Association, which was 

undergoing its own period of revival in the promotion of “evangelical sentiments.”105  
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 Through the labors of John Erskine, who functioned as a “kind of broker in 

literary information,” Sutcliff came to possess Edward’s Humble Attempt.106 This work 

came from John Ryland, Jr. (1753–1825), a fellow Norhamptonshire minister, who gave 

a copy to Fuller and Sutcliff, and the three men began to meet for prayer, seeking “the 

revival of religion, and the extension of Christ’s kingdom in the world.”107 By June, by 

the time of their Associational gathering, Edwards’ thoughts had been embraced by all 

three men. This was seen in Fuller’s sermon at their meeting, in which he admonished the 

ministers present to “take encouragement, in the present day of small things, by looking 

forward, and hoping for better days. Let this be attended with earnest and united 

prayer.”108 

As challenging as Fuller’s sermon was, for Sutcliff it was not enough. Haykin 

notes that “hard on the heels of Fuller’s sermon,” was Sutcliff the following day 

proposing “that they as an association heed what the Spirit was saying to them through 

their brother’s stirring appeal.”109 In this, Sutcliff led the Association to establish monthly 

prayer, the “grand object” of which was to be “that the Holy Spirit may be poured down 

on our ministers and churches, that sinners may be converted, the saints edified, the 
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interests of religion revived, and the name of God glorified.”110 Sutcliff here longed for 

prayer to embrace “the whole interest of the Redeemer,” resulting in “the spread of the 

gospel to the most distant parts of the habitable globe.”111 

 It was not just prayer driving this vision, it was fueled by a shift in the theology, 

expressed in the writings of Fuller, who for his own views was aided by Edwards. In 

Northamptonshire, a high Calvinist “stronghold,” there was opposition as to whether it 

was the duty of all men who hear the gospel to believe in Christ. The high-Calvinists 

answered this question in the negative, reasoning that if men lacked power, they also 

lacked duty. Though the Northamptonshire men had been helped by Robert Hall, Sr. 

(1728-1791), in Help to Zion’s Travellers, there were still questions relating to the issue 

of how God holds men accountable for that which is clearly not within their power. This 

theological conundrum was soon to be solved by Edwards’s theology, in Fuller’s hands.  

 The theology of Edwards was found in the hands of Fuller via Hall—yet “another 

avid reader of Edwards,” preaching “the charge” at Fuller’s ordination.112 Hall 

recommended a book to Fuller, “Edwards on the Will” for his “careful perusal, as the 

most able performance on the power of man to do the will of God.”113 This 
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recommendation “led to a critical moment in Baptist history.”114 Reflecting back on the 

import of reading Edwards, Fuller wrote in his Gospel Worthy of All Acceptation that,  

He [Fuller] had also read . . . President Edwards’ Inquiry Into the Freedom of the 
Will, with some other performances on the difference between natural and moral 
inability. He found much satisfaction in this distinction, as it appeared to him to 
carry with it its own evidence—to be clearly and fully contained in the 
Scriptures—and calculated to disburden the Calvinistic system of a number of 
calumnies with which its enemies have loaded it.115 

This distinction of Edwards between “natural and moral inability” became for Fuller the 

lynchpin, the pulling of which, freed them from the restraints of high-Calvinism.  

 This distinction was not new, even to Baptists. Two years before Fuller published 

Gospel Worthy in 1785, his good friend Sutcliff issued a catechism holding the natural-

moral distinction.116 Additionally, several years prior to Fuller reading Edwards and 

twelve years before he ever published Gospel Worthy, Caleb Evans of Bristol made use 
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43. Q. But why do men thus break and transgress the law of God?  
 A. The reason is, the reigning aversion of their wicked hearts to it, so that they are unable 
 to keep it.  
44. Q. And does not this their inability release from obligation? 
 A. No, for it is of such a nature as tends not in the least to break or weaken our 
 obligations. 
45. Of what kind is it then? 
 A. It is not of a natural, but of a moral kind. 
46. What is natural inability?  
 A. Natural inability consists in a defect of rational faculties, bodily powers, or external 
 advantages.  
47. What is moral inability? 
 A. Moral inability consists in a want of a proper disposition of heart to use our natural 
 ability aright. 
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of this distinction in An Address to the Serious and Candid Professors of Christianity, in 

a polemical argument against the Socinian Joseph Priestly.117 Might this be one of the 

sources Fuller alludes to in the quotation above, where he notes that he had come across 

this in “some other performances?” Fuller does not say. Another question is in regard to 

the source for Evans’ argumentation. Does Evans perhaps find this distinction in 

Edwards, as is speculated by Roger Hayden in his dissertation?118  

 Or is it possible that they all—Fuller, Sutcliff, Evans, and Edwards—could have 

obtained this distinction from John Gill. It was Gill who first wrote on this subject in his 

1736 work, The Cause of God and Truth. Gill’s works were widely known and received 

in this period, receiving by Barry Howson no small praise as “the doyen of 18th century 

Calvinistic Baptists.”119 His works were widely used at the Bristol Academy which 

would easily have exposed both Sutcliff and Evans to them. In 1773 Hugh Evans 

compilied a list of books used at and recommended by the Academy. This list includes 

among others the works of Gill. It makes special note of his expositions of the Scripture 

which represent the “touchstone of orthodoxy, with many” and in particular his Cause of 

God and Truth which Evans notes that he holds in great “reverence and esteem.”120  

 Edwards himself was a careful reader of Gill. In Yale University’s online 

catalogue of the works of Edwards numerous references to the writings of Gill can be 
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found in the works of Edwards. Most importantly here is a reference made by Edwards to 

his reading of Gill who is interacting with the writings of Daniel Whitby (1638–1726). In  

Edward’s writing of The Freedom of the Will, he found assistance from Gill’s 

engagement with Whitby, in the reading of John Gill’s The Cause of God and Truth. Of 

special note is that the specific section which Edwards was reading from Gill in The 

Cause of God and Truth entitled, “Of the Freedom of the Will of Man.” Here Gill made 

clear that though man possesses a “natural” liberty he does not have a “spiritual” one, that 

aspect of the will being “lost by the fall.”121 Gill added further that  

We allow that man has a faculty and power of willing and doing things natural, 
but not a power and faculty of willing and doing things spiritual; we own that this 
disability is destructive to his soul and spirit; if by being destructive, is meant 
being injurious to the well-being of it, to its spiritual and eternal welfare, unless 
the grace of God takes place; but if by it is meant, that it is destructive to the 
natural powers and faculties of the soul and spirit, this must be denied; for though 
the moral liberty of the will is lost by sin, yet the natural liberty of it remains.122 

These thoughts undoubtedly had a shaping affect on Edwards.  

 Fuller also notes his own reading of Gill on this matter in his diary: 

About this time [late 1771] I met with a passage in Dr. Gill, [I think it was in his 
Cause of God and Truth,] in which he distinguished between a thing being “in the 
power of our hand, and in the power of our heart.” This, thought I, is the clue to 
our dispute. Every man has it in the power of his hand to do good and abstain 
from evil; and this it is which makes us accountable beings. We can do, or forbear 
to do this and that, if we have a mind; but many have not a mind, and none would 
have such a mind but for the restraining goodness or constraining grace of God. 
We have it in the power of our hands to do good, but we are disposed to do evil, 
and so to do good is not naturally in the power of our hearts.123 
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Later Fuller would add in his diary that upon coming to discover Edwards at a latter date, 

he found the “same thing” he had formerly discovered in Gill.124 

 Prayers were being offered, theological treatises were being written; all that was 

missing was a plan to reach the nations with the gospel. As Stuart Piggin states, the 

Baptists “now had an incentive to pray for missions and to believe theologically in the 

obligation to world missions. Now they needed a plan. This was set out in Carey’s 

Enquiry.”125 This is not to say that Carey was not an intercessor or a theologian. But most 

projects need a point-man, and for this, Carey was the obvious choice.  

 William Carey was another of the Northamptonshire men who had recently—

along with Fuller and Sutcliff—been awakened to evangelical convictions. Pastoring the 

Baptist Church in Moulton, Carey served with one eye on his congregation and another 

on the world. On the wall of his cobbler shop was a map on which he kept a records of 

various peoples throughout the world. Carey’s love for Christ, his compassion for the 

lost, his understanding of the church’s obligation which regarding Christ’s commission, 

all came together in his Enquiry.126 

Carey was encouraged reading “the lives of John Eliot and David Brainerd,” and 

through such became persuaded that prayer must be turned to action.127 This realization 
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was formulated as an appeal to his brothers in 1792, preaching at the Association’s 

annual session. Though the sermon has been lost, its intent has been long kept alive in the 

phrase: “Expect great things. Attempt great things.”128 Timothy George helpfully notes 

the significance of “expectation” coming before “attempt.”129  

Expectations were high, but George adds, “these backwater Baptists in the middle 

of England” were a “people who had virtually no resources and no connections.”130 But 

Carey had been emboldened by Fuller, who had preached in 1791 addressing the 

diffuculties in reaching the nations. Fuller noted, “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.”131 As with Bunyan’s pilgrim, Carey would not 

be turned aside by the Hill of Difficulty from the clearly marked path before him.  

Following Carey’s sermon, it was agreed to meet on October 2, 1792, where they 

found themselves in the Wallis House, a home affectionately named the “Gospel Inn” 

because of its generosity in the cause of the gospel.132 The rest is indeed history. That 

night a group of fourteen men met to consider the establishment of the BMS. With its 
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formation, the prayers of Sutcliff, the preaching of Fuller, and the plans of Carey had 

come to fruition. Sutcliff would continue to serve, preaching at the Annual Meeting of the 

BMS in 1813, one year before his death. Fuller would faithfully “hold the ropes” for 

Carey until his death in 1815, and Carey himself “plodded” along, ever faithful to the 

cause until his passing in the year 1834, bringing this work’s look at the “long” 

eighteenth century to a noble end.133  

Conclusion 

 With the death of Carey, the constructing of this work’s ecclesiastical frame 

reaches its completion. Stretching back to 1689 with the enacting of the Act of 

Toleration, this look at the long eighteenth century has attempted to construct a frame in 

which to place the life and labor of Benjamin Beddome. To the unfolding of the story of 

that life and labor—his place among Dissent, his engagement in the Evangelical Revival, 

and his personal expectations and hopes of the establishment of Christ’s kingdom, this 

work now turns.  

  

                                                           
 

133 Ryland, Work of Faith, 251; Fred Barlow, Profiles in Evangelism (Murfreesboro, TN: Sword of 
the Lord Publishers, 1967), 53. 
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Chapter 3 

Beddome’s Reformation-Puritan Heritage 

 This work’s broad look at the long eighteenth century now makes use of a much 

narrower lens, turning to its principal subject—Benjamin Beddome. Beddome’s world 

was tumultuous, challenging, awakening, expectant, and full of hope. His own gospel-

saturated life would be no less so. This work’s broad chronology of the eighteenth 

century takes in the world of Dissent, the Evangelical Revival, and the initial years of the 

mission movement. More narrowly, it begins in the days of rationalistic compromise and 

ends in the engaging days of mission formation. Interestingly, as will be seen in the 

chapters which follow, the life of Beddome spanned this entire period. Beddome was 

born in 1718, just one year before the Salter’s Hall Synod, and his life came to an end in 

1795, one year after Carey’s work had begun in India.   

 Thus, it can be clearly seen that Beddome’s life spanned most of the long 

eighteenth century itself. He had roots in Dissent, an education and call to ministry 

nourished in the tradition of the awakening, and a ministry that flourished, though not 

without its challenges, in days of growing expectation. Here, the first of these will be of 

primary concern—his nonconformist roots. Specifically, it will be seen that Beddome’s 

roots are embedded in Dissent—though not that of rational compromise, but rather of an 

evangelical sort. This bequeathed evangelical heritage is to be observed by way of three 

formative influences: the life and ministry of his father, John Beddome, the influence of 

the man who would train him for the ministry, Bernard Foskett, and the transformative 
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nurture he was given in a gospel-saturated home, leading in due course to his conversion 

to Christ. These three influences—father, friend, and family—would act as three strands 

in the life of Beddome, that would not easily be broken.  

A Father’s Gift to a Son 

 In 1757, Beddome’s father would die and bequeath to his son a favorable portion 

of his worldly goods. Benjamin clearly was his father’s favorite. In seeing that his goods 

would be sold or dispersed among his children, John saw that Benjamin received “one 

hundred pounds more than either of the other [children] shall have had or may have.”1 

But John was most concerned with leaving another kind of inheritance to his son, one he 

could pass on rooted in his own heritage, by way of example and instruction. 

 Biographical work on John Beddome is scanty, but putting together pieces from 

various sources, much can be put together that constructs a helpful sketch of this servant 

of the church. Considering John Beddome’s story will be instructive for this work’s 

consideration of its principle subject—Benjamin Beddome. 

The Beddome Family 

Father and son, according to Rippon, have “names which have given celebrity to 

the Beddome family.”2 John was born in 1674 into a faithful dissenting home either 

residing in London or in Stratford on Avon. There is some disparity regarding place of 

birth due to the research of Carroll Nuttal and Jo Edkins.3 According to Nuttall and 

                                                 
 
 1 The Will of John Beddome, accessed June 16, 2018, http://gwydir.demon.co.uk/jo/genealogy/ 
beddome/johnwill.htm.  
 

2 John Rippon, The Baptist Annual Register for 1794, 1795, 1976–1797 (London, n.p., 1797), 314. 
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Edkins, John Beddome was born in Stratford to Benjamin Beddome (1655–1682) and 

Mary (Tibbits) Beddome, who were married in 1674 at Stratford and lived at No. 3, 

Sheep Street, in a home that still stands today.4  

The Beddome family name goes back generations in Stratford, leading some to 

argue for a “Stratford Thesis,” placing Beddome in that town. This thesis has much to 

commend it, but London is a better option for the birthplace of John Beddome. As the 

birthplace of John Beddome, London has long been the established position, being 

promoted by son Benjamin’s personal friend John Rippon, noting that, “Mr. John 

Beddome, of Bristol, was born in London.”5 Chronologically nearer still is the Church 

Book of the Particular Baptist Church in Henley-in-Arden where they record that “Mr. 

John Beddome was born in London.”6 Henley’s Church Book notes that “a considerable 

part of the following account is extracted from the Church Book at Alcester.”7 However, 

Alcester’s record does not contain any information regarding the birthplace of John 

Beddome, and thus Henley’s information has been discovered elsewhere—perhaps 

Rippon’s Register? Either way, these two sources together strongly point to London as 

                                                 
 
3 All the data obtained regarding what is considered the “Stratford Thesis” has been obtained 

through personal correspondence with Jo Edkins, her blog dedicated to the Beddome family mentioned in 
Chapter 1, and a copy of a Beddome Family Tree compiled by Carroll Nuttall, kept in the Bristol Baptist 
College Library.  
 
 4 Carol Nuttall and Celia Dibblee, Compilers, Beddome Family Tree to Feb 1987 (Bristol, UK: 
Bristol Baptist College), RSB 03. 
 

5 Rippon, BAR, 2, 315. 
 

6 Henley-in-Arden Church Book Minutes 1803–1885 (Warwickshire County Records Office), n.p. 
Special thanks to Jim Renihan for copies of the pages from the Henley Church Book. 

 
7 Ibid. 5. 
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the place of John’s birth.8 The birthplace of John is important, as it strengthens his 

connection with Benjamin Keach (1640–1704). 

Called to the Ministry 

It was in the Horseley Down congregation in London that John Beddome would 

be “admitted” upon the profession of his faith, “called to the work of ministry” under 

Keach, and “dismissed” to his first pastorate in the village of Alcester.9 Benjamin Keach 

arrived at Horseley Down in 1668, and remained the pastor until his death in 1704.10 Of 

note here is the thought that John is “called” under the pastoral oversight of Keach. As 

recorded in the Memoir, John was “by them (the Horseley Down congregation) called to 

the work” but was not “dismissed to the church at Alcester” until 1697.11 Furthermore, 

the fact that John “had been called to be minister of the church at Horsleydown, 

Southwark,” would indicate that he, being set apart to the ministry under Keach, would 

certainly have had Keach’s approval, if not point to his actual oversight of the ordination 

of the older Beddome.12  

                                                 
 
 8 An additional early source mentioning the birth of John in London is to be found in the Memoir 
of Benjamin Beddome attached to one of the collections of his sermons. This memoir being constructed 
later probably had dependence on the work of Rippon. See Benjamin Beddome, Sermons Printed from the 
Manuscripts of the Late Rev. Benjamin Beddome, A.M., of Bourton-on-the-Water, Gloucestershire; with a 
Brief Memoir of the Author (London: William Ball, 1835). 

 
9 Beddome, A Brief Memoir, ix. An additional word about the spelling of “Horseley Down” should 

be noted. Though the name of the congregation is often spelled differently in various works, the spelling 
here adopted is taken from the Alcester Church Book. 
 

10 For a brief history of the church up to the time of Spurgeon, see the work of Charles Haddon 
Spurgeon, pastor of the church from 1853–1892, The Metropolitan Tabernacle Its History and Work 
(London: n.p., 1874). 
 

11 Beddome, Memoir, ix. 
 

12 Anthony Cross, Useful Learning: Neglected Means of Grace in the Reception of the Evangelical 
Revival among English Particular Baptists (Oregon: Pickwick Publications, 2017), 43. 
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Beddome’s process of ordination was clearly lined out in the Second London 

Confession, entailing being chosen “by the common suffrage of the church itself; and 

solemnly set apart by fasting and prayer, with imposition of hands of the eldership of the 

church.”13 Keach’s commitment to this solemm ceremony is corroborated in his church’s 

confession of faith, stating that men set apart for the eldership “ought solemnly to be 

ordained with Prayer, and laying on of Hands by the Eldership.”14 Futhermore, their 

confession notes that this act is to follow a man’s examination—stating that he is to be 

chosen “according to those holy Qualifications laid down in the Word of God.”15 That the 

church writing its own confession should not be construed as indicating disagreement 

with the “General and more Large Confession of Faith,” is indicated by their affirmation 

of their Baptist brethren as “Our Churches.”16 Thus it seems safe to conclude that John 

Beddome, being appointed as a minister of the church at Horseley Down, was well 

known (having been in the church for some time), examined, approved, ordained, and 

had hands laid on him by Keach himself, along with the rest of the Eldership.  

Assisting in Warwickshire 

On September 19, 1697, the Horseley Down Church sent a letter for the transfer 

John Beddome’s membership to the congregation in Alcester, which recorded his transfer 

                                                 
 

13 A Confession of Faith Put Forth by the Elders and Brethren of many Congregations of 
Christians (Baptized upon Profession of their Faith) in London and the Country (London: n.p., 1677), 89. 
    

14 Benjamin Keach, The Articles of the Faith of the Church of Christ, or the Congregation Meeting 
at Horsley-down (London: n.p., 1697), 26. 
 

15 Ibid. 
 

16 Ibid., “The Epistle Dedicatory,” n.p. 
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and their acceptance: “John Beddome, By letter from Mr. Keach, Sep 19: 1697.”17 

Alcester had extended a call to John to come and take up pastoral responsibilities among 

them, “where he assisted John Willis, pastor of the Alcester Baptist church.”18 Coming 

alongside Willis put John, as with Keach, in the company of one “who attended the 

assembly in London in 1689.”19 John Willis and John Higgins, were sent by the Alcester 

congregation, as representatives and signatories of the newly published confession of the 

Particular Baptists.20 It is likely in this representation that Higgins was a layman, 

traveling with Willis as the pastor. In the letter calling for the “1689 General Assembly” 

it stated that the churches were encouraged to “appoint two of your brethren—one of the 

ministry, and one principle brother of your congregation with him.”21 Willis was the first 

“recorded” pastor of the Baptists in Alcester, having arrived in 1660.  

The history of the church itself predates Willis’ arrival, perhaps as far back as the 

1640s. According to the records, it first existed as “an illegal religious gathering” and 

thus “the early days (were) undocumented.”22 The first recorded member of the church 

                                                 
 

17 Alcester Church Book (Warwickshire Records Office), 10. From this point on references to the 
book will be listed as ACB followed by page identification. 

 
18 Timothy Whelan, Biographical Index of Dissenters, 1700-1860, accessed June 23, 2018, 

https://sites. google.com/a/georgiasouthern.edu/tim-whelan/dissenting-studies/biographical-index-
dissenters-1700-1860. 
 

19 ACB, 1. 
 

20 James Renihan, Faith and Life, 50. “Willis” is spelled “Wills” in the original of this document. 
Interestingly, according to the ACB, which has its official origin as 1712, John Higgins was still serving 
with John Beddome in leadership in the church in 1712. Higgin’s wife Mary, according to the ACB was 
baptized June 1, 1690, thus it is likely that Higgins was much younger than Willis.  
  

21 James Renihan, ed., “The Letter Calling for the 1689 General Assembly,” in Faith and Life for 
Baptists: The Documents of the London Particular Baptist General Assemblies, 1689-1694 (Palmdale, CA: 
Reformed Baptist Academic Press, 2016), 19-20. 
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was “Mary Purcell, bapt(ized), 1655” as notated in the ACB begun in 1712.23 This year of 

Mary Purcell’s baptism happened to be the same year as the formation of the Midland 

Baptist Association of Churches, of which the church in Alcester was a charter member, 

even hosting the Annual Meeting “on the 15th, 16th, and 17th of the 7th month, 1657.”24 

 Upon arrival at Alcester—needing a place to live, a job for financial support, and 

a sense of where his flock was located—John quickly went to work. 25 By the time of 

John’s arrival at Alcester, the congregation was drawing “its members from a large 

radius,” with several already residing in Henley-in-Arden, about eight miles to the 

northeast of Alcester.26 Henley, “an ancient market town” first known as “Henley” 

(spelled Henlea) in the twelfth century, became home to the Baptists officially when 

“Mary Bissel, Hannah Mullis, (and) Mary Taylor” were “Bapt(ized), June, 1688.”27 

Settling in Henley, John purchased “a large house, formerly an Inn at Henley-in-Arden, 

and fitted up one part of it for his residence & the other for a place of worship.”28  

                                                 
 
22 “Our Church History,” Alcester Baptist Church, accessed June 16, 2018, http://www.alcester 

baptist.org.uk/ourchurchhistory.htm. 
 

23 ACB, 6. Mary Purcell was to pass away on October 12, 1712, just a few months after the 
catalogue of members was “officially” written down on August 7. 
 

24 Ivimey, HEB, 2.208. 
 

25 Henley-in-Arden Church Book, n.p. 
 
26 Christopher Stell, Nonconformist Chapels and Meeting-Houses: Herefordshire, Worcestershire 

& Warwickshire (London: HMSO Publications, 1986), 226. The Church Books of both Alcester and 
Henley list six members of the Alcester church residing in Henley by the time of John’s arrival: Mary 
Bissell, Hannah Mullis, Mary Taylor, Theophilus Taylor, Hannah Baker, and John Savage. 
 

27 William Cooper, Henley-in-Arden: An Ancient Market Town and Its Surroundings 
(Buckingham, England: Barracuda Books Limited, 1992), 1. Hayden includes in his work, Continuity and 
Change, 65, the transcription of a letter from Joshua Thomas to John Rippon dated March 19, 1795, in 
which Thomas states that “Mr. B(eddome) seems to have been the beginning of the Baptists at Henley.” 
This appears, from the records of the church at Henley and Alcester, to be incorrect.   
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 Soon after his arrival, John, being only Willis’s assistant, “founded a school” for 

personal support.29 Timothy Wheelan, who provides this piece of data, gives no 

additional information. Thus, it is unclear who the students at this school were. It does, 

however, provide a picture of Beddome’s commitment to education and the training, 

most likely, of the young.  

 As time progressed, the congregation, meeting in Alcester and Henley, expanded 

to take in Baptist brethren from the South, in the town of “Bengeworth (Evesham).”30 By 

the year “1704 a barn had been converted to a meeting-house” and “it is most probable, 

that the Barn was fitted up under (John Beddome’s) direction.”31 Soon after these meager 

beginnings in Bengeworth, pastor John Willis died in 1705, leaving John as the sole 

pastor of a congregation meeting in three locations from villages scattered throughout the 

Western region of Warwickshire. Beddome was to hold this position, without an 

assistant, for the next six years. Under the faithful ministry of Beddome and Willis, the 

congregation grew slowly, adding ten new members by baptism and an additional three 

                                                 
 
28 ACB,1. This house still stands today as 124 High St. but is no longer used as the pastor’s manse 

(residence). This home was not officially licensed until 1714 as a meeting place for worship. Cooper notes 
that “in 1711 permission was given by Quarter Sessions for meetings of the Anabaptists, as they were then 
called, to be held in the house of George Haynes and three years later at the house of Rev. John Beddome, 
formerly known by the name of ‘Holmes’s House.’” Cooper, Henley-in-Arden, 85. 
 

29 Timothy Wheelan, Baptist Autographs in the John Rylands University Library of Manchester 
1741–1845 (Macon, GA: Mercer, 2009), 354. 
 

30 Stell, Nonconformist Chapels, 226. 
 
31 Ibid., 249; Lawrence Butterworth, Manuscript History of the Rise and Progress of the Baptist 

Church at Evesham (n.p: n.p, 1828), n.p. I am indebted to Clare Bostel, member of the Baptist Church in 
Evesham—once connected with the Bengeworth branch of the Alcester Church—for several manuscripts 
on the history of the Evesham congregation.  
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by letter since Beddome’s arrival in 1697; but things were to take a dramatic turn in 1711 

with the arrival of Beddome’s longtime friend, Bernard Foskett. 

The Story of Bernard Foskett 

Some names seem to go together in Baptist history—Knollys and Keach, Coxe 

and Collins, Gill and Brine, Carey and Fuller, Judson and Rice, and here—Beddome and 

Foskett. Though the last two are not as well-known as the former, their bonds were ever 

as close. According to J. G. Fuller “Mr. Beddome was the intimate Friend of Bernard 

Foskett, and their friendship is described as resembling that of David and Jonathan.”32 

Bernard Foskett (1685–1758) has already been introduced, and his contribution to 

the renewal and spread of a Calvinism with an evangelical bent will be further told in the 

coming chapter regarding the Bristol Tradition. Here, his life as a pastor alongside his 

life-friend, John Beddome, will be told.33 As it had been with John Beddome some 

fourteen years prior, in 1711 the Alcester Baptist Church received a letter dated April 29, 

sent from the Little Wild Street Church in London and signed by pastor John Piggot. The 

“judicious and useful” John Piggot (d.1713)—who, along with “a majority of the 

Church,” now “professing Calvinistic principles, removed to Little Weld, or Wild Street, 

                                                 
 
 32 J. G. Fuller, The Rise and Progress of Dissent in Bristol (London: n.p., 1840), 233. 
 

33 The biographical sketch offered here should be supplemented by numerous other resources. For 
example, see Caleb Evans, Elisha’s Exclamation! A Sermon Occasioned by the Death of the Rev. Hugh 
Evans (Bristol: n.p., 1781), 22-27; Ivimey, History of the English Baptists, vol. 4 (London: n.p., 1830), 
266-70; Norman S. Moon, Education for Ministry: Bristol Baptist College 1679-1979 (Bristol: Bristol 
Baptist College, 1979), 3-10, 18-19; John Rippon, A Brief Essay Towards an History of the Baptist 
Academy at Bristol (London: n.p., 1796); Roger Hayden, Continuity and Change: Evangelical Calvinism 
Among Eighteenth-Century Baptist Ministers Trained at Bristol Academy, 1690-1791 (Oxfordshire, UK: 
Nigel Lynn Publishing, 2006), 61-104; Anthony Cross, “The Early Bristol Tradition as a Seedbed for 
Evangelical Calvinism,” in Pathways and Patterns in History: Essays on Baptists, Evangelicals, and the 
Modern World in Honour of David Bebbington, eds. Anthony R. Cross, Peter M. Morden, and Ian M. 
Randall (London: Spurgeon’s College, 2015), 50-77. 
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Jan 1700.”34 Foskett had come under Piggott’s pastoral care in 1702 at the age of 

seventeen, having become “experimentally acquainted with religion,” and was “baptized 

and joined the church.”35 This was a period in Foskett’s life of pursuing a career, and he 

had “spent a considerable time in qualifying himself to do good to the bodies of men” as 

a surgeon, coming to the point of proving himself a “skillful Physician.”36 However, 

Evans notes that he “rather chose now to serve [men] in a more important way, by doing 

good to their souls; preferring the character of an able minister.”37 Joshua Thomas (1719–

1797), the Welsh Baptist historian, speculates that Foskett began to engage “his 

ministerial talents” under Piggott’s guidance, preparing him soon to be “labourers in the 

work” with John Beddome in Alcester.38 It is unclear exactly when Foskett and Beddome 

became acquainted, but acquaintances they were. According to Thomas they had 

(apparently prior to Beddome’s departure to Alcester in 1697) “contracted an uncommon 

intimacy” with one another.39  

After Foskett joined Beddome in Alcester, it seemed the words of Scripture 

proved true that “two are better than one, because they have a good reward for their toil” 

(Ecc 4:9). Foskett, at 26, about ten years the junior of Beddome, came to Alcester to be 

                                                 
 
34 W. Paxon, A Brief History of the Baptist Church in Little Wild Street, Lincoln’s-Inn Fields 

(London: n.p., 1835), 5. 
 

35 John Rippon, Brief Essay, 14; Paxon, Brief History, 5. 
 

36 Caleb Evans, Elisha’s Exclamation!, 23. 
 

37 Ibid. 
 

38 Joshua Thomas, Letter E. 16 (28), Angus Library, Regent’s Park College, Oxford. From this 
point on referenced as Thomas Letter. 

 
39 Ibid.  

 



78 
 

  

Beddome’s assistant. During the time that Beddome served with Willis, he had been on 

“trial” in “regard to his gifts.”40 Though Willis passed away in 1705, the church did not 

ordain Beddome prior to nor immediately following Willis’s death. It is unclear why, but 

this ecclesial act awaited the arrival of Foskett, at which time Beddome was “solemnly 

set apart with imposition of hands, to the office of a teaching elder.”41 It is noted in the 

letter from the Alcester Church, that this act of setting Beddome apart was done “in 

conjunction with our beloved brother, Mr. Bernard Foskett.”42 This implicitly points to 

some kind of “official” recognition given to Foskett as well, but it emphatically states 

that it was Beddome whom they considered to hold the office of “teaching elder” having 

been set apart by the “imposition of hands.”43 

These men were a great complement to one another in the work of ministry within 

the Alcester Church, meeting as they were in three locations. Foskett came to live with 

Beddome in Henley and, as Hayden notes, “with Foskett’s arrival the two men began a 

                                                 
 
 40 Fuller, Rise and Progress, 234. This quote and the following are recorded by Fuller as taken 
from a letter from the congregation in Alcester upon John Beddome’s removal to the Baptist church in 
Pithay, Bristol. 
 
 41 Ibid. 
 
 42 Ibid. 
 
 43 Ibid. The office of “teaching elder” was an office that a man would be placed in by the 
“imposition of hands” or ordination. This would officially be a recognition of the church and an ordination 
body to fulfill the role of preaching to the congregation. Fuller in The Rise and Progress of Dissent in 
Bristol notes that as the “teaching elder” it was Beddome’s duty to exhort, comfort, and charge the 
congregation—all duties fulfilled principally in the preaching of the word. Anthony Cross in Useful 
Learning points to Hugh Evans being set apart as “teaching elder” in the Broadmead Church in 1739. 
Though Hugh Evans had been called to the church in 1734, Cross notes that “the delay between being 
called to the ministry of a church and being ordained was common practice among eighteenth-century 
Baptists,” 46. Another example of Cross is found in John Parker, being set apart in 1744 in the Bethesda 
Baptist Church in Barnoldswick as their teaching elder. Ibid., 121.   
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complete re-organization of the widespread congregation.”44 This re-organization 

consisted of several focused and strategic efforts by Beddome and Foskett. 

 Almost immediately upon Foskett’s arrival, the issue of subscription to a 

confession was one of the first items of business on the agenda. According to Hayden, 

“the faith of the church was clearly drawn up in a Confession of Faith.”45 This “Short and 

Compendious Confession of Faith held by the Church of Christ meeting at Aulcester” 

consists of 29 confessional affirmations in the historic creedal form of “We believe,” 

covering ten full pages in the Church Book.46 Each affirmation was proven by way of 

numerous Scripture texts listed in the margin. The inspiration for such an approach to a 

confessional document which was church-specific, may have been the Horseley Down 

church’s affirmation of its own confession under Keach. To these truths the church sealed 

its own “Testimony” stating that, “We do own and firmly believe All the aforementioned 

articles of faith.”47 

 Clear evidence of the strong ecclesiology of Beddome and Foskett is seen in that 

immediately following the 29 affirmations in the ACB stands a “Church Covenant or 

mutual Agreement between the Members of the Church.”48 This statement of “covenant” 

listed in 13 paragraphs, with its own supportive Scripture texts, was expressive of their 

mutual desire to “walk together in one Body and as near as may be with one mind, in all 

                                                 
 
 44 Hayden, Continuity and Change, 65. 
 
 45 Ibid. 
 
 46 ACB, 22. 
 
 47 Ibid., 34. 
 
 48 Ibid., 32. 
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sweetness of Spirit and Saint like Love to each other as highly becomes the disciples of 

Christ.”49 Following the covenant is their declaration that they “do desire and design (by 

the assistance of Grace) to practice acording (sic) to this our mutual agreement.”50 

Following this statement, together with the previous confession, they state that “We have 

put our Hands This seventeenth Day of August 1712, at Our Church meeting.” 51 The 

following five pages are filled with the signatures of five church leaders and over 150 

church members or their corresponding marks. This “covenant” ecclesiology was shared, 

interestingly, with their fellow Associational church in Bourton-on-the-Water which 

adopted the very same document as the expression of their life together in 1720.52 

 By 1712, when Beddome and Foskett began keeping records of congregational 

life in Alcester, membership in the church stood at approximately 100 covenant 

members. Under the leadership of Beddome, preaching was given a high priority and the 

effect, by observation of the ACB, was visible. In the years 1697–1711, when Beddome 

was assisting Willis, and Willis was acting as the primary teaching elder, ten souls were 

added to the congregation through baptism over a fourteen-year period. Over the course 

of the ensuing thirteen years, during which time John was freed to focus on his preaching, 

since Foskett had arrived in 1711 to assist him, a period of growth was experienced in the 

church. From 1711 to 1724, 63 passed through the baptismal waters in Alcester and were 

added to the church. In the late seventeenth century, Benjamin Keach had anticipated 

                                                 
 
 49 Ibid. 
  
 50 Ibid., 34.  
 
 51 Ibid.  
 
 52 Bourton-on-the-Water Church Book 1719–1802, n.p. 
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days coming upon the church of “blessed harvest weather.”53 With this harvest of souls it 

may have seemed to Beddome and Foskett that these days at last had arrived.   

The numbers from the ACB, which are indicative of Beddome’s effectiveness in 

the pulpit, are further supported by the testimony of Joshua Thomas, who wrote that 

Beddome and Foskett both had “many seals to their ministry,” but that Beddome was 

“more owned in the work of conversion” and “especially” in regard to “young converts 

and enquirers.”54 John’s commitment to preaching the gospel and the calling of sinners to 

faith in Christ was to make a lasting impression on his son in the years to come. The 

younger Beddome was to share his father’s gift of a “spiritually winning discourse.”55 

 Additionally, Beddome and Foskett were deeply concerned with the worship of 

the church and sought its invigoration with the institution of the regular singing of 

hymns. The practice of singing hymns in the regular worship of God had been deeply 

ingrained in each man through the ministry of their prior pastor and congregations in 

London. It was deep-rooted in Beddome through the labors of Keach, and in Foskett 

through the work of Piggot and the Little Wild Street congregation, which had faithfully 

stood with the Horseley Down church during the tumultuous days of the hymn singing 

controversy in the last decade of the seventeenth century.56 There are three entries in the 

ACB laying out the order of the decisions of the church: 

                                                 
 
 53 Benjamin Keach, The Gospel Minister’s Maintenance Vindicated (London: n.p., 1689), 102. 
  
 54 Joshua Thomas, “Thomas Letter,” Angus Library Archive. 
 
 55 Ibid. 
 
 56 See Chapter 8 of this work for more information regarding the hymn singing controversy among 
the Particular Baptists in the final decade of the seventeenth century. 
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Aulcester Aug(t) 20, 1712: Began by the consent of all concern’d to sing the 
praises of God in the publick worship at the weekly worship on Wednesday. 

Aulcester Dec(r) 25, 1712: Resolved to sing the praises of God in the publick 
Worship every Lords day at Aulcester. 

Resolved the same at Bengworth by the members on that side. Jan(y) 11, 1712.57 

 It would appear there may have been some issue in the Alcester congregation, for 

when the decision was made in Bengworth to have weekly Lord’s Day singing January 

11, 1712, the Church Book noted again that the Alcester group “Resolved the same 

again” the following week.58 Thus, taking into account all these dates are given in old 

style, in new style terms, by January 18, 1713, the church at Alcester, in all three 

locations, was engaged in the practice of weekly singing “the praises of God.”59  

Believing that the Lord’s Supper is “rightly partaken of for our spiritual 

nourishment and growth in Grace, and a further engagement to Gospel Holiness,” and 

that it is an “Ordinance (that) cannot be ordinarily and willfully neglected by any orderly 

and approved Member without Sin”—Beddome and Foskett were concerned with “the 

strengthening of the community at the Lord’s Table.”60  Their concern focused on two 

primary issues: maintaining connectivity between the various branches of the church, and 

preserving their testimony before the world. Toward the accomplishment of these ends, 

they laid out a three-pronged method.  
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 59 Regarding dating, recall that England and its colonies did not change from the Julian calendar to 
the Gregorian calendar until 1752. Dating prior to this time was often listed in the Julian system, or 
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First, they taught the word of God and formulated their teaching in a confessional 

arrangement to shape the church’s thinking. They led their congregation to confess: 

We Believe the Lord’s Supper is an Holy Ordinance of the New testament 
instituted by Christ himself on the same night in which He was betray’d and ought 
to be observed to the End of the World and that it consisteth in breaking and 
eating of Bread and pouring forth and drinking of Wine (after they have been 
separated from a common use in right manner) in remembrance of Christ’s love in 
Dying for us and is (if rightly partaken of) for our Spiritual nourishment and 
growth in Grace, and a further engagement to Gospel Holiness. And we believe 
this Ordinance cannot be ordinarily and willfully neglected by an orderly and 
approved Member without Sin (1Cor 11:23-26, 1Cor 10:16, Cant 5:1, Luke 
22:19).61 

Second, they led their congregation to increase the frequency of the ordinance. 

Believing it to be profitable for growth, and failing to participate a “Sin,” they went into 

action to call the church as a whole to put their confession into practice. In a 

congregational meeting on June 29, 1712, the church “agreed to break Bread at Henly 

and Bengworth every two months on the Second Lord’s Day in the month.”62 With this 

practice, the Lord’s Supper would be celebrated monthly—six times at Henly and six 

times at Bengworth—every other month in each location.  

Finally, the matter was not simply frequency, but community. After having 

engaged in the new practice for a year, on May 3, 1713, the church moved to bring the 

branches closer together. To “keep up communion with one another and to demonstrate 

to the World [their] Unity and Peace,” they “agreed that once in the Year Such of the 

members that live here [Alcester], as could conveniently, should go to Henley and to 

Bengworth to visit and sit down at the Lord’s table with each respective Branch.”63 This 
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was no small commitment. Alcester was geographically placed directly between Henley 

to the Northeast and Bengworth to the South, about eight and eleven miles distant 

respectively. Additionally, an “annual general meeting” was established with all three 

branches to be held at Alcester.64 So ready were they to begin, it was agreed that the 

following week, the church would gather at Henley. There was to be no delay in such an 

important matter as the “Unity and Peace” of the people of God. 

Closely related to the frequency of the Lord’s Supper and the community it was 

designed to engender, was the matter of church discipline. Having committed to make 

use of “all possible means to bring” one another to “repentance and reformation of life” 

and to “provoke one another to Holiness, Love and good works,” the church found one of 

the most effective means toward the accomplishment of these goals was the barring of 

members from the Lord’s Table during times of unrepentant sin.65 Within seven months 

of signing their Church Covenant, they had their faith put to the test having to exercise 

discipline on Hannah Daniel, a member found to be “with child” a full “2 months before 

marriage” to Benjamin Dudley. The church had sought her repentance before the 

discovery of her pregnancy, during which time and after, she continually refused to heed 

the counsel of the congregation “once and again,” leaving the church under obligation to 

“cut [her] off and utterly excluded [her] from all communion with [the] church.”66 

One final consideration of the re-organization efforts of Beddome and Foskett is 

in order. Here, attention is given to a wider scope and is drawn outside the assembly of 
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the church itself. There was, under the pastoral oversight of Beddome and Foskett, a 

growing sense of awareness of the Alcester Church’s relation to their fellow Baptist 

churches in the Midland Association. The Alcester church had a long history with the 

Midland Association, being one of the original six congregations that had established the 

Association back in 1655.67 But during the days of persecution among Dissent in the 

latter half of the seventeenth century, the practice of meeting as an Association fell on 

hard times during persecution, and it is unclear how connected to the other churches the 

work remained during the days of the ministry of John Willis. 

But with Foskett’s arrival, he and Beddome clearly went to work reestablishing 

the intimate connection of the church with the broader Association. Several entries in the 

minutes chronicle the involvement of the church in Alcester with the Association as a 

whole. In fact, the first minute entry in the Church Book—following the Catalogue of 

Members, the Confession, and the Covenant—is an Associationally directed record. On 

May 21 the congregation agreed to the “heads of the letter to be sent to the Association” 

and then commissioned Beddome “to write the same.”68 This letter was then written by 

Beddome, and on June 8 the church read and signed the letter, and appointed Beddome, 

Foskett, and Brother John Ryland Sr. as messengers. 

In 1713 Brother Foskett was appointed to write “the Letter to the Association.”69 

This appointment was given by the church at the same meeting at which a disciplinary 
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matter regarding Thomas Cox was discussed. It is important to note the congregation was 

not deterred from Associational engagement, even though a very serious matter of 

discipline had emerged in their midst. A few weeks later this letter was met with church 

approval, and Beddome, along with Foskett, was chosen to represent the church at the 

meeting. These are the only records in the church minutes relating to the Association 

within the time frame of Beddome’s ministry. However, the minutes are rather scant 

between 1714 and 1726, with only two entries during the period. The handwriting also 

changes, which seems to indicate the person in charge of keeping the minutes from the 

years 1712–1713 was no longer overseeing the task.70 

After Foskett served nine years at Alcester, he was called to the Broadmead 

Church, Bristol. Answering, he “commenced his labours on the 7th of October, 1720.”71 

Foskett had a fruitful ministry there for the next 38 years, with a congregation “to which 

he was greatly endeared” and being “much beloved in this life, his death was greatly and 

universally lamented.”72 For now the story of Foskett must be put on hold, to be resumed 

later in connection with Benjamin Beddome and his Bristol Tradition education.  

The story of John, however, must be drawn to a close. He would go on to have a 

fruitful and long ministry, also in Bristol, when called away by the Pithay church—which 

he dutifully served just one year shy of Foskett in the Broadmead—dying in 1757. But 

that story would take this work too far afield. Beddome and Foskett, who served so well 
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together in Alcester, would continue in Bristol only “two hundred yards apart,” separated 

by a shared grave yard in the “two flourishing works in the city” for the Calvinistic 

Baptists.73 Upon Beddome’s arrival at Bristol in 1724, Foskett moved in with him, and 

between the years in Henley and Bristol, “were together. . .above, or near, 40 years.”74 

 The story of these two faithful ministers and faithful friends would ever leave a 

indelible mark on Benjamin Beddome. Two men committed to a robust view of 

confessionalism, a covenantal view of the church, the free and full proclamation of the 

gospel, the singing of hymns in gathered worship, faithful and disciplined practice of the 

ordinances, and a full participation in the life of their Baptist association of churches, set 

a clear path for Benjamin to follow and one from which he would never depart. There 

remains however a third cord in the strand, to add to that of father and friend that must be 

considered—that of family—all three forming a bond early in the life of Benjamin, that 

would not easily be broken. 

A Third Cord for the Strand: 
The Early Years of Benjamin Beddome 

 Adding to the impact on Benjamin Beddome made by father and friend, was that 

provided by his family. It was within the years of faithful gospel ministry of John 

Beddome in the West Midlands of Alcester, Henley, and Bengeworth, that John would 

find a wife, to them would be born a son, and a family would be established. 
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The Honorable Character of a Mother 

 Background data on the wife of John Beddome—Rachel Brandon (1676–1758)—

is sparse, and not always conclusive. Robert Oliver though, offers the following helpful 

summary: “Rachel Brandon, (was) the daughter of a London silversmith. Her family 

claimed descent from Charles Brandon, the sixteenth-century Duke of Suffolk and 

grandfather of Lady Jane Grey.”75 Tracing this line of descent leads to a wealthy Aunt 

from Nantwich, Cheshire, in which Rachel was “brought up at a boarding school.”76 

Rippon adds the Aunt “left most of her substance to the young lady”—meaning, 

Rachel.77  

 More to the point is the spiritual testimony regarding Mrs. Beddome. Rachel’s 

name first appears in the records of the Alcester congregation as being received into 

membership, not by conversion and baptism, but rather by transfer from the Baptist 

church in Nantwich. Further, once received into membership, it is not strange to see her 

name again on the list of signatories to the church’s confession and covenant—

demonstrating her committed ecclesiology and Calvinistic commitments. She dutifully 

stood by her husband in ministry for 43 years, her life coming to an end in 1759, shortly 

after the death of John.78 Worthy of note regarding her spiritual character is the testimony 
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of the Alcester congregation, which had commended her to the Pithay along with John. 

They spoke of her as their “beloved sister” who was one of “honorable character,” and 

who had for “several years walked with (them) as becometh the gospel.”79 

 The firstborn of Rachel was brought into a gospel-saturated home, January 23, 

1718. The place of Benjamin’s birth was Henley-in-Arden in the westerly regions of 

Warwickshire, about mid-way between Bromsgrove to the West and Warwick to the East 

and about thirty miles to the North of the location in which he would pastorally labor: 

Bourton-on-the-Water. Specifically, the place of his birth was the Beddome home, the 

very home his father John had purchased upon his arrival at the Alcester church, located 

in Henley on High St., and still standing to this day.80  

The Early Years of the Firstborn Son 

 The favoring of Benjamin by his father, does not seem to be only a paternal 

leaning. Benjamin’s mother also had a strong affection for her firstborn. She nominated 

her son to be the “Sole Executor” of her estate, and further focused her attention on his 

portion of the estate in the opening paragraph of the Will. There she wrote: 

I Rachel Beddome of the City of Bristol make this my last Will and Testament. If 
form and manner following whereas I have in a Deed dated October the 29th 1757, 
agreed that my son Benjamin Beddome shall within a certain time after my 
decease therein expressed have the sum of two hundred pounds, now it is my will 
that the said sum of two hundred pounds be allowed him out of my effects as also 
that if he has a mind to sell the Estate in the Parish of Saint George near Bristol 
and the house in Montague Street in which I now live within one year after my 
decease and the money arising from the said sale amounts to less than eight 
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hundred and fifty pounds the deficiency shall be made up out of my effects so that 
he may have the whole after my death One thousand and fifty pounds.81  

Thus in her final days she was ensuring that her son would be well cared for in the 

coming years. Though Benjamin was in no need of financial assistance, being by the time 

of Rachel’s death amply supplied through his church in Bourton and his own marriage to 

a woman of means, this is indeed a generous gesture from a mother who cared much for 

her son to the end of her life.  

 Benjamin Beddome was “the eldest of five children born to John and Rachel 

Beddome.”82 There is some discrepancy as to the full number of siblings, as it seems 

some died in infancy. Surving infancy along with Beddome, Roger Hayden mentions 

brothers Joseph, Samuel, and Foskett, and sister Mary. However, on obtaining a copy of 

“the last will” of Bernard Foskett, the surviving children, as of October 3, 1758, are not 

as Hayden records.83 Foskett gives no record of Samuel or Foskett in his Will. The most 

likely scenario here is that Samuel and Foskett both died either in infancy, or at any rate, 

prior to 1758. However, Foskett does list five siblings. Beddome is listed first, and is 

given prominence in the Will, followed by “his Sister Mary Brian” and “Joseph 

Beddome.”84 Listed shortly after Mary and Joseph are the sisters, likely younger or not 

yet married, “Sarah and Martha Beddome” whose inheritance was “to be paid them when 

their Mother (Rachel) thinks fit.”85 This seems be the most accurate accounting of the 
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siblings of Beddome, as provided by a primary source and the closest of family friends in 

Bernard Foskett. Further confirming the accuracy of Foskett’s information is the fact that 

during the ministry of John Beddome in Henley and subsequently in Bristol, Bernard 

Foskett, being single, “would board with his friend again,” living with the Beddome 

family in their own home.86 No one in the Beddomes’ life would have had a more 

intimate acquaintance with this Christian family than Bernard Foskett.  

His Early Education and Apprenticeship 

 Benjamin, whose early years were spent at Henley, moved with his family to 

Bristol in 1724 when his father was called to assist the pastor of the Pithay, Mr. William 

Bazely (d.1736). Bazely had been “regularly ordained” and had assumed the pastorate of 

the church in 1724 at the passing of Emanuel Gifford (d.1724), son of the Puritan 

Andrew Gifford (1641–1721), who had been the pastor of the Pithay from 1679–1721. 

 It would be a few years before John Beddome would assume full pastoral duties. 

But during these initial years in Bristol, John settled his family in their new home and one 

of the points he made sure to consider was the education of Benjamin. From an early age 

Benjamin was afforded a “suitable education,” which was to be prepatory for the pursuit 

of more career-focused education in following years.87 On the completion of his 

prepatory education, Benjamin turned his attention to medicine. In Bristol, Beddome took 
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on a new role as an apprentice to a “surgeon-apothecary” in the city.88 From this 

apprenticeship, Beddome would have sought to acquire “skill and academic knowledge” 

under the tutelage of a “master” in the trade.89 For this training, a master was close at 

hand in the person of Bernard Foskett, who, as has been previously noted, was a trained 

and skillful physician. Was Foskett the “surgeon-apothecary” Beddome studied under for 

a career in medicine? The records do not say, but with such an intimate acquaintance 

living in his home, the subject must have come up from time to time in the household.  

But it was not medicine that would capture Benjamin’s attention for a life-long 

calling. That call, as it did for Foskett some years prior, would summon him to a more 

eternal sphere of work. As with the Apostle Paul, Beddome’s plans “in a most impressive 

manner” were to be providentially interrupted by what Beddome would later call, 

“sovereign grace.”90 This work, which Beddome would attribute to his merciful God, set 

his life in a new direction, one from which he never looked back.  

His New Birth and the Beginning of Life Indeed 

 It would be Beddome’s conviction throughout his ministry that “the preaching of 

the gospel” is the God appointed “means by which (men) are caught.”91 Yet he also stated 

that preaching is often “precarious” and there is a great “uncertainty of success.”92 This is 
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because “In fishing,” as in preaching, “the net or hook sometimes breaks, and the fish 

which seemed to be caught makes its escape; and thus it is in fishing for souls. 

Convictions are lost, and impressions wear off, hopeful prospects vanish.”93 Beddome 

knew this first hand, as he himself, when younger, had sat long under the preaching of his 

father to no avail. John had labored long, and as a father and pastor, his children’s 

conversion would have been often on his mind. This apparent ineffectiveness in his 

father’s preaching on Beddome was of great concern to his parents. John Rippon notes 

that “the bent of his mind affected and afflicted his parents several years.”94 

 Though it would not be by the labor of his father directly, it would be by the 

ordinary “Reformation” means of preaching, that Beddome’s life would make a dramatic 

turn. At a mid-week Wednesday meeting of the church, a guest preacher would be at the 

Pithay. Benjamin recounted the impact of this event in his own words: “Mr. Ware of 

Chesham, uncle, I believe, to Coulson Scottow, Esq. preached at the Pithay, Bristol, 

August 7, 1737, with which sermon I was, for the first time, deeply affected.”95  

 From Luke 15:7 Ware’s text declared, “I tell you, there will be more joy in 

heaven over one sinner who repents than over ninety-nine righteous persons who need no 

repentance.” Beddome saw himself in that text, he saw that he was that very sinner, and 

he soon was moved to an expression of repentance. Thomas Brooks wrote that “so 

intense were his feelings” that frequently in the following weeks Beddome “selected the 
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most retired part of the chapel to conceal his tears.”96 Rippon adds that this “retired part 

of the chapel” was “the gallery, where he was not likely to be seen,” and when asked by 

his parents why he chose to sit in the gallery during the service, he remarked that “his 

profession sometimes obliged him to come in late, or to go out early, neither of which 

had a becoming appearance in a minister’s son.”97 True though those things may have 

been, Beddome seems to have been motivated by less worldly concerns. Eventually, 

Beddome was to find relief from his tears in the saving grace of God. This discovery is 

conveyed in one of his hymns:  

When stormy winds of trouble blow, And billows rage around, 
When men can find no rest below, And conscience feels its wound: 

 
Then if a messenger be sent, To tell them what to do; 

If grace but leads them to repent, And tears of sorrow flow: 
 

The Lord beholds them at his feet, And all his love proclaims; 
Saves them from going to the pit, And from eternal flames. 

 
Not for their sake, but for his own, He thus reveals his grace; 

His richest blessings are made known, Through Jesus’ righteousness. 
 

To him alone be all the praise, Who makes us meet for heaven; 
To him whose mercy crowns our days, Be endless glory given.98 

 Though much time had been invested by young Benjamin in pursuit of the field of 

medicine, in light of recent transformative events, he now “became desirous of devoting 

himself to the work of the ministry.”99 The tree that was Beddome’s life, rooted in the 

evangelical Dissent of his father’s heritage, shaped in the ministerial labors of both father 
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and friend, and nourished in a gospel-saturated home, was beginning to bloom and 

display fruit that was soon to become evident and satisfying to many. 
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Chapter 4 

Beddome’s Preparation for a Life of Ministry 

Beddome, “desirous of devoting himself to the work of the ministry,” would have 

received the approbation of the Apostle Paul as hungering after “a noble task” (1 Tim 

3:1).1 Yet a man was not to appoint himself to this task; rather he would need, according 

to the confession of the Particular Baptists, to be “chosen thereunto by the common 

suffrage of the church.”2 They believed the authority to call ministers did not reside in the 

ministers themselves; rather Christ had conveyed such “power and authority” only to the 

church as a whole.3 Furthermore, this was not to occur until the man was first examined 

and found to have been “fitted, and gifted by the Holy Spirit” for the work.4 

This work’s examination of Beddome’s own period of preparation and 

corresponding examination, will encompass two principle points of emphasis—one 

historical and the other personal. Historically speaking, this chapter will consider the 

subject of ministerial preparation in the seventeenth and early eighteenth century world of 

the Particular Baptists. Secondly, having set out the picture of ministerial preparation 
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generally in the period, attention will turn to Beddome’s own personal preparation for the 

ministry in the Bristol Tradition.  

An Historical Consideration: 
Ministerial Preparation among the Particular Baptists 

Generally, standing in agreement with the confessional tradition of the Reformed 

churches, the Baptists agreed regarding the gifting of a man for ministry—this was the 

sole work of Jesus Christ, who by his Spirit “gives gifts to men.”5 However, the 

Particular Baptists, in their confessional position, noted that men did not merely need to 

be “gifted,” they needed to be “fitted” as well.  

Being Fitted for the Ministry 

The idea of being “fitted” for ministry is a distinct, yet not unrelated idea, to that 

of being “gifted.” The distinction of being fitted for ministry being a distinct 

consideration is supported by the narrative of the consideration and preparation of 

Benjamin Grosvenor for the ministry.  

Born in 1676, Grosvenor came under the pastoral influence of Benjamin Keach at 

the Horseley Down Church. Around 1689 he was converted and baptized by Keach into 

the membership of the congregation. Within a few years, under the pastoral oversight of 

Keach, Grosvenor began to express aspirations to the ministry, and, according to 

Alexander Gordon, Keach directed him at the time to “the academy of Timothy Jollie” 

who was “an independent.”6 Thomas Crosby, the eighteenth century Baptist historian, 
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helpfully notes that when Keach heard Grosvenor preach he found him to be a young 

man of “promising abilities” and therefore, “encouraged his going under instructions to 

be better fitted for the work of the ministry.”7 

The Advantage of a Fitted Ministry 

Keach and the Particular Baptists of his day made clear their convictions in this 

matter. In the summer of the year 1689, seven men, led by leaders such as William Kiffen 

and Hansard Knollys, sent letters to congregations throughout England calling for an 

Assembly to gather in London on the “3rd of September.”8 They were concerned 

regarding “the present condition” of their churches and feared “that much of that former 

strength, life, and vigour,” previously found among them, was now “much gone.”9 One 

cause of this was “the great neglect of the present ministry,” and there was a great need in 

the churches to raise up “an able and honourable ministry.”10 In a list of questions and 

resolutions presented at the Assembly and compiled for the churches, they affirmed the 

adequacy of the “gifts and graces of the Holy Spirit” for “making and continuing” that 

which would be characterized as “an Honourable Ministry.”11 However, they added it 
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would be “advantageous for our Brethren now in the Ministry, or that may be in the 

Ministry, to attain to a competent knowledg (sic) of the Hebrew, Greek and Latin 

Tongues, that they may be better capable to defend the Truth against Opposers.”12 

This was, however, not an unopposed position among the Baptists of the period 

regarding the education of their pastors. An alternative voice was heard in the writings of 

Thomas Collier, the “Apostle to the West” for the Baptists.13 For the Particular Baptists, 

Collier had been since the 1650s “an effective evangelist and church planter in the west 

of England.”14 However, by the 1670s he abandoned his Calvinistic framework, and 

publishing in 1674 his Body of Divinity, made public such alterations to his theology.15 

Interestingly, according to Robert Oliver, this event with Collier served as the backdrop 

against which the Baptists of London felt the need to formulate a new confession of their 

faith.16 Concerned with what might be perceived as what Robert Oliver termed a 

“faltering in their Calvinism,” the Particular Baptist ministers of London in 1675, under 

the leadership of William Kiffin, Daniel Dyke, and William Collins, sought to marshal 

the faithful.17 Ivimey records that 

                                                           
 
12 Ibid. Emphasis added. 

 
 13 Leon McBeth, Baptist Heritage: Four Centuries of Baptist Witness (Nashville: Broadman Press, 
1987), 67. 
 
 14 Ibid. 
 
 15 Thomas Collier, The Body of Divinity, or, A Confession of Faith, Being the Substance of 
Christianity: Containing the Most Material Things Relating to Matters Both of Faith and Practise 
(London: n.p., 1674). 
 
 16 Robert Oliver, “Baptist Confession Making 1644 and 1689,” A paper presented to the Strict 
Baptist Historical Society, March 17, 1989. 
 
 17 Ibid., 11. 
 



100 
 

 

the London ministers addressed a circular letter to the churches both in England 
and Wales, inviting their brethren of the Baptist persuasion to meet the following 
May in the metropolis with a view to form a plan for the providing an orderly 
standing ministry in the church, who might give themselves to reading and study, 
and so become able ministers of the New Testament.18 

 The position of the London ministers was to provide the churches with ministers 

made “able” for their work through “reading and study.” However, for the preparation of 

ministers, “reading and study” were clearly out of step with the view of Collier. Collier 

had noted as early as 1651 that they “are none but Asses in the things of God, who study 

Arts and Sciences, to help them preach and prophesie.”19 Collier’s concern was that 

human learning in things like the Arts and Sciences would ultimately rob God of his 

glory, whose “power and wisdom, &c. is the more made manifest and magnified, in 

gifting weak ones; and this he doth that no man might glory in his presence, nor in his 

own wisdom, parts, arts, sciences, &c. that men might not give the glory to those outward 

base things of the world, which belongs to God.”20 Perhaps Collier could have offered no 

stronger words than when he declared that “it is the spirit of Antichrist that seeks out after 

humane helps to supply the room or want of this Spirit of Christ; and having gotten it, 

they grow proud of it, are self-conceited in it, make it their great idol, and dare reproach 

the Spirit and power of the Lord appearing in his Saints.”21 

                                                           
 
 18 Ivimey, History of the English Baptists, 1.416. Emphasis added. The phrase “able ministers” 
will be revisited later in the telling of the narrative of the Bristol Tradition.  
 

19 Thomas Collier, The Pulpit-Guard Routed (London: n.p., 1651), 75. 
 
 20 Ibid., 3. 
 
 21 Ibid., 25. 
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Until recently, the views of Collier were seen by many to have been determinative 

for the period. Baptist historian Harry Foreman noted in the late twentieth century that 

“in the early years of their history Baptists in this country were generally hostile towards 

the provision of an educated ministry.”22 W. T. Whitley, who may be partly responsible 

for the prevalence of this view, noted that the Baptist denomination “was uncultured, and 

had no aspiration after culture. The fallacy gained ground that God set a premium on 

ignorance, that piety and education were barely compatible.”23 

 This work takes a different view presented by Anthony Cross in his recently 

published work: “To Communicate Simply You Must Understand Profoundly”: 

Preparation for Ministry Among the British Baptists. Cross argues convincingly that the 

“impulse” for “theological preparation for ministry” was “evident from the beginning of 

the Baptist movement.”24 It may be true, as noted by J. H. Y. Briggs, that “Baptists were 

slow to establish their own separate institutions,” but this should not be taken as 

indicating Baptists were averse or slow to see the value in theological education.25 For as 

Cross adds, 

many Baptist ministers, unable to find means or opportunity to accumulate 
biblical knowledge under the tutelage of another sought to educate themselves, 
many most successfully, and to the great benefit of the churches and kingdom of 

                                                           
 
 22 Harry Foreman, “Baptist Provision for Ministerial Education in the 18th Century,” Baptist 
Quarterly 27, no. 8 (October 1978): 358-69. 
 
 23 W. T. Whitley, A History of the British Baptists (London: Charles Griffin & Co., 1923), 184. 
 
 24 Anthony R. Cross, “To Communicate Simply You Must Understand Profoundly”: Preparation 
for Ministry Among the British Baptists (Didcot, UK: The Baptist Historical Society, 2016), xx. 
 
 25 J. H. Y. Briggs, “Baptists and Higher Education in England,” in Faith, Life, and Witness: The 
paper of the Study and Research Division of the Baptist World Alliance—1986–1990 (Birmingham, AL: 
Samford University Press, 1990), 97. 
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God. Self-education is, nevertheless, still education, even if it is through the 
reading of the Bible and books and through the practice of ministry.26 

 Thus, it should be clear, as Hayden notes, eighteenth-century Particular Baptists 

were not “obscurantist” or “ill-educated.”27 This would only be increasingly the case as 

the century progressed and education would become more formalized in Baptist life.  

A Personal Consideration: 
Ministerial Preparation in the Life of Benjamin Beddome 

When Beddome desired to become a minister, it required preparation. Beddome’s 

need for training would take him first and foremost to Bristol—where he would 

commence his training for ministry, being grounded in the Bristol Tradition at the Bristol 

Baptist Academy.28 Fully grasping this preparatory work, will require consideration of 

both the student and his tutor. 

 

 

 

                                                           
 
 26 Cross, “To Communicate Simply,” xx. 
 

27 Roger Hayden, Continuity and Change: Evangelical Calvinism Among Eighteenth-Century 
Baptist Ministers Trained at Bristol Academy, 1690–1791 (Oxfordshire, UK: Nigel Lynn Publishing, 
2006), xi. 
 

28 Following his two years under Foskett at Bristol, Beddome went to London to spend a one-year 
period under John Eames—an Independent, and according to Alan Sell, an “Arminian” minister. See Alan 
P. F. Sell, The Theological Education of the Ministry: Soundings in the British Reformed and Dissenting 
Traditions (Eugene, OR: Wipf and Stock, 2013), 17. Eames was the principal tutor in the Independent 
Academy, Tenter Alley, Moorfields. Isaac Watts once remarked about Eames that he was “the most learned 
man I ever knew.” See Walter Wilson, The History and Antiquities of Dissenting Churches and Meeting 
Houses in London, Westminster, and Southwark; Including the Lives of Their Ministers, From the Rise Of 
Nonconformity to the Present Time, Vol. 2 (London, n.p., 1808), 73. Eames was a well-respected man, “a 
layman of distinction,” and the school he oversaw was no less so. See Rupp, Religion in England, 176. The 
consideration of Beddome’s time under Eames being trained in the classics, mathematics, and philosophy is 
of great interest to this writer. This particular period in Beddome’s life and the training he received is 
however not directly pertinent to this work’s thesis—seeking to place Beddome within the stream of 
evangelical Calvinism in the eighteenth-century Particular Baptist community. 
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The Tutor:  
“The Venerable Mr. Bernard Foskitt [sic]”29 

In 1772, when John Sutcliff (1752–1814) was recommended by his church to the 

Bristol Baptist Academy, he was living in Yorkshire, some distance to the North, and 

“though of a weakly constitution,” without hesitation he set out “on foot from his native 

place to Bristol (a distance of about 200 miles) in the depth of winter.”30 The journey of 

Benjamin Beddome placing him at the Academy did not require such an investment, 

though his commitment was no less sure. For Beddome, as has been mentioned, growing 

up in both Alcester and Bristol, the one who was to be his tutor at the Academy was close 

at hand—living in his own home. The proximity which Foskett shared with Beddome 

was not for nothing and his influence on his young “protégé” was not to go to waste.31  

The full extent of Foskett’s impact on Beddome will be picked up momentarily. 

First, consideration must be given to his work regarding the Bristol Baptist Academy and 

the development of what has become known as the Bristol Tradition. And though some 

might accuse him of hagiography, Roger Hayden has aptly stated regarding Foskett that 

“it is almost impossible to overestimate the influence of Bernard Foskett on the 

development of Baptist life in the eighteenth century.”32  

                                                           
 
29 Samuel Stennett, The Mortality of Ministers Contrasted with The Unchangeableness of Christ: 

In A Sermon Occasioned by The Decease of The Rev. C. Evans (London: n.p., 1792), 25. 
 
30 John Fawcett, An Account of the Life, Ministry, and Writings of the Late Rev. John Fawcett, 

D.D. (London: n.p., 1818), 165. 
 

31 Roger Hayden, “The Contribution of Bernard Foskett”, in Pilgrim Pathways: Essays in Baptist 
History in Honour of B. R. White, eds. William H. Brackney and Paul S. Fiddes (Macon: Mercer, 1999), 
189. 

 
32 Ibid., 188. 
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 Foskett, having served faithfully alongside John Beddome in Alcester, accepted a 

call from the Broadmead Baptist Church in Bristol and began his labors “on the 7th of 

October, 1720.”33 He was called to serve as the assistant to the church’s pastor, “Mr. 

Peter Kitterell, from Exeter,” who had been called as pastor in 1707.34 Kitterell (d. 1727), 

“not equal to the task of teaching,” had been assisted by Caleb Jope since about 1710.35 

Rippon notes that Jope, “quitting his station in 1719, removed to Exeter, and afterwards 

laboured some time at Plymouth.”36 His departure left a vacancy soon filled by Foskett, 

called to assist Kitterell, but primarily “to become the tutor of the academy.”37 

Foskett’s arrival should be seen as part and parcel with the fulfillment of the 

vision of Edward Terrill, once an elder in the Broadmead Church, and he should “rightly 

be regarded as the first Principal of the College”—or at this point, the Academy.38 There 

was a great need for the training of ministers in dissenting congregations throughout 

England, and Edward Terrill had, with great foresight, provided funds in his will for this 

purpose and sought to lead his church in the establishment of a place for educating men 

to meet the need. Terrill’s longing was for that of “a holy learned man, well skilled in the 

                                                           
 

33 J. G. Fuller, The Rise and Progress of Dissent in Bristol (London: n.p., 1840), 180. 
 

34 Ibid., 176. 
 

35 Herbert McLachlan, English Education Under the Test Acts: Being the History of the 
Nonconformist Academies 1662-1820 (Manchester: Manchester University Press, 1931), 91. 
 

36 John Rippon, A Brief Essay Towards an History of the Baptist Academy at Bristol (London: 
n.p., 1796), 14. For more information on the training and labor of Caleb Jope see Ivimey, HEB, 4, 262-66; 
Fuller, Rise and Progress, 176-180; Cross, Useful Learning, 31-44. 
 

37 Rippon, Brief Essay, 16. 
 

38 Arthur Dakin, Bristol Baptist College: 250 Years 1679-1929 (Bristol: Bristol Baptist College, 
1929), 17. 
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tongues, to wit, Greek and Hebrew,” one who further professed and practiced “the truth 

of believer’s baptism” and would serve as “a pastor and teacher to the congregation.”39 

 This promised financial provision went in 1720 to the patronage of Bernard 

Foskett, bringing Terrill’s vision to reality, obtaining in him, according to Joshua 

Thomas, a “most learned man.”40 Though it is unknown whom Foskett studied under, 

Caleb Evans notes that “he early discovered a taste for learning.”41 Evans further adds 

this helpful picture of his learning: “His natural abilities were sound and good, and his 

acquired furniture, of which he never affected making a great shew, was very 

considerable. He had a clear understanding, a penetrating judgment, and a retentive 

memory.”42 Considering Evans’ word picture comparing Foskett’s learning to “acquired 

furniture,” the Proverb would be most fittingly applied to him: 

By wisdom a house is built, 
and by understanding it is established; 

by knowledge the rooms are filled 
with all precious and pleasant riches (Prov 24:3-4). 

 John Rippon, added to this praise that Foskett was “able.”43 At first glance this 

does not seem all that helpful, and certainly not very profound. But to be labeled as an 

                                                           
 

39 Thomas John Manchee, ed., The Bristol Charities, Being the Report of the Commissioners for 
Inquiring Concerning Charities in England and Wales, So Far as Relates to the Charitable Institutions in 
Bristol, (Bristol: n.p., 1831), 1:281. 
 

40 Joshua Thomas, “Thomas Letter,” Angus Library Archive. 
 

41 Caleb Evans, Elisha’s Exclamation! A Sermon Occasioned by the Death of the Rev. Hugh Evans 
(Bristol: n.p., 1781), 23. 

 
42 Ibid. 

 
 43 Ibid., 15. Obtaining a sense of the character of Foskett is helped by hearing from one with 
firsthand knowledge of the man. Hugh Evans (1712–1781) served with Foskett since coming to the 
Broadmead as his “assistant in March 1733/4 and co-pastor in February 1739/40,” and had become the 
“senior pastor and principal of the Academy, 1758–1781.” See Timothy Wheelan, Baptist Autographs in 
the John Rylands University Library of Manchester, 1741–1845 (Macon, GA: Mercer, 2009), 381.  
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“able” minister, especially during the latter years of the eighteenth century, was to have 

quite the compliment attached to one’s name.  

 The production of an able ministry had long been the goal of the Particular 

Baptists, reaching back to the Assembly in the late seventeenth century and carried 

forward, especially in the West, in what has become known as the Bristol Tradition. 

Recall that the calling of the London Assembly in 1689 was driven by the perceived need 

for “an able and honourable ministry.”44 In their meeting, which spanned several days, 

they compiled a list of questions and answers to send to the churches. Third in their list of 

questions was the following: “Whether every Church ought not to endeavour not only to 

provide themselves of an able Ministry for the preaching of the Word, but also to set 

apart to Office, and in a solemn manner ordain such as are duly qualified for the same?”45 

Their answer? “Concluded in the Affirmative.”46  

                                                           
 
 In a biographical note written after the passing of his friend, Evans, who as Rippon notes, “could 
not be uninformed of his real character,” offers the following thoughts on the man: 
 

His Thoughts and Discipline: “He had a clear understanding, a penetrating judgment, and a 
retentive memory. His application to study was constant and severe.” 

His Christian Living: “His conduct as a Christian . . . was most exemplary and ornamental. So that 
it may be truly said of him, he had few equals, hardly any superiors.” 

His Theology and Piety: “His religious principles, which were those commonly called 
Calvinistical, he ever maintained with a steady Christian zeal. But though he was strenuous for 
what he apprehended to be the truth, yet was he fond of no extreme. While he strongly asserted the 
honours of free grace, he earnestly contended for the necessity of good works; preaching duty as 
well as privilege, and recommending holiness as the only way to happiness.” See Rippon, Brief 
Essay, 16-18. 

 
44 Renihan, Faith and Life, 20. 

 
 45 Ibid., 37. Emphasis added. 
  

46 Ibid. 
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 Those in the Bristol line of thinking maintained this terminology. Caleb Evans, 

who led in the founding of the Bristol Education Society in 1770, began his lecture with 

the following: “The principle design of this society is to supply destitute congregations, if 

it please God to succeed the institution, with a succession of able and evangelical 

ministers.”47 Thus one finds at times the addition to able of “honorable” and at other 

times “evangelical.” What is meant by an able minister? Hugh Evans provides the 

necessary help in a sermon preached before the Bristol Education Society August 18, 

1773, entitled “The Able Minister” from Paul’s second epistle to the Corinthians, 3:6, 

“Who has made us sufficient to be ministers of a new covenant, not of the letter but of the 

Spirit. For the letter kills, but the Spirit gives life.” 

 From this text Evans asks the question: “If a gospel ministry be so important, how 

desirable must it be to have able ministers of the new testament, persons thoroughly 

furnished for the great, the arduous work?”48 From this text Evans makes four points of 

observation laying out what “constitute(s) such a minister.”49 

1. A competent share of the gifts of nature is absolutely necessary to form the 
character of an able minister. Without a tolerable share of natural endowments, 
there can be no foundation on which, without the interposition of a miracle, 
any considerable superstructure can be raised, much less that of an able 
minister. 

2. To constitute an able minister in the present day, the improvements of human 
learning, seem highly desirable, if not absolutely necessary. 

3. That to constitute an able minister, divine and supernatural gifts are absolutely 
necessary. 

                                                           
 
 47 Caleb Evans, An Account of the Bristol Education Society: Begun Anno 1770 (Bristol: n.p., 
1776), 9. Emphasis his. 
 
 48 Hugh Evans, An Able Minister (Bristol: n.p., 1773), 3. Emphasis his. 
 
 49 Ibid., 6. 
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4. An able minister of the new testament, must be a truly evangelical minister, or 
a minister not of the letter, but of the spirit. . . . One who is led into the true 
spirit of the gospel, who preaches Christ and him crucified, and, with our 
apostle, determines to make this the constant and chief subject of his 
ministrations.50 

Evans concludes adding his hopeful words: “And such ministers, O how great a blessing 

to the church, and to the world! The Lord increase the number of them!”51 

 Such a minister clearly was Bernard Foskett: naturally endowed, learned, 

spiritually gifted, and a preacher of Christ and him crucified. This was the Bristol 

Tradition: churches convinced of the value of the raising up of an army of men to preach 

the gospel—naturally-endowed men, intellectually-prepared men, spiritually-gifted men, 

gospel-preaching men—in short: able men. During Foskett’s tenure at the Bristol Baptist 

Academy, some seventy-plus of these kinds of men were raised up to serve the 

churches.52 John Rippon records that under Foskett’s tutelage “some good scholars, and 

several of the greatest ministers who have adorned our denomination (that of the 

Particular Baptists) since the days of the Reformation, were educated by him.”53 Standing 

at the top of Rippon’s list of young scholars was Benjamin Beddome.  

                                                           
 
 50 Ibid., 6, 10, 25, 29-30. 
 
 51 Ibid., 30. 
 
 52 Roger Hayden notes that “Once Hugh Evans was installed (as a teaching elder in the Broadmead 
Church), Foskett’s work with the students increased significantly. The four who had come in the 1720s 
soon became 16 in the 1730s, 29 in the 1740s, and 24 in the 1750s. There were 33 English students and 31 
Welsh students during this particular period. In addition, there was at least one from Ireland and eight 
others whose ethnic origins are unknown.” See Hayden, “The Contribution of Bernard Foskett,” 202. This 
brings the total count to 73 men trained at the Bristol Academy during the time of Foskett’s leadership. 
 

53 John Rippon, Brief Essay Towards an History of the Baptist Academy at Bristol, in The Baptist 
Annual Register for 1794, 1795, 1976–1797, ed. John Rippon (London, n.p., 1797), 430. In Rippon’s list 
are able and evangelical men—John Oulton (1738–1780), good friend and correspondent with George 
Whitefield; Edmund Watkins (1720–1798), the evangelical Welshman who “exhorted and admonished” his 
congregation in Usk to “flee from the wrath to come”; and Benjamin Francis (1734–1799), minister at 
Horsley in Gloucestershire, elegized as one who faithfully in his preaching “published loud to sinners terms  
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The Student:  
The “Eminent” Mr. Benjamin Beddome54 

Beddome made his transition to ministerial training under Foskett in the Fall of 

1737, following “the expiration of his apprenticeship” regarding the medical field, and 

“became a student under the care of his father’s bosom friend, the Rev. Mr. Foskett.”55  It 

is unclear the exact date of Beddome’s enrollment in the Academy. Though the Academy 

itself had been in operation for many years it had kept no records until the formation of 

the Bristol Education Society in 1770.56 However, constructing approximate dates, from 

his conversion to his being found in London in the late Fall of 1739, a likely scenario 

would be that Beddome enrolled in the Fall of 1737, and spent the better part of the 

following two years under the guidance of Foskett, who would ever remain a mentor for 

the young minister.  

The Bristol Baptist Academy was the central point for the training of Particular 

Baptist men like Beddome in the evangelical Calvinism of the Bristol Tradition. This 

tradition would have a shaping influence on Bedddome throughout his ministry. The 

Bristol Adademy was, according to Robert Oliver, as far as the Particular Baptists were 

concerned, “the denomination’s only seminary.”57 What was “seminary” life like for 

                                                           
 

of peace”—among others of worthy note in this evangelical tradition. See Ibid., 429; J. Davis, History of 
the Welsh Baptists (Pittsburgh, PA: D. M. Hogan Publishing, 1835), 150; John Ryland, The Presence of 
Christ the Source of Eternal Bliss (London: n.p., 1799), 78. 
 

54 Brooks, Pictures of the Past, 21. 
 
55 John Rippon, The Baptist Annual Register for 1794, 1795, 1976–1797 (London, n.p., 1797), 

317. 
 

56 The Bristol Education Society was formed in 1770 under the direction of Caleb Evans. For more 
information on its establishment see Caleb Evans, An Account of the Bristol Education Society: Begun 
Anno 1770 (Bristol: n.p., 1770). 

 
57 Robert W. Oliver, History of the English Calvinistic Baptists, 1771–1892: From John Gill to C. 

H. Spurgeon (Carlisle, PA: Banner of Truth, 2006), 18. 
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Beddome under Foskett in the late 1730s? Constructing a narrative for Beddome is not 

conclusive; however, in examining various sources—historical records from the 

Broadmead Church, the lectures he would have received under Foskett’s tutelage, library 

holdings available to him, and the testimony of a student who kept a copious diary just a 

few years after Beddome was a student—a clear narrative begins to emerge.  

In the pursuit of this useful learning, books are a must, and books there were at 

the Academy—an ample list for the training of useful men. When Beddome arrived at the 

Academy, a ready library was in place, due to the fruitful and purposed efforts of those 

who had gone before. Foskett himself, who had been “placed under the care of a very 

able master,” had developed a “considerable proficiency” in his pursuit of useful learning 

and was well aquainted with the profit of books.58 When Foskett arrived at the Academy 

in 1720, Hayden recounts that one of his “first tasks as Kitterell’s assistant under the 

Terrill trust was to gather all the books together.”59 Terrill had “bequeathed his library of 

200 books (works in English, Greek, Hebrew, and Latin) to Broadmead.”60 Present in this 

                                                           
 

58 Ivimey, HEB, 4.266. 
 

59 Hayden, Continuity and Change, 67. 
 

60 Harry Foreman, “Baptist Provision for Ministerial Education in the 18th Century,” BQ 27, no. 8 
(October 1978), 360. Over the years these resources had made their way into the homes of various church 
members—Mr. Browne, Mrs. Warrin, and a Mr. Evans. In 1722 Foskett tasked the young student John 
Philips (d.1761), a Welshman, who was Foskett’s second pupil at the Academy, with the responsibility of 
collecting Terrill’s library, placing them in the vestry at the Broadmead Church, and making an efficient 
catalogue for use in the school. In making a working catalogue of the books available, Philips made a total 
count as of December 1722 of 198 volumes available for the library. Additionally, by [Feb] of 1723, 
Foskett had donated, perhaps from his personal collection, an additional nine works, bringing the total to 
207. Philips added, however, that there were an additional 43 books that “were wanting of the Catalogue 
which was taken November 23, 1685.”  

Unfortunately, Philips catalogued them according to size—folios, quartos, octavos, duodecimos—
rather than according to subject. However, carefully perusing Philips’ very poor handwriting one sees the 
following categories represented: Bible; Hebrew, Greek, and Latin Testaments and Grammars/Lexicons; 
Hermeneutics; Commentaries; Historical Theology; Church History/World History; Ecclesiology; Pastoral 
Theology/ Counseling; Confessions and Catechisms; Polemics/Apologetics; Philosophy; Logic; Law;  
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collection were a wide variety of resources which would be of great benefit to Beddome 

and the other students.  

 All a student’s time was not spent in the library making use of many books, in 

fact, much of a student’s time at the school would have been spent in lectures or under 

the directed study of an instructor—in this case, Bernard Foskett. When Beddome arrived 

at the school in 1737, though Hugh Evans had come to assist Foskett in 1734, the bulk of 

the tutoring went to the senior minister. As has been noted, Hayden has recounted that in 

the 1730s there were a total of sixteen students who matriculated under the tutelage of 

Foskett, and Beddome was one. His two years of instruction would have sent him through 

a variety of courses in the fields of language, philosophy, and theology. A look at each of 

these categories proves instructive. 

It was Kitterell’s inability to work in the orignial languages of the Scripture, as 

well as Latin, that led to the calling of Caleb Jope back in 1710. When Jope left, the 

church sought another who would, like Jope, be well versed in the languages in keeping 

with Terrill’s vision for the instructor to be a man “well skilled in the Greek and Hebrew 

                                                           
 

Chronology; Stenography; Mathematics; and Commerce. Though this listing of categories is partial and 
based on this writer’s knowledge of resources (many of which were not accessible to him), it does seem 
from a scan of the material available that there was ample supply of academic material in the school library 
alone to provide Beddome with a well-grounded education and a rich opportunity for academic research. 
Surely this is a small collection by contemporary standards, but it is fully adequate when one keeps in mind 
that in the 1720s Foskett had a total of four students, and the acquisition of resources surely would have 
increased over time.  

Much of the material on the books at the Academy is dependent upon a two-page list of books in 
the original hand of John Philips, obtained from the Bristol Baptist College by the author for which he is 
indebted to Michael Brealey, the current Librarian & Archivist at the school. For locating this document in 
the BBC records use location code FC3 (34) and accession number 19172. 
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tongues, in which the scriptures were originally written.”61 Thus, under the direction of 

Foskett, Beddome would have been instructed in the original languages of the Scripture. 

 It would appear that Beddome took to the study of the languages, especially 

Greek. In 1773 John Ryland was in correspondence with James Manning, then the 

president of Brown University in America. Ryland had sent Manning a list of men whom 

he considered to be the “chief ministers” of the Particular Baptist denomination in 

England, each of whom was capable of reading the Greek New Testament.62 On the list 

of 30 men, at the top of the list of those outside London and Bristol, is that of “Benjamin 

Beddome, Bourton on the water, Gloucester.”63 Beddome was known throughout the 

nation and across the Atlantic, among the Particular Baptist family, as one proficient in 

his skill with Biblical languages.  

In addition to the study of languages, Beddome was schooled in philosophy or 

science. Numerous philosophical texts were found in the library as recorded on the 

Philips’ List. One of these, donated by Foskett, was John Locke’s An Essay Concerning 

Human Understanding. This must have been a favorite of Foskett’s, as he donated two 

copies of it. Interestingly, in the library at the Bristol Baptist College today there is a 

copy of a book donated to the school by Beddome, that once belonged to Foskett. On the 

inside cover it reads in Beddome’s hand, “This Manuscript written by the Rev. Bernard 

Foskett then pastor of the Church in Broadmead & Tutor of the Baptist Academy was 

                                                           
  
 61 Ivimey, HEB, 2, 540. 
 
 62 Reuben Aldridge Guild, Early History of Brown University Including the Life, Times, and 
Correspondence of President Manning (Providence, RI: n.p., 1897), 244. 
 
 63 Ibid., 245. 
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given to the Baptist Library belonging to the Education Society by the Rev. Benj. 

Beddome of Bourton on the Water, 1794.”64 This work is a collection of lecture notes in 

Foskett’s own hand, primarily concerning his thoughts on Locke’s Essay. In it he covers 

subjects such as Locke on personal identity, the immateriality of the soul, thinking, the 

nature of ideas, the will, intellectual and moral habits, and many more. 

 Another course under Foskett in this category would be the study of 

pneumatology. This is not to be confused with the subject of Pneumatology as a subset of 

Systematic Theology—the doctrine of the Holy Spirit. Rather, pneumatology in this 

context, according to the OED, is a “science, doctrine, or theory of spirits or spiritual 

being.” Furthermore, “in the 17th century (it was) considered as forming a department of 

metaphysics called Special Metaphysics as opposed to General Metaphysics or ontology, 

and comprehending the doctrine of God as known by natural reason, of angels and 

demons, and of the human soul.”  

 These definitions, when compared with the text of the notebook prove instructive. 

Under the heading of “Pneumatology,” Beddome states that “In our course of Natural 

History & Physics we treated of Bodies and their attributes and properties; we now come 

to treat of the attributes of Mind or spirit.”65 He defines pneumatology as “that part of 

Philosophy which treats of mind or spirit.”66 It encompasses four principal subjects:   

 

                                                           
 
 64 Bernard Foskett, Manuscript, ZE 39 (Bristol: Bristol Baptist College, n.d.). 
 
 65 Benjamin Beddome, Pneumatology, ZE 16 (Bristol: Bristol Baptist College, n.d.), 1. It is the 
presumption of this writer that the contents of the notebook on Pneumatology are course notes taken by 
Beddome under Foskett. They could, in truth, be the work of Foskett himself. Either way, they are 
substantially the material Beddome would have learned from Foskett at the Academy. 
 
 66 Ibid., 3. 
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1. The faculties or operation of the mind both in men and in brutes. 
2. The culture of the mind—how far and by what means it might be improved. 
3. The connection between the mind and the body. 
4. The nature, government, and attributes of supreme mind, as far as discoverable 

by reason.67 

With this last point it becomes clear that Beddome, under Foskett’s instruction, is not 

pursuing a pure Englightenment approach, where reason is seen as ultimate and placed 

above revelation. Rather, reason can only go so far and then no further. True knowledge 

of supreme mind, or God, is a theological reality, dependent upon special revelation.  

It seems the tool of choice for Foskett in the theological grounding of men was 

work well known to Calvinistic Baptists of the period. According to Alan Sell, Foskett’s 

systematic of choice was that of Thomas Ridgley (1667–1734), whose work Sell notes 

“was in use at Bristol Baptist academy under Bernard Foskett.”68 Ridgley’s Body of 

Divinity was published in 1731 and was quickly obtained by Foskett for use in the school. 

It is clearly in Beddome’s personal collection of books and was in use in the training of 

John Collett Ryland in the early 1740s.  

Ridgley himself, though an Independent, was trained in the Calvinistic Baptist 

tradition by John Davison, who ran a “Baptist seminary” at “Trowbridge.”69 According to 

Seymour Price, Davison’s work “was possibly the pioneer Baptist Academy for the 

education of young men for the ministry.”70 Following his training at Trowbridge 

                                                           
 
 67 Ibid. These are paraphrases of the four principle parts of the course. Within this study of the 
“Philosophy of the Mind” Beddome also includes “Logick, Musick, Ethics, (and) Politics.” Ibid., 4. 
 

68 Alan P. F. Sell, Philosophy, Dissent and Nonconformity (Cambridge, UK: James Clark & Co., 
2004), 42. 
 

69 Ivimey, HEB, 4, 263. 
 

70 Seymour J. Price, “Dissenting academies, 1662-1820,” BQ, 6 (1933): 135. 
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Academy, Ridgley, in 1712, accepted a teaching post in London, succeeding “Isaac 

Chauncy as divinity tutor at the Congregational Fund Board academy at Moorfields.”71 

Rigley taught with his “colleague” Eames until his death in 1734.72 

Ridgley’s work was “an exposition of the Larger Catechism (1648) of the 

Westminster Assembly.”73 In it he follows the order and sequence of the Larger 

Catechism, adding his own expositions of the subject matter.74 Directly relating to the 

studies of Beddome at the Academy, Ridgley, while affirming that “reason is important,” 

faithfully and clearly makes it “subordinate to revelation.”75 

                                                           
 

71 Sell, Philosophy, Dissent and Nonconformity, 41. 
 

72 Ibid.  
 

73 Ibid., 21. 
 
 74 Regarding the orthodoxy of Thomas Ridgley there was, in his day, and remaining today as well, 
concern over his view on the historically orthodox doctrine of the eternal generation of the Son. In 
Ridgely’s day he was reproved in the writings of John Gill in both his Body of Divinity, Book 1, Chapter 
18, “Of the Personal Relation; or Relative Properties Which Distinguish the Three Divine Persons in the 
Deity,” and his tract “A Dissertation Concerning the Eternal Sonship of Christ,” in A Collection of Sermons 
and Tracts, vol. 2 (London: n.p., 1773), 534-64. Today, the question of whether Ridgley was a Socinian is 
still out—being affirmed by Thomas Nettles and denied by Alan P. R. Sell. For Nettles on this issue see 
Haykin, ed., The Life and Thought of John Gill, 143-44, specifically n30. For Sell’s views on the matter see 
Alan P.F. Sell, Christ and Controversy: The Person of Christ in Nonconformist Thought and Ecclesial 
Experience, 1600–2000 (Eugene, OR: Pickwick Publications, 2011), 41-43; and “Thomas Ridgley (1667–
1734): Doctrinal Zeal and Personal Humility” in Hinterland Theology: A Stimulus to Theological 
Construction (Colorado Springs, CO: Paternoster, 2008). 
 

75 Sell, Philosophy, Dissent and Nonconformity, 42. Ridgley goes on to note that the necessity of 
“divine revelation appears from this” truth: 
 

As religion is necessary, so there are some things contained in it which cannot be known by the 
light of nature, namely, all those divine laws and institutions which are the result of God’s 
arbitrary will; and as these cannot be known by the light of nature, or in a way of reasoning 
derived from it, they must be known by special revelation. Positive laws, as opposed to those that 
are moral, rest on a different foundation from the latter; and the glory of God’s sovereignty 
eminently appears in the one, as that of his holiness doth in the other. Now his sovereign pleasure 
relating to his positive laws could never have been known without divine revelation; and then all 
that revenue of glory, which is brought to him by them, would have been entirely lost, and there 
would have been no instituted worship in the world. The gospel, also, which is called “the 
unsearchable riches of Christ,” must have been forever a hidden thing; and the condition of those 
who bear the Christian name would have been no better than that of the heathen—concerning 
whose devotion, the apostle Paul, though speaking of the wisest and best of them, says, they  
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 This gives a glimpse into what Beddome would have studied under Foskett—

biblical and classical languages, philosophy, and theology. Recalling the words of Hugh 

Evans—an able minister was one who labored to attain “improvements of human 

learning” for these were “highly desirable, if not absolutely necessary” for service.76  

Daily Life in the Pursuit of Useful Learning 

 One question remains regarding Beddome’s education in the Bristol Tradition. 

What was daily life like at the Academy? John Ryland’s copious diary, kept during his 

days at the Academy now preserved in the Angus, has been fruitfully utilized by several 

over the years.77 Making use of these diaries, a faithful narrative of life in the Bristol 

Baptist Academy can be constructed that misses Beddome’s period by just a few years.  

The day considered here is that of a day of instruction. During the week Foskett lectured 

to the students three afternoons each week.  

The records do not say when the three meetings were to occur, other than the 

indication in Ryland’s diary that one of the meetings did occur on Friday. Perhaps the 

                                                           
 
“ignorantly worshipped an unknown God” and “the world by wisdom knew not God.” And the 
reason is, that they were destitute of divine revelation. See Thomas Ridgley, A Body of Divinity 
Wherein the Doctrines of the Christian Religion are Explained and Defended (New York: Robert 
Carter & Brothers, 1855), I:39. 

 
 76 Beddome’s experiences at the Academy academically speaking, were very similar to those of 
John Collet Ryland who would be sent to study at the Academy from Beddome’s own church in 1744, just 
five years after Beddome completed his studies and went to London. Ryland’s days at the Academy are  
recounted in his diaries now housed at the Angus Library, Oxford. Additionally, Michael Haykin in his 
work on John Sutcliff gives a helpful treatment of Sutcliff’s studies at the Academy in the early 1770s. 
Sutcliff’s studies, like Beddome’s and Rylands, consisted of the learning of the Biblical languages, 
philosophy/logic, and theology. 
 
 77 Resources available for the constructing of this narrative include: H. Wheeler Robinson, “A 
Baptist Student—John Collett Ryland” (address delivered at the Annual Meeting of the Baptist Historical 
Society, Regent’s Park College, on Wednesday, April 29th, 1925); John Collett Ryland, “A Student’s 
Programme in 1744,” BQ, 2.6 (1925); and William Newman, Rylandia: Reminiscences Relating to the Rev. 
John Ryland, A.M. (London: n.p., 1835). 
 



117 
 

 

afternoons were spaced out—Monday, Wednesday, and Friday. Whenever they occurred, 

these three meetings were according to Terrill’s original directive. In the deed, dated June 

3, 1679, Terrill specified that the pastor of the church, who was also to serve as the tutor 

for the students, was to “devote three afternoons in the week to the instruction of any 

number of young students, not exceeding twelve, who may be recommended by the 

churches.”78 Note further that these three weekly lectures were in addition to a lecture 

given by Foskett each Lord’s Day afternoon, referred to as “Sunday’s Lectures” by 

Beddome.79 During the term Beddome was being taught by Foskett on the subject of 

Pneumatology, the students gathered together on Sunday afternoons for what appears to 

be a group lecture on the fourth part of the course: “The nature, government, and 

attributes of supreme mind, as far as discoverable by reason.”80  

 What follows is a constructed, yet hopefully trustworthy account, of what the 

schedule might have looked like on a weekday at the Academy: 

7:00am Rise and prepare for the day. Prayer and Bible reading. 

7:30am “Call’d down to Breakfast & Prayer.” This period would last until 8:45am. 

8:45am Return to room. 

9:00am “engag’d as usual” This time perhaps was spent in study and preparation 
for the afternoon session with Foskett. 

11:00am “with Mr. Foskett” Here was Beddome’s two hour afternoon session with 
his tutor covering the subject of the day or perhaps several subjects. 

1:00pm Dinner 

                                                           
 
 78 Rippon, “A Brief Essay,” 13. 
 
 79 Beddome, Pneumatology, ZE 16. 
 
 80 Ibid. 
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2:00pm The next two and one half hours were spent “Putting my papers & Books 
in good order.” This was to be followed by study until 8:00pm. 

 
8:00pm “engaged with our Family in Usual Service.” Perhaps this was a time for 

some food, a light meal and conversation. Also indicated here by 
“Service” is most likely a time of “Family” worship before resuming study 
for the remainder of the evening which would have been in keeping with 
the Particular Baptist commitment to family worship as per their 
Confession. 

 
9:00pm Assuming the “Usual Service” of the “Family” did not last more than one 

hour, time was then spent reading for the remainder of the evening. 
 
11:00pm Beddome at this point would go back to his room to read. This brings up 

the interesting point of where Beddome lived while in school. His family 
would have lived nearby, and the best records which have been alluded to 
in this work, indicate that Foskett lived in Bristol, with the Beddome 
family. 

 
12:00am Bed.81 
 
 As can easily be seen, the days were full. They were full of study—languages, 

philosophy, theology—leaving little room for extracurricular activities or even 

engagement with other students. Foskett was known as a “servere” tutor. Rippon said of 

his work as a tutor that “his method of education was limited rather than liberal; severe 

rather than enchanting; employing the memory more than the genius, the reasoning more 

than the softer powers of the mind.”82 He was, in regard to his own study, “constant and 

severe,” and he expected no less from those he taught.83 This made him, Rippon notes, 

“not the first of tutors,” meaning that he was not the favorite of some—that role went to 

Hugh Evans, Foskett’s co-laborer.  

                                                           
 

81 Statements in this section placed in quotations are taken directly from John Ryland’s diary.  
 
 82 Rippon, Brief Essay, 22. 
 
 83 Ibid., 16. 



119 
 

 

 This estimation of Foskett was certainly shared by Ryland, who in the strongest 

terms did not care for Foskett, either while a student or even looking back on him years 

later from a distance. William Newman, one of Ryland’s biographers offers the following 

as Ryland’s thoughts some 40 years after his time under Foskett’s tutelage:  

March 18th, 1784: Thursday evening. Foskett should have spared no pains to 
educate our Souls to Grandeur & to have enriched & impregnated them with great 
& generous Ideas of God in his whole Natural and Moral character, relations, & 
actions to us & the Universe. This was thy business, thy duty, thy honour, O 
Foskett & this thou didst totally neglect.84 

 These are strong words. Are they deserved? H. Wheeler Robinson softens their 

blow, stating, “Perhaps the truth was that the teacher’s way of comprehending and 

handling divine truth was not the pupil’s, and that the pupil was passing through his years 

of storm and stress, whilst the teacher had forgotten his own.”85 This seems fair, and it 

should be remembered that where this was Ryland’s experience, it was not Beddome’s. 

Foskett was the bosom friend of Beddome’s father John. Foskett was like a second father 

to Benjamin, having lived in his home since birth. Benjamin was like his father and this 

would have endeared the two men to one another. Furthermore, Beddome’s personality 

was “witty and vivacious” and Ryland was prone to introspection and melancholy.86  

 Such was the admiration Beddome had for his tutor, that the pupil was well on his 

way to becoming like his tutor. His love and affection for his friend is to be observed at 

the time of Foskett’s passing in 1758. When Foskett died, 17 September 1758, Beddome 

was asked to give the “oration” at his funeral, but humbly passed the honor off to 

                                                           
 
 84 Newman, Rylandia, 37. 
 
 85 Robinson, “A Baptist Student,” 27. 
 
 86 Hayden, Continuity and Change, 80. 
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“Brother Evans,” then the pastor of the Broadmead.87 He did however, agree to the 

humbling and honorable position alongside his mentor’s casket, with five other brothers, 

serving as a pallbearer. The student, who had so faithfully been born along by the tutor, 

now bore his friend to his final place of rest.  

                                                           
 
 87 Fuller, Rise and Progress, 188. 
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Chapter 5 

Beddome’s Evangelical Ministry in Bourton 

The narrative of Beddome’s ministry begins at its end, in the Obituary penned by 

Rippon, who considers “the labours of this good man among his charge were unremitted 

and evangelical.”1 Beddome, coming to Bourton in 1740, and ordained and called as the 

church’s pastor in 1743, remained as pastor until his death on September 3, 1795.2 This 

was Beddome’s sole charge, spending the remainder of his days in “village retirement.”3  

 Benjamin Beddome’s ministry in Bourton-on-the-Water, provides a picture of 

service in the church that is faithful, persevering, and provincial. Though in the remote 

confines of the country, Beddome was ever aware of the world around him. Robert Hall 

Jr. said of him, 

Mr. Beddome was on many accounts an extraordinary person. His mind was cast 
in an original mould; his conceptions on every subject were eminently his own; 
and where the stamina of his thoughts were the same as other men’s . . . a 
peculiarity marked the mode of their exhibition. Favoured with the advantages of 
a learned education, he continued to the last to cultivate an acquaintance with the 
best writers of antiquity, to which he was much indebted for the chaste, terse, and 

                                                           
 

1 John Rippon, ed., The Baptist Annual Register for 1794, 1795, 1976–1797 (London: n.p., 1797), 
320. 
 

2 Beddome came to the church in Bourton-on-the-Water having been sent out by the London 
Particular Baptist congregation of Goodman’s Fields under the pastorate of Samuel Wilson (d.1750). 
Beddome attended Goodman’s Fields and was baptized there in late September, early October 1739 while 
attending the Academy at Moorfields under the tutelage of Jacob Eames. For more on Eames see Chapter 4, 
n28. For more on the work of Samuel Wilson at Goodman’s Fields see John Gill, “A Sermon Occasioned 
by the Death of Mr. Samuel Wilson,” in Sermons and Tracts, in A Collection of Sermons and Tracts, vol. 1 
(London: n.p., 1773), 477-98; Ivimey, History of the English Baptists, vol. 3, 542-55. 
 
 3 Benjamin Beddome, Hymns Adapted to Public Worship, or Family Devotion: Now First 
Published, from the Manuscripts of the Late B. Beddome (London: n.p., 1818), vi. 
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nervous diction, which distinguished his compositions both in prose and verse. 
Though he spent the principal part of a long life in a village retirement, he was 
eminent for his colloquial powers, in which he displayed the urbanity of the 
gentleman, and the erudition of the scholar, combined with a more copious vein 
of attic salt than any person it has been my lot to know.4 
 

 In consideration of Hall’s comments, with a brilliant mind, a sound and 

evangelical education, a well-rounded literary palette, and skillful prose, all coupled 

together with a heart for Christ, Beddome was amply supplied with gifts useful for a life 

of ministry among God’s flock. He had a reputation, according to Hall, for powerful yet 

refined speech, gentle manners of sophistication, scholarly intellect, and a charming wit. 

It is no wonder that Thomas Brooks, pastor of Bourton-on-the-Water in the next century, 

in writing a history of the church, looked back on the days of Beddome and referred to 

him as that “eminent man.”5 

 Several helpful sketches of Beddome’s life and labor have been written since his 

death, right up to the present.6 Most of these tell primarily a chronological narrative, 

taking the reader from the time Beddome is born, or just prior to it, to the time of his 

death. While this is a fully legitimate and even helpful manner in which to tell a narrative 

of someone’s life, a different approach is intended in this present chapter.  

 This work as a whole seeks to highlight Beddome’s evangelical commitments, 

and this present chapter seeks a similar aim in relation to his ministry in Bourton. 

Stepping back and looking over the landscape of Beddome’s “unremitted” fifty-five year 

ministry in Bourton, Rippon summarizes Beddome’s work in this country scene as 

                                                           
 

4 Ibid., v-vi. 
  
 5 Brooks, Thomas, Pictures of the Past: The History of the Baptist Church, Bourton-on-the-Water 
(London: n.p.,1861), 21. 
 

6 See Chapter 1 for a listing of biographical sketches of Beddome.  
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“evangelical.” How so? How do Beddome’s ministerial labors reflect his evangelical 

commitments? To answer that question, six considerations will be presented. First, it 

wasn’t long after Beddome’s arrival, during the time of his ministerial probation, prior to 

his ordination, that Beddome tasted the fruits of the Evangelical Revival in Bourton itself. 

An experience of revival work in Bourton gave Beddome early exposure to an event seen 

by many as ultimately transformative to the ecclesial landscape in Britain and the world. 

Second, Beddome, early on and throughout his ministry, established and 

maintained ministerial intimacy with Revival men. If Aesop’s old adage is true, that a 

“man is known by the company he keeps,” then Beddome’s evangelicalism is clear.7 

Specifically examination will be made of a relationship Beddome forged with evangelical 

leader Thomas Cole, putting him in the company of other evangelical men.  

 Third, attention will be paid to Beddome’s views on conversion. Bebbington’s 

conviction marking “conversion” as one of the distinguishing marks of Evangelicalism, 

clearly shows up as front and center in the ministry of Benjamin Beddome. Through a 

culling of the Bourton Church Books, where Beddome records conversion narratives, a 

picture begins to emerge of Beddome’s commitment to and understanding of this doctrine 

prominent in Revival circles. 

Fourth, Beddome’s evangelical labors outside of Bourton among the churches of 

England, and specifically within the context of the Midland Baptist Association, will be 

considered. Beddome’s usefulness as a minister among the churches will be clearly seen, 

with special attention given to their evangelical bent.  

                                                           
 
 7 Aesop, “The Ass & His Purchaser,” in Aesop’s Fables, trans. V. S. Vernon Jones (Hertfordshire, 
UK: Wordsworth Editions Limited, 1994), 142. 
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Fifth, Beddome, as evidence of Bristol training, was committed to the calling out, 

equipping of, and setting apart “able ministers of the New Testament.”8 Under 

Beddome’s labors several men were set apart for ministry. Special attention here is given 

to the setting apart of Nathaniel Rawlins, converted and set apart under Beddome.  

 Finally, a piece of evidence supporting this chapter’s conclusions regarding 

Beddome’s convictions from an event that when first viewed, appears to point to a 

contradictory conclusion. Toward the close of the century, in the formation of the Baptist 

Missionary Society (BMS) in 1792, all responses to its formation were not positive. In 

fact, many were  negative and not supportive. Beddome’s motivations for being among a 

group of “those who withheld their sanction” will be considered in order to demonstrate 

his evangelical views.9  

Beddome’s Experience of the Revival in Bourton 

According to Beddome’s own recollection in the church books, upon his arrival in 

Bourton-on-the-Water, the state of the work “had been for a long time before unsettled 

and divided.”10 The state of the church was mentioned by Beddome in a letter he wrote in 

1750 to the church at Goodman’s Fields upon the death of their and his previous pastor, 

Samuel Wilson.11 In his response Beddome wrote that though they used to be “unsettled,” 

                                                           
 

 
8 See again for this phrase Chapter 4 and its highlighting of the work of Hugh Evans, An Able 

Minister. 
  
 9 A. G. Fuller, The Principal Works and Remains of the Rev. Andrew Fuller, With a New Memoir 
of His Life by A. G. Fuller (London: n.p., 1852), 38. 
 
 10 Benjamin Beddome, Bourton Church Book 1719-1802, 73 
 

11 The church at Goodman’s Fields was seeking Beddome’s to succeed Wilson. For the full 
recounting of the letters between Goodman’s Fields, the church at Bourton and Beddome see the Bourton  
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it was no longer so. Rather, now the state of the church could be described by Beddome 

as “harmonious and united.”12 This change came about between the years 1740, when 

Beddome arrived in Bourton with the church “unsettled and divided,” to the writing of 

his letter in 1750 describing the church as “harmonious and united.” What made the 

difference? 

Regarding the ministry in Bourton, Beddome notes, “That my Labours have been 

and are still in a Measure blessed unto Now above 100 having been added since my first 

coming amongst them.”13 Add to this the fact that the population of Bourton at that time 

was only a few hundred people, and the numbers appear more significant.14 When 

Beddome arrived at the church in 1740 it was running around 100 in membership, but 

over the course of the following years there was numerical growth in the congregation, 

and many of these were added during a small window of time in the early 1740s.  

Haykin notes that “a local revival took place under (Beddome’s) ministry in the 

early months of 1741” in which “around forty individuals were converted.”15 William 

Newman’s 1835 biography of John Collett Ryland, who was one of those converted 

under Beddome’s ministry during this time, supports Haykin’s conclusion, adding that 
                                                                                                                                                                             

 
Church Book 1719-1802, 70-85. For a more accessible and readable transcription of the account see 
Kenneth Dix, “‘Thy Will be Done’: A Study in the Life of Benjamin Beddome,” The Bulletin of the Strict 
Baptist Historical Society, 9 (1972). 
 

12 Ibid., 73. 
 

13 Ibid. 
 

14 Wray and Stratford, in their work on the history of Bourton-on-the-Water number the 
population over the course of the eighteenth century as rising “from about 350 to 615” not breaking the 
“700” barrier until sometime “in the early nineteenth century.” See Tony Wray and David Stratford, Towns 
and Villages of England: Bourton-on-the-Water (Thrupp, UK: Sutton Publishing, 2004), 40. 
 

15 Michael A. G. Haykin, “Great Admirers of the Transatlantic Divinity: Some Chapters in the 
Story of Baptist Edwardsianism,” in After Jonathan Edwards: The Courses of the New England Theology, 
eds. Oliver D. Crisp and Douglas Sweeney (Oxford: Oxford University Press, 2012), 197. 
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these “Forty persons were brought to repentance at the same time.”16 Both Haykin and 

Newman’s assessments are confirmed by the Bourton Church Book.  

The time period under consideration stretches from May 1741 to near the end of 

1742. The record pictures these coming to an expressed faith in Christ early in 1741, 

being examined, heard, baptized, and received into membership over the course of the 

following months.17 Interestingly it was during this time that Hayden notes that 

“Beddome” most likely “made contact with Jonathan Edwards,” obtaining “his own copy 

of Edwards’ The Distinguishing Marks of a Work of the Spirit of God.”18 In consideration 

of this work, McClymond and McDermott note that “because of Satan’s opposition and 

human error,” great care must be taken in discerning whether or not “a movement is of 

the Spirit” or not.19  Beddome, not wanting to be deceived in seeing this as a work of God 

upon his congregation, would have eagerly received such a work. As will be observed, 

great care was given by this pastor to ensure that every conversion was examined and 

authenticated before allowing them to be baptized and received into the church.  

Haykin further notes that this revival in Bourton “was quite significant for the 

shape of his long ministry” at the church.20 Having received from Edwards “a sure 

                                                           
 
16 William Newman, Rylandia: Reminiscences Relating to the Rev. John Ryland (London: n.p., 

1835), 3. 
 

17 Being “heard” highlights Beddome’s common practice of having new converts recount their 
“experience” for the satisfaction of the congregation before being baptized and received into membership. 
More will be said of this momentarily, when Beddome’s evangelical views of conversion are considered.  
 

18 Hayden, Continuity and Change, 87. Beddome’s copy of this work is housed in his library now 
held at the Angus Archive at Regent’s Park College. Inside it is dated 1742, most likely indicating at least 
the time he received the copy or perhaps the date of his reading of it—or possibly both.  
 

19 Michael J. McClymond and Gerald R. McDermott, The Theology of Jonathan Edwards 
(Oxford: Oxford University Press, 2011), 31. 
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foundation for thinking about and laboring for revival,” Beddome was set on an 

awakening course for the remainder of his days in the country.21 This was not to be the 

last time Beddome and his village congregation would experience God’s “quickening, 

enlivening, and comforting Presence” in their midst.22 In fact, the preceding description is 

that of Beddome himself describing the work of God among them in the mid 1760s. He 

wrote: “God once smil’d upon us and We sensibly experienced his quickening, 

enlivening, and comforting Presence.”23 Beddome’s statements come from his letter to 

the Association in 1786 recounting former days of blessing in 1763, 1764, and 1766 

when the church was showered with God’s mercy, reaching a highpoint in membership 

under Beddome’s ministry and having to build an addition on to their facility. During 

these years, Beddome writes, some 43 “members were added to our community.”24 

By 1786, the church was “upon the Decline,” and apparently had been for the 

previous twenty years.25 It is clear from the opening lines of the 1786 Association Letter 

that Beddome has been sobered, stating that “Our Harps still hang upon the Willows for 

the God who once smiled upon us.”26 Beddome is feeling like one of the Hebrew exiles 

sitting by the waters of Babylon, weeping for and remembering Zion, feeling as if in a 

foreign land. Only “once” in the previous “5 years” had the “Ordinance” of baptism been 

                                                                                                                                                                             
 
20 Haykin, “Great Admirers of the Transatlantic Divinity,” 197. 
 
21 Ibid. 

 
22 Benjamin Beddome, “1786 Associational Letter,” Bourton Church Book 1719-1812, n.p. 

 
23 Ibid. 

 
24 Ibid.  

 
25 Ibid. 

  
 26 Ibid.  
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administered.27 Though this was a very discouraging time for Beddome and the church, 

in characteristic Revival fashion Beddome’s hopes are clearly in the Lord to send his 

Spirit upon his church. He writes, “Come from the 4 Winds O Breath and breathe upon 

these slain that they may live. Awake O North wind and come thou South blow upon our 

Yard that the spices may flow out.”28 

It should further be noted that following this period of declension, the church did 

experience yet another period of growth between the years 1784 and 1791 during which 

time there were 16 additions to the church through conversion.29 However, these days 

were not like the fullness of the days before. Overall, the first two decades of ministry in 

Bourton for Beddome were the brightest, and the remaining three were filled with much 

difficulty and sorrow.30 

One final mention of reviving work in Bourton should be mentioned, and this 

occurring in the year 1754. Though this seems at first glace somewhat misplaced 

chronologically in relation to the other periods of revival in Bourton, upon futher 

reflection leaving it for last is found to be appropriate. The periods of reviving in the 40s 

and later in the 60s have been noted by Beddome’s biographers and by Beddome himself 

as periods of great refreshing from the Lord. However, the work here considered in the 

50s has been unnoticed by biographers and pictured even by Beddome himself as a perod 
                                                           

 
27 Ibid. 

 
 28 Ibid. 
 
 29 Beddome, Bourton Church Book, 1719–1802, 26. 
 
 30 In the final three decades of Beddome’s ministry at Bourton times were, though profitable, often 
filled with difficulties, such as the deaths of family members, including his wife, deteriorating health, and 
conflicts with an assistant the church had called in to help him during his health struggles. The pursuit of 
these goes beyond the intention of this work and some of the biographical studies mentioned in Chapter 1 
should be consulted for information. 
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of darkness. In Beddome’s Association letter of 1755 things seemed dark. He wrote that, 

“As to our present state We have many Things to complain of Which we hope We daily 

complain beloved—The shadows of the Evening are stretched over us—Coldness and 

Indifference in spiritual Things too much prevail—Yet we have a little strength.”31 

However, this foreboding report is somewhat unexpected when one considers that 

the previous year 22 individuals had been converted under the preaching ministry of 

Beddome. Interestingly, most of these new converts were “young Persons.”32 One would 

think the conversion of 22, mainly young people, would have encouraged this pastor for 

some time. But it seems discouragement was soon to set in.  

Perhaps there is an indication of why in the other Church Book in which Beddome 

kept the minutes of the church. There Beddome records that in the year since the writing 

of the previous Annual Letter, five people had passed away, the first, Sister Hague, 

having passed away and been buried while Beddome was attending the 1754 Annual 

Meeting in Warwick. Furthermore, he had buried the last three in the weeks just prior to 

the writing of the 1755 letter. It is likely that Beddome as a shepherd with a stated love 

for his flock, would have sorrow at their passing, and this would be difficult to contain.  

It can be clearly seen that Beddome was no stranger to the stirrings of the Revival. 

Haykin speculates, and it seems he is on good footing to do so, that “it may well have 

been this taste of revival that helped make Beddome a cordial friend of those who were 

                                                           
 
 31 Benjamin Beddome, Bourton Church Book 1719–1802, n.p. 
 
 32 Ibid. Interestingly one of those converted in this year of harvest was Beddome’s own wife, 
Elizabeth. Her conversion narrative will be recounted shortly.  
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involved in the evangelical awakenings of the mid-eighteenth century.”33 To the 

consideration of those evangelical intimations, this work now turns. 

Beddome’s Relations with Revival Evangelicals 

 Beddome may have lived out his life in “village retirement,” but in seclusion he 

was not. Beddome both knew and was known. Beddome was keenly aware of the 

evangelical leaders of the day, and they were aware of him as well. Beddome was well 

acquainted with evangelical leaders in the Particular Baptist Community—men such as 

John Collett Ryland, John Ash, Hugh and Caleb Evans, Benjamin Francis, John Sutcliff, 

William Carey, Samuel Pearce, and Andrew Fuller. But Beddome’s evangelical relations, 

often placed him outside of the Baptist fold, into other fields. One such relation was that 

forged between Beddome and the evangelical leader Thomas Cole—a relation that would 

place Beddome into contact with a wide variety of men engaged in the Evangelical 

Revival. 

 In 1768, Benjamin Beddome was associated with a group of  ten evangelical men, 

each of whom had been sought out to put their hand to a “broadsheet” in honor of one 

Thomas Cole, the Independent minister in Gloucester.34 The header of the 

commemorative broadsheet read in honor of Cole: “A Modern Pattern for Gospel 

Ministers, taken verbatim from an Inscription upon the Grave-Stone of the Late Truly 

Reverend Mr. THOMAS COLE, whose Remains lie interr’d in the Meeting-House 

                                                           
 
 33 Haykin, “Great Admirers of the Transatlantic Divinity,” 197. 
 
 34 Geoffrey F. Nuttall, “George Whitefield’s Curate: Gloucestershire Dissent and the Revival,” 
Journal of Ecclesiastical History 27, no. 4 (1976), 370. Nuttall’s article is a rich source of information on 
the ministry of Thomas Cole. Additional information can be gleaned from the funeral sermon for Cole by 
Thomas Hall referenced below (see fn39), and an anonymous biographical sketch in Evangelical 
Biography (London: n.p., 1807), 560-62. 



131 
 

 

without the South-Gate in the City of Gloucester.”35 The broadsheet records that Cole 

was “very eloquent, informing, awakening, evangelical, and casuistical; labouring much 

to abase the Sinner, and exalt Christ and Free Grace.”36 Haykin noted that it is this kind 

of “cordial” relation, that placed Beddome in the path of the Revival early in his labors.37 

In a letter to a “Mr. S” of Gloucester dated June 21, 1743, George Whitefield 

writes the following in a post script relating to a dissenting minister, Mr. Cole, 

I was always taught to ridicule (Mr. Coles), and (with shame I write it) used, 
when a boy, to run into his meeting house, and cry, Old Cole! old Cole! old Cole! 
Being asked once by one of his congregation, what business I would be of? I said, 
“a minister, but I would take care never to tell stories in the pulpit, like the old 
Cole.” About twelve years afterwards, the old man heard me preach in one of the 
churches at Gloucester; and on my telling some story to illustrate the subject I was 

                                                           
 

35 Ibid., 382. 
 

36 Ibid.  
 
 37 Haykin, “Great Admirers of the Transatlantic Divinity,” 197. In addition to Beddome’s relation 
with Cole and other men of the Evangelical Revival in England, he had also taken great interest in the 
Revival stirrings in the Colonies. At several points in the church records there are notations pointing to 
Beddome’s American interests. At one point Beddome included two pages of notations addressing the state 
of the Baptists in America, entitled: “With respect to the State of the Baptist Interest in America” (See 
Beddome, Bourton Church Book, 1719–1802, 59-60). Here Beddome recorded the number of Baptist 
works in Boston, the lack of them in Connecticut and the rest of Massachusetts, though there are several 
Baptists who have joined up with Independent congregations, making notation also of the presence of 
Arminian and 7th Day Baptists being strong in Rhode Island. 

Beddome showed a deep amount of concern for and knowledge about his fellow Particular 
Baptists in Philadelphia. He included statistical data for no less than 31 churches, including church name, 
number baptized, number deceased, number of members, and number of hearers. This was the same kind of 
attention he gave to the recording of information regarding his own Midland Baptist Association. 
Additionally, Beddome later made a special notation on page 95 of the Church Book regarding the “Revival 
of Religion among the Baptist Churches” in South Carolina. This information had come to Beddome via 
Daniel Turner, pastor of the Particular Baptists in Abingdon from 1748–1798. Turner and Beddome were 
part of a group of evangelical ministers who held a “double lecture” from 1774–1788 which met annually. 
The churches involved in this lecture series were Abingdon, Fairford, Wantage, Cote, Cirencester, and 
Bourton. While Bourton was a member of the Midland Association, this lecture series gave Beddome an 
opportunity to branch out and have fellowship with evangelically minded brothers in a neighboring 
Association, the Abingdon Association, to the Southeast of Bourton. 

The letter Turner shared with Beddome and the other ministers, Beddome took the care to 
transcribe into the church records at Bourton. The letter was originally written to evangelical London 
Particular Baptist Benjamin Wallin of the Maze Pond church. Interestingly, this letter was from the well-
known American Separate Baptist and Revival leader Isaac Backus. In the letter, Backus recounted the 
movements of revival in and about him in the area of New England, as well as reviving work in the area of 
South Carolina, noting the baptisms of 851 who had been newly converted. 
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upon, having been informed what I had before said, made this remark to one of 
his elders, “I find that young Whitefield can now tell stories, as well as old 
Cole.”38 

 
It must be noted here that Whitefield gives this account with “shame.” His views of Cole 

obviously changed, coming to regard him as “a most venerable dissenting minister.”39 

Thomas Cole (1679–1742) ministered the gospel in Gloucester from 1718 to his 

death in 1742. There he served his flock for a quarter of a century with “awakening 

ministrations” from the word of God.40 Cole was so taken with the ministerial labors of 

Whitefield, that as Whitefield tells the story, “he used to subscribe himself my Curate, 

and went about preaching after me in the country, from place to place.”41 Interestingly it 

would seem that there were times that Whitefield would follow Cole, who would 

frequently preach on an old “tump” (small raised mound), on the Minchinhampton 

Common, just a couple of miles outside the Gloucestershire village of Thrupp.42 

Thomas Hall, who preached Cole’s funeral, noted that he was among those who 

“approved themselves to be able Minsters of the New Testament, not of the Letter, but of 

the Spirit; Workmen, that needed not to be ashamed, rightly dividing the Word of 

Truth.”43  

                                                           
 

38 George Whitefield, The Works of the Reverend George Whitefield, A.M. (London: n.p., 1771), 
27. 
 
 39 George Whitefield, in Robert Philip, The Life and Times of the Reverend George Whitefield 
(London: n.p., 1837), 391. 

 
40 Thomas Hall, A Sermon Occasioned by the Much Lamented Death of the Reverend Mr. Thomas 

Cole (London: n.p., 1742), 29. 
 

41 Whitefield, Works, 28. 
 

42 Ibid. 
 

43 Ibid., 18. 
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It is unclear how Beddome’s name came to be on this list of men designatied as 

“Ministers of the Gospel.”44 Nuttall speculates that it was George Whitefield himself who 

“was the moving spirit in this last tribute to Cole” and therefore he would have been 

responsible, at least in part, to gather the men represented.45 Beddome’s being asked to 

put his hand to this document along with these known evangelical men, helpfully 

connects Beddome with a broader evangelical community. Additionally, Beddome was 

here grouped with a significant company in putting “their names to this manifesto.”46 

Men such as—Independents William King, Samuel Philips, William Adams, William 

Gardner, Samuel Ball, and George Gibbs; as well as Particular Baptists Philip Jones and 

Hugh Evans. The Anglican George Whitefield was the last on the list, whose intimacy 

with Cole has already been emphasized. Nuttall notes that an examination of the names 

“reveals frequent association [of these men] with Whitefield as well as with Cole.”47 

 It is important to keep in mind here that Beddome, as well as all listed, would 

have had to have become acquainted with Cole prior to 1742, when Cole died. This 

means that from early on in Beddome’s ministry at Bourton, even prior to his ordination, 

Beddome must have been intimately aware of this man who was instrumental in the 

preaching of the gospel in the early days of the Evangelical Revival.  

 

                                                           
 
 44 Nuttall, George Whitefield’s Curate, 382. 
 
 45 Ibid.  
 

46 Ibid. 
 
47 Ibid., 383. 



134 
 

 

Beddome’s “Moderate” Evangelical Understanding of Conversion 

A consideration of Beddome’s views of conversion shed further light on 

Beddome’s evangelical convictions. In his recording of the life of the church in Bourton, 

Beddome often recorded the conversion narratives of those who came to the church for 

membership through the waters of baptism. Before being accepted into the congregation, 

Beddome’s practice was to have them recount their Christian experience. These 

narratives have much similarity and shed much light on Beddome’s own views regarding 

how a person became a Christian.  

During the Evangelical Revival and its American counterpart in the Great 

Awakening, evangelical preachers often recounted the conversion experiences of 

individuals in a distinct and particular manner—a view of conversion which was shared 

generally by all holding a moderating evangelicalism like Beddome. In this section of the 

present chapter Beddome’s views of conversion are considered. There is a need first to 

set out an understanding of what is often termed a “moderate” evangelical view of 

conversion, that will then serve as a backdrop against which to set Beddome’s views. 

A “Moderate” Evangelical View of Conversion 

In his work on the Great Awakening, historian Thomas Kidd draws attention to 

the fact that “both the role of the Holy Spirit and the methods of revival were hotly 

contested among early American evangelicals.”48 This dispute led to the break-up of 

Evangelicals along a continuum stretching from those who were opposed to the revival to 

those who were highly in favor of it. The groupings along Kidd’s continuum, held three 

                                                           
 
48 Thomas Kidd, The Great Awakening: The Roots of Evangelical Christianity in Colonial 

America (New Haven: Yale, 2007), xiv. 
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distinct positions—anti-revivalists, moderate evangelicals, and radical evangelicals. The 

anti-revivalists, such as Congregational minister Charles Chauncy (1705–1787), as their 

name suggests, were against the revival, viewing it as the work of enthusiasts. At the 

other end of the spectrum were the radical Evangelicals, like itinerant preacher James 

Davenport (1716–1757) who were in favor of the awakening in all its variant forms, 

embracing the “Spirit’s movements, even if social conventions had to be sacrificed.”49 

Moderating these positions were the moderate Evangelicals, like the Mohegan 

Evangelist Samson Occum (1723–1792), making up the bulk of the movement as the 

revival progressed. Though they shared some concerns with the anti-revivalists regarding 

the excesses of the radicals, they were of the conviction that though aberrations were 

present, they did not discount the awakening’s validity.  

Robert Caldwell, in Theologies of the American Revivalists, provides a 

breakdown of the theology of the moderates, especially in relation to their theology of 

salvation. Caldwell considered a vast amount of material from the period and concluded 

from the primary sources that the principal components of their soteriology can best be 

summarized by the three-fold designation: conviction, conversion, and consolation.50 

Although nicely alliterated, Caldwell did not invent this three-fold descriptor. Rather, it is 

so itemized in the primary material itself. These—conviction, conversion, and 

consolation—are, according to various eighteenth-century witnesses, a “judicious 

                                                           
 

49 Ibid. James Davenport eventually shifted in his views lining up with the moderate evangelicals. 
 

50 Robert Caldwell, Theologies of the American Revivalists: From Whitefield to Finney (Downers 
Grove, IL: Intervarsity Press, 2017), 20. 
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description” of the “distinct parts” of “the ordinary work of the Spirit of grace, in 

applying the redemption purchased by Christ to particular souls.”51 

In each successive portion of this conversion rubric, Caldwell adds several 

distinguishing particulars clarifying the fullness of each element. He explains: 

The process begins with conviction of sin where individuals come to “a 
convincing and humbling sense of their sin, guilt, and impotency” and are “driven 
to despair of help from any refuges of their own.” Through prayer, seeking God, 
and utilizing the means of grace, sinners wait for God’s work of regenerating 
grace. The second step, conversion, commences with a moment of spiritual 
illumination where the convicted sinner “sees that Christ is an All sufficient 
Saviour, able to save them to the utmost that come unto God by him.” This 
discovery emboldens the individual to venture forth in repentance and faith in 
Christ. The third part, “consolation,” comprises the young Christian’s pursuit of 
spiritual maturity through the quest for assurance of salvation.52 

So important was this rubric that C. C. Goen noted that “The three-stage process 

of conversion became normative in the Great Awakening and in subsequent revivalism, 

and those who could not or would not pass through it were in time denounced as 

unconverted.”53 This provides a sound backdrop necessary to move forward, looking 

more particularly at Benjamin Beddome, an evangelical of moderate convictions, to be 

observed here, in relation to the doctrine of conversion.  

Conversion According to Beddome 

Beddome’s convictions regarding conversion can be seen in a perusal of the 

Church Book, in which he recounts numerous conversion narratives given by those 

seeking membership in the Bourton congregation. Whenever one in the Bourton 

                                                           
 

51 Jonathan Dickinson, A Display of God’s Special Grace (Boston: Rogers and Fowle, 1742), ii. 
 

52 Caldwell, Theologies of the American Revivalists, 20. 
 
53 C. C. Goen in Revivalism and Separatism in New England, 1740-1800: Strict 

Congregationalists and Separate Baptists in the Great Awakening (New Haven: Yale, 1962), 14-15. 
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congregation came to faith in Christ they would relate their “experience.”54 Here, the 

experiences of three individuals, with brief analysis, are considered in relation to the 

above rubric: Molly Boswell, Elizabeth Beddome, and Betsy Head.55  

In the Evening of the same Day Miss Molly Boswell gave in her Experience and 
was accepted. She was under concern of mind 9 or 10 years ago. Mr. Beddome 
preaching from these Words “He answered not a Word.” Put her upon the Duty of 
Prayer in which she rested till those Words were impressed on her Mind “Our 
Righteousnesses are but as filthy Rags” she then was in great Distress again till 
Mr. Beddome preached from “Look unto me and be Ye saved” which led her to 
the L J C [Lord Jesus Christ]. She has been much in a carnal Frame since that 
Time till of late when God has remarkably quickend her Soul through the 
preaching of the Word. Reading and Prayer have been wonderfully sweet. One 
Night she was filled with such Comfort when aled as to be ready to breakout “My 
Soul shall magnify the Lord.” And as she said could not help applying that to 
herself. [Text is unclear]. One Morning she had been earnestly praying—Lord 
blot out my Iniquities as a Cloud. Some Hours after these very Words “I will blot 
out.” They were powerfully and comfortably impressed upon her Soul.  

 Assessing Molly Boswell against Caldwell’s conversion rubric works well. 

Beddome recounts first her conviction falling within two periods of time somewhat 

separated, where by the use of the means of preaching, she was “under concern of mind” 

as well as “great Distress.” Beddome then points to her conversion indicating that God 

“remarkably quickened her Soul through the preaching of the Word.” This brought her 

consolation, where now “Reading and Prayer have been wonderfully sweet” and she has 

been filled with “Comfort.” The words of the Scripture were then at times “comfortably 

impressed upon her Soul.” 

                                                           
 
54 Benjamin Beddome, Bourton Church Book, 1745–1773. For help with minimizing footnoting, 

all quotations in this section telling the personal experiences of conversion will be from this source. 
 
 55 Each of these is taken from the Bourton Church Book, 1745–1773. 
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 Another example of conversion from the church books is that of Elizabeth 

Beddome, the wife of Benjamin Beddome, whose experience is recorded as occuring on 

October 6, 1754.  

Mrs. Beddome was by a Sermon preached by her Husband from these Words “I 
hate vain Thoughts” first brought to see those Things to be Sin which she never 
thougth to be so before. She had large Discovereries of the Plagues of her own 
Heart, was brought to think as she expressed it after Christ found an Alteration in 
the Bent of her Soul toward God and divine Things. These Words had been 
peculiarly comfortable, “The Blood of Christ his Son cleanseth from all Sin.” 
Under her Conviction Sins of Youth which she had not thought of for Years were 
brought to Remembrance. She was particularly touched with a Sense of her 
Ingratitude to God. 

 Elizabeth Beddome was confronted by her previously unrecognized sin through 

the preaching of her husband. Beddome describes her conviction, pointing to its “large 

Discoveries of the Plagues of her own Heart.” Beddome then points to her turning or 

being converted as “an Alteration in the Bent of her Soul toward God and divine Things.” 

Following this reorientation of her affections toward Chrsit, she is brought to a point of 

comfort again through the word which had previously brought conviction.  

 A third experiece to note is that of Betsy Head occuring on April 6, 1760. 

Miss. Betsy Head was awakened about 2 Years ago in a Sermon preached from 
Job chapter 26 Whereby convinced of the Uncertainty of Time saw herself 
hanging by a single Thread of Life over the bottomless Pit of Hell. She had 
afterwards a clear View of the Nature of Conviction from those Words “Except 
Ye be born again.” A Sermon on the Text “The Lord opened Lydia’s Heart.” 
(She) had been in a low Frame till quickened by a late severe Illness of her 
Mother. His gracious Expression at that Time. This Week had a severe Trial from 
those Words, “Ye are of your Father the Devil” but was delivered yesterday by 
these “the Accuser of the Brethren is cast out” which led her to see that it was 
from Satan. Mrs. Head told the Church that she had been shamed by her daughters 
close wak with God. Sermons she said were very sweet to her and Prayer at times 
very comfortable. 
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 Betsy Head is described as being “awakened” through preaching.56 Betsy sees her 

life hanging as it were “by a single Thread” suspended “over the bottomless Pit of Hell.” 

Here she is brought to a “clear view of the Nature of Conviction” in Beddome’s 

preaching about the new birth and the sovereign work of God in opening the heart. Betsy 

struggles before the Lord and her confidence is tested as she wrestles with various texts. 

She finally emerges comforted via the means of grace—preaching and prayer.  

 Against the evangelical rubric, each of these conversion narratives align well. 

Much more could have been used, as Beddome was faithful to provide numerous 

accounts in the Church Book. Each account moves through the moderate evangelical 

framework of conviction of sin, usually under the preaching of the word, to an actual 

experience of conversion, which led them out of an awareness of their guilt to an abiding 

experience of comfort or consolation. Each serves well in presenting the evangelical 

convictions of Beddome in relation to the eighteenth century moderate evangelical views. 

Beddome’s Usefulness in the Midland Baptist Association 

Beddome’s usefulness and his concern for the souls of others in the surrounding 

area outside of Bourton, and in the broader context of the Midland Association, was well 

known. Whitley noted that Beddome’s “influence on the Midland Association was 

extensive” and “his influence in the surrounding villages was intensive.”57 By “intensive” 

Whitley stresses the exhaustive and thorough work of Beddome in his over five decade 

                                                           
 
 56 The describing of the conversion experience as being “awakened” is a favorite descriptor for 
Beddome. 

 
57 W. T. Whitley, Calvinism and Evangelism in England Especially in Baptist Circles (London: 

Kingsgate, 1933), 29. 
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ministry in Bourton and in the surrounding area. Whitley adds that he “won converts over 

twenty parishes, and many new churches arose from his labours.”58  

With this far-reaching ministry in mind Gary Brady, an avid student of Beddome 

from London, notes that “Bourton became something of a preaching center.”59 That this 

effective, evangelistic ministry of Beddome was not unnoticed by those around him, is 

made abundantly evident when consideration is given to Beddome’s labors and 

reputation among those who shared fellowship with him in the association of Particular 

Baptist churches known as the Midland Association. What can be said of the Midland 

Association and of Beddome’s connection with it? These questions are examined in what 

follows, seeking to further verify Beddome’s evangelical convictions, here seen in his 

association with like-minded brethren with whom he held communion.  

An Evangelical “Communion” of Churches in the Midlands 

The Second London Confession of Faith, the confession of the Midland 

Association, in its article on the church states in part that “churches . . . ought to hold 

communion among themselves, for their peace, increase of love, and mutual 

edification.”60 Important to note here is that churches of the “same faith and order” 

should “hold communion among themselves.”61 “Communion” was the term chosen to 

                                                           
 

58 Ibid. 
 
59 Gary Brady, “The Life and Writings,” 6. 

 
 60 A Confession of Faith Put Forth by the Elders and Brethren of many Congregations of 
Christians (Baptized upon Profession of their Faith) in London and the Country (London: n.p., 1677), 92-
93. 
 

61 The phrase “same faith and order” occurs regularly in the Bourton Church Book pointing to 
their belief that the associated churches in the Midland Association held the same doctrine (faith) and polity 
(order). 
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express their formal association, which was to serve the intended purpose of establishing 

them together in “peace, increase of love, and mutual edification.”62 This communion 

was held and practiced by the churches connected together in the Midland Association.  

 Early on in this work, mention was made of the comment by Samuel Pearce 

Carey who held that the Midland Association in the latter part of the eighteenth century 

was sedate. He wrote: 

Young Edmonds and Pearce were the Boanerges of the Birmingham Baptists. 
They changed the tone of the Midlands Association. Pearce found there the aged 
Beddome, with forty-seven years of rural ministry behind him; Wm Dore, with 
fifteen years at Cirencester; Lawrence Butterworth, of Evesham with twenty-six 
years, and Jas. Butterworth, of Bromsgrove, with thirty-five. These “men of the old 
school” were strangers to the evangelistic spirit, which was soon to breathe upon 
the land. The lamps of their Churches were burning brightly, but only for those 
within the house. No light gleamed forth across the outer dark. Edmonds and 
Pearce not only unshuttered and discurtained the windows, but carried their torches 
into the surrounding gloom. They disturbed the Association’s sedateness.63 

 According to Carey, Samuel Pearce and Edward Edmonds not only found “the 

aged Beddome” upon their arrival, but also became acquainted with William Dore and 

Lawrence and James Butterworth. They too, according to Carey, lacked an “evangelistic 

spirit.” What is to be made of Carey’s accusations? 

 These men had long and fruitful ministries in their respective villages and in the 

Association at large. The ministries of all three men could readily be considered, and 

such would yield good cause for assessing them differently than did Carey. However, 

consider simply one—the brother of James Butterworth, Lawrence—who had a sixty-

                                                           
 
 62 For the use of the term “communion” among the Baptists and the formality of such a concept, 
see James M. Renihan, Edification and Beauty: The Practical Ecclesiology of the English Particular 
Baptists, 1675-1705, in Studies in Baptist History and Thought, vol.17 (Eugene, OR: Wipf & Stock, 2008), 
154-83. 
 
 63Samuel Pearce Carey, Samuel Pearce, M. A., The Baptist Brainerd, 3d ed. (London: Carey Press, 
1915), 116-117.  
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year pastorate at the Evesham Particular Baptist Church, from 1768-1828, and was 

considered a “truly venerable servant of Jesus Christ.”64 He once wrote to a friend: 

That passage deserves to be printed in golden letters, yea, to be printed on our 
hearts, where it is said, John 3:16. ‘For God so loved the world that he gave his 
only begotten son, that whosoever believeth in him should not perish, but have 
everlasting life.’ Whosoever, mark the word, whosoever, let our case be what it 
may!65  

 
Placing stress on the Scriptural availability of the gospel to “whosoever” is hardly the 

emphasis of a high-Calvinist or one who had no evangelistic spirit.  

 But it is not simply individual men who were being cast in an unfavorable light in 

Carey’s statement; he speaks pejoratively of the entirety of the Midland Association of 

Churches. Carey states that Pearce and Edmonds “changed the tone of the Midland 

Association.”66  His negative assessment of the association itself goes further, stating that 

upon arrival “they disturbed the Association’s sedateness.”67 Is it mere inactivity to 

which Pearce Carey is pointing? Even if true that the Particular Baptist churches had yet 

to catch the excitement brewing in the hearts of some about the newly formed mission 

society, this should not be taken as making them as a whole, and specially the churches of 

the Midland Association as sedate, motionless, or unengaged, their churches being filled 

with old men of the old school.  

                                                           
  
 64 T. C., “A Memoir of the Rev. Lawrence Butterworth, A.M. Late Pastor of the Baptist Church at 
Evesham, Worcestershire,” in The Baptist Magazine, November 1828, 489. Note that the Evesham 
congregation was once connected with the brethren in Bengeworth, which was part of the Alcester Church 
pastored by John Beddome. The Evesham congregation had broken from the Bengeworth group in 1732 
forming their own separate church. I am deeply grateful to Clare Bostel for her help in providing a typed 
manuscript of the history of the Evesham congregation written by Lawrence Butterworth.  
 
 65Ibid., 540. 
  
 66Ibid. 
 
 67Ibid. 
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 Additionally, Pearce Carey’s comments are not restricted to the lack of activity 

among the Midland Churches, he goes so far as to attribute this to motives such as 

lacking an “evangelistic spirit” and possessing no “light” to “burn forth across the outer 

dark.” They were additionally said to only have concern for those who were “within the 

house.” The windows were shuttered, and curtains were pulled, keeping them closed to 

the “surrounding gloom” that was all around them. It was not merely a lack of movement 

that Pearce Carey was attributing to the Midland Association and its pastors, it was 

fundamentally a lack of concern or interest. But is this a correct representation of the 

Association? What in fact was the “tone” of the churches in the Midlands? 

 The Midland churches were widely known for their confessional soundness, 

evangelical fervor, and spiritual affection. The Association was one of the oldest in 

Baptist life, being first formed in 1655 but later “re-formed in 1690,” taking as its 

“doctrinal basis the 1689 Confession.”68 The association had a rich evangelical 

Calvinistic heritage with John Beddome and Bernard Foskett both pastoring in its 

confines in the early part of the century.  

 One of the surest ways of ascertaining the heart of an Association is through its 

Annual Circular Letters. Fortunately, in Bourton’s books, Beddome copied several 

Annual Circular Letters. Examining these, along with others obtained, is quite revealing 

as to the true “tone” of the Association during Beddome’s ministry.69 A sampling from 

                                                           
  
 68 Hayden, Continuity and Change, 42. 
  
 69 Beddome transcribed into the church books copies of the Circular Letters from 1751 to 1758. 
Beginning in 1759 the Circular Letters were published and were no longer inscribed by Beddome into the 
church books. For 1759 and following, to the close of Beddome’s ministry in 1795, this writer obtained 15 
additional Circular Letters from 1759, 1761, 1763-68, 1771-73, 1775, 1778, 1779, 1789. 
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various years will serve to refute Carey’s charges and establish the evangelical position 

of the Association as a whole.70  

1751: A call in this letter went out to all the churches to “Strive for a Revival!” 
This was deeply needed, for as they state, though they “enjoy awakening Means,” 
they “have hard and obdurate Hearts that will not break nor soften.” Interestingly, 
this year Beddome wrote in his church’s letter to the Association that they as a 
congregation were longing for the “latter Rain” to be brought by the Lord to the 
churches. The “latter Rain” is indicative of the “latter day glory” that was to fall 
on the churches in the last days. 

1754: This letter expresses “Cause for sorrow” that “the Word hath not been made 
so effectual as We could wish in the Conversion of Sinners.” Helpfully, this year 
Beddome preached the Annual Sermon on Matthew 4:19 on being “fishers of 
men” and the Association embraced his message and offered the following 
exhortation: “The Churches in this Association being without settled Pastors or 
Ministers. There being also a Want of Labourers in other Parts of the Harvest. We 
think there is need of Prayer on this Account: to intreat the Lord that he would be 
pleased to make many of his Servants Fishers of Men. We intreat You to pray 
earnestly for your Ministers that God would both increase their Graces & their 
Labours.” 

1755: This letter contains the affirmation that they see themselves in “the Bonds 
of an evangelical Friendship which will grow stronger and stronger to all 
Eternity.” 

1757: This year, seeming to take a note from the eschatology of Edwards, they 
wrote that “the State of the Churches is far short of that happy Period which the 
Predictions of God’s infallible Word gives us abundant and joyful Reason to 
expect.” 

1767: This year the Association admonished the churches: “We desire that 
Prayer-Meetings may be carefully attended; and in a special manner we comment 
to the Churches of this Association the spending an hour, or an hour and half in 
Prayer, every Friday-Evening, beginning at 7 o’Clock, for the Revival of God’s 
Work; and pouring down his Spirit on the Churches, especially the associated 
Ones.” 71 

                                                           
  
 70 The Circular Letters from 1751, 1754, 1755, and 1757 come from the Bourton Church Book, 
1719–1802. 
  
 71 The Circular Letter from the Elders and Messengers of the Baptist Churches Meeting at 
Aulcester (Worcester: n.p., 1767). 
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1773: This year the Association gave a book recommendation. In a footnote in 
their letter they include the following advice: to assist your Faith in some 
controverted Points of great Importance, we recommend the diligent Perusal of a 
small Tract, intitled, “An Address to the serious and candid Professors of 
Christianity.” At the end of the letter in the “Breviates” they included the 
following statement, again about the book: AGREED, That the Messengers 
present their Sincerest Thanks to the Author of the “Address to the Serious and 
Candid Professors of Christianity,” for his Noble and able Defence of some of the 
Fundamental Doctrines of Religion; and sincerely With his Labours may be 
crowned with Success.” This tract was written by evangelical Calvinist Caleb 
Evans, Founder of the Bristol Education Society and Tutor at the Bristol Baptist 
Academy alongside his father, Hugh Evans.72  

It should be noted that this expression of thanks expressed for Evans was 
encouraged by the Bourton church who included as a post script in their letter that 
year to the Association the following: “We think We should as a Body (i.e. the 
Association) return Thanks to the Reverend Mr. Caleb Evans for his late 
seasonable and ingenious Address in defense of the Fundamental Doctrines of the 
Gospel.”73 Noteworthy is that this book addresses evangelical gospel issues such 
as the distinctions between natural ability and moral inability later used by Fuller 
in his Gospel Worthy. 

1786: This year the Midland Association joined the Prayer Call issued in 1784 by 
the Northamptonshire Association.74 

1789: This is an adequate summary of a very long letter of ten printed pages 
stating that the necessity of true “Christian experience” consists in “feeling the 
power of divine truth upon the heart,” experiencing “deep conviction for sin,” and 
having the “affections” weaned “from this vain and transitory life.” This entire 
letter reads like a tract in defense of the evangelicalism of the Revival. This year 
also the Association “agreed to continue the monthly meeting of prayer, for the 
revival of religion.” Recall that the meetings for prayer called for in 1767 were 
weekly. This is a monthly prayer meeting and is most likely a reference to the call  

  

                                                           
 
 72 The Circular Letter from the Elders and Messengers of the Baptist Churches Meeting at 
Aulcester (n.p.: n.p., 1773). 
  
 73 Benjamin Beddome, “1773 Letter to the Association,” Bourton Church Book1719–1802, n.p. 
 
 74 This information comes by way of several secondary sources. R. E. Davies noted that in 1786, 
in response to the prayer call issued by John Sutcliff in 1784, the “Midland Association followed suit.” See 
R. E. Davies, “The Second Evangelical Awakening,” in Reformation Today, ed. Erroll Hulse, Vol. 130 
(1992): 23. At present, this writer has not been able to confirm this from a primary source. However, see 
the above report on the Circular Letter from 1789. 
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for prayer issued by the Northampton Association that the Midland Association 
joined in 1786.75 

 This communion of churches was far from being sedate, inactive, or disinterested 

in the spiritual gloom all around them and in the world at large. Rather they were bursting 

forth with the hope that God would soon breathe upon his churches with a fresh work of 

the Spirit, and in the meantime, they were being faithful to the work at hand. When 

Pearce and Edmonds came upon the Midland Association, they found the windows with 

curtains pulled and shutters open in the hope that God was soon to move upon the land.  

 Beddome was deeply connected to this Association and held in high regard by its 

pastors. The Church Books give the picture of a man devoted to the work of his 

Association. Beddome would have seen commitment to associationalism in the labor of 

his father at the Alcester and Pithay churches, as well as in the efforts of Bernard Foskett 

through the Broadmead, especially during his days at the Academy. For almost 50 years, 

Beddome, almost without fail, wrote his church’s Associational Letter and was their 

appointed representative at the Annual Assembly.  

Robert Oliver notes that “on seventeen occasions (Beddome) preached the 

sermon” at the annual meeting of the Association.76 This would have exceeded the 

allowable times a minister was permitted to preach. The standing policy of the Midland 

Association was to permit a minister to preach no more than one time every three years. 

                                                           
  
 75 The Circular Letter from the Elders and Messengers of the Baptist Churches Meeting at 
Aulcester (Coventry: n.p., 1767). 
 
 76Robert W. Oliver, History of the English Calvinistic Baptists, 1771-1892: From John Gill to 
C.H. Spurgeon (Edinburgh: Banner of Truth Trust, 2006), 26. 
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A simple doing of the math from Beddome’s first appearance as preacher in 1743 to his 

last in 1789, clearly shows the rule was stretched where Beddome was concerned.  

 At least five different years he served as moderator. Further, on three occasions he 

was sought to write the Associational Circular Letter—1753, 1759, and 1765. In his 

obituary Rippon notes “How acceptable his labours were to the churches, when he could 

be prevailed on to visit them, has long been known at Abingdon, Bristol, London, and in 

the circle of the Midland Association.”77 The love of the Association for him is seen in 

their appointing “a day of fasting and prayer” when Beddome died, September 3, 1795.78 

Being in the Midland Association, found Beddome, an evangelical man, in the company 

of and well received by evangelical men. 

Beddome’s Calling Out of Able Ministers 

 The Apostle Paul clearly passed along a ministerial principle to Timothy and 

those who would come after him when he said, “What you have heard from me in the 

presence of many witnesses entrust to faithful men, who will be able to teach others also” 

(2 Tim 2:2). Beddome, who had been faithfully taught the Word of God by others, would 

faithfully embody the principle given by Paul to Timothy, to train men in the things he 

himself had been given. 

 A variety of men were brought up and called out under his ministry in the 

tradition of Evans’ “able ministers” in the Bristol Tradition. The names of some are well 

known in Baptist history; others are more obscure—John Collett Ryland (1723–1792), 

Richard Hains (d.1768), John Reynolds (1730–1792), Richard Strange, Alexander Payne 
                                                           
  
 77 Rippon, BAR, 2, 322. 
 
 78 Stokes, History, 95. 
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(d.1819), and Thomas Coles (1779–1840). Each of these men would make a worthy 

study, men whom Beddome shepherded and trained, but attention is drawn at this point to 

one final man that should be in this list of evangelical men brought up under Benjamin 

Beddome—Nathaniel Rawlins (1733–1809). Nathaniel Rawlins, called out to the 

ministry while under the pastoral care of Beddome serves as a model example of one able 

minister calling out another. Seeing Beddome’s work with Rawlins furthers this chapter’s 

intention of demonstrating Beddome’s evangelical commitments. 

 Nathaniel Rawlins, of Moreton-in-Marsh, came to Bourton-on-the-Water 

sometime, it would seem, in the 1740s. The year of 1750 was a significant year for 

Bourton when it came to men they would send into the ministry. That year the Bourton 

Church Book recounts that they “Dismissed Brother John Ryland to the Church at 

Warwick and Brother Richard Hains to that of Bradford over which churches they are 

since settled Pastors.”79 The departure of men to the ministry is a bitter-sweet experience 

in the life of a congregation—the loss of gifted brethren to another congregation is 

difficult, yet at the same time a rewarding experience for a pastor and flock. The church 

in Bourton certainly would have felt the loss and the joy of seeing these two brothers sent 

out from their midst. However, unknown to them at the time, just a short way down the 

road in the same year, a young man who had “been serious from a child,” Nathaniel 

Rawlins, “Son to Brother and Sister Rawlins of Morton in Marsh” would come for 

baptism and was received into membership.80 It is recorded in the other Church Book that 

                                                           
 

79 Beddome, Bourton Church Book, 1745–1773, n.p. 
 

80 “Rev. Nathaniel Rawlins,” The Baptist Magazine for 1810, vol. 2 (London: n.p., 1810), 27; 
Beddome, Bourton Church Book, 1745–1773, n.p. 
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he was “Baptized March 24, [and] Received in the 25, 1750.”81 The rich treasure 

Beddome and his congregation would find in this young man was yet to be seen. 

 Recall, as was said in the previous chapter, an able minister is to be naturally-

endowed, intellectually-prepared, spiritually-gifted, and gospel-preaching. Rawlins fits 

well when measured against such a rubric. Rawlins sat under the pastoral ministry of 

Beddome for the next ten years or so. During this time “the church soon requested him to 

preach” and engaged in a “long solicitation,” and finally he “yielded to this trial of his 

abilities.”82 The church must have seen something promising in the young man, for “he 

was sent to the Bristol Academy” where “he remained four years” under the tutelage of 

“Rev. H. Evans and the Rev. B. Foskett.”83  

 Beddome notes in the Church Book that toward the beginning of the year 1763, 

while still under Evans’ care at the Academy, Rawlins returned to Bourton to have his 

gifts tested “in a private Manner 3 times.”84 The church could not come to a conclusion 

regarding his gifts and Rawlins returned to the Academy to complete his education. In 

September of the same year Beddome received correspondence from Hugh Evans stating 

that they had had Rawlins preach once and he had “met with Acceptance,” and that a few 

times under “urgent Necessity” he had preached in a few area churches.85 Evans was 

desirous of the Bourton Church’s approval so that the Broadmead church might “give 

                                                           
 

81 Beddome, Bourton Church Book, 1719–1802, 22. 
 

82 “Rev. Nathaniel Rawlins,” 27. 
 

83 Ibid. 
 

84 Beddome, Bourton Church Book, 1745–1773, n.p. 
 

85 Ibid. 
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him Liberty to exercise occasionally where there was a pressing Call.”86 To this the 

church agreed and Rawlins was then given the opportunity on occasion to preach freely. 

 At this point Rawlins had been intellectually prepared at both Bourton and 

Bristol, and further recognized as spiritually gifted for the work. Regarding his natural 

abilities, the church had taken notice of his “good Natural Parts” back in 1762.87 In a 

brief biographical reflection on Rawlins from the Baptist Magazine of 1810, the writer 

had this to say regarding Rawlins natural abilities: 

A remarkable integrity of character, united with great plainness of manners, 
sometimes failed to introduce Mr. R. advantageously to the attention of a stranger, 
but gave him an honourable seat in the circle of friendship, there it was known 
how much the law of kindness governed his heart; and there breaking through his 
natural reserve, it was expressed by the appropriate communications of the 
tongue, ministering grace to the hearers.88 
 

Though he had a “natural reserve” about him, Rawlins made up for it with his ability to 

communicate, his personal integrity, and the kindness that “governed his heart.”  

 Rawlins was well on his way to being recognized as an able minister of the New 

Testament. One point of recognition remained—and this would be fulfilled back in 

Bourton. Upon completion of his education Nathaniel returned to Bourton-on-the-Water 

and placed himself again under the pastoral ministry of Beddome. On January 14, 1766 

the congregation at Bourton “Kept a Day of Fasting and Prayer when Brother Nathaniel 

Rawlins was unanimously called out to the Work of the Ministry.”89 The “Ministry” was 

Particular Baptist parlance for the preaching of the gospel. This is made clear when 
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following the meeting, Benjamin Beddome issued to Nathaniel Rawlins an official 

preaching certificate, certifying that he had been “unanimously called out to preach the 

everlasting Gospel wherever the Providence of God shall lead him.”90 In this act the 

church now as a whole congregation, led by their pastor, affirmed that Rawlins was a 

man of sufficient abilities and gifts, prepared and ready to go and preach the gospel of 

Christ where the Lord may lead him. Rawlins continued on in this state for several 

months, and then on September 14 of the same year, the church “Signed a letter of 

Dismission for Brother Nathaniel Rawlins to Trowbridge Church” in Wiltshire, having 

been “the pastoral care” of the Particular Baptist Church in that town.91  

Beddome and the Baptist Missionary Society 

 One final piece of evidence supporting this chapter’s position regarding 

Beddome’s evangelical convictions is taken from an event which, when first viewed, 

appears to point in a contradictory direction. As has been mentioned, when the BMS was 

formed in 1792, seeking to send William Carey to India along with John Thomas, the 

responses of all in the Particular Baptist community were not encouraging. Many in fact 

were negative, and sometimes verbally, or as is the case here, in writing, gave expression 

to their lack of support. Andrew Fuller’s son, A. G. Fuller, noted that Beddome was 

among a group of “those who withheld their sanction.”92 Though at first including this as 

the final point of this chapter’s argument for Beddome may seem to undo everything that 

has been done thus far, such a conclusion would be premature. 
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 92 Fuller, The Principal Works and Remains, 38. 



152 
 

 

 It should be recalled, that Andrew Fuller himself was hard to sell on the Society’s 

formation. Raymond Brown recounts how Carey won men over with patience: 

Fuller tells how Carey’s plan to take the Christian message to other nations was 
first regarded as a wild, impracticable scheme and few would offer him any 
encouragement: “Yet he would not give it up, but talked with us one by one, till he 
had made some impression.”  He went on thinking, reading, talking and praying 
for about seven years until a group of formerly apprehensive men felt ready.93 

Beddome was not alone in his opposition. However, to suppose from this opposition, that 

all opposed were high-Calvinists would be to say too much and put too great a limit on 

men’s motivations, which were various, high-Calvinism only being one.  

 A. G. Fuller wrote in his father’s memoirs that “It must not be supposed that even 

after the institution of the BMS, and the embarkation of its first missionaries, the project 

met with very general support, or even that those who withheld their sanction were all 

men either of narrow minds, or of hyper-Calvinist tendencies.”94 One of those who 

“withheld their sanction” and on the mind of Fuller was Beddome. Fuller even offers 

praise of Beddome as being “one of the most distinguished and valuable ministers of his 

time.”95 He offers the excuse for those in opposition that “The subject, as applied to the 

case of modern Christianity, was new to them.”96 Fuller understood the idea of a Society 

to carry the gospel all the way to India was new—and newness can create uncertainties. 

 A. G. Fuller knew of the reasons for Beddome’s caution, as they had been 

expressed in a letter Beddome had written to Fuller’s father, Andrew Fuller, in 1793. 

Beddome’s letter was in response to a previous letter from Andrew Fuller, indicating that 
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he wanted to come to Bourton to raise funds for the BMS. Beddome’s letter falls into 

three distinct sections:  

Revd: and dear Sir 

The increasing Infirmities of old age being in my 6th: or 77th Year together with 
some unaccountable and severe Trials I have lately met with have occasion’d 
such a Depression of Spirits that a Visit from my Christian Friends which us’d to 
exhilarate will give me little Pleasure as I am persuaded I can afford them none—
I make shift being carried in a Sedan to occupy the Pulpit one part of the day 
& generally speaking feel the least Pain there on the other part of the Day a 
Sermon is read and Time spent in Prayer. 
 
I fear least your propos’d Collection would fall greatly short of your Expectation 
partly because We are behind hand thro’ some unavoidable Expenses partly in 
that our Auditory lying wide You would have but about half a Congregation  
Lastly because We have few very few open-hearted Persons amongst us—It 
would perhaps answer much better if put of (sic) to some Sabbath in the Summer 
When Notice might be previously giv’n—especially as settling Matters with 
respect to our own Finances is intended at Christmas and this a previous 
Collection would postpone if not absolutely prevent. 
 
To conclude for I begin to be very much [afraid] I think your Scheme considering 
the Paucity of well qualified Ministers hath a very unfavourable Aspect with 
respect to destitute Churches at home where Charity ought to begin. I had the 
Pleasure once to see and hear Mr. Carey. It struck me that he was the most 
suitable Person in the Kingdom at least who I knew to supply my Place & make 
up my great Deficiencees when either disabled or remov’d. A different Plan is 
form’d and pursued and I fear that the great and good Man tho influenced by the 
most excellent Motives will meet with a Disappointment however God hath his 
Ends and whoever is disappointed he will not he cannot be so My unbelieving 
Heart is ready to suggest with the Jews of old that the time is not come the time 
that the Lords house should be built. I have said all that my present State of Body 
and Mind will permit & therefore with sincere Repects to Mrs. Wallis if living & 
intreating a particular Remembrance in your Prayers I subscribe. 

Your affectionate but much afflicted Brother Benj: Beddome 

Bourton 10: 2: 1793.97  
 

                                                           
 
 97 Benjamin Beddome, “Letter to Andrew Fuller, 2 October 1793” from Angus Archives (Oxford, 
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 Beddome begins his address to his friend with some initial greetings. Here he lays 

out a rather bleak picture of his health and difficulties faced in the later years of his 

ministerial labors. Due to recent “trials” he has been assaulted with a “Depression of 

Spirits.” The thought of receiving even one of his “Christian Friends”—such as Fuller—

is overwhelming to him in his present state.  

 In the next section of his letter he begins by encouraging Fuller to hold off his 

visit until the following summer. It is not that he does not want Fuller to come. Rather, he 

knows Fuller is coming to make a “Collection” for the mission effort and Beddome wants 

to be able to give the maximum gift to the cause. Beddome lists three reasons why now is 

not the time to come. First, he notes that the church in Bourton is “behind” through 

various “Expenses” that were “unavoidable.” Further he notes that since their “Auditory” 

is rather dispersed over a large geographical area attendance recently has been down and 

he fears there will not be as many to hear Fuller as he would like. Finally, Beddome 

notes, perhaps relating to his former reason of a decreased number in the assembly, that 

they have “very few open-hearted Persons” among them at present. This would, 

Beddome fears, all result in a poor offering for the cause. Thus, he encourages delay until 

“some Sabbath in the Summer.” This is so the congregation can have time to prepare for 

the offering, “settling Matters with respect to [their] own Finances” and so provide an 

opportunity to give more to the mission effort. 

 Beddome then closes his letter with a final section in which he expresses to Fuller 

hesitations regarding the formation of the BMS itself, and in regard to the plan to send 

Carey to India. In examining Beddome’s statement, four points are made regarding 
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Beddome’s motivations, each of which take the reader in a direction away from high-

Calvinism. 

 First, Beddome expresses a deep concern for the churches at home, which he fears 

will be hurt in embarking on the BMS enterprise. Beddome writes, “I think your scheme, 

considering the paucity of well-qualified ministers, hath a very unfavourable aspect with 

respect to destitute churches at home, where charity ought to begin.” Consider first, 

nothing negative should be taken by the use of the word “scheme.” Beddome does not 

mean to cast suspicion upon the motives of those in positions of leadership in this new 

venture. He says as much as he moves forward in his thought. Second, it is the state of 

the churches, or specifically the paucity or scarcity of well-qualified preachers of the 

gospel for the benefit of the churches, that causes him great concern. These were indeed 

difficult times in many of the churches, with some being pastorless and this was a great 

concern to all the churches. Finally, it should be noted that Beddome is not to be taken 

here as seeking to exonerate his guilty conscience for not helping those of the nations 

which, as Pearce Carey said, were in the “outer dark” when he states that charity first 

should be dealt out to those at home.98  Rather, he is expressing the deeper responsibility 

he feels they first have to the churches in England. 

 Second, Beddome’s motivations also can be found closer to home, closer that is to 

the situation at Bourton-on-the-Water. Beddome by this time has begun his sixth decade 

of pastoral labor for his village flock. His health has not been good. He has been, in 

recent years, he expresses in the first portion of his letter, being “carried in a Sedan to 
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occupy the Pulpit” every Lord’s Day. Here he turns his attention to the soon-coming need 

for a replacement for him in relation to his pastoral duties, and his thoughts turn to none 

other than William Carey. He writes: “I had the Pleasure once to see and hear Mr. Carey. 

It struck me that he was the most suitable Person in the Kingdom at least who I knew to 

supply my Place & make up my great Deficiencees when either disabled or remov’d.” 

This is a surprising thought if Beddome is a high-Calvinist. Beddome here is expressing 

his confidence in Carey. Beddome states that he considers Carey—the evangelical, 

mission-minded Calvinist who would affirm that all who hear the gospel are obligated to 

believe in it, and that Gospel preachers are under obligation to freely offer the Gospel to 

all—the proverbial best man for the job in Bourton.  

 Third, Beddome further gives positive affirmation of Carey’s motivations in the 

formation of the society. Beddome states: “A different plan is form’d and pursued, and I 

fear that the great and good man, though influenced by the most excellent motives, will 

meet with a disappointment.”99 Though Beddome saw Carey as “the great and good 

man,” he does think the BMS will meet with “disappointment.” Though this is the case, 

he yet affirms the men behind it. Even though he clearly believes this venture will meet 

with disappointment, he points Fuller to his God in his next statement: “However, God 

hath his ends, and whoever is disappointed he will not, he cannot be so.”  God’s purpose 

will prevail. Of this Beddome, and Fuller, can be sure. 

 Fourth, Beddome is not opposed to the idea of reaching the nations. Beddome’s 

words express both his humility and his hope: “My unbelieving heart is ready to suggest 

                                                           
  
 99Ibid. 



157 
 

 

that the time is not come, the time that the Lord’s house should be built.”100 Though the 

time has not come in Beddome’s thought, he implies there will come a time. Beddome 

refers to this as the time of building of the Lord’s house. He is alluding here to Haggai 

1:2 where the prophet says: “the time has not yet come to rebuild the house of the LORD.”  

 Just prior to the formation of the BMS Fuller had preached a sermon from this 

very text. Fuller’s sermon was entitled: The Instances, the Evil Nature, and the 

Dangerous Tendency of Delay, in the Concerns of Religion, and based on Haggia 1:2. Is 

Beddome perhaps alluding not merely to the text from Haggai, but to Fuller’s sermon? 

Beddome would have had access to Fuller’s sermon, which had been preached over two 

years prior in 1791. Either way, the issue between men like Beddome and Fuller, had 

nothing to do with propriety and everything to do with timing. Both good men were 

gospel men, free gospel men, men who sensed and lived under obligation to preach the 

gospel, offer Christ to all, and press upon them their unmistakable duty to believe. 

Conclusion 

 Beddome’s whole life pointed in this gospel direction—his upbringing in the 

Reformation-Puritan Tradition, his training in the Bristol Tradition, and his ministry that 

spanned the better part of a century. His was a life of “faithful labours and unblemished 

Carracter and useful services both to Saints and Sinners.”101 Referring to himself in the 
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closing hours of his life as “a brand Pluckt out of the burning,” on September 3, 1795, he 

“fell asleep in Jesus.”102 
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Chapter 6 

Beddome’s “Confessional” Catechesis 

Through his biography, and, in particular, through his writings, Benjamin 

Beddome continues to speak. Having considered his biographical narrative, this work 

now considers Beddome’s literary labors. During his lifetime, only a few of his works 

were printed, namely to be considered here is his work of exposition in relation to the 

Baptist Catechism.1 It is the intention of this initial chapter examining the theology of 

Benjamin Beddome to focus attention at present on his work related to the Catechism, 

reserving the consideration of his preaching and hymns for following chapters. The 

Catechism of Beddome’s expository work, was that of the Particular Baptists of the 

seventeenth century, “commonly called Keach’s Catechism.”2 Beddome’s labor was that 

of a pastoral “service” rendered to the churches by which they “were astonished at the 

words which proceeded out of his lips.”3 Taking his cue from Puritan Matthew Henry,  

                                                           

 
1 The catechism exposited by Beddome is that of William Collins, A Brief Instruction in the 

Principles of Christian Religion (London: n.p., 1695). Collins role in the writing of this catechism will be 
laid out shortly. The earliest known copy of the catechism is the fifth edition and is traditionally referred to 
as The Baptist Catechism. For this chapter it will be referenced simply as the Catechism. 
 
 2 The Baptist Catechism Commonly Called Keach’s Catechism in the Principles of the Christian 
Religion (Philadelphia: American Baptist Publication Society, 1851), Cover.  

 
3 Ibid. 
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Beddome composed A Scriptural Exposition of the Baptist Catechism.4 Considering this 

work of Beddome’s will be foundational to this work’s presentation of him as an 

evangelical.  

Rippon refers to Beddome’s catechizing as “one considerable instrument of his 

success” throughout his years of labor.5 Catechizing ran deep in Dissent, especially so in 

Baptist life, and Beddome made use of this tradition in his heritage to inculcate the 

faithful in Bourton and others in the Baptist Community.6  

It would seem though that Beddome found Collins’ Catechism by itself to be 

insufficient for his pastoral duties of feeding the sheep in Bourton. He began the process 

of strengthening the various sections of the Catechism with more questions and 

corresponding answers collected from the Scripture for the purpose of more adequately 

ministering to his flock in the faith and practice of the Baptists. That his church was 

clearly on his mind in the construction of this work can be seen from the dedication of the 

work to them in the opening Preface where wrote, “May that church especially, to which 

I stand related, accept it as a small acknowledgment of their many favors, and a token of 

the sincerest gratitude and affection from Their willing, tho’ unworthy servant in the 

gospel of our Lord Jesus.”7 Truly this was a labor of love many years in the making. 

                                                           

 
4 Benjamin Beddome, A Scriptural Exposition of the Baptist Catechism: By Way of Question and 

Answer (Bristol: n.p., 1776; reprint, Birmingham, AL: Solid Ground Christian Books, 2006). Generally in 
this chapter this work will be referred to simply as the Exposition. 

 
5 John Rippon, ed., The Baptist Annual Register for 1794, 1795, 1976–1797 (London: n.p., 1797), 

322. 
 

6 For a general work on the history of the use of the catechism, especially during this period of 
church history in Baptist life see Thomas J. Nettles with Steve Weaver, Teaching Truth, Training Hearts: 
The Study of Catechisms in Baptist Life (Cape Coral, FL: Founders, 2017). 

 
7 Beddome, A Scriptural Exposition, xvi. 
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The Exposition will be examined in four ways. First, it should be noted that 

Beddome’s Exposition is an exposition of another work, thus it does not stand alone. 

Standing behind the work of Beddome are the literary works of a generation of orthodox 

and evangelically minded Particular Baptists from the seventeenth century, as well as 

others within Beddome’s own Reformed heritage. Standing immediately behind the work 

of Beddome stands the Catechism his work purports to exposit. That Catechism itself had 

been intended as a document that would set forward the theological content of the Second 

London Confession, the doctrinal standard of the Particular Baptists first written in 1677, 

but not published until 1689.8 Beddome, promoting the theology of the confession, 

encapsulated in the Catechism, helped ensure that for generations this theology remained 

at the forefront for Particular Baptists. 

Second is the question of motivation. Why did Beddome make such an 

investment in putting this work together? Fortunately, Beddome wrote a rather clear 

introduction when his work was printed in 1752. Here Beddome states what moved him 

both internally and externally to pursue such a task as the exposition of the Catechism. 

Third, a look at the Exposition itself is in order. Examination of the Exposition 

will be two-fold, focusing on both structure and substance. In consideration of the 

Exposition’s structure, attention will be given to the question and answer structure of the 

Catechism, which the Exposition follows without variation. Then, having lined out the 

structure of the work, attention will turn to its substance. Here the evangelical theology of 

Beddome will be considered by an examination of the relevant contents of the Exposition. 

                                                           

 
 8 A Confession of Faith Put Forth by the Elders and Brethren of many Congregations of 
Christians (Baptized upon Profession of their Faith) in London and the Country (London: n.p., 1677). In 
this chapter this version of the confession will simply be referred to as the Confession. 
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Finally, Beddome’s work will be looked at through the eyes of his companions. 

Focus here will be on the acceptance of his work among his ecclesial community. That 

Beddome’s work was “highly prized” among his evangelically minded peers, supports 

this work’s argument regarding Beddome’s evangelical commitments.9  

Expositing the Exposition’s Background 

Beddome’s Exposition in no way stands alone, but rather is in a long line of 

confessional/catechetical work among the Particular Baptist community that stands 

within Beddome’s own theological heritage. Beddome’s work, connects him with a 

previous generation of orthodox and evangelically minded believers from the previous 

century. Here that background needs to be considered. Specifically, two components of 

that contextual tapestry—the Catechism Beddome is expositing, and the confessional 

standard of the seventeenth-century Baptists the Catechism was intended to supplement. 

Component 1: The Baptist Catechism 

Though the Catechism is often considered the work of Benjamin Keach, primary 

sources point to another as its principal author. At the Assembly of the Particular Baptists 

in London, June 6-12, 1693, a decision was made and communicated to the churches, 

“That a Catechism be drawn up, containing the substance of the Christian religion, for the 

instruction of children and servants, and that brother William Collins be desired to draw 

it up.”10 William Collins (1644–1702) was an elder at the Petty France church in London, 

serving with Nehemiah Coxe (d. 1688). Collins was a man who had the full confidence of 

                                                           

  
 9 Rippon, BAR, 2.322. 
  
 10 Ibid. 
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the Assembly to be given this task. He was a man of “real Piety” with clear “Gifts and 

Abilities,” who held to “the great and important Truths of the Gospel,” and had a deep 

“willingness to save poor awaken’d burdened Sinners!”11 For the Assembly, Collins was 

a fine choice to compose the Catechism, having already had a hand in editing the Second 

London Confession, which will be discussed momentarily. Ivimey notes, regarding 

Collins’ authorship, that “It is probable . . . that the Baptist Catechism was compiled by 

Mr. Collins, though it has by some means or other been called Keach’s Catechism.”12 

Component 2: The Baptist Confession 

Standing behind the catechetical work of Collins was the confessional standard of 

the Baptist community—the Second London Baptist Confession of Faith. The name of 

Collins remains front and center in consideration of this document as well. Samuel 

Renihan, in his recent work on seventeenth-century Particular Baptists, helpfully remarks 

that “it is likely that Coxe and Collins were the chief architects in the editing and 

composition of the Second London Baptist Confession of Faith in 1677.”13 

Regarding the relationship of the Catechism to the Confession, one only needs to 

read the Catechism subtitle: “Agreeable to the Confession of Faith, put forth by the 

Elders and Brethren of many Congregations of Christians, (baptized upon Profession of 

                                                           

 
 11 John Piggott, “A Funeral Sermon on Mr. William Collins,” in Eleven Sermons Preach’d on 
Special Occasions, by the Late Reverend Mr. John Piggott (London: n.p., 1714), 280-81. 
 
 12 Ivimey, HEB, 2, 397. 
 
 13 Samuel Renihan, From Shadow to Substance: The Federal Theology of the English Particular 
Baptists, 1642-1704 (Oxford: Regents Park College, 2018), 227. 
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their Faith) in London and the Country; owning the Doctrine of Personal Election, and 

Final Perseverance.”14 This confession was “put forth” by 

the Ministers and messengers of, and concerned for, upwards of one hundred 
Baptized Congregations in England and Wales (denying Arminianism) being met 
together in London from the 3d of the 7th Month to the 11th of the same, 1689, to 
consider of some things that might be for the Glory of God, and the good of these 
Congregations; have thought meet (for the satisfaction of all other Christians that 
differ from us in the point of Baptism) to recommend to their perusal the 
Confession of our Faith.15 

As stated, this document, edited by Coxe and Collins, contained the “faith” of the 

Particular Baptist community, “Which Confession we own, as containing the Doctrine of 

our Faith and Practice.”16 Note well the thought that the Confession was expressive of the 

“Faith and Practice” of the Baptists, as this will come up again shortly when considering 

Beddome’s own motivations for writing his Exposition.  

With Beddome’s Exposition of the Catechism intended as a “useful and 

instructive” exhibition of it, and the Catechism being written as that which was 

“agreeable” to the Confession, it is clear that Beddome was seeking to link his own 

theology with that of the Confession.17 In other words, there is an unbroken line 

connecting the history and the theology of the Confession of the seventeenth-century 

Particular Baptists, through the Catechism of Collins, culminating in Beddome’s 

Exposition. Beddome, in adopting this rich, orthodox, and evangelical expression of 

                                                           

 
 14 Collins, A Brief Instruction, Cover. 
 
 15 Jim Renihan, Faith and Life for Baptists: The Documents of the London Particular Baptist 
General Assemblies, 1689–1694 (Palmdale, CA: RBAP, 2016), 42. 
 
 16 Ibid.  
 
 17 Beddome, A Scriptural Exposition, xv; Collins, A Brief Instruction, Cover. 
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Baptist theology, helped ensure that for generations to come this theology would continue 

to stand as the confessional vanguard of the Particular Baptist movement. 

Expositing the Exposition’s Purpose 
 

If Beddome had a magnum opus, the Exposition would be it. As far as publishing 

went, this was the principal work for which he was known during his lifetime. Beddome 

spent the first years of his ministry in Bourton working on it, publishing it first in 1752. 

From his earliest days in Bourton, the Catechism had featured large in his labor. 

Beddome made a committed investment of his time and energy in the development of this 

work, publishing it early in his ministry, when he was only 34 years of age.  

Why not wait until later in one’s ministry to put forth such a monumental work? 

Beddome had his motivations and stated them in the Preface he affixed to his work’s 

publication. His words should be heard in full: 

THE Paedobaptist churches having been long furnished with many useful and 
instructive expositions of their catechism, and something of the same nature being 
greatly wanted amongst those of the Baptist persuasion, I was at length induced, 
by the pressing solicitations of many of my friends, to compose the following, in 
imitation of Mr. Henry’s, which was published with great acceptance several 
years ago.  

When we consider the melancholy state of those churches and families, where 
catechising is entirely thrown aside, how much many of them have degenerated 
from the faith, and others from the practice of the gospel; little need to be said in 
vindication of this exercise to those, in whom a zeal for both still remains, and I 
hope will be ever increasing.  

May the great God smile upon this faint attempt for his glory, and may that 
church especially, to which I stand related, accept it as a small acknowledgment 
of their many favours, and a token of the sincerest gratitude and affection, from  

Their willing, though unworthy servant in the gospel of our Lord Jesus,  
BENJAMIN BEDDOME.  
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Bourton upon the Water, February 27, 1752.18 

 Beddome here provides clearly expressed reasons regarding his motivations for 

writing and publishing his Exposition. These reasons are of two types—external and 

internal. In other words, some of his motivations are supplied by influences outside of 

himself, and others are to be found within. 

 His external motivations, which are the clearest, are stated first. Recognizing that 

his paedobaptizing brethren have “been long furnished with many useful and instructive 

expositions of their catechism,” Beddome believed it was time the Baptists had their 

own.19  Considering the availability and profitability of works from another 

denomination, and in recognition of a lack of expositions of their own, “many” of 

Beddome’s “friends” approached him with “pressing solicitations.” This matter became 

more pressing when Beddome, along with his many friends, were faced with three issues: 

1. He notes “the melancholy state of those churches and families, where 
catechising is entirely thrown aside.” 

2. He considers “how much many of them have degenerated from the faith.” 

                                                           

 
18 Beddome, A Scriptural Exposition, xv-xvi. 

 
 19 Ibid., xv. The Baptists had benefitted much from the theological labors of their Presbyterian 
counterparts. The catechism of the paedobaptists which Beddome has in mind would be the Westminster 
Shorter Catechism, which corresponded to the Baptist Catechism on which his Exposition centered.  
 The primary exposition of the Westminster Shorter Catechism at Beddome’s disposal was, by his 
own acknowledgment of it, that of Matthew Henry. Beddome states in his Preface that his work was done 
“in imitation of Mr. Henry’s.” See Beddome, A Scriptural Exposition, xv. Henry’s work served as 
somewhat of a model or pattern for Beddome in his own efforts. Beddome gives Henry’s work high praise, 
noting that it had been “published with great acceptance several years ago.” Ibid. Also, Henry’s work was 
well known and highly regarded by Beddome’s friends, who encouraged him to frame his work after that of 
Henry.  
 There were at least two other works expositing catechisms from a paedobaptist perspective which 
should be mentioned and were accessible to Beddome. First was that of Thomas Vincent, The Shorter 
Catechism Explained from Scripture, first published in 1674. This work was used by Foskett at the 
Academy in theological study for the training of men. Additionally, and also familiar to Beddome, was the 
work of Thomas Ridgley in his exposition of the Westminster Assembly’s Larger Catechism, discussed in 
a previous chapter as part of Beddome’s training in the Bristol Tradition.  
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3. He grieves that “others (have degenerated) from the practice of the gospel.”20 

 Bearing in mind these considerations—no catechizing in churches and families, a 

deterioration of people’s commitment to gospel truth, and a weakening of gospel 

obedience—Beddome and company see a great and pressing need facing the church. 

Beddome notes that his companions needed little in the way of the “vindication of this 

exercise,” for they “in whom a zeal for both still remains” stood firmly with him in this 

venture.  

 A word needs to be said regarding the identity of Beddome’s friends. Who were 

they? They are those whose counsel he held dear and whose admonitions he did not take 

lightly. It is the opinion of this writer that the friends of Beddome that pressed this duty 

upon him were none other than his fellow pastors of the Midland Association of 

Churches. In May of 1751, Beddome was present at the Annual Meeting of the 

Association, and the Circular Letter, to which Beddome affixed his own name, gave the 

following advice to the churches: 

We recommend to You the catechizing [of] your Children, the teaching of the 
Principles of the Christian Religion for which purpose You are very shortly to 
have in Print a scriptural Exposition of our Catechism written by our Brother 
Beddome. We would most seriously entreat you all [to] furnish your Families 
with that Book, the Expense of which surely you will not grudge if you love the 
immortal souls of your dear offspring and are exercised for their Salvation.21 

 The Association, among whom were such evangelical leaders as John Collett 

Ryland, John Ash, and John Reynolds, was aware of Beddome’s work on the Exposition. 

Being supportive of it, they saw the necessity and benefit of its publication. The 

                                                           

  
 20 Ibid., xv. 
 
 21 Beddome, “1751 Circular Letter,” Bourton Church Book, 1719-1802. 
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Catechism they owned as “our Catechism,” and its exposition, if rightly and diligently 

used by the families in their churches, they saw as providentially contributing to the 

salvation of the “immortal souls of [their] dear offspring.” Over the following years the 

support of the Association was a continual encouragement for Beddome in the usefulness 

of this labor. 

 A word should be said about Beddome’s internal impetus for his work, for 

Beddome himself mentions it. It was Beddome’s expressed prayer and hope in the 

preface that “the great God” might “smile upon this faint attempt for his glory.”22  This, 

even more than the “pressing solicitations” he received from his brothers in the 

Association, was the driving force behind all his efforts. 

Expositing the Exposition’s Structure and Substance 

 The theology of the Exposition is that of the Catechism it seeks to expound, which 

conveys the orthodox and evangelically rich theology of the Confession of Beddome’s 

Baptist community. Like the flesh of a body supported by a skeletal structure, so the 

framework of the Catechism carries the theology of the Confession. Similarly, the 

Exposition, maintaining the Catechism’s very structure, does so as well. 

The Exposition’s Structure 

 The structure of the Catechism, and hence the Exposition, is rather uncomplicated 

and straightforward. Unlike the Shorter Catechism that served as a pattern for its 

composition, the Catechism consists of 114 questions and answers, compared to the 

                                                           

 
 22 Beddome, A Scriptural Exposition, xv. 
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Shorter Catechism’s 107. These 114 questions and answers can be broken into three 

subsections as follows: 1-6, 7-43, and 44-114. 

 In the first grouping of questions and answers, 1-6, foundational matters are 

covered that can be grouped under three heads: The Reality of God, The Revelation of 

God, and The Requirements of God. Question 6 serves as a hinge question, addressing 

matters of the requirements God places on man, specifically pointing to what “man ought 

to believe concerning God” and additionally, “what duty God requireth of man.”23 This 

serves as a hinge in that it moves the reader directly to the following section containing 

questions 7-43, which present questions regarding the doctrine of God. In this section are 

addressed confessional categories of the Godhead, the Trinity, the Decrees, Creation, 

Providence, the Fall, Original Sin, Election, Christ’s Mediation, Redemption, 

Justification, Adoption, Sanctification, Death, Resurrection, and Judgment. 

 Then, at question 44, the Catechism takes a turn. From 44 to 114, the Catechism 

addresses issues relating to man’s duty before God. This section also has a breakdown 

that should be noticed: 44-86, 87-89, and 90-114. Beginning with 44-86, the Catechism 

neatly lines out the requirements of God regarding man set forward in the Ten 

Commandments, or the moral law. This moral law is “His revealed will” and is 

“summarily comprehended in the Ten Commandments.”24 

 Following this detailed outlining of man’s duty before God in the moral law, the 

Catechism briefly notes, in questions 87-89, that considering these commandments, man 

stands in a dilemma created by sin. Man is not able to “perfectly keep the commandments 

                                                           

 
 23 Gaydosh, Baptist Catechism, 94. 
 
 24 Ibid., 104. 
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of God,” and therefore “deserveth God’s wrath and curse, both in this life and that which 

is to come.”25 Here the Catechism is simply laying out the story of the Bible—God 

creates, God requires, man rebels, man stands judged. Neither the Catechism, nor the 

Bible ends there. The Catechism quickly moves, in questions 90-114, to God’s solution to 

man’s need. First, in questions 90-92, it points to the method of receiving God’s mercy 

that his wrath might be “escaped”—by “faith in Jesus Christ” and “repentance unto 

life.” 26 Second, in questions 93-114, the Catechism draws the reader’s attention to the 

means of grace, or as they are stated, “the outward means” God has appointed to the end 

that the “benefits of redemption” might be “communicated” to men.27 Those means are 

stated as “the Word, baptism, the Lord’s Supper, and prayer.”28 The remaining questions 

and answers in the Catechism line out these means.  

The Exposition’s Substance 

 Following the order of the questions and answers of the Catechism exactly, 

Beddome provides more questions with corresponding Scriptural answers to more fully 

clarify and elaborate upon the intention of the Catechism. What follows are some 

examples of Beddome’s method, and in keeping with the thesis of this work, the 

selections offered will highlight Beddome’s evangelical convictions. The selections 

which follow are drawn from two groupings of questions: 34 and 36, 44 and 46. 
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 26 Ibid. 
 
 27 Ibid., 116. 
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 First, Catechism questions 34 and 36 addressing the free offer of the gospel and 

the doctrine of justification. The issue of the free offer of the gospel—which will be laid 

out in full in Chapter 7 addressing the eighteenth-century issue of the modern question—

was front and center with the evangelical movement in the period. High-Calvinists 

rejected the free offer and those of a moderate or evangelical Calvinism embraced it.29 

Question 34 in the Exposition of the Catechism states: “What is effectual Calling? 

Answer: Effectual calling is the work of God’s Spirit, whereby, convincing us of our sin 

and misery, enlightening our minds in the knowledge of Christ, and renewing our wills, 

He does persuade and enable us to embrace Jesus Christ, freely offered to us in the 

Gospel.”30 

 Beddome takes up this question and exposits the answer, with the following list of 

questions and Scriptural answers addressing specifically the last issue raised in the 

Catechism answer regarding the free offer of the gospel. He writes:   

Is there an outward call given to all men? 
Yes. Unto you, O men, I call. Pr 8:4. 
 
Does God call by his works of creation? 
Yes. For there is no speech nor language where their voice is not heard? Ps 19:3. 
 
And by his works of providence? 
Yes. The Lord's voice crieth into the city, Mic 6:9. 
 
And by his word? 
Yes. He sent forth his servants to call them that were bidden, Matt 22:3. 
 
And by the common motions of his Spirit? 
Yes. My Spirit shall not always strive with man, Gen 6:3. 
 

                                                           

 
 29 For a detailed presentation on the high-Calvinists rejection of the free offer see Chapter 7 on the 
views of high-Calvinist Joseph Hussey.  
 
 30 Beddome, A Scriptural Exposition, 63. 
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But is this call always effectual? 
No. They would not come, Matt 22:3.31 
 

 Robert Oliver comments here that Beddome’s answer is “an illustration of his 

balance and his rejection of Hyper-Calvinism.”32 Beddome in this series of questions and 

answers affirms the free offer of the gospel to all to whom the gospel is sent. The outward 

call of the gospel is seen as wisdom calling to men through the works of God in creation 

and providence. But specifically, this is to be sent to men through the preaching of the 

gospel. In this gospel call based upon Matthew 22:3 men are “bidden” to respond to the 

gospel word. It must be kept in mind that Beddome is here expositing the Catechism 

answer that explicitly stated its affirmation of Jesus Christ being freely offered in the 

gospel.  

 Beddome, further alluding to the work of the Spirit in Genesis 6:3, says that the 

Spirit strives with men, recognizing that this striving is not always effectual, should not 

take away from Beddome’s emphasis on the Spirit’s work in compelling men to come to 

Christ as the gospel is preached. 

 Further, one must remember that faith is required for man’s justification before 

God. High-Calvinism often held to the view of eternal justification—“the justification of 

the elect occurring in eternity past and being only manifested in time.”33 Beddome, as did 

the evangelical Calvinist held to a different view. Beddome’s view was that of the 

Catechism, seen in question 36 which asked “What is justification? Answer: Justification 

                                                           

 
 31 Beddome, A Scriptural Exposition, 63-64. 
 
 32 Robert Oliver, History of the English Calvinistic Baptists 1771-1892: From John Gill to C. H. 
Spurgeon (Carlisle, PA: Banner of Truth Trust, 2006), 23. 
 
 33 James Leo Garrett, Baptist Theology: A Four Century Study (Macon: Mercer University Press, 
2009), 89. 
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is an act of God's free grace, wherein He pardons all our sins, and accepts us as righteous 

in His sight, only for the righteousness of Christ imputed to us, and received by faith 

alone.”34 Though justification is an act of grace, it does not precede the act of faith for the 

Catechism—or for Beddome—as brought out in his expositional answers: 

Doth this righteousness become ours by imputation? 
Yes. David describeth the blessedness of the man to whom God imputeth 
righteousness without works, Rom 4:6. 

And does this imputation depend upon any act in the creature? 
No. For it is the gift of righteousness, Rom 5:17. 

Must the righteousness of Christ be received as well as imputed? 
Yes. We have received the atonement, Rom 5:11. 

And is faith the instrument of receiving it? 
Yes. God hath set forth Christ to be a propitiation through faith in his blood, Rom 
3:25. 

Is justification the less of grace because it is through faith? 
No. Therefore it is of faith, that it might be by grace, Rom 4:16. 

 
 Beddome sees no contradiction in saying that justification is by faith and by 

grace. Faith is instrumental and this justification being by grace points to it as being the 

gift of God.  But that faith is a requirement to receiving justifying grace is clear. In fact, 

Beddome states emphatically in a sermon entitled, “Practical Religion More Important 

Than Ceremonies:” 

As reasonable creatures, we should receive the testimony of God concerning him, 
and receiving it, rely upon him for deliverance from that ruin into which sin hath 
brought us, and a restoration to that holiness and happiness which we have 
forfeited. “Ye believe in God,” says Christ, “believe also in me.” “This is his 
commandment,” says the apostle, “that ye should believe in the name of his Son 
Jesus Christ.” All the parts of salvation, justification, adoption, sanctification, 
consolation, and our complete glorification, are connected with the grace of faith,  
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and unattainable without it. The principle of faith is the gift of God; the exercise 
of it, the duty of the creature.35 

Thus, the gospel freely goes out to all and all must receive it by faith alone. Those who 

receive the gospel offered freely, responding with the duty of faith are justified by his 

grace alone. Hence Beddome here, unlike the high-Calvinist of his day, clearly affirms 

the free offer of the gospel, the necessity of faith for justification, and the duty of all who 

hear the gospel to believe it. 

 A second and further example of Beddome’s evangelical convictions can been 

seen in his questions and answers to Catechism question 44, on the duty God requires of 

man. The answer: “The duty which God requireth of man, is obedience to his revealed 

will.” More detail on this will be given in the following chapter on Beddome’s gospel 

preaching, but it should be noted that high-Calvinists often interpreted the secret will of 

God in light of his revealed will in the scripture. Beddome addresses this issue head on in 

his Exposition affirming with the evangelically minded Calvinist that God’s revealed will 

is the guide for man in the consideration of his duty. In question 44 it is asked: “What is 

the duty which God requires of man? Answer: The duty which God requires of man, is 

obedience to His revealed will.”36 Beddome takes up the task of expositing this question 

and answer stating: 

Hath God revealed his will? 
Yes. He hath showed his word unto Jacob, his statutes and his judgments unto 
Israel, Ps 147:19. 
 
Hath he revealed it plainly? 
Yes. So that he may run which readeth it, Hab 2:2. 

                                                           

 
 35 Benjamin Beddome, Sermons: With a Brief Memoir of the Author (London: n.p., 1835), 231. 
Emphasis added.  
 
 36 Beddome, A Scriptural Exposition, 87. 
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And fully? 
Yes. I have not shunned to declare to you the whole counsel of God, Acts 20:27. 
 
Should we therefore seek to be acquainted with it? 
Yes. Lead me in thy truth and teach me, Ps 25:5. 
 
Is obedience to God’s revealed will a duty? 
Yes. And now, O Israel, what doth the Lord thy God require of thee, but to walk 
in his ways, Deut 10:12. 
 
Is it the duty of all? 
Yes. Give ear all ye inhabitants of the world, both low and high, rich and poor, Ps 
49:1-2.37 

 Beddome is clear: what is required of men is obedience to God’s revealed will 

alone. Does God have secret purposes, decrees, providential workings that are beyond 

what have been revealed to men in the Scripture? Of course, and Beddome stands clearly 

within the Reformed Tradition on this matter. But also, fully within the Reformed 

Tradition of Beddome is the need to leave the secret things of God, to God. He states as 

much back in answer to Catechism question 10 in his Exposition stating: 

Should we be curious to know the divine decrees?  
No. For secret things belong to God, Deu 39:29 

Are God’s precepts then, and not his decrees, the rule of our conduct?  
Yes. Things which are revealed belong unto us and to our children, Deut. 29:2938 
 

 Following question and answer 45, Beddome goes on to exposit the related 

question and answer 46 from the Catechism: “What did God at first reveal to man for the 

rule of his obedience? Answer: The rule which God at first revealed to man for his 

obedience was the moral law.”39 Where is this moral law to be found? Beddome answers 
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noting that the moral law is found in summary fashion in the “Ten Commandments.”40 

However, he goes on to note that it was actually “in force before the Ten Commandments 

were given.”41 This was so due to the fact that this moral law of God was “originally 

written upon the heart of man” at creation.42 And with this, in the words of the 

Confession of the Particular Baptists, it was not the secret will of God, but rather the 

moral law that “doth forever bind all.”43 

Expositing the Exposition’s Response 

 Beddome’s work was not unnoticed by those closest to him in his church, and 

those around him in his Association. Beddome’s commitment to catechizing was shared 

with his companions in Bourton and in the Midlands, as well as other areas around the 

world, as can be seen by the various printings of his Exposition.44 Remembered here 

should also be the presentation of the Midland Association and its evangelical 

commitments in the preceding chapter. That they saw such value in Beddome’s 

Exposition and recommended it so heartily goes far in support this works conclusions 

regarding its author’s evangelical principles.  

 The commitment of the Midland Association to catechizing stands clear in the 

record of their Circular Letters. A perusal of them serves to substantiate the claim. In the 

Breviates of the Circular Letter from 1751, there is a notation that the church in Warwick 

                                                           

 
40 Ibid., 90. 

 
 41 Ibid. 

 
42 Ibid., 89. 

 
 43 A Confession of Faith, 64. 
 
 44 See fn47 in Chapter 1 for a list of printings of the Exposition. 
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complained that “Parents neglect catechizing.”45 The next year parents were directed to 

“think it your Duty” to catechize.46 In the same year the church meeting in Sutton and 

Leicester noted that they have taken up the work of “catechizing.”47 The churches are 

again admonished in 1754 to “take great Care in the educating of your Children directing 

them to pray to God, teaching them the Catechism.”48 Implying the use of catechesis, the 

1755 letter advises churches to not “neglect Family worship,” in which they need to take 

care in the “Instruction of your children and Servants.”49 In 1756 some of the churches 

had “kept up” catechizing, but they were “sorry it should be neglected anywhere.”50 

 Interestingly, in their 1758 letter they advocate public catechizing. Public would 

seem to point to the implementation of this with the gathered church. They write: 

We recommend an industrious Care to form the tender Minds of your Children—
those dear Parts of yourselves—unto knowledge of the Doctrines and Duties of 
Religion by private Instruction and public Catechizing. Both attended with fervent 
Prayer to God without whose Cooperation all our Endeavours will prove abortive 
and vain.51 

 In the 1761 letter, two churches—Leominster and Bromsgrove—reported that 

catechizing was being “kept up.”52 Then in the 1765 letter the churches in Leominster 

                                                           

 
 45 Beddome, “1751 Circular Letter,” Bourton Church Book, 1719-1802. This section of the 
Church Book has no numbered pages and letters are simply identified by the year they were printed.  
 
 46 Ibid., “1752 Circular Letter.” 
 
 47 Ibid. 
 
 48 Ibid., “1754 Circular Letter.” 
 
 49 Ibid., “1755 Circular Letter.” 
 
 50 Ibid., “1756 Circular Letter.” 
  
 51 Ibid., “1758 Circular Letter.” Emphasis added. 
 
 52 Ibid., “1761 Circular Letter.” 
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and Warwick both report to be “Catechizing.”53 In 1768 parents were admonished again 

to “Take all possible care in the education of your children” which would include 

catechizing to instill “into their minds the true principles of the Christian Religion.”54 

Lastly, an additional mention is made in the 1772 letter admonishing parents. It reads:  

We intreat parents and masters of families solemnly to consider what the duties 
incumbent upon you, regarding Children and Servants. They are committed to 
your care. You are industrious to provide for them the bread that satisfieth. O 
think of their immortal Souls! Read the word of God to them and put them to read 
it themselves. Pray with them and for them. Take them to the public worship. 
Talk to them about the state of their souls. Help them what you can.55 
 

 More statements could be presented, but these demonstrate that the Association 

was committed to catechizing. So committed were they to catechizing, that the Midland 

Association was primed to receive the labor of their brother Benjamin Beddome when he 

put forward his Exposition; and furthermore, his labors only served to bolster and 

increase the commitment of this group of churches to their duty. 

 Mention has already been made of the Association’s commendation in 1751: “We 

would most seriously entreat you all [to] furnish your Families with that Book.”56 This is 

a solid commendation, and it is not the only one. One year later they wrote: “As a 

Scripture Exposition of our excellent Catechism is published by one of our Ministers, We 

hope You will all think it your Duty to teach it [to] your Children.”57 

                                                           

 
 53 Ibid., “1765 Circular Letter.” 
 
 54 Anon., The Circular Letter from the Elders and Messengers of the Several Baptist Churches, 
Meeting at Aulcester, etc. (Coventry: n.p., 1768), 6. 
 
 55 Anon., The Circular Letter from the Elders and Messengers of the Several Baptist Churches, 
Meeting at Aulcester, etc. (Leominster: n.p., 1772), 6. 
  
 56 Beddome, “1751 Circular Letter,” Bourton Church Book, 1719-1802. 
 
 57 Ibid., “1752 Circular Letter.” 
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 One interesting event occurred in 1759 when the church in Bewdley influenced by 

Beddome’s work, recommended to the Association that they strengthen their statement 

regarding the Trinity. Each year in their Circular Letter, the Association included a brief 

statement of doctrine, highlighting some of the particulars of their Confession. William 

Stokes notes that this practice began in 1739 and served “as a statement of the substantial 

belief of the churches composing the Association.”58  

 It was of concern to the Bewdley church that there was no statement regarding 

belief in the Trinity in the 1758 letter. The impact of Beddome’s Exposition is found in 

the Breviates. The Bewdley church sent no messengers that year to the Assembly, but 

included in their letter the following request: “Would have the Superscription of the 

Letters more explicit as to the Doctrine of the Trinity agreeable to and close to Mr. 

Beddome’s Catechism as to the Question ‘How many Persons . . .’”59 Though the quote 

drops off in the middle of stating the question from the Catechism, it is clear that the 

Bewdley church, having read Beddome’s work was reminded of the importance of a clear 

Trinitarian stand by the Association. That year Beddome was the author of the 

Association’s letter, and added to the “Superscription” that they maintained “the great 

Doctrines of the Divine Personality of Father, Son, and holy Spirit in one most glorious, 

and immutable God.”60 While this was a step in the right direction, it did not attain the 

                                                           

  
 58 Stokes, History of the Midland Association, 37. 
 
 59 Beddome, “1759 Circular Letter,” Bourton Church Book, 1719-1802. This year the Circular 
Letter itself was not included in the Bourton Church Book, as it was the first year the Circular Letters  
began to be printed. However, Beddome did still include in the Church Book some of the statistics 
regarding the churches from the meeting.  
  
 60 Ibid.  
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end Bewdley sought, and by 1761 was changed to read—“the great Doctrines of Three 

equal Persons in the Godhead.”61 This was more in keeping with Bewdley’s request.  

 The response to Beddome’s Exposition was overwhelmingly positive by those in 

his own congregation and his Association. It served them well in the instruction of their 

children and servants, as well as the adult members, and at times protected them from the 

encroachments of false or decaying doctrine. It should be remembered, before closing 

this work’s look at Beddome’s catechetical labors, that it was not only those in his own 

church and Association that found a “highly prized” effort in the work of Beddome. 

Beddome’s friend and evangelical co-laborer in the gospel from the Western Association, 

Hugh Evans, personally found Beddome’s work worthy of the attention of the churches. 

 In 1776, under the leadership of Evans, the Western Association oversaw a new 

printing of Beddome’s Exposition. The acceptance of the work is to be seen in the 

“Advices” of the Association written in their Circular Letter of 1776: 

The churches are desired to take notice, that at their repeated request, a new 
edition is printed of that excellent little body of divinity, A scriptural exposition of 
the Baptist catechism, by our Brother B. Beddome, it having been long out of 
print. And as the reprinting [of] this CATECHISM will be attended with a very 
considerable expense to the author, it is hoped the several churches will take a 
competent number of them to keep by them for future as well as present use, as 
the author will not otherwise be indemnified for the expense he is necessarily put 
to by this labour of love.62 

This is indeed high praise from a highly respected evangelical leader in Hugh Evans, 

pastor of the Broadmead Baptist Church and tutor at the Bristol Baptist Academy. 

                                                           

 
 61 Benjamin Beddome, “1761 Circular Letter,” The Elders, and Messengers of the several Baptist 
Churches Meeting in Aulcester, etc. (n.p.: n.p., 1761), 1. 
 
 62 “Breviates,” Western Association Circular Letter 1776—The Elders and Messengers of the 
Several Baptist Churches, Meeting at Cheltenham, 7. 
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Beddome’s fame as a catechist, in the eyes of Evans and the evangelical Particular 

Baptist community of the eighteenth century, was well established and well deserved. 
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Chapter 7 

Beddome’s “Modern” Preaching 

  The year Beddome began his studies in the West of England, there was a 

theological fire that was ignited in the East, in the area known as Northamptonshire. The 

year was 1737, and the Congregational minister in the rural village of Rothwell, Matthias 

Maurice, had produced a manuscript that was sure to gain attention. His work was known 

as A Modern Question Modestly Answer’d, in which he posed a question and provided a 

corresponding answer that struck a nerve that was to bring about a transformation in the 

English Calvinistic churches that was unanticipated, to say the least.1 

 For the remaining years of the century, this question would be at the forefront of 

the minds of many as they wrestled with the issue it raised. How men answered 

Maurice’s question would put them on one side of the issue or the other. The question? 

Maurice sought an answer to the question of whether it was “the duty of unconverted 

sinners, who hear the gospel, to believe in Christ.”2 To many contemporary ears, this 

question seems almost like a moot point, but not so to the ears which initially heard the 

trumpet blast of Maurice. Bearing a strong resemblance to the title of the book, the issue, 

as it spread throughout the land, became known simply as the modern question.3 

                                                           

 
 1 Matthias Maurice, A Modern Question Modestly Answer’d (London: n.p., 1737). All references 
in this work to the Modern Question come from this edition. 
 
 2 Ibid., 4. 
  

3 In this chapter, the work will be designated as the Modern Question, and the issue as the modern 
question. 
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 It is the intention of this chapter to make use of the issue raised by Maurice to 

assess the preaching of Benjamin Beddome, in order to demonstrate again his evangelical 

convictions. The modern question shaped much of the preaching in the period during the 

ministry of Beddome for the remaining years of the eighteenth century, especially in 

Calvinistic circles. The relationship between Beddome’s preaching and the modern 

question will be considered in a desire to demonstrate that Beddome in his preaching 

would have answered emphatically in the affirmative, holding that it was the duty of all 

who heard the gospel to believe in Christ.  

 This subject will be addressed by first examining the surrounding context of 

Beddome which gave rise to the modern question itself, with a specific look at the 

stimulating work of Maurice. Second, a presentation will be offered of Beddome’s 

“modern” gospel-saturated and invitational preaching. Third, and finally, an analysis of 

Beddome’s preaching against the Modern Question itself will be presented to substantiate 

the claim that Beddome’s preaching was thoroughly evangelical in nature.  

The Modern Question in Eighteenth-Century England 

 The subject of the modern question will set a helpful backdrop for the 

examination of Beddome’s preaching. Beddome was a highly respected leader among the 

Particular Baptists in the eighteenth century, and the modern question was front and 

center among them and increasingly so as the century progressed. It would have been 

virtually impossible to remain neutral on this issue during this period. What began in the 

century in 1707 as a Congregationalist issue, with the writings of Joseph Hussey, in 

God’s Operations of Grace but No Offers of Grace, by the end of the century had become 

a front and center Baptist issue with the publication in 1796 of Abraham Booth’s Glad 
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Tidings to Perishing Sinners.4 Between the publications of these two men were numerous 

other sermons, pamphlets, and full monographs on the matter. To understand the pressing 

nature of this subject, two issues in particular should be considered—the rise of the 

modern question itself, with a specific look at Maurice’s work, followed by a theological 

analysis of the question as understood by Maurice and company. 

The Rise of the Modern Question 

 To trace the rise of the modern question, one must begin in Rothwell, a town 

about five miles to the west of Kettering. In 1714 Matthias Maurice, a Welshman, was 

called to Rothwell to replace another Welshman, Richard Davis, who himself has quite 

the story.5 It seemed, according to Geoffrey Nuttall, that “when Maurice came to 

Rothwell, he was to all appearance, exactly the man to carry on Davis’s High Calvinist 

tradition.”6 Maurice’s high-Calvinism simply did not hold; and he soon went public with 

his new views. And as Roger Hayden has noted, “controversy opened when Matthias 

Maurice, the successor of Richard Davis at Rothwell, wrote A Modern Question Modestly 

Answer’d, [in] 1737.”7 

                                                           

 
 4 See Joseph Hussey, God’s Operations of Grace but No Offers of Grace (n.p.: Supralapsarian 
Press, 2015), and Abraham Booth, Glad Tidings to Perishing Sinners; or, The Genuine Gospel a Complete 
Warrant for the Ungodly to Believe in Jesus (London: n.p., 1796). 
 
 5 For the ministry of Richard Davis and the part he played in the rise of the modern question see 
Geoffrey Nuttall, “Northamptonshire And The Modern Question: A Turning-Point in Eighteenth-Century 
Dissent,” Journal of Theological Studies (1965) XVI (1): 101-23. 
 
 6 Geoffrey Nuttall, “Northamptonshire And The Modern Question: A Turning-Point in Eighteenth-
Century Dissent,” Journal of Theological Studies (1965) XVI (1): 108. 
  
 7 Hayden, Roger, Continuity and Change: Evangelical Calvinism Among Eighteenth-Century 
Baptist Minister Trained at Bristol Academy, 1690–1791 (Oxfordshire, UK: Nigel Lynn Publishing, 2006), 
186. 
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  By the time of the publication of his work, Maurice had been preaching in 

Rothwell over twenty years; and although Maurice had come to Rothwell sharing the 

convictions of Davis, by 1737 his convictions changed. Maurice’s Modern Question is 

structured around four sections: 1) Introduction: Clarification of Issue and Statement of 

Thesis, 2) Argumentation for Thesis in Thirty Texts, 3) Proposing and Answering of Ten 

Objections, and 4) Concluding Exhortations to Those Who Answer in the Negative.  

 In the opening paragraph of his work, Maurice gets to the substance of the matter. 

High-Calvinists often point to man’s lack of power or merely to his obligation to believe 

the truthfulness of the gospel message. Maurice is not interested in his work primarily in 

those things, rather he is concerned to stress that men who hear the gospel of Christ 

proclaimed stand under obligation of believing in the Christ of that proclaimed word.  

 Regarding the affirmative side of his presentation, Maurice’s intention is clear. To 

begin, he is asking what, according to the law, is the duty of the unconverted. This is 

crucial to note, for it demonstrates why it is fitting and proper to call an unbeliever—

unawakened/unregenerate—to repentance and faith. Men apart from Christ stand under 

the law of God. This is not to say that all men, even saved men, do not stand in some 

relation to the law of God. Calvinists generally would have agreed with the tenets of the 

Savoy Declaration of Faith, which stated that the “moral law doth forever bind all” and 

furthermore that the moral law remains, even for the believer, “as a rule of life.” 8  

 Furthermore, the law can be rightly summed up under the two great 

commandments of loving God and loving men. Maurice sees in the command to love 

                                                           

 
 8 Jim Renihan, True Confessions: Baptist Documents in the Reformed Family (Owensboro, KY: 
Reformed Baptist Academic Press), 137-138. Citation has been made here from the Savoy due to it being 
the “official” confession of the Independent/Congregational churches. 
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God, the implication of the duty of faith. He makes this argument in the second section of 

his work, where he brings out various lines of Scriptural evidence to support his thesis. 

For his 29th argument in favor of the modern question, Maurice selects as his text 

Matthew 22:37-40, in which Jesus says: “You shall love the Lord your God with all your 

heart and with all your soul and with all your mind. This is the great and first 

commandment. And a second is like it: You shall love your neighbor as yourself. On 

these two commandments depend all the Law and the Prophets.” From this Maurice 

deduces the following observations: 

1. God commanding perfect Love.  
2. In his Law we learn not what we are able to do, but what we ought to do.  
3. Jesus Christ is the Lord Jehovah, and therefore Love to him . . . is his Due.  
4. Without Faith in him it is impossible to love him.  
5. As the Command to love Christ must oblige us to the use of all the means absolutely 

necessary thereto, so it must oblige us to faith; without which ‘tis impossible to 
please God.  

6. The commandment obliging me to love my neighbor as myself, obliges me to love 
myself; and therefore, to believe in Christ.9 

 Finally, Maurice is asking, if God makes it the duty of unconverted sinners who 

hear the Gospel preached/published, not only to believe Christ, but to believe in Christ. 

The issue is not simply getting people to consent to the truthfulness of the gospel. High-

Calvinists were often content to expound upon doctrine and leave it at that. Baptist 

historian Joseph Ivimey notes of John Brine that “he contented himself with what he 

considered clear statements of doctrinal truth, without making any application of his 

subjects.”10 For Maurice and his growing band of evangelically-minded Calvinists, this 

                                                           

 
 9 Maurice, 20-21. 
  

10 Joseph Ivimey, History of the English Baptists, vol. 3 (London: n.p., 1823), 269. 
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simply would not do. Men needed to be pressed, persuaded, and encouraged not simply 

to believe Christ, but to believe in Christ.  

A Mini-Theology of the Modern Question 

 Having examined the rise of the modern question and the work of Maurice, what 

can be said of the theology of the modern question more generally? The following is an 

analysis of the work presenting a five-point rubric which will serve as a backdrop against 

which the preaching of Beddome will be evaluated. 

Priority of Revealed Will Over the Will of Decree 

 First, whereas high-Calvinism interpreted the revealed will of God in light of the 

secret will, modern question advocates did not. The advocates of the modern question, 

led by the example of Maurice himself, gave priority to the will of God revealed in the 

Scripture. Repeatedly Maurice drew the attention of his readers to the clear teaching of 

the Scripture. In fact, he stated in the beginning that he sought to prove his thesis “by 

producing some of the many, very many portions of Scripture which bear their testimony 

thereunto.”11 He followed this up at the end of his work, stating that “Tho’ some have 

thoughtlessly and too suddenly took up that Notion, yet let them now in the presence of 

God impartially compare it with the Scriptures, some texts whereof I briefly produced, as 

persons willing to submit their souls to the revealed will of God, and they will see that it 

is a pernicious dangerous error.”12 The “Notion” that some had taken up was the notion 

that all men who hear the preached word need not believe in Christ. This “Notion” 

                                                           

 
 11 Maurice, 4. 
 
 12 Ibid., 31. 
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Maurice believed was negated by the clear teaching of the revealed will of God found in 

the Scriptures. Thus, modern question advocates sought to leave the secret things to the 

Lord and live by the light that God had given in his Word.13  

The Moral Law Demands Faith 

 Second, the modern question affirmed that faith in Christ was a duty implied in  

the moral law. Maurice brought this out in his work by way of addressing various 

objections and answers to the modern question. Objection seven read: “But unto all moral 

obedience it is granted the children of men are called, especially those who have the 

written law, the commandment makes it their special duty to obey.”14 Thus the objector 

grants that men are called to keep God’s moral law, and this is especially so when men 

have the law of God in written form. This objection comes straight out of Romans where 

the Gentiles have the moral law of God written on their hearts, but the Jews are even 

                                                           

 
 13 This is in full keeping with the Reformed Tradition. As Toon notes, generally speaking, 
“Reformed divines in England and on the continent carefully distinguished between the secret and the 
revealed will of God and refused to deduce the duty of minister and people from anything but the revealed 
will of God.” See Peter Toon, The Emergence of Hyper-Calvinism in English Nonconformity: 1689-1765 
(London: Olive Tree, 1967), 143-144. Calvin himself held such a view: 
 

Moses has beautifully expressed both in few words: “The secret things,” says he, “belong unto the 
Lord our God: but those things which are revealed belong unto us and to our children.” We see 
how he enjoins us, not only to devote our attention to meditations on the law of God, but to look 
up with reverence to his mysterious providence . . . To the same purpose is this observation of 
Augustine: “Because we know not all that God does concerning us by an excellent order, we act 
solely in good will according to the law.” See John Calvin, The Institutes of the Christian 
Religion, 1.1.17, ed. John T. McNeil (Philadelphia: Westminster Press, 1960), 213. 

Augustine’s conviction expressed above of acting only “according to the law,” guarded modern question 
advocates from reinterpreting the revealed commands of Christ in light of preconceived notions as to what 
God must have really meant. 

 14 Maurice, 24. 
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more accountable, possessing the law written down on tablets of stone. With this, the 

objector thinks he has a great argument, and with much of it, Maurice would agree.  

 However, consider his reply: “And (that being so) wherever the Gospel is 

preached and heard, faith in Christ is a moral duty, and repentance towards God is a 

moral duty; there the moral law requires that faith. The eternal moral law of God is every 

way perfect. Christ has not given a new law to his Church, distinct from that.”15 Maurice 

turns the objector’s argument back on him, pointing out that the call given in the gospel, 

to repent and believe, is given by Christ as commands. And furthermore, it must be 

noted, that Christ is not giving a new law. In other words, the law of God and the law of 

Christ are not two different things. So, believing in Christ is not a command to which a 

man is called to respond, until it comes to him. But once the gospel is revealed to him, 

the command rests upon him unmistakably as a moral duty. Yet still, it is a moral duty of 

the law as such, being the law of God, that is the moral law, and not some new law given 

by Christ disconnected from the moral law of God.16  

Lack of Power Does Not Equate to Lack of Duty 

 Related to this is a third point addressing the objection often made by high-

Calvinists that “man is weak, and has no power to obey, therefore why should he be 

commanded?”17 Maurice responded: “Tho’ man has lost his power, God has not lost his 

                                                           

 
 15 Ibid. 
  
 16 This is a fascinating point that Maurice is trying to highlight. A much more detailed and clear 
presentation of it however, is given by Alverey Jackson in his work The Question Answered (London: n.p., 
1752). 
  
 17 Maurice, 23. 
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authority; nor is the law of God disannulled: Besides, tho’ man has lost his power, he has 

not quite lost his reason; therefore to deal with him by precepts, prohibitions and 

promises, is the most agreeable way.”18 Maurice further notes: 

Objection: If he was commanded only to perform moral natural acts, it might 
seem more agreeable; but you say he is commanded to perform spiritual acts, 
which are not in his power.  

Answer: And pray what power has he to perform moral, natural acts? The 
Scripture says he is without strength, Rom 5:6 and Paul says that he, after 
conversion, was not sufficient to think anything, and therefore not a moral, good 
thing, 2 Cor 3:5. But when God inclines the heart, in his strength, persons perform 
the one or the other; and seeing it pleases him, why should not he make use of 
commands to incline the heart to good acts of any kind?19 

With this, Maurice shuts the door on his objector. Faith is indeed a duty, even if 

man lacks power in an unregenerate state. Lack of power does not equate to lack of duty.  

Saving Faith and Repentance the Duty of All 

 Fourth, the faith to which the non-elect are exhorted, is the same faith to which 

the elect are exhorted—saving, believing faith, in Christ and in Christ alone. The fact that 

they (the non-elect) do not have it (saving faith), does not negate their being called to it. 

It will simply not do, as high-Calvinists affirm, to reduce the kind of faith and repentance 

to which the non-elect are called, to be simply some form of common faith and legal 

repentance.20 

                                                           

 
 18 Ibid. 
 
 19 Ibid., 23-24. 
 
 20 Andrew Fuller himself would later in the century discover the truth of pressing the duty of 
believing in Christ on all men noting:   
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Faith and Repentance both Gift and Duty 

 Finally, faith and repentance are both blessing/gift and duty. The high-Calvinist 

saw this as contradictory—they could not be both. High-Calvinist John Brine countered: 

“if repentance and faith are to be taken as ‘Conditions of Life,’ one would have salvation 

or justification by works.”21 Salvation by works must be avoided, and Calvinists like 

Maurice would have agreed, but still the modern question advocates held to the gift/duty 

scheme.  

 Though Maurice’s main object is to stress the matter of faith and repentance being 

a duty, and hence does not comment directly on this subject, he does make use, toward 

the end of his writing of a quotation by the Puritan Thomas Goodwin. Goodwin places 

stress in the following comment on both the nature of faith and repentance as required 

duties, as well as sending men to Christ for their supply. He writes:  

Renew thy Faith and Repentance, set thy Heart at Work to believe and repent 
afresh as if thou hadst never yet begun. Spend not all the Time in casting out of 
Anchors, but fall a pumping; leave off and cease awhile to reason about the 
Goodness of thy former Faith and Repentance, and set upon the Work of 
believing and repenting anew: Say, well, suppose I have not hitherto been in the 
State of Grace, yet I am not uncapable of it for Time to come, I may obtain Grace 
yet. Suppose my Faith and Repentance hath not been true hitherto: I will therefore 
now begin to endeavour after such as is true; and to that End make this Use of 
whatsoever Flaws the Devil finds in either, to direct thee what to mend and rectify 
for Time to come; begin to make up the Breaches and Unsoundness which is 
discover’d, endeavour after a Supply of all those Wants he objects to be in either, 
mend all the Holes he picks. Say, Lord, I cast my Soul on all thy Mercies.22 

                                                           

Those exhortations to repentance and faith, therefore, which are addressed, in the New Testament, 
to the unconverted, I supposed to refer only to such external repentance and faith as were within 
their power, and might be complied with without the grace of God. The effect of these views was, 
that I had very little to say to the unconverted; at least, nothing in a way of exhortation to things 
spiritually good, or certainly connected with salvation. See Andrew Fuller as cited in John Ryland, 
The Work of Faith, the Labour of Love, and the Patience of Hope, Illustrated in the Life and Death 
of the Rev. Andrew Fuller (London: n.p., 1818), 37. 

21 James Leo Garrett, Baptist Theology: A Four-Century Study (Macon, GA: Mercer, 2009), 93. 
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The “Modern” Preaching of Benjamin Beddome 

 When the firestorm of the modern question began to spread in Northamptonshire, 

Beddome was just out of his teen years, residing in the evangelical confines of the West, 

enrolled as a new student at the Bristol Baptist Academy. The high-Calvinism that found 

such ready soil in the East would not take root in the West. The theology advocated by 

Maurice would not have been opposed even if the issue had been raised, which 

apparently it was not.  

 According to Roger Hayden, in the West there had been a “sustaining among 

Particular Baptists (of) an evangelical Calvinism which was unashamedly founded upon 

the 1689 Confession.”23 Along this line, Thomas R. McKibbens noted in his work on 

Baptist preaching that “the Broadmead Baptist Church in Bristol became synonymous 

with a great tradition of an educated and evangelical preaching ministry. Broadmead’s 

influence far exceeded its size, for through the graduates of the Bristol Baptist College 

the church reached, and still reaches, remote parts of the world with the gospel.”24 It was 

this line of preaching of which Beddome was intimately related.  

 Beddome was highly regarded as a gospel preacher. Robert Hall, Jr., who often 

had high praise for Beddome’s person, was not averse to offering high praise for 

Beddome’s preaching. He noted in the preface to Beddome’s hymns:  

                                                           

  
 22 Thomas Goodwin, A Child of Light Walking in Darkness (London: n.p., 1840), 185-86. This 
statement by Goodwin was originally found in Maurice, A Modern Question, 30-31. Emphasis added. 
  
 23 Roger Hayden, Continuity and Change: Evangelical Calvinism Among Eighteenth-Century 
Baptist Minister Trained at Bristol Academy, 1690–1791 (Oxfordshire, UK: Nigel Lynn Publishing, 2006), 
181. Emphasis his. 
  
 24 Thomas R. McKibbens, The Forgotten Heritage: A Lineage of Great Baptist Preaching 
(Macon, GA: Mercer, 1986), 30. 
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As a Preacher, he was universally admired for the piety and unction of his 
sentiments, the felicity of his arrangement, and the purity, force, and simplicity of 
his language; all which were recommended by a delivery perfectly natural and 
graceful. His printed discourses, taken from the manuscripts which he left behind 
him at his decease, are fair specimens of his usual performances in the pulpit. 
They are eminent for the qualities already mentioned; and their merits, which the 
modesty of the author concealed from himself, have been justly appreciated by 
the religious public.25 
 

 One place this universal admiration was certainly seen was in associational life. 

Beddome was a highly respected leader in the Midlands Association. As has been 

mentioned previously, the policy for the Association was to have men preach no “oftener 

than once in three years.”26 However, John Rippon noted in Beddome’s obituary that 

from 1743 to 1789, Beddome preached no less than “17 times in 46 years” which upon 

close “examination it will appear, in the instance of Mr. Beddome, that this [policy] has 

not always been strictly adhered to.” 27 

 This same reputation also extended to the churches, both his own and many 

others. Rippon records “how acceptable his labours were to the churches, when he could 

be prevailed on to visit them, has long been known at Abingdon, Bristol, London, and in 

the circle of the Midland Association.”28  Thus from the East (London) to the West 

(Bristol) and everywhere in between (Abingdon and the Midlands), Beddome’s 

reputation was secure as a brother of great use to the churches.  

                                                           

 
 25 Beddome, Hymns, vi-vii. 
 
 26 John Rippon, ed., The Baptist Annual Register for 1794, 1795, 1976–1797 (London: n.p., 1797), 
325. 
 
 27 Ibid. 
 
 28 Ibid., 322. 
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 In preaching, he was a man gripped by and in his exposition held closely to the 

text of Scripture. The text served for Beddome as an anchor always keeping him close to 

the word of God, and helpfully pulling him back if he was to wander too far away from it. 

He would frequently in his preaching exhort his congregation to give attention to “my 

text.”29 An example of this practice is found in his exhortation to his congregation, 

pressing truth upon them from Proverbs 3:15 on the supreme value of wisdom that is 

worth their every pursuit. He proclaimed: 

“Riches make to themselves wings,” honour is an empty puff of air, knowledge 
vanisheth, desire faileth; nay, the fashion of this world, and everything in it, 
passeth away; but the wisdom spoken of in my text, that is, internal vital religion, 
is a permanent and abiding principle, an incorruptible seed, a well of water that 
springeth up to everlasting life; it rises superior to all opposition, and will outlast 
the wreck of time and the ruins of the creation. O, then, let us get this wisdom; 
and, with all our gettings, get understanding!30 
 

 An anecdotal story that demonstrates his textual discipline is to be found in his 

preaching at a minister’s meeting in Gloucestershire, as told by John Rippon: 

After public service began, his natural timidity, it seems, overcame his 
recollection. His text and his discourse, for he did not preach by notes, had left 
him; and in the way from the pew to the pulpit, he leaned his head over the 
shoulder of the Rev. Mr. Davis, pastor of the place, and said, “Brother Davis, 
what must I preach from?” Mr. Davis, thinking he could not be at a loss, 
answered, “Ask no foolish questions.” This afforded him considerable relief. He 
turned immediately to Titus 3:9. “Avoid foolish questions;” and he preached a 
remarkably methodical, correct, and useful discourse on it.31 
 

Two points are seen here in which Beddome must be commended regarding his being 

gripped by the text in his preaching. First, the man knew he needed a text; and second, 

                                                           

 
 29 Benjamin Beddome, Sermons: With a Brief Memoir of the Author (London: n.p., 1835), 93. 
 
 30 Ibid. Emphasis added. 
 
 31 Rippon, BAR, 2, 320. 
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when he was given the text, he sought to preach from it. Rippon recounted, regarding his 

commitment to the text in preaching, that he “being a good textuary, and admitting that 

scripture is the best interpreter of scripture, his proofs were given with an accuracy 

concerning the sword of Goliath, ‘There is none like it,’ or equally suitable, through all 

the sacred volume.”32 He had by that point in his life, reached a level of mastery of 

Scripture.33 “Indeed,” Rippon noted: 

sermonizing was so much his forte, that at length when knowledge had received 
maturity from years, and composition was familiarized by habit, he has been 
known, with a wonderful facility of the moment, to sketch his picture at the foot 
of the pulpit stairs, to colour it as he was ascending, and, without turning his eyes 
from the canvas, in the same hour, to give it all the finish of a master.34 
 

 On August 7, 1776, Beddome was present at the ordination service of John 

Sutcliff. Though “he had been strongly urged to take part in the ordination service . . . he 

declined, being content to sit with the congregation . . . [but] was prevailed upon to 

preach in the evening.”35 Of note, one of the members of the congregation that evening 

was the evangelical Anglican from Olney, John Newton. Later that night Newton would 

write in his dairy of Beddome: “He is an admirable preacher, simple, savoury, 

weighty.”36 Rippon went on to note of Beddome that “in his preaching he laid Christ at 

                                                           

 
 32 Ibid., 321. It is worthy of noting, that the Oxford English Dictionary defines a “textuary” as one 
who is an “expounder . . . one well acquainted with and ready at quoting texts.” Rippon aptly uses such a 
term to describe Benjamin Beddome. 
 
 33 Rippon does not record for his readers Beddome’s age, but the event was he states drawn from 
an instance in his more mature years. Rippon, BAR, 2, 320.  
 
 34 Ibid., 321. 
 
 35 Michael Haykin, One Heart and One Soul: John Sutcliff of Olney, His Friends and His Times 
(Durham, England: Evangelical Press, 1994), 120. 
 
 36 Michael Haykin “Benjamin Beddome,” in The British Particular Baptists, 1638-1910, ed. 
Michael A. G. Haykin, 1:167-184 (Springfield, MO: Particular Baptist Press, 1998), 167. 
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the bottom of religion as the support of it, placed him at the top of it as its glory, and 

made him the center of it, to unite all its parts, and to add beauty and vigour to the 

whole.”37 For Beddome, Christ was the sum and substance of his preaching.  

 Beddome’s efforts at preaching, according to Rippon, were “unremitted and 

evangelical.”38 Beddome’s preaching was deeply invitational. He in no way withheld the 

genuine offer of the gospel. In his preaching he earnestly called men to come to Christ, 

seeking to persuade them to do so with the use of “expressive” terms.39 In his sermon 

preached to the Midland Association he described the work of a faithful preacher to be 

like a fisherman. He said that, “at Christ’s command, ministers let down this net; they 

open the doctrines of the divine word, display its terrors, unfold its mysteries, and 

beseech men, in Christs stead, to be reconciled to God.”40 This was the minister’s duty 

and they were to fulfill it with compassion on their hearers. He later noted the preacher 

should “pity” the “ignorance, corruption, and guilt” of their hearers and further “exert 

themselves to the utmost, lest they should perish through their default!”41 He closed by 

appealing to them: “Remember, my dear brethren in the ministry, that your business is 

like that of your great Master, to seek and to save that which is lost.”42 

                                                           

 
 37 Ibid., 321. 
  
 38 Rippon, BAR, 2, 320. 

 
39 Benjamin Beddome, Hymns Adapted to Public Worship, or Family Devotion: Now First 

Published, from the Manuscripts of the Late B. Beddome (London: n.p., 1818), 694. 
 
 40 Beddome, Sermons with a Brief Memoir, 303. 
 
 41 Ibid., 309. 
 
 42 Ibid. 
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 Ministers were, according to Beddome—“to use all possible means” for the 

“conversion” of the sinner and “exert [their] utmost endeavors for this purpose”; exhort 

the sinner to “cry for this faith; pleading his mercy and [their] necessity”; to call upon all 

men “without exception” to “all that come under the sound of the gospel.”43 Beddome 

himself was a great example of this kind of minister. In his sermon on Matthew 9:21 

entitled “Christ the Physician of Souls” he closes with the following plea: 

Everlasting arms are long enough to reach, and strong enough to save, the soul 
that is dropping into hell. Think, O thou distressed sinner, thousands are now in 
heaven who were once as unlikely to have a place there as thou! Come, then, to 
Christ; cast thyself at his feet, and let thy disease be ever so malignant, inveterate, 
dangerous, or threatening, touch but his garment, the skirt, the hem of his 
garment, and thou shalt be whole.44 

An Analysis of Beddome’s Preaching 
Against the Theology of the Modern Question 

 
 What can be learned from Beddome’s preaching about the modern question? The 

approach here takes the mini-theology of the modern question and superimposes it as a 

grid onto the preaching of Beddome, beginning with God’s will and decree. 

Priority of Revealed Will Over the Will of Decree 

 Beddome was one who boldly and freely offered the gospel of Christ, full of 

grace, to all the Lord brought under his ministry, calling all without reservation to trust in 

the mercy and grace offered in that very preached word. Once, in preaching to his 

congregation extolling the triumph of mercy over judgment from James 2:13, he declared 

the hopeful words that, 

                                                           

 
 43 Ibid., 100, 168, 111, and 116. 
 
 44 Ibid., 446. 
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One sin deserves judgment, that is, the eternal wrath and displeasure of God; but 
mercy extends to many, nay, numberless sins. Our sins are like the sands; God’s 
mercy like the sea, that covers those sands. Our sins rise to heaven; God’s mercy 
is above the heavens. Great mercies follow great provocations; multiplied 
mercies, multiplied provocations.45  

At this point, turning to all under the sound of his voice, he called upon them to embrace 

several “duties” from the text, one of which was “to trust in” mercy.46 Making it clear just 

what it was they were to trust in, he clarifies regarding mercy that “It is the proper object 

of trust, and makes God so.”47 Calling upon men under the sound of his voice to the duty 

of trusting in the saving mercy of God was part and parcel of the preaching of Beddome. 

Beddome affirmed in his sermon on “The Heavenly Calling” the position of the 

Catechism that Jesus Christ is “freely offered to us in the gospel.”48 

 This general call to trust in the mercy of Christ, freely offered in the gospel to all, 

was not characteristic of the preaching of high-Calvinism. Free offers of grace were 

frowned upon at best, if not openly denied. This can be seen in the principle text of many 

high-Calvinists of the day by Joseph Hussey (1660–1726), God’s Operations of Grace, 

but No Offers of Grace. In the title alone is indication that preachers were not to offer 

grace indiscriminately. Just how the gospel was to be preached without offering Christ, 

Hussey demonstrated in chapter seven of his work, bearing the title: “Twenty more 

particular resolutions of the question, in order to a removal of the doubt, as to how must 

                                                           

 
 45 Beddome, Sermons: With a Brief Memoir, 33. 
 
 46 Ibid. 
 
 47 Ibid. 
 
 48 Ibid., 113.  
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we preach the Gospel to sinners, if we do not offer the Gospel to them?”49 James Leo 

Garrett in his work Baptist Theology summed up Hussey’s views stating that: 

                                                           

 
 49 Hussey, God’s Operations of Grace, 159. Hussey’s twenty answers to the question regarding 
how to preach Christ without offering Christ are as follows:  

 
1. We must preach the Gospel, as it agrees with the reconciliation of God to sinners and sinners to 
God, through the gift by grace, in the imputation of the righteousness of God in Christ to them.  
2. We must preach the Gospel, as the Gospel is the way or means of God’s bestowing the Holy 
Spirit on the elect, and the only way and means of exalting the gift of God. God’s gift of the Spirit 
must be exalted, but an offer exalts not the gift of God’s Spirit, the gift bestowed. 
3. We must preach the Gospel as it is most fitted to the display of effectual grace. To offer God's 
grace is to steal: God saith, Thou shalt not steal. 
4. We must preach the Gospel evangelically, so as, if possible, to stain the pride of all glory in the 
creature; we are to preach not ourselves but Christ Jesus the Lord. 
5. We must preach the Gospel depending on the operations of the Spirit to beat down the practical 
Arminianism of our natures . . . Arminianism is the universal nature of mankind. 
6. We ought to preach the Gospel discriminately, so as in the light of the Lord to define when 
Christ and salvation are effectually given, where, and in whose hands, the gift lies. 
7. We must so preach the Gospel as to take special care that we distinguish the Spirit’s work from 
the creature’s acts, in the practical truths we preach. 
8. We ought to preach the Gospel in the way of Christ's institution. The command runs thus, 
Preach the Word, be instant in season, out of season, &c., 2Tm 4:2. But there is no command for 
offers. 
9. We ought to preach the Gospel as it has a special promise of success. 
10. We should preach the Gospel so that the Gospel may justify itself: for the Gospel being but of 
one piece of grace, through all parts of it, is fitted so to do. 
11. We should preach the Gospel, because it is sure as to individual persons, or particular interests, 
me or thee. But offers are all indeterminate as to anybody and so indeed are fixed on nobody. 
12. We should preach the Gospel as it is discovered to be an admirable contrivance of way and 
means to effect salvation. 
13. We ought to preach the Gospel so as to exalt it higher than any unconverted man in the world 
can by his fleshly arm receive it, or carry it in the pulpit to offer it to others in such a way. 
14. We should preach the Gospel singularly; so the greatest part of professing ministers do not 
preach it. 
15. We ought to preach the Gospel in sincerity and truth, which if we do, it will not give that open 
offence to such as are taught by God the Spirit respecting his own work, which offers do. 
16. We ought to preach the Gospel in the encouragements of it unto salvation. But offers are no 
encouragements to salvation . . . Encouragements are God’s operations of his grace. 
17. We ought to preach the Gospel spiritually and discerningly, that the more our preaching is 
examined, caviled at, despised, struck at and hated, the more it should discover . . . how sweetly it 
accords with the Spirit’s work. 
18. We ought to preach the Gospel so as Christ may see in it the travail of his soul and be satisfied. 
19. We should preach the Gospel so as the ministers of Satan do not, nay, cannot; we should exalt 
free operations, which have from God an irresistible influence to overpower our corruptions, and 
free our wills of slavery and bondage to sin. 
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Sharply differentiating offering the gospel or salvation from preaching the gospel 
of preaching Christ and distinguishing external offers from the Spirit’s enabling 
sinners ‘to close savingly with the offer,’ Hussey contended that ‘an offer of grace 
is no gift of grace’ and sought to explain how to preach the gospel without 
offering grace. Only God’s operations through the preaching of the gospel can 
bring the conversion of the elect.50  

 In part, this was driven by their understanding of the relationship between God’s 

secret will, versus his revealed will. Peter Toon offers the following helpful comment: 

The Hyper-Calvinists denied the free offer of the Gospel because they did not 
make a distinction between the eternal, secret will of God and the revealed will of 
God. (The former is known only to God, whilst the latter is revealed in the Bible.) 
They deduced the duty of the preacher from their knowledge of God’s decrees 
rather than from His commands and invitations in Scripture.51 

 Consider for instance the writing of high-Calvinist John Skepp in Divine 

Energy.52 Skepp, sounding like a modern question preacher, affirms that “faith is to be 

considered first as a moral duty, and so the law requireth faith, as well as mercy and 

justice, as our Lord declares, as one of the weighty mater and of the greatest moment.”53 

With this he sounds like Maurice. He goes to say that faith, “as a necessary moral duty, 

‘He that cometh to God (in an act of worship) must believe that he is, and that he is a 

rewarder of those who diligently see him,’ Heb. 11:6” and then surprisingly adds, “but 

this is not enough; for there must also to this be added a gospel-justifying faith.”  

                                                           

 
20. We are to preach the Gospel with confidence in Christ, and fear as to ourselves that we do not 
lay any stress upon the creature. Offers rob the Gospel of its properties, privileges and glory. 
 
50 James Leo Garrett, Baptist Theology: A Four-Century Study (Macon, GA: Mercer, 2009), 91. 

 
 51 Toon, The Emergence of Hyper-Calvinism, 130. 
 
 52 John Skepp, Divine Energy (Paris, AR: The Baptist Standard Bearer, 2006). 
 
 53 Ibid., 223. For the relationship between the moral law and faith see the following section 
entitled “Moral Law Demands Faith.” 
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 Almost without warning, Skepp makes a massive turn from reading Hebrews 11 

and its affirmation of the necessity of faith and then declaring though it is necessary, it is 

not sufficient. Even though the writer of Hebrews states just before that the kind of faith 

he is advocating is the kind of faith that pleases God (See Heb 11:6), Skepp thinks this 

kind of faith is not a faith that is “gospel-justifying” or “saving faith.” Why? Because his 

high-Calvinism will not allow for it, for then God would be demanding saving faith from 

people who were not capable of exercising it. Thus, for Skepp, the clear directive of God 

given in Hebrews 11:6 that coming to God requires a faith that believes that he is and that 

he will reward the one that so seeks him, is somehow short of a true saving faith. For 

Skepp this must be the case because sinners generally cannot be summoned, invited, 

called to this kind of faith due to God’s decree which prevents it.  

 Advocates of the modern question disagreed, as did Beddome. Beddome was 

guided in his life and ministry by the revealed will of God alone, leaving the will of 

God’s decree to God himself. This is evident from an examination of Beddome’s extant 

sermons. Generally commenting on the will of God, Beddome remarked in a sermon on 

“The Divine Providence,” that “It is not the absolute decrees, but the righteous laws of 

God, that are to determine our conduct; we are to be guided, not by his secret, but his 

revealed will.”54  

 This general principle of the believer being guided by the revealed will of God 

found in the Scripture alone engaged Beddome’s thoughts on various issues. For 

example, in his sermon, “Encouragements to Hope,” Beddome directed the hearer in 

relation to prayer that God’s decree being what it was, the prayerful believer had good 

                                                           

  
 54 Beddome, Sermons: With a Brief Memoir, 49. 
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reason to believe and hope that his prayers would be heard. Beddome declared pointing 

to God’s eternal decree as the “pronounced” position of God, “perhaps” he says there 

may still be hope because the decree has not yet “gone forth.”55 Beddome shockingly 

goes on to state in relation to prayer and the purpose of God that “Prayer has sometimes 

arrested as it were the thunder out of God’s hand. Who knows what it may do now—If 

concerned for spiritual blessings, as pardon, sanctification, peace and joy, there is 

encouragement to pray and hope.”56 This Beddome boldly states even though he declares 

in another sermon entitled, “Views of Death,” that “the divine decree is unalterable.”57 

Beddome was a firm believer in the sovereign purposes of God, but he was also firmly 

convinced that the responsible actions of men were to be determined by God’s revealed 

will in the Scripture. Thus, if God had commanded prayer, and he clearly did, then prayer 

should be made and it should be made with the encouragement of hope. 

 Further, Scriptural guidance for the believer was to be found from the nature of 

Scripture itself and the authoritative place it was to hold in the believer’s life. Beddome 

said in his sermon bearing the title “The Right of Private Judgement” that  

Not our own speculations, the maxims of the wise, the prescriptions of the great—
not the example of the good, the decrees of synods and councils, nor the authority 
of any church upon earth—but the holy Scriptures, are the unerring standard to 
which we are to reduce both our sentiments and practices. This is the pillar of 
cloud and fire to guide us in our journey through this wilderness to the heavenly 
Canaan—that sure word of prophecy, more sure than even a message from the  
 

                                                           

 
 55 Benjamin Beddome, Twenty Short Discourses, Adapted to Village Worship: Or the Devotions of 
the Family, vols. I-III (London: n.p., 1807). 2.84. 
 
 56 Ibid. 
 
 57 Ibid., 2.64. 
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mouth of an angel, to which we should take heed as to a light that shineth in a 
dark place.58 

 

Beddome goes on to add that “In a word, the Scripture is a public, consistent, complete, 

and unalterable rule.”59 Nothing was to trump the clear Word of God given to men in the 

Scripture. The Word of God alone is the rule God has given to men for their lives—

revealed not hidden (i.e. public), reliable not contradictory (i.e. consistent), sufficient not 

inadequate (i.e. complete), and changeless not mutable (i.e. unalterable).  

 Another example of Beddome’s conviction regarding the principle of the revealed 

will of God found in the Scripture being the final word for Beddome is found in relation 

to redemption. In his sermon “The Difficulties of Salvation,” Beddome affirms that in 

relation to the Reformed doctrine of election, that “the Lord’s counsel shall stand, and he 

will do all his pleasure.”60 Though this is surely the case for Beddome, he writes that this 

truth should in no way cause men to “cast off all care about their souls, under a pretence 

(sic) of leaving all to God.”61 He goes on to state:  

remember, that as none are saved without the divine decree, so none shall be 
saved merely in virtue of such decree; none would neglect their bodies under a 
pretence (sic) that it is appointed how long they shall live, and therefore none 
ought to neglect their souls under a similar pretence (sic), that it is determined 
whether or not they shall be saved.62 
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 Further, Beddome encouraged unbelievers to call out to the Lord now in prayer 

for salvation and not delay—for delay could be costly. He exhorted them in “The Final 

Rejection of the Wicked” that: 

Being once shut, the door is ever shut; for it is shut by Him who shutteth and no 
man openeth, and a flaming sword is placed to guard it. Before the decree goes 
forth, we are to seek the Lord, for we cannot tell but he may repent and return, 
and leave a blessing behind him; but when the decree has once gone forth, all 
seeking will be in vain. If an eternity of happiness is not our portion, an eternity of 
misery will be. Prayer is a key that opens the door of heaven now, but those who 
have let this key lie by till it is grown rusty, will find it insufficient for that 
purpose hereafter.63 

Prayer is the key, but if not used now, one may find in the course of time that it has 

grown rusty and will no longer open heaven’s door. 

 One final note regarding Beddome’s convictions regarding the place of the 

Scripture over the decree of God for the believer is in relation to practical Christian 

living, or as Beddome terms it “practical religion.”64 In this sermon Beddome clearly 

states that the keeping of God’s commandments laid out in Scripture is “the test of our 

discipleship.”65 Further, that “religion is not only to be talked of, but acted upon. The 

good man not only believes his Bible, but lives by it.”66 This living by the Bible is at the 

heart of true religion for Beddome.  

 It was in a sermon cited earlier “On the Divine Providence” that Beddome 

encouraged his own church in living their lives in accordance with the teachings of 
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Scripture. While it is true that God has his purposes and works out his plan by his 

providential rule over all things, Beddome noted the Scripture taught that the “wise man’s 

eyes are in his head.”67 In other words, they needed to “foresee danger and difficulties, 

and guard against them; to discover advantages and improve them” and then in very clear 

terms, they were “to find out the path of duty, and walk in it.”68 Clearly it was the 

revealed will of God given in the Bible that was to define the beginning and the end of 

the duty of men.  

 But what of God’s decrees? Beddome addresses this point in his Exposition of 

question/answer ten from the catechism: “Should we be curious to know the divine 

decrees? No. For secret things belong to God, Dt 39:29.”69 Beddome clarifies: “Are 

God’s precepts then, and not his decrees, the rule of our conduct? Yes. Things which are 

revealed belong unto us and to our children, Dt 29:29.”70 For Beddome, for the believer, 

the Bible was the rule; end of story. 

Moral Law Demands Faith 

 In establishing the position of the modern question that the moral law demanded 

faith, Maurice used Matthew 22:37-40, in which Christ summarized God’s moral law in 

two points: love of God and love of neighbor. From this Maurice built a six-fold 

argument. Rather remarkably, though it seems Beddome never read Maurice, his whole 
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argument can be clearly seen in a sermon by Beddome on Proverbs 3:1 entitled “On the 

Obedience of the Heart.”71 

 First, Beddome stresses the need for all men to keep the commandments of God 

from the heart, which is necessary due to the fact that being God’s commandments “they 

call for the greatest respect.”72 To the matter of how one is to hold this respect, Beddome 

writes, “We must not only peruse them, endeavour to understand them, and have them so 

deeply impressed upon our minds as not to forget them, but keep them; and it is not every 

kind of keeping that will be pleasing to God, or profitable to ourselves; but our hearts 

must keep them.”73 So demanding is this requirement that God’s laws must be kept with 

the “whole heart,” and this because “no other laws bind the heart but God’s.”74 

Furthermore, the heart must be “undivided” in the keeping the law to love God and 

therefore, in Maurice’s terms, God is here “commanding perfect love.”75 

 This, by casual observation, leaves one with a great problem; Beddome notes the 

heart lacks a “vital principle,” and to make matters worse, it contains “on the contrary, a 

bias toward that which is evil.”76 Thus to borrow from Maurice, God commands perfect 

love, and to this end one stands under a great obligation and a great deficiency at the 

same time. This fact emphasizes Maurice’s second argument from the text of Matthew’s 
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gospel record: one ought to love God, but in fact is not able to do it. Thus, in these first 

two matters of the obedience of the heart, Beddome is in full agreement with Maurice: 

God commands a heartfelt love for him expressed in obedience to his law, but though this 

is what men ought to do, they lack the power. 

 Third, fourth, and fifth, Maurice exhorts men to love Christ (this is implied in the 

command to love God—since Christ is God), to understand that faith is necessary to 

obeying the command to love Christ, and finally, to love Christ by faith in order to please 

Christ. With these points in mind, hear the following statement from Beddome: 

[The heart] must be opened to receive the Lord Jesus Christ. The same faith that 
opens the heart to Christ does also fit it for, and incline it to, every good work; 
thus we read of the obedience of faith; and that charity which is the bond of 
perfection, and the fulfilment of the whole law, is said to be the fruit of faith 
unfeigned. The heart that is shut against Christ will be open to temptation; 
whereas, the heart that is open to Christ will be shut against temptation. Till 
Christ is received into the heart there cannot be, when Christ is received into the 
heart there cannot but be, a conformity to God in the life; for he is there as a 
spring of action as well as the hope of glory. The more firmly we rely upon his 
atoning sacrifice, the more readily we shall submit to his kingly authority. In a 
word, without faith in Christ, as the grand medium of our access to, and 
acceptance with God, it is impossible to serve him in that manner which he 
requires. Hence, when the blessed Redeemer had been instructing his disciples to 
forgive their offending brother not only seven, but seventy times seven, which 
seems rather to lie an act of charity than of faith, instead of saying, “Lord, 
increase our charity,” or love, they say, “Lord, increase our faith;” for as the 
forgiveness recommended is the immediate fruit of love, so a holy sanctified love 
proceeds from faith: and the stronger our faith is the more fervent and 
disinterested will our love be.77 

Consider the points of emphasis italicized in the quotation. First, corresponding to 

Maurice’s third point on loving Christ, Beddome speaks of the heart as that which must 
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“be opened to receive” Christ, or be “open to Christ.”78 The heart of man that is open to 

Christ and receives Christ, is the heart of a man who loves Christ.  

 Second, Beddome sees the heart of man as commanded to do what it must do, and 

what it cannot do. Thus, he states that “The pleasure of duty, and our perseverance in 

duty, both depend upon a gracious change wrought in the heart.”79 This is the duty of 

loving God and Christ in order to “be pleasing to God.”80 How? Here Beddome points to 

the New Covenant promise to grant men a new heart for that very purpose. 

 The Scriptural logic for Beddome (and Maurice) is as follows: 1) the duty to love 

God rests on all men, 2) this is a law that one ought to fulfill, but one has no power for it 

and every power against it working within, 3) Christ, being God, is ever worthy of this 

love, and 4) in order for this love to find a home in one’s heart, one needs a new heart 

that will usher forth in a loving expression of faith in Christ alone. Without this “faith in 

Christ as the grand medium of our access to, and acceptance with God, it is impossible to 

serve him in that manner which he requires.”81 Or as Maurice says in his fifth point, 

alluding to Hebrews 11:6, without faith it is impossible to please him.  

 All of this leads to Maurice’s final point of loving one’s neighbor. Maurice had 

said in the sixth part of his argument for the moral law demanding faith that, “The 

commandment obliging me to love my neighbor as myself, obliges me to love myself; 
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and therefore, to believe in Christ.”82 So for Maurice, the law demands love of neighbor 

in a manner proportionate with love for self. But Maurice argues that love for self is 

dependent upon prior love for Christ—therefore, loving one’s neighbor first necessitates 

love for Christ.  

 The text he uses in support of this is Proverbs 8:36 and reads from the KJV as 

“He that sinneth against me wrongeth his own Soul.” Maurice finds here support for his 

conclusion that the law requires faith, reasoning that to sin against Wisdom (i.e. Christ)—

or as the following phrase in the Proverb has it, “hate” Christ—is to display a lack of love 

for self, and this would in the end make it impossible to truly love one’s neighbor.  

 Beddome’s reasoning is similar and his concurrence with Maurice is seen when 

Christ declares that for his disciples to fulfill the moral obligation of loving their 

neighbor—seen in the noble act of forgiving “their offending brother not only seven, but 

seventy times seven”—they must have not their love increased, but rather their faith. For, 

Beddome adds, “the forgiveness recommended is the immediate fruit of love, so a holy 

sanctified love proceeds from faith: and the stronger our faith is the more fervent and 

disinterested will our love be.”83 

Lack of Power Does Not Equate to Lack of Duty 

 Attention now turns to a third theological conviction of those who held an 

affirmative position concerning the modern question under the rubric: Lack of Power 

Does Not Equate to Lack of Duty. One text that seems to be quite the favorite of 
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Beddome in gospel exposition is Matthew 23:37: “O Jerusalem, Jerusalem, the city that 

kills the prophets and stones those who are sent to it! How often would I have gathered 

your children together as a hen gathers her brood under her wings, and you were not 

willing.” For Beddome this text “exhibits a striking continuation of the sublime and 

pathetic. It opens to us, as it were, the very heart of the Redeemer; so that in discoursing 

upon it, the orator has an excellent opportunity of employing his eloquence, and the 

heaven-instructed minister, anxious for the good of souls, of showing the greatest warmth 

and affection.”84 Beddome truly seems to understand the pathos of Christ in relation to 

“the guilty” souls who refuse to come to the Savior.85 At the same time however, as 

Beddome is entering their struggles in sin, understanding their hardness of heart, and 

sympathizing with their inability to come to Christ on their own, he will not lower the bar 

on the requirement of the duty of faith in the Savior. 

 Beddome reminds his hearers in the simplest terms in this message that “it is bad 

to turn a deaf ear to God’s ministers.”86 He himself identified with Christ, in whom he 

saw the text picture “as a preacher of righteousness, lamenting the little success that 

attended his ministrations.”87 Here, Beddome notes, is to be observed Christ’s 

compassionate heart; for the text certainly implies, that if their prejudices had 
been removed, and they had come to him, they should not have been cast out; if 
they had acknowledged him as the Messiah, it would have prevented their 
temporal ruin; and if they had believed in him as such, their eternal destruction. 
This naturally brings to our minds that most affectionate declaration to the church 
at Laodicea, “Behold! I stand at the door and knock; if any man hear my voice, 
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and open the door, I will come in to him, and sup with him, and he shall sup with 
me.”88 

 Here is found another of Beddome’s favorite texts, Revelation 3:20—a text 

displaying Christ’s heart for the lost. Beddome sees here a framework for evangelism—

calling sinners to repentance and faith in Christ, opening the door to him that he might 

come in, and that he might be present where once he was not welcome. Beddome’s next 

words are incredible considering the high-Calvinist vs. the modernist debate. He writes: 

These words [referring to Rev 3:20 previously quoted] however, as well as those 
of my text, do not imply that Christ, as God, doth determine the salvation of those 
that are finally lost; but that Christ does all that can be done, without subduing the 
obstinacy of the human will, and takes such methods with impenitent sinners as 
will leave them finally without excuse. He calls them, not to satisfy the justice of 
God, or do anything to procure an interest in that satisfaction which he has made; 
but that they would seriously consider their lost and miserable condition without 
him, believe his doctrines, obey his precepts, and receive what he freely bestows; 
that if not weary and heavy laden, they would seek to be so; and if weary and 
heavy laden, they would come to him for rest.89 

Here is Beddome portraying Christ as setting forth the free offer of the gospel, full of 

grace and mercy for men to come and take. There is, in this ministration of Christ to the 

lost, a call to “receive what he freely bestows.” 

 Nevertheless, the Matthew text states they “were not willing.” In fact, Beddome 

notes here, “We have set before us in these words the stubbornness and perverseness of 

those to whom Christ had discovered so tender a regard.”90 Furthermore, nothing seems 

able to convince them to come. Beddome notes that “All the opposition that Christ meets 

with arises from a perverse will; and till its corrupt bias is removed, miracles will not 
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212 
  

 

convince, nor threatenings affright, nor promises allure.”91 This is not to say that miracles 

are not to be worked, or that threatenings are not to be used, or even that the promises of 

the gospel are not to be set forth. However, men in this condition of unwillingness prefer 

“shadows to substantial felicity, thereby discovering both their ingratitude and folly.” 92 

 What is at the heart of the problem? Beddome notes two things keeping men from 

the duty of coming to Christ in full trust. 

1. There is a natural weakness in the will, so that it cannot of itself incline to that 
which is spiritually good. Its bias is towards evil. It prefers the service of Satan 
and the pleasures of sin, to the favour of God and eternal happiness; and the more 
pure and precious any discovery of God is, the more it is disrelished by the carnal 
mind. “How weak is thine heart!” says God to Israel of old; and the same may be 
said to all sinners now. The strength of their lusts is owing to the weakness of 
their hearts.  

2. Besides this weakness, there is a bitter enmity. “The carnal mind is enmity 
against God;” his law and his gospel, his holiness and his grace. As men cannot do 
what they ought, by reason of impotency, so they will not do what they can, 
through stubbornness and obstinacy. They are in bondage, and they choose to be 
so.93 

Beddome affirms, as can be seen, that men in and of themselves lack power, but at no 

time does he lessen in the least their moral obligation to receive the word about Christ. In 

this the evangelical nature of Beddome’s Calvinism can be seen, fully in accord with the 

position of the modern question. 

Saving Faith and Repentance the Duty of All 

 Fourth, examination must be made regarding the duty of saving faith and 

repentance being placed upon all hearing the gospel. The key term here is “saving” as it 
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relates to faith and repentance. As alluded to earlier, high-Calvinists had no problem 

stating that Christ called all to faith and repentance, as long as distinction was made 

regarding the nature of said faith and repentance. High-Calvinists distinguished between 

two types of faith—common and saving, and two types of repentance—legal and 

evangelical. High-Calvinist John Brine, when confronted with the question as to 

“whether ‘evangelical Repentance’ and ‘Special Faith’ are the ‘Duties of all who hear the 

Gospel,’” responded “with a resounding ‘No.’”94 

 Beddome himself made this distinction, especially in regard to repentance at 

various times. Most pointedly in a sermon entitled “Encouragements to Hope,” from Joel 

2:14, Beddome carefully stated this distinction and unmistakably pointed to the kind of 

repentance God required of men for true life. He expressed his thoughts as follows: 

With respect to repentance or turning to God. There is what is called a legal 
repentance, or distress of mind arising from the terrors of the law, or the dread of 
punishment; and though it is not such a repentance as accompanies salvation, not 
being mixed with faith and love, yet temporal judgments have sometimes been 
averted, and temporal blessings enjoyed, where this humiliation has taken place. 
Such was the case with one of the wicked kings of Israel: Seest thou how Ahab 
humbleth himself before me? Because he humbleth himself before me, I will not 
bring the evil in his days. Similar to this is Daniel’s address to Nebuchadnezzar: 
O king, let my counsel be acceptable unto thee! Break off thy sins by 
righteousness, and thine iniquities by shewing mercy to the poor, if it may be a 
lengthening of thy prosperity. He does not assure him that this will be the issue, 
but intimates the probability of it. However, all this is distinct from that 

                                                           

 
 94 Garrett, Baptist Theology, 93. This distinction was not necessarily the problem, for the 
distinction between these types of faith and repentance have a long history in the Reformed Tradition. 
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repentance which is unto life, and which we have principally in view. This is 
properly called evangelical, and flows from a principle of divine life in the soul. 
And though it is the work of the Holy Spirit to produce it, yet he deals with us as 
rational creatures, using suitable motives and encouragements in order to lead us 
to repentance, and therefore it becomes us to attend to them. Amongst various 
other motives, the hope of forgiveness is one of singular importance, and which 
the scriptures do not fail to urge. Let the wicked forsake his way, and the 
unrighteous man his thoughts; and let him return unto the Lord, and he will have 
mercy upon him, and to our God, for he will abundantly pardon.95  

Thus, there is a distinction to be made, but the difference is in the application. 

High-Calvinists believe that all God calls the non-elect to, is a legal repentance and a 

common faith. Not so for Beddome and the advocates of the modern question.  

 Perhaps the clearest statement regarding the modern question is to be found in his 

sermon on John 6:29, “This is the work of God, that ye believe on him who he hath sent” 

(KJV). It is in this text that Beddome finds strong affirmation of the duty of men to whom 

the gospel is revealed, to believe its message. Beddome stated: 

Whether faith in Christ is a duty required of all who live under the gospel 
dispensation, the most stupid and thoughtless, unaffected and unconcerned, has 
been disputed; however, that those to whom God has revealed the truth are under 
an indispensable obligation to receive it, which is one branch of saving faith, has 
been acknowledged by all. Hence, Christ tells the Scribes and Pharisees, “Unless 
ye believe that I am he, ye shall die in your sins:” but thus Simon Magus believed; 
nay, thus the devils believe, who at the same time tremble. A reverential regard to 
the gospel, as every way worthy of God, is also confessed to be an universal duty; 
and the want of it, and, more especially, a direct opposition to it, is supposed to 
involve men in guilt, and expose them to punishment.  

Nor do any deny, that when a real conviction of sin has taken place, and persons 
being quickened by the grace of the Spirit have a deep sense of their danger and 
misery, it is their duty to fly with all possible speed to the hope set before them in 
the gospel. “Come unto me,” says Christ, “all ye that labour and are heavy laden, 
and I will give you rest.”96 
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 Though Beddome does not refer to this issue explicitly as the modern question, 

with all that is swirling around him in the eighteenth century, as has been noted above, he 

is unmistakably pointing to the issue. Beddome begins here particularly acknowledging 

the “disputed” issue regarding “whether faith in Christ is a duty required of all who live 

under the gospel dispensation.”97 By the gospel dispensation it seems clear from other 

uses of this term, especially in places where he contrasts the gospel dispensation with the 

legal dispensation, that he intends to refer here to the new covenant age embracing and 

following from the time of the incarnation of Christ.98 “Whether faith in Christ is a duty” 

of all who live in this “dispensation” or not Beddome notes has in fact been “disputed,” 

but he finds this to be an issue not worth even addressing. Those who choose to enter the 

debate he posits as “stupid and thoughtless.” 

Having purposefully and effectively side-stepped this dispute, he prefers to dwell 

on what he sees as more sure ground and state his position on a more pressing matter. He 

points to his conviction by coming at the issue of the duty of those who have heard the 

gospel from three distinct angles. First, he notes those who have had the truth of the 

gospel “revealed” to them.99 These are the people with whom the modern question is 

directly concerned. The modern question is not concerned with the issue of the destiny of 

the un-evangelized. Rather, the advocates of the modern question, as well as Beddome, 

are focused upon those who, by the provision of God, now know the gospel. Beddome 

states here that these, knowing the gospel, “are under an indispensable obligation to 

                                                           

 
 97 Ibid.  
 

98 Ibid. See pages 56, 77, and 120 for comparative material. 
  
 99 Ibid., 164. 
 



216 
  

 

receive it” and further, that this kind of receiving is an expression of “saving faith.”100 

This directly puts him at odds with the high-Calvinist position which would agree that all 

men who have the gospel revealed to them are called to believe it, but not with saving 

faith, which is restricted to the elect alone. To make it unmistakable that he believes 

saving faith is the duty of these to whom the gospel has been made clear, he points to 

three groups who have had the gospel revealed to them and are now being held to account 

for not believing. He points to the Pharisees, Simon Magus, and the demons—who all 

understood who Christ claimed to be in the gospel, refused to believe it, and were 

subsequently judged for their rejection of him. 

 Second, Beddome then changes his angle, looking at this from the issue of how 

men should respond to the gospel, again meaning, men who have had the gospel revealed 

to them. Beddome states they should have for it a “reverential regard” that is “worthy of 

God.”101 This reverential regard for the gospel is furthermore a “universal duty.”102 

Additionally, lacking it or being actively opposed to the gospel involves men “in guilt, 

and expose[s] them to punishment.”103 This the high-Calvinists also deny. No greater 

judgment is incurred for a non-elect individual who rejects the gospel, according to the 

high-Calvinist. Beddome disagrees strongly. 
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 Third, and finally, Beddome affirms (what all affirm—even the high-Calvinist) 

that “when a real conviction of sin has taken place, and persons being quickened by the 

grace of the Spirit have a deep sense of their danger and misery, it is their duty to fly with 

all possible speed to the hope set before them in the gospel.”104 With this the modern 

question advocates and the high-Calvinists shared some common ground. 

 Beddome’s concluding exhortation to those without Christ in his congregation 

was to be soberly received. He exhorted them, “Go to him, then, O sinner, and cry for this 

faith; pleading his mercy, and thy necessity.”105 Beddome saw Christ as full of mercy, 

and men as full of need. This last word by Beddome also serves as a strong lead-in to the 

final point of comparison between Beddome and Maurice’s Modern Question. 

Faith and Repentance both Gift and Duty 

 Those who affirmed the modern question, affirmed that faith and repentance are 

man’s duty, as noted immediately above, but also, and most fundamentally a gift of 

divine grace. Beddome touches on this issue at several points in his sermons, but nowhere 

more powerfully than in “Reconciliation to God” based on 2 Corinthians 5:20.106 There, 

the Apostle Paul is found pleading with the Corinthian assembly, “We implore you on 

behalf of Christ, be reconciled to God.” This work is the great work of God who, in the 

words of the Apostle Paul, “through Christ reconciled us to himself” (2Cor 5:18). 
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 This reality of reconciliation is observed from several vantage points. First, 

consider the work of God himself in the work of reconciliation. In his sermon Beddome 

points to the conversion of a sinner in reconciliation requiring the  

necessity of divine change, [and] not a change of the conduct only, but of the 
inward frame and temper of the mind. This must be effected by the almighty 
power of God. The conversion of a sinner is a greater miracle than the dividing of 
the sea, the making Jordan to stand on heaps, the casting down of the walls of 
Jericho, or raising the dead body of Lazarus. Not only everything without, but 
everything within opposes it.107 

For a sinner to be brought to the expression of faith and repentance, which are his duty, a 

“divine change” must first be wrought in his “inward frame and temper of mind.” This 

work of conversion or reconciliation is indeed according to Beddome the result of a great 

“miracle” for “everything within opposes it.”  

Second, in addition to the work of God, Beddome points in his sermon to Christ. 

He concludes by pointing to Christ’s reconciling work: “How much are we indebted to 

the Lord Jesus Christ, without whom this reconciliation never would, nor ever could have 

taken place! His blood laid a foundation for it; his grace brings it about.”108 

 The third element involved in the reconciliation of sinners is the work of Christ’s 

ambassadors, his “royal messengers, who derive their authority and receive their 

commission from him. To him they look for direction, and would faithfully discharge the 

trust he reposes in them.”109 Beddome points out here that God is courting sinners, and 

the means of this courting is by his ministers, whose “chief business . . . that which 
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employs their heads, their hands, their tongues, their hearts, is to carry on the great work 

of reconciliation.”110 In order to bring about the reconciliation of sinners to God, Christ 

commissions his ambassadors with a four-fold task:  

1. In order to sinners’ reconciliation to God, it is necessary for ministers boldly to 
declare, and faithfully to open the natural enmity of their hearts against him. 

2. Ministers are further to teach and assert, that though the ground-work of our 
reconciliation was laid in the eternal counsels of God, yet that it is actually 
brought about in time, by the effectual operations of the divine Spirit. 

3. Christ’s servants are likewise to declare, that there is need of a farther 
reconciliation in those who are already reconciled to God. 

4. Ministers are faithfully to denounce the terrible judgments of God against those 
who live and die unreconciled to him.111 

 These ambassadors are to carry out this work: 1) with perfect unanimity, 2) with 

warmth and affection, 3) with spiritual power, and 4) with meekness.112 Further, they 

must use “all the means of persuasion . . .  [to] draw” them to their “duty.”113 

 Finally, Beddome notes that one clearly has a “duty” in this work.114 In a sermon 

on “Encouragements to Hope,” while acknowledging God’s work, he stresses man’s 

responsibility. He says, “Though it is the work of the Holy Spirit to produce it (stressing 

gift), yet he deals with us as rational creatures, using suitable motives and 

encouragements in order to lead us to repentance, and therefore it becomes us to attend to 

them (stressing duty).”115 
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Conclusion 

 Matthias Maurice staked his ground in 1737 with his publication of A Modern 

Question Modestly Answer’d, and had Benjamin Beddome known Maurice, he would 

have stood with him on the same ground in a spirit of solidarity. Beddome had a gospel 

for sinners as sinners. Beddome preached a gospel that exalted the gracious, free mercy 

of Christ and offered a gospel that called all who heard it to repentance and faith.  

 In a hymn given the title “The Freeness of the Gospel,” Beddome penned these 

words to be taught to and sung by his congregation, for whose souls he faithfully labored 

over for five decades in the Midlands of England, with an affection fixed on Christ, and a 

heart devoted to rescuing sinners with the free gospel of Jesus. 

How free and boundless is the grace Of our redeeming God;  
Extending to the Greek and Jew, And men of every blood! 

 
The mightiest king and meanest slave May his rich mercy taste; 

He calls the beggar and the prince Unto the gospel feast. 
 

None are excluded thence, but those Who do themselves exclude; 
Welcome the learned and polite, The ignorant and rude. 

 
Come then, ye men of every name, Of every rank and tongue; 

What you are willing to receive, To you it doth belong. 
 

Come without money, without price, The rich provision share; 
Fear not that you will be refused, For such are welcome here.116 

 

                                                           

 
found in 2 Cor 5:20 “no invitation [or] earnest exhortation to accept of Christ in the sinner’s first 
reconciliation to him;” and Brine, the Baptist high-Calvinist, was of the conviction that to say that 
“evangelical repentance and special [saving] faith” are “the duties of the unregenerate” is tantamount to 
embracing “Arminianism.” See Hussey, God’s Operations of Grace, 322; and Ryland, The Work of Faith, 
5. Beddome, along with the advocates of the modern question, would disagree with both. 
  
 116 Beddome, “The Freeness of the Gospel,” No. 373, Hymns Adapted to Public Worship. 
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Chapter 8 
 

Beddome’s Missiological Hymnody 

 In an attempt to explore the subject of missions “throughout the entire sweep of 

biblical history,” Andreas Köstenberger and Peter O’Brien state, 

Between Eden and the eternal state, between Abraham and Armageddon, between 
Babel and the beast’s confinement to the lake of fire, few biblical topics are as 
important as mission. This is because mission, while purposed by God prior even 
to sin, is inextricably linked to man’s sinfulness and need for redemption and 
God’s provision of salvation in the person and work of our Savior, the Lord Jesus 
Christ. This “good news” of salvation in Jesus, however, must be made known.1 
 

Thus, they conclude that “mission is the ingredient that both precedes Christian existence 

and constitutes a major motivation for Christian living: the saving mission of Jesus 

constitutes the foundation for Christian mission, and the Christian Gospel is the message 

of mission, a mission that is not optional but mandatory.”2 This chapter seeks to 

demonstrate Beddome’s fundamental agreement with Köstenberger and O’Brien’s 

conclusion, drawing to a close this work’s examination of Beddome’s theology. This aim 

will be sought by way of highlighting Beddome’s evangelical convictions regarding the 

church’s mission in the world, through an examination of Beddome’s extant hymnody. 

 In pursuit of this aim, a number of things will be considered. First, a brief 

examination of the context of eighteenth-century English hymnody will be offered, 
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noting the air of hymn writing contemporaneous with the Revival, especially in Particular 

Baptist circles. Second, a presentation of Beddome as a hymn writer is in order. Third, 

this work will make an examination of a sampling of Beddome’s hymnody, specifically 

as it relates to the field of missions, to support the claim that the temper of Beddome’s 

work was that of a strong missionary spirit. A fourth and final section will offer a look at 

the recognition Beddome received as a hymnist by his peers. 

English Hymnody in Context: 
 Revival Hymn Writing and the Baptists 

 Controversy surrounding compromising man-made or uninspired hymnody was at 

its high-point at the turn of the eighteenth century, especially in England among the 

Baptists. Richard Arnold, in regard to the entrance of new forms of hymnody being such 

a concern, states that “until at least 1707 the metrical Psalms had a long and virtually 

absolute reign in England.”3   Thus, especially for Particular Baptists, introduction of 

regular congregational hymn-singing into church by Benjamin Keach, in the last decade 

of the seventeenth century, was received as readily as a foreign usurper challenging the 

reign of an established sovereign.4  

                                                           

 
3 Richard Arnold, English Hymns of the Eighteenth Century: An Anthology (New York: Peter 

Lang Publishing, 1991), 8. 
 
4 Benjamin Keach was “the seminal figure in congregational singing among Baptists” due to his 

labors to introduce “the practice of singing hymns, as distinguished from singing psalms, in the regular 
worship of any English church.” See David W. Music and Paul A. Richardson, I Will Sing the Wondrous 
Story: A History of Baptist Hymnody in North America (Macon: Mercer, 2008), 12. His efforts 
demonstrated great pastoral wisdom. He took over twenty years in introducing hymnody into the life of his 
flock. Baptist historian Leon McBeth recounts regarding Keach that “in 1673 he persuaded the church at 
Horsleydown to sing a hymn at the close of the Lord’s Supper, allowing those who objected to leave before 
the hymn. Six years later the church agreed to sing a hymn on ‘public thanksgiving days,’ and fourteen 
years after that, to sing as part of every Sunday’s worship. [In this effort] Keach was patient; twenty years 
were necessary to complete the transition to singing.” See Leon McBeth, The Baptist Heritage: Four 
Centuries of Baptist Witness (Nashville: Broadman Press, 1987), 94-95. 
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The attempted entrance into the church of “humane precomposed forms” was not 

to be tolerated without much opposition.5 Arnold makes mention of the fact that,  

The “Controversie of Singing” found voices in every major religious group: in 
general terms the Church of England and the Roman Catholic Church opposed 
hymns; General Baptists deplored hymns, while Particular Baptists sang them on 
occasion; the Independents tolerated them, while the Society of Friends would not 
sing them congregationally; Methodists and Evangelicals were to encourage them, 
but usually only those written by their own leaders.6 

Yet, all things considered, the Psalm only position—a position that advocated only the 

singing of scriptural or inspired texts—would not be able to withstand the pressing 

entrance of the glorious age of metered hymnody that was pressing its way into the doors 

                                                           

 
Keach demonstrated his commitment to adding this element to the worship of the church, and at 

the same time his great pastoral patience.  However, even with all this patience, several people still left the 
church. They left in spite of the fact, as Keach noted, that adding weekly hymnody, was to “have no new 
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would give to Marlow the last word in a pamphlet released after the agreed upon cease-fire date, and 
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5 Isaac Marlow, A Brief Discourse Concerning Singing in the Public Worship of God in the 
Gospel-Church (London: n.p., 1690), 48.  
 
 6 Arnold, English Hymns, 16.  
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of the church.  Arnold points to this reality writing that, “Into this climate of controversy 

emerges Isaac Watts with his hymn-book of 1707.”7 

 
The Revival Hymn Writing of Watts and Wesley 

 The entrance of Watts changed everything. With his arrival, William Reynolds 

noted, “the first sunburst came . . . and a new epoch of Christian song began.”8 As a 

matter of simple chronology, Watts comes somewhat after the Baptists. As Horton 

Davies mentions in his monumental work Worship and Theology in England,  

The Particular Baptists had an important contribution to make to English worship 
as the forerunners of Isaac Watts in effecting the major transition from metrical 
paraphrases to hymns proper. This, however, is a chronological, not an intrinsic 
significance. The real artists in Christian hymnody during this century were Isaac 
Watts and Philip Doddridge (among the Independents), Charles and John Wesley 
(among Methodists), and William Cowper and John Newton (among Anglican 
Evangelicals). Justice requires that it be said that what the Baptists did first, others 
did better.9 
 

 This thought may be hard for Baptists to swallow, but history proves it true. The 

staying power of Watts, Wesley, and others has truly won the day. One would be hard 

pressed to find a hymnal today with a text of Keach. As Hugh Martin wittily remarks, 

with perhaps a slight bit of overstatement regarding Keach’s hymns, “I can only endorse 

Spurgeon’s judgment that the less said about Keach’s verses the better . . . His hymns are 

                                                           

  
 7 Ibid. 
  
 8 Milburn Price and William Reynolds, A Survey of Christian Hymnody (Carol Stream, IL: Hope 
Publishing Company, 1987), 45. 

 
9 Horton Davies, Worship and Theology in England: From Cranmer to Baxter and Fox, 1534–

1690, Book II (Grand Rapids: Eerdmans, 1996), II.III.135-36. 
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best forgotten!”10 Yet he does in all fairness add that “for [Keach’s] long campaign to 

establish hymn-singing in our churches he deserves our cordial thanks.”11  

 So what has lent such staying power to Watts’ hymns?  John Richard Watson of 

the University of Durham in the UK, offers the following regarding Watts’ genius:  

We have seen that the English Hymn in the seventeenth century developed 
alongside the metrical psalm, and was an extension of the practice of singing 
psalms. It was at first concerned, as the metrical psalms were, with versifying the 
Bible, the sacred text; but it also developed through the religious lyric. The 
religious poems of Donne and Herbert and others encouraged, as the psalms did, 
the expression of the believer’s spiritual state, and of his or her relationship with 
God. It was at this point in the history of the English hymn that Isaac Watts 
forged the different traditions into one art. Watts’ hymns were based on Holy 
Scripture, but they also represented the thoughts and feelings of a man who was 
engaged with the philosophical and religious ideas of his age.12 

Thus Watts beautifully served as a bridge between the biblically, textually based 

hymnody of the seventeenth century, and the corollary concern of giving expression to 

the affection of the heart of the worshiper in the eighteenth century.  

 As history tells the story, in 1707, the year of the publication of Watts’ hymnal, 

Charles Wesley (1707–1788) would be born. Unlike the Calvinistic Congregationalist 

Watts, Wesley would be nourished in the theological soil of a more Arminian content. 

But though these men came from differing theological persuasions, their desire to write 

hymnody that was expressive of true Christian experience, rooted in the gospel of Christ, 

was one and the same. Charles, along with his older brother John (1703–1791), 

                                                           

  
 10 Hugh Martin, “The Baptist Contribution to Early English Hymnody,” BQ 19, no. 5 (1962): 200. 
 
 11 Ibid. 
  
 12 J. R. Watson, The English Hymn: A Critical and Historical Study (Oxford: Clarendon Press, 
1997), 133. 
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contributed a “large body of hymnody” that would feed into the Evangelical tradition and 

provide rich songs for the coming Revival in England.13   

Interestingly, historian Louis F. Benson notes that John Wesley was “an admiring 

reader of Dr. Watts,” and was “of course familiar with Watts’ work in Hymnody.”14 

Furthermore, he considers it highly likely that the hymns of Watts, along with others, 

“furnished the materials for the singing of the Holy Club.”15 With this intersection of the 

Wesleys—not to mention George Whitefield, also a member of the Oxford Holy Club—

the hymnody of Watts is seen as directly intersecting with the lives of the men who were 

soon to be used by God in the days of the Evangelical Revival, and also reaching the 

shores of the New World in the dawning of the First Great Awakening. 

The Eighteenth Century Baptist Hymnists 

 The work of the Wesleys and Watts, forming the bulk of what Hughes Oliphant 

Old termed the “very popular hymnody of the Evangelical Revival,” paved the way for 

what Music and Richardson refer to as “the next generation of Baptist hymwriters.”16  

With Watts paving the way, flowing out his labors with their “doctrinal strength” and  

                                                           

  
 13 Music and Richardson, I Will Sing, 23. 
 
 14 Louis F. Benson, The English Hymn: Its Development and Use in Worship (Richmond, VA: 
John Knox Press, 1962), 223. 
 
 15 Ibid. The Holy Club was the “nickname given to the group of Methodists which Charles and 
John Wesley formed at Oxford in 1729 for the deepening of personal religion.” See Elizabeth A. 
Livingstone and F. L. Cross, The Oxford Dictionary of the Christian Church, 2nd ed. (London: Oxford, 
1974), s.v. “Holy Club.” 
 
 16 Hughes Oliphant Old, Worship: Reformed According to Scripture (London: Westminster John 
Knox Press, 2002), 53; Music and Richardson, I Will Sing, 24. 
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“personal warmth” would be a new stream of Baptist hymnody.17 Watts was of great 

usefulness for the Baptists, lending assistance to their worship gatherings. Hayden makes 

the connection between Watts and the later Baptists, writing that Watts’ hymns 

made possible a direct and corporate response to God from the congregation, the 
response of the redeemed community who wished to converse with God. It is 
difficult to over-emphasise (sic) the significance of these hymns for sustaining the 
evangelical Calvinism of Baptists. In these hymns were doctrinal strength and 
personal warmth which sustained Baptist spirituality in an age of reason and 
increasing Unitarian tendencies.18 

Moreover, Wesley had his own impact on the Baptists. Though Particular Baptists 

were initially “slow to adopt the texts of the Wesleys because of the brothers’ Arminian 

theology . . . this resistance eased as the Calvinism of Particular Baptists became more 

open to evangelism and missions.”19 This openness is to be observed in various Baptists 

hymnists—Samuel Stennett (1727–1795), Benjamin Beddome (1718–1795), John 

Fawcett (1739–1817), among others, along with several powerful contributions by female 

hymn writers such as Anne Dutton (1692–1765) and Anne Steele (1717–1778).  

These, along with others, would usher in what Benson refers to as a “new period 

in Baptist hymn writing”, and stated further regarding their writing that it was “a 

Hymnody in the school of Watts.”20 Thus these Baptists would carry on in the tradition of 

Watts’ work in verse, spreading his hymnic vision throughout the Particular Baptist 

                                                           

 
 17 Roger Hayden, “Evangelical Calvinism among Eighteenth-century British Baptists with 
Particular Reference to Bernard Foskett, Hugh and Caleb Evans and the Bristol Academy, 1690-1791” 
(Ph.D. diss., University of Keele, 1991), 280. 
 
 18 Ibid. 
  
 19 Ibid. 
 
 20 Benson, The English Hymn, 213. 
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churches for the remainder of the eighteenth century, causing it to become known as “the 

golden age of Baptist Hymnody” which “shone with a light reflected from the person and 

work of Dr. Watts.”21  

 During this time, not only were more and more Baptists being added to the list of 

hymnwriters, the very hymns being written were being systematically collected and put 

forth in hymn books for the benefit of the churches. Several are notable in relation to 

spreading the vision of an Evangelical Calvinism that was part and parcel of the 

Evangelical Revival, of which many Particular Baptists were playing an active part. 

 One worthy collection of hymnody circulated among the Particular Baptist 

congregations was that of Ash and Evans. John Ash (1724–1779), who trained at the 

Bristol Academy, and Caleb Evans (1737–1791), the principal of the school, collaborated 

on a collection of hymns published in 1769. Raymond Brown notes that this collection 

included many hymns by “Watts, Wesley, Doddridge and Anne Steele” along with 

several of the “Bristol men, Benjamin Beddome and Benjamin Francis,” seeking to reach 

a “wider audience.”22 Ash and Evans, in the preface to the work, which they refer to as 

their “Advertisement,” highlight their interest in getting the collection into the hands of 

worshipers in the Baptist churches. They mention that they had worked to keep the cost 

of the collection affordable and had made it of a small size to allow for carrying in one’s 

pocket in the hopes that people might “bring Books (the collections of hymns) with them 

(to church), and look on the Words while they sing, so far as to make the Sense 

                                                           

  
 21 Ibid., 215-216. 
 
 22 Raymond Brown, The English Baptists of the 18th Century (London: The Baptist Historical 
Society, 1986), 93. 
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complete.” 23 It was their stated hope that “such a Collection as is above proposed, would 

enable us at once to enjoy the united Labors of various Authors, and to perform this Part 

of Worship in the desirable Manner here recommended.”24  It was their intention that a 

nicely bound, affordable copy of hymns would better facilitate worship than the practice 

of having an appointed reader instruct the congregation from one copy, one line at a 

time—an apparently rather tedious process. 

 Another compilation, and perhaps the most important one to consider, is that of 

John Rippon, the man who in the words of Spurgeon was “beloved at home, respected 

abroad, and useful everywhere.”25 Rippon was the editor for the very helpful Baptist 

Annual Register during the last decade of the eighteenth century, and also the compiler of 

a collection of hymns that went through at least twenty-seven editions.26 The first edition 

was published in 1787 under the title: A Selection of Hymns from the Best Authors. Soon 

after publication, Baptist historian Sharon James noted, “it became the standard Baptist 

hymn-book.”27 Rippon’s intention regarding the theology of the collection is seen here: 

I trust it will be found, that the Hymns in this Selection are truly evangelical, but 
if any Sentiment or Expression has escaped me that is contrary to the sacred 
Oracles I hope I shall be willing to correct it whenever an opportunity may offer. 
It would pain me beyond Expression if there were any Hymn in the Book that 
might give just Reason for offence, to any serious Mind. I hope no Line, nor even 

                                                           

  
 23 Caleb Evans and John Ash, A Collection of Hymns Adapted to Public Worship, 4th ed. (Bristol: 
n.p., 1781), iv. 
  
 24 Ibid. 
 
 25 Charles H. Spurgeon, The Metropolitan Tabernacle: Its History and Work and Mr. Spurgeon’s 
Jubilee Services: A Memorial Volume (Pasadena, TX: Pilgrim, 1990), 50. 
 
 26 Kenneth R. Manley, Redeeming Love Proclaim: John Rippon and the Baptists, vol. 12 of 
Studies in Baptist History and Thought, ed. Anthony R. Cross (Carlisle, UK: Paternoster Press, 2004), 287. 
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Syllable, will be found tending to make the Breaches between good Men wider 
than they are already.28 

 Though there were in fact more collections among the Baptists, these are 

representative.29 Ken Manley has noted that “the widespread use of Rippon’s book 

among the Baptists was a theologically unifying force of almost incalculable 

significance.”30 Considering the importance of the hymnbook for the Baptists, Manley 

cites the comments of Ernest A. Payne that “the hymnbook took the place for dissenters 

which the Prayer Book traditionally enjoyed in the devotional life, public and private, for 

the Anglican.”31 It was within this hymn-saturated, evangelically-minded context, that 

Beddome emerged, making his own enduring mark on the life of the church. 

Beddome the Hymnist 

Benjamin Beddome came natually by his affectionate writing and promotion of 

hymnody in Bourton—he was born into it. The impact of both his father and Foskett on 

the young minister of Bourton has already been told. But their impact on him in regard to 

the singing of hymns, creates a direct link between young Benjamin and his hymnody 

that runs back to Keach. With John Beddome being received into the eldership at the 

Horseley Down church, a strong link is formed tying this work’s subject to the 

                                                           

  
28 A Selection of Hymns from the Best Authors, ed. John Rippon (London, n.p.: 1787), vi-vii. 

 
29 For additional collections among the Baptists in this period see Joseph Angus, “Baptist Authors 

in History, 1527-1800,” The Baptist Hand-Book for 1896 (London: n.p., 1895), 192-93. 
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seventeenth-century Particular Baptist community and their emerging practice of 

congregational song.  

Through the ministry of his father at Alcester and the Pithay in Bristol, Beddome 

was “exposed at an early age to hymn-singing and thus a foundation [was] laid for his 

extensive hymn-writing during much of his ministry at Bourton.”32 Furthermore, through 

the labors of Foskett, introducing his students “to this style of hymn singing” in their 

training at the Academy, Beddome’s exposure was only carried further.33 According to 

Music and Richardson,  “The practice of ministry shaped at Bristol, integrated moderate 

Calvinism with an evangelical welcome, infused these with devotional intensity, and 

placed them in the context of corporate worship where preaching and hymn singing were 

intentionally and intimately related.”34 This practice, built into Beddome by both father 

and tutor, shaped Beddome for the remainder of his life and ministry.  

 With a heritage of hymnody behind him and burning fervently within, it would 

not be long before Beddome would begin to summarize his own sermons in verse for the 

profit of his congregation.  It was Beddome’s practice, not unlike many fellow Baptist 

pastors of the day, to encapsulate the basic content of his sermon in verse. This hymn 

would then be taught to his congregation one line at a time by an appointed reader. In 

writing his hymns, Haykin relates, it was not Beddome’s “intention of ever getting them 

                                                           

 
 32 Haykin, Michael A. G., “Benjamin Beddome”, In The British Particular Baptists, 1638-1910, ed. 
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 33 Ibid., 288. 
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published.”35 Thus, it should be remembered that Benjamin Beddome was, first and last, 

a pastor, primarily writing for the benefit of his flock. 

As will be seen in the following sampling of his hymns, he was trying to build in 

the hearts and minds of his congregation a great confidence in the work of God, and 

shape in them a deep sense of the responsibility the church had been given in fulfilling 

God’s great missionary design. This commitment would remain with him throughout his 

life. In fact, just before he passed from this world to the next early in the morning hours, 

he was working on the following lines to be sung by his flock at the close of the morning 

worship, perhaps the following Lord’s Day—a time of worship they would have to wait 

to share together. Beddome expectantly and prayerfully wrote, 

God of my life, and of my choice, Shall I no longer hear thy voice? 
Oh let that source of joy divine, With rapture fill this heart of mine! 

Thou openedst Jonah’s prison doors, Be pleased, O Lord, to open ours; 
Then will we to the world proclaim The various honours of thy name.36  

An Examination of Beddome’s Missiological Hymnody 

 What follows is an examination of a sampling of Beddome’s hymns, 

demonstrating the temper of Beddome’s work as that of an evangelical missionary spirit. 

Beddome’s work is filled with texts highlighting his personal engagement with the theme 

of the extension of Christ’s rule and the means by which that was to be accomplished, 

primarily through the promulgation of the gospel. The following is a sampling of eight 

hymns chosen as representative of Beddome’s missionary convictions. 
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 36 J. L. Reynolds, “Introduction” in A Scriptural Exposition of the Baptist Catechism by Way of 
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Hymn 1: Encrease of Christ’s Kingdom 

 A work of Beddome appearing in both Rippon and the Evans/Ash collections, not 

to mention other collections over the past two hundred years, is entitled, “Encrease of 

Christ’s Kingdom.”37 This hymn stands as one of his foremost pieces, demonstrating his 

missionary hope that Christ’s rule will be seen in all its promised fullness. 

1 Shout for the blessed Jesus reigns, Through distant lands his triumphs spread; 
And sinners freed from endless pains, Own him their Saviour and their head. 

2 His sons and daughters from afar, Daily at Zion’s gates arrive; 
Those who were dead in sin before, By sovereign grace are made alive. 
3 Oppressors bow beneath his feet, O’ercome by his victorious power; 

Princes in humble posture wait, And scorners tremble and adore. 
4 Gentiles and Jews shall him obey, Nations remote their offerings bring, 

And unconstrained their homage pay To their exalted Lord and King. 
5 Oh may his conquests still encrease, And every foe his arm subdue; 

While angels celebrate his praise, And saints his growing glories shew. 
6 Loud hallelujahs to the Lamb, From all below and all above; 
ln lofty songs exalt his name, In songs as lasting as his love.38 

 It has been recorded that Beddome “had the usual practice of composing a new 

hymn every week with which to conclude the morning service.”39 Though it is not known 

with which sermon this hymn coincided one could conclude from the hymn the 

theological focus of the sermon. James Montgomery remarked that Beddome’s hymns 

contained 

a single idea, always important, often striking, and sometimes ingeniously 
brought out, not with a mere point at the end, but with the terseness and simplicity 
of the Greek epigram—constitutes the basis of each piece. Many of these were 
composed as supplementary application of texts, or the main topics of his 
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sermons; and they might supply pregnant hints both to ministers and people, who 
were disposed to turn them to profit in the same manner.40 

With this in mind, one is not hard pressed to find the theme of the hymn presented here: 

The Reign of Jesus. Considering this hymn, one might posit a message from Psalm 2. 

Here the reign of Christ is declared to be an established fact. He reigns in Sovereign 

power, with none to stay his hand. His reign extends over all the nations of the earth, with 

oppressors, scorners, and princes all won over by Sovereign grace and he alone is worthy 

of exaltation. As his conquest spreads, as a condescending response to the petitions of his 

subjects, this very rule is the unending subject and focus of angelic praise and is 

displayed through the saints themselves.  

 With this arrangement in mind, one sees something of the mindset of Beddome 

when it comes to his understanding of the glorious expansiveness of Christ’s reign and 

the responsibility which rests upon the church to make his rule known. The church is 

called to spread his “triumphs” to “distant lands.” When this is done, sinners will be 

“freed from endless pains.” Beddome envisions those of “nations remote” bringing 

“offerings” to Christ as their “exalted Lord and King.” Furthermore, Beddome sees this 

on the “encrease.” For Beddome, the kingdom of Christ is expanding with certainty and 

is sure to continue until it encompasses the whole creation by Sovereign power.  

Hymn 2: Coming of Christ’s Kingdom 

In this hymn Beddome envisions not simply the reign of Christ, but its approach. 

1 Ascend thy throne, Almighty King, And spread thy glories all abroad; 
Let thine own arm salvation bring, And be thou known the gracious God. 
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2 Let millions bow before thy seat, Let humble mourners see thy face, 
Bring daring rebels to thy feet, Subdued by thy victorious grace. 

3 Oh let the kingdoms of the world Become the kingdoms of the Lord; 
Let saints and angels praise thy name, Be thou through heaven and earth adored.41 

Behind the text of this hymn is the teaching of Revelation 11:15-19, where there 

are “voices in heaven” declaring that “The kingdom of the world has become the 

kingdom of our Lord and of his Christ, and he shall reign forever.” Beddome joins his 

church’s voice with the heavenly voices calling for the commencement of Christ’s reign 

and the subduing of the nations. That Beddome sees this as progressing is seen when he 

calls for Christ to “spread thy glories all abroad.” This will be a spreading of the gospel 

bringing a salvation from and knowledge of “the gracious God.” 

Hymn 3: The Efficacy of the Gospel 

Themes from the previous hymns—the sure and progressive increase of the 

kingdom in the present—are brought out in a hymn entitled, “Efficacy of the Gospel.” 

l Oh may the gospel swiftly spread, Revive the living, raise the dead; 
A glorious work be now begun, And millions tell what God has done. 
2 Let those who never felt before, Now feel the gospel’s vital power. 
And languid souls who own thy love, Receive fresh visits from above. 

3 Arise, thou sun of righteousness With light and life the nations bless; 
In Zion, long the sinner’s scorn, Be numerous sons and daughters born.42 

Utilizing the terminology of revival and awakening, Beddome expresses the hope 

that the gospel will spread “swiftly,” bringing about the reviving of “the living” and the 

raising of “the dead.” Beddome sees millions taking up the call to proclaim the blessings 

of God’s redeeming work. These millions are those who now “feel” the “vital power” of 
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the gospel, who “own” the love of God, and receive “fresh visits from above.” Beddome 

emphasizes that this is to occur “now.” This points to Beddome’s eschatology being not 

that of a vision of the end, in which all depends upon Christ returning to make things 

right. Rather, as he states, “A glorious work be now begun.”  Beddome here sees the 

spread of the gospel blessing the nations with “life” in the present age. 

Accentuating here the sovereign work of Christ, Beddome calls upon the “sun of 

righteousness” to bless the nations with “light” (truth) and “life” (new birth), which will 

result in “numerous sons and daughters” being “born” in “Zion” (the church). This will 

ensure the spreading work will be made a reality through the employ of Sovereign power. 

However, it should not be thought that Beddome envisions this work being accomplished 

solely by Christ apart from human means. Clearly Beddome has something else in mind.  

It is worth noting that though most of Beddome’s hymns stand alone, not 

preserved in relation to any particular sermon, this hymn has remained affixed to a 

sermon on Paul’s first letter to the Thessalonians, 5:20, “Do not despise prophecies.” In 

his sermon, Beddome interprets the “prophecies” as the preaching of the word. He 

concludes his message with this exhortation: “Instead of daring to despise, it becomes us 

to esteem and prize the word of God . . . The word preached will be peculiarly delightful, 

and we shall find it attended with a special blessing.”43 

Hymn 4: The Promulgation of the Gospel 

 In Beddome’s collection, standing at the head of 14 hymns on the “Spread of the 

Gospel,” stands the following leading hymn entitled, “Promulgation of the Gospel.”  
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1 Zion, from thee is sounded forth, The word of an almighty God, 
To tell the riches of his grace, And spread his glories all abroad. 

2 In terms expressive to unfold The sinner’s doom, and sin’s desert, 
The cross of Jesus to reveal, And send conviction to the heart. 

3 Unhappy they, estranged from God, Whom neither wrath nor grace can move, 
Who on the gospel cast contempt, And still despise a Saviour’s love. 

4 But to the sceptre they must yield, Or bow beneath resistless power; 
Oh may they tremble at thy word, And saints with grateful hearts adore.44 

 Beddome and his Baptist community would have stressed Christ’s work in 

bringing about the blessing of the nations. As this hymn makes clear though, the ordinary 

means of grace are to be employed in delivering that blessing. As their confession stated, 

“The grace of faith . . . is ordinarily wrought by the ministry of the Word.”45 Beddome 

was not looking for a cataclysmic event at the end of time to bring this about. Rather, the 

church herself would be engaged in making this a reality.  

In this hymn containing Beddome’s mission-minded convictions, he turns 

attention to the church—“Zion”—as the appointed agent in the world through which the 

gospel is to be “sounded forth.” This gospel word consists of a declaration of “the riches 

of [God’s] grace” and the abundance of His personal “glories.” He wants the church, in 

“expressive terms,” to hold nothing back in her preaching. Specifically Beddome notes 

here four categories that must employ these expressive terms: the elaboration of the 

sinner’s “doom,” the announcement of the judgment of God on sin itself, the setting 

forward of the “the cross of Jesus,” and finally the sending of “conviction to the heart.” 

Here Beddome’s evangelical commitments are clear—calling specifically for 

“terms expressive” in the church’s proclamation, he is signifying the proclamation of the 
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gospel in “expressive” terminology to bring conviction—what might be termed 

persuasion. This is not the “no application” preaching of John Brine. Beddome sees 

preaching as the means for this work of persuasion, which the church is intimately 

involved in by praying for those whom God will use to do the persuading work.  

 
Hymn 5: Tidings of Salvation 

 Another of Beddome’s gospel-saturated and mission-minded hymns, found in the 

section on the “Spread of the Gospel,” bears the title “Tidings of Salvation.” This hymn 

sets forward the church’s responsibility in proclaiming gospel tidings: 

1 To us the joyful news is brought, Both unexpected and unsought, 
Of mercy rich and free; Jesus awhile forsakes his throne, 
And for our lives resigns his own, Upon the bloody tree. 

2 For us he lived, for us he died, Justice by him was satisfied, 
The law no longer frowns; Pardon and peace through him are given, 

A door is opened into heaven, To scepters and to crowns. 
3 Then let the gospel trumpet blow, Till distant lands the Saviour know, 

And own his power divine; Nations unborn learn to adore, 
His sovereign grace and conquering power, And in one concert join.46 

Here Beddome lays the theological foundation upon which the mission of the 

church stands. The tune heard when the “gospel trumpet” is blown, is a specific melody. 

It is a melody of “joyful news” brought to those who were not expecting it and certainly 

not seeking to hear it. It is a tune of “rich and free” mercy. It consists of telling a message 

in which Jesus has for “awhile” forsaken “his throne” and for the benefit of the “lives” of 

men “resigns his own, Upon the bloody tree”—the cross of death and curse.  

Beddome also highlights the foundation of the church’s hope in what the 

Reformed Tradition terms Christ’s active and passive obedience. Beddome notes that 

                                                           

 
 46 Ibid., 695. 



239 
 

 

 

“For us he lived, for us he died,” resulting in the “Justice” of God being “satisfied.” The 

demands of the “law” are met, and men now receive through Christ “pardon and peace.” 

Central here in the thoughts of Beddome are the doctrines of justification (pardon) and 

reconciliation (peace), both brought about for the believer by the work of Christ alone.  

In light of this—“then”—Beddome writes “let the gospel trumpet blow.” 

Important here to note is that this trumpet is to be blown “till” the “distant lands” of the 

world come to know the “Savior” and furthermore, “own his power divine” adoring “His 

sovereign grace and conquering power.” This again shows the work of the spread of the 

rule of Christ to be a reality that is to occur within time and prior to the consummation of 

the ages, through the combined labor of the church and the Sovereign power of God.  

Hymn 6: Prayer for Ministers 

 This task is to be principally accomplished from man’s side by the coordinate 

means of prayer and preaching. This is highlighted in the following hymn, again from the 

section regarding the “Spread of the Gospel” entitled “Prayer for Ministers.” 

1 Father of mercies, bow thine ear, Attentive to our earnest prayer; 
We plead for those who plead for thee, Successful pleaders may they be! 

2 How great their work, how vast their charge, Do thou their anxious souls enlarge 
Their best acquirements are our gain, We share the blessings they obtain. 

3 Clothe thou with energy divine Their words, and let those words be thine; 
To them thy sacred truth reveal, Suppress their fear, enflame their zeal. 

4 Teach them aright to sow the seed, Teach them thy chosen flock to feed; 
Teach them immortal souls to gain, Nor let them labour, Lord, in vain. 

5 Let thronging multitudes around, Hear from their lips the joyful sound; 
ln humble strains thy grace adore, And feel thy new-creating power. 

6 Let sinners break their massy chains, Distressed souls forget their pains, 
And light thro’ distant realms be spread, Till Zion rears her drooping head.47 
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 Here Beddome prays for the “successful” pleading of the church’s ministers—

pleading with God “for those who plead” on his behalf. God is sought to “enlarge their 

souls” and clothe them with “energy divine,” that their words might reveal “sacred truth.” 

Beddome affirms that ministers must be taught “aright.” This is so that they might know 

how to feed God’s “flock” and gain “souls.” In this way, “multitudes” will “hear from 

their lips the joyful sound.” In this compilation of verses, Beddome drives home to his 

congregation their duty in prayer and his own duty in preaching. 

 Note this again is couched in language pointing to Beddome’s conviction that this 

“successful” ministry is to be accomplished in this age. The gospel, like a “light thro’ 

distant realms” is to “be spread, Till Zion rears her drooping head.” Beddome’s words are 

reminiscent of the prophet Isaiah, who exhorted the people to pray and give God no rest, 

“until he establishes Jerusalem and makes it a praise in the earth” (Is 62:7). 

Hymn 7: Want of Success Lamented 

 Beddome, though, was not unaware of the problems and difficulties that faced the 

churches regarding the attainment of such a hope. Beddome himself, as has been seen, 

was no stranger to difficulty, having himself experienced times of decline at Bourton-on-

the-Water. Beddome lamented the decay and foreboding picture of many churches in the 

land—and not only Particular Baptist ones. Again, in this same section on the “Spread of 

the Gospel,” Beddome offers a hymn entitled, “Want of Success Lamented.”  

l Heavenly truth in love dispensed; Few, alas, with joy embrace: 
Closed their eyes and ears to mercy, Sinners slight the God of grace: 

Self-deluded, Downwards rush with rapid pace. 
2 Though Jehovah often speaketh, Hardened, they refuse to hear, 
Carnal pleasures still pursuing, They are caught in Satan’s snare: 

Disappointed, Yet the world is still their care. 
3 Lord, these careless souls to waken, Send thy holy Spirit down; 
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Now the labours of thy servants, With thy special blessing crown: 
To the wanderers, Be thy grace and mercy shown. 

4 Let fair Zion’s sons be gathered, Own thee as their sovereign head; 
In remotest lands and nations, May thy glorious gospel spread: 

Power celestial, Raise to life the numerous dead.48 

 The picture could not be much more despairing: men are “self-deluded,” rushing 

“downwards” at a “rapid pace.” God is speaking, but men are “hardened” and “they 

refuse to hear,” they are “caught in Satan’s snare,” and they have “closed their eyes and 

ears to mercy.” Beddome has recourse here only to Sovereign power and saintly 

intercession/proclamation. Beddome calls upon God to “waken” the “careless souls” and 

“crown” with a “special blessing” the “labours” of his servants. With these twin efforts—

God working through his appointed means of prayer and proclamation—Beddome and 

his church’s hopes are reborn and resurrected, in a similar fashion with which the 

“numerous dead” of the world will, by “power celestial,” be raised “to life.”  

Hymn 8: Union to Spread the Gospel 

 The accomplishment of Beddome’s hopes is expressed in the following hymn:  

1 Where’er the blustering north-wind blows, And spreads its frosts or fleecy snows; 
Where’er the sun with quickening ray, Shines all abroad and gives the day. 
2 Where’er the lesser orbs of light Dart forth their beams and gild the night, 

There may his heralds loud proclaim, The Saviour’s love, the Saviour’s name. 
3 In work so pleasing, so benign, Let all the saints in concert join; 

A name so great, a love so strong, In every world demands a song.49 

 Here, ironically, as if he were taking a page out of Carey’s Enquiry, Beddome 

calls for the uniting of “all the saints” to join in concerted effort to reach the lost with the 

gospel. In this joint effort, Beddome sees “heralds” loudly proclaiming “The Saviour’s 
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love, the Saviour’s name” in every nation—“every world”—of the world. This theme of 

union for the progress of the gospel throughout the world was a frequent theme of 

Beddome’s. In a hymn entitled “Light Shining in Darkness,” he calls upon the “British 

isles, who have his word,” and the “saints who feel its saving power” to join “with one 

accord” for the purpose of sending the word “forth to every shore.”50 In the hymn 

“Gratitude for the Scriptures,” he admonishes the church to “Send forth his truth to 

distant lands, Till all the world shall own his name.”51 In the hymn “Treasures of the 

Word,” he calls for the word to be sent to “every shore;” and in “Wells of Salvation,” he 

prays that “distant lands” might “truth receive and all its blessings prove.”52  

 Then, taking a page from Carey’s life, Beddome in “Delighting in the Word” 

offers a prayer to the one who is his “light” and “hope.” 53 He writes, “Let Europe’s sons 

to India’s shores, This sacred volume send.” William Carey surely would have joyfully 

joined Beddome in the singing of such a hymn. 

The Reputation of the Beloved Hymnist 

Beddome has been called by Horton Davies the “indefatigable sermonizer in 

verse.”54 History holds him to be “the most prolific of the Baptist hymnists of this         

era . . .”55 This is quite a reputation, not only recognized by historians, but also by his 
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contemporaries. Noteworthy here is the recognition of Beddome by his contemporary 

Baptist ministers, who were well aware of the labors of the poet from the Midlands. This 

is seen most clearly in the inclusion of some of Beddome’s recognizably finer pieces in 

various collections, some of which have been previously considered.  

When the Bristol men, Ash and Evans, sought pieces for inclusion in their own 

compilation, the works of Beddome were certainly on their list. In their Collection of 

Hymns Adapted to Public Worship, they included no less than thirteen of Beddome’s 

hymns, two of which clearly contained evangelical/missiological overtones—entitled 

“Light Shining in Darkness” and “Encrease of Christ’s Kingdom.” 

Another, and perhaps more significant collection due to its widespread 

dissemination, was that of the evangelical leader among the Particular Baptists John 

Rippon. Rippon’s work bore the title, A Selection of Hymns from the Best Authors and 

expressed his hopes relative to the evangelical purposes of the work in his preface. He 

wrote,  

I trust it will be found, that the hymns in this Selection are truly evangelical; but if 
any sentiment or expression has escaped me, that is contrary to the sacred oracles, 
I hope I shall be willing to correct it, whenever an opportunity may offer. It would 
pain me beyond expression, if there were any hymn in the book, that might give 
just reason for offence to any serious mind. I hope no line; nor even [a] syllable 
will be found, tending to make the breaches between good men, wider than they 
are already. It has given me no small pleasure to unite, as far as I could, here 
below, different denominations of ministers, and Christians, in the same noble 
work, which shall forever employ them above.56 

Rippon’s evangelical hopes were clearly stated for all to hear and those Rippon 

chose whose works would be represented in the book would be men sharing his 
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sentiments. Consider that, of those included, four men are mentioned in particular, each 

of whom was a known representative of these convictions within the Particular Baptist 

community. Rippon wrote of his indebtedness to this group of men: 

I am indebted to the present Dr. Stennett, the Rev. Mr. Turner of Abingdon, the 
Rev. Mr. Beddome of Bourton, and the Rev. Mr. Francis of Horsley; names—
which have been for many years ornaments of the denomination to which they 
belong, and which I mention with the highest personal respect—a respect, in 
which I am joined by the wisest and best men in all our churches. The friendly 
communications of these gentlemen, have been no inconsiderable acquisition.57 

The name of Benjamin Beddome cannot be missed—here included with a group of men, 

singled out as “ornaments of the denomination to which they belong” and whose names 

are mentioned by Rippon “with the highest personal respect.” Furthermore, this respect is 

shared Rippon notes “by the wisest and best men in all our churches.” 

Including Beddome’s hymns in his collection is no small thing and assissts greatly 

in the furtherance of this works intention of displaying Beddome’s evangelical 

convictions, and goes far in demonstrating his evangelical reputation among his peers in 

relation to his hymnody. Included in Rippon’s work were no less than thirty-six of 

Beddome’s compositions. In addition to including both hymns mentioned above in Ash 

and Evan’s collection, Rippon includes three additional hymn selections displaying 

Beddome’s missiological convictions. The first of these is entitled “The Freeness of the 

Gospel.” It is a wide and expansive composition shining light on Beddome’s view of the 

gospel being for all people. A second hymn Rippon included, “A Prayer for Ministers,” 

and a third entitled, “Prayer for Peace.”  
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Each of these collections was by men of evangelical conviction, who were leaders 

among the Particular Baptists, and right in the center of the revival/missionary movement 

that was descending upon England in the later half of the eighteenth century. The fact that 

they would include Beddome in their collection is a strong indicator of the high regard in 

which they held him. In fact, it was Rippon himself who referred to Beddome as “our 

venerable friend.”58 After the passing of Beddome, Rippon would remind everyone of 

their dear departed friend saying that: “The labours of this good man among his charge 

were unremitted and evangelical. He fed (his people) with the finest of the wheat.”59 

 One more collection should be mentioned. This is the collection of the hymns of 

Beddome himself, recommended by Robert Hall, which was quite an honor in itself 

considering that many in that day regarded Hall “to be the greatest among the Baptists, if 

not all of England.”60  In 1818, all the known hymns of Beddome were collected. It 

would seem that a few of his hymns passed down connected with his sermons (published 

after 1818), are not in this collection, but for the most part, this listing of 822 hymns and 

eight doxologies should be considered as complete.61 This collection bears the title: 

Hymns Adapted to Public Worship, or Famly Devotion: Now First Published, from the 

Manuscripts of the Late Benjamin Beddome, A. M. The A. M. following his name is 

indicative of the honorary Master of Arts degree awarded to him by Providence College, 
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Rhode Island, in 1770, “as a token of respect for his literary abilities.”62 Hall’s praise for 

Beddome’s verse should be heard in full: 

As a religious Poet, his excellence has long been known and acknowledged in dis- 
senting congregations in consequence of several admirable compositions, inserted 
in some popular compilations. This however is the first time the public has been 
presented with a Volume of Devotional Poetry of his own production. The variety 
of the subjects treated of, the poetical beauty and elevation of some, the simple 
pathos of others, and the piety and justness of thought, which pervade all the 
compositions in the succeeding volume, will we trust be deemed a valuable 
accession to the treasures of sacred poetry, equally adapted to the closet and to the 
sanctuary. The man of taste will be gratified with the beautiful and original turns 
of thought which many of them exhibit, while the experimental christian will 
often perceive the most secret movements of his soul strikingly delineated, and 
sentiments pourtrayed which will find their echo in every heart.63 

 With such praise one can understand the insight of Watson on Beddome, that he 

serves as a “link between two traditions, the Old Dissent of Watts and the pre-Romantic 

intensity of the Evangelicals.”64 Or as Oliver has helpfully stated, “Beddome’s hymns 

have helped to preserve the memory of this noteworthy minister of the gospel and reflect 

the evangelical Calvinism of the Particular Baptists.”65 He, with Anne Steele are both 

considered by Haykin as “the two leading Calvinistic Baptist hymn writers of the 

eighteenth century . . . without a doubt.”66 Haykin went on to remark that “their hymns 
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were instrumental in the revitalization of the English Calvinistic Baptist community 

toward the close of the eighteenth century.”67 When it comes to “the story of this 

reviving,” Haykin states, “there is little doubt that Beddome had a hand in it.”68 

Conclusion 

 Here stands Beddome—living in an era of budding expectation, composing 

hymns gathered up by his evangelical, mission-minded contemporaries, encouraging 

them to the end of reaching the nations. Surely it can be concluded that his hymns were 

filled with and fueled by missionary expectancy and hope. It has been rightly said, 

Beddome had a “passion for the extension of Christ’s kingdom.”69  

 Beddome was one who was absolutely certain of the expansion of Christ’s 

kingdom. Though there was much that stood in opposition to its accomplishment, and 

much that might cause zeal to flag, by God’s design the end would be attained. It was the 

church’s privilege and duty to participate in this work that by God’s own design, was not 

to be accomplished without her engagement. She was to preach and she was to pray.  

 Though Beddome did not specify when, he indicates at various points that this 

day of the expansion of the kingdom of Christ in the world is soon. This leaves his 

opposition to the formation of the BMS, discussed in a previous chapter, a bit of an 

enigma. It remains one of the great inconsistencies of his ministry. And perhaps it is one 
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of the reasons some may think him as better off forgotten. But this would be premature. 

Here is a man who had an expressed longing to see the nations come to Christ by the 

carrying of the written word of God and the verbal proclamation of the gospel via 

appointed ministers of the church, who was reluctant to put his full weight behind the 

efforts of his fellow ministers who were even his friends. 

 Yet the volume of his hymns mounts up and overwhelms this striking 

inconsistency, displaying a greater and more profound conviction when his whole life 

and ministry are considered, and pointing in another direction—a direction of stated hope 

and intercessory longing. A direction that points to a coming day when the world will:  

1 See the vivid lightnings flashing, Turning darksome night to day, 
Swift the motion, great the power, Nothing can obstruct the way; 

All creation Pay their homage and obey. 
2 Thus shall spread the glorious gospel To the earth’s remotest bound, 
Distant empires, lands and nations, Soon shall hear the solemn sound; 

Darkness fleeing, Light shall everywhere abound. 
3 Grace and mercy then descending, Shall the stubborn heart subdue, 

Christ reveal his great salvation, To the Gentile and the Jew; 
Numerous converts Shall appear like morning dew. 

4 Lo, he comes in state and glory, Bands celestial line the way, 
Saints go forth, and meet your Saviour, And the deepest reverence pay; 

Join your triumphs, Hail the joyful happy day.70 
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Chapter 9 

Remembering Beddome 

 Throughout her history, the church has remained committed to the remembrance 

of her leaders. The writer of Hebrews exhorts his readers: “Remember your leaders, those 

who spoke to you the word of God. Consider the outcome of their way of life, and imitate 

their faith” (13:7). Earlier he had reminded his readers that though dead, like Able of old, 

their pastors who spoke to them God’s word continued to speak to them now. Thus, as 

with the leaders of the church of old, Beddome’s voice remains as one to be heard. 

 In 1871 Mary Ann Evans, known under the pen name of George Elliot, wrote her 

famous study in English provincial life, Middlemarch.  Dorothea, one of the principal 

characters, is an unsuspecting woman who sought to live her life for the good of others, 

refusing to seek notoriety for herself. Dorothea, is praised in the closing lines: 

Her finely touched spirit had still its fine issues, though they were not widely 
visible. Her full nature, like that river of which Cyrus broke the strength, spent 
itself in channels which had no great name on the earth. But the effect of her 
being on those around her was incalculably diffusive: for the growing good of the 
world is partly dependent on unhistoric acts; and that things are not so ill with you 
and me as they might have been, is half owing to the number who lived faithfully 
a hidden life, and rest in unvisited tombs.1  

 This faithful living, somewhat in seclusion, and this resting in unvisited tombs, 

might well be used to describe the faithful ministry and, though once well known, the 
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now fading remembrance of the eighteenth-century pastor Benjamin Beddome. Now, 

some two hundred years and counting after his death, and on the year of the tercentenary 

of his birth, Beddome lies all but forgotten, in his obscure, unvisited tomb. 

 This should not be left as is but should rather be rectified. Though Christ, as the 

church has believed for years, will at his return bring forth this obscure and forgotten man 

up from the grave, it has been this work’s hope to resurrect him in the present for the 

benefit of those living now. Thus, bringing back to remembrance one of the men whom 

Christ once used for the good of his church that he might be known, considered, and 

imitated in an age when great men of God are in short supply. This man has been the 

subject of this work, a man who once spoke the word of God to the profit of many, a man 

who should be considered, and a man whose faith should be imitated. 

 It has been the intention of this work to present Benjamin Beddome as an 

evangelical leader and faithful example of pastoral ministry in the period of the 

eighteenth century among the Particular Baptist community in England. Though as has 

been seen, Samuel Pearce Carey’s presentation of Beddome was of a differing 

persuasion, the alternative viewpoint of this work, it is hoped, has presented compelling 

reasons that Carey’s view was less than the full picture of the man. When the data that 

remains for the historian is fully considered, a picture begins to emerge of Beddome with 

a discernable evangelical bent thus answering the central question of this work in the 

affirmative—that when the historical materials are fully utilized, the true picture that 

begins to emerge is one in which Benjamin Beddome is truly a thoroughly committed 

evangelical, both holding to the confessional heritage of his forefathers and sharing with 

his contemporaries a hope to see the promotion of the gospel at home and abroad. 
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 This conclusion has been reached via an historical, biographical, and theological 

examination of the man. Considering his heritage, his life story, and his evangelical 

theology through the examination of his writings, has resulted in the painting of a portrait 

whose evangelical lines are clear. In laying out Beddome’s historical context in the long 

eighteenth century, a frame was built in which Beddome could then effectively and 

appropriately be placed. This was the age of Dissent, the Evangelical Revival, and 

budding expectations of hope that burst forth at the close of the eighteenth century in the 

rise of the modern missionary movement. These were the days of Beddome. 

 Placing Beddome within this historical frame was approached by way of an 

examination of his life and his writings, allowing the reader to grasp his theological 

convictions and bent of his ministry. Beddome’s life was seen in the telling of a narrative 

that began before he was born and followed his birth into an evangelical home, his 

conversion under the preaching of evangelical men, his training in an evangelical school, 

and his ministerial labors placing him in the evangelical environs of the Cotswold’s.  

From historical context and biographical story, this works’ attention turned to 

theological labor. Though many of Beddome’s works were forgotten, they were not 

forever lost, and this work has sought to bring them back to the fore. Through an 

examination of his catechesis, preaching, and his writing of hymnic verse, Beddome has 

hopefully been presented afresh to the church of another age, not to be lost again. 

Beddome’s Exposition of the Baptist Catechism was a piece of theological labor 

setting forward the theology of the evangelically minded seventeenth-century Particular 

Baptists for a new generation. Holding to the form and substance of the Catechism, 

Beddome sought to dig deeper into the rich theology he himself had inherited and that 
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which the Baptists forefathers had bequeathed to their children. Beddome’s day saw more 

than its fair share of rationalism on the one hand, and high-Calvinism on the other. His 

evangelically balanced Exposition armed the churches well in staying off the 

encroachments of both.  

This work has also attempted to reintroduce the preaching of Benjamin Beddome 

and its evangelical content. This was done by examining Beddome’s preaching up against 

a theological issue of the day known as the modern question. The modern question 

espousing that all who heard the gospel of Christ were under obligation to believe in 

Christ was something denied by the high-Calvinists of the day but affirmed by the more 

evangelically minded Calvinists like Beddome.  

Finally, a consideration was offered of Beddome’s hymnody which by its style 

and content linked Beddome with a rising hymnody among the evangelicals of the day, 

providing fuel for rising missionary expectations. The period of the eighteenth century 

was a glorious age for the Baptists when it came to hymnody, and Beddome was right in 

the middle of it.   

Thus, through the examination of catechetical questions and answers, the 

rediscovery of sermons long forgotten in archives, and the patient reading of a copious 

hymnody, rivaled only by a few worthy contemporaries, a forgotten village preacher has 

been rediscovered. This has all been pursued to resurrect a man, an evangelical man, who 

died as he lived—in village retirement, resting in an unvisited tomb. 
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