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Abstract
Church and Chapel: Parish Ministry and Methodism in Madeley, c.1760
1760·
60·1785,
785, with
Special Reference to the Ministry of John Fletcher
Submitted to The University of Manchester for the degree of Doctor of Philosophy
2010
David Robert Wilson
This thesis examines the ministry of John Fletcher (1729-85), vicar of
Madeley, Shropshire (vic. 1760-85) as a case study on the Church of England and
Methodism in the eighteenth century. Studies of Fletcher have tended to focus either
on his contribution to Methodist theology or on his designation as WesleyÊs
successor as the leader of the Methodists. The parish of Madeley has been, for the
most part, peripheral to Fletcher studies. The present thesis, however, has aimed to
examine Fletcher in his parochial context; to study both what the parish tells us
about Fletcher, but also what Fletcher tells us about the parish, and more specifically,
about the church in the eighteenth century in a local context. The main argument of
this thesis is that FletcherÊs ministry at Madeley was representative of a variation of a
pro-Anglican Methodism·localized, centred upon the parish church, and rooted in
the Doctrines and Liturgy of the Church of England. Three recent publications have
provided a triad for understanding Fletcher: (1) in his industrial context; (2) in his
theological context; and (3), in his relationship with leaders in the Evangelical
Revival. This thesis has sought to examine a fourth component: FletcherÊs work as an
ordained clergyman of the Church of England, that is, in his ecclesial and ministerial
context.
The main body of the thesis focuses on two primary aspects of FletcherÊs
parish ministry: his stated duties and his diligence in carrying out other
responsibilities and meeting other needs which arose, including addressing the
various tensions which developed during his incumbency. FletcherÊs background
and his call to parochial ministry as well as the religious history of Madeley are
outlined first (Chapter 1). There are three chapters which examine his performance
of stated duties: worship services and preaching (Chapter 2); pastoral care and
education (Chapter 5); and confrontation of erroneous doctrine (Chapter 6).
FletcherÊs ministry also included a scheme of church extension, represented
primarily by his development of religious societies on which other aspects of his
parochial duty built (Chapter 3). His evangelicalism and commitment to his parish
simultaneously raised tensions between Fletcher and his parishioners (provoked by
his ÂenthusiasmÊ or zeal), and between Fletcher and John Wesley, whose variations of
Methodism had similar aims, but different models of practice. A chapter is devoted
specifically to these issues (Chapter 4).
FletcherÊs chapel meetings formed an auxiliary arm of the church, operating
as outposts throughout his parish. His parishioners considered his ministerial model
a ÂMethodistÊ one even though it was not technically part of WesleyÊs Connexion
(other than the fact that his itinerants were guests in the parish). In all, it is the
conclusion of this thesis that FletcherÊs pastoral ministry represents some of the best
work of Anglicanism in the eighteenth century, demonstrating that despite the
manifest challenges of industrializing society, residual dissent, and competition from
the churchÊs rivals, the Establishment was not incapable of competing in the religious
marketplace.
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Preface
There is yet no complete collection of the Works of John Fletcher. Indeed,
there have been numerous editions published since the 1790s, with the earliest
indexed edition, edited by Joseph Benson, being issued from 1806-1809 in nine
volumes, with a supplemental tenth volume. However, the dispersal of FletcherÊs
various letters, treatises, and likenesses after his death made any kind of
comprehensive anthology nearly impossible, not to mention the fact that many of his
extant manuscripts were written in French and required translation if they were to be
published for an English audience. Many of these remain un-translated and are, for
the most part, not even referenced in some of the most significant studies on Fletcher
(the works of Streiff and Forsaith excepted). Furthermore, even the most complete
editions of FletcherÊs Works vary in their offerings with, as would be expected,
formerly unknown works being added to later editions. Frustratingly, however, with
each new issue of FletcherÊs works not everything from former editions was included,
requiring reference to several editions varying from four to nine volumes between
the 1806 and the 1873 editions. The reader of this thesis is referred to the
abbreviations page which identifies the versions used in my references here. Also, a
number of FletcherÊs writings (especially letters, but also a few sermons) were
published only in periodicals but not in his collected Works. These have been
referenced like any other periodical article in the footnotes but are listed with
FletcherÊs Works in the bibliography.
Additionally, when FletcherÊs ÂLettersÊ were published in the collections of

Works, they were edited down from the fuller version printed in Posthumous Pieces,
(ed. M. Horne, 1791) while some previously unpublished versions and some more
complete editions of other letters were added. Thus, I have devised a rough
hierarchy of sources when using FletcherÊs letters. First, where English holograph
originals or verifiable manuscript copies are available, I have used these above all
other sources. Second, where French holograph originals or manuscript copies are
available, I have relied first upon the translations of these in Peter ForsaithÊs recently
published Unexampled Labours (UL) and only latterly upon my own translations if a
letter was not part of ForsaithÊs project and otherwise not translated. All quotations
and references to FletcherÊs letters written in French to Charles Wesley, are cited in
this thesis by their manuscript references to point the reader to extant sources, are
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taken from UL. Third, there are two primary copy-book collections of FletcherÊs
letters, some of which have not been published and for which no original is extant.
These were transcribed by interested parties. One of these collections is to be found
in the Everett-Tyerman volumes at the MARC,1 and these appear to be largely
accurate based not only on the style of writing and meticulous detail in copying even
the repetition of a word when repeated from the bottom of a manuscript page to the
top of the next (presumably in the holograph) but copied in the main body in the
transcriptions and also in the events related which can be confirmed by other
sources.
The second of these collections was transcribed by one of Lady
HuntingdonÊs first biographers, A.C.H. Seymour. These transcriptions of letters from
Fletcher to Lady Huntingdon were not printed as part of ForsaithÊs collection due to
his incredulity regarding their authenticity based on concerns expressed by Edwin
Welch in his biography of Lady Huntingdon. Some of the letters were extracted in
SeymourÊs biography of the Countess.2 It should be noted, however, that the author
of the present thesis has utilized the manuscript volume of letter transcripts used by
Seymour,which is extant at MARC. Despite WelchÊs claim that Seymour was
generally unreliable, he seems to make an exception regarding the Fletcher letters,
stating that Seymour had early nineteenth-century transcripts of Fletcher letters (i.e.
not fabrications) and that there was more reliability concerning these than other of
SeymourÊs sources.3 Furthermore, SeymourÊs transcripts demonstrate a significant
correspondence between FletcherÊs dates and descriptions of events and those same
dates and descriptions in FletcherÊs holograph letters to others such as the Wesleys,
James Ireland, George Whitefield, and others, suggesting a more general if cautious
expectation of reliability. The Seymour transcripts volume is shelved with the John
Fletcher folios in MARC and referenced in this thesis as Fl. Vol. 2 [i.e. Fletcher
Volume 2]. A number of letters from Fletcher, as well as letters from others
concerning Fletcher and his ministry, are to be found in the recently published
edition of the CountessÊs correspondence, by J.R. Tyson and B.S. Schlenther.4 Also,

1

Everett/Tyerman Transcripts, 3 volumes, MARC: MAW 657 A-C.
L&TCH; E. Welch, Spiritual Pilgrim: A Reassessment of the Life of the Countess of Huntingdon
(Cardiff, 1995), 211-14. Cf. UL, 4.
3 Welch, Spiritual Pilgrim, 213.
4 MOEM.
2
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I have been able to locate additional letters not listed in Streiff. A listing of these
ÂadditionsÊ can be found in the appendices to this thesis.
Fourth and finally, where only published editions but no holographs were
available, I have relied upon: (1) the letters published in the eighteenth century in
their earliest editions if available, including various collections of letters and letters
published in the Arminian Magazine or its continuation, the Wesleyan Methodist

Magazine and especially those published in Posthumous Pieces if not found earlier;
(2) copies published in various editions of FletcherÊs Works as well as in various
periodicals and journals, including most recently, some published in the Proceedings

of the Wesley Historical Society; and (3) letters published only in French and for
which no holograph or copy manuscripts are extant. The above sources can be
found in the bibliography to this thesis, and a full listing of FletcherÊs correspondence
is in Appendix Seven. Due to the frequency with which FletcherÊs manuscript letters
are referenced, only the sender(s), recipient(s) and date is listed in the footnotes (e.g.
JFCH, 19 Nov. 1760). Successive references to the previous sender/recipient are
listed as Âibid.Ê followed by the date of the letter. For full archival reference to
FletcherÊs correspondence, the reader is referred to the complete listing in the
appendices. Letters published in Posthumous Pieces are given with the same
information as manuscript letters (in order to provide the reader a sense of the
chronology of FletcherÊs letters) followed by a reference to the page numbers in the
First Edition of this work, abbreviated as FL (for FletcherÊs Letters, the title by which

Posthumous Pieces was commonly known in the eighteenth century and which was
stamped on the spine of some early editions).
One further note is necessary regarding FletcherÊs letters. His correspondence
with his parish when he was away was addressed variously to individual parishioners,
to the curates, and to the societies. However, due to the extensive addresses, such as
that of his letter of 30 October 1765,5 ÂTo those who love the Lord Jesus Christ in,
and about MadeleyÊ, abbreviations have typically been used instead of the full
address. For instance, this was StreiffÊs convention. Unfortunately however, the
abbreviations do not always translate well. Thus, Streiff lists this letter as being to the
ÂSocieties in and Around MadeleyÊ, whereas, in both content and ascription it is clear
that this was a letter to his parishioners more generally, not just those in the Madeley
5

See note in Appendix 7 for the proper dating of this letter.
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societies. I have also utilized abbreviated addresses in the footnotes for references to
FletcherÊs pastoral letters (most of which are to be found in FL). However, due to the
fact that this thesis is focussed on FletcherÊs work in both church and chapel, it is
important to be specific as to whom he was writing when he corresponded with his
parish. Thus, I have created a different convention for abbreviating. Letters
addressed in any variation to his parishioners in general are referenced as
ÂJFMadeley ParishionersÊ. Letters addressed specifically to the religious societies
are referenced as ÂJFMadeley SocietiesÊ. Letters to individuals follow the
referencing described in the previous paragraph.
Due to the frequent reference to unpublished manuscripts, I have in most
cases, omitted full manuscript references in the footnotes. Instead, the title or
description of the manuscript has been referenced, followed by an indicator as to
where the full reference can be found in the Bibliography, which contains a
complete list of every manuscript used in the thesis. For example, the reference
JF, First Plan for a Sunday School (B1.9)
directs the reader to a manuscript draft of FletcherÊs plan for Sunday schools in
Madeley, to be found in the Bibliography (B) in section (1.9), thus (B1.9) in which
are listed the respective manuscripts at MARC. Where no clear title for a document
exists, thus making a bibliographic reference difficult to indicate, the archival
reference is provided in the footnotes.
With regard to the Works of John Wesley (WJW ), I have made use of the
following conventions. I have used the Bicentennial Edition (BE) for my research
and any footnotes, prefaces, or comments within this thesis refer to this edition only
unless otherwise indicated. With WesleyÊs Letters, because the BE for these is still in
the process of publication, I have used the BE for letters between 1721 and 1755 but
have relied upon the previous Standard Edition, edited by Telford in eight volumes,
for all letters subsequent to 1755. Letters from the BE are referred to as ÂWJW, 25
and 26Ê; The Letters of John Wesley from TelfordÊs edition are referred to as ÂLJWÊÊ.
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FletcherFletcher-Madeley Chronology
Sept. 1729

John William
Switzerland

Fletcher

born

Sept. 1739

Mary Bosanquet born in Essex, England

c. 1749

Fletcher arrived in Britain

Jan. 1754 (or 55)

Fletcher had an evangelical conversion
experience and made a written covenant with
God

Mar. 1757

Fletcher successively ordained deacon and
priest in the Church of England; Fletcher
appointed curate of Madeley

c. May 1758

John Fletcher met the Countess of Huntingdon

1759

Fletcher appointed
Huntingdon

c. Dec. 1759

Fletcher released from duty as curate of
Madeley

Oct. 1760

Fletcher inducted as vicar of Madeley

Spring 1761

The first Anglican religious societies came
together in Madeley Wood and Coalbrookdale
under FletcherÊs leadership

Spring 1762

Fletcher had conflicts with Catholics at
Madeley Wood; Churchwardens in Madeley
and local magistrates threatened to present
Fletcher at the church court for holding
conventicles

1764

Wesley sent Methodist itinerant preachers to
preach in Madeley and the Shropshire coalfield

June 1764

Fletcher began meeting with other evangelical
clergy in a clerical society at Worcester

Aug. 1764

Fletcher exchanged pulpits with the curate of
Tipton, Staffordshire (leaving his pulpit for the
first time since his induction)

Apr. 1765

Fletcher preached in the open air for the first
time (at Coalpit Bank, Wellington, Shropshire)

Chaplain

in

to

Nyon,

Lady
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1767

Fletcher established
Madeley

a

charity

school

at

1768

Fletcher appointed president of Trevecca
College, Talgarth, Brecon, Wales (Lady
HuntingdonÊs College)

Jan. – c. May 1770
1770

Fletcher visited his home in Switzerland and
travelled through parts of Europe with James
Ireland

1771

Fletcher resigned from Trevecca

17711771-1777

Arminian-Calvinist Controversy; Fletcher wrote
and published his Checks to Antinomianism

1772

Fletcher published his Appeal to Matter of Fact
and Common Sense, dedicated to the Madeley
gentry
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May 1773

Landslip or Earthquake at the Birches on the
Border of Madeley and Buildwas parishes

Aug. 1775

Fletcher wrote a plan for a ÂMethodist Church
of EnglandÊ to be proposed at WesleyÊs
Conference

1776

Fletcher became ill with a lung disorder
(probably tuberculosis)

17761776-77

Fletcher built a meeting house in the parish
(Madeley Wood) as a school for children in the
day and a society meeting place in the evening

1778
177878-81

Fletcher travelled to the Continent to rest and
recover from his illness

Spring 1781

Fletcher returned to Madeley

Nov. 1781

John Fletcher and Mary Bosanquet married at
Batley Church near Leeds, Yorkshire

Autumn 1783

John and Mary Fletcher made a preaching
journey to Dublin, Ireland

1784

John and Mary Fletcher with Abiah Darby
establish Sunday schools in Madeley

Aug. 1785

John Fletcher died (14 Aug.) in the vicarage at
Madeley; Thomas Hatton, Rector of Waters
Upton preached FletcherÊs funeral sermon (17
Aug.)

27

28

Introduction
In 1775, John Fletcher, then fifteen years the vicar of Madeley, wrote a letter
to John Wesley with a proposal intended to steer Methodism toward an irenic and
auxiliary relationship within the Church of England·an intent which Wesley
repeatedly asserted throughout his own life.1 FletcherÊs plan was for the forming of Âa
general society·a daughter-church of our holy mother ⁄ the methodist-church of
EnglandÊ.2 FletcherÊs aspiration was to promote a reformation of pastoral diligence
based upon evangelical principles, and he saw the possibility of Methodism acting as
a catalyst. This thesis is an examination of the context of that aspiration, namely, the
pastoral ministry of the Church of England and the relationship of Methodism to
such aims, and the strategies Fletcher implemented to accomplish reform. Thus, it is
a study of the Church of England, of Methodism, and of Church Methodism,
informed by the evidence of a twenty-five year parish ministry in which FletcherÊs
theology and philosophy of ministry and reform were implemented and tested.
Fletcher was a Swiss-born émigré, introduced to Methodism in London in the
1750s. He experienced evangelical conversion in 1754. He followed what he
perceived to be a call into church ministry, was ordained in 1757, and inducted to
the industrializing, Midlands parish of Madeley, Shropshire in 1760, where he served
for the remainder of his life. He married Mary Bosanquet in 1781, and although their
marriage was abruptly ended by his untimely death in 1785, she had a considerable
share in ministry to the parish. Indeed, even though it is beyond the time period of
this thesis (1760-1785), it is worth noting that she continued her residence in the
parish after his death, carrying on an Anglican-Methodist ministry for thirty more
years, until her own death in 1815.
Fletcher maintained a pro-Anglican stance throughout his life, advocating the
role of Methodism as a leaven within the church. This was the model he was
attempting to implement in his own parish. His concern for the reform of the church
was rooted in pastoral care which went beyond simply carrying out the duties of
preaching and administering the Sacraments. Pastoral care must include, Fletcher
believed, an attentiveness to the social and religious needs felt by those who desired
1

Cf. LJW, 7:317-318; 7:321; J. Gregory, Â„In the Church I Will Live and Die‰: John Wesley, the
Church of England, and MethodismÊ, in W. Gibson and R.G. Ingram (eds.) Religious Identities in
Britain 1660-1832 (Aldershot, 2005), 147-77.
2 JFJW, 1 Aug. 1775.
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to Âflee the wrath to comeÊ. However, his championing such pastoral improvement
(much as had some of his seventeenth-century forbears like Bishop Gilbert Burnet),
was dialectical, for it implied there was something that was yet unreformed in the
clergy.3 Indeed, in common with many of his contemporaries, Fletcher took a critical
view towards what were considered clerical abuses or neglect. He was censorious of
the root causes of these problems, whether theological, systemic, or simply arising
from individual sloth or apathy. His primary concern was an evangelical one·Âthe
spread of the power of godlinessÊ·which he believed was thoroughly consonant with
the tradition of the Established Church.4
He was aware of the religious debates of his day and engaged in theological
controversies for the sake of the church. It was however, primarily in his parish that
he sought to bring about his ideal, rooted in the pastoral task: he conducted worship
services, created religious societies, preached wherever he believed providence
opened the door, carried out an energetic regimen of pastoral visits, implemented a
variety of strategies for religious education, and confronted erroneous doctrine. In all
of these pastoral activities his religious societies provided an extended foundation on
which to build an expanding ministry of the church in the parish.
Fletcher maintained relationships with John and Charles Wesley and with
Wesleyan Methodism, but his undying commitment was to the church. As John
Nuelsen wrote in his study: ÂFür Wesley war die Welt sein Kirchspiel, für Fletcher

war sein Kirchspiel seine Welt Ê.5 Indeed, FletcherÊs parish was his world. Wesley
persistently tried to coax Fletcher out of parochial ministry into Methodist leadership
and itinerancy, and the accretion of his disappointment with FletcherÊs declinations is
apparent in WesleyÊs statement, Âhe did abundance of good in that narrower sphere
of action which he chose; and was a pattern well worthy of the imitation of all the
parochial Ministers in the kingdom.Ê6
FletcherÊs wife, Mary Bosanquet, had, prior to their marriage, developed
ministries to orphans and fostered a small community of women modelled after the
3

Cf. P. Collinson, The Birthpangs of Protestant England (Basingstoke, 1988), 153-54.
JFJW, 1 Aug. 1775.
5 J.L. Nuelsen, Jean Guillame de la Fléchère: Der Erste Schweizerische Methodist (Zurich, 1929), 11.
WesleyÊs statement was: ÂI look upon all the world as my parish; thus far I mean, that, in whatever
part of it I am, I judge it meet, right, and my bounden duty, to declare unto all that are willing to
hear, the glad tidings of salvation.Ê WJW, 19:66-68.
6 J. Wesley, A Sermon Preached on the Occasion of the Death of the Rev. Mr. John Fletcher
(London, 1785), 13, italics mine.
4
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fashion of Halle pietism.7 Wesley praised her work, comparing her household to the
renowned community at Little Gidding.8 In the 1770s she became one of the first
Methodist female preachers.9 Significant in their own right, these spheres of ministry
also helped prepare her for her joint ministry with Fletcher in Madeley, a partnership
to which they committed in their marriage covenant.10 Mrs Fletcher was
evangelically minded and a member of Methodist societies throughout her life, while
firmly committed to the Church of England. In addition to visiting the sick and
caring for the poor, she was particularly talented in her organizational abilities, and
she helped to develop a variety of class and society meetings, building on and
extending the work of her husband, and in her own day she became well-known.11
She probably preached in Madeley in the societies while John Fletcher was still alive,
and it is certain that she led society and class meetings during this time. There is little
doubt that all of this was done with her husbandÊs approbation.12
FletcherÊs religious societies first met in various places throughout Madeley
parish, from the vicarage kitchen to the homes of parishioners,13 superintended by
Fletcher himself. As the need for space increased and as resources became available,
John and subsequently Mary Fletcher, contributed funds to build meeting houses or
ÂchapelsÊ in the parish. The first, constructed in the centre of the parish, was used as
a school house during the day and a meeting place for the society in the evening.
However, the buildings also served as de facto chapels of ease (though never
formally consecrated), providing places for parishioners to hear a sermon in their
own communities, which were separated by several miles from the church.
Eventually, WesleyÊs preachers included Madeley and the surrounding parishes in
their preaching rounds. Fletcher clearly saw his pastoral work as being of the
Methodist or evangelical type, but his model of Methodism, in its parochial form,

7

MF recorded the influence of FranckeÊs model at Halle. LMF, 1:51; cf. WJW, 21:395. On the Halle
model, see D.L. Brunner, Halle Pietists in England: Anthony William Boehm and the Society for
Promoting Christian Knowledge (Göttingen, 1988).
8 SAJF, 142-43.
9 D.R. Wilson, Â„A Gospel Ministry‰: Mary Bosanquet Fletcher and the Parish of MadeleyÊ, Unpub.
Paper, AAR (2006).
10 HLF, 25; SAJF, 139-40; F.W. MacDonald, Fletcher of Madeley (New York, 1886), 168-69.
11 MFJW, June 1771 (B1.9); Z. Taft, Biographical Sketches of the Lives and Public Ministry of
Various Holy Women, 2 vols. (Leeds, 1828); D.R. Wilson, ÂThou Shal[t] Walk With Me in WhiteÊ:
Afterlife and Vocation in the Ministry of Mary Bosanquet FletcherÊ, Wesley and Methodist Studies 1
(2009), 71-85. Bosanquet was mentioned by name by G. Eliot. Adam Bede (London, 2008), 98.
12 See JFMF, 12 Feb. 1779.
13 ÂMadeleyÊ, WMM (1833), 876.
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did not always mesh well with WesleyÊs model, which emphasized itinerancy over
residency, as well as insisting on his own authoritarian oversight of his Connexion.
This sometimes brought tension into Fletcher and WesleyÊs relationship.
The aims of this study arise from three concentric concerns of recent
ecclesiastical historiography: first, the reassessment of the nature and parochial
function of the church in the eighteenth century, particularly the pastoral ministry;
second, the context of industrializing society, its challenges to the pastoral task, and
the response of the church to those challenges; and third, the relationship between
the church and Methodism, representative of debates over the relationship between
ÂchurchÊ and ÂchapelÊ in the eighteenth century. As a ÂMethodistÊ Anglican clergyman
who served a single parish for a quarter of a century, Fletcher offers a unique yet
largely unexplored look at these concerns. As an industrializing parish Madeley
epitomized those areas in which the Established Church was supposedly most
impotent in eighteenth century, when compared with its evangelical dissenting or
ÂchapelÊ counterparts. Yet FletcherÊs labours in Madeley, rather than demonstrating
an ever-weakening church, were more akin to the work of the church in Oldham
and Saddleworth, where, as Smith has shown, evidenced considerable pastoral
creativity and energy in response to industrializing conditions.14
FletcherÊs Swiss background offers a continental perspective on AnglicanMethodist relations, particularly with regard to how the Huguenot situation and the
response of the church to these persecuted Protestants influenced Continental
perceptions of the English Church. This is of especial interest concerning the
churchmanship of those like Fletcher who saw the Church of England as broad
enough to include a range of churchmanship, not least of which included the
irregularities of Methodism such as crossing parish boundaries, itinerancy, and
preaching and praying extempore. Fletcher himself was a Protestant of noble
descent, and his family was established in the Canton of Berne, which became a
significant refuge for Huguenots fleeing France after the Revocation of the Edict of
Nantes in 1685.15 Contact between English divines and the clergy of Berne

14

M. Smith, Religion in Industrial Society: Oldham and Saddleworth, 1740-1865 (Oxford, 1994), 3234 [hereafter Smith, Religion].
15The ÂEdict of FontainebleauÊ signed by Louis XIV, 22 October 1685. See J.H. Robinson (ed.)
Readings in European History, 2 Vols. (Boston, 1906), 2:287-291; S. Smiles, The Huguenots
(Baltimore, 1972), 151-170. The earliest records of FletcherÊs family and their background in
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contributed to an idealization of the English Church in the mind of Swiss Protestants,
an element of influence observable in FletcherÊs own statements and his decision to
pursue ordination in the Church of England.16 This context sheds new light on the
question of how some Methodists could conceive that their irregularities might be
accommodated within the Established Church.17 For Fletcher, Methodism was not a
competing model of churchmanship, but a practical model of the truest form of
Anglicanism in its idealization of the primitive church as supremely stated in the
churchÊs own authorities, the Bible, Prayer Book, Articles, Canons, and Homilies.
Methodology

Methodological Premises
Two methodological premises guide this research. First, as Dreyer has shown
of Wesley, the question we must ask regarding historical identities is not primarily
where we should classify individuals but where they classified themselves.18
GregoryÊs recent discussion of John WesleyÊs relationship to Methodism and the
Church of England19 and LloydÊs reassessment of Charles Wesley20 demonstrate the
larger historical implications for understanding the eighteenth-century church arising
from a more inductive approach to religious identities. Second, an emphasis on the
sources related to the parochial context of eighteenth-century Methodism is
necessary to parse the relationship of church and chapel. This emphasis on context21
serves as a check to the anachronistic tendency in Methodist studies which
anticipates Methodist separation from the Establishment, often misconstruing the
devotion of the parish clergy to their spiritual duties and the participation of the laity
in the religious life of the church. In a bold assertion of this anticipation of
separation, Overton and Relton, two nineteenth-century critics of the Hanoverian
Switzerland is recorded in a manuscript biography by J. Hocart, ÂDetails of the Life & Family of John
FletcherÊ.
16 JFJ. de La Fléchère, 7 Mar. 1752; P.S. Forsaith, Â„A Dearer Country‰: The Frenchness of the Rev.
Jean de la Fléchère of Madeley, a Methodist Church of England VicarÊ, in R. Vigne and C. Littleton
(eds.) From Strangers to Citizens: The Integration of Immigrant Communities in Britain, Ireland and
Colonial America, 1550-1750 (Brighton, 2001), 519-26.
17 Lloyd, Charles Wesley and the Struggle for Methodist Identity (Oxford, 2007), 64; Gregory, ÂIn the
ChurchÊ, passim.
18 F. Dreyer, ÂA „Religious Society Under Heaven‰: John Wesley and the Identity of MethodismÊ,
Journal of British Studies 25:1 (1986), 62-83.
19 Gregory, ÂIn the ChurchÊ, 147-78.
20 G. Lloyd, Charles Wesley.
21 On the vital importance of context to studies of Methodism, see J. GregoryÊs recent chapter,
ÂWesleyÊs ContextÊ, in R. Maddox and J. Vickers (eds.), The Cambridge Companion to John Wesley
(Cambridge, 2009), 13-42.
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church, wrote: Â[I]t is impossible not to come to the conclusion that from the very
first the Wesleyan movement, so far as it concerned organization, never was and
never could have been a church movement.Ê22 This view obscures bastions of what
Lloyd has called ÂChurch MethodismÊ23 which was Âaggressively pro-AnglicanÊ and
which may in fact have provided a strong foundation for the success of Methodism
after separation, if only by postponing schism until the movement was strong enough
to succeed as a denomination, independent of a mother church.24 Pro-Anglicanism
was also observable in clerical devotion to parish ministry, where Methodism could
be observed not only in partnership with the church, but as an extension of Anglican
worship and pastoral care. It became clear in the research for this thesis that any
separation from the church by Methodists in Madeley took place, at the earliest, in
the first decade of the nineteenth century (and probably much later),25 thus failing to
conform to models portraying Methodism as a form of eighteenth-century ÂNew
DissentÊ.26 Instead, Methodism in Madeley was manifested as a loosely organized,
local, cooperative body of Anglicans, attendant at the services of the church. It
functioned first and foremost as an auxiliary ministry of Christian fellowship,
worship, and prayer, which reflected FletcherÊs attempt to extend the ministry of the
local church.
The parochial context is beginning to receive more attention. Gregory and
Chamberlain in The National Church in Local Perspective, assert Âthat any account
of the way the Church of England functioned as a national church needs to take its

22

J.H. Overton and F. Relton, The English Church: From the Accession of George I. to the End of
the Eighteenth Century (London, 1906), 74.
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G. Lloyd, Â„Croakers and Busybodies‰: The Extent and Influence of Church Methodism in the Late
18th and Early 19th CenturiesÊ, Methodist History 42:1 (2003), 20-32.
24 Idem, Charles Wesley, 358-9.
25 As late as 1862 Phoebe Palmer, on a visit to Madeley, observed: ÂNever have we been at a place
where the established Church and the Methodists seem to be so lovingly united.Ê R. Wheatley, The
Life and Letters of Mrs. Phoebe Palmer (New York, 1876), 382.
26 A.D. Gilbert, in his earlier chapters, describes ÂNew DissentÊ within the Âdissenting traditionÊ as a
Âphenomenon analogous to that of Methodism within the Anglican tradition.Ê Religion and Society in
Industrial England: Church, Chapel and Social Change, 1740-1914 (London, 1976), 36. Yet, later in
the book, he quantifies the growth of new dissent, including Methodist numbers as separate from
Anglican numbers, while leaving little room for the possibility that in counting Methodists there was
the problem of duplicating counts for those (many) Methodists who remained committed members of
the Church of England. Indeed, in his charting of the growth of evangelicalism within religious
traditions, no quantification is offered for evangelicals within the church, Methodist or otherwise. (pp.
39ff; 144-74).
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role in the localities seriously.Ê27 Many of the existing studies, however, are regionally
focussed on either counties, industrial areas made up of several parishes, or on the
larger administrative units of the church, such as dioceses or archdeaconries. The
question of how local a study needs to be is a valid one,28 for the overly local can all
too easily digress into atomism, losing site of the connexions between the local, the
regional, and the national. Gregory and Chamberlain have recommended a
Â„dissolved boundaries‰ modelÊ, using which, historians examine points of integration
of the central church structures and initiatives with the practice of the church in the
localities in order to keep perspective on the relationship between micro and macro
historical concerns.29 Spufford has creatively suggested that there is a comparison to
be made between biographical work and local historical work, for the uniqueness
that arises from the reconstruction of the sources in both, yet offers insights into other
persons or localities respectively, so far as there remain comparable features.30 The
present thesis takes seriously these concerns.
The focus on church and chapel ministry in the parish of Madeley and the
religious identities of John and Mary Fletcher which shaped it, has a wider
applicability to our understanding of church and chapel ministry in the eighteenth
century more generally. For example, it is one aim of this study to enquire to what
extent chapel ministry in Madeley was simultaneously a Âgrass rootsÊ movement and
a movement within the Establishment, and to what degree Established religion was
or could be ÂpopularÊ religion. Exploration of such religious practice in Madeley,
then, is suggestive of what may have been possible in other similar (e.g.
industrializing, Midlands, etc.) localities, and amongst other communities which were
associated with the church, with Methodism, or with both. Categorizations of
nonconformity and dissent, which make a priori arguments that Âgrass rootsÊ
movements exist only outside of the Establishment, resist such alternative possibilities
deterministically by creating a false dichotomy between church and chapel, which
clearly did not exist in all, and perhaps not even most, parishes.

27

J. Gregory and J.S. Chamberlain (eds.) The National Church in Local Perspective: The Church of
England and the Regions, 1660-1800 (Woodbridge, 2003), 2 [hereafter National Church.; also see G.
Holmes and D. Szechi, The Age of Oligarchy: Pre-Industrial Britain 1722-1783 (London, 1993), 103.
28 D.M. Palliser, ÂIntroduction: The Parish in PerspectiveÊ, in S.J. Wright (ed.) Parish, Church and
People: Local Studies in Lay Religion 1350-1750 (London: Hutchinson, 1988), 5-28.
29 National Church, 13.
30 M. Spufford, Contrasting Communities (Stroud, 2000), xxvii-xxviii.
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The Sources
An important justification for limiting the study to a single parish, specifically
ministry in Madeley, is the sheer volume of extant primary source material. The
Fletcher-Tooth Collection at MARC, together with parish and diocesan records held
in the SRO and the HRO, provide the primary sources for this thesis. The FletcherTooth Collection covers the period from before JohnÊs arrival and institution at
Madeley until well after the death of Mary. Their ministry in nearly every aspect is
remarkably well-documented. This collection alone comprises forty-three boxes
containing manuscript letters, journals and diaries, poetry, devotional writing,
indentures related to church and chapel, sermons, theological prose, and social,
political, and religious polemical writing. John FletcherÊs correspondence provides
significant insights into his pastoral ministry, and his letters written to his
parishioners, when he was away from them in particular, shed considerable light on
church and chapel religion in Madeley. All of his letters taken together provide a
chronicle of his ministry. In his correspondence with Charles Wesley, John Wesley,
the Countess of Huntingdon, and James Ireland,31 among others, he often described
pastoral difficulties, new parochial initiatives, and the religious state of his parish. The
Methodist Archives also hold the John and Mary Fletcher Library, comprising over
340 titles in 134 volumes.32 The scope of available source material, therefore, offers
significant potential for the study of Anglican and Methodist ministry in an
eighteenth-century industrializing parish.
Review of Literature
The majority of research on John Fletcher has been from a Methodist and
often an hagiographical starting point, drawing conclusions based on anachronistic
assumptions, and theological presuppositions. These studies have typically critiqued
the eighteenth-century church for its torpor and inadequacy to meet the needs of its
people, as well as presupposing the trajectory of Methodism towards separation from
the church. The revitalization of interest in the eighteenth-century church over the
last two decades has opened new avenues for study and has suggested possibilities
for revising these largely pejorative appraisals which portray the age as one of moral
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Repositories, with an Introductory CommentaryÊ, BJRUL (forthcoming).
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crisis, lacking both piety and organization, during which the Church of England
stood Âlistless, gazing·a powerless and indifferent spectator·at the moral distress of
her childrenÊ.33 Within the growing body of research on this period, there remains a
call for attention to examine the religious life of the parish and the piety and the
parochial function of the clergy in the care of their parishioners in all its forms.34 It is
from this burgeoning body of research that this thesis arises.

Religious History
It is the alleged inability of the church to carry out parochial duties and the
lack of infrastructure or pietistic concern which has drawn the critique of historians
following what has been called the Âpessimistic thesisÊ.35 For example, it has been
asserted that:
What we now know as a well-worked parish did not, of course, exist.
Even the ordinary parts of parochial machinery were then wanting ⁄
there was no zeal, no enterprise. The labouring classes were
neglected. Parochial visitation was the exception, not the rule.
Catechizing of children, and servants and apprentices on Sunday
afternoons had fallen into disuse.36
With the increase of regional studies, however, it has become evident that
there were considerable variations in institutional ideals, clerical diligence, and lay
involvement from one place to another.37 The pastoral response of Fletcher in the
parish of Madeley similarly resists broad generalizations regarding the state of the
church as one of decline. In contrast, it appears to suggest a variation of ÂChurch
MethodismÊ which reflected not only the continuity of a still-reforming church,
according to the Anglican ideals of the sixteenth-century Reformation, but also
optimism towards the possibility of carrying out such a ministry ideal.
In order to analyze the role religion played in the lives of parishioners, the
function of the church and parochial machinery, and to assess the possibility of
alternatives to pessimistic theories, it is important to understand the social and
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religious context of the parish in the eighteenth century. These theories tend to be
wedded to the idea of decline,38 making the assumption that there was a clear
distinction between church and chapel communities, especially where those forms of
evangelical Ânew dissentÊ operated as Âpopular religionÊ against the backdrop of a
weakening Âcultural and institutional role of religion in English society.Ê39 Popular
religion was, it is suggested, largely unique to evangelical nonconformity, where
chapels were not adjunct to, but rather in competition with, the Establishment. It
utilized the advantages of freedom allowed by nonconformist ecclesiologies that
made the most of a new voluntary religious associationalism, ushered in by the
Toleration Act, and offered increased lay involvement in its religious societies,
Sunday schools, class meetings, and spontaneous forms of worship, all buttressed by
growth stemming from Evangelical conversionism.40
In such analyses, these chapel communities not only operated outside the
aegis of the church, but they had their own sub-culture with its own form of
membership, rites and rules, that Âdid not belong in the familiar structure of vestry,
churchwarden, and parson.Ê41 This extra-parochial liberty, it has been suggested, lent
itself to a constituency of industrial labourers, while the Establishment was unable to
adapt to the changing needs of society. It has thus been inferred that the increasing
chasm between church and chapel was deepened by the overall decline of the
traditional forms and structures of worship and parochial care, and broadened by
the sense that church and chapel were not partners but rather competing alternatives,
based on Âtwo very different religious and social value systems.Ê42 YaldenÊs thesis on
North Shropshire43 attempts to establish the central characteristics of chapel
communities and analyzes the changes from the middle of the seventeenth century to
the end of the nineteenth century. His study resisted the polemics against the
Established Church and in its focus on nonconformity rarely addressed the
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Establishment at all. Even so, the assumption of religious decline and the dichotomy
of church and chapel, following GilbertÊs typology, is explicit.44
The ÂsuccessÊ or ÂfailureÊ of the church and its reform efforts has been studied
from a variety of angles. In the last two decades a number of studies have offered
more optimistic revisions.45 By the early 1990s social and ecclesiastical historians
were well embroiled in the debate over the accuracy of earlier claims that the
church, by the time of the reforms of the 1830s, had lost its significance and impact
as a centre of English life. Eighteenth-century churchmen had done far too little,
much too late, and a progression of secularization had been set in motion beyond
either control or repair. The more optimistic cadre has suggested that such negative
views were shaped by denominational biases and anachronistic superimpositions of
Victorian values on Georgian religion. Early in the debate, a seminal collection of
essays was published, with several of which focussed on the local church. These
included studies of counties, regions and cities, and their respective social, political,
economic, and religious settings.46 Research had, until this time, focused largely
upon data directly related to the church as an institution, inferring conclusions
regarding the religious tenor of the times from church attendance, participation in
communion, church-building, clerical incomes, pluralism, and non-residence. Thus,
in addition to conducting more localized research, a methodology which allowed for
other measurements of religion, social solidarity and its challenges, and the general
participation of the people in religious life, was necessary.
GilbertÊs claim that Âthe best attempts to defend the pastoral work of the
eighteenth-century parochial clergy remain somewhat damning in the faintness of
their praiseÊ47 has recently been offset by a number of studies which extend beyond
statistical analysis.48 It is now, after nearly two decades of revisionist history, more
generally accepted that evaluation of the churchÊs parochial function and religious
practice must include, along with church-building activity and attendance at public
worship, the other forms of both quantitative and qualitative measurement of
religious life. This requires utilizing the records of parish churches, chapels, diocesan
44
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and county records offices, and the various Establishment and extra-Establishment
sermons, letters, account books and many other such sources, which still remain
largely unexplored. Jacob, in his superb study of early eighteenth-century lay piety,
utilized such sources, particularly those of parish and diocesan offices. His findings
substantiate and extend claims by Sykes and others that the laicization of the church
in the eighteenth century did not reflect an increasingly secular church as the century
went on. Rather, Reformation ideals of lay piety, enmeshed in religious practice in
church and society, persisted. ÂIn many instances [the laity] took the initiative in
relatively uncomplainingly supporting the clergy, in developing their own spirituality,
in maintaining Christian worship and discipline, in philanthropic works, and in
building and improving churchesÊ.49

The Church of England
For many years, WarneÊs Church and Society in Eighteenth-Century Devon50
was the standard reassessment of the eighteenth-century church in its local context,
though it is more descriptive than explanatory. In Devon, the church remained
central to community life and attentive to the spiritual needs of the people, and
endeavoured to meet the challenges of a growing population. Dissent was in decline
from the 1730s. Methodism experienced growth, but WarneÊs interest was in the
conflict with the Establishment, rather than in the reason for Methodist expansion.
However, notwithstanding the various riots, accusations of enthusiasm, and
theological controversies, there remained those whose religious activity included
Methodist and Anglican religious practice into the first decades of the nineteenth
century.51 McClatcheyÊs study of Oxfordshire Clergy published fifty years ago,
explored the clerical office in its various functions, noting that there was considerable
variance in terms of diligent service, but that there were also efforts to improve both
clerical standards and remuneration in the later eighteenth century.52 Three more
recent studies have offered reappraisals of the church in industrializing England in
the eighteenth century. Comparison of these studies confirms a significant degree of
regional variance, while showing how religious practice might be measured in
different, yet equally valid, ways. Conclusions regarding the fortunes of the church
49

Ibid. 227.
A. Warne, Church and Society in Eighteenth-Century Devon (Newton Abbot, 1969).
51 Ibid.
52 D. McClatchey, Oxfordshire Clergy, 1777-1869 (Oxford, 1960).
50

40

can thus be drawn from comparisons of differing types of religious practice across
the industrializing north. For example, AlbersÊs thesis53 examines religion in the
county of Lancashire and dissent as well as Methodism are considered in the larger
social, economic, political and religious context. Contrary to well-worn claims that
MethodismÊs success was built on the weakness of the Establishment, AlbersÊs
analysis suggests that certain characteristics of Methodism, such as itinerancy, found
a sympathetic audience among those immigrant labourers who were transient
ÂitinerantsÊ themselves.54 In addition, her reassessment suggests that political factors,
which broke down the fragile hegemony of the Establishment, were as causal of
decline of the influence of the church, as an intrinsic or inevitable secularisation.55
SmithÊs work, similar to JacobÊs study of lay piety, focussed on the practice of
religion in the church where it did exist.56 In Oldham and Saddleworth the
parishioners were resilient to changes brought on by industrialization, and the clergy
were both quick to recognize and creative in their attempts to meet the needs of
these large industrializing parishes, including a clerical rota amongst the parochial
chapels.57 In addition, he has shown that pluralism and non-residence were not
necessarily signs of corruption or laziness; many of the clergy employed dutiful
curates in order that non-residence did not prevent provision of worship services.
The clergy generally provided two services on Sundays, and the focus on preaching
stimulated improvement of sermons by the parochial clergy. It is of particular interest
that in the later eighteenth century, the cooperation of Methodists with the church in
developing and maintaining Sunday schools resulted in many Methodists
participating in Anglican worship. Enlarging on this point, Smith notes that in
addition to an evangelical consensus formed among nonconformists, the Âstrong, and
increasingly preponderant presence of Evangelicals within the Church of England
⁄ made possible the development of a wider consensus into which both
nonconformists and Anglicans were increasingly integrated.Ê58 SmithÊs study reveals
that the church, far from being inert, was active throughout the eighteenth century.
Though it was beset by challenges, the religious persistence of the laity and the
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creativity and devotion of the clergy demonstrates that the church was not left on the
road to irreversible decline at the beginning of the nineteenth century.
In contrast, Snape has illustrated how the church in the Lancashire parish of
Whalley was frustrated in its attempts to reform individual piety and to draw
parishioners to churches and parochial chapels for public worship. It is noteworthy
that, as with WarneÊs findings in Devon, Snape has found that there remained, at the
close of the eighteenth century, local clusters of Methodists who Ârefused to
acknowledge themselves as ÂSeparatistsÊ while Methodists in Downham still
worshipped at their parochial [Anglican] chapelÊ.59 Even so, he has shown that in at
least one region of Lancashire, the challenges to the church were manifold, and
factors stemming from industrialization did in fact encumber the parochial
infrastructure, particularly in response to the needs and expectations of its plebeian
constituency. These were needs to which evangelical nonconformity (including
separatist Methodists) could more adequately respond. However, if in the parish of
Whalley the Establishment Âlacked both the competence and the resourcesÊ to meet
the changing needs of industrializing society, so it was also weakened by the success
of Methodism, and a sense of decline was apparent by the last part of the eighteenth
century. The divergence from SmithÊs conclusions comes in part from the two
historiansÊ differing methodologies. At the outset, Smith sought to study religious
practice where it did exist and to examine strategies employed to accomplish the
goals of the church. SnapeÊs work, on the other hand, aimed to Âdraw attention to the
manifold and genuine shortcomings of the contemporary Church of EnglandÊ. Yet
both studies are valuable for their local focus on a small grouping of large parishes
and chapelries and for their examination of the pastoral efforts of the clergy, rather
than simply statistics of attendance, church-building activity, and participation in
communion.
In the light of these studies, it becomes clear that there is still much historical
work to be done. FletcherÊs work in Madeley provides another view into what was
possible in the eighteenth-century church in industrializing parishes. Clerical
strategies were developed to tackle the range of challenges, including even the
Christianization of parishioners, who may have been de-Catholicized but remained
ignorant in the Protestant faith. As Gilbert Burnet wrote, ÂIt cannot be denied ⁄ that
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our reformation is not yet arrived at that full perfection that is to be desiredÊ.60 In
Madeley, Fletcher clearly saw his work as having continuity with the aims of the
Reformers from centuries past. This study is interested in religious practice, where it
did arise in its own right. Central to this is the claim that many of the freedoms
enjoyed by nonconformist ecclesiologies were actually available to the Established
clergy and laity as well, and in many ways, Anglicans participated much as their
rivals in attempts to fulfil the yet unrealized ideals of the Reformation, significantly,
by the improvement of pastoral standards. In any case, distinctions between church
and chapel were often much more ambiguous than has traditionally been assumed.
Hempton has suggested that ÂReligion ⁄ sinks its deepest roots into popular
culture when it helps give expression to the social, economic, ethnic and cultural
homogeneity of populations facing rapid change or oppressionÊ.61 Following this
conclusion, it is worth asking, where did religion in Madeley sink its roots? How was
the Anglican pastoral ministry carried out, and what effect did this have on patterns
of church and chapel religious practice? And, in general, what were the challenges to
pastoral ministry in the eighteenth-century parish and how did Fletcher respond to
them? Could the church compete in the voluntary religious marketplace?62

Methodism
It is the slippery task of the historian when attempting to paint one picture
bright to avoid unduly painting another bleak. That Methodism and the Evangelical
Revival became in the nineteenth century a Âstick with which to beat the eighteenthcentury ChurchÊ63 has been shown through a number of recent studies. As J.C.D.
Clark asserts:
Methodism and Evangelicalism have often been held up as evidence
of the truth of such claims, and analysed as rejections of the
corruption and spiritual inadequacy of the eighteenth-century church
⁄ In the early and mid eighteenth century, Methodism and
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Evangelicalism can better be understood as marks of the churchÊs
strength and spiritual effectiveness.64
Case in point, Baker used Madeley to support claims of Anglican deficiency
in industrializing England. Suggesting that Madeley was a characteristic parish of
Anglican negligence, he explained that ÂIt was typical of those areas most affected by
the Industrial Revolution of the eighteenth century·areas where Methodism
achieved its greatest success because the maximum spiritual need was too often
coupled with minimum ministration by the Established ChurchÊ.65 However, given
that FletcherÊs labours were ultimately and thoroughly parochial, it is difficult to find
justification for describing a poor ministration of the church in Madeley.
The relationship between the Methodist Societies and the Church of England
resists the simplified labels of either conformity or dissent. Clergy and lay relations
could transcend these demarcations, and parish life did not always move in tandem
with the institutions of the Established Church,66 nor with the institutional authority
structures of the Methodist chapel and other denominational movements. As
Malmgreen has shown of Macclesfield, Âfor many people, spiritual progress was a
matter of experiment, with advances, side excursions, and retreats, frequently
overstepping the boundaries of denomination or chapel.Ê67 Likewise, LockhartÊs
examination of Fletcher as a proponent of the Evangelical Revival is also critical of
historical studies that overemphasize the distinction between Anglican evangelicals
and Methodists.68
Methodism was far from being a monolithic movement and stereotypical
distinctions between church and chapel have prompted overgeneralizations like
WilliamsÊs statement that Methodism Âcame ⁄ on the eve of the industrial revolution,
when great communities were springing up in the sordid surroundings of the new
factories, with no provision for any spiritual teaching save that given by the travelling
[M]ethodists, whose chief business it was to seek out and feed the souls of such
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neglected people.Ê69 The present thesis is concerned with the relationship between
the church and Methodism as it developed in the parish where such people lived. It
might be said that if Methodism was strong in Madeley, then the church was strong,
for the minister of one was the vicar of the other, and the distinction of one as an
ÂotherÊ is actually in no way clear. In Madeley it is clear that Methodism did not arise
as a reaction against clerical neglect, but as part of the pastoral strategy of the
church. Thus, rather than Methodism making Âinroads to the parishÊ70 and causing
loss of participation in the church, it in fact extended the churchÊs ministry to the
reaches of the parish into the homes and workplaces of its parishioners.
The complexities that resist simple distinctions between church and chapel
reveal the flexibility of eighteenth-century ecclesiology. H.D. RackÊs excellent
biography of John Wesley introduces some central issues, such as MethodismÊs
function as an alternative organization that supplanted the parish system.71 He notes
that Âat the local level it adapted better than the Church of England to physical
geography and population shifts, which had made nonsense of inherited parochial
geography.Ê72 However, if John Wesley, as Ward has stated, Ânot merely created a
religious community, but organised it rationally for purposes of pastoral oversight
and evangelismÊ,73 so Fletcher accepted the confines of a pre-existing community
formed by the bounds of an English parish and organized his own oversight by
adapting methods of ministry, including what his contemporaries considered
Methodist principles (e.g. extempore preaching, open-air preaching, focus on new
birth and conversion, invitation of other preachers to his pulpit) to provide parochial
care. Thus, we should ask: How did Fletcher adapt to the parish, and how did he
work within Anglican ecclesiology? What was the response of parishioners to his
initiatives, and what success was achieved in his various ventures? And, to what
extent was the very localized work of the Fletchers similar to how Wesley developed
Methodism Âthrough a series of accidents and improvisationsÊ?74 And finally, were
there tensions between FletcherÊs model and the larger church or between FletcherÊs
model and other models of Methodism, especially WesleyÊs?
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Biography and Religious Identity
The study of religious identities has demonstrated considerable usefulness in
historical examinations of the church. Often this has taken the form of examining
religious personalities and their churchmanship, religious habits, associations, and
social and political networks. Although biographical studies are as much at a risk of
taking narrow views and making a priori arguments as other forms of history, in the
best instances, biographies can help historians to Âfocus on larger historiographical
problems.Ê75 Fletcher has attracted significant attention at different periods in the
nineteenth and twentieth centuries, and there are several biographies to consider; of
Mary Fletcher there are but few. This thesis is not a biographical study, per se, but
rather seeks to use biographical data as a way of looking at the ministry of the
church. Thus, some justification of this, albeit minimal, biographical focus is
warranted.
The earliest biography of John Fletcher was a compilation of two letters
written by his widow, immediately after FletcherÊs death.76 Mrs FletcherÊs focus was
two-fold, focussing on his piety and his ministerial labours. This emphasis on his
pastoral identity was not maintained by subsequent biographers. FletcherÊs second
biographer was John Wesley, who wrote a eulogy several months after his death.77
Subsequently Wesley told Mary Fletcher of his desire to write a fuller biography and
requested any information she could provide him. Both she and FletcherÊs friend,
James Ireland, refused to supply Wesley with manuscripts of FletcherÊs unpublished
works and letters because they were concerned that Wesley would be too prejudiced
towards a strictly Methodist reading of FletcherÊs life. Wesley wrote to his brother in
April 1786: ÂMr. Ireland will give me no help with regard to writing Mr. Fletcher's
life, „because he intends to publish it himself!‰Ê78 Wesley went ahead with the project
anyway, publishing his Short Account in 1786. A month prior to finishing his draft,
Wesley had to write to Mrs Fletcher to secure basic details, such as when Fletcher
had come to England, when he began his incumbency at Madeley, and even when
Fletcher had travelled with Wesley himself, demonstrating perhaps, the forgetfulness
75
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of old age or possibly suggesting that Fletcher was often farther from WesleyÊs mind
than has hitherto been suggested.79
After Wesley had published his,80 James Ireland, with Mrs Fletcher, devised
a plan to write a proper biography assisted by Joshua Gilpin.81 This work was never
completed, though it may have been this plan that prompted Gilpin to write his
addendum to WesleyÊs biography (see below).82 Wesley prefaced his biography with
the disclaimer that it was more of a compilation of sources than a comprehensive
study. The account of his parochial ministry to the people of Madeley, which
consumed FletcherÊs time, thought, and energy for twenty-five years is noticeably
scant. This was partially amended in the 1798 edition of WesleyÊs Short Account,
which was subjoined by biographical ÂnotesÊ written by Joshua Gilpin,83 erstwhile
curate and clerical friend of Fletcher, and vicar of the Shropshire parish of
Wrockwardine.84 GilpinÊs additions were first published as notes following the
respective Âtraits in the moral character of St. PaulÊ provided in his translation of
FletcherÊs own pastoral theology.85 GilpinÊs work was a direct response to the
concerns of Mary Fletcher and James Ireland, that WesleyÊs account would be Âfor
his [WesleyÊs] own people onlyÊ.86 In the end, WesleyÊs biography contained
numerous errors which Mrs Fletcher wrote to Benson to have corrected in future
editions.87
Benson also had concerns with how Wesley would portray the vicar of
Madeley, and it was he that pushed for GilpinÊs notes to be published in a single
volume with WesleyÊs.88 Gilpin, when he was a young man, had lived under
FletcherÊs roof at the vicarage in Madeley. After FletcherÊs death, he continued to
visit the parish, along with other Anglican evangelical clergymen, such as John Eyton
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and William Morgan.89 His account noted the harsh conditions of Madeley and
FletcherÊs surroundings, with which Gilpin was himself familiar as a coalfield
clergyman. Yet the parish itself and the particulars of FletcherÊs cure, again received
little attention. In 1804 Benson wrote his own Life of Fletcher, in an attempt to
provide an authoritative biography, which not only corrected WesleyÊs mistakes
(which Benson attributed to WesleyÊs haste in writing the Short Account ), but also
added details and anecdotes omitted by Wesley, or Gilpin. Benson commenced his
writing after receiving Mrs FletcherÊs permission in 1801.90 The first edition,
however, was corrected in several places, following advice from Mrs Fletcher91 and
reprinted as the second edition the same year, which became the standard for many
printings in both Britain and America thereafter.92
In 1822, the Anglican minister Robert Cox93 became the first biographer to
emphasize FletcherÊs role as a parish priest, writing, ÂSome clergymen, who have
been eminent for their public exertions, have been found remiss in other
departments of their ministerial labour. But Mr. Fletcher was equally sedulous and
effective in every office of the ministry, and particularly exemplary in his pastoral
visits.Ê94 Cox was also the first, and nearly the only biographer of Fletcher, not to
place the Arminian-Calvinist Controversy of the 1770s as the pinnacle of FletcherÊs
career. Rather, he expounded on FletcherÊs roots in Switzerland, his commitment to
parish ministry, and his resistance to the persistent invitations from the Methodists to
leave Madeley for itinerancy. In his preface to the first edition, Cox wrote:
[I]t has occasionally been matter of regret ⁄ that the narratives of Mr.
Fletcher ⁄ are not sufficiently adapted to the taste of general readers;
and especially to that of the Established Church. This defect [Cox]
has endeavoured to remedy ⁄ [T]he writer is, he conceives, justified
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in this new attempt ⁄ not without the hope of its affording a splendid
instance of an exemplary pastor of a parish.95
Cox noted FletcherÊs ÂinattentionÊ to some Âregulations of the ChurchÊ, though
he ascribed these irregularities to FletcherÊs foreign origins.96 The publication of
CoxÊs biography of Fletcher represents an important attempt by the church to
reclaim one of its pastoral heroes of the eighteenth century. Where Wesley chided
Fletcher for his insistence on confining himself to a parish, Cox lauds him as a
standard bearer for the church. Though this is a useful and unduly neglected
biography, it is unfortunate that it provides no explanation of FletcherÊs development
of religious societies, his controversies within the church as a parish minister, nor his
relationship to the WesleyÊs and Methodism as a vicar in the Church of England.
Cox seems to marginalize the chapel aspect of religion in Madeley where Wesley
marginalized FletcherÊs parochial labours. This thesis aims to integrate the concerns
of both church and chapel religion.
Since the publication of these early accounts, subsequent biographies have
maintained a focus on any of three characteristics of FletcherÊs life: (1) His role within
Methodism, (2) his piety and spirituality, and (3) his role in the Calvinist controversy
of the 1770s. TyermanÊs WesleyÊs Designated Successor97 remains the most
comprehensive biography. However, as the title suggests, his perspective was
thoroughly that of a nineteenth-century Methodist painting Fletcher as the successor
to an ever-separationist denominational movement.98 This became the model for
early twentieth-century biographers who, like Tyerman, were more interested in
using the parish to talk about Methodism than to look at the larger context of
FletcherÊs role as priest.99 Yet TyermanÊs account is useful for its numerous extracts
from primary sources and its chronological framework.

95

Cox, Life of Fletcher, 1st edn., v-vi; also see HorneÊs comment regarding CoxÊs biography in the
2nd edn. (p. 121) that Cox might avoid the hagiographical errors of Wesley, Benson, and Gilpin by
virtue of writing of Âa man whom you did not know.Ê
96 In several instances, Cox revises the view by previous biographers that Fletcher was
characteristically Methodist. Life of Fletcher, 1st edn., 24, 35.
97 WDS.
98 On TyermanÊs deficiencies, see R. Heitzenrater, The Elusive Mr. Wesley, 2 vols. (Nashville, 1984),
2:184-87.
99 Ibid. v-viii.

49

After Tyerman, several biographers took a more hagiographical approach.100
There are also several scholarly studies, most of which remain unpublished theses.
With one exception, each of these has centred upon FletcherÊs theology from his
development of the doctrine of Christian perfection to his Âpastoral theologyÊ (by
which is meant his work as a Methodist pastor).101 LockhartÊs study of Fletcher and
the Evangelical Revival attempts to place him within eighteenth-century
evangelicalism, but the larger context of the eighteenth-century church is still largely
missing, apart from a brief description of its inadequacies in the introduction to the
thesis.102 The most recent studies on John Fletcher are similarly theological in nature,
emphasizing his contribution to Pentecostalism.103
SkinnerÊs Nonconformity in Shropshire104 began as a study of Fletcher but
quickly evolved into a treatise on nonconformity. His use of manuscript sources is an
improvement upon previous studies. However, SkinnerÊs too-immediate connection
of Fletcher and Methodism with nonconformity and dissent is based on an
unfortunate presumption arising from his intent to study Âthe Shropshire MethodistsÊ.
Thus he wrote, ÂThis led naturally to work on the origins of the dissenting bodies in
Shropshire and their relationship to the Church of EnglandÊ.105 Consequently, and
perhaps unfortunately, he divides his study of Fletcher between two chapters: one on
Methodism in Shropshire (which is really a study of Methodism in Madeley) in
which Fletcher is central; and one on Fletcher as vicar of the parish. Despite the fact
that he places Methodism firmly within nonconformity, he is conscious throughout of
FletcherÊs dual role and invites further study, particularly of the Established Church
noting that he made Âno attempt to chronicle the history of the Church of England
during this periodÊ.106 Thus, his thesis at the outset confines Methodism to chapel
ministry as an ÂotherÊ body, separate and distinct from the Establishment. The
consequence is a portrayal of Fletcher as carrying out two distinct if loosely related
100
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ministries: that of a parish priest, and that of a separating Ânew dissentÊ movement
within his parish.
Two biographies of John Fletcher now stand out as the point of departure for
subsequent works. George LawtonÊs thematic study focuses on Âfour main roles in
FletcherÊs career ⁄ parish minister, author, theologian, and director of souls.Ê107
Lawton is lucid, yet brief, and the tone of the whole work is introductory to the
possibilities of a more thorough study. It is based on FletcherÊs printed works and
therefore lacks much of what might be gleaned from archive manuscripts, many of
which remain unpublished. The second standard work, and certainly as significant, is
StreiffÊs theological biography of Fletcher.108 His book was a translated abridgement
of his German thesis,109 akin to SchmidtÊs classic biography of Wesley.110 Methodist
intent can be seen in the original subtitle: Ein Beitrag zur Geschichte des

Methodismus. This being said, StreiffÊs work achieves its aims with competence. His
is the first biography to connect FletcherÊs education in Switzerland with his
Arminian theology, which he defended during his time at Madeley. Streiff made
extensive use of the manuscripts in the MARC. However, his primary concern was
theological and FletcherÊs parish ministry receives limited attention. An ancillary
accomplishment of StreiffÊs work is a catalogue of FletcherÊs letters, the only such
published resource to date. Many of the letters listed, specifically those to the
Wesleys, Whitefield, or the Lady Huntingdon, have recently been published and
edited by Forsaith as Unexampled Labours.111 Many other letters yet remain in
manuscript form as original holographs or early transcripts.
ForsaithÊs study lays some of the groundwork for this thesis,112 particularly in
his critique of commonly held notions and implications of FletcherÊs designation as
WesleyÊs successor. Similar to LloydÊs thesis, Forsaith has shown that pro-Anglican
attitudes were promoted by Methodist leaders, who throughout the eighteenth
century, continued to see Methodism as a reform movement within the church.
Furthermore, he has contrasted the close friendship Fletcher had with Charles
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Wesley to the tensions that always persisted between Fletcher and John Wesley. To
John Wesley he was a close acquaintance and occasional helper, but he respectfully,
yet repeatedly, frustrated WesleyÊs dictates for him to leave his parish. Charles, on
the other hand, maintained an attitude of support towards both John and Mary
Fletcher, ever encouraging them towards their deep devotion to the people of
Madeley and to the church.
Studies of Mary FletcherÊs role in Madeley are limited. In Madeley, she was
first of all, a partner in the work of ministry with her husband. After his death, she
remained in the vicarage and carried on ministries initiated by her husband, and
founded new efforts of her own. Given the significance of her labours in three
different regions (Essex, Yorkshire, and then with Fletcher in Shropshire), it is
surprising how little has been published on her life. Among those biographies which
have been published, none are scholarly treatments, and only one was written within
the first decade of her death. Furthermore, the first biography, MooreÊs Life of Mary

Fletcher,113 while based upon her journal, was heavily edited. The biography reads
as a first-person account of her spiritual experiences rather than as a description of
her ministry. Subsequent biographies have relied upon Moore.114 Mrs Fletcher
features both in journal and letter entries in WesleyÊs Works, which, with MooreÊs

Life, have provided the primary sources for most published studies of her ministry.
An entry by Hargreaves has now been added to the ODNB, though it focuses
predominantly on her role as a Methodist.115 In several studies of Methodist women
and women preachers, she is of significant interest.116 Of these, however, only the
work of Paul Chilcote makes more than limited use of the primary sources.117 TaftÊs

Biographical Sketches of Various Holy Women contains several letters and
documents otherwise unpublished or non-extant. In all, no study gives proper
attention to her work in Madeley.118
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There are indications that interest in Mary Fletcher and her ministry is
growing, and some of the most useful information can be gleaned from a few recent
studies. Mack, for example, places Mary at the forefront in understanding gender
and eighteenth-century piety, unveiling new sources from the Fletcher-Tooth
Collection, and revealing the importance of physical reality affecting health, social
relations, and especially spirituality and religious practice among early-Methodist
women.119 MackÊs most recent book, Heart Religion in the British Enlightenment,
makes extensive use of Mrs FletcherÊs manuscripts to discuss her role among other
women in sustaining Âthe [Methodist] movement during its formative yearsÊ, as well
as to expound on the formative role she played in shaping Methodist identity as a
religion of the heart, despite later biographersÊ attempts to obscure this important
aspect of her ministerial role.120 Mack utilizes accounts from Mrs FletcherÊs time in
Madeley but most of these are from the period after her husbandÊs death. Other
studies include those by Burge, Valenze, and Brown, but none of these take more
than a brief notice of her first years in Madeley.121
Clearly, the primary source materials regarding the lives and ministry of the
Fletchers are far from exhausted. Their role as leaders within church and chapel has
yet to be examined. This thesis aims to contribute to our understanding of the
Fletchers by utilizing the vast array of manuscripts and published documents to study
the church and Methodism in the eighteenth century. Because this study ends with
the year of John FletcherÊs death, 1785, that leaves just over three years of focus on
Mr and Mrs FletcherÊs joint ministry. Rather than providing a separate chapter on
these years, Mrs Fletcher is integrated into each section of the thesis.

Industrialization
While RandallÊs histories of Madeley and Broseley122 provide many insights
into the parish life and the ministries of the Fletchers, the first study to bring the
119
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industrial context to the forefront was TrinderÊs Industrial Revolution in

Shropshire.123 His chapters ÂThe Mecca of MethodismÊ and ÂThe Religious
ExperienceÊ provide the best summations of the dual ministry of the Fletchers, as
well as an introduction to the complexities surrounding the relationship between
Methodism and the church. He has introduced questions about FletcherÊs choice of
Madeley, and in his recent Third Edition, he provides an excursus on the
relationship between evangelicals and popular culture in the region.124 Trinder
demonstrates a keen awareness of factors of church-chapel relations in the
industrializing parish which have been hitherto ignored. While there have been
several studies conducted on the Shropshire coalfield, TrinderÊs study remains both
the broadest and most current examination.
Originality of this Study
The originality of this study consists of three main elements: First, it brings
together a biographical study with local religious history. However, unlike previous
biographical studies of Fletcher, this thesis is focussed on his ministry in Madeley
and how it informs our understanding of the local church in its parochial context.
Second, it offers a re-evaluation of the relationship between the church and
Methodism, particularly in an industrializing parish, a context in which previous
studies have claimed the Established Church was less capable than dissent in
ministering to the needs of parishioners, and was therefore fated to decline in the
industrializing market situation. Third, it makes new use of a still largely neglected
archive·the Fletcher-Tooth Collection·which remains one of the largest in the
Methodist Archives.
As a contribution to the study of the church and Methodism in the eighteenth
century, this thesis examines what possibilities of churchmanship were available
within Anglican ecclesiology and competing religious groups in the parish. Such
possibilities not only included cooperation between church and chapel but
demonstrated that the church in industrializing areas, like Madeley, could respond
with both energy and imagination. While Methodism seemed deterministically
separationist in some areas, it remained a faithful body within the church in others.
Ollard and WalkerÊs well-known statement regarding the Diocese of York, that Âon
123 IRS. TrinderÊs most recent (3rd) edition (Chichester, 2000) is revised in both scope and approach;
however, both editions contain relevant material to the present thesis (see Abbreviations).
124 IRS (3rd), 174-204.
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the whole the strong impression left by the returns is that of a body of conscientious
and dutiful men, trying to do their work according to the standard of their dayÊ,125 is
quoted by Sykes in his generally favourable estimate of the eighteenth-century
ecclesiastical administration. In contrast, the same statement is quoted by Gilbert to
emphasize the weakness of the standards and the lethargy of the Establishment.126
Despite these polar views, what is common between them is the implicit need for
local studies of ministry in the parish. This thesis is a contribution to this need.
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Chapter 1
Madeley in 1760
The study of Madeley in its own right as a parish of the Church of England
has been largely peripheral to both historical and biographical accounts.1 The parish
consisted of three relatively nucleated villages:2 Madeley (Town), where the church
St MichaelÊs was located;3 Madeley Wood, about two miles to the southwest near the
River Severn; and Coalbrookdale in the western part of the parish, approximately
three miles from the church. The latter two places had risen up around mining
industries, iron founding, and river trade while the old town of Madeley was

1 HofM remains the most extensive study of the parish, but see TrinderÊs Introduction to the reprinted
edition (Shrewsbury, 1979) for a critique of RandallÊs historiography. On Madeley, also see G.
Lawton, ÂMadeley in the 18th CenturyÊ, LQHR 181 (1956), 142-48; M.E.R. Jackson, ÂNotes on History
of MadeleyÊ (B1.10).
2 The use of ÂvillageÊ follows P. Clark and J. Hosking, Population Estimates of English Small Towns
1550-1851 (Leicester, 1993), iv, which is also consistent with contemporary usage. See JFCW, 27
Apr. 1761.
3 The church was built in the Norman style. S. Bagshaw, Directory of Shropshire (Sheffield, 1851).
The current building of St MichaelÊs Church, designed by T. Telford, was built by subscription, 179497. MVM.
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surrounded by agricultural land.4 This Chapter examines the background of the
parish into which Fletcher was inducted, and his preparation for such a calling.
Religious History
The early eighteenth century was one of relative internal national peace in
comparison with the turbulence of the civil wars of the previous century, yet fear of
the enthusiasm represented by Puritanism persisted in both town and country
parishes. Madeley was no stranger to such trepidation which was only compounded
by its history as a centre of Midlands Catholicism and recusancy, as well as Puritan
conflict.5 The purchase of the manor estate from the Crown in 1544 by Sir Robert
Brooke, established a succession of Catholic lords of the manor until the early
eighteenth century, with the exception of a brief but significant interruption to the
economic and religious situation in Madeley during the Civil War. Madeley was
garrisoned by parliamentary troops and Sir Basil Brooke, the lord of the manor, was
deposed and imprisoned for being both a Catholic and a Royalist.6 The estate
returned to the Brooke family in its dilapidated state in 1653. BossyÊs seigneurial
Catholicism was exemplified in Madeley, with the Brookes exercising considerable
influence over their tenants in the parish7 until the death of the last male heir of the
Brooke family, Comberford Brooke, in 1710.8 Due to a degree of residential
persistence, the Catholic community in Madeley was still the strongest in central
Shropshire when Fletcher arrived in 1760.
There was a Quaker presence in Madeley from the arrival of Abraham
Darby I in 1709. The Quarter Sessions reveal that two dissentersÊ meetings were
licensed in Coalbrookdale between 1747 and 1752.9 The three principal Quaker
families in the parish·the Darbys, the Fords, and the Reynoldses·were related by
intermarriage and severally employed in the iron and coal industry. Shropshire
Quakers who faced persecution10 in the seventeenth-century found nominal peace in
4
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early eighteenth-century Madeley. They tended to be irenic and conscientious
contributors to the well-being of the community, apart from their refusal to pay
tithes, which brought some Quakers into difficulty with FletcherÊs predecessor.11 It
was perhaps a religious as well as a business strategy for Abraham Darby III to
purchase part of the manor of Madeley in the 1770s, from which position he held
more influence in both parish and industry, carrying on the long dynasty of iron
founding begun by his grandfather.12
The parish neither had a Methodist society, nor was it apparently
evangelically inclined at FletcherÊs arrival, but the connexion between the religious
and secular functions of the church remained; and there is record of wakes and fairs,
church feasts, churching of women, poor relief, Rogationtide perambulation of the
parish bounds, and consistent·if occasional·conformity in that people continued to
get baptized, married, and buried in the church. Even two Catholic priests were
buried in St MichaelÊs churchyard. The church remained the most commodious
gathering place in the parish. A Baptist congregation was active but small, apparently
connected with a group of Baptists from Broseley.

Hereford Diocese
The county of Shropshire was split between two dioceses, the northern part
in the diocese of Lichfield and the southern part in the diocese of Hereford, to which
the parish of Madeley belonged. Apart from triennial episcopal visitations (held in
the parish church of Ludlow), there is little evidence of diocesan communication or
direct administrative oversight with regards to Madeley parish.13 It was perhaps the
parishÊs remote location, not only far from the cathedral but on the border of
another diocese, that partly accounts for this. The roads were rough, especially
during winter. Difficulty of travel north and a mental sense of the distance posed at
least a small obstacle. Even towards the end of the century the Bishop was unable to
make the ÂhazardousÊ trek north to Madeley for the consecration of the new
church.14 The Diocese was divided into the two archdeaconries of Hereford and
Salop; Madeley belonged to the latter.
11

Ibid. 84.
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James Beauclerk was translated to the see of Hereford in 1745 which he
served until 1787.15 He attended to his episcopal responsibilities·particularly
oversight of the parish clergy·with diligence and concern. Though he tried
throughout his career for further preferment, his lack of success did not seem to
diminish service to his see. He carried out ordinations and visitations with
consistency and was known for his particularly rigorous attention to and testing of
candidates for ordinations, carried out with regularity in Hereford Cathedral.16
BeauclerkÊs concern with the education of his clergy and his scrupulous tests were
perhaps among the obstacles on FletcherÊs mind provoking his fear that his
ordination would not be secured.17 FletcherÊs ordination documents, signed by
ÂJames HerefordÊ, are extant.18

Madeley Clergy
Madeley had a steady line of vicars from 1645, most of them educated. Some
were pluralists but appear to have resided in neighbouring parishes. FletcherÊs
predecessor, Rowland Chambre, held two livings but employed curates to serve
Madeley.19 The patron of the benefice from 1752 was Edward Kynaston, nephew of
Thomas Hill, MP, who employed Fletcher as a tutor.20 Records of curates of
Madeley are scarce due to the often unofficial filling of curacies, as was common in
this period.21 Fletcher himself was appointed curate of Madeley upon his ordination,
for which he was assigned a salary of £25.22 He served as curate from March 1757
until no later than December 1759.23
In 1716 the advowson was held by Jeremiah Taylor, vicar of Madeley, who
was responsible for rebuilding the vicarage (c.1716). It stands today much as it was
then with only a minor addition to the back of the house.24 Controversy over tithes
persisted from the late seventeenth century when Taylor, recognizing the growth of
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18 Fletcher Certificates (B1.9).
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industry and particularly the mining of ÂmineralsÊ on glebe lands, petitioned
successfully for his right to these in addition to more conventional agricultural
produce. The case was resolved regarding tithes on coals due to the vicar in 1720.25
Coal from the glebe lands added to the benefice by £40 per annum.26 It was
fortunate for the Madeley clergy that there was no modus in place of tithes, so they
could still rise in proportion to inflation. In 1760 the living was worth approximately
£100.27

Name
Michael Richards

Dates
1645-71

Pluralist?
Pluralist?
N/A

Advowson
B. Brooke

Education
Oxford

Benjamin Taylor

1672-1704

Pluralist. V. of Badger.

B. Brooke

Unknown

Vacant

1704-1706

Richard Cooper

1706-1709

Pluralist.

C. Brooke

Unknown

Jeremy Taylor

1709-1728

Pluralist.

M. Taylor

Unknown

John Jandrell

1728-1752

Pluralist. R. of Sidbury.

J. Kynaston /
E. Kynaston

B.A./M.A.

Rowland Chambre

1753-1760

Pluralist. V. of Sheinton,1756-61;
R. of Thornton, 1760-96; R. of
Berrington, 1787-96.

E. Kynaston

Cambridge
B.A./M.A.

Vicars of Madeley 16451645-1760.
1760. Sources: SRO: 2280/2/10-11; Copy List of Presentations to the Vicarage of
Madeley, SRO: 2280/2/43; Alum. Oxon.; Alum. Cantab.; W.G.D. Fletcher, ÂInstitutions of Shropshire
Incumbents. Diocese of Hereford, 1634-1759,Ê TSAS Fourth Series, 35 (1912), 55-111; A.T. Bannister,
Diocese of Hereford: Institutions, etc., 1539-1900 (1923); HRO: AL 19/23; Hereford Episcopal Visitation
Book HRO: HD 5/4.

Parish and People
Though geographically remote, situated away from the large cities and urban
centres of England (London 140 miles to the south; Birmingham 32 miles to the
southeast; Manchester 60 miles to the North),28 Madeley was, for two principal
reasons, integrated with the larger national picture: first, the Severn river was a main
artery of transport from Shrewsbury to Bristol, passing by the entire southern
boundary of Madeley and bringing bargemen, suppliers, and workmen into the
parish; and second, increasing industrial activity in the collieries and iron works

25
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began to draw strangers looking for better pay.29 While many iron masters were
attempting to expand their market internationally, the works in Madeley Wood and
Coalbrookdale steadily increased their sales within England at markets and fairs,
extending the parishÊs connection with other regions. Villagers made their way
outside the parish to local fairs and markets as well.30 Often described by eighteenthcentury contemporaries as large and populous,31 Madeley fits best within the
definition of what Palliser refers to as a Âparish of middling size, small enough to be
served by a single parish church with resident clergy, yet large enough to have its
own lay elite to fill the parish offices.Ê32 The fact that the parish church was two or
three miles removed from the villages presented the need for creative parish ministry
to bring the cure of souls to parishioners.

Landscape and Population
Date

Total Population

Notes

1672

490

1676

451

1753

1512

336 Families (multiplied by 4.5, following Sogner)

c.1758

450

Est. pop. of Coalbrookdale only

1760

2000

Madeley Population
Population 16721672-1760. Sources: Clark and Hosking, Population Estimates; A. Whiteman
(ed.) The Compton Census of 1676; Plymley, GVAS; Perry, Coalbrookdale; Madeley Glebe Book
(entries for the year 1758), SRO: 2280/2/10-11. VCH, Shropshire, 10; Indus. Rev. Salop.; Sogner,
Â17 ParishesÊ, 126-46.

Madeley consisted of 2,809 acres,33 much of which was still arable farm land,
though coal had been mined there since the early fourteenth century. The parish is
situated on the north side of the River Severn southeast of the Wrekin in the
industrializing county of Shropshire. The paradox of the natural beauty and manmade industry was described by numerous visitors to the area throughout the
eighteenth century.34 The majority of the inhabitants upon FletcherÊs arrival lived in

29
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30 HofM, 340.
31 Universal British Directory (London, 1791).
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Madeley Wood and Coalbrookdale.35 By 1756 a new process for smelting iron was
introduced in Coalbrookdale and following trends of the previous century, industry
and population were rapidly expanding as opportunities for new trades in support of
industry arose.36 New housing in the form of barracks37 was being built for colliers
and forge workers by their philanthropic Quaker masters, while others lived in the
small crofts of squatter communities which dotted the landscape along the steep and
mostly wooded slopes of the river.38
Madeley had a market and an annual fair.39 The market was held near the
parish town centre (Madeley Town) and near the borders of surrounding parishes40
in the northeast part of the parish, just over one-half mile from the meeting place of
the roads to Bridgnorth, Wellington, and Shifnal. The market closed in the early
eighteenth century but would be reopened near Madeley Wood in 1763.41 Broseley,
a parish known for its clay pipes and pottery manufacture as well as being part of the
coalfield, lay just across the river adjacent to the eastern half of MadeleyÊs southern
boundary. ÂBrosely is a very large and populous Village on the SevernÊ, wrote one
observer, Âand if we take in Benthal and Madeley Wood, which are contiguous to it,
we may affirm that it is equal in Number of houses to most towns in EnglandÊ.42
Fletcher estimated the population in 1760: ÂI seem to be a prisoner of
Providence, who is going, in all probability, to cast my lot among the colliers and
forge-men of Madeley. The two thousand souls of that parish, for whom I was called
into the ministry, are many sheep in the wilderness, which I cannot sacrifice to my
own private choice.Ê43 His estimate was not far off, nor his generalization of the
character of the parish as the home of colliers and forge-men. The Darbys had set up
their homestead near their forges in Coalbrookdale, and the workers they employed
contributed to the increase of the population from just five households in the first
decade of the eighteenth century to nearly 400 people living in the new mining
35
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42 S. Simpson, The Agreeable Historian (London, 1746), 839, quoted in Trinder, Most Extraordinary
District, 19.
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settlement in 1750s.44 The first decades saw a rapid expansion of settlements in the
parish where births began to outnumber deaths and an influx of colliers, ironworkers, barge-men, and pottery workers was making Madeley one of the most
populous parishes of the coalfield. In 1760 the population equalled roughly eleven
percent of the total population of the coalfield.45 By the middle of the century, the
incursion of migrant workers was increasing the administrative duties of the vestry
and local employers, as well bringing the need for more housing; and with
population growth came the need for increased poor relief.46 Despite exogamous
population growth there was a high level of residential persistence amongst all levels
of society,47 and some overcrowding due to lack of adequate housing was the natural
result. The housing that was available was small with an average of 6.1 persons per
household.

Leisure and Amusements
If industry and population were expanding, so were opportunities for the
amusements that had already drawn scorn from Anglican clergy from as early as the
1650s and from various evangelicals from the 1730s.48 It has been observed that the
alehouse was a centre of pre- and mid-industrial social life49 where Âpeople repaired
⁄ for companionship, warmth, games and entertainment and the exchange of
news.Ê50 Industrial cities like Birmingham and Manchester in general saw an increase
of alehouses commensurate with population growth throughout the eighteenth
century. Madeley followed this trend despite the fact that the county of Shropshire as
a whole noticed an overall contraction in alehouses.51 The number of inns and
alehouses in Madeley doubled from fifteen in the 1660s to thirty a century later.52
Barnabas Spruce, who served on the Madeley vestry for a number of years, was a
brewer known for his particularly fine ale by the religious and irreligious alike.
44
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Randall notes, for example, that Quakers would sometimes meet socially at SpruceÊs
public house.53
The Madeley wakes and fairs described by Fletcher as Âthose Christian, or
rather

heathenish,

festivalsÊ54

held

annually

in

January,

May,

and

September/October,55 drew people to the tippling houses from which many left
drunk to entertain themselves with the various festivities. Malcolmson has shown that
different forms of sports and recreation shaped regional culture, and Shropshire was,
in particular, known for its rough sports like cocking and bull-baiting, which cut
across class lines.56 The alehouse could and often did bring damage to the industrial
businessmen as their workers upheld the tradition of drinking the cuckooÊs foot-ale,
an excuse to take at least a day off work to drink when Âthe cuckooÊs voice that
morning for the first time had been heard.Ê57 Tensions created by such customs are
reflective of the transition from Âtask-orientationÊ time-consciousness to that of a
burgeoning industrialism and its yet undefined values of labour-discipline and
efficiency with a growing Âdistinction between their employerÊs time and their „own‰
time.Ê58 The alehouse and various recreational activities provided diversion from the
constant smoke and noise of the mines and furnaces where both life and limb were
often endangered. Health concerns related to drunkenness were commonly viewed
as relative to the danger of work life. The rate of accidental deaths among
coalminers in Shropshire was ten times that of the general population of the county
and not less than four times the accidental death rate of the adult male population in
general.59

Employment
While the hamlet communities each had bakers, barbers, nailmakers,
schoolmasters, blacksmiths and tailors, the majority of the workers were employed in
coal, iron or clay industries. Those in the lower-paying trades sometimes held more
than one job, such as John Share who was both a nailmaker and a schoolmaster. The
53
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river trade also employed a considerable number of parishioners. Randall estimated
that in Madeley Wood in 1756 there were Â21 owners of ... 39 vesselsÊ and bargemen
and their families made up a substantial part of the non-forge labourers. Pay was not
always high but work was consistent all year. There remained a number of farmers
in the parish. There was plenty of arable land, and non-arable land, while useless for
crops, was good for husbandry. Neighbours lived close to one another within their
villages and shared a market, struggled together when corn and grain prices rose,
and celebrated together when times were more economically stable.

Agriculture and Early Industrialization
The rise of industry in Madeley and the coalfield has been a fruitful area of
study.60 Particular attention has been given to the succession of the Quaker
industrialist family of the DarbyÊs, the development of steam power, and the coming
of the railways.61 In addition to coal mines and iron foundries, Madeley was a source
of limestone and clay, which gave rise to the pottery industry across the river.62
Furnaces in Madeley Wood were established by Madeley townspeople, Âprincipally
charter masters at coal mines, in 1757-1758Ê.63 The industrial culture was one of
innovation. Wooden rails·some of the first ever·were seen in the parish in the late
seventeenth century; a system of inclined planes on which coal and supplies could
be lowered to and raised up from the river was developed. The steam engine
allowed new and more efficient methods of iron founding, and new applications
were found all the time. The employment demographics as seen above reflected this
industrializing picture made up of iron-masters, colliers, bargemen, bowmen,
forgemen, and other labourers·those to whom the church has been said to have had
the least to offer, incapable of competing with nonconformist religious alternatives.64
At the time of FletcherÊs arrival, a confluence of economic and social factors
was fuelling the mining industry in Shropshire, particularly at Coalbrookdale and
60
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Broseley.65 While between 1757 and 1759 William Ferriday was building furnaces in
Broseley and supplying armaments and pig iron to London, he was also a partner
with the lord of the manor in the Madeley Wood Company to construct the so-called
Bedlam Furnaces that shaped the landscape and provided the copper-and-graycoloured skies that would be famously depicted on page and canvas in descriptions
of the industrial revolution in Shropshire.66 Works like the Coalbrookdale Company
remained local (in the hands of the Darby and Reynolds families), while the
Madeley Wood works brought interest from outside the parish including as
shareholders a Madeley grocer, a clergyman, and gentlemen and mercers from
Bridgnorth, Much Wenlock and other surrounding parishes.67
FletcherÊs Call to the Church of England and to Madeley
FletcherÊs ministry at Madeley became central to the development of
Anglican evangelicalism in the region, which after his death became a place of
pilgrimage for several generations. As Trinder commented: Â[T]o many Victorians,
Madeley was much more celebrated as the scene of the ministry of the Rev. John
Fletcher and his wife than as the home of any ironmaster.Ê68 FletcherÊs religious
attitudes and ideals of ministry had eclectic origins. This section examines FletcherÊs
background, his call to the ministry of the church, his education, the process of his
ordination, and his path to institution as vicar of this industrializing parish.
He was born Jean Guillaume de la Fléchère, 12 September 1729, into a
Protestant family in French-speaking Nyon, Switzerland.69 He anglicized his name
sometime after his arrival in England circa 1750.70 As the son of Swiss nobility, he
was set on the trajectory of a career in either the church or the military.71 The first of
these options was his parentsÊ inclination as well as his own:72 Â[A]t seven years of
age, I resolved to give myself up to [God], and to the service of his Church, if ever I
was fit for itÊ.73 Yet he was disappointed by his own lack of piety which he believed
65
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to be necessary of one devoted to the service of the church. He described himself as
Âwanting both gifts and grace to carry me thro the dutys of a Clergyman, which I saw
not as they were but as they ought to have been practisÊdÊ.74
His predilection for the Church of England arose alongside that of many
Swiss Protestants, who were not merely enamoured with the Church of England but
saw it Âas the guardian of the Protestant interest in Europe.Ê75 His exposure to
Anglican theology and churchmanship probably originated in reports of the efforts
of Protestantism in England via the work of the SPCK which was by 1702, Âdeeply
committed to an extensive and quasi-official correspondence with the churches of
Switzerland.Ê76 Nishikawa has shown that the idealization of the English Church and
the impetus for reformation, emboldened by the work of the SPCK through its usual
strategies of publication and correspondence, came into direct and regular contact
with theologians Jean-Frédéric Ostervald and Jean-Alphonse Turrettini,77 the latter
with whom FletcherÊs uncle, Théodore Crinsoz de Bionens, developed his own
personal correspondence. As Streiff notes, all three men had considerable influence
on FletcherÊs theological development.78 Frustrations arising from his scruples with
the doctrine of predestination and the thought of resolving this theological obstacle
to ordination in his home country by pursuing his vocation in the idealized English
Church may have been a considerable enticement. In his Fifth Check, Fletcher
exhorted his Calvinist antagonists, ÂO ye considerate Englishmen, stand to your
articles,79 and you will soon shake off Geneva impositions!Ê80 An openness by the
English Church to his Arminian doctrines81 was only a part of his broader
idealization, for he declared, ÂO England, thou centre of the civilized world, where
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deep-thinking wisdom, and polite learning with all its refinements have fixed their
abode!Ê82
After several years of study at the University of Geneva, Fletcher was led
away from his first inclination by the persuasions of his peers to pursue a military
career.83 The thought of service in the church was thereafter diminished, but never
completely erased from his mind. In retrospect, Fletcher saw the providence of God
in his own Âsecret design of Seeing that CountryÊ, for which he studied Â[a] great
many wordsÊ.84 Once in England, he was able to refocus his attention on spiritual
matters, especially his concerns for his own salvation. After spending a year studying
English, he was employed as a tutor to the sons of Thomas Hill, MP for Shrewsbury.
This employment allowed for him to devote his leisure time to religious studies, the
formal course of which he had never completed at Geneva but which he had
attended Âwith a design of going into ordersÊ.85
Evidence of call from God was essential to FletcherÊs decision to pursue a
ministerial career: ÂHere [in England]Ê, he wrote, ÂI was called outwardly three times
to go into orders; but upon praying to God, that if those calls were not from him,
they might come to nothing, something always blasted the designs of my friends ... I
have often admired the goodness of God, who prevented my rushing into that
important employmentÊ.86 While in his home country where he had gone to
recuperate from a serious consumption from 1778 to 1781 and reflecting on his first
eighteen years of ministry at Madeley, he turned his theological writing towards
practical divinity and wrote a clerical handbook after the model of the Apostle
Paul,87 wherein he articulated the necessity of a providential call to the ministry, and
he wrote to Âthe earnest candidateÊ: Âif, in the order of Providence, outward
circumstances concur with his own designs; and if he solicits the grace and assistance
of God with greater eagerness than he seeks the outward vocation from his superiors
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in the church by the imposition of hands; he may then satisfy himself, that [God] ...
has set him apart for the high office to which he aspires.Ê88
Thus, while, as Rack has pointed out, Âthe clerical profession was a profession
which many adopted as the best and most natural available without seeing the need
for the divine call thought essential by later Evangelicals and Anglo-CatholicsÊ,89
Fletcher criticized such attitudes of his contemporaries: ÂThe minister of the present
age is not ordinarily called to the holy ministry, except by carnal motives, such as his
own vanity, or his peculiar taste for a tranquil and indolent life ... the real believer
who consecrates himself to the holy ministry ... is perfectly assured that no man has a
right to take upon himself the sacerdotal dignity Âbut he that is called of God,Ê either
in an extraordinary manner, as Aaron and St. Paul, or at least in an ordinary
manner, as Apollos and TimothyÊ.90 Furthermore, FletcherÊs views on the necessity
of a divine call were concordant with the Ordinal in which the Bishop asks the
candidate for orders: ÂDo you trust that you are inwardly moved by the Holy Ghost
to take upon you this office ... ?Ê91 There were some churchmen who theologically
reduced the call to Âan inclination, and, on that, a resolution, to dedicate all his
studies to the service of religionÊ.92 But Fletcher resolutely affirmed the tradition of
the church: ÂI am such an enthusiast as to believe our church is in the right for
requiring that all her ministers should not only be called, but even MOVED by the
Holy Ghost to take the office of ambassadors for Christ upon themselves.Ê93
Accordingly, when Lady HuntingdonÊs college at Trevecca was established, of which
Fletcher was the first president, in addition to the three qualifications for admission
which might be Âneedful for only a private society [of Christians] ... it must be farther
considered, [the applicantsÊ] special call, to that work for the ministry of
reconciliation between God & manÊ.94
Fletcher at times thought he lacked the training and talents required by such
an high ideal of pastoral care. He was anxious not to follow the pattern of some of
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the Âministers of the present ageÊ,95 as he referred to worldly-minded clergymen. Yet,
he wrote to John Wesley, Âfrom time to time, I felt warm and strong desires, to cast
myself and my inability on the Lord, if I should be called any more, knowing that he
could help meÊ.96 He also wrote that he Âhad often [v]owÊd to the Lord that if he
wouÊd accept of me I should rejoice to be the least of his ministers.Ê97 FletcherÊs
hesitation to return to his pursuit of a ministerial vocation stemmed from conviction
that ministry in the church was to be undertaken with the highest level of skill and
commitment. If he was going to pursue such a call, he would have to be diligent in
his preparation in terms of both education and piety.

Preparation for Ministry
FletcherÊs renewed desire to enter the Christian ministry was prompted by his
experience of evangelical conversion in 1754/55. While in London with the Hills, he
was first connected with the Methodists and with Wesley. Shortly thereafter, Fletcher
had a conversion experience. The one thing he had been lacking spiritually·which
he perceived in the preaching of John Wesley·was the Âforgiveness of Sin, and
power over [it]Ê. He thus explained in a letter to Charles Wesley, Âtho I had had
repentance towards God and tho he had often forgiven my sins and made me taste
the powers of the world to come, I was yet a stranger to the merits of him by whom I
had receivÊd these benefits.Ê98 ÂI was enabledÊ, he wrote, Âto cast my self upon Christ
so as to have peace assurance and power over sin.Ê99 This impelled Fletcher to make
a covenant with God100 in which he expressed not only his active commitment as a
believer, but his abnegation, writing: ÂI give, I restore, I consecrate, I dispose to Thee
[God] ... my talents, my knowledge, my health, my reputation ... all my plans,
labours and pleasuresÊ.101 This was a climactic point in FletcherÊs sense of calling
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which eventually led him to Madeley. In his covenant Fletcher consecrated himself
to his Âpresent office or futureÊ, seeing it his duty in any office to glorify God and to
teach and study religion. His conversion provided a new and evangelical lens
through which he came to view the Christian ministry. Nearly two decades later,
Fletcher wrote in his Portrait: ÂIt is evident, from various passages in the different
offices of our Church, that our pious reformers were unanimously of opinion, that
Christ himself appoints, and, in some sort, inspires all true pastors; that he commits
the flock to their keeping, and that their principal care is the same with that of the
first evangelists, namely, Âthe conversion of souls.ÊÊ102
Preparing for so important a call, Fletcher devoted himself to rigorous
study.103 This self-education, combined with his previously unfinished university
studies, provided the core of his training for the ministry. He wrote in a letter to his
future brother-in-law in 1781 that he had been sent in his youth to Geneva to study
where he spent seven years.104 Though the records show that he was an astute
student, he never actually studied theology at university, but only a partial course in

Belles-Lettres.105 Fletcher was not ignorant of the learning that would be required of
him by the church, were he to be ordained. His independent studies in divinity
reflected his concern for meeting the prerequisites. Also, it is probable that his
patron, whose family had in their gift a number of Shropshire livings,106 would have
impressed upon him the prerequisites for a clerical career,107 and by the time of his
ordination, Fletcher knew well the requirements.108
During this time Fletcher began to build his personal theological library.109
He also had access to some theological works which were held by the Atcham
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parochial library,110 as well as the books in the vast collections of John and Charles
Wesley.111 Books available to clergymen desiring to prepare themselves for their
ministry were not nearly as scarce as Macaulay suggested.112 Diligent personal study
was urged by some bishops, like Secker, who wrote that ordinands were to Âtake care
not to be more remarkable for their Diversions than their Studies; nor indolently to
trifle their time away, instead of employing it to good PurposesÊ, adding Âit is quite
necessary, that we make the original Language, at least of the New Testament,
familiar to us: and were that of the Old more commonly studied, the Advantages
would be very considerableÊ.113 Following such advice, Fletcher was an avid reader
in divinity. FletcherÊs education is recorded in the BishopÊs Act Book only by
reference to ÂGenevaÊ.114 However, between the date of his arrival in England and
his ordination Fletcher had gained, in addition to his knowledge of Latin from
former studies, a competency in Greek and Hebrew; he wrote his conversion
covenant in Latin,115 and his handwritten copy of key New Testament verses in
Greek.116 Although Fletcher did not record his plan of study, some indication of
what it entailed can be gathered from the instructions he later gave to the clergy-intraining at Trevecca. Writing to Lady Huntingdon, he outlined a rough syllabus for
the students which must have reflected his own preparation in the 1750s:
[A] plan of studies must be fixed upon first, before proper books can
be chosen. Grammar, Logic, Rhetoric, with Ecclesiastical History, and
a little Natural Philosophy, and Geography, with a great deal of
practical divinity ... I would recommend ... WattÊs Logic and his
History of the Bible by questions and answers, which seem to me
excellent books of the kind for clearness and order. Mr. WesleyÊs
Natural Philosophy ... MasonÊs Essay on Pronunciation ... Henry and
Gill on the Bible, with the four volumes of BaxterÊs practical works,
KeachÊs Metaphors, Taylor on the Types (printed at Trevecca),
110 T. Kelly, ÂHistorical IntroductionÊ, in Catalogue of Books from Parochial Libraries in Shropshire
(London, 1971), x.
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GurnalÊs Christian Armour, Edwards on Preaching ⁄ Mr. WesleyÊs
Christian Library, may make part of the little library ⁄ together with
UsherÊs Body of Divinity,117 ScapulaÊs Greek Lexicon, and LyttletonÊs
Latin Dictionary ... ColeÊs Dictionaries, ScreveliusÊs and PasoreÊs, for
those who will learn Latin and Greek, may be a sufficient stock at
first.Ê118
This outline written in 1768 demonstrates his considerable reading, not all of which,
he necessarily undertook before his ordination but which were obviously part of his
own course of study.

Ordinations
Fletcher had thus kept his sights on the possibility of getting into orders, and
his patron offered to procure a title for him on several occasions.119 He continued as
a tutor, unsure of his prospects for obtaining a title, a prerequisite for ordination.120
When in October of 1756 he was offered a living by Âa gentleman, I hardly knewÊ,
Fletcher had been considering a return to his native country where he might preach
Âwith more fruitÊ and Âin my own tongueÊ.121 However, he later came to a realization
of the impracticability of ministry in Switzerland and wrote in a letter to Charles
Wesley:
I should have no opportunity to exercise my ministry. Our Swiss
ministers, who preach only once a week, would not look upon me
with a more favourable eye than the ministers here, and would only
cause me either to be laid in prison or to be immediately banished
from the country.122
He summarized his position, Âubi Christiani ibi patriaÊ123 echoing a sentiment
for primitive Christianity articulated by the Flemish mystic Antoinette Bourignon
who wrote ÂWhere are the Christians? Let us go to the country where the Christians
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live.Ê124 That same month he was offered a title. Mr HillÊs relative, the vicar of
Madeley, Rowland Chambre,125 offered Fletcher the title of curate. The following
year Fletcher accepted the title and went with his testimonials to be ordained.
Fletcher was ordained deacon by Bishop Beauclerk in London on 6 March
1757. The fact that the ordination took place in London rather than in Hereford has
been pointed to as a confirmation of the laxity of prelates in meeting the standard of
Canon 31, which stated that the bishop was to perform ordinations Âin the cathedral,
or parish church where the bishop resideth.Ê126 It is noteworthy, however, as
Marshall has pointed out, that out of 57 ordinations conducted by Beauclerk before
1760, only one such service was performed Âin London or in another location outside
the diocese.Ê127 Indeed, Marshall notes that Beauclerk actually Âpersonally conducted
almost every diocesan ordination ⁄ and usually as often as four times a yearÊ.128 In
contrast to the claim that BeauclerkÊs ordination of Fletcher with four others in
London was a breach of church law, BurnÊs note of the possibility of exceptions,
emphasized that the issue was not one of episcopal diligence, but of jurisdiction.129
And, since bishops had to sit in the House of Lords and were thus often in London
from October to May, the fact that FletcherÊs ordination (in March) was performed
in London, is quite explicable. When convenience was aligned with expediency in
pastoral provision, prelates were prone to exercise liberty.130 This was the case three
years later with FletcherÊs institution to Madeley, which was expedited at the urging
of Beauclerk so as to allow Fletcher to be instituted by him in Hereford, this time
saving Fletcher a trip to London.131 The week following his ordination as deacon,
Fletcher was ordained priest in London on 13 March, by the Bishop of Bangor, and
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was licensed curate of Madeley the next day.132 His curacy was short lived, for
Chambre found FletcherÊs enthusiastic preaching suspect, and he was discharged.133
Between this dismissal and his appointment to Madeley, Fletcher, still residing with
his patron in either Shropshire or London, engaged in preaching as often as he could
though unbeneficed.

Appointment to Madeley
The gravity with which Fletcher perceived the call to ministry resulted in his
rejecting the several offers by Mr Hill to secure a living for him. There were
numerous obstacles to his possibility of being instituted by the Bishop, even if a title
was presented. Not having been naturalized, he was concerned that this would stand
in his way,134 not to mention the opposition of various clergy of Shropshire. At one
point, he expressed concern that Âthe Bishop to whom I am, or shall be known for a
Methodist may refuse to institute me after allÊ.135 Intensifying his perceived
difficulties, his patronÊs sometimes capricious wife, vacillated in her support for
Fletcher; first, demanding a prompt reply to her husbandÊs offer of a parish, then
later, asserting that Fletcher would never be instituted.136 If he was presented to a
living, God would have to overcome the obstacles and he would not Âresist
providenceÊ, but Âfollow the paths it opensÊ.137 For Fletcher, providence was not
merely an option or opportunity made available by the hand of God, but it was the
personification of GodÊs will in human circumstances. It was this sense of providence
which Fletcher would later use as an apologetic for his decision to accept the living
of Madeley, when discouraged from doing so by John Wesley, to whom he wrote, Â...
I am undoubtedly callÊd to labour in the Parish that is now committed to me
[Madeley]; there I was first sent into the ministry, & there a chain of providences I
could not break, hath again fastenÊd me.Ê138 His curacy had introduced him to the
industrializing conditions of the parish where he found the people Âas sheep scatterÊd
132
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without a Shepherd, & mostly those who enter first into the kingdom, poor labourers,
& colliersÊ. Interestingly, it seems to have been the industrializing nature of the parish
and its correlative social conditions, and the relative success he had experienced in
proclaiming the gospel to the parish when he was curate (despite ChambreÊs issues
with his evangelicalism), which moved Fletcher to finally accept one of his patronÊs
repeated presentments.139
Regarding patronage, it is interesting to note that Methodists in the early
nineteenth century viewed lay patronage in the previous century as Âthe greatest
barrier to the introduction of evangelical ministers into the Establishment.Ê140
Certainly there were Victorian clergy who felt the same.141 Hylson-Smith has taken
up this negative view, suggesting that patronage in the eighteenth century worked
only to Âserve the ends of party politics, and the prevalence of polite touting or
blatant subterfuge and intrigue in the strife for prefermentÊ.142 It appears that this
perspective is clearly exaggerated in light of the numerous exceptions. There were in
fact a number of laity who used their rights of appointment to present dutiful
clergymen.143 Indeed, this was taking place many years before those like Charles
Simeon began buying advowsons systematically to secure evangelical successors. As
Carter has pointed out, the eighteenth-century evangelical Anglicans actually
benefitted from lay patronage. Whereas the Âtightening of episcopal control of
clerical irregularityÊ restricted Victorian EvangelicalsÊ efforts, the entrustment of such
concerns to lay patrons over their appointments could prove less of an obstacle.
Thus, as Carter notes, FletcherÊs presidency over the Countess of HuntingdonÊs
college at Trevecca prompted no censure by FletcherÊs bishop, whereas in 1809,
Rev. Dr Draper was restricted from preaching in London for holding the same post.
And, it should be noted, that evangelical clergy were presented for ordination and to
their various livings by like-minded lay patrons like the Earl of Dartmouth,144 as well
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as by mainstream Anglicans such as Lord Gower,145 who did not necessarily share
the enthusiastic tendencies of the ÂMethodisticÊ evangelicals, yet were still concerned
for promoting piety in the parishes. John Thornton of Clapham, for example, was
known for his support of evangelicals as seen in his contributions to Lady
HuntingdonÊs college and his augmentation of John NewtonÊs living at Olney by
£200, as well as his appointment of the evangelical Richard Conyers to St PaulÊs,
Deptford.146 Importantly, while various evangelical clergy disagreed regarding points
of doctrine, especially following the Calvinist-Arminian debates, lay evangelicals like
James Ireland and John Thornton helped unify evangelicalism within the church. For
example, Ireland, a reconciling voice between the Calvinist and Arminian parities,
established a trusteeship of Hatherleigh parish where he appointed the Calvinist
evangelical Cradock Glascott,147 and while John Newton was revolted by FletcherÊs
perfectionist preaching, Mr and Mrs Thornton were supportive of both Newton and
Fletcher as evangelicals in the same gospel cause.148
Especially in their concerns for an diligent body of clergy, there was less of a
divide between the aims of evangelicals and mainstream Anglicans, and specifically
among lay patrons, than has traditionally been assumed. Even though Thomas Hill
was at one point concerned that his association with Fletcher might weaken the
possibility of his re-election as MP for Shrewsbury,149 he and his family still made
FletcherÊs appointment, as well as the appointments of other evangelicals like James
Stillingfleet and Richard De Courcy.150 Indeed, even FletcherÊs recommendation of
a title, by which De Courcy was able to apply for ordination, came by HillÊs
influence. HillÊs evangelical great nephew, Richard Hill, pointed out that FletcherÊs
Âgreat learning, known integrity, and polite behaviourÊ as well as his good work as
tutor to HillÊs sons, Samuel and Noel, under which they Âmade such rapid progress
145
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under his instructionsÊ, induced Thomas to procure Âfor him the Living on which he
at present so diligently labours, being an ensample to the flock over which he is
appointed, but a dreadful eye-sore to all lazy ministers.Ê151
When Mr HillÊs sons were sent to Cambridge, he had been for some time
looking to secure a benefice for Fletcher. Initially, he offered to recommend Fletcher
to the living of Shenstone in 1758, but Fletcher refused.152 Mr Hill subsequently
offered him the living of Dunham, which was also in his patronage and worth £400
per annum, but Fletcher declined this also, famously replying that it was Âtoo much
money and too little labour.Ê153 Persisting still, Mr Hill suggested that he might easily
persuade Rowland Chambre to cede Madeley in exchange for the living of Dunham
and that HillÊs nephew, the patron of Madeley, would present Fletcher to Madeley.
Hill was known amongst French émigrés Âas a friend of French expatriatesÊ,154 but
his preferential treatment of Fletcher was religiously motivated as well. He was
actually critical of fox-hunting, insouciant parsons, and gentry who neglected their
responsibilities and his inclination to find a living for Fletcher stemmed from a
combination of his sense of duty as a patron, his sympathies with émigrés, and his
own piety as a faithful churchman. In this respect, HillÊs ÂfavouritismÊ as a
mainstream Anglican patron found commonality with the concerns of evangelicalsÊ
ÂseriousÊ approach to religion.155
Finally, Fletcher accepted the presentation to Madeley.156 He wrote to
Charles Wesley that the arrangement Âwas immediately agreed to, as Mr. Hill himself
informed me in the evening wishing me joy.Ê157 Things moved ahead quickly, for
only a month later, in a letter to the Countess of Huntingdon, he described the rapid
succession of events leading to his call and institution to Madeley.158 He was
inducted in October 1760 and entered upon his duty in the church immediately,

151

R. Hill, Goliath Slain (London, 1768), 174-75.
JFCW 26 Dec. 1758; cf. Letterbook of Thomas Hill (B1.10).
153 WDS, 75.
154 D. Wooley, ÂThomas Hill of Tern, 1693-1782Ê, Archives 21:92 (1994), 155.
155 Cf. J. Caswell, ÂThomas Hill, Esq., of Tern Hall, Salop, and the Rev. John FletcherÊ, WMM (1844),
561.
156 Madeley Glebe Book (B1.10).
157 JFCW 26 Sept. 1760.
158 JFCH, 28 Oct. 1760.
152

79

writing shortly thereafter to Lady Huntingdon, Âof what begins to be as dear to me as
my own soul·my parish.Ê159
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Ibid.

Chapter 2
Church Services and Patterns of Worship
A central component of the EstablishmentÊs alleged failure in the eighteenth
century has been the indolence of ministers in performing even basic Sunday duty of
morning and evening prayer and providing regular communion.1 This lack of
minimal pastoral industry, Gilbert claimed, was, together with inadequate
accommodation,2 largely responsible for a decline in attendance, as well as an
overall impotence in the ability of the church to function Âas a religious service
organisation.Ê3 Furthermore, the form and content of worship amongst Ânew dissentÊ,
typically characterized by its evangelical conversionist zeal and emphasis on personal
piety, it has been asserted, offered Âspiritual and religious satisfactionsÊ with which the
EstablishmentÊs religious services failed to compete.4 GilbertÊs analysis allows that
there were occasionally Âsmall Evangelical and High Church minoritiesÊ amongst
churchmen, but he generalized that Âthe Church of the eighteenth century was not
one in which specifically religious and cultic functions were prominent.Ê5 Fletcher as
an evangelical may in fact have been a minority amongst his Anglican colleagues,
but it is important to examine the extent to which his assiduousness in conducting
church services in Madeley was concordant with the aims of mainstream
Anglicanism. The pattern of worship services in Madeley clearly indicates that
Fletcher believed not only that the Established Church was broad enough to include
evangelical churchmanship but that the evangelical focus on the new birth was firmly
rooted in the Articles, Homilies, and Liturgy.6
There were, of course, other important components of parochial duty; these
will be examined in later chapters. Because worship has been considered a primary
facet of pastoral provision and religious practice·not only historically, but also
ideologically for the clergy7·inquiry into church services in Madeley provides our
point of departure. The Establishment pastoral ideal, as Rack has summarized, was a
parish in which the Âparson ⁄ held two services on Sunday, preaching two sermons;
and theoretically read morning and evening prayer daily or at least on Wednesdays,
1

Cf. A. Russell, The Clerical Profession, (London, 1980), 53-54.
On accommodation, see Chapter 3.
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Fridays and Feast days ⁄ Communion would be administered at least three times a
year.Ê8 The clerical handbooks, which proliferated in the eighteenth century,
emphasized a wide range of clerical responsibilities,9 but the Book of Common

Prayer, which as Russell has stated, Âmay be regarded as „the foundation charter‰ of
[the clergymanÊs] roleÊ,10 clearly emphasized the preeminence of the services in the
church. So it was for Fletcher. Worship in Madeley formed the trunk from which the
other branches of parochial duty extended, and indeed, marked the onset of his
parish activity. This chapter examines FletcherÊs conduct of services, patterns of
worship in the parish, and FletcherÊs preaching.
Sunday Duty

Frequency of Services
The lack of visitation returns for Hereford Diocese11 would make it difficult
to assess patterns of worship in Madeley were it not for FletcherÊs correspondence.
Indeed, it is significant that so much of FletcherÊs writing focussed on his parish, for it
demonstrates that concern for his parish was not merely a matter of responding to
perfunctory visitation questionnaires that prompted such reflection.12 Rather, his
pastoral work was a primary reference point when writing to his family, friends and
colleagues. His parochial experience also supplied many of the examples he used in
his publications. Thus, taken together, FletcherÊs writings reveal his constant concern
to fulfil his priestly duty.
Fletcher was cognizant of the canonical requirement for two services·
morning and evening·on Sundays, and that the laity expected him to fulfil this
duty.13 The Ordinal reads: ÂHave always therefore printed in your remembrance,
how great a treasure is committed to your charge.Ê14 Fletcher could be quite the
literalist at times, and it may have been these words which prompted him to
transcribe this charge in its entirety on heavy parchment and post it on his study
wall.15 His schedule at the beginning of his incumbency was similar to that of his
8
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Shropshire neighbours; morning and evening prayer, with a sermon at the morning
service.16 In several of the surrounding parishes it was typical for the clergy to preach
at both services in the summer, while they preached only in the morning during the
winter.17 Weather was an obstacle, but one that parishioners tried to overcome.
Towards the end of November 1760 he wrote: Âthe weather and the roads are all so
bad, that the way to the church is almost impracticable. Nevertheless, all the seats
were full last SundayÊ.18 The following year however, attendance was lower, and he
explained that, in part, it was because the roads were impassable. The other reasons
he gave are interesting because they demonstrate the way parishioners could protest
by way of non-attendance. ÂThe curiosity of some of my hearers is satisfiedÊ, he
wrote, and Âthe word has offended several others ... instead of saying that we are
going up to the house of the Lord, they say why should we go to hear this
Methodist?Ê19 The decline, however, was not permanent and, as will be discussed in
Chapter Three, an expansion of services in Madeley was prompted in part by the
expectations of his parishioners.
Even though Fletcher often spoke of the irreligion of his parish, it was not
because of empty pews. Quite the contrary, it seems that his diligence in preaching
was successful in drawing a large part of his parish to services, and he noted
increases in attendance on several occasions.20 A surge in attendance from Easter
1761 prompted Fletcher to begin preaching a sermon at evening prayer; the
afternoon service had been without a sermon until this point. The morning service
was at 10:00 a.m. and the afternoon service at 2:30 p.m., after he had catechized the
children.21 There is no evidence to suggest this was a divergence from his
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predecessorÊs pattern, but the services during FletcherÊs incumbency were reputedly
better attended than those of Chambre.22
On one of WesleyÊs visits to the parish, when the church was filled to overflowing, the people told him that the services were typically crowded, a noticeable
improvement since FletcherÊs arrival, and an indication that the size of the
congregation on that day was not merely due to a visit from the Methodist
ÂcelebrityÊ.23 Evening preaching offered an opportunity for those who did not attend
the morning service to hear a sermon, yet some people attended both services,
which Fletcher used to his advantage. By preaching twice on Sundays, he was able to
bolster his morning evangelical preaching, which offended some of his auditors, by
using sermons of Anglican divines or the Homilies of the church, in which he found
support for his evangelical style and content: ÂTwice I have read a sermon of
Archbishop U[s]sher and last [S]unday a homily taking the liberty of repeating and
further elucidating those points which confirm what I put forward in the morning:
which shut the mouths of several AdversariesÊ.24 This sheds light on the practises of
reading sermons to congregations, borrowing sermons from other clergymen, and
repeating sermons (discussed later in this Chapter).

Conduct of the Services
Although no single source fully describes FletcherÊs conduct of any given
worship service, much can be learned from his frequent references to the Liturgy
and various aspects of the stated services of the church. His concern with the
participation of the laity in worship was paramount. Yet he did not want parishioners
merely to come out of habit, and he often spoke against the spirit of formality he
observed amongst his people, especially when it became a substitute for evangelical
Christianity.25 In one sermon he preached:
A careless sinner comes to Church as he has done a hundred times
because it is the custom of the place on Sunday[,] not to be
convinced, but to pray from his lips, stand, kneel, because others do
22
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so perhaps also to do[z]e and Gape or to stare about to see and be
seen ⁄26
This did not imply, however, a diminished regard for propriety or formality
in general. Quite the contrary, in Madeley, a degree of Laudian custom survived,
and Fletcher held a high view of the Liturgy properly-led. For example, he
encouraged kneeling for prayer and communion.27 As he wrote to James Ireland,
ÂHow sweet it is, on our knees, to receive ⁄ this heavenly giftÊ.28 At the same time he
was frustrated that so many of his congregation rested in the formality rather than in
the spiritual reality it signified.29 He lamented that some kneeled Âat the communiontable, holding out their hand to receiveÊ, yet did not reflect Âupon inward spiritual,
sensible feeding, in the heart, on the heavenly virtue of ChristÊs hidden flesh, and of
ChristÊs bloodÊ.30 Paradoxically, there were also some who clung to popish
superstitions. ÂTo this day,Ê he wrote, Âthe greatest part of [Christians] pray to dead
men and women; bow to images of stone and crosses of wood; and make, adore,
and swallow down, the wafer-godÊ.31 Fletcher attempted to moderate between the
extremes of formality and superstition.
Even though he was wary of remnants of Catholic superstition, he still upheld
the importance of propriety in services. An anecdote by Gilpin is suggestive of this.
Gilpin (then FletcherÊs curate) had been summoned to the church by the
announcement of a funeral. Fletcher had been visiting some of the sick in Madeley,
and returned as Gilpin was Âreading the officeÊ.32 The clerk was not present, and the
desk had been filled by a young man. Fletcher Âinstantly took his place, and went
through the whole of the service with a degree of humility and composure that
cannot be expressed.Ê Fletcher told Gilpin that he was grateful for his taking on the
duty, but that with regard to the young man who had entered the desk, Âhe could not
observe the place of an inferior servant of the church improperly filled up, without
attempting to supply it himself with a greater degree of decorum and reverence.Ê33 In
preaching as well, Fletcher held himself and other preachers to a high standard. Like
26
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many eighteenth-century bishops,34 he thought that Âthe voice, the gesture, and every
actionÊ should be animated to the edification of the congregation, arising not from
repeated rehearsal, but from earnest piety of the preacher.35
FletcherÊs high regard for the Liturgy can be seen in his reliance upon the

Book of Common Prayer and the Homilies to defend his evangelicalism, referring to
both in his correspondence, polemical treatises, and notably, in his sermons. This is
in contrast to BakerÊs claims regarding FletcherÊs churchmanship. Baker viewed
Fletcher as a Methodist first, and only secondarily as a parish priest, inferring that he
was a Low Churchman who but loosely adhered to Anglican forms of worship,
based upon a supposition that there was little correspondence between FletcherÊs
sermons and the Lectionary.36 Even if it had been the case (and as we shall see it
was not), that Fletcher did not take the set readings in the Prayer Book as the texts
for his sermons, it would by no means have suggested a Low Churchmanship, for
there was no liturgical nor canonical requirement to do so. A clergyman was at
liberty to preach on any scripture text.
However, Fletcher preached with some frequency from the appointed
readings in the Calendar of Lessons throughout his incumbency. It is impossible to
say how often this was the case, but many of his dated extant sermons (both printed
and manuscript) reveal that it was by no means uncommon. Indeed, he actually took
for granted that his congregations were familiar with the set scripture readings from
having heard them read at morning and evening prayer year after year. For instance,
he once preached: ÂThe greatest part of you Brethren are I suppose no strangers to
these words ... and the contents of [the] chap[ter] from which they are taken since
our Church has appointed it to be read one sunday [sic] morning every yearÊ.37 He
wrote a sermon for 12 March 1762 specifically to correspond with the proclaimed
fast,38 and even when he preached outside of his parish, he was no less likely to
follow the appointed texts. Thus, he preached at Trevecca on 6 November 1768
from the appointed Psalm for that day (Ps. 34).39 Furthermore, Fletcher periodically
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read from the Homilies to his congregation. (Such was the habit of the evangelical
William Grimshaw at Haworth as well.40) The Homilies were meant to be read in
churches occasionally, especially when the service would be otherwise without a
sermon.41 Fletcher saw this as a useful means of educating his congregation in
church doctrine, exhorting his congregation to Âwalk with our reformers in the
narrow path pointed out in the word of God, and in our Articles and Homilies.Ê42
There are many other examples among FletcherÊs papers.43 The fact that Fletcher
and others amongst his evangelical Anglican colleagues used the Liturgy and the
Homilies with such consistency is significant. It has traditionally been claimed that
the focus of the evangelical clergy and Methodists on praying and preaching
extempore was a reaction against the dry formality of the forms of the Established
church in worship. Those like Fletcher and Grimshaw, however (and there were
many others),44 were not reacting against the church forms of worship (though they
abhorred formalism), but rather used them as a foundation upon which to build.
Indeed, pastorally, Fletcher viewed the Liturgy as a spiritual cordial. When
one of his parishioners wrote to Fletcher with news of his wifeÊs ill health, Fletcher
recommended the Âheavenly sugar [of the Liturgy] to be taken every half hour, day
and nightÊ. He explained that the Liturgy was as useful in personal matters as it was
in church services: ÂOur Church has already extracted that divine sugar from the
scripture, and put it into the Common Prayer-book, as the heavenly bait which is to
draw us to the LordÊs table.Ê45 The Liturgy also served as a vehicle for defending
truth against false teaching,46 true piety against dry moralism, and evangelical
mysticism47 against misguided zeal. Thus, when charged with religious enthusiasm,
Fletcher drew upon church tradition for his defence. ÂI have hid as well as possible
behind the bulwarks of Scripture, of our homilies, and of our articlesÊ, he wrote.48
This remains in fact one of the most noticeable strategies employed by Fletcher in
40
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his theological debates. That is, he sought whenever possible to use an adversaryÊs
own tenets to demonstrate fallacies in logic while finding common ground in the
Liturgy of the church.49 A example par excellence is FletcherÊs defence of his
evangelical doctrine of the Ânew birthÊ to Rev. Prothero:
If [St] John speaks so often, as well as David & St Paul, of being born
of God ... if Jesus himself enforced this doctrine ... if our Church
(office for Baptism & collect for [A]sh [W]ed:) pleads for it as well as
the Word of God; can we supersede it in ye pulpit as an unintelligible
tenet, without wounding unawares Xt & his apostles, our Church, &
the Compilers of her Liturgy[?]50
FletcherÊs reliance on the Liturgy of the Church is also remarkable for what it
implies about his parishioners. Underlying the various arguments in his Appeal to

Matter of Fact51 was an assumption that a general familiarity with the Liturgy and
acceptance of it as a faithful representation of orthodox doctrine, was a foundation
already laid on which he could build. This seems to extend JacobÊs claim that Âthe
practice of Christianity according to the formularies of the Church of England was
central to most peopleÊs lives well beyond the first decade of the eighteenth century,Ê
to at least the third quarter of the century.52 This unifying aspect of Anglicanism
formed significant impressions on even occasional churchgoers. It is significant that
the liturgical formalism associated with Anglican services in this period53 which was
supposedly so off-putting to those attracted to the spontaneity of Methodist or
dissenting forms of worship, was actually often associated with a sense of solemnity
and ÂseriousÊ religion, and indeed, the precursor in many cases to evangelical
conversion. Indeed, attention to the fact that very many of the conversion narratives
from the eighteenth century54 begin with mention of an Anglican upbringing has
rarely been noticed (though HindmarshÊs recent study has aptly acknowledged this
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pattern).55 For example, the Shropshire boy from Dawley, William Jones, who was
raised in the Church of England by his parents and eventually became a Wesleyan
minister, was impressed throughout his life with the services in the church:
Everything I saw and heard conspired to produce reverential awe,
and to detach me from the world ⁄ The minister appeared to me
little less than an angel come down from heaven ⁄ The venerable
pile and all within it have seemed to tell me, that whilst there I was
standing on hallowed ground ⁄ What one has said of England, I can
say of the English church and its service: ÂWith all thy faults, I love
thee still.Ê56
In Madeley, Fletcher could rely upon the common ground of Anglicanism
and centered his evangelical ministry around it. It is not surprising that his
churchmanship has proved difficult for his biographers to place. While Davies
considered him a Low Churchman, Lawton wrote: ÂThere is no easy-going „lowchurchmanship‰ in Fletcher. Neither is there any spiky high-churchmanship. If one
has to use these cloudy terms we would have to say that he was an „Evangelical
High Churchman‰.Ê57 What is certain is that Fletcher esteemed both the Liturgy and
the Sacraments, and that both were integral to his evangelical ministry. Fletcher
conducted services until the very Sunday before he died, on which he took his text
from the appointed Psalm.58 That service, being a Sacrament Day, lasted nearly four
hours.59 Though he was exhausted from the illness that would soon take his life, he
was neither willing to omit any part of the service, nor to relinquish his beloved duty
to a substitute.

Worship Singing
There is perhaps less ambiguity regarding FletcherÊs view of music than
Trinder has suggested.60 It is true that there does not seem to have been a Âchurch
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bandÊ or orchestra in Madeley and that it was only after FletcherÊs death that an
official ÂsingersÊ pewÊ was added to one of the galleries in the church.61 Even so,
there is enough evidence of FletcherÊs appreciation for music in general to offset the
inference from his polemical writings against popular recreations, that he may have
taken an adversarial stance toward instrumentation or musical performance in
church services. In fact, anthems were sung in the church by the 1780s, and possibly
earlier. For instance, a few weeks prior to FletcherÊs death, the singersÊ anthem was
Psalm 23. After hearing it, he commented to Mrs Fletcher Âhow uncommon a degree
these words had been blessed to his soul.Ê62 Furthermore, Charles Wesley Jr. was
learning to play the harpsichord in the 1760s, and Fletcher invited him to play at
Madeley, demonstrating that Fletcher was not against instrumentation on principle,
regardless of his negative view towards the recreations that attended popular fiddling
or harping.63
In terms of hymn-singing, the music in Madeley church services was not the
dull worship diseased by sloth, carelessness, insincerity, and a general ineptitude on
the parts of both clerk and congregation that Wesley thought characterized parish
churches.64 Instead of viewing his church as devoid of potential for heartfelt singing,
he entered the services with considerable sanguinity, and he included Âsinging of
psalms, hymns, and spiritual songsÊ as a means of grace.65 Even before he was
ordained, Fletcher reflected on and memorized hymns as a preparation for the
Communion,66 and during his tenure as tutor to the Hills he took singing lessons.67
During services at Madeley, he was known to offer exhortations intermixed with
verses of hymns,68 and he recalled in letters to his parishioners times of their singing
specific hymns together.69 His church services appear to have been more like the
worship Wesley thought was only common among Methodists: Godly, fervent,
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meaningful worship led by a variety of leaders and joined by the congregation,
Âpraising [God] lustily and with good courage.Ê70
Like Augustus Toplady and John Newton,71 Fletcher wrote hymns for his
congregation, and he encouraged devotional use of religious verse by individuals in
their homes.72 It was not unusual that he asked Charles Wesley to send a volume of
hymns for one of his parishioners,73 and he was especially impressed with CharlesÊs
Âversification of the N[ew] T[estament]Ê.74 A manuscript packet of hymns·in part a
compilation and apparently in part his own composition·reveals the overlap
between his liturgical and educational concerns. Thus, he used what have typically
been considered chapel initiatives75 to convey the gospel message in church
services.76 The hymns in this packet reflect FletcherÊs three central emphases of an
evangelical ministry: (1) Trinitarian belief; (2) Dispensational understanding of the
work of salvation;77 and (3) Experimental Faith. Fletcher explained that he had
compiled the hymns so Â[t]hat you may form a clear judgment of your state and
know how many stages you have past in your progress throÊ experimental XtyÊ. The
forty-four page collection includes hymns borrowed from Wesley, Watts, Madan,
and Sternhold and Hopkins, with interleaved transcriptions of scripture verses and
devotional notes by Fletcher. Each section builds on the preceding one, advancing
from an emphasis on the dispensation of the Father, to that of the Son, and
concluding with the dispensation of the Holy Spirit, a schema he frequently used in
his sermons. This manuscript bears in every respect a resemblance to his preaching
ministry more generally and suggests that the music and singing were integral to
worship services in Madeley.

Communion
Sykes wrote: ÂIt is ... with regard to the infrequency of its administration of the
Holy Communion that the Georgian Church has drawn upon itself more criticism
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and disfavour than in relation to any other aspect of its religious tradition.Ê78
However, similar in practice to some neighbouring parishes, in Madeley monthly
communion (celebrated the first Sunday of the month)79 was the rule, surpassing the
canonical minimum considerably.80 Communion was also provided on three feast
days each year. This was the pattern earlier in the century as well.81 Lawton makes
an interesting speculation that a weekly celebration was normative in Madeley based
on a comment by Fletcher in his Appeal to a weekly recitation of the Nicene
Creed.82 However, other than this one statement by Fletcher, there is not enough
evidence to substantiate the claim, and Fletcher may have been using the Nicene
Creed as an example of the weekly repetition of any of the Prayer Book creeds.83 A
lack of records makes it impossible to determine the number of communicants over
his long incumbency, but there is some evidence of how the laity viewed the
Sacrament. Mather, quoting Archbishop Secker, has suggested that a reluctance to
communicate in some regions stemmed from class divisions wherein ÂSome imagine
that the Sacrament ⁄ is a very dangerous thing for common persons to venture
on.Ê84 If there were such obstacles in Madeley, they appear to have been removed
early in FletcherÊs incumbency. Already in 1761 he reported: Â[T]he number of
Communicants is increased from thirty to above a hundred, and a few seem to seek
grace in the meansÊ.85 He impressed upon his flock the need to Âbeseech the Lord to
excite your hunger and thirst for JesusÊ flesh and blood, and increase your desire of
the sincere milk of the word.Ê86 His exhortation extended to his child communicants
as well.87 The importance of communion to his flock was evident by the 1770s. In a
letter to his parish in 1777, he encouraged them to love one another reminding them
78
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of their times of sharing Communion together in Âthe pledges of redeeming love,
which I have so often given you, while I said in his name, „The body of Christ which
was given for thee‰ – „The blood of Christ which was shed for thee‰Ê.88 That same
year, when he was trying to secure an ordained priest for a curate, his overarching
concern was for the maintenance of monthly communion expected by his flock.
Thus he wrote to the Bishop of Hereford:
My chief assistant has been Mr Greaves89 ... who is only in DeaconÊs
orders, & who ⁄ has kindly left His Curacy to ... help me. I give Him
a Title ⁄ begging You wouÊd admit Him to the holy Order of Priest,
without which, He cannot properly supply my Church, My
Parishioners having always been usÊd to a Monthly sacrament, &
dying People, in so populous a Part of the Diocese frequently wanting
to have that Ordinance administerÊd to Them.90
FletcherÊs claim that his parishioners had always been used to a monthly
Sacrament and that they frequently wanted the Ordinance, suggests that in contrast
to areas where it appeared that many Anglicans in the eighteenth century Âremained
largely unconvinced that they were eligible to partake in so holy a sacramentÊ,91
Madeley parishioners viewed Communion as a regular part of their worship. Indeed,
FletcherÊs reference to his parishioners as a Âdying peopleÊ might be an indication
that the industrializing context led them to view it as more necessary. FletcherÊs letter
to Beauclerk also reveals his awareness of his parishioners needs, and he aimed to
shape his ministry accordingly.92 After their marriage, Mary Fletcher was also keen
to encourage attendance at the sacrament in her addresses to the people. Indeed,
one of her exhortations was wholly devoted to ÂThe Duty of attending the
SacramentÊ. The address encouraged not only regular attendance at the LordÊs Table
but devotional preparation for communion:
Let us then meditate on [ChristÊs] holy life the Entire submition &
perfect obediance with which he performd his fathers Will the
Earnestness of his prayers in wh he spent whole nights[.] Then Let us
88
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look on his bloody passion both in ye garden & on the cross. [H]is
glorious resurrection for our justification his power & authority at
Gods right hand w[h]ere his heart is still the same towards us.93
This address was probably given in one (if not all) of Mrs FletcherÊs various
meetings with the Madeley societies.94 It appears that society members were
exhorted to the pattern typified by the Cranages, in whose house the first
Coalbrookdale society met. William Cranage attended society regularly and always
communicated Âat Madeley Parish Church on Sacrament Sundays.Ê95 Indeed,
attendance of the church services and receiving the sacrament as often as possible
were among FletcherÊs religious society Rules. On the Sunday before his death, the
church was very crowded and Fletcher served more than two-hundred
communicants (nearly a 100 percent improvement from his first year in Madeley).96
Mary Fletcher recorded his pastoral devotion on this his last Communion day:
how did he walk up & down the study that ... morning ... saying ÂPolly
the Lord hath given me a test today-then[Ê] ⁄ & when seeing his great
weakness & dying looks I begd him to refrain this one day·he
answerd with a firm sweetness peculiar to himself Âmy dear these 25
years however ill I have never once omited my duty in the church if
at home & shall I miss them this day? then wh a smile he added no
no not this day fear no the Lord will bring me thro:Ê97
There were, however, some parishioners who complained of FletcherÊs zeal.
These he challenged in a sermon: ÂAre you not yourself one of thoseÊ, he asked
rhetorically, Âwho say, that „for their part they see no need of so many sermons,
lectures, and sacraments in the church ... no need of such strictness in keeping the
sabbath-day holy,‰ &c.?Ê98 Thus, while some parishioners received Communion as a
regular part of their worship, others viewed it with relative apathy. Fletcher affirmed
the former and exhorted towards improvement in the latter. In order to promote
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attendance at church and sacrament Fletcher employed several strategies, to which
we now look.
Remembering the Sabbath
Although there was a considerable response to FletcherÊs preaching·his
church sometimes, if not often, being overfull·he would have found JacobÊs recent
statement that Âthe majority of [eighteenth-century] parishioners attended their parish
churchÊ99 to be somewhat exaggerated. For even with a full church, there were those
parishioners who attended only occasionally and some who did not attend at all.100
Yet, WattsÊs statement Âthat, until the nineteenth century the majority ... were
reluctant to attend church on a regular basis and that the only thing that could
induce most of them to worship in their parish churches ... was the threat of fines or
imprisonment,Ê101 over-generalizes the national picture at the other extreme,
obscuring local variations of attendance and neglecting to acknowledge the increase
in religious practises that were stimulated by pastoral activity. Even a full church did
not slacken FletcherÊs continuing concern with attendance at Sunday services,102 and
his diligence in getting people to attend church was commensurate with the energy
he put into the services themselves.
FletcherÊs understanding of the importance of attendance lay in the
promotion of true faith as testified to by the Liturgy and Sacraments and the
exposition of the Scriptures.103 Church services were the means by which public
praise was to be offered to God.104 Fletcher emphasized fellowship as a purpose of
church services as well. Indeed, he understood worship in the church to be the
precursor to the formation of religious societies, which gathered to continue a
process of spiritual growth that had begun in their attendance on Âpublic ministry of
the Word.Ê105 That the church was a long walk from the homes of many actually
fostered a sense of community as people travelled together to church. Because it was
impractical for many of those who came so far to go home in between services, some
Âbrought their dinners with them, that they might attend morning and afternoon
99
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servicesÊ, and Fletcher Âsometimes provided dinners for them in his own house.Ê106
For parents whose children attended catechism, remaining there through the day
with other parishioners would have been an added convenience. He thus
encouraged them to make Sundays a day that was spent at the church.
Smith has noted that it is difficult to assess why some attended while others
stayed away, although the evidence is more readily available for the latter.107 The
non-attending parishioners of Madeley would have been hard-pressed to explain
their absence by the lethargy of their pastor, but they did offer him other excuses.
For example, there are reports from both the beginning and end of the century that
Madeley labourers at the furnaces were required to work on Sundays.108 Mary
Fletcher, who was witness to her husbandÊs parochial labours from 1781, wrote that
there were some who claimed not to attend services because they did not wake early
enough on Sunday mornings, so Fletcher Âpromised to be their Watchman ⁄ taking
a Bell in his Hand, he was accustomed, at five in the Morning, to go round the more
distant Parts of the Parish, reminding the Inhabitants of their Invitation to GodÊs
House.Ê109 He was just as keen to call upon instances of GodÊs providence to urge
churchgoing. In his sermon after a minor earthquake in Madeley he declared that
the occasion offered a reminder not to provoke the Lord by neglecting church. He
explained:
[T]he return of the LordÊs day invites, the bells call, our baptismal
vow binds, our Christian name reminds, the canons of the Church
bid, the law of the land compels, the fourth commandment enjoins,
conscience urges, the day of judgment rushes on, and greedy death
stalks about: all say, ÂRemember the Sabbath day, to keep it holy, and
go up to the house, to the table of the Lord.Ê ... but what answer do
most of us return? ... We will neither seek the Lord in his appointed
ways nor edify our ignorant neighbours by setting them a good
example: ÂWe will not come up.Ê110
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Sharpening his focus on wealthy persons who absented themselves from worship,
Fletcher proclaimed:
O ye ... Âfamous in the congregation, men of renown,Ê the eyes of this
populous neighbourhood are upon you, especially the eyes of your
poor illiterate colliers, wagoners, and watermen. Do you not consider
that they mind your examples rather than GodÊs precepts? ... Because
they cannot read the sacred pages, or even tell the first letters of the
alphabet ... And suppose ye they cannot make out, Open pollution of

the Sabbaths, when they see the remarkable seats which you so
frequently leave empty at church?111
These two passages confirm JacobÊs statement that Â[p]reachers were aware
that their teachings were directed at much of the better sort and their obligations to
set an example as to the poorer sort.Ê112 At a funeral when one of his Âwarmest
opposersÊ, a Benjamin Hotchkiss,113 attended the grave side but refused to enter the
church, Fletcher went over to him to offer an exhortation. Hotchkiss had Âbound
himself never to come to churchÊ. Fletcher replied: ÂI am clear of your blood;
henceforth it is upon your own head; you will not come to church on your legs,
prepare to come upon your neighbourÊs shoulders.Ê114
Despite his exhortations, Âpractical atheismÊ, as Fletcher termed the irreligion
of his baptized yet unbelieving parishioners, represented one of several threats to
non-attendance.115 Vice was another, typified by the popularity of the public house.
The tension between church and alehouse mirrored the tensions between industry
and alehouse,116 and in FletcherÊs own estimation, the situation was dire. He even
wrote a letter to Parliament explaining the magnitude of the problem: ÂI cannot
easily describe ... the various evils attending the exorbitant number [of alehouses in
Madeley] ... which far exceeds that number of the Alehouses in this kingdom or any
kingdom in Europe.Ê117 In 1768 he complained of the Âthirty ale-housesÊ which the
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gentry Âdrown their convictions in.Ê118 Tippling in the parish created problems both
for farmers and industrial employers as well, but Fletcher was more concerned with
the concomitant problems, like the neglect of families and heathenish revelry. He
preached against drunkenness and the pollution of parish festivals on Wake Sunday
1761. Consequently, while FletcherÊs evangelical style of preaching had prompted an
increase in attendance the first year, attendance declined after his Wake Day
sermon. The publicans of his parish were particularly turned against him. Â[T]he
animosity of my parishioners was strengthened ... against meÊ, he wrote, ÂThe
Innkeepers and Maltmen will never forgive me; they imagine that preaching against
excess and cutting their purse is the same thingÊ,119 but Fletcher saw drinking as a
cause of irreligion in general.
The problem extended back into the early seventeenth century.120 Fletcher
clarified that he understood that Â[s]ome public houses are undoubtedly necessaryÊ,
but also that ÂHospitality might in some degree supply the want of them and actually
does so in some countries.Ê121 Fletcher was aware of the needs of an associational
society122 but thought that the effect of true religion would be that people would
open their homes to one another to meet those needs. A part of his concern was with
the commercialization of this associational culture, for he assigned blame not only to
those who frequented the alehouse, but also to the tipplers who Âthink they have a
right to pick up a maintenance by ministering to the idleness and cruelty to their
neighbours because ⁄ they cannot live by it without encouraging drunkennessÊ.123
By the time of FletcherÊs death, the situation had improved considerably. Thus, in
1786, Mary Fletcher wrote:
We have, I believe, in this Parish about eighteen Ale-houses,124 which
have ever been great Nurseries for Sin on Sabbath-Day Evenings. To
reform these Abuses, has been for many years [FletcherÊs] unwearied
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Endeavour; but seldom finding a Church-Warden willing to second
him therein, his Attempts were too often rendered ineffectual.125
From 1783 to 1785 the Madeley churchwardenÊs ÂHeart was in his Duty ...
and [he] desired to adhere to the oath he had takenÊ. Thus he supported FletcherÊs
efforts at combating the alehouse and encouraging attendance at worship.126 In this
same period Fletcher found advocates in some of the gentry, including the Quaker
lord of the manor and Coalbrookdale Company manager Richard Reynolds, who
had laid Âout walks in the woodsÊ. These Âwere a source of much innocent
enjoyment, especially on Sunday, when the men, accompanied by their wives and
children, were induced to spend their afternoon or evening there, instead of at the
public house.Ê127 Fletcher was encouraged by the unity in concern for reform
between the vestry and the gentry and focussed his attention on those who absented
themselves from worship. ÂHe then renewed his Endeavours with VigorÊ, wrote his
widow, Âand added to his Sabbath-DayÊs Labor, that of visiting several of these [ale-]
Houses ⁄ bearing his Testimony in every oneÊ.128 Although attendance numbers are
unknown, reports of an increase in the size of the congregation were made on
multiple occasions. If some refused to attend church, it was not for lack of exertion
on the part of the vicar.
FletcherÊs Preaching in Madeley
If worship was the centre of parochial duty, the sermon was its most
prominent feature, a characteristic of both evangelical and mainstream varieties of
Anglicanism.129 In consideration of the reluctance of parishioners throughout
England in the eighteenth century to attend services where there was not a
sermon,130 it is not surprising then that preaching was FletcherÊs top priority. Â[I]f I
am called at allÊ, he wroteÊ, I am called to preachÊ.131 And again: Â[E]very minister
should be able to say, with St. Paul, Christ sent me not, principally to baptize, but to
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preach the GospelÊ.132 He had spent the majority of his pastoral efforts since his
ordination on this task, and it was his preaching in Madeley church that first year for
which he was called an enthusiast leading to his dismissal from his curacy.133
As a guest in Church of England pulpits around Shrewsbury, he earned the
same reputation with other clergy as he had with his predecessor in Madeley.134
Fletcher first preached in Shrewsbury on 19 June 1757 in the Atcham parish church
on James 4:4, ÂYe adulterers and adulteresses, know ye not that the friendship of this
world is enmity against God?Ê, to the consternation of the congregation.135 He was
allowed into the same church to read prayers in 1759, but was not allowed to
preach.136 When in London (where he lived with his patron for several months each
year),137 he preached in French to Huguenot congregations in Spitalfields, to the
congregation at WesleyÊs West Street Chapel,138 and to the ÂFrench prisoners on
their parole, at TunbridgeÊ (until the bishop of London interfered).139 When Fletcher
returned to Shropshire with the Hills in August 1758, he had hoped to continue his
preaching ministry there. However, he was disappointed:
[O]n my arrival I found everyone prejudiced against me, and above
all the Clergy ... I let them be and keep myself closeted in my room,
waiting for the Great door-keeper himself to open the gate to
preaching.140
When in autumn 1760 his clerical adversaries·those Shropshire clergymen who had
closed their pulpits to him·to his surprise, offered to support his appointment to
Madeley, it generated nearly as much anxiety as it did comfort.141 Thus with some
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trepidation but with a confidence in providence, Fletcher entered his pulpit142
immediately after his induction to Madeley, preaching his first sermon on Sunday
morning, 26 October.143
The Canons required at least one sermon Âevery Sunday of the yearÊ, in
which the clergyman was to Âdivide the word of truth, to the glory of God, and to the
best edification of the peopleÊ.144 A particular hermeneutics or homiletics, however,
was not specified, giving freedom to the clergy to preach according to their own style
of exposition. Such liberty makes the general homogeneity of sermon styles and
content among mainline Anglicans and evangelicals all the more remarkable, with
the Liturgy of the church framing the sermon, and suggesting (though not
mandating) the texts chosen for the day. Hermeneutics and homiletics were hotly
debated in the eighteenth century, with no general consensus.145 Yet some content
was prescribed. For example, the clergy were to preach at least twice a year at
services where they would Âpositively and plainly preach ... that the rites and
ceremonies [of the] Church of England are lawful and commendable ... and that the
people ... ought willingly to submit ⁄ unto the authority and government of the
church as it is now establishedÊ.146 Given the range of methodological options,
ecclesiastical liberty, varying degrees of homiletical education, and the developing
emphasis of practical divinity, some eclecticism would be expected.
FletcherÊs own approach reflected this eclecticism and it is worth looking at
how his preaching developed over time as he became accustomed to parish ministry.
Hundreds of his sermon outlines and several manuscript-style (i.e. written-out)
sermons have survived, along with some testimonies regarding his preaching by his
contemporaries, and his own descriptions of his preaching in letters. These sources
help to elucidate what formed so significant a portion of his ministry. There are
several aspects to be examined here: first, how did the fact that English was his
second language affect his ability to communicate effectively in his preaching in
Madeley? Second, what was the form of his preaching in terms of the medium (e.g.
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manuscript, outline, printed) and genre? And lastly, what was the effect of FletcherÊs
preaching so far as it can be assessed?147

Language and Presentation
Several references have been made already to FletcherÊs French-Swiss
background. Was language, however, an obstacle for him in Madeley? There is
much to suggest that he had achieved competency in English by the time he was
ordained.148 But his French accent and way of speaking he never fully shed. One of
his early Methodist auditors wrote after hearing him at West Street Chapel: ÂHe
could not well find words in the English language to express himself, but he supplied
that defect by offering up prayers, tears, and sighs.Ê149 This did not, apparently,
render his preaching ineffective over the long term. In the estimation of some,
FletcherÊs oratorical abilities quite matched those of his writing. One hearer wrote
that he
would rather have heard one sermon from M. de la Flechere, viva

voce, than read a volume of his works ⁄ His words were clothed with
power, and entered with effect. His writings are arrayed in all the garb
of human literature. But his living word soared an eagleÊs flight above
humanity ... In short, his preaching was apostolic; while his writings,
thoÊ enlightened, are but human.150
It is uncertain when he heard Fletcher, but it is clear that for this person, no
impediment of speech interfered with either medium or message. However,
FletcherÊs French-speaking background seems to have been, in his own mind, a
cultural distinction which demonstrably affected his writing style, and undoubtedly
his speaking as well. Thus he referred to his ÂbrogueÊ,151 his Âblunt honestyÊ and his
ÂplainnessÊ as Swiss characteristics and he was occasionally self-conscious of his
Âsuisse reasonÊ in his theologizing.152 Evidence that his French accent and manner of
preaching disposed him to the same stylistic liabilities as his writing was provided by
147
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one of WesleyÊs preachers, who heard Fletcher preach in Bristol in 1772. In contrast
to the correspondent who would have rather heard Fletcher preach than to have
read his works, Pawson wrote:
[H]e is a lively, zealous preacher ... yet I admire him much more as a

writer than as a preacher. He being a foreigner, there is a kind of
roughness [which] attends his language that is not grateful to an
English hearer; and the English not being his mother tongue, he
sometimes seems to be at a loss for words.153
If this was the case in 1772, it is likely that the problem would only have been
amplified in his preaching in Madeley twelve years earlier. There is nothing to
suggest his congregation responded negatively to his accent, but only to his
bluntness. His accent became less pronounced the longer he was in England. He
noted in 1770 that he had even lost some of his native ability to speak French.154
And, in a preface to a published sermon preached first in 1762, but revised and
preached again in 1773, Fletcher wrote apologetically regarding his editorial changes
to the published version: Âas I understand English a little better than I did twelve
years ago, I shall be permitted to rectify a few French idioms, which I find in my old
manuscript; and to connect my thoughts a little more like an EnglishmanÊ.155 His
brogue was not always as off-putting as PawsonÊs comment might imply. Wesley
wrote: ÂI do not wonder [Fletcher] should be so popular; not only because he
preaches with all his might, but because the power of God attends both his
preaching and prayer.Ê156 Gilpin was perhaps the most laudatory:
[H]is first care was, in simplicity and godly sincerity, to declare the
truth as it is in Jesus ... There was an energy in his preaching that was
irresistible. His subjects, his language, his gestures, the tone of his
voice, and the turn of his countenance, all conspired to fix the
attention and affect the heart.157
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Given such verve, the early growth of his congregation in Madeley is not
surprising. His preaching style, however, as would be expected, did evolve, with
some of the most significant changes in his sermons occurring quite early on.

The Form of FletcherÊs Sermons
As alluded to above, Fletcher demonstrated a marked eclecticism in the
forms of his preaching. He preached at various times by reading the Homilies of the
Church of England,158 reading other sermons by English divines (esp. Bp. Latimer),
reading his own manuscript sermons, preaching from his own sermon outlines, and
preaching fully extempore expositions. The first three of these have often been
associated with non-evangelical styles of preaching, dominant among mainstream
Anglican clergy, and traditionally taken to connote either sloth (the clergy being too
lazy to write their own sermons), or ineptitude (the clergy being inexperienced or
untrained in hermeneutics or homiletics). In contrast, the preaching of Methodists
and evangelical dissenting preachers, it has been suggested, was primarily
extempore, fresh, Âenergetic and colloquialÊ, and ostensibly popular compared to that
of the Establishment, thus giving chapel religion an evangelistic edge over the
church.159 Some have even (incorrectly) assumed that FletcherÊs practice was to
preach exclusively from an outline or extempore. For example, Shipley claimed
Fletcher was a model of the ÂMethodist clergymenÊ of the eighteenth century who
Âmeant to preach[,] not to read sermons prepared by others or themselves.Ê160 (It is
an interesting irony that while reading sermons from the pulpit was supposedly
condemned by the Methodists and evangelicals, it was, as SmolletÊs ÂHenry DavisÊ
alleged, individuals from these groups who bought and read sermons privately in
their homes or meetings.161)
In truth, Fletcher did not see preaching extempore as some sort of magical
medium intrinsically more prone to gospel success. He was actually critical of
extempore preaching when it was done irresponsibly. When he heard Rev. Talbot162
158
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preach Âpartly ExtemporeÊ at the Shrewsbury Assizes he thought that the sermon
Âneeded more meditation prior to its presentation.Ê163 Even Wesley recommended
that his preachers might read or expound the sermons of others as a means of
maintaining sound doctrine. He commented in his Journal on 13 May 1754: ÂI began
explaining, to the morning congregation, BoltonÊs ÂDirections for Comfortable
Walking with God.Ê I wish all our Preachers ⁄ would herein follow my example; and
frequently read in public, and enforce select portions of the Christian Library.Ê164 At
the same time, Fletcher was critical of those who merely read Âover a variety of
approved sermonsÊ as if that were the same thing as Âpreaching the Gospel.Ê165
Fletcher saw the liabilities of both extremes. In those who preached
extempore, he saw the temptation to enthusiasm. In those who read their own
sermons or those written by others, he saw the temptation to oratorical art in place of
heartfelt conviction. To moderate these extremes, Fletcher was himself guided by
and recommended to other clergy several principles. First of all, Fletcher insisted that
all good preaching must be preceded by meditation and study, especially extempore
preaching which required a thorough knowledge of the bible.166 He saw an
advantage in this. If a preacher was so well acquainted with his subject matter, then
the discourse whether written or extempore would flow more naturally, and would
be more representative of experimental faith.167 Regarding reading from a
manuscript sermon, Fletcher was not critical of this as a mode of expounding, but
rather saw that some pastors used this as an excuse of neglecting other duties while
they were busy trying to compose a work of Âlearning and artÊ rather than one of
Âconviction and zealÊ. Likewise, Fletcher was clearly not opposed to reading sermons
written by others on principle, but rather was critical of those who did so out of sloth
or habit instead of doing so as a reflection of their own religious experience. And
lastly, like Wesley, Fletcher emphasized a Âplain styleÊ of preaching aimed at
conversion over the Âornaments of theatrical eloquenceÊ designed to draw the
applause of Âthe wise and the learnedÊ.168
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For most of his ministry, Fletcher preached many of his sermons partlyextempore·that is, they were not completely spontaneous expositions of texts
chosen in the moments before the discourse was begun, but expansions upon
previously-composed outlines.169 This was not always the case. There was a
significant transition in his sermon-writing between his ordination, and the end of his
first quarter of preaching after his induction to Madeley three-and-a-half years later.
Mr Vaughn, who was his close friend and who lived with the Hill family at Tern
during FletcherÊs time as tutor, wrote of FletcherÊs sermon preparation in the early
days after his ordination that, Âbeing not perfect in the English tongue, [Fletcher]
wrote down all the sermons he deliveredÊ.170 Those which are extant from before
1760 confirm this testimony.171 Yet the majority of FletcherÊs holograph and
published sermons consist only of brief outlines,172 and his transition from writing
sermons out fully to allowing these abbreviations to suffice was primarily a matter of
practicality.
His opportunities to preach before he was beneficed were limited, and
therefore had more time to prepare manuscript discourses. Once inducted to
Madeley, however, and as his preaching ministry expanded during the first few
weeks, he found this practice to be inexpedient.173 Furthermore, in crafting his
message, he often found himself wanting to expand upon his points. He explained to
Lady Huntingdon, ÂI have hitherto wrote my sermons, but am carried so far beyond
my notes when in the pulpit, that I propose preaching with only my sermon-case in
my hand next FridayÊ.174 Streiff has judged by the number of extant outlines that
these formed his primary form of sermon.175 However, there is some evidence which
points to his practice of circulating his sermons after he preached them, which would

169

Cf. HofM, 146; Baker, ÂFletcherÊs Sermon NotesÊ, 30-32; TyermanÊs claim that ÂFletcher seldom
wrote his sermons, and more rarely read them, is, judging form the manuscript evidence, an
exaggeration. WDS, 67.
170LJF, 43; JFCH, 19 Nov. 1760.
171 See Appendix 2; There is also, printed in E.S. Tipple, Some Famous Country Parishes, (New
York, 1911), a plate labelled ÂManuscript Sermon of FletcherÊsÊ. This, however, is not one of FletcherÊs
sermons. The manuscript from which the plate was made is at GCAH, and is part of a larger
collection, many others of which are at SRO: 2280/16/4-67. Internal evidence confirms that these were
written no earlier than 1817.
172 See Appendix 2.
173 Compare NewtonÊs reverse transition at Olney from extempore to manuscript. H.M.C.
Manuscripts of the Earl of Dartmouth (London,1887-96), 175.
174 JFCH, 19 Nov. 1760.
175 RS, 85.

106

indicate that more were written-out than the archives suggest.176 If this was so, it
could explain why fewer of them are extant (having been circulated rather than kept
with FletcherÊs own records). Sometimes Fletcher wrote down some of his sermons in
fuller versions after they had been preached, as he did with his sermon at the
Birches.177 His concern for the true repentance of his hearers was paramount and he
went to great lengths to render his parishioners without excuse for their lack of
response to the gospel message.178 He was just as keen to educate them in sound
doctrine (see Chapter Five), and it was not uncommon for him to write out the
substance of a sermon in a letter to his parishioners,179 or to make several copies of a
sermonic tract or treatise by hand for circulation in the parish.180
There was at least a small readership for FletcherÊs printed sermons in
Madeley, even if they were hand-written copies, which might indicate the
approbation of his parishioners concerning his preaching. For, if people wanted to
read sermons after they had already heard them preached, it was surely not a sign of
complaint, but of satisfaction in at least the content if not their preacherÊs
performance. It would thus appear, that while there have been some who
complained about recycling messages in the pulpit,181 some people viewed sermons
as they did religious books, not to be read once and thrown away, but to be shelved
and read again or passed on to friends for spiritual edification. As Jacob has pointed
out, repeating oneÊs discourses may have been indicative not of clerical idleness, but
of pastoral sedulity, faithfully declaring orthodox doctrine.182 In any case, FletcherÊs
repetition of sermons or themes of sermons, as Gregory has suggested of the
eighteenth-century practice in general, served in part to inculcate essential religious
truths amongst ignorant parishioners.183 Furthermore, at least in FletcherÊs case in
Madeley, repetition of sermons was also indicative of his self-conscious attempts at
improving upon a discourse previously preached. As early as 1760 both he and
176
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Charles Wesley changed their Âmanner of preachingÊ to emphasize experiential faith
over mere verbal declarations of faith when they saw that there were many
ÂprofessorsÊ of religion who did not live up to their professions.184
Thus, when in April 1773, he preached his sermon ÂSalvation by GraceÊ
(Romans 11:5ff.), which he had first preached in 1762, it gave him opportunity to
correct it in several ways, which he noted: First, it allowed him to refine his
theological position, strengthening his proclamation of Âfree graceÊ. His correction in
this case was to better tread a middle way between Âfree graceÊ and Âfaithful
obedienceÊ. Noting his earlier lack of moderation between these doctrines in his
earlier sermon, he wrote: ÂA preacher should do justice to every part of the
Scripture: nor should he blunt one edge of the sword of the Spirit, under pretence of
making the other sharper. This I inadvertently did sometimes in the year 1762. May
God endue me with wisdom that I may not do it in 1774!Ê185 Second, he was able to
expunge Âunguarded expressionsÊ he had used in his early days as a preacher in
Madeley. And finally, he was able to craft it better to suit Âan audience chiefly made
up of colliers and rustics,Ê suggesting that his earlier sermon had been, perhaps, too
high minded for that part of his congregation.186
It was mentioned above that on several occasions during his first year in
Madeley, Fletcher preached his own sermons in the morning, but read either one of
the Homilies or sermons by other English divines (such as Bishop Hopkins and
Archbishop Ussher) in the afternoon. His primary reason for doing this was to quell
the concerns of his parishioners regarding his ÂenthusiasmÊ or ÂMethodismÊ which
they associated with his conversionist sermons and the zealousness with which he
preached them. It is significant that his strategy seemed to have worked. For as much
as the vibrant preaching of the Methodists and dissenters has been hailed by
historians over and against the droning readings of sermons by the clergy of the
Establishment, from which it has been generally inferred that Methodism was
Âpopular religionÊ,187 the fact that Fletcher's congregation was somewhat pacified by
hearing that his evangelical doctrines were to be found in the teachings of the
church, suggests that Anglicanism had its own popular appeal at the parish level.
184
185
186
187

CWS.W., 15 Mar. 1760 (B1.9).

WJF (B), 2:317-23.

Ibid. 1:450.
Russell, Clerical Profession, 89.

108

The structure of his sermons, both written-out and outline, generally followed
a pattern of introduction, main points (with any number of sub-points), and
application, though he rarely labelled the sections as such.188 They were often
written, however, on very small pieces of paper, some only two inches by four
inches, and his script would easily have fit SwiftÊs description of preachers who
wrote, Âin so diminutive a Manner, with ... frequent Blots and InterlineationsÊ.189 His
natural skill as an extemporaneous speaker, however, compensated for his
rudimentary notes, and he seems to have represented the ideal of Goldsmith who
wrote on the nature of true eloquence in preaching:
[T]he good preacher should adopt no model, write no sermons, study
no periods; let him but understand his subject, the language he
speaks, and be convinced of the truths he delivers. It is amazing to
what heights eloquence of this kind may reach!190
While FletcherÊs sermons were notably prolix,191 they were organized, and
preaching from an outline gave him the liberty to expand or contract his sermons as
he saw fit. It also allowed him more freedom of expression that he might suit his
discourse better to his audience, being unconstrained by a manuscript. It is notable
that he associated the expediency of outlines with the practicality of reserving time
during the week, (which would have otherwise been spent on writing out sermons),
for his other pastoral duties.192 In addition, some qualification of the term
ÂextemporeÊ preaching is necessary, for the term seems to have at once evoked a
particular image in the minds of those who had experienced it, and at the same time
offered a range of possibilities from preaching spontaneously with little or no
preparation to reciting a memorized manuscript, with variations in between.193
There were those clergy for whom their Â[s]ermons, carefully composed, were
read from the pulpit as literary exercisesÊ,194 reading Âhis lucubration without lifting
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his nose from the text, and never ventur[ing] to earn the shame of an enthusiastÊ,195
but Fletcher was not among them. He, on this point, was more in agreement with
SterneÊs ÂYorickÊ, who colloquized: ÂTo preach, to show the extent of our reading or
the subtleties of our wit ... with the beggarly accounts of a little learning tinselled
over ... but convey little light and less warmth·is a dishonest useÊ.196 Fletcher
instructed that preachers should not in fact work their sermons over ad nauseam,
and insisted that they should be so well-studied and ready to declare the gospel at a
momentÊs notice. In a note of sarcasm, he wrote that if St Paul had wanted preachers
to imitate public orators, he would have written to Timothy, ÂI advise thee to write
over thy sermons as correctly as possible. And after this, do not fail to rehearse them
before a mirror ... so that ... thou mayest effectually secure the approbation of thine
auditors ... The idea of such a passage ... is too absurd to be endured.Ê197 Chidingly,
he added,
After perceiving the house of our neighbour on fire, we do not
withdraw to our closet to prepare a variety of affecting arguments ...
In such case, a lively conviction of our neighbourÊs danger ⁄ afford
us greater powers of natural eloquence, than any rules of art can
furnish us with.198
He articulated the correlative responsibility of his congregation at Madeley,
exhorting them to listen attentively to sermons. He wrote to his flock with specific
instructions regarding this theme. He advised them to grow under whomever their
preacher was and to pray before going to church to be better prepared to receive the
message. But the final point brought the former two into a specific focus on how they
were to apply these principles: ÂWhen you are under the word, beware of sitting as
judges, and not as criminals. Many judge of the manner, matter, voice, and person of
the preacher. You, perhaps, judge all the congregation, when you should judge
yourselves worthy of eternal death; and yet, worthy of eternal lifeÊ.199 In this way,
Fletcher was countering preachers who pandered to polite society by polishing their
orations rather than speaking plainly and reasonably, yet with urgency. Likewise he
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was correcting hearers who preferred such polish to a plain message received
resulting in an actual change in their own spiritual disposition.
In sum, FletcherÊs sermons were eclectic in form, shaped according to
foundational principles of preparedness, humility, and earnest evangelical concern
for those in his congregation. The frequency with which he preached facilitated
constant meditation on religious subjects and regular practice. Improvement was
partially a matter of experience and partially a matter of self-conscious discipline,
which Fletcher applied as well to the subject matter of his discourses to which we
now look.

Effect of FletcherÊs Preaching
Fletcher was characteristically melancholy regarding the effect of his
preaching. As when he wrote to Charles Wesley: Â[M]y preaching seems to be like
the tinkling of a cymbal. No sinners seem to me to cry out, What shall I do to be
saved? and few professors grow in grace.Ê200 Similarly he wrote to Walter Sellon: ÂI
preach much see little fruit.Ê201 Nevertheless, people were converted as a result of his
preaching. Indeed, there is a recorded instance from when Fletcher preached in
SellonÊs church at Breedon.202 Jane Sansom, a parishioner there, Âheard him preach
⁄ and under his powerful ministry she was enabled to believe in the Lord Jesus
ChristÊ.203 The effect was the same on some of his own parishioners in Madeley as
well. One parishioner, still living in 1804, expressed her gratefulness for FletcherÊs
preaching: Â[G]lory be to God, that ever Mr. Fletcher came into this parish, for under
one sermon that he preached, the Lord opened my blind eyes, and I roared out for
the disquietude of my soul; under another sermon ... a new song was put into my
mouth on even praise and thanksgiving to God.Ê204 In 1782, another Madeley
congregant, George Perks was ÂstruckÊ one Sunday Âwith some of Mr. FletcherÊs
expressionsÊ in a sermon, and resolved to go speak to him at the vicarage the next
day. Perks remembered later that Âhe received me with open arms; and rejoiced that
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I was come on such an accountÊ, and Perks was eventually (though not immediately)
converted under FletcherÊs teaching. 205
There were of course times that Âhis word was not ⁄ attended with so much
powerÊ,206 but he was certainly more effective in his evangelistic proclamations than
his own reports would suggest. Fletcher himself was sometimes genuinely uncertain
of this. Because of his eclectic approach to preaching, he was curious how different
forms (i.e. extempore, from a manuscript, etc.) altered the reception of a sermon. On
one occasion when he was in the pulpit and had no notes and could not even
remember his text, he decided to preach upon the First Lesson for Morning Prayer
which was Daniel, chapter three,207 which contains Âthe account of the three children
cast into the fiery furnaceÊ. ÂI found in doing itÊ, he wrote, Âsuch an extraordinary
assistance from God ⁄ that I supposed there must be some peculiar cause for it.Ê
When he finished preaching, he asked his congregation to speak to him of any effect
his providential may have had. The request appears to have been in earnest, but it is
without question that it served a rhetorical purpose as well, for by asking his auditors
to give an account, he was also encouraging them to apply his words to their daily
lives. A woman from his congregation came to him that week and told him that the
sermon had special significance for her. Her husband was not a churchgoer and had
previously threatened her that if she would Ânot leave off going to John FletcherÊs
church ⁄ [or] any religious meetings whateverÊ, he would cut her throat, then
changed the threat, saying that he would throw her into the oven. Screwing up her
courage, she went to church, Âpraying all the way, that God would strengthen me to
suffer whatever might befal[l] meÊ. Upon hearing FletcherÊs extemporaneous
exhortation, she went home heartened to face her husband, but when she got there
she found her Âhusband upon his knees, wrestling with God, in prayer for the
forgiveness of his sins.Ê208
Like the ÂfuriousÊ husband in this anecdote, there were others who took
umbrage at FletcherÊs evangelical preaching.209 However, like or dislike of the
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manner and substance of his preaching was not static. There were those like Mary
Matthews of Madeley Wood who Âfelt herself much prejudiced against himÊ initially,
yet came to favour him over time. Her family continued to attend church, and she
experienced a conversion less than two years after FletcherÊs arrival; it was in her
house that Fletcher first began a ÂsocietyÊ meeting outside of the church building.210
Similarly, another early sceptic, Mary Barnard, was led to conversion by the
influence of the Liturgy of the church. Her husband had, Âread the Collect for the
last Sunday before Lent [c. 1761]Ê, which included a prayer for mercy to follow after
Christ in both his suffering and resurrection.211 ÂThese words struck [her] greatlyÊ,
and after nine weeks of crying to God, Mary experienced a conversion: ÂMy soul
was filled with love to every creature,·I felt all that evil gone,·He made me quite

new.Ê Many of the testimonies of FletcherÊs effectiveness as a preacher (with some
exceptions) relate to his preaching in the parish church. Many of those who were
converted in the church, began thereafter to attend his society meetings which are
addressed in the next chapter.
Baptisms, Weddings and Burials
In a rapidly growing parish like Madeley, the Baptisms, Weddings, and
Burials consumed a significant portion of the vicarÊs time. Fletcher was invited on
several occasions to visit Bristol to preach on a weekday which would allow him to
keep up his Sunday duty. However, not having a curate at the time, and typically
hesitant to leave his parish lest he neglect his responsibilities, he replied that even if
he wanted to leave, ÂBurials [and] Xnings – compel me to remain in place here on
weekdays as well as [S]unday.Ê212 Fletcher saw all events as opportune and
providentially provided occasions to declare the gospel. Indeed, he understood the
services of the Church as spiritual starting gates, mileposts, and finish lines. Thus, at
the wedding of one couple, he took the opportunity to encourage their faith, noting
the rites in their order and significance:
Well William, you have had your name entered into our register once
before this [at his baptism] ⁄ now your name will be entered a
second time [i.e., marriage] ⁄ Recollect, however, that a third entry of
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your name,·the register of your burial will sooner or later take place.
Think, then, about death; and make preparation for that also.213

Baptisms
It is difficult to evaluate FletcherÊs practice of baptism in Madeley, for there
was little documentation of this Sacrament other than the baptism registers. Under all
but extraordinary circumstances, baptisms were to be conducted (publicly) in the
parish church.214 Fletcher makes no mention of the common problem of requests by
the gentry for private baptisms.215 The Canons did make an exception for private
baptisms in cases of emergency. Indeed, the clergy were required to hasten to the
home of a dying infant when notified, and refusal to do so was punishable by
suspension.216 More than one-third of the burials during FletcherÊs incumbency were
infants,217 and numbers of those burials had occurred on the same day as or within a
month of the baptism on weekdays, suggesting that emergency baptisms, while
exceptional, were probably not uncommon.218
The seriousness with which Fletcher carried out baptisms in Madeley may be
inferred from the emphasis he placed on the teachings of the church regarding it,
and the frequency with which he reminded his parishioners that the real significance
of the rite. In his writing against solifidianism and antinomianism he drew heavily
upon the Baptismal Office as well as the Collects and the Catechism to demonstrate
the necessity of the new birth, declaring: ÂHow dreadful the error of those who
imagine that all whose faces have been typically washed with the material water in
baptism are now effectually „born again of‰ living „water and the Holy ÂSpirit!‰Ê
Thus he often enjoined the necessity to Âstand to our baptismal vow:·to renounce all
sin, to believe all the articles of the Christian faith, and to keep GodÊs
commandments to the end of our life.Ê219
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Weddings
Population increase in Madeley between 1760 and 1785 was not mirrored by
a correlative increase in marriages. Even so, weddings averaged 18.6 annually, and
during his incumbency Fletcher officiated at 279 ceremonies.220 Weddings, were
held on various days of the week, but the largest proportion·one fourth of them·
took place on Mondays, with another fifth occurring on Sundays. This coincided
with the cultural schedule of the parish. These events were accompanied by large
celebrations, another example of the centrality of the parish church to the local
community.221 Such celebrations, as Malmgreen has astutely observed, provided
opportunities for a priest to become better acquainted with this flock.222
Fletcher held a different standard for himself regarding marriage than he did
for his parishioners. His conservatism towards clerical marriage stemmed from a
concern that only a wife who shared his evangelical dedication would allow him to
fulfil his calling as a parish priest.223 Despite the fact that Fletcher was hesitant to
enter into matrimony himself, he did not discourage marriage amongst his
parishioners. As he wrote to Charles Wesley: ÂI take care not to speak of [marriage]
with disrespect ... I recommend it in the fear of God: I have gone further, I have
myself single-handed made a marriage between two people of our Society:224 and
nonetheless with regard to myself it seems to me from day to day that I am called to
live as St. Paul.Ê225 The seriousness with which Fletcher viewed marriage as a
religious rite was well-known by his parishioners, and one such was even anxious of
appearing before him for the ceremony, Âlest the drapery she wore should call forth
some admonitionÊ from him.226 In general Fletcher appears to have conducted
marriages in conformity to parish expectations, though in 1763 he brought himself
into conflict when he conducted a marriage in the afternoon under Âparticular
circumstancesÊ.227 As a measure to prevent clandestine weddings, the Canons
required that they be conducted in the hours of Morning Prayer when the parish was
220
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gathered and the event would thus be public. At the time that Fletcher made an
exception (for which the Canons allowed), there were some of his parishioners who
were already concerned with his religious society meetings (see Chapter 4), which
might also explain the upset caused by this apparently singular occurrence.228
Nothing, however, came of the incident.
Fletcher had considered marriage·to Mary Bosanquet·around the time of
his acceptance of the call to Madeley, and rehearsed his reasons for and against the
possibility of his getting married in a letter three years later to Charles Wesley.229
MaryÊs feelings toward Fletcher were mutual, however, neither of them knew of the
otherÊs intent.230 One of the reasons Fletcher believed he could not make a proposal
to Mary Bosanquet in the 1760s was that his wealth was unequal to hers.231 When in
1781, he returned from the continent in tolerable health and was reacquainted with
Miss Bosanquet, both of their financial situations had changed. She had an annuity,
yet because she had contracted considerable debts she was not wealthy; he, on the
other hand, had inherited part of his familyÊs estate in Switzerland. Thus their
situations were then comparable, freeing Fletcher to propose. They were married on
12 November 1781. Their marriage was as much a commitment to ministry in the
church as it was to each other. In the Covenant Service that followed the wedding,
Mr Fletcher asked Mrs Fletcher: ÂWill you join with me in joining ourselves in a
perpetual covenant to the Lord? Will you with me serve Him in his members? Will
you help me to bring souls to the blessed Redeemer? ⁄ She answered ⁄ „May my
God help me so to do!‰Ê232 Fletcher assured his flock that his marriage was not only
for his own but for their benefit as well233 and wrote gratefully to a friend: ÂGod has
found me a partner, a sister, a wife, ⁄ who is not afraid to face with me the colliers
and bargemen of my parish until death part us. Buried together in our country
village, we shall help one another to trim our lampsÊ.234
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Burials
Perhaps no one in Madeley was as familiar with the brevity of life in the
parish as Fletcher, who was responsible for burying the dead. In addition to natural
deaths, accidents were remarkably common. Barges sank drowning their crews,
explosions sometimes killed both miners and furnacemen, and there is no scarcity of
accounts of men, women and children dying by either falling into the mouth of an
open pit or a chasm caused by mining subsidence. Epidemics were particularly hard
on infants and the elderly. In all, there were over 1,200 burials during FletcherÊs
incumbency, an average of fifty per year, and Fletcher was keen to make the most of
every opportunity to remind his parishioners of the uncertainty of life. ÂUse more
prayer before you go to churchÊ, he reminded them, ÂConsider that your next
appearance there may be in a coffinÊ.235 Upon hearing of an accident which had
taken several lives while Fletcher was away in 1776, he graphically recalled the
incident, urging repentance: ÂMay the awful accident ⁄ May the sound of their
bodies, dashed to pieces at the bottom of a pit, rouse us to a speedy conversion ⁄
Let the long suffering of God towards us, who survive the hundreds I have buried,
lead us all to repentance.Ê236 In this way, burials were a constant reminder of the
centrality of the church to parish life.
Care for the Church
As Taylor and Walsh have noted, it has been a Âfrequent criticism of the ...
Church ... that it failed to take adequate care of its places of worship.Ê And they are
right to conclude that neglect was not always the issue. Rather, the problem was
often created by the difficulty of keeping Âmedieval fabrics in decent repair.Ê237 This
was certainly the case with the Norman building in Madeley, which had the
concomitant problems of structural deficiency caused by mining subsidence. The
churchwarden accounts reveal that the windows were frequently glazed, and the
ropes, bells, clock, church doors, locks, gallery, ironwork, steps, poor box, steeple,
chancel mats, floor tiles, and FletcherÊs clerical garments were all kept in good
repair.238 Fletcher himself was often among the first subscribers for impending needs
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such as in 1762 when the church was re-roofed largely at his own expense.239 Even
so, the best efforts of clergy and vestry could not keep pace with the disintegration of
their aging church. Thus, during FletcherÊs incumbency new buttresses were built to
support the walls and tower. Nevertheless, the building was in such a state of
disrepair that, only a few years after FletcherÊs death, the old building was torn down
and a new one built in its place.
Conclusion
FletcherÊs diligence in performing his stated duties related to worship was
both in response to his own sense of calling as well as to the expectations of at least
some of his parishioners. The popularity of preaching in Madeley followed the
pattern of the eighteenth century more generally·where there was a sermon, people
were more likely to attend a service. Fletcher took advantage of this, seeing the
sermon as the chief means of evangelism by which sinners were converted, and his
preaching was not without effect. The rites of the church remained central to the
lives of parishioners, especially baptisms, weddings and funerals. FletcherÊs own
testimony regarding his parishionersÊ expectations of frequent communion and his
practice of a monthly Sacrament demonstrates a degree of high churchmanship
which was common of the region as a whole. In all, worship in Madeley could be
characterized as consistent in provision, evangelical in content, and lively in form.
Fletcher built upon this pattern to extend his ministry beyond Sabbath services in
order to both evangelize and accommodate the whole of his parish. These initiatives
are examined in the following chapter.
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Chapter 3
Church Extension: ÂChapelÊ Ministry and the Societies in Madeley
Introduction
In March 1761, Fletcher wrote to Charles Wesley ÂLast Sunday all the aisles
of my church were full as were the pewsÊ1 and a month later that there were Âseveral
people under the windows in the Churchyard who were not able to get into
Church.Ê2 When John Wesley preached in FletcherÊs pulpit in 1764, he noted: ÂThe
church would nothing near contain the congregation. But a window near the pulpit
being taken down, those who could not come in stood in the churchyard, and I
believe all could hear.Ê3 The level of attendance had not always been so high,4 but
the success of FletcherÊs tireless efforts in drawing people to church made
accommodating his congregation a veritable problem. There were no Anglican
chapels5 in the parish in 1760, and the old church, which seated roughly 600,6 could
hold just over half of his parishioners in two services. During the following twentyfive years, the population rose to more than 3000. This chapter examines FletcherÊs
strategies for extending the reach of his ministry so that the whole parish could
participate in the worship of the church.

Date

Total Population

Notes

1760

2000

John FletcherÊs estimate on his arrival

1782

2690

560 families

1785

3029a

1801

4758

942 families

a Est. pop. of Madeley calculated at a steady rate of 4% between 1782 and 1801
Madeley Population 17601760-1801.
801. Sources: P. Clark and J. Hosking, Population Estimates of English
Small Towns 1550-1851, (Leicester, 1993); Whiteman, Compton Census; Plymley, GVAS; G.
Perry, A Description of Coalbrookdale (c.1758); SRO: 2280/2/10-11. VCH, Shropshire, 11;
Abstract of the Answers and Returns to the Population Act, 41 Geo. III. 1800 (1801 Census); IRS;
Sogner, Â17 ParishesÊ, 126-46.

In this sense, this chapter is a case study in eighteenth-century Anglican
Âchurch extensionÊ. It also focuses on the nature and function of Methodism in the
parish as FletcherÊs chief strategy to achieve the aims of extension. This included not
1
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only enlarging the seating capacity of the church but also creating new venues for the
spiritual needs of the laity, namely religious societies, as add-ons to worship services.
As Walsh has so clearly stated it, religious societies
offered what contemporary Anglicanism [otherwise] did not ⁄ a
close-knit ÂFellowship of Christian BrotherhoodÊ. Whatever clergymen
assumed, the familiar forms of public liturgical worship, coupled with
closet devotions, were not enough for some sin-sick souls in search of
spiritual growth and collective moral support.7
Similarly, Brunner observed that the rise of the early religious societies was
indicative of the devotional needs of the laity that went beyond the Âformal,
prescriptive ordinances of the Church ... the Liturgy and SacramentsÊ.8 Yet it appears
that in Madeley, it was the worship services of the church that Âstoked the fires of
pietyÊ created a longing amongst the faithful for fellowship gatherings in addition to
Sunday services·and Fletcher was keen to Âprovide a public outlet for the
consequent devotion.Ê9 He often pressed his congregation to attend both church and
society. ÂForsake not the assembling of yourselves togetherÊ, was his constant
entreaty, Âin little companies, as well as in public.Ê10 Indeed for Fletcher, gathering in
societies for what he called Âsocial prayerÊ was not an adjunct to the means of grace
but was a means of grace itself flowing from the worship of the church, while
simultaneously preparing the people for it.11 As he wrote in his Last Check: ÂSocial
prayer is closely connected with faith, in the capital promise of the sanctifying Spirit;
and therefore I earnestly recommend that mean of grace, where it can be had, as
being eminently conducive to the attaining of Christian Perfection.Ê12
Although historians have tended to exaggerate FletcherÊs connexion to John
Wesley as his Âdesignated successorÊ13 and the extent to which Methodism in
Madeley was that of the Wesleyan kind, the fact remains that Fletcher identified
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himself with the evangelical emphases of Methodism and capitalized on the
associationalism of the age14 to set up religious societies in his parish that were
clearly influenced by WesleyÊs model. Indeed like Wesley, he used the term ÂsocietyÊ
with Âevident deliberationÊ.15 Yet similar to some of the other evangelical clergy,
Fletcher maintained superintendence of the societies rather than turning them over
to Wesley or his itinerants.16 He preached in the societies himself, effectively creating
a preaching rota amongst MadeleyÊs villages. Thereafter, he gradually extended his
preaching journeys beyond his own parish into the surrounding parishes of the East
Shropshire coalfield. His primary concern was to proclaim the gospel to lost sinners,
and he put expediency in this cause over church polity or even his own reputation.17
For these aspects of his ministry·probably more than for his relationship with
Wesley·he was denominated by his parishioners, as well as by other clergy, Âa
Methodist, a downright Methodist!Ê18 Such early criticism, however, abated over
time, though it took nearly a decade.19
The juxtaposition of these two emphases·church extension and Methodism·
may seem paradoxical, for the former is an emphasis on ÂEstablishedÊ or ÂchurchÊ
religion while the latter is an emphasis on what has often been construed as an everseparating movement of ÂchapelÊ religion, supposedly in competition rather than
cooperation with the Church of England. Gilbert, for example, has asserted that
there was a Âbitter confrontationÊ based on an inverse relationship between church
and chapel, characterized by the decreasing relevance of the Establishment and the
increasing Âcapacity of Evangelical Nonconformity to satisfy widespread individual
and communal needs.Ê20 Another way of explaining this relationship has been to
contrast Established ÂchurchÊ religion with popular ÂchapelÊ religion, which in the
conventional view has been categorized as Âthe non-institutional religious beliefs and
practises, including unorthodox conceptions of Christian doctrine and ritual
14
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prevalent in the lower ranks of rural societyÊ.21 This construal has tended to reify
conceptions of religious practice into static categories, suggesting that Anglican
churches did not reach the masses, nor, by definition, could they, for popularization
existed only outside of institution.22
However, a number of studies conducted in the last two decades have
revealed that religious participation was in fact much more fluid. According to Jacob,
ÂThere is evidence that the relationship was often relaxed and that the boundary
between Church and dissent was porous to the extent that many dissenters attended
their parish churches from time to time and that some Anglicans attended dissenting
meeting housesÊ.23 As Gregory noted, in 1786 one rector reported: ÂMany persons in
this town go to the Cathedral in the morning, to the Presbyterian meeting in the
afternoon and to a Methodist meeting at night.Ê24 Patterns of religious practice in
Madeley appear not only to confirm a permeability of the wall between church and
chapel but more importantly, they indicate that the Establishment was capable of
assimilating Methodist or chapel strategies for developing Anglican piety.25
Eventually Fletcher expanded his ministry beyond Madeley into the larger coalfield
and other regions. When he was away on preaching journeys, a curate preached in
Madeley in his stead, or he and the minister of the church where he was preaching
exchanged pulpits. This too was a part of FletcherÊs extension strategy, for he saw
the advantage of his congregation hearing different preachers, if for no other reason,
than to draw them to a gospel sermon by the novelty of a new voice in the pulpit.26
As a practical necessity, Fletcher eventually resorted to preaching in the open air, in
response to crowds too large to be contained in one of his meeting places.27
All of these activities were aimed at bringing the church to the people in their
respective villages, workplaces, and families using strategies that have typically been
associated with evangelical dissent. That is to say, Fletcher sought to establish church
religion as the religion of the people. Indeed, in the eighteenth-century,
industrializing parish of Madeley any clear distinction between Established religion
21
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and popular religion·church and chapel·is elusive. Thus, it is the argument of this
chapter, that chapel religion in Madeley was actually best represented by FletcherÊs
own variation of localized Methodism, which operated largely as an auxiliary to the
church and in this way, as a form of ÂunofficialÊ Anglican church extension.
Official and Unofficial
Unofficial Means of Extension
The parochial ideal of a system of territorial parishes as units Âof ecclesiastical
administration and pastoral careÊ, bounded areas Âlarge enough in population and
resources to support a church and its priest, and yet small enough for its parishioners
to gather at its focal churchÊ, remained central to church administration in the
eighteenth century.28 This ideal has informed studies of church extension which
have typically focused upon official means, represented by the church-building
activity of the Establishment, by parochial subdivision, or by both. Sole use of official
means as the form of measurement has been a key factor in shaping portrayals of the
eighteenth-century church as unsuccessful in achieving its aims as a national
church.29 Emphasis on official means is not altogether unwarranted. For
cumbersome though the process of church-building was,30 it was the standard
method for enlarging the churchÊs reach. The term Âchurch extensionÊ seems not to
have appeared until the first decade of the nineteenth-century, when it was used to
describe an ÂinitiativeÊ to make up for the neglect of the eighteenth-century church to
improve its position by competing with other religious options in a voluntary
religious marketplace. Here the obvious association of the term might be with
Thomas Chalmers, a clergyman of the Scottish Kirk who chaired the Committee for
Church Extension and published numerous treatises on the subject, epitomizing the
nineteenth-century critique of the Hanoverian churchÊs failure to reform itself in
response to the expanding population and changing demographic needs of industrial
society. In 1821, he reflected critically that in order to bring the number of nonchurchgoing population back into attendance upon the services of the church, Âwhat
28 N.J.G. Pounds, A History of the English Parish: The Culture of Religion from Augustine to Victoria
(Cambridge, 2000), 3; cf. W.R. Ward, Religion and Society in England 1790-1850 (New York, 1973),
7-8.
29 On the continuance of this ideal by the Anglican clergy into the eighteenth century, see RRR, 207;
but compare B. YoungÊs study which suggests that despite a clerical ideal of a national church (if there
was one) in the eighteenth century, the variations within Protestantism made any homogenous
national identity based on religion tentative at best. ÂA History of Variations: The Identity of the
Eighteenth-Century Church of EnglandÊ, in T. Claydon and I. McBride (eds.) Protestantism and
National Identity (Cambridge, 1999), 105-30.
30 E.L. Cutts, A Handy Book of the Church of England (London, 1796), 264-66.
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a rapid process of church-building this would imply. More would need to be done in
this way ... than there has been done altogether since the first erection of them.Ê31
Some recent historians have followed suit. Virgin has asserted that it was Âjust
as wellÊ that the masses did not Âshow any great enthusiasm for the services of the
Church of EnglandÊ, for, Âhad they all decided to attend, there would have been
nowhere to put them.Ê32 Best asserted that not only church-building, but parochial
subdivision was the necessary yet neglected response,33 and Virgin refers to this as
one of the Âcentral problemsÊ left Âlargely untouchedÊ until such legislative efforts as
the Church Building Act of 1818.34 Similarly, GilbertÊs conclusions that the church
lost ground to the chapel religion of New Dissent and Methodism rely heavily on a
critique of the churchÊs failure to provide adequate accommodation:
This was the crux of the Anglican failure in early industrial society.
Little was done ⁄ to enlarge the Church of England as a religious
service organization ... The facilities ... in terms of personnel or in
terms of accommodation for religious worship, increased only
marginally, if at all.35
Underlying these arguments is the assumption that the official forms of
extension·building new churches or chapels or creating new parishes out of larger
less-manageable ones·were the only means by which the churchÊs aims could be
realized. For example, SykesÊs observation of the difficulties presented such as the
Âcumbrous method of procedureÊ involved in parochial subdivision and churchbuilding, or the equally foreboding idea of Âthoroughgoing reformÊ of church
administration, led him to claim that Â[a]part from the independent chapels built by
the Anglican evangelicals such as Grimshaw and Venn, and the sporadic erection of
proprietary chapels by enterprising individuals, the national church made little

31 T. Chalmers, The Christian and Civic Economy of Large Towns (Glasgow, 1821), 129; idem,
ÂLectures on the Establishment and Extension of National ChurchesÊ, in W. Hanna (ed.) Select Works
of Thomas Chalmers, vol. 11 (Edinburgh, 1857); D. King (ed.) Two Lectures, in Reply to the
Speeches of Dr. Chalmers on Church Extension (Glasgow, 1839).
32 Virgin, Age of Negligence, 5.
33 G.F.A. Best, Temporal Pillars: Queen AnneÊs Bounty, The Ecclesiastical Commissioners, and the
Church of England (Cambridge, 1964), 193ff; also see J. Wolffe, God and Greater Britain: Religion
and National Life in Britain and Ireland, 1843-1945 (London, 1994), 49-56.
34 Virgin, Age of Negligence, 3, 143.
35 Gilbert, Religion and Society, 27-28; also see H.O. Wakeman, An Introduction to the History of the
Church of England (London, 1908), 432.
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endeavour to meet the needs of the rapidly changing social organisation.Ê36 He could
have added to his examples the church built for David Simpson at Macclesfield
(1775)37 and St James, Manchester (1786-88), built for Cornelius Bayley.38 SykesÊs
portrayal suggests that the extension which did occur represented evangelical
anomalies. Yet, there was in fact much more church-building happening in the
century, and not only by evangelicals. In Manchester, for example, there were
thirteen new churches or chapels consecrated in the eighteenth century, not to
mention those which were partially or fully rebuilt.39 In Shropshire, a gallery was
added to Madeley church early in the century, and a new church was built to
replace the dilapidated Norman building in the 1790s. A new church at Wombridge
was built in 1757, and the church at Wrockwardine was beautified and repaired and
a gallery added in the 1780s.40
Furthermore, as Burns has illustrated in his analysis of diocesan reform in the
nineteenth century, critiques by historians regarding the lack of systematic initiatives
taken before the Tractarians, have eschewed the fact that throughout the eighteenth
century reform was taking place from the diocese down to the parish itself.41
Likewise, Smith has concluded that Oldham and SaddleworthÊs Âfailure to subdivide
... may have helped to create a culture of church extensionÊ as a foundation on
which the nineteenth century church could build.42 SmithÊs study, however, while
deviating from the conventional interpretations of the eighteenth century as an age of
clerical torpor in response to the needs of industrializing society, still relied partly
upon evidence of official means of church extension, namely, the building of either
parochial chapels or chapels of ease. Parochial chapels were unbeneficed places of
Anglican worship which also had the rights of baptizing and burying, whereas chapel
Âmerely of easeÊ did not have rights of baptism or burial, nor was it beneficed. Both
were intended to make attendance at worship in the church more convenient for
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those who lived remote from the parish church.43 Smith has shown how, despite the
fact that the large parishes of the north were not subdivided, the church was
extended by building Anglican chapels and multiplying church services. His analysis
in this regard is largely quantitative, comparing the increase in church seating with
increase in population to measure density. His conclusions are signally optimistic
regarding the ability of the church to rise Âto the challenge of its new circumstances
with surprising vigour and imagination.Ê44
SmithÊs study provides a contrast to SykesÊs claim that a Âlack of missionary
and evangelistic enterpriseÊ was Âcharacteristic of the churchmanship of the
centuryÊ.45 This gets more to the subject of pastoral care as church extension.
Indeed, in Madeley it was not a scarcity but the abundance of such enterprise which
can be seen in FletcherÊs efforts. To observe this, however, we need to look beyond
official channels for his initiatives to accommodate all of his parishioners. Several
strategies revolving around pastoral dutifulness, like multiplying services and
conducting religious meetings in houses in various parts of the parish, were a partial
solution that did not require an act of parliament or other cumbrous procedure but
should still be considered as part of the response of the church. For such initiatives
were in some cases carried out by the churchÊs emissaries·the parochial clergy·who
even gathered on occasion to encourage one another towards such aims.46 Some of
these practises led to what both Fletcher and his contemporaries considered Âclerical
irregularitiesÊ, and as Carter has suggested, these efforts, though expedient, often
Âinvolved conflict with the legal structuresÊ.47 However, not all of FletcherÊs extension
work was irregular. Indeed, his earliest attempts were well within canonical
allowances and clerical expectations.
Expansion
Expansion of Church Services
Church

extension

in

Madeley

was

accretive,

building

upon

the

EstablishmentÊs prescribed duties as opportunity presented, or as Fletcher saw it, as
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providence opened the door.48 Overton and Relton suggested that ÂThe numerous
week-day services [in the eighteenth century] ... became a vanishing quantity.Ê49 In
striking contrast to claims that the bare minimum of perfunctory duties became the
standard practice of the clergy50 and that the later eighteenth century evidenced a
steady decline in church services,51 moving beyond the minimum was FletcherÊs first
phase of church extension. His weekday preaching increased early on and remained
steady thereafter. As Gilpin testified: ÂNot content with discharging the stated duties
of the [S]abbath, he counted that day as lost, in which he was not actually employed
in the service of the church[.] As often as a small congregation could be collected,
which was usually every evening, he joyfully proclaimed to them the acceptable year
of the LordÊ.52 The energy with which Fletcher performed his duty was indicative of
his concern to provide the opportunity for every parishioner to attend divine worship
and hear a sermon more than once a week. Indeed, Fletcher admonished ministers
who made excuses Âthat they neglect to proclaim that Gospel during six days in the
weekÊ.53
In November 1760, Fletcher began weekly Friday evening lectures which
attracted more parishioners than he had anticipated and elicited a favourable
response. He noted: ÂThe number of hearers at that time is generally larger than that
which my predecessor had on a Sunday.Ê54 There is little doubt that Fletcher said
morning and evening daily prayers55 and that this was carried on by his curates as
well. When he was in Bath preaching in October 1765 he wrote to his parishioners to
remind them that like hungry people Âfind time for their mealsÊ, they should find
time as well for Âspiritual mealsÊ, praying Âall the way [to the church]Ê and afterwards,
carrying to their homes Âthe unsearchable riches of JesusÊs dying and rising loveÊ.56
There is some evidence that indicates that Wednesdays57 (and possibly Fridays) were
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kept as fast days, as was customary, particularly during Lent, in some parishes.58 By
April of 1761, Friday evening services were part of his regular pattern, but this was
not the full extent of his preaching ministry even then. Similar to patterns
exemplified by Berridge, whose pastoral work he emulated,59 Fletcher preached in
his vicarage. And like Grimshaw60 he preached wherever he could gather people in
the parish.61 In these admittedly ÂirregularÊ moves, he trusted the hand of providence
to lead. He described his own routine to Lady Huntingdon: ÂI am insensibly led into
exhorting sometimes, in my house and else where. I preach [S]unday mornings and
Friday evenings; and Sunday evening ... I read one of the Homilies, or a sermonÊ.62
Even though neither Wesley nor his preachers had spent any time in Madeley yet, it
did not take long for his parishioners to associate FletcherÊs zeal and evangelical
doctrines with Methodism.63 Already in 1760, he wrote to Lady Huntingdon that the
parishioners had begun to call his ÂmeetingÊ a ÂMethodist one, I mean the Church.Ê64
Fletcher believed that Âall pastors, should give evening instructions to those
who have been engaged, through the course of the day, in their different callings.Ê65
Weeknights, he conceived, lent themselves particularly well to spiritual reflection,
and services conducted during the week offered a competing model of communal
solidarity to that of the alehouse.66 He hoped these services might Âprevent many
young persons from mixing with that kind of company, and frequenting those places,
which would tend to alienate their minds from religion and virtue.Ê67 Fletcher
recognized the voluntary nature of participation in religious life, and his attempts at
extension were designed to compete in the associational marketplace. For example,
by 1764 MadeleyÊs church schedule also included Monday night services.68 His
choice of Mondays was intentional. The colliers and iron workers who were paid
fortnightly often recreated on what were known as ÂReckoning MondaysÊ, usually by
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gathering for drinking fests.69 Monday-night preaching coincided better with
industrial workersÊ schedules than other nights. Fletcher was keenly aware of the
need to overcome obstacles presented by industrialization which, as Mather has
shown, could in some areas only be Âsolved by substituting informal evening
gatherings·cottage lectures, schoolroom services and class meetings·for the regular
worship of the parish church.Ê70 There were still those who refused to attend these
weeknight gatherings, so Fletcher went to them: ÂI preach every morning to the
colliers of Madeley Wood, a place that can vie with Kingswood for wildnessÊ.71
Thus, although Hindmarsh has suggested it was roving ÂMethodist evangelistsÊ rather
than Âagents of a religious monopoly addressing a parish congregation of the
Established ChurchÊ, that Âopenly competed for the willing attention of individuals in
public spacesÊ, Fletcher demonstrated that such tactics could in fact be used
parochially·that competition in the marketplace was not limited to extraEstablishment ministry.72 The expansion of weekday services was not merely his
ideal, it was his practice, and he used this as an apologetic for his preaching holiness,
calling upon the testimony of his parishioners to confirm his diligence:
I appeal to every impartial hearer ... whether I ever ⁄ hinted that we
ought not to endeavour so to despatch our worldly business, as to
hear (if possible) the word preached or expounded both on Sundays
and working days: whether I have intimated that we can live in the
neglect of GodÊs ordinances, and break his Sabbaths, without
bringing upon ourselves Âswift destructionÊ.73
Thus the first phase of church extension flowed from his reputedly Methodist
zeal for declaring the Gospel at every opportunity and in every place,74 that all
would come to saving faith and worship God in Âspirit and in truthÊ. This however
begs the question, if every person was to attend divine worship, but the church
would only contain half the parish in two services, how were the people to be
accommodated? The next phase of church extension then required some innovation
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in Madeley, though in line with a long English tradition of gathering believers
together into religious societies.75
Madeley Religious Societies

Origins and Development
New venues for preaching and fellowship in the absence of parochial chapels
was an obvious obstacle, but it did not keep Fletcher from trying to reach out to the
villages of his parish. His answer to the need for accommodation was to look for the
opportunity to take the church to the people, rather than trying just to get people to
the church.76 This was a strategy of extension that Gilbert claimed was exclusive to
nonconformity, giving it an advantage over the Establishment.77 The first opportunity
came in 1761. ÂI have often had a desireÊ, Fletcher wrote, Âto exhort at Madeley
Wood & the Dale ... but I did not dare to run before I saw the door open: it is now
opening, a little society of about 20 or 30 people has come together of its own accord
in the 1st of those places, and another of some 20 in the secondÊ.78 The church now
had bases of contact in the two most populous parts of the parish.
By Â[m]oving beyond the ... church [building]Ê, and working Âin households
and neighbourhoods, particularly among the labouring classesÊ, Fletcher attempted
to break down divisions of class or status between priest and people.79 He attended
to his parishioners in their daily habitats, conducted meetings in the local villages,
and eventually constructed a school and preaching house in the centre of the parish
at his own expense. A central claim of ValenzeÊs thesis is that such Âcottage religionÊ·
ministry amongst the labouring classes in Âhouseholds and neighbourhoodsÊ·was
responsible for the development of Âautonomous popular religionÊ apart from the
work of the Established Church and in conflict with church authority. Yet Smith has
shown how the construction of Anglican chapels in outlying parts of Oldham and
Saddleworth served similar ends by symbolically affirming each villageÊs communal
identity centred around chapel life.80 Similarly, FletcherÊs ministry demonstrates that
strategies, such as taking religion into the local villages, were as available to the
75
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parish clergy as they were to dissenters; the clergy who chose to make use of them
could do so effectively.81 The fact that FletcherÊs societies were sustained over his
long tenure is evidence of this. It is true that his societies in Madeley seem to have
shown signs of decline during the period he was away from his parish recovering
from his illness, during which his curate82 was less attentive to the management of
societies than he. However, this actually buttresses the point that it was the strength
of the church which fostered the practice of religion in the village communities of
Madeley, for the laity were apparently unable to adequately manage the societies
apart from direct clerical support. This is noteworthy considering that during this
time WesleyÊs preachers in Madeley were apparently no substitute for Fletcher
either.83 This clerical aspect is one of several clues to which models for religious
societies Fletcher used in Madeley.
PikeÊs observation that WesleyÊs Methodist societies were strongly influenced
by the early Anglican religious societies could apply to those at Madeley as well.84 It
has generally been assumed that FletcherÊs primary model was WesleyÊs London
societies,85 one of which Fletcher had been a member in the 1750s.86 But actually,
FletcherÊs first involvement with a society arose from his own perceived need for
fellowship with other Christians seeking holiness before he had even met Wesley or
heard of the Methodists.87 ÂWhen I was sixteen [c.1745]Ê, he recalled,
I began ... to strive in earnest to grow in holiness ... I was also
convinc'd of the necessity of having a Christian friend and ⁄ I at last
... met with 3 Students who formd with me a religious society: we
met as often as we could to confess one an other our sins to exhort

81 Valenze, Prophetic Sons and Daughters, 51-55. My point here is not to argue against ValenzeÊs
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83 JFCW, 8 Oct. 1765; HallÊs Circuits.
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read & pray, and we would ... perhaps have been what the Methodists
were at Oxford.88
The societies in Madeley did reflect WesleyÊs Methodism in some ways, but
there was an explicit clerical and Anglican emphasis in FletcherÊs assemblies more
reminiscent of those of Horneck and Woodward.89 Fletcher drew up rules for them,
which like WesleyÊs specified the requirement for membership as ÂA sincere desire to
flee from the Wrath to comeÊ.90 However, Fletcher qualified this statement with the
condition, Âand to seek Salvation from the Servitude of Sin, according to the Gospel
and the Thirty-nine Articles of the Church of England; especially the Ninth, Tenth,
Eleventh, Twelfth and Thirteenth; which are earnestly recommended to the Perusal
of every person who would be a memberÊ. FletcherÊs societies, also like WesleyÊs,
were to be spiritual associations whose members were admitted upon their
confession of their desire for salvation, Âaccording to the Articles of the Church of
England ... be they high or low, old or young, learned or unlearned.Ê91 Fletcher
summarized what constituted a religious society according to the means which the
Church recommends, in the first Exhortation of the Communion
Service ... Such a Society then, is only a Company of People who ...
require, as says our Church, farther Counsel and Comfort for the
quieting of their awakened Consciences, and meet to consult, read
and pray with their Ministers.92
Given FletcherÊs earlier relationship with the Wesleys and the London Methodists
and his awareness of WesleyÊs Rules of the United Societies, it is significant that in
his own Rules for the Madeley societies he made no mention of Wesley, his
Connexion, nor any of his publications, even though some dependence is apparent.
Instead, Fletcher (not unlike WesleyÊs own habit) borrowed where he saw fit, and he
emendated as necessary to establish the Anglican character of the societies,
independent of Wesleyan control and contextualized to his own parochial situation.
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Overton and Relton thought ÂThe [Anglican] religious societies, which were
to a large extent responsibleÊ for the extension of church services into parish
communities in the seventeenth century, had by the middle of the eighteenth
century, Âceased to thrive.Ê93 Such ÂchapelÊ meetings, Gilbert asserted, were now the
stronghold of dissenting congregations or Methodism, which he characterized as
ÂExtra-EstablishmentÊ religion. Extra-Establishment religion, he claims, was part of a
Ânew, expansionist, chapel-based movementÊ within ÂEvangelical NonconformityÊ.94
The Establishment on the other hand, was allegedly (due to the constraints of an
outmoded parochial system and clerical lethargy) incapable of assimilating the
currents of evangelicalism and consequently unable to compete in the marketsituation presented by chapel religion.
In Madeley, however, the growth of evangelical chapel communities was a
feature of Anglican initiative rather than competition from a rival sect, for it was the
parish incumbent who established and managed both church and chapel. Indeed,
the growth of Âextra-EstablishmentÊ communities may be seen as the fruits of
FletcherÊs conscientious attempt to fulfil the churchÊs ideal of pastoral work through a
ministry of church extension by which he became familiarized with his parishioners,
fostered their spiritual growth in their local village communities, and built an
informal parish infrastructure to support this expansion. In this context then, ÂextraEstablishmentÊ might be better described as extra Establishment, where the ministry
of the church took on forms auxiliary to its liturgical services and gradually extended
from its centre in Madeley (Town) to the outlying villages. Functionally, this served
to provide church services in the local communities, despite the lack of consecrated
chapels. But what evidence is there that FletcherÊs meetings were auxiliary to the
church other than his Rules? Were they as Anglican in practice as in their charter?
Fortunately there is enough evidence to provide a sketch of what the religious
societies were doing, and the Anglican content that is revealed is the clearest
indication that Fletcher viewed his societies as extra (or more) Establishment.
Indeed, the content and form of his meetings holds the key to interpreting his
Methodism as an extension of the church rather than as nonconformist worship
gatherings in competition with the Establishment or Wesleyan groups tending toward
93
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separation. This can be observed dialectically in the records of the conflicts Fletcher
was brought into by his so-called ÂMethodisticÊ ministry. For instance, the first society
at Madeley Wood met in Âa tall cottage on the edge of the Severn GorgeÊ,95 the
home of one of FletcherÊs earliest converts, Mary Matthews.96 It soon became known
as Âthe Rock ChurchÊ for the precipice on which it stood. Some of the conflicts which
followed the earliest meetings in the Rock Church provide the best view into the
meetings, and the way in which Fletcher responded helps to paint a picture of his
model of church extension. Two incidents involving the Rock Church are of special
interest.97
The first offers insight into the format and content of the meetings. About a
year after the society had first come together, Thomas Slaughter Jr.,98 a Catholic,
interrupted FletcherÊs meeting with a mob led by a drum.99 However, SlaughterÊs
intrusion was judged to be so indecorous that he was left standing alone, and
Fletcher took it upon himself to present him at the Church Court. The incident will
be examined in more detail in Chapter Six, but we are concerned here with what
the situation reveals of the Anglican nature of FletcherÊs meetings. In his charge
against Slaughter, Fletcher enumerated the offences he had committed, amongst
which two are noteworthy: (1) Fletcher charged him ÂWith prophane behaviour, and
open contempt of the LordÊs prayer & the Liturgy of our ChurchÊ; and (2) ÂWith
remarkably interrupting the Vicar while he was praying for the Royal Family, in so
much that he found himself obliged to get up from his knees, and make the said Mr
Slaughter walk out of the room, before he could quietly conclude the Collect for the
QueenÊ.100 The implications are clear that at least part of the content of the meetings
included the Anglican liturgy.
This is confirmed by another source. In ASW there is a Fletcher
commonplace book/sermon case which contains several sermons along with the
bidding prayer (a part of the Anglican liturgy), written in the covers.101 Baker, upon
95
96

IRS, 269.

M. Fletcher, ÂAccount of Mary MatthewsÊ, in WMM (1800), 219-222.
See Chapter 4.
98 Tyerman mistakenly identifies him as ÂThomas HaughtonÊ, but the manuscript records are clear
that Fletcher was writing of Slaughter. WDS, 70-75. For more on Slaughter, see Chapter 6 and BI.
99 See R.B. Shoemaker, The London Mob: Violence and Disorder in Eighteenth-Century England
(Hambledon, 2004), 116.
100 Slaughter Charge (B1.9).
101 JF, Preaching Case/Commonplace Book (B1.1).
97

134

examining these supposed that the abbreviated form of the liturgy and the brevity of
several of his outlines indicated FletcherÊs low churchmanship. Romanticizing this
view even more, Baker wrote, ÂOne can readily imagine him slipping the little
sermon-cover and its contents into his pocket as he set off on one of his many
preaching journeys.Ê102 Lawton aptly corrected the interpretation, pointing out that
FletcherÊs ÂabbreviatedÊ liturgical prayers were nearly verbatim the prayer contained
in the 55th Canon.103 As such, they were not representative of an attempt to dilute
the liturgy for a Methodist audience, as Baker suggests, but rather they demonstrated
FletcherÊs faithfulness to use the prescribed forms of the Church in all worship
settings in the parish church or elsewhere. In addition, FletcherÊs inclusion of the
ÂKingÊs TitlesÊ104 in his Pulpit Prayer was in strict adherence to the law which William
Watson noted in 1747, was generally neglected Âin every DioceseÊ.105 FletcherÊs use
of the bidding prayer in his church and his chapels in Madeley indicates the extent
to which he was attempting to carry out the ideals of Anglican belief and practice in
all spheres of his parish ministry. Also, Fletcher was aware of fears that his house
meetings might be incubators of Jaobitism, and thus his charge defended the
meeting against any such accusation by declaring that in his meetings they duly
prayed for king and country, while simultaneously implying that Catholics, such as
Slaughter, might themselves be Jacobites.106
The second incident occurred at around the same time, when the Rock
Church meeting was accused of being a conventicle, and Matthews, along with those
who met at her house, were presented to the magistrate on that account, for which
she was fined £20 by some of the parish gentlemen. Threats were made against
Fletcher shortly thereafter, and some of the accusers actually sent a presentment to
the bishop.107 Fletcher attempted to pre-empt any judgment by sending a letter to
the bishop himself. He described his defence in a letter to David Simpson, the
evangelical incumbent of Christ Church, Macclesfield, who had asked Fletcher
about the irregularity and legitimacy of such house meetings:
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ÂIf the Bishop were to take me to task about this piece of irregularity, I
would observe,·
1. That the canons of men cannot overthrow the canons of God.
ÂPreach the word. Be instant in season and out of season.Ê ...
2. Before the Bishop shackled me with canons, he charged me to
Âlook for Christ's lost sheep that are dispersed abroad, and for his
children who are in the midst of this wicked world;Ê and these sheep,
&c., I will try to gather whenever I meet them ...
Some of my parishioners went and complained to the bishop about
my conventicles. I wrote to the registrar that I hoped his lordship,
who had given me the above-mentioned charge at my ordination,
would not be against my following it ... As I was speaking on the head
of preaching in licensed places, or dissenting meeting-houses, with the
late Mr. Whitefield, he told me, that when a minister of the church of
England did read the common-prayer, there was no law against
him[.]108
Again it is apparent that Fletcher perceived his religious meetings to be fully
within the scope of his calling as a parish priest, that the content and form of the
meetings only served to build upon and encourage piety and churchmanship, and
that the meetings were an integral part of his strategy to extend the reach of the
church. Thus, similar to Samuel Walker at Truro, FletcherÊs societies Âwere parochial
in character and were animated throughout by Prayer-book teachingÊ.109 Fletcher
was never called to account by the bishop, which he attributed to the strength of his
case. Â[H]is Lordship very prudently sends me no answerÊ, he wrote to Wesley. ÂI
think he knowns [sic] not how to disapprove; & ... dares not to approve this
Methodist way of proceeding.Ê110 The societies then, despite a lack of
accommodation in the parish church for every inhabitant, helped to provide worship
in the local communities. But faced by threats of prosecution, Fletcher did not yet
have the support to erect an official chapel. However, in addition to Mrs Matthews
house, Fletcher leased a building, which he referred to as his ÂTabernacle at Madeley
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WoodÊ,111 at his own expense of five guineas a year. When in 1777 the opportunity
to buy land presented itself, Fletcher used his own resources (£296 17s. 5d.) Âto build
a house in Madeley-Wood, about the centre of the parish, whereÊ, he wrote, Âthe
children might be taught to read and write in the day, and the grown up people
might hear the word of God ⁄ and where the serious people might assemble for
social worshipÊ.112 When Fletcher was building the Madeley Wood chapel, his health
was deteriorating quickly, and he was away from the parish during most of the
construction.
The society in Coalbrookdale also met in the house of parishioners, namely
the Cranages. The ÂDaleÊ as the village was called, was the centre of Quaker activity
in the parish, and confrontations with one of their preachers reveal that the meetings
at the CranagesÊ were similarly built upon the ministry of the church·that is, the
content of the meetings was, along with personal times of sharing spiritual
experiences, structured around the Liturgy.113 Due to the growth of the
Coalbrookdale meeting, in 1784 the Fletchers began the construction of a chapel
there. Mr Fletcher himself not only prayed before the laying of the first stone but
helped the workers quarry stones for the new building. The land was provided by
the Quaker, William Reynolds.114 Thus, between 1760 and 1785, FletcherÊs ever
expanding ministry came to encompass all three parts of the parish. The attendees at
society meetings were mostly Madeley parishioners (though some from neighbouring
parishes attended as well). George and Sarah Longmore of Coalbrookdale were
archetypal. As regular churchgoers they were converted from mere moralism to true
religion by the Âunwearied zeal and fervent prayers of FletcherÊ. After their
conversions they joined and became Âsteady and consistent members of the
Methodist SocietyÊ, attending both the church and FletcherÊs chapel meetings in the
parish.115
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Leadership in and Management of the Societies
Fletcher called the first assemblies in his parish ÂsocietiesÊ, noting that they
had come together Âof their own accordÊ in Madeley Wood and Coalbrookdale by
1761. In context this might suggest that they formed voluntarily because of FletcherÊs
encouragement to assemble frequently both in and out of church. In summer 1762,
Fletcher wrote that he was attempting to form another society in the parish, and by
autumn he had succeeded. In addition, a society had formed at Broseley, which
Fletcher began to lead as well.116 He imposed his leadership on the societies in the
earliest stages, yet was constrained by the realities that he could be in but one place
at a time, and in his absence, the society meetings went on without him. Fletcher did
not uphold the view of some of his contemporaries that clerical control was to be
constantly maintained.117 Instead he delegated responsibilities to mature lay leaders,
seeing them as his assistants in ministry.118 Indeed, when writing on the value of
religious societies in one of his theological treatises, he made the comparison that the
societies and their leaders were to a parish minister what Aaron and Hur were to
Moses, holding up his tired hands and multiplying his work by doing so. Fletcher
expounded on his meaning writing that the member of a religious society Âbears the
burdens of his brethren ⁄ watches over them ⁄ compassionately sympathises with
the tempted, impartially reproves sin, meekly restores the fallen, and cheerfully
animates the dejected.Ê 119
While Fletcher was on the Continent, he entrusted his parish work to his
curate, who was likewise assisted by parish lay leaders. One of these, William Wase,
was one of FletcherÊs chief correspondents regarding the societies. WaseÊs wife, Jane,
was the sister of George Cranage, in whose home the first Coalbrookdale society
met, suggesting that Wase was possibly a leader in that meeting. Fletcher charged
Wase while he was away from the parish on a preaching journey: ÂI hope ⁄ you try
to keep the people together, & stir them up in every way of righteousness: Do my
dear friend, let me recommend them to your care, diligence, attendance, visits, &
good example.Ê120 At one point, Wase became discouraged by a low attendance at
one of the meetings where he apparently exhorted on occasion. Fletcher wrote to
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hearten him: ÂThe great Mr. Grimshaw was not above walking some miles, to preach
to seven or eight people; and what are we compared to him?Ê There is also some
indication that there was a preference for clerical over lay leadership, leading
Fletcher to encourage Wase that ÂOur neighbourhood will want you more when Mr.
Greaves and I are gone.Ê121 Indeed by 1781 Wase had written to Fletcher that one
society had experienced a revival and for want of room, they were building an
addition to one of the houses where they met.122 Fletcher himself was the chief
monitor of the religious meetings, admonishing and disciplining when necessary. He
once wrote to Charles Wesley that he had Âbanished from [his] Society two false
witnesses who claimed to be without sin being far from sharing in their delusion.Ê123
At times however, he left them, as Lawton has speculated, to Âexercise their own
discipline by agreement.Ê124
After the FletchersÊ marriage, it is clear that the societies and various prayer
meetings were conducted by both Mr and Mrs Fletcher as partners in ministry. As
was typical of her previous ministry endeavours before her marriage, Mary Fletcher
committed to her new calling with remarkable energy. Indeed, it appears at times
that she took on the majority of the responsibilities for managing the societies while
her husband focussed on his other pastoral duties.125 The majority of the accounts of
religious work in the parish between 1782 and 1785 were written by Mrs Fletcher.
Â[God] hath not left us without encouragementÊ, she wrote to her friend, the
Wesleyan preacher John Valton, ÂSeveral fresh ones are coming in; and we have
scarcely had a week ... in which one or more have not been set at libertyÊ.126
Valton himself mentioned the advantage of this partnership in a letter to Mrs
Fletcher in 1784. He commented that he was convinced of the role of providence in
leading her to Madeley and that he perceived a great benefit would come of her
presence in the parish, primarily due to her organizational abilities. When Mr
Fletcher had managed the parish by himself, Valton claimed to have been told, the
parish was Âwithout Classes or Bands, and I never knew any success attend our
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ministry where these were omitted.Ê127 It does in fact appear that FletcherÊs structure
of the meetings in Madeley, at least early on, did not have the stratum of WesleyÊs.
Fletcher never mentioned ÂclassÊ, ÂbandÊ, or Âselect societyÊ meetings in his letters.
Furthermore, records of those who wrote in biographies or letters that they had once
been in Mr FletcherÊs class (deducing a rough timeline by their accounts and their
age at the time of writing) indicate that it was in the later period of his ministry. For
example, Joseph Dorrel, who with his wife had attended both church and society
since 1778, became a class leader in this later period.128 The same is true of John
Bartlam and George Perks, the former of whom was first influenced towards true
piety in one of Mrs FletcherÊs prayer meetings in the vicarage, but afterwards joined
Mr FletcherÊs class; the latter of whom was first convicted under a sermon by John in
the church, and converted shortly after under a sermon by one of WesleyÊs
preachers. He joined a class meeting led by Mr and Mrs Fletcher.129 In March 1782,
Wesley visited the parish and assisted the Fletchers in setting up a new society. The
Fletchers had only returned to Madeley in January and found that there were many
who they could not get to join a society. Wesley preached a sermon Âenforcing the
necessity of Christian fellowshipÊ, and after the service about ninety-five men and
women came forward to join in society with the Fletchers.130
The situation was improved by autumn when, having been only nine months
in the parish, Mrs Fletcher wrote in her journal, ÂI have a variety of people and
different calls of God to attend unto ⁄ My spiritual sphere of action is different. I
have in many respects a wider call for action than beforeÊ.131 She, like her husband,
extended the ministry by setting up new meetings in the parish; a class meeting on
Sunday mornings in about 1781 and a society at Rough Park (near the northern
centre of the parish) about 1783.132 It is notable that the societies did not balk at
having Mrs Fletcher as a new leader among them. She wrote in October 1782: ÂI am
a good deal encouraged for the people. I have much liberty in meeting them.Ê133
The following year, she gave another encouraging report: ÂGod is good unto us ⁄
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He hath not left us without encouragement. Several fresh [society members] are
coming in; and we have scarcely a week, for some time, in w[h]ich one or more have
not been set at liberty.Ê134 Thus, the development of societies within Madeley was a
lifelong venture for John Fletcher, which came to include the energetic leadership of
his wife, whose own talents were spent in the service of the parish.
Expanded
Expanded Ministry to the Coalfield
Coalfield

Coalfield Itinerancy
Proclamation of the gospel began in FletcherÊs parish, but it did not end
there. Once patterns of worship had been established in Madeley, he began to travel
beyond its boundaries into surrounding parishes to preach evangelistically but also
to meet religious societies, intended to augment attendance upon the worship of the
church. An apologetic employed by some Methodist historians explaining FletcherÊs
reticence towards a Wesleyan itinerancy, has been to point to his ill health.135
Certainly his health was one of the reasons Fletcher gave Wesley for not becoming a
Wesleyan itinerant (at one point under physicianÊs orders),136 but this was never the
primary reason. Fletcher saw the advantages parochial ministry offered, and he
found himself encouraging those like Benson, who as itinerants found it difficult to
measure their success due to their limited duration in one place. He explained:
Methodist ministers, who itinerate from place to place ⁄ have fewer
opportunities of seeing the results of their labours, than those who are
located and have a defined sphere of operation ⁄ who minister
uniformly to the same congregations, [and] can form a tolerably
accurate estimate of the full extent of their influence.137
Even noting these provisos, Fletcher did not refrain from itinerancy altogether. Â[H]e
did not confine his Labors to this ParishÊ, wrote his widow. Â[F]or many Years he
regularly preached at Places, eight, ten, or sixteen Miles off, returning home the
same Night, though he seldom reached it before one or two in the Morning.Ê138
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These journeys were prompted by FletcherÊs awareness of need and by the leading
of providence.
As early as 1761, parishioners were travelling from neighbouring parishes to
hear Fletcher.139 The practice of Âsermon gaddingÊ tells part of the story. For
instance, in 1761 Fletcher wrote of 80 workmen from a neighbouring parish140 who
had invited him to preach in their church, but the incumbent refused him his pulpit.
So the workmen threatened to attend FletcherÊs church, but the churchwardens
opposed them, to FletcherÊs consternation.141 Practicality was another reason
neighbouring parishioners were drawn to Madeley. Some came from parishes where
their own church was nearly as far from their homes as was Madeley. This was the
case with some Dawley and Wellington parishioners. In 1763, several women from
Coalpit Bank, Wellington, began to travel to Madeley church on Sundays, including
Mary Wales (who was converted under FletcherÊs preaching) and Mary Barnard.142
Coalpit Bank was about the same distance from the Wellington parish church and
from Madeley church. Going to churches other than their own was not uncommon
in other parts of Shropshire. One parishioner of High Ercall explained: Âas this
village lay more than 2 miles from the parish church a many of the people went to
Waters Upton not much above a mile at which place I attendedÊ.143
Others were drawn specifically by FletcherÊs evangelical reputation, like
Francis Child144 from Shifnal who went to hear him, having been pressed by his
future mother-in-law to do so. ChildÊs eulogist later wrote: Âwhile Mr. Fletcher was
preaching, the Lord applied his word with such power to Mr. ChildÊs conscience,
that he literally roared out for the disquietude of his heart ⁄ he continued to be in
deep distress about 15 months ⁄ But he cried to God for mercy ⁄ and at length ⁄
God ⁄ spoke peace to his soulÊ.145 Child had been a churchgoer already, and
continued his attendance in Shifnal, but like an emissary to his own village, he
Âbecame very zealousÊ, began a class meeting in his house, and welcomed WesleyÊs
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preachers to stay with him on their journeys through the parish. Cases of extraparochial clerical provision of services were also evident during this period. For
example, despite the non-residence of the incumbent of Wombridge and the lack of
a curate at the chapel of ease at Priorslee, vicars of the neighbouring parish of
Wrockwardine conducted worship services in both for most of the eighteenth
century.146
For his first three years, FletcherÊs preaching and management of societies
was predominantly, if not exclusively, within Madeley. Yet as he perceived the
desire of parishioners in surrounding parishes to have their own local societies, he
began to consider setting up meetings thereabout, as he had in Madeley. Already by
1762 fourteen people had gathered themselves into a society in Broseley and
requested FletcherÊs leadership. He heeded their invitation, and Âthe house was soon
well filledÊ.147 In December 1763 he asked Charles Wesley: ÂWould you counsel me
to set myself at liberty from time to time to make visits to serious-minded people in
the neighbouring parishesÊ?148 He was probably considering preaching at Coalpit
Bank since that was a place where he saw an increased need. Those who lived there
could travel to Madeley church for the Sunday morning service but, due to distance,
had to return before evening. WesleyÊs answer has not survived. In any case,
Fletcher began to conduct a coalfield itinerancy shortly thereafter. His initial
preaching visits to other parts of the coalfield he considered as evangelistic or
missionary visits. He was going to those who Âdid not see the Danger of Sin, & were
not willing to leave their wicked coursesÊ, those who Âwould not come to churchÊ.
Mary Fletcher explained that their refusal to go to church was his motivation to
preach
at any hour or in any place where he cod gather them, at the Bank 5
miles off he used to go 2 or 3 times a week at 5 in the morning
because that hour suited them, & much Blessing was given on his
Endeavours as is proved by a pious minister who now occupies a
Church near that spot instead of an empty Building he has now a
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numerous congregation & the Change that is to be seen in Madeley is
very great indeed.149
Fletcher attempted to communicate with the ministers of the coalfield
parishes where he preached in order to foster a spirit of cooperation, and he was not
altogether unsuccessful. ÂTwo received me civillyÊ, he wrote, Âthe 3rd was not at his
LodgingÊ.150 In the earliest years, the parishes where he preached regularly outside
Madeley were Wellington (at Coalpit Bank), Dawley, and Wombridge (at Trench). It
is uncertain which of the parish ministers were civil with him, but he did face
opposition initially from Richard Smith, vicar of Wellington, who perceived
FletcherÊs Methodism as nonconformity.151 In winter of 1764 (or earlier) Fletcher had
begun preaching on Sunday evenings to the collier community at Coalpit Bank with
the help of his friend Thomas Hatton, rector of Waters Upton, who travelled down
from his parish for the same purpose.152 During the winter months, Smith provided
only one service, but Fletcher and HattonÊs preaching drew a considerable crowd
Âdespite the bad roads and the darknessÊ.153 When in 1765 Fletcher requested
permission to preach Sunday evenings in Wellington church to avoid having to
preach in the open air to his crowd of hearers, Smith refused,154 and it may have
been this vicar who informed him that Wombridge was a donative and peculiar,
saying ÂI can ... kill you for preaching there, and no-one will bring me to judgment
for so doing.Ê155
Regardless of SmithÊs resistance, Fletcher added preaching at religious
assemblies at Wellington (Town) to his itinerary.156 By the mid-1760s, his coalfield
itinerancy included preaching in Dawley at Lawley Bank, in Wellington (both in the
Town and at Coalpit Bank), in Wombridge at Trench, and in Broseley.157
Additionally, it appears that he made occasional visits to places like Little Wenlock,
Sheriff Hales, Lilleshall, and Shifnal.158 Even though Fletcher left his parish during
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the week at times to preach in surrounding parishes, he continued to perform his full
duty and weekday services at Madeley. Thus, he reported to Charles Wesley: Âafter
having served my Church I went to the Coal-Pit-Bank about 5 miles distant from
Madeley.Ê159 Ten years later, and at the peak of his controversial writing (which
some historians have hinted was a leisurely distraction from parochial duty),160
Fletcher reported that he had returned home one Sunday Âat 11 at night tolerably
well after reading prayers and preaching twice and giving the sacrament in my own
church and preaching and meeting a few people in society in the next market
townÊ.161 Not only did his involvement in controversy not diminish his ministry at
Madeley, but as he was able, he continued his broader coalfield ministry as well.

Open Air Preaching
Until 1765 FletcherÊs sermons·whether in church or chapel meetings·were
preached indoors. He had not yet imitated Harris, Whitefield, or Wesley by
preaching in the open air.162 When he finally took this step it was a matter of
expediency. Interestingly, it was not in his own parish that necessity first forced the
issue but in Wellington at Coalpit Bank, where he had been preaching in
cooperation with Hatton since 1764. This became another facet of extension as his
field preaching at Coalpit Bank set a precedent which he and others later followed in
Madeley. The place where Fletcher regularly preached at Coalpit Bank was a house
or cottage. After several months, the house became too crowded to be practical. On
Easter Sunday, Âthe house was full and the number of Hearers was greater outside
than inÊ, and in order to make himself heard by all Fletcher Âpreached sub dio, for
the first time.Ê163 The need, he perceived, was severe as demonstrated by the fact
that even in the winter months, Âdespite the bad roads and the darknessÊ and despite
the fact that he and Hatton had redoubled their efforts·each preaching at the same
time in different houses·there was yet scarcely room for everyone. When in spring,
Hatton resumed evening services in his own parish, his hearers at the Bank joined
FletcherÊs congregation there, and the crowd was such that Âit was almost impossible
to breathe in the houseÊ. Nor was the move to preach in the open air unwanted by
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the people. Â[T]hey beseeched meÊ, he wrote, Âto exhort in front of the house, which
is what I did and what I have continued to do since that day.Ê164 Some of his timid
parishioners feared he would be prosecuted. He believed, come what may, that the
step he had taken was necessary165 and wrote to Charles Wesley: ÂI am calm and I
await the event without anxiety.Ê166
FletcherÊs Continental background may have influenced his view on field
preaching as well, for he noted that Âthe [F]rench expression among our protestant
brothers in the Languedoc is preaching in the wildernessÊ,167 and he was particularly
impressed by the field preaching of some Protestant itinerants on one of his visits to
the Continent.168 In any case, illustrating the maxim that Âno press is bad pressÊ,
Fletcher wrote: Âthe commotion that is made about the matter brings me from time
to time some new hearers.Ê169 Novelty had its advantages.170 As had happened when
Wesley and Whitefield preached in the open air for the first time, the success they
experienced offered experimental evidence that providence had prompted the
irregularity.171 His success in the venture proved to him that the expediency of the
gospel was more important than polity in the matter. ÂIf I had to do it againÊ, he
wrote, ÂI would do it tomorrow.Ê172 Indeed, he continued to preach in the open air at
Coalpit Bank on his Sunday visits.173
This precedent paved the way for field preaching by visiting preachers.
When Maxfield was in Madeley the following August, he preached not only in the
church and chapel meetings but also, with FletcherÊs approbation, to Âa great number
of hearers ⁄ among the Coal mines.Ê174 Likewise, when Wesley visited the parish in
1773, he Âpreached under a spreading oak in Madeley Wood.Ê175 When Wesley
visited the following year, he wrote that again he preached in Madeley Wood, this

164

Ibid. 29 Apr. 1765.
JFW. Ley, 9 May [1765].
166 JFCW, 12 Apr. 1765.
167 Ibid. 10 May 1765.
168 JFJI, 25 Sept. 1778.
169 JFCW, 10 May 1765; cf. HindmarshÊs comments regarding the use of commercial strategies in
Conversion, 77.
170 Cf. Hindmarsh, Conversion, 136.
171 J. Gillies (ed.), Memoirs of the Life of the Reverend George Whitefield, 7 vols. (London, 1772),
7:36-38; WJW, 19:46-47; see RE, 193-94.
172 JFCW, 10 May 1765.
173 Ibid. 29 Apr. 1765.
174 Ibid. 8 Aug. 1765.
175 WJW, 22:381.
165

146

time Âunder a sycamore tree ⁄ to a large congregation, good part of the[m] colliers,
who drank in every word.Ê176 Fletcher did not simply leave field preaching in his
own parish to visiting preachers. Although his first open-air sermon was in
Wellington, he eventually carried the practice to Madeley. Again, it was both
extraordinary circumstance and expediency working together that prompted him to
do so.
In May 1773, a landslip at the western edge of Madeley bordering Buildwas
left gaping chasms, swallowed the turnpike, hoisted entire fields and groves of trees
many yards, destroyed the bridge over the Severn between the two parishes, and
redirected the course of the river. Remarkably, nobody was killed or injured, yet the
upheaval was of such a magnitude that it drew spectators from surrounding areas.
Fletcher anticipated that the effect would be like that of the Lisbon earthquake of
1755, striking fear into the hearts of the people with visions of apocalypse. Such he
hoped would lead the unconverted and the backslidden to repentance for their
wicked ways, which had brought forth the judgement of God in so clear a
providence. Wasting no time, he hastened to the place and preached a sermon from
Numbers 16 on the spot where a large congregation gathered. Yet he feared: ÂThis
awful accident has not had the effect ⁄ I fear the people in these parts are gospel
hardened.Ê177 Fletcher published an extensive and celebrated description178 of the
landslip together with the sermon he had preached. In the preface he explained the
circumstances which led him to preach once again in the open air. He explained that
some of his parishioners, like him, had hurried to see the desolation. Fletcher
explained to these spectators that the landslip was but a confirmation of an argument
he had laid out in a recent treatise, published to convince and convert the gentlemen
of his parish. Having several copies with him, which he had purposely brought to
distribute, he read aloud from it, exhorting his hearers on the reality of original sin
based on the evidence of the judgement of God in such catastrophes as seen in the
ruins on which they were then standing. Fletcher followed his exhortation with
extempore prayer and invited his auditors to return the following evening when he
would preach a sermon.179
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Fletcher justified his irregularity on this occasion by the extraordinariness of
the circumstances but also by the apostolic command to Âpreach the word ⁄ in

season and out of season, which is abundantly confirmed by these words of our
communion-service, It is ⁄ our bounden duty, that we should at All times, and in All

Places give thanks to almighty GodÊ. He expected that some would return to hear
him for the novelty of it and that the event would draw the attention of both trifling
and serious-minded parishioners. Furthermore, he hoped there would be some who
might attend his sermon at the Birches who would rarely, if ever, attend church. His
suspicion that this expansion of his Âbounden dutyÊ might lead to the extension of
GodÊs grace through the ministry of the church was confirmed (though he had his
doubts of what response his invitation would provoke), for he wrote: Âwhen I came at
the time appointed, to my vast surprise I found a great concourse of people, and
among them several of my parishioners, who had never been at church in all their
livesÊ.180 Although some of the crowd made light of the moment with drinking,
others were attentive. Several months later when a landslip of a smaller magnitude
struck fear into the villagers of Hennington in Shifnal parish, Fletcher again preached
on the spot, this time at the request of the people.181
Preaching Beyond the Coalfield and Visiting Preachers in Madeley
From April 1764 Fletcher engaged in a wider sphere of cooperative Anglican
ministry than had hitherto been practicable. FletcherÊs invitations to other preachers
represented another means of increasing the influence of his evangelistic mission.
This consisted of three interrelated strands. He believed that: first, the unity and
cooperation of the evangelical clergy could only help the spread of the gospel;
second, his congregation would benefit from occasionally hearing preachers other
than himself; and third, having his pulpit supplied by another enabled him to extend
his own preaching ministry beyond the coalfield. A by-product of this extra-parochial
activity was a broader connexion with evangelical work in other parts of the country,
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which Fletcher then related to his parishioners.182 This section examines FletcherÊs
attempts to implement these strategies.
Similar to the way a gardener might sow her seeds in order that one plant
would grow under the shade of another, so Fletcher believed that the gospel would
grow best when planted under the shade of a broader evangelical unity, particularly
amongst gospel ministers. This was an aim for which Fletcher strove for the duration
of his incumbency, yet never achieved to the satisfaction of his own high standards.
Nevertheless, his efforts in this regard were not without merit. His earliest such
associations were of course with the Wesleys. However, after his appointment to
Madeley, Fletcher sought to build relationships with the evangelical clergy of the
West Midlands. Eventually this took shape when a clerical society formed as the fruit
of several years of interaction between its would-be members. Wesley had, since the
late 1750s, been trying to encourage the evangelical clergy to form such associations,
with him as the chief liaison or overseer. WesleyÊs motivation was twofold. He
thought this would bolster the good work of the clergy, but he also hoped to secure
the reception of his lay preachers in their parishes.183 Initially he met with little
success, yet continued to lobby for such a union until the end of the following
decade. In 1764, he wrote a letter to various clergymen throughout England
promoting union on the basis of three Âgrand scriptural doctrinesÊ.184 These were: (1)
Original Sin; (2) Justification by Faith; (3) Holiness of Heart and Life.185 Fletcher was
included among the recipients along with nearly fifty others. Wesley reprinted his
letter as a circular in winter 1766. In August 1769, Wesley gave up hope that such a
society of ministers under his or any central authority could be formed, reading to
Conference his famous statement: ÂSo I give this up. I can do no more. They are a
rope of sand: and such they will continue.Ê186
WesleyÊs account would seem to indicate a general stubbornness and
disunion between those clergy to whom he appealed; he lamented that only three
ministers had replied to his proposal. There was however another side of the story,
for a number of the clergy·even those to whom Wesley had written·recognized the
benefit of association and formed regional clerical societies as a means of mutual
182
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edification and support, even if they did not reply to him directly.187 At least a part
of the reluctance of some to join WesleyÊs plan was due not to petty fractiousness but
to disagreements with WesleyÊs irregularities, particularly his invasion of their
parishes to preach and to set up Methodist societies and an awareness that
association with Wesley could also cause tension in their parishes.188
In 1764, when Fletcher went to invite Stillingfleet to join a clerical association
after WesleyÊs plan, Stillingfleet was Âgreatly souredÊ at Wesley for having bought a
meeting house in West Bromwich. Fletcher observed at that time: ÂI do not believe
that many among the clergy agree to a union, unless [Wesley] keeps his word and
promises not to send his preachers into their Parish, or among their labours.Ê189 And,
as was learned from WesleyÊs encounters with Walker and Venn, this was a point on
which he refused to negotiate.190 Fletcher was not amongst those Wesley listed as
having responded to his circular letter which proposed union.191 This was not,
however, an indication of obstinacy on FletcherÊs or the other ministersÊ part. Indeed,
Fletcher was actually working to set up a regional society of ministers. This was
managed by FletcherÊs persistence in April the following year when seven ministers
gathered at Evesham to establish a clerical association. Two other ministers had
intended to be there but had other engagements.192 Apparently Fletcher was able to
persuade Stillingfleet of the value of the association, even if it had been
recommended by Wesley.193 A decade later Fletcher summarized WesleyÊs proposal
in one of his theological publications, urging it as a model after that of the SPCK the
SPG, or any of the other useful societies which brought likeminded Christians
together.194
FletcherÊs clerical society, the rules for which are extant,195 met quarterly at
Worcester196 Âin the private house of some reputable personÊ.197 There is a
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correlation between the Worcester rules and those of Samuel WalkerÊs ÂParsonÊs
ClubÊ,198 such as the rotation of directorship from one member to the next.199 More
significant, though, are the headings of the rules, which were: (1) Public Preaching;
(2) Religious Societies; (3) Catechizing of Children and Instructing of Youth; (4)
Personal Inspection and Pastoral Visiting of the Flock; (5) Visiting of the Sick; (6)
Ruling Their Own Household; (7) Particular Experiences of Themselves.
It would be wrong to infer too much from the order of the rules, but it
cannot be coincidental that preaching appears first on the list. Each of the headings
is followed by an explanation of enquiries which might arise according to the subject
at hand, and the tenor of the whole document is a mutual concern to pool
knowledge and to share experiences including obstacles to ministerial duty200 and
strategies for overcoming them. There is not enough evidence to assess whether all
of the ministers attended regularly or for how many years, but Fletcher mentions a
meeting with some of the members in May of 1768.201
Another result of the connexions made at their meetings was the
development of pulpit exchanges. Fletcher was reticent at first to leave his parish for
even part of a Sunday until 1764, when he exchanged pulpits:
I went away for the first time on a Sunday ⁄ Mr. Davenport Curate of
Tipton in Staffordshire made an exchange with me – I preached in
his church in the morning, and in the afternoon I preached at West
Bromwich ⁄ I returned the same night to Madeley after having done
55 miles; and I found myself as fresh as when I left in the morning.202
Exchanges became more regular after the meetings of the Worcester society
commenced. ÂI shall go ⁄ to our little Clergy conference at Worcester on the 4th of
next monthÊ, Fletcher wrote to Charles Wesley, Âand I count on bringing back with
me to Madeley our brother Davies of Evesham to support me a little.Ê203 It did not
take him long to realize that such exchanges benefited his own aims of promoting
196
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piety in the parish while satisfying the wants of his parishioners.204 Furthermore, it
provided Fletcher the opportunity to preach sermons to a fresh congregation, and to
connect with a broader range of experienced Christians.205
FletcherÊs invitations to other preachers to his parish were primarily rooted in
his concern for his parishioners, following WesleyÊs model for keeping sermons fresh.
One of the reasons Wesley gave for including itinerancy in his list of non-negotiable
facets of Methodism206 was that he had observed how having the same preacher
week after week tended to lead to apathy in congregations. Â[W]ere I to preach one
whole year in one placeÊ, he wrote, ÂI should preach both myself and most of my
congregation asleep; Nor can I believe it was ever the will of our Lord that any
congregation should have one teacher only.Ê207 Given the importance people placed
on preaching and the fact that itinerant preachers like Wesley, Whitefield, Captain
Thomas Scott, and Fletcher himself seldom had trouble garnering at least a small
crowd, there was clearly some truth to WesleyÊs claim that the novelty of a new
preacher introduced to an area could enliven the spiritual interests of the
congregation or could at least arouse the curiosity of potential congregants who
showed up to hear travelling evangelists.208
Even though Fletcher eventually welcomed lay preachers into his parish, it is
with regard to these that his distinction between his church services and his chapel
meetings can most clearly be seen. The first visiting preachers in Madeley were
ordained clergymen.209 Thus in 1762, Fletcher invited a young minister, a Rev.
Lear,210 from Somerset whom he met at the assizes to preach in his pulpit at
Madeley. Lear preached three times over four days in the parish, which as Fletcher
noted, Âgained him the reputation of M[ethodis]t.Ê211 A year later Jacob Mould and
John Riland visited Fletcher and preached in his church, the latter of whom Fletcher
found to be an Âexcellent young manÊ, though Âlacking a little Methodist zealÊ.212
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The situation with lay preachers, however, was different, for their role was
restricted to FletcherÊs societies. Clearly he was not against lay preachers, and indeed
gave the practice tacit approval by allowing them to exhort in his societies. Thus,
William Ley, who in 1762 came to Madeley to be FletcherÊs pupil, presumably with
the intention of preparing to take Anglican orders, had begun Âexhorting in a
neighbouring parishÊ by Autumn 1763, making him one of the earliest lay preachers
in the coalfield.213 Likewise, Fletcher permitted WesleyÊs lay itinerants to preach in
his meetings but not in his church. FletcherÊs curate, Greaves, allowed the lay
preachers to continue in their leadership during FletcherÊs absence. Indeed, it
appears that Fletcher saw Greaves and the preachers as working in tandem Âto stir up
the peopleÊ in his parish.214 A typical example of FletcherÊs reception of visiting
preachers was described by Cradock Glascott who was an ordained clergyman, but
of the Calvinist persuasion. Even so, in 1781 (notably after the Calvinist-Arminian
Controversy had subsided) both Fletcher and Greaves welcomed him into the
Madeley pulpit, thus:
Mr. Fletcher ... received me with great cordiality. He rode about his
parish, and in about an hour after my arrival the church was nearly
full ... G[reaves], his curate, very civilly accompanied me the next day
on my way to Wolverhampton.215
A similar welcome was offered to Charles Simeon when he visited in 1784.
Fletcher received him at the vicarage, prayed with him, then Âtook up a bell, and
went through the whole village ringing it, and telling every person he met, that they
must come to church, for there was a clergyman from Cambridge come to preach to
them.Ê216 The visits of preachers were seen by Fletcher as providential opportunities
for spiritual encouragement. When the Wesleyan, Jeremiah Brettell, and a friend
visited Fletcher at his Madeley Wood meeting in 1773, Fletcher invited them: ÂIf
either of you will give us a word of exhortation, or go to prayer, we shall be very
thankful.Ê217 The Wesleyans were limited to preaching in the religious meetings in
Madeley. Similarly, when the evangelical and charismatic lay preacher Captain Scott
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came to Madeley, he preached from FletcherÊs horse-block in the vicarage yard, and
Samuel Bradburn preached in a room in the vicarage. As one of BradburnÊs
biographers stated: ÂIf [Fletcher] could not ask [Bradburn] to officiate in the church,
seeing that he had taken no holy orders, the good vicar had no difficulty or scruple
in regard to his guestÊs preaching the gospel in the house.Ê218
Even with these limitations, the number of guest speakers in Madeley is
impressive. There are records of more than thirty visiting preachers in Madeley over
FletcherÊs long incumbency, twenty-one of whom were ordained clergy, nine of
whom were Wesleyan itinerants, and several others such as Captain Scott and
George Burder.219 John Wesley made five visits to Madeley; Charles, to FletcherÊs
deep disappointment, made none.220 Thomas Maxfield visited the parish on several
occasions, staying for weeks at a time. Maxfield had been involved in the
perfectionist controversy in London in the early 1760s, and Wesley had warned
Fletcher (and others) to beware of his influence. Fletcher invited Maxfield to
Madeley anyway, Âbecause I love peace as a Catholic, and I hope to maintain it with
allÊ.221 After hearing him preach, Fletcher was pleased:
He does not preach perfection, as I supposed, does not hint at it, but
labours simply to awaken and bring souls to the life of faith his
preaching appears to me very profitable, abundance of people attend
him & love his plainness ⁄ I trust he will do good among us.Ê222
Having his pulpit supplied by another also allowed Fletcher the opportunity
to take more extensive preaching journeys, and for all of his comments which
suggest he was a lover of seclusion (ÂI am best hid, I think, in my holeÊ),223 he
travelled rather extensively between 1765 and 1770. On numerous occasions he took
weekday trips to other parishes (mostly in Staffordshire)224 in order to be in Madeley
on the Sabbath, but there were times he was away for several days or even weeks at
a time, preaching for the Wesleys or Lady Huntingdon at Bristol, Bath, or London.
When this was the case, his parish was supplied with those he considered dutiful
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curates, evangelical, and devoted to carrying on his ministry in his absence.225 When
away, he wrote to his parishioners. He exhorted them to take advantage of the
spiritual resources they had in visiting preachers·whether his curate or the Wesleyan
itinerants·reminding them that it was a blessing and a privilege to have a variety of
preachers. ÂI hope ... you improve much under the ministry of ... Mr. BrownÊ, he
wrote in 1765. ÂMake haste to gather the honey of knowledge as it drops from his
lipsÊ.226
FletcherÊs most extended extra-parochial journeys were those made to Lady
HuntingdonÊs College for training ministers at Trevecca, where he served as its first
president between 1768 and 1771.227 Located at Talgarth in South Wales, the school
was approximately seventy miles from Madeley, short enough to visit during the
week and still attend upon his duties at Madeley.228 In the early period of planning
for the institution in 1765 when asked to fill the post of master or under-master by
Howell Harris, Fletcher politely declined: ÂI said to him that as I was sure that
providence had placed me here [Madeley], I would not dare quit my Post without
particular and well-marked order from my divine MasterÊ.229 However, compelled
by a spirit of evangelical cooperation230 and reassured by the fact that a master
would be secured, allowing him to remain in Madeley while making only occasional
visits to the institution, he reluctantly accepted the position: ÂWith regard to the
superintendency of the college, ... as far as my present calling [to Madeley] and poor
abilities will allow, I am willing to throw my mite into the treasuryÊ.231 Several
evangelical clergymen filled his cure when he as at the college but most often it was
Glascott, sent on the errand by Lady Huntingdon. After their marriage, both of the
Fletchers were invited by Thomas Coke to take a preaching journey to Ireland. At
first they were both reluctant, but when Cornelius Bayley and Nathaniel Gilbert
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presented as willing and available curates, the Fletchers set out for Dublin, supported
by the Âprayers and blessingsÊ of their devoted parishioners.232
FletcherÊs itinerancy beyond the coalfield and his invitation of preachers to
proclaim the gospel in Madeley could be interpreted in several ways. It could have
been that the trials he experienced with his society meetings and the opportunity to
join with his colleagues away from the parish prompted his travels. However,
because he so consistently refused invitations to leave his parish, especially on
Sundays, and because these statements spanned the duration of his incumbency, this
seems untenable. It also may have been that there was little strategy involved, other
than his tendency to constantly look for the doors which providence opened to him.
Thus, when his parish schedule was agreeable to his being away, and there was a
substitute in his pulpit, he was willing to take leave of Madeley for various times.
This is perhaps more likely, since it answers both the question of why he was willing
to leave Madeley, and is consistent with his views on providence. There is another
option however, that would appear to fit with his larger model of ministry. It is
possible that, as with his other irregular activities, which served as a means of
extending the reach of the church, so his preaching journeys and invitation to
preachers operated as a means of assimilating typically Methodist or dissenting
strategies into his Anglican ministry at Madeley. There is much to suggest this view,
but it is difficult to be certain; Fletcher never overtly explained it. Of course, at
different times, he may have been motivated by different reasons, and all of these
possibilities may have at one time or another been true. Carrying out a ChurchMethodist strategy was not without its difficulties, for tensions arose at times both
from within his parish and from without. The next chapter examines these issues.
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Chapter 4
Tensions in Church and Chapel
If in FletcherÊs mind his chapel societies and preaching meetings formed a
seamless web with his Anglican church ministry, this was not always understood by
either his Anglican clerical colleagues, his parishioners, nor ostensibly, even John
Wesley. Misunderstanding and disagreement gave rise to a number of interrelated
tensions. Many of his parishioners eventually warmed to the idea of religious society
meetings and the full orb of FletcherÊs evangelical paradigm. But the process by
which this Methodistic way of proceeding came to be accepted took time, and
occasionally it was met with considerable resistance. Clerical colleagues from other
coalfield parishes challenged what they perceived as ÂenthusiasmÊ in FletcherÊs
preaching, sometimes stirring up his parishioners against him. Furthermore, the early
societies in the parish, particularly the Rock Church meeting at Madeley Wood,
were seen by some as conventicles and provoked accusations that they might be
Jacobite assemblies.1 Such claims served a rhetorical purpose in stirring reaction
against the meetings which were perceived to be disrupting the peace in the local
community. Resistance was initiated by the gentry who encouraged mobbing from
below and took legal action from above.
These tensions were not constant, and as Fletcher proved himself an earnest
and diligent pastor over his long tenure, pressures eased. Even so, tensions ironically
arose from a different quarter as Fletcher attempted to maintain his model of Church
Methodism over and against John WesleyÊs competing model. While Fletcher saw
Methodism as centred in the parish, Wesley saw it as centred in the Connexion,
operating as an external adjunct to the ministry of the parish incumbent but
managed by himself or his superintendents. Despite FletcherÊs friendship with the
Wesley brothers, he was hesitant to assimilate his parish ministry into the Âhighly
articulated and nation-wide organisationÊ of Methodists.2 FletcherÊs Methodism was
expansionist, yet had the local parish church as the base of evangelical mission. This
did not prevent Wesley from persistently attempting to draw Fletcher away from
Madeley to work full-time with the Methodists, urging him to leave his Madeley
societies to WesleyÊs itinerants. In this, Wesley appears as either unaware or
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unwilling to accept that a model of Methodist ministry, which functioned
independent of his authority and formulation, could sustain evangelical success
despite FletcherÊs best attempts to demonstrate exactly that. This chapter presents
these tensions thematically, but with a loose chronological structure, beginning with
an examination of opposition from neighbouring clergy and Madeley parishioners
successively, and concluding with a discussion of tensions between Fletcher and
Wesley and their differing models of Methodism.
Ecclesiastical Tensions

The Rev. Mr Prothero
The parish clergy generally lived peaceably with each other. At times
however, their responses to one anotherÊs work could be reactionary, according to
their individual opinions and prejudices. At a parochial level, these were limited in
both frequency and extent by the practical reality that the clergy had their own
parishes to care for,3 and interference with that of another was frowned upon.
Periodically, the clergy gathered for mutual edification and exhortation in pastoral
dutifulness at episcopal and archidiaconal visitations.4 These occasions provided an
opportunity for the clergy to have discourse with one another, to encourage pastoral
endeavours, and to report on their ministries, and at each visitation one or more of
the clergy would preach.5
Typically visitation sermons were focussed upon encouraging pastoral
duties.6 Occasionally however, those who preached took advantage of the
opportunity to chastise their clerical brethren.7 It was also customary that some of the
laity would attend; some because their children were to be confirmed, and some out
of more general social and religious interest.8 In addition, churchwardens were
required to attend in order to report on their respective parishes and make
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presentments as needed. One particular visitation created problems for Fletcher. At
the archdeaconÊs visitation (at Wenlock, Shropshire) in 1761, Rev. Prothero,9 a
clergyman from a nearby parish, preached a sermon in which he criticized
ÂenthusiasticÊ clergy for emphasizing experience in religion. Fletcher took the address
as a personal affront. He wrote to Charles Wesley that the: Âsermon ... was almost all
against the points which are called Methodist doctrines[.] [T]he Clergyman who
preached it is only separated by one parish from mine, and he surely it seems had
me in viewÊ.10 Several of FletcherÊs parishioners were in attendance and understood
the implications of ProtheroÊs remarks. They called upon Fletcher to either acquiesce
to ProtheroÊs points against evangelical preaching or to defend his doctrines and
methods.11 This is suggestive of the way in which the laity could be incited to protest
against enthusiasm, Methodist or otherwise.12 ProtheroÊs sermon was not printed, but
Fletcher outlined its main points in a Âlong letterÊ defending the role of experience in
religion.13 It was in this letter which Fletcher most clearly exposited his view of what
he called Âexperimental religionÊ.14 He designed the letter for circulation around his
parish, and he notified Prothero of this intent. The points of ProtheroÊs sermon which
provoked FletcherÊs response on behalf of Âthe souls of [his] parishionersÊ and the
Âsuccess of [his] ministry among themÊ are worth noting.15
The sermon was divided into two parts, neither completely contrary to
FletcherÊs own ministerial concerns. In the first part Prothero affirmed Ârevealed
religionÊ praised by Fletcher as a bold and ingenious attack upon ÂDeists & InfidelsÊ.
In the second part, he guarded ÂTruth from the other extreme, Superstition and
Enthusiasm, [which] deserves no less to be commendedÊ. Fletcher commented that
ÂThe rocks on which both split are equally dangerousÊ, and he clarified his own
position on enthusiasts: ÂBoasting of communion with God & peculiar favours from
9

There is little evidence relating to any clergy by the name of Prothero (var. Prytherch, Prother,
Prosser). The variant spelling and the context seems to suggest the Rev. Stephen Prytherch (1720-86)
who was the incumbent (1752-86) of Much Wenlock where the visitation was held. He had various
connections in Madeley both with FletcherÊs predecessor by marriage, and with Abraham Darby, III,
and Daniel Hemus, vicar of Broseley who also was at odds with Fletcher occasionally. On Prytherch,
see BI. On the coalfield clergy, see Map 1.
10 JFCW, 19 Aug. 1761.
11 Ibid.
12 Walsh, ÂMethodism and the MobÊ, 213-27.
13 ProtheroÊs text was 2 Cor. 3:5.
14 See Chapter 2.
15 The original manuscript (JF[Rev. Prothero], 25 July 1761) is at GCAH. It was first published in
WMM (1821), 17-28, 95-105. All quotations which follow in this section are taken from the original
manuscript.

159

heaven is no less hurtful [than Deism] to the cause of Xt when ... actuated by a spirit
of delusion. These are the counterfeits & bane of inward ReligionÊ. However,
Fletcher declared his frustration with the injudiciousness of ProtheroÊs tack: Â[W]hile
you ... were pulling out the Tares did not you root up, unawares, some of the wheat
also?Ê It was this aspect of the sermon which Fletcher perceived to be levelled at his
ministry at Madeley. Frequently referencing the Homilies, Collects, and Articles of
the church, Fletcher took aim at the extreme, which he saw as negating inward
religion altogether in favour of ÂMorality as the way to SalvationÊ. He was trying to
make the point that evangelicalism was actually the true doctrine of the Church of
England. To find doctrines of repentance, justification by faith, and a renewed and
regenerated heart required looking no further than to the Articles and the scriptures
upon which they were based. If Fletcher saw his opponents as doctrinally ignorant or
naïve in their assumption that preaching morality was the same as preaching the
gospel, Prothero saw a converse myopia in Fletcher. For it was not his doctrines
alone (or possibly at all) to which Prothero objected, but the Âstir[ing] up the hearers
in proportion to the clearness, constancy, [and] power with which they are
preachedÊ, namely the provocation of an experiential response by ministers like
Fletcher who thereby created Âdisturbances, strife & confusionÊ. Prothero appears to
have been concerned that FletcherÊs doctrines Âcut at the very roots of common
moralityÊ,16 but Fletcher interpreted the complaint as being against the prophetic
message of the gospel, similar to the way the Pharisees had been confused and their
authority undermined by JesusÊ message. Thus Fletcher argued that giving offence or
raising disturbances by preaching true doctrine was no indication that such
preaching should be stopped, for so ridiculed were the prophets of Israel, St. Paul,
and especially Jesus himself.17
FletcherÊs discourse continued for forty-eight pages, largely in defence of his
preaching which emphasized Âexperimental religionÊ, Âinward religionÊ, or Âheart
religionÊ.18 It seems clear that Fletcher and Prothero were speaking past each other,
both parties hearing but neither understanding what the other was saying. Without
an extant copy of ProtheroÊs sermon it is difficult to ascertain with any certainty just
how divergent his preaching actually was from FletcherÊs own. Fletcher also
16
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perceived the danger of enthusiasm19 but was convinced that he needed to moderate
tendencies toward devaluing all sense of feeling in preference to reason alone. In his
explanation, Fletcher attempted to find common ground with Prothero, writing:
To set up impulses as the standard of our faith, or rule of our
conduct; To take the ... flights of a heated imagination for the
workings of GodÊs Spirit; To pretend to miraculous gifts & those fruits
of the Spirit; which are not offerd ... to believers in all ages ... is
downright Enthusiasm; I detest it as well as you.
For Fletcher however, ProtheroÊs solution of preaching pure reason and
morality apart from the doctrines of true faith was only applicable in matters of
speculative religion, but by no means practicable in the real needs of parishioners for
relief from the heavy burden of sin and for understanding the hardships of life.20
FletcherÊs response was one of moderation in attempt to give reason its proper place
in religious discourse, while simultaneously defending the place of feelings in
response to the supernatural change effected by the Holy Spirit in a believerÊs
conversion. Notoriously adept at forming analogies,21 he cleverly elucidated his point
that true religious feelings, Âare the natural effect of grace, which the soul cannot
contain; and they are to grace, and the fire of Divine love, what smoke is to culinary
fire: it proceeds from it, but adds nothing to it; yea, if a man lay any stress thereon, it
will darken, and perhaps put out the flame.Ê22
The entire discourse reflected the negotiations of eighteenth-century
Anglicans in attempt to assimilate the growing emphasis on reason with the religion
of the heart, so effective in the preaching of the Methodists and according to
evangelical Anglicans, central to the formularies of the church.23 Indeed, Fletcher,
who in the rest of the letter was notably reticent to make accusations (deferring
instead to the assumption that he had somehow misunderstood the preacherÊs
intent), in one instance, called ProtheroÊs churchmanship into question: Â[I]s it
consistent with the Doctrine of our Ch[urch] to condemn and set aside all feelings in
religion, and rank them with unaccountable Impulses? [I] tell you, that either you or
19
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the compilers of our liturgy, articles, and homilies, must be mistaken, if I did not
mistake you.Ê Fletcher concluded with an appeal to ProtheroÊs consentient authorities
for true religion. ÂI have endeavoured to proveÊ, he apologized, Âfrom the doctrine of
our Church, from reason and Scripture ... not only that feeling and rational
Christianity are not incompatible ... but also that such feelings, so far from deserving
to be called madness and enthusiasm, are nothing short of the actings of spiritual life,
or, to speak Scripturally, „the power of God to every one that believeth‰.Ê24
Up to this point, FletcherÊs strategy in promoting his evangelical cause and
defending his methods had relied upon accepted, yet ancient, authorities rather than
present testimony from likeminded clergy. At this time he perceived that in Madeley
he was isolated from the main currents of revival amongst his clerical
contemporaries, and he reflected: ÂI have neither good nor bad preacher who cares
to have anything to do with meÊ.25 There was perhaps a degree of self-fulfilling
prophecy at work, for he had written to Charles Wesley only days after being
appointed to Madeley the year before: ÂI am inwardly in suspense, my heart recoils
at the idea of being here alone opposed by my superiors hated by my neighbours
and scorned by everyone ... without resolve how can I resist the attacks & surmount
the difficulties that I foresee if I fulfil my duty at Madeley?Ê26 Psychology aside,
ProtheroÊs sermon and the clergy who after hearing it, Âcame up [to Fletcher] with a
triumphant air and demanded ... what [he] had to say in replyÊ, served to confirm his
earlier suspicions that he would be met with resistance, which he saw as providence
working to mould him spiritually. Contemplating his difficulties, Fletcher wrote in a
letter to Lady Huntingdon: ÂWhy the Lord permits these offences to arise has not a
little staggared [sic] meÊ. And somewhat uncharacteristically, yet still cautiously
optimistic, he expressed his resolve: ÂHad not this trial staggered me, I should have
great hopes that a few living stones may be gathered here for the temple of the
LordÊ.27
Even though FletcherÊs evangelical ministry was centred in the parish church,
there was a degree to which, in the minds of his neighbours, he might as well have
been a Methodist itinerant. Although WesleyÊs preachers had not yet made their way
24
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to Madeley, Fletcher, even as the parish incumbent, brought with him some of the
same characteristics that raised tensions in other parts of England when itinerants
ÂinvadedÊ the local parish culture. As Walsh has adeptly observed, the typical
Methodist Âsocieties were tended by itinerant agents, whose origins were unknown,
whose persons were obscure, and who appeared to have no formal authorisation
whatever.Ê28 To some degree, Fletcher was viewed with a similar scepticism. His
foreign accent, his effusive manner of preaching the new birth, and the fact that he
arrived in Madeley and entered into his ministry with considerable vigour compared
to his predecessor, all conspired against any easy acceptance by his parishioners and
un-evangelically-minded neighbouring colleagues, that the ministry he was building
was·as he believed it to be·a more faithful version of Anglicanism, ergo, primitive
Christianity.29
His letter against Prothero arguing this position probably seemed a weak
defence to some, and Fletcher himself knew that his strategy needed to be
undergirded. In this light, it seems unlikely that his visit to Edward Stillingfleet in
West Bromwich the following month to invite him to preach in Madeley, was a
coincidence. Stillingfleet was part of a new evangelical cohort in South Staffordshire
and amongst his congregation was the evangelical William Legge, Earl of
Dartmouth.30 West Bromwich was one of the parishes violently disrupted by the
Wednesbury riots in the 1740s, but now had some stability due to Stillingfleet and
Lord Dartmouth.31 It is possible that Fletcher was hoping StillingfleetÊs voice in the
Madeley pulpit would buttress his own teaching and give some credibility to the
evangelical message. Unfortunately for Fletcher, Stillingfleet turned down the
invitation, and Fletcher wrote to Charles Wesley that it was because he was Âso afraid
of acting the part of a Methodist although he preaches their doctrinesÊ.32 By February
1762, Prothero had not replied to FletcherÊs letter, and it is curious that Fletcher did
not let it lie, for he wrote to him: ÂHaving waited some months for an answer I ⁄
trouble you again sir to beg ⁄ the favour of a line from you on the important
subject.Ê33 If Prothero ever responded, the answer has not been preserved.
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The Rev. William Hinton and Madeley Parishioners
The most troublesome of FletcherÊs clerical adversaries was William Hinton,
apparently unbeneficed and living Âin Madeley wood where he has much
influenceÊ.34 FletcherÊs statement itself portrays one of the hurdles to maintaining a
stable ministry in the three villages of Madeley, each of which could be influenced
by a local person if they had particular standing in the community. Hinton attended
Oxford and was ordained deacon in 1760. By law, he would have needed a title to
be ordained, but it seems he was unbeneficed when Fletcher arrived in Madeley.
Hinton was not ordained a priest until 1765 and lived with his father, William Sr, a
grocer who also opposed Fletcher. Hinton remained there until an appointment by
Lord Gower lead him to Kinnerley, Shropshire.35 The Hintons took aim at FletcherÊs
ministry starting in 1761, particularly targeting his religious societies. Fletcher
exclaimed to Charles Wesley: ÂDo not write to me any more care of Mr. Hinton, he
is become my fiercest enemy as well as his son who is in Orders.Ê36 He interrupted
the religious societies, and taunted Fletcher publicly (he called Fletcher a ÂJesuit
&cÊ).37 The following year he brought charges against Fletcher in Wenlock and
incited the churchwardens to (threaten to) testify against him Âbefore the Spiritual
courtÊ.38 Fletcher explained to Charles Wesley:
[Hinton] has openly declared war on me by affixing to the door of the
Church a paper in which he accuses me of Rebellion of Schism and
of being a disturber of the public peace. He puts himself at the head
of the gentlemen of the parish (as they call themselves) and supported
by the Squire, and the Recorder of Wenlock ⁄ he wants to enforce
the Conventicle act.39
The main source of conflict was FletcherÊs Madeley Wood meeting at Mary
MatthewsÊ house. The issue had come to a head when Fletcher was absent from one
of the meetings and a lay person Âread and prayedÊ in FletcherÊs place. Mrs
Matthews, along with the Â20 or 30 peopleÊ who were meeting at her house were
prosecuted before the magistrates, and she was fined £20. Fletcher accompanied
34
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them to the court: ÂI pleaded my cause as well as I could ⁄ I assured [the magistrate]
that we were prepared to bear the severity of the law if it applied to us.Ê40
Anxious that further threats of prosecution would become reality and
uncertain whether his meetings were within the law, Fletcher sought advice from
several friends. He wrote to James Ireland, Martin Madan, and an attorney from
Wem with evangelical sympathies, Jonathan Henshaw. Both Madan and another
counsellor affirmed that Fletcher Âfell foul of the Conventicle actÊ.41 Henshaw saw
more ambiguity in the law and suggested there might be room for varying
interpretations.42 He suggested the possibility that Fletcher was within the law
precisely because the content of his chapel meetings was according to the Liturgy of
the Church of England. Indeed, he pointed out the absurdity of enforcing the
Conventicle Act43 in such a case:
If therefore this statute shod be construed to Extend to the Ministers
of the Established Church, and as an Abridgement of their Power of
Instructing their congregation, the Dissenters by virtue of the
Toleratcion Act would have a more extensive Liberty to Instruct their
Hearers, than the Ministers of the Established Church.44
Fletcher was prepared to appear before the court but he was never called by
the bishop or magistrates to do so. Even so, Fletcher bolstered his case, not in a legal
treatise, but in a sermon preached on Acts 5:42, which reads: ÂAnd daily in the
temple and every house they ceased not to teach and preach Jesus Christ.Ê45 The
entire sermon is an apologetic for his irregular ministerial activity and demonstrates
both his familiarity with the Canons and his priority of GodÊs law over the law of the
church wherever the two were in conflict. The sermon had three ÂheadsÊ, the second
of which was aimed directly at those in his congregation who took umbrage at his
parish meetings. He recited the verse, emphasizing that preaching was allowed by
scripture (1) in the temple and (2) in every house. To prove his point he cited
40
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biblical examples of preaching both indoors and out of doors, in the temple, in the
Âupper roomÊ on the day of Pentecost, and Âhouse to houseÊ. The following extract
reveals how Fletcher addressed anticipated objections:
⁄ 4 Obj. this is not allowed in the Church.
1. Our Church is not against the Bible
2. Canon 71. No preaching nor adm[inistering] Sacr[aments] but in
case of necessity in private house. But there is a Necessity seeing
the ignorance of Churchmen – and Busy endeavours of
Dissenters.
3. 73 Canon forbids to hold conventicles or secret meetings. – to
empeach & deprave the Doctrine of the Church of Engl[and].
4. Canon 49 Allows a Minister examined by the Bishop and duly
licensed to expound in his own cure or elsewhere any scripture or
matter of Doctrine.46
This was not the only place Fletcher made such arguments,47 but it is
significant that his aim was to demonstrate that his chapel meetings in the parish
were not conventicles, if by that term it was meant that they contradicted or sought
to undermine the true doctrine of the Established Church. Indeed, it was his chief
point that his meetings (he went on to defend daily meetings and sermons in the
parish) were thoroughly Anglican. Much later in his life, Fletcher included in his

Portait an anecdote which has striking similarities to his conflict with the Hintons. He
wrote:
A worldly minister ... entering into an [religious] assembly ... heard
the prayer of these humble believers; and, as much surprised to see
the ardour with which they offered their petitions, as to observe the
time and place in which they were presented, withdrew from their
society with as much indignation as a good pastor would retire from a
company of jugglers. But having understood that one of his own
parishioners was of the religious party, he took the earliest
opportunity of testifying the utmost disapprobation of his conduct.
46
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ÂWhat was it,Ê said he, Âthat you was doing with those people the other
day in such a place? Conventicles of that kind are contrary to order,
and unworthy of toleration. The church is the only proper place for
the performance of divine worship ...Ê But the [society member] ...
asserted, that the prayer against which the zealous pastor had so
angrily exclaimed, was used in exact conformity to those very
petitions which he himself was inconsistently heard to offer at the feast
of pentecost, and on other solemn seasons.48
In addition to HintonÊs charges against the religious societies, he on one
occasion Âassembled the Parishioners to instigate them to chase [FletcherÊs] valet
from the Parish·after much argument he was obliged to desist.Ê49 We know little of
HintonÊs churchmanship, but wherever his loyalties found their place, it seems in that
part of the parish a squire-parson alliance was established, not between Fletcher and
a local gentleman, but between Rev. Hinton and the Madeley Wood gentry.
FletcherÊs pastoral ideals and methods interfered with HintonÊs status as local
unbeneficed clergyman but gentrified leader. Other than FletcherÊs letters to Charles
Wesley expressing his frustration with Hinton, it is difficult to say just how Fletcher
dealt with him personally. Fletcher was often discouraged by the opposition brought
by clergy who he thought should rather be his allies.50
Anti-religious agitation was not reserved for Methodist itinerants, or
enthusiastic dissenters, and it was not only some of his fellow clergy who
complicated FletcherÊs task; there was a body of the laity who proved similarly
umbrageous concerning his pastoral fervour. He approached his parish ministry,
similar to Wesley and his itinerants,51 Âwith the language of a missionary going to the
most ignorant heathensÊ.52 The month he was inducted, he wrote to Wesley that his
call to Madeley was Âto preach Christ among the Gentiles ... to try to save ... the
souls that are committed to Me ... crying to them to turn in the name of the Lord.53
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Eight years later he wrote to James Ireland that there were Âno farmers at Madeley
who feared God and loved Jesus.Ê54 To his congregation he preached:
Let us observe here the dangerous mistake of some who judge, that
they are regenerate because they are reformed ... You pity those who
never go to church, and never worship in GodÊs house: But when you
are there, are you sensible of the presence of the God on whom you
wait? ... You cry out against those who never say their prayers ... But
when you pray, is the intercourse opened between God and your
soul ...55
It is no surprise that when he began to preach the new birth at Madeley,
proclaiming that many of his congregation, despite their attendance at church and
communion, were yet unfamiliar with true religion, they began to call him a
Methodist. ÂSome of the poorer sortÊ, however, affirmed his gospel message saying
Âhe is speaking the truth.Ê56 His Methodism, albeit flowing from the church pulpit,
was beginning to disrupt the status quo. Furthermore, because the bulk of his parish
was made up of the semi-literate or illiterate, his preaching often catered to the
capacities of the lower classes.57 In this, Fletcher demonstrated less of the
Âconventional social conservativismÊ of Walker of Truro,58 though both parsons
emphasized that the gospel was equally available to all regardless of social standing.
In any case, in Madeley the gospel was, Fletcher alleged, received more readily by
the poor colliers of his parish.59 The same gospel message, however, perturbed some
of the gentry who saw Fletcher as an encourager of fanaticism amongst the lower
classes and a disturber of the public order. His preaching quickly elicited the rebuke
of ÂSome of the best farmers and most respectable tradesmenÊ, of whom he wrote,
Âtalk often among themselves ... about turning me out of my livingÊ.60 The
aggravation he caused was indicative of rising tensions in general over his
evangelicalism, foreshadowing his later ÂtrialsÊ as he called them. His frequent
sermonizing on the lost and damnable state of man provoked Ârepeat clamours of
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those who complain that they hear of nothing but harsh unsound and unscriptural
doctrine in this churchÊ. On one occasion, Fletcher commented on a Âpoor
inconsiderate man ... indecently betraying before the congregation the thoughts of
his heart on that subjectÊ, to which Fletcher responded in a sermon on the Sunday
following the interruption.61 The sermon was an apologetic for preaching the new
birth, and he noted in his concluding remarks:
I ... beg you to take notice of the unjustice of those who cry out
against my doctrine as if it were strange & never heard of in our
church before: can I help peoples calling themselves churc[h]men
without knowing the Articles of our Church & exclaim against me as
a dissenter for dissenting from their loose principles, and defending
the 9th Article of the Church they pretend to be of[?]62
Just as taunts were brought publicly against him, so he replied publicly from
the pulpit, calling churchmen to true churchmanship. This provoked at least a
portion of his congregation to anger and as in other areas, Âincitement came from
clergymen, gentry or some „blustering, influential farmer‰.Ê63 If Hinton was the
former type of adversary, William Purton, a parishioner who had land in both
Madeley and a neighbouring parish, was the latter. Purton had already been
adversarial towards Fletcher, but when Fletcher preached in the open air near
PurtonÊs barn,64 he was stopped short because Âa man „set about ringing the pan at
him and another man threw eggs at him, and a man of the name of Rogers drove
four horses through the Congregation.‰Ê65 Purton was known to insult Fletcher as he
came out of church, and on one such occasion, Fletcher told his congregation that
Âthe Lord would display a signal mark of his displeasure against the enemies of his
cause and truth.Ê66 On his way home from a Âmidnight revelÊ the following Saturday,
Purton fell from his horse and died.67
Tensions were not constant, but it is clear that FletcherÊs irregularities
occasionally provoked new reactions. When Fletcher preached against the
61
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immorality of popular recreations, for example, new conflicts arose. Still, Fletcher
was able to find advocates in the parish as well. Indeed, two of his primary
collaborators in the parish, helping him with his societies, namely Thomas York and
William Wase, were both gentlemen; not all of the gentry opposed him. Over time,
Fletcher garnered support from his parishioners more generally by demonstrating his
commitment to their care. In Chapter Two it was observed that FletcherÊs preaching
of the gospel was more effective than a first glance at his own testimony might
suggest. The same is true of his efforts at reforming the parish more generally. When
towards the end of FletcherÊs life one of his erstwhile students, Noel Hill (now First
Baron of Berwick), with another nobleman met Fletcher on the road, Hill
commented to his companion: ÂThat man has nearly civilised all this very populous
country: when he came here, there were many little better than savages, who are
now respectable members of society. He has been the greatest blessing in all these
parts.Ê68
Tensions Between Fletcher and John Wesley
Traditionally, historians have looked at Madeley through WesleyÊs eyes,
assuming that the ministerial success Fletcher found there was due to WesleyÊs model
of Methodism. There has, in recent years, been some debate over claims that in the
eighteenth century, ÂMethodism ... grew fastest in areas of Anglican parochial
weakness, where the supervision of squires and parsons was at its most rudimentary,
and appealed also to occupational groups in closely knit communitiesÊ, yet it is this
perspective which has typically been applied to Madeley.69 Baker claimed that the
parish
was a characteristic background for a Methodist circuit even before
Fletcher organized Societies and built chapels there ⁄ typical of those
areas most affected by the Industrial Revolution of the eighteenth
century·areas where Methodism achieved its greatest success because
the maximum spiritual need was too often coupled with minimum
ministration by the Established Church.70
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It is true that Fletcher saw Madeley as a good setting for a Methodist
ministry, but it was not the Methodism of WesleyÊs itinerants operating under his
authority. Rather, Fletcher envisioned a Methodism centred in the local parish under
his authority as the vicar. This caused two problems for Wesley: first, it meant that
Wesley would have to (if reluctantly) defer to FletcherÊs own sense of calling to a
single parish; and second, it meant that, despite his close relationship with Fletcher,
he would still have to negotiate about sending his preachers into the parish as he had
with other evangelical clergymen.

FletcherÊs Narrow Sphere
Wesley predicated that submission to his authority and his Methodist
principles was voluntary and that those who wished to depart from them (and thus
from his Connexion) were free to do so without hindrance.71 Referring to his early
preachers, he wrote, ÂThese severally desired to serve me as Sons, and to labour

when and where I should direct. Observe. These ⁄ desired me, not I them ⁄ each
had power to go away when he pleasedÊ.72 Such a claim he could hardly have
defended regarding his relationship with Fletcher (and indeed, with several others).
For when FletcherÊs appointment to a parochial ministry called him away from his
work with the Wesleys among the Methodists in London, John Wesley persistently
asserted his presumptive prerogative to draft Fletcher back into Methodist service.
FletcherÊs consistent response was to assert that it was GodÊs providence which had
called him to Madeley, and until it was clear that providence had released him from
that call, it was there he would stay. Fletcher believed he could carry out a Methodist
ministry as a parish incumbent.
Despite all the time Fletcher had spent working with Wesley in the London
societies, he did not perceive that work to be his ultimate calling. Instead, he took for
his model a parish priest; he hoped to become a Âlittle BerridgeÊ.73 John Berridge was
one of the so-called irregular clergy who set up preaching meetings in his parish, as
well as itinerating beyond its bounds. His ministry met with remarkable success, and
his model made an impression on Fletcher.74 In the spring of 1759 and again in
1760, Fletcher visited BerridgeÊs parish of Everton where he witnessed the crowds
71
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that flocked to hear the gospel and the conversions that were effected.75 Whereas
WesleyÊs paradigm presupposed that extra-parochial leadership was intrinsic to
gospel success, BerridgeÊs model suggested that a Methodist ministry could be
performed from within the parish system, albeit with some irregularities. When he
visited Berridge, Fletcher already had Madeley in mind as the place to which he
might be presented, and he envisioned it as the ideal context for implementing
BerridgeÊs model. ÂShould the Lord vouchsafe to plant the Gospel in this countryÊ, he
wrote to Lady Huntingdon, Â[Madeley] seems to be the best spot for the centre of a
work, as it lies just among the most populous, prophane, and ignorant parishes.Ê76
FletcherÊs induction to Madeley simultaneously limited WesleyÊs Methodist
work in the parish and took Fletcher away from the agenda Wesley had for him in
London and elsewhere. This was understandably frustrating to Wesley who believed
that Fletcher was somehow obliged to continue in his service, but he could not say of
Fletcher what he said of some of the preachers: Âthey do me no favour in being
directed by meÊ.77 Indeed, from the day of FletcherÊs ordination as priest, Wesley
thought he had found a coadjutor. He recorded the day in his Journal:
[F]inding myself weak at Snowsfields, I prayed (if he saw good) that
God would send me help at the chapel ... And as soon as I had done
preaching, Mr. Fletcher came, who had just then been ordained
priest, and hastened to the chapel on purpose to assist, as he
supposed me to be alone.78
He hoped this was an indication of FletcherÊs future, serving by his side,
helping him to oversee the societies. Fletcher was not opposed to such a ministry,
but he was not convinced that he should give up on hopes of being presented to
Madeley. Fletcher had been useful in helping Wesley with organizing the singing in
his London communion services,79 and both John and Charles invited him to accept
a salary as a Methodist preacher in 1759 and 1760.80 His curacy had been
terminated by Chambre, and his employment with the Hills was coming to a natural
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end. Fletcher had been waiting to see what was to become of the HillsÊ offer of
Madeley. Thus, there was reason for the Wesleys to think Fletcher might join the
Methodists permanently rather than taking a parish. Given this expectation, it would
be natural for Wesley to be disappointed. However, it was not mere disappointment
but severe censure that he expressed when he heard that Fletcher had accepted a
living. If others were free to leave WesleyÊs Connexion at will, as he asserted they
were,81 he made no such allowance for John Fletcher. This introduced a protracted
ambivalence82 into Fletcher and WesleyÊs relationship, despite WesleyÊs claim that
they Âwere of one heart and soul.Ê83 This ambivalence both caused and was
perpetuated by the tensions between FletcherÊs and WesleyÊs differing versions of
Methodism. Immediately upon hearing Fletcher had accepted an appointment to
Madeley, Wesley wrote to Fletcher to persuade him he had made the wrong
decision. The letter was indicative of the pressure he would put on Fletcher
periodically for the remainder of FletcherÊs life, to leave his parish for a permanent
role with the Methodists.
Although WesleyÊs letter to Fletcher (written after hearing of his acceptance
of Madeley) has not survived, Fletcher quoted from portions of it in his reply.
WesleyÊs first response was a stern rebuke. FletcherÊs defence of his acceptance
began with a statement of his call to preach the gospel, despite the sacrifice it
required in tearing himself away from ÂFather, Brother, &cÊ as the disciples Âtore
them selves away from their belovd masterÊ.84 But Wesley went further than simply
accusing Fletcher of abandoning his spiritual father (an appellation Fletcher himself
granted): He called FletcherÊs new charge Âthe Snare of the DevilÊ. Fletcher rebutted:
ÂI can not see it in that light, what appears to you a snare seems to me to be a door
providentially openÊd ... here you say „I cannot do well in a living, it is not my
calling‰Ê.85 Finally, it appears that Wesley insinuated that he had accepted the living
for the sake of money, Âprefe[r]ring things temporal to things eternalÊ. Fletcher,
clearly shocked by such an accusation, listed the proofs that financial gain was the
last possible reason for his acceptance of a Shropshire living, where he predicted he
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would struggle to Âmake both ends meet in living at Madeley upon 70 [pounds] – To
say nothing of my having declined the offer of other livings, 3 or four times betterÊ.
To make himself clear to Wesley that he was not going to amend his decision, he
concluded: ÂIn short – I cannot retreat now I have been inducted some days, & could
I do it, I do not think it expedientÊ.86
But why was Wesley, who claimed to hope for a more diligent and
evangelically minded clergy, so eager to pull Fletcher away from helping to fulfill
precisely that ideal? The timing may have had much to do with it, for the
perfectionist controversy between Wesley and the perfectionist leaders, George Bell
and Thomas Maxfield, was intensifying in the London societies.87 FletcherÊs
mediating voice would have been a useful resource for Wesley who was trying to
hold together his Connexion which was threatened by the controversy. Even so,
once Fletcher had so clearly indicated that he was obeying his conscience (a mark
Wesley commonly claimed for his own following of providence),88 why was Wesley
not then more supportive of this minister par excellence? Part of the answer is to be
found in the conversations Wesley had with his preachers during the previous five or
six years. In 1755 Wesley prepared a document entitled Ought We to Separate from

the Church of England to be read at the Conference. In one part of the address, he
implied that those of his preachers who had received Anglican orders did not Âgive
themselves to the work [of Methodism] so entirely as they did before.Ê89 Presumably
this was because ordination required appointment to a curacy or incumbency and
thus took them away from the London societies where the WesleyÊs served
Communion. Wesley did not mention who he had in mind, but he was reticent to
encourage further ordinations amongst the ranks of lay preachers, seeing it as a
liability to his movement in general. Now, five years later, Fletcher was unwittingly
proving him correct by leaving London for his new parish.
For Fletcher, his trajectory was set. Once he was inducted, no alternatives
could convince him that it was not his call. Wesley, on the other hand, would not
accept FletcherÊs decision, yet he could not simply force him to leave Madeley. As
Forsaith has suggested: ÂWesley could not have behaved to Fletcher as he behaved
86
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to some others, expelling them from his circle. Fletcher was too well known and
respected. Moreover he risked alienating Charles, neither politically nor fraternally
conceivable.Ê90 So Wesley contrived a series of strategies to persuade Fletcher to
relinquish his beloved parish, none of which proved successful.
Hearing of FletcherÊs appointment, Wesley did not hesitate to design a plan
to draw Fletcher back to London. Only two months after FletcherÊs induction,
Wesley conspired to have him take on Samuel Furly as his curate. Fletcher had no
need of a curate, nor had he requested that Wesley procure one for him. It may
have been that Wesley was attempting to use Madeley as a nominal appointment in
order to get Furly into orders.91 However, it seems more likely, as Forsaith has
suggested, that Wesley hoped providing Fletcher with a curate would release him
from parochial duty and free Fletcher to work with him in London, or as an
itinerant. About the same time, Lady Huntingdon attempted to procure a curate for
him as well, but he wrote to her: ÂThere is little probability of my ever wanting [a
curate]. My oath obliges me to residence, and when I am here I can easily manage
all the businessÊ.92 It is uncertain why the Countess had attempted to find a curate
for him. It is possible that she too saw the benefit Fletcher could provide in London,
where she had seen his effectiveness among the Huguenots. In any case, if she was
trying to draw Fletcher away from Madeley, after he explained to her that he was
tied to Shropshire, she desisted. Not so with John Wesley.
Only a year later, Wesley wrote to Fletcher asking him to resign his living:
ÂYou are not fit to be alone, and you will do and receive much better among us,
come and if you do not want to be my equal I will be below youÊ.93 Fletcher copied
part of his reply in a letter to Charles:
In my last I mentioned to him that I was prepared to quit my benefice
without repugnance should providence give me the signal, far from
feeling myself attached here by particular views: but I make a
distinction between his obliging invitation and the ordering of
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providence: I donÊt care to leave my post before I have been relieved
by the sentry: I came passively, I will go in the same way.Ê94
It is noteworthy that when Fletcher wrote this, he had very recently been
accused of enthusiasm and his churchwardens had risen up against him for allowing
neighbouring parishioners to attend church at Madeley. Such circumstances make
claims that Fletcher stayed in Madeley for the leisure it provided difficult to support,
especially when at such a time Fletcher could have eased his troubles by accepting a
better living from Wesley. Ironically, FletcherÊs attempt to trust in providence was
not a sufficient explanation for Wesley, who thought he knew FletcherÊs call better
than Fletcher himself. A contradictory Wesley appears here, for when in 1773
Thomas Webb tried to convince Joseph Benson that he was needed for the mission
in America, Wesley wrote to Benson: ÂCertainly you cannot stir unless you are
clearly satisfied of your call from God. An impression on the mind of another man is
no rule of action to you.Ê95 Yet even after Fletcher had repeatedly asserted that he
was satisfied with his call from God, Wesley continued to badger him to leave.
In 1762 Fletcher wrote to Charles: ÂYour brother has written to me ⁄ and
incessantly recommends me to form a society in order that his preachers can take it
into their circuit if I leave Madeley.Ê96 Fletcher had no intention of leaving his parish,
but even so, rumour had made it to Charles Wesley that he might be considering the
possibility. Fletcher wrote to reassure Charles that he would not do so without first
conferring with him. FletcherÊs advice to others was consistent with his own practice
of following providence. Thus, when John Valton wrote to him asking advice on
whether to leave his position at Purfleet, Fletcher replied: ÂProvidence has placed you
where you are; and you must not remove rashly. Nay you must not do it without the
fullest persuasion that you are in the way of God.Ê97
A central aspect of early Methodism for Wesley was a doctrine of ministry,
which increasingly prioritized exceptional methods (or irregularities) over the
normative practises of the church. He found in the New Testament examples of ways
in which the early church made exceptions to rules of polity based on necessity.
While there were ordinary means by which God worked to spread the gospel, at
94
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certain times God used extraordinary means. He wrote that Âthe whole work of God
termed Methodism is an extraordinary dispensation of His providence.Ê98 For
Wesley, however, such extraordinary means appear to have had an ontological
character, for not only was he unwilling to relinquish the four most important of his
irregularities, but he believed the work of God could not well be accomplished
without them.
These irregularities included itinerancy, preaching extempore, forming
religious societies, and lay preaching. Sometimes Wesley included praying
extempore and field preaching as well. The Methodists, he wrote, would be bound
Âto separate from the Church than to give up any one of these points.Ê99 By the late
1750s, however, these irregularities, for all of their extraordinariness, were perceived
increasingly as essential and normative methods for spreading the gospel. The parish
system could not succeed apart from them. Gregory is certainly correct in suggesting
that Wesley viewed his irregularities as Âadd-onsÊ to the ministry of the Establishment
but also that his Âcommitment was increasingly to the add-ons rather than to the
original structure.Ê100 Furthermore, it appears that an essential component of
implementing these add-ons was WesleyÊs own authority over them. Even if the local
incumbent was already preaching extempore, forming religious societies, and even
itinerating in local parishes himself, Wesley was not willing to let them be; his
Methodism needed a presence in all areas of evangelical ministry for his broader
scheme of a Connexion to function. In this light, it is easier to conceive of how, as
Lloyd has asked, Âthe Wesley brothers could accommodate their radical ministry
with their Anglican orders and continued membership of the Church.Ê101 To this
could be added the question, how could John Wesley repeatedly claim to be
reforming the church when he was simultaneously trying to extract the best ministers
from the parishes?
Wesley justified his attempts to persuade Fletcher to leave Madeley by
purporting that he would be eminently more useful to God if he exercised his talents
in a broader arena.102 The impression that is given by WesleyÊs letters to Fletcher is
that he viewed FletcherÊs parish ministry as a waste of talent; it was simply too
98
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limited a field of action. Fletcher was not the first evangelical clergyman Wesley
attempted to draw from his parish. Indeed, in 1757 he had tried to lure Walter
Sellon from Smisby, Staffordshire. His letter to Sellon is indicative of his evolving
ecclesiology. Sellon, like Fletcher, experienced some early turmoil as the result of his
gospel preaching. As he would with Fletcher, Wesley urged Sellon to leave his parish
in order Âto be near those who have more experience in the ways of God [i.e. the
Methodists]Ê.103 In contrast, Wesley offered no explanation of why it would be
beneficial to remove the one person whom he considered to have experience in the
ways of God from the people of Smisby.
During the decade following 1763, Wesley visited Madeley four times. He
was impressed both with the beauty of the parish as well as the number of attenders,
but in his journals he made no comment regarding his conversations with Fletcher,
other than that ÂIt was a great comfort to me to converse once more with a Methodist
of the old stamp, denying himself, taking up his cross, and resolved to be „altogether
Christian‰.Ê104 The culmination of WesleyÊs efforts to enlist Fletcher came when in
1773 he wrote to Fletcher officially asking him be his successor, taking on the
leadership of the Methodists. He began his discourse with a brief statement of the
success of Methodism, followed by a statement of the concern of the preachers,
ÂWhen Mr. Wesley drops, then all this is at an end!Ê105 He then described the
qualities required, such as Âa single eye to the advancement of the kingdom of GodÊ,
and Âa clear understandingÊ. ÂBut has God provided one so qualified?Ê he asked.
ÂWho is he? Thou art the man! Ê
Not only did Fletcher meet the basic requisites for such a role, but he had
also recently grown in Âfavour both with the preachers and the whole people.Ê In
large measure this was due to FletcherÊs Checks which had been published and
widely distributed over the preceding two years, not to mention his Appeal which
had met with immediate success among the Methodists (even though it was
originally intended for his own parish). By 1772 the possibility of FletcherÊs
succession as the leader of Wesleyan Methodism was public knowledge·that is, it
had been discussed by a wider constituency than Fletcher and the Wesley brothers.
In the autumn of that year, John Wesley had invited Mark Davis to join the
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Methodists in London. Davis vacillated in his decision, and had expressed to Charles
Wesley that one of his conditions for joining would be if he could be Âsure Mr
Fletcher would succeed my brother.Ê Charles replied, ÂThere is all reason to hope
J.F. will succeed J.W. ⁄ I have no more to say upon the subject.Ê106 In any case,
Fletcher replied negatively.107
In July of that year, Wesley visited Madeley to offer the invitation in person,
which Fletcher again refused. Wesley persisted, writing to him a few days later, ÂYou
say, indeed, „Whenever it pleases God to call me away, you will do all you can to
help [the Methodists].‰ But will it not then be too late?Ê108 He again offered a curate
for Madeley and suggested that Fletcher at least make a trial of spending time among
the Methodists again. Fletcher was not persuaded; his call was still to Madeley.
Indeed, it was in May of that year that Fletcher preached to the multitudes at the
Birches where he was reminded that his call to evangelize the area was not yet
accomplished.109 Wesley made one last attempt in 1775 after Fletcher had
contributed a plan for the examination of the preachers at Conference (see below).
This time, he offered no long arguments but wrote somewhat condescendingly:
ÂWhen you do not write, you must travel ... Sit still till I die, and you may sit still
forever.Ê110 Even with these persistent tensions between Wesley and Fletcher, it must
be noted that Fletcher was not antagonistic towards Wesley, even if he was
sometimes frustrated with him. Quite the opposite, in fact, Fletcher often extolled
WesleyÊs usefulness as a minister of the gospel in his writings, with such comments
as: Âlet a Baxter, and a Wesley, astonish the world by their ministerial labours: let
them write, speak, and live in such a manner, as to stem the torrent of iniquity, and
turn thousands to righteousnessÊ.111 Furthermore, while Forsaith is correct to assert
that FletcherÊs relationship with Charles was closer than with John, a friendship
remained nonetheless, and John WesleyÊs claim that Fletcher once wrote to him
ÂWith thee I would gladly both live and dieÊ, though taken out of its context, was still
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representative of FletcherÊs love for his spiritual Father.112 Fletcher himself even
reflected: ÂI cannot but acknowledge the goodness of God in so wonderfully
keeping ... [Wesley] for so many years – and preserving him to undergo such
laboursÊ.113
Even so, by 1785, FletcherÊs resistance to WesleyÊs goading had made its
impression, and though Wesley maintained a fatherly love for Fletcher, he never
quite understood his sense of calling. On 3 April 1785, only four months before
FletcherÊs death, Wesley invited him to the Conference in London and asked him
rhetorically, ÂDo you not stay at home too much?Ê114 And writing to Charles on 2
June he complained: I grudge [FletcherÊs] sitting still; but who can help it? I love ease
as well as he does; but I dare not take it while I believe there is another world.Ê115 To
the very end, Wesley was never reconciled to FletcherÊs choice, and even FletcherÊs
death did not put a stop to WesleyÊs remarks of disapprobation, for in March 1786
he wrote to one of his preachers: ÂIf Mr. Fletcher had travelled like you or me, I
believe he would have lived these twenty years.Ê116
In what appears as an almost prophetic apologetic against WesleyÊs
ÂeulogisticÊ comment that FletcherÊs ministry was confined to but a narrow sphere,117
Fletcher wrote:
St. Paul was for three years the resident pastor of a single church. The
city of Ephesus was his parish: and while he resided there, he gave an
example, which every minister, by the most solemn engagements, is
bound to follow; whether he be commissioned to labor in a city or a
village. During two other years of his life, this Apostle was confined
within narrower limits than any pastor of a parish. Shut up at Rome in
a house, that served him for a prison, and constantly guarded by a
soldier, he was unable to extend the sphere of his labors. Yet, even in
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these circumstances, he continued in the diligent exercise of the holy
ministry ... Surely nothing can appear more perfectly reasonable, than
that every pastor should discover as much zeal in his particular parish,
as St. Paul was accustomed to manifest in the Roman Empire, when
he was at liberty, and in his own apartment, when loaded with
chains.118
However, WesleyÊs perpetual hope that Fletcher would leave his parish was
not the only way in which their two models of Methodism were brought into
competition, for despite FletcherÊs accomplishments in setting up societies, Wesley
insisted that they should be integrated with his Connexion.

WesleyÊs Preachers in Madeley
As discussed in Chapter Three, Fletcher was not against having others preach
in his pulpit, though he initially limited invitations to preach in Madeley to ordained
clergymen of the Church of England·that is to say, they were not Wesleyan
itinerants.119 Fletcher had difficulties enough without having to defend lay preachers
in the parish as well. Instead, he hoped to get matters settled regarding his parish
societies, and those in surrounding parishes before WesleyÊs preachers created a new
stir. This fact has been obscured by those who have hailed FletcherÊs relationship
with Wesley and his preachers as the ideal cooperative Methodist-Anglican ministry,
focussing only on the eventual outcome rather than the early tensions. Thus, it has
been supposed that Fletcher happily left the Madeley religious societies to Wesley
and his itinerants, apparently without either hesitation or conflict. Baker claimed that
Fletcher was the Âone clergyman [who] proved fully co-operative.Ê120 This view has
been propagated almost entirely by reference to an extract from a letter by Fletcher
to his friend, Miss Hatton.121 The commonly quoted extract reads:
The coming of Mr. Wesley's preacher's into my parish gives me no

uneasiness: As I am sensible that every body does better, and, of
course, is more acceptable than myself, I should be sorry to deprive
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any one of a blessing; and I rejoice that the work of God goes on, by

any instrument, or in any place.122
Fletcher did eventually ÂwelcomeÊ WesleyÊs preachers into his parish as fellow
helpers in the gospel and a degree of cooperation ensued, but that does not
represent the whole story. WesleyÊs preachers, when they first came into the
coalfield, made Fletcher uneasy and his work harder. For he had already been trying
to demonstrate that his practice of setting up societies and preaching evangelically
was not irregular or illegal but rather was consistent with ideals of the Church of
England. But Wesley was oblivious to the problems in which Fletcher was already
enbroiled.123 Despite FletcherÊs reticence, Wesley was not one to defer to the will of
local incumbents.
In the 1750s, WesleyÊs conflict with Samuel Walker had heightened with
WalkerÊs insistence that the Methodist societies be run by the parochial clergyman if
he Âboth preaches and lives the gospelÊ,124 and that Wesley should discontinue his
use of lay preachers. Then, in 1761 with the induction of the evangelical Henry
Venn to Huddersfield, conflict arose again because Venn wanted Wesley to leave
the Methodist societies·which had been recently established by Wesley·to VennÊs
care. Wesley refused, asserting that his preachers had preceded Venn in carrying out
an evangelical ministry and therefore, the societies should continue under their care.
Wesley explained that he did not desire to send preachers Â[w]here there is a gospel
ministry alreadyÊ.125 WesleyÊs appointment of preachers to Truro and Haworth
despite the presence of evangelical incumbents, and his attempts to draw some of the
dutiful clergy away from their cures, make his claim appear somewhat disingenuous.
Venn and Wesley came to a compromise, that the preachers would visit
Huddersfield only once a month. As might be expected, the arrangement was
context specific and no such compromise was standardized. Indeed, only a year later
he was posturing to appoint preachers to Madeley, a parish where even Wesley
could not criticize the evangelical doctrine, character, or practice of the incumbent.
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It is curious that Wesley did not visit Madeley until FletcherÊs fourth year
there. It was only partly for want of opportunity. The first occasion that offered was
apparently blocked by Fletcher. In March 1761, Wesley travelled from Wednesbury
to Shrewsbury, passing, but not stopping at Madeley on the way.126 At that time
some of FletcherÊs trials were receding, the pews of his church were filled, and he
was disinclined to invite Wesley to the parish. Fletcher wrote to Charles: ÂSomeone
has written me from Shrewsbury that your brother is awaited there if he is passing
here I think that I will not request him to preach in my church.Ê127
Wesley was again in the area in March the following year, but his schedule
was too full to fit in a visit to Madeley.128 Skinner has suggested that Fletcher and
Wesley were to meet at Shrewsbury in 1763, but this dating is based upon an
incorrectly-dated letter printed in the Arminian Magazine, and there is no evidence
to suggest that Fletcher or Wesley planned to see each other that year.129 During this
same period, the debates were escalating in the London Society over the issue of
Christian perfection. To WesleyÊs consternation, Fletcher was unwilling to take his
(or any) side in the conflict. Instead, Fletcher offered to mediate between Wesley and
the perfectionists and to admonish the minority, whom he felt were falling into
fanaticism,130 but WesleyÊs reply, if there was one, has not been preserved. In these
first years of FletcherÊs ministry, he and John Wesley corresponded only
infrequently, with at least three of WesleyÊs letters between 1760 and 1764 criticizing
FletcherÊs decision to remain in Madeley.131 This was the context for WesleyÊs first
visit to Madeley in July 1764.
WesleyÊs first glimpse of the East Shropshire coalfield made an impression
which suggested a field ripe for the harvest, and he would send his labourers with or
without invitation. For, as Fletcher was extending his ministry into the coalfield at
large, focussing specifically on the industrial development on the Wellington and
Wombridge border at Coalpit Bank, Wesley was preparing to add Madeley to the
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Chester Circuit. The preacher appointed was Alexander Mather, and his first stop
was to be Coalpit Bank. Fletcher had hoped to Âprevent this happeningÊ, that is,
appointment of Wesleyan preachers to his parish or to his Wellington mission at Âthe
BankÊ, because he knew it would complicate his present conflicts there. Fletcher had
enough problems without the added questions raised by WesleyÊs lay itinerancy.
Furthermore as Streiff has noted, Mather, ironically, was involved with the
perfectionist controversy in London, and at Wednesbury had, with his wife·who had
Ânot honoured her professionÊ·made a stir about it.132 Mather visited Fletcher at
Madeley to inform him that Âhe had been invitedÊ to preach at the Bank and possibly
even to preach at Madeley. Fletcher Ârefused him on the pretext that Mr. Hatton and
myself are both better placed to take care of that place given that it is between our
two parishes and that we have very recently met there.Ê133 Fletcher was confused and
frustrated, for John Wesley had been in Madeley only a month earlier, yet Âsaid
nothing [to Fletcher] on the matter of introducing preachers into the
neighbourhoodÊ.134 If his previous policy had been to refrain from sending itinerants
into parishes where there was already an evangelical ministry in place, it was clearly
changing.
Another of WesleyÊs preachers, Joseph Guilford, arrived in Madeley the
following January, again, a preacher of Christian perfection but of another variety.
Fletcher found his theology lacking but not his earnestness in faith. This time
Fletcher made no complaint about the visit but lamented the growing division
between Wesley and the ÂperfectsÊ in London.135 In August 1765, the Methodist
Conference created a new ÂSalopÊ circuit to which were appointed Alexander
Mather and William Minethorpe.136 Streiff has suggested that the Âfact that we hear
little of [intrusion of Methodist preachers] in FletcherÊs letters points to a relatively
peaceful acceptance of them.Ê137 This may be true generally, but clearly the
preachers caused certain tensions, and Fletcher believed their intrusion might indeed
interfere with or dismantle all he had accomplished thus far. If they were injudicious
in how they proceeded, not only would they disrupt ministry in the coalfield at large,
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but once they were associated with Fletcher, they could raise concerns with those in
his parish with whom he had just begun to garner support for his evangelical
ministry.
In October, Fletcher wrote to Charles that Mather was on his way to preach
at Wellington and that he had not been invited by Fletcher, but by the people,
Âbehind [FletcherÊs] backÊ. Â[T]he consequences will come down upon meÊ, he
explained, Âif they are bad, I will need to carry them as well as I am ableÊ. Fletcher
entrusted the problem to providence, resolving Âto pray that the ill does not outweigh
the good, and live in great hope without worry.Ê138 Fletcher had recently extended
his ministry to Trench. Mather wrote to Fletcher enquiring why he had set upon
preaching there instead of leaving it to Methodist itinerants. Fletcher explained that it
was not to pre-empt Mather or Minethorpe but rather to prevent the people there
from inviting another travelling teacher whom Fletcher knew to be Âa lying wretch,
who went to them from the BankÊ.139 The friction with Mather over the Trench
matter allowed Fletcher to clarify the extent to which he was willing to cooperate
with the Wesleyan preachers in Shropshire.
Fletcher was careful to identify for Mather the most expedient places for him
to preach and the relative frequency which would least interfere with the work he
and Hatton were already doing. As Streiff pointed out, Fletcher was more than
willing to welcome the support of the preachers in the parish of Wombridge (which
was a Donative and Peculiar without a resident curate) and in Wellington, where
Fletcher had already been threatened by neighbouring clergy.140 ÂI desire you will
call there as often as you have opportunityÊ. In FletcherÊs other societies, however,
his invitation was considerably more restrictive. Fletcher limited his welcome with
regard to both his own parish and his previously founded societies: ÂAn occasional
exhortation ... at the Bank, Dale, &c will be esteemed a favour.Ê On the other hand,
Fletcher left Âthe management of the societiesÊ up to the preachers, saving for himself
the role of visiting evangelist. Wary of the temptation he had observed in the
Methodist preachers to expect immediate results from their preaching, he warned
Mather to be patient, surely a caution intended to prevent rashness in the way the
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societies were handled. ÂLet us wait for fruit as the husbandmanÊ, he wrote, Âand
remember, that he who believes does not make haste.Ê141
Whatever misgivings Fletcher had, he still considered Wesley as a spiritual
father and an evangelical co-worker. The relationship of WesleyÊs Connexion to
Madeley had been under negotiation for five years. Now in 1766, despite the
potential problems WesleyÊs preachers posed for him, Fletcher affirmed his desire to
partner with Wesley. After inviting Wesley to Madeley at the time of his usual visits
to Shropshire, Fletcher also expressed, if warily, his gratefulness for MatherÊs
preaching: ÂMather is so kind as to strengthen my hand ... I trust he will be an
instrument of much good.Ê142 Wesley replied that he would be unable to include
Madeley in his itinerary for March but that he might fit in a stop in August; he did
not.143 It was the same year that Fletcher wrote to Miss Hatton that WesleyÊs
preachers gave him no uneasiness. However, he was still concerned about the effects
of WesleyÊs timing, and he added:
How long it might have been expedient, to have postponed preaching
regularly in my parish, till the minister of _____144 had been
reconciled to the invasion of his; and how far this might have made
my way smoother, I do not pretend to determine: time will show it,
and, in the mean while I find it good to have faith in Providence.145
This often ignored qualification of his opinion about WesleyÊs model of
cooperation is indicative of a greater tension than has been supposed. Wesley had
not coordinated with him, nor apparently asked him whether itinerants would be
useful in Madeley but rather sent them regardless of FletcherÊs judgment. There is
little evidence to suggest what work the itinerants were doing in Madeley and how
frequently they were there; however, it seems that relations were peaceable and that
Fletcher increasingly saw them as helpful partners in ministry. Only eight names of
Wesleyan itinerants in Madeley appear in FletcherÊs correspondence, and four of
these appear during the years Fletcher was on the Continent. During that time,
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Fletcher wrote to express his gratitude to the preachers for their assistance, which
clearly lightened the load of his curate. Thus, despite earlier tensions, the later
accounts of the cooperation between Wesleyans and Fletchers were, in the end,
representative.

A Methodist Church of England?
The concept of the Methodists as a branch of the Church of England appears
quite early in FletcherÊs thought. Twice in 1759 he referred to Âthe Meth[odist]
ChurchÊ,146 by which he meant that part of the Church of England that was both
evangelical and connected to the Wesleys. The same sentiment appears in a
statement he made to John Wesley, urging prayer Âfor the [C]hurch of England and
that part of it which is called the Methodists.Ê147 Because such references provide no
insight as to how distinct a body Fletcher perceived the Methodists to be, it is
difficult to assess at what point he first conceived of a more formal organization of
this ecclesiolae in ecclesia. His first outline of a plan for a ÂMethodist Church of
EnglandÊ was drafted in response to a particular crisis in a particular context. The
crisis was the seemingly imminent death of John Wesley, who had fallen seriously ill
in July 1775 while on a preaching journey in Ireland. Fletcher had heard about it
through James Ireland and quickly wrote to Charles Wesley that it was his duty to
Âpreside overÊ the Methodists if his brother were to die.148 Wesley recovered, but the
occurrence had the effect of stirring up concern amongst the Methodists of what
would become of the Connexion upon WesleyÊs death. The issue was not new, but
the possibility that the time was near approaching forced the issue. ÂYou have lately
been shaken over the graveÊ, wrote Fletcher, Âyou are spared, it may be to take yet
some important step ⁄Ê149
Fletcher was concerned for the Connexion, not only because he feared for
the fragmentation of the Methodists,150 but because he saw them as a means of
reforming the church from within in order to Âprovoke our superiors to godly
jealousy and a complete reformation.Ê151 As a parish priest, Fletcher had grown
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uncomfortable with certain elements of the doctrine of the Church of England. Many
of his ÂscruplesÊ, as he called them, mirrored those expressed in WesleyÊs 1755
address to the Conference.152 Amongst these were concerns regarding the Burial
Service,153 the Âdamnatory clausesÊ of the Athanasian Creed, and part of the
Baptismal Office.154 The Methodists were not the only ones to take issue with the
doctrines of the Church of England. There were other doctrinal issues being
challenged as well from outside the church.
As Rack has observed, to some degree within evangelicalism at large, but
especially within Methodism, there was a Ârather sudden appearanceÊ in the 1770s of
reports of mystical experiences, which began to appear contemporaneously with the
mounting Âthreat of anti-Trinitarian and outright Unitarian ideasÊ seemingly offered as
ÂexperimentalÊ evidence to contest this heterodoxy.155 Similar threats had been
known in the years surrounding the Glorious Revolution and the passing of the
Toleration Act, but from the 1740s, there was increasing agitation---from within the
Anglican fold as well as from dissent·for the relaxation of laws regarding
subscription to the Thirty-Nine Articles. Amongst evangelicals there were some, who
like Fletcher, disagreed with elements of the Liturgy and Articles, but who, like
Grimshaw, were willing to say Âthough I do not approve of everything in our liturgy,
yet I see nothing so amiss in it or our Church ⁄ as to justify my separation from
her.Ê156
There was in fact no unanimity as to what form such a relaxation should
take, but there was a general sentiment amongst agitators that that subscription was
problematic at best for those who had concerns regarding some of the doctrines
contained therein, and they therefore advocated reform in order to refrain from
subscribing thus against their consciences.157 Bills intended to relieve dissenting
ministers from subscription to most of the Articles, prompted in part by those who
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were discouraged by the initial rejection of the Feathers Tavern petition,158 were sent
to the House of Lords in 1772, 1773 and finally passed after being sent again in 1779.
Furthermore, Joseph Benson had submitted a plan to Wesley for reforming the
Methodist Connexion in order to hold the preachers to a stricter accountability.
BensonÊs plan also included a proposal that John and Charles Wesley, along with
Fletcher, lay hands on preachers who had been duly examined, thereby ordaining
them out of the order of the Church of England. Fletcher agreed with a stricter
examination of the preachers but objected to ordinations, explaining that the
Wesleys Âcould not with decency take the step of turning Bishops after their repeated
declarations that they would stand by their mother to the last.Ê159
So it was in this particular context·that is, in a theological atmosphere where
numbers of English churchmen and dissenters were vying for their own versions of
reform regarding requirements of subscription, and Methodists were trying to
construct their future·that Fletcher drafted his plan of a Methodist Church of
England. Thus he introduced his plan to Wesley: ÂThe admirers of the
Confessional,160 and the gentlemen who have petitioned the parliament from the
featherÊs tavern, cry aloud that our church stands in need of being reformÊdÊ.161
Indeed, Fletcher went so far as to affirm the criticisms of the church made by
Priestley and Lindsey, that the body of clergy as a whole poorly represented the
ideals of the church but added that such an observation should Âat last rouse us from
our lethargy, and stir up seriously to consider the difference there is between
primitive and modern Christianity, that we may return to the pure truthÊ.162 This
return to primitive Christianity formed the ideological framework of FletcherÊs plan.
His intent was to help Wesley keep Methodism within the Church of England, yet to
take advantage of the churchÊs breadth to create a recognized evangelical body of
believers within her. He noted that even in the Establishment, which he found so
pleasing in general, there were in fact Âpalpable defectsÊ.
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FletcherÊs proposal had thirteen points.163 These are outlined in some detail
by Streiff164 but several are worth summarizing here. His first point defined the
relationship of Methodism to the Establishment: Methodism, he proposed, was to
become known as Âa daughter-church of our holy mother, the Church of England.Ê
The foundation of such a daughter church was to be a revised publication of the
Articles, Liturgy, and Homilies, expunging the ÂPopish dirtÊ which yet remained but
receding from her in nothing else. In order to establish this new daughter church, a
petition was to be drawn up by the Methodists and submitted to the Archbishop of
Canterbury with the proposal of the reformed Articles and Liturgy, not as binding
on the whole church but on that part of it that was Methodist. Furthermore, it was to
be included in the petition that the Methodists would have protection under the law,
not as dissenters, but as members of the Church of England who were committed Âto
the purity of the gospel, and the strictness of primitive discipline, and the original
design of the Church of England, which was to reform, so far as time and
circumstances would allow, what ever needed reformation.Ê Fletcher also included a
scheme of ordination by which the bishops would ordain the qualified lay preachers
by WesleyÊs recommendation (an alternative to BensonÊs plan). And, following the
WesleysÊ deaths, the leadership of the Methodists would be Âlodged in three or five
of the most steadyÊ ministers of the Connexion.
Now, after having served Madeley for fifteen years, Fletcher saw an
opportunity to attempt to ease the tensions between the parish ministers and the
Methodist preachers by formally establishing them (by law) as cooperative arms of
the same body, a model he had already been implementing in Madeley for a
decade. Fletcher had intended that the proposal be read at WesleyÊs Conference,
which was then taking place. However, Wesley wrote to him after the end of
Conference, commenting only that his and BensonÊs advice on examining the
preachers had been applied; he made no mention of the proposal.165 Wesley may
have thought the plan untenable or even disagreeable to his own agenda.
Fletcher had offered no suggestions on how the cooperation he hoped for
amongst preachers and parishes might be fostered. Perhaps he thought that granting
163
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protection under the law would be sufficient, or more likely, he thought that a stricter
discipline, according to purer doctrine, would naturally produce the fruit of
cooperation. In either case, KentÊs suggestion that such a hope was perhaps naïve, if
not misguided,166 is probably correct to the extent that Fletcher could have expected
his proposal to meet with the approval of the Bishops. However, his work in
Madeley was a vivid example of how such a model might be played out in other
parishes, even if it meant living with the tensions which were intrinsic to such a plan.
One of FletcherÊs most proven strategies at combating tensions in his parish was his
steady commitment to providing the best quality of pastoral care and utilizing, as
often as was expedient, his society meetings and meeting places to benefit the needs
of the parish. It is his pastoral care that we turn to in the next chapter.
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Chapter 5
Pastoralia
Fletcher was never content to merely fulfil the liturgical functions of his
calling. Whatever pace the rhythm of parochial life might have been elsewhere, in
Madeley, it was anything but slow. Contrary to VirginÊs picture of a body of clergy
who completed their pastoral duties with plenty of time to spare,1 FletcherÊs
communications make it clear that he felt his work was never done.2 His efforts to
provide church services alone took up several days each week, not to mention
baptisms, marriages, and funerals, which have already been discussed. But in
addition to these were the duties of making pastoral visits to the sick, the dying, and
the elderly, caring for the poor, and providing for the religious education of children,
unlearned adults, and exhorting families to take on education in their homes. In
many cases, these concerns overlapped. For example, a visit to a child in the parish
might be for the purpose of education but could be doubled with pastoral care for
the parents or neighbours. Generally, his pastoral visits and educational initiatives
formed two branches of his ministry, which he hoped would draw people to the
church, establish them in evangelical faith, and reform the parish. This chapter
examines these themes, and the way Fletcher attended to his duties in church and
chapel.
Pastoral Care
Care

Pastoral Visits and Prayer for Parishioners
There were generally two purposes of pastoral visits: general visits and
visiting the sick and the dying in their time of distress. The former type was part of
the regular pattern of parish life by which a parson became acquainted with his
flock. This consisted, in the best cases, of perambulating amongst the villages and
neighbourhoods of the parish to meet families, offer private exhortations, to pray,
and in cases of problems, to admonish parishioners. The Canons did not specifically
require such visiting, and the Office for the Ordering of Priests only hints at the
practice suggesting giving Âprivate monitions and exhortations ... within your cures,
as need shall require, and occasion ... givenÊ.3 Furthermore, as has recently been
1
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noted, systematic visitation of parishes was not common amongst the eighteenthcentury clergy, especially in smaller parishes where it was easier to become
familiarized with parishioners by other means, such as attendance at worship.4 Yet
pastoral visiting was to some degree embedded in the culture of the church. George
Herbert recommended it as a means of finding oneÊs Âflock most naturally as they
are, wallowing in the midst of their affairsÊ. He suggested the visit should consist of a
pronounced blessing upon the family, followed by admonishment towards piety in
their business, and if the family was poor, then the parson Âopens not only his mouth,
but his purse to their relief.Ê5 It may have been the size and distribution of
population which shaped FletcherÊs view that systematic visiting was essential. In his
own clerical handbook, Fletcher outlined requirements similar to HerbertÊs:
By frequent pastoral visits to hamlets, schools, and private houses, the
indefatigable minister should continually be moving through the
several parts of his parish, discovering the condition of those
entrusted to his care, and regularly supplying the necessities of his
flock, diffusing all around instruction and reproof, exhortation and
comfort ... he should cause the light that is in him to shine out in
every possible direction before the ignorant and the learned, the rich
and the poor; making the salvation of mankind his principal pursuit,
and the glory of God his ultimate aim.6
At least an occasional routine of going from house to house was encouraged by
those such as Thomas Wilson, Jeremy Taylor, Gilbert Burnet and John Wesley, and
it appears that if uncommon, such visiting was still more frequently carried out than
is often suggested.7
In any case, FletcherÊs habit in Madeley, as attested by those who observed
him, was to daily acquaint Âhimself with the wants and dispositions of his people,
anxiously watching over their several households, and diligently teaching them from
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family to family.Ê8 This served two ends. First of all, he knew that those who refused
to attend church were those for whom spiritual Âcounsel is peculiarly necessaryÊ. He
was critical of clergy who spent time polishing their sermons to the neglect of the
equally important duty to Âgo in pursuit of his wandering sheep.Ê Such clergy, he
chided, Âimagine, that the flock were rather called to seek out their indolent pastor,
than that he was purposely hired to pursue every straying sheep.Ê9 Secondly, pastoral
visits were the foundation of Âthat vigilant inspection into families, upon which the
discipline of the church depends.Ê10 Like Richard Baxter, who asked rhetorically
how a congregation might be reformed Âif all the work be cast upon [the clergy]
alone, and masters of families neglect that necessary duty of theirsÊ,11 Fletcher
understood the limitations of being but one person and knew that the responsibility
to instruct families had to be encouraged often. ÂThe power of pronouncing

exhortations and blessings is not the exclusive privilege of pastorsÊ, Fletcher wrote,
Âbut belongs to all experienced believers.Ê12 When Fletcher was working on his
controversial writings in the 1770s, and when his respiratory illness was preventing
him from being able to preach regularly, he wrote to James Ireland that despite his
weakness, and although his writing was not an unprofitable part of his ministry, he
nonetheless continued Âsolemn praying, and visiting my flock.Ê ÂI shall be glad to
have done with my present avocationÊ, he explained, Âthat I may give myself up
more to those two things.Ê13
Visits to houses of the infirm and dying were more forcibly encouraged by
the church. The 67th Canon emphasized and the 13th Injunction of William III
recapitulated the importance of this duty: ÂWhen any person is dangerously sick in
any parish, the minister ... shall resort unto him or her ... to instruct and comfort
them in their distressÊ.14 Mary Fletcher testified to her husbandÊs Âearnest desires &
groans for ye sick & dyingÊ, and how he Âwrestle[d] in Prayer for them ... he wouÊd
say my Dear such or such are suffering ... come let us bear their Burden before the
Lord.Ê15 Gilpin boasted that Fletcher Âwas ... anxious upon every suitable occasion to
8
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treat with his parishioners on subjects of a sacred nature, he was peculiarly solicitous
to confer with them, when verging toward the borders of eternity.Ê16 Such was the
case when a fifteen year old boy was dying in Madeley of an incurable disease.
Fletcher sat with him for an hour, Âsetting before him the greatness of his guilt ... that
he had been so long under the rod of God, and had not been whipt out of his
careless unbelief to the bosom of Jesus Christ.Ê Over the next week the boy Âfell
under the conviction, confessed ... and began to call on the LordÊ. Fletcher had
almost given up hope for the Âpoor indolent collier boyÊ who, though he lived near
the church, never attended. His deathbed conversion renewed FletcherÊs hope and
encouraged his diligence in such visits.17
Two other specific instances of FletcherÊs visits appear in one of his letters to
Lady Huntingdon. The first instance demonstrates that the parish priest was more
than just a spiritual guide, but was sometimes called upon as a de facto physician.
Jacob has quoted Bishop BurnetÊs recommendation that the clergy apply themselves
to ÂThe Study and Practice of PhysickÊ as a means of pastoral care, though he found
little evidence that such activity was common.18 Wesley was notorious for gathering
recipes for various remedies, and it may have been his influence that encouraged
Fletcher to use them in Madeley. In at least one of FletcherÊs commonplace books,
he kept a number of natural remedies.19 One of the problems Fletcher treated was
psychological depression, apparently common in his industrializing parish. Thus, the
first visit Fletcher mentioned in his letter:
The care of the melancholy people we have here about, hath greatly
weighed me down. One of them, a bargeman, the only visible
support of a helpless family, is gone quite beside himself this very
morning. I am just come from cutting off his hair to blister his head,20
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and have left him under a proper guard with little hopes of his
recovery.21
The second account was of a visit to a female parishioner who Âfeared she
should also go madÊ. Fletcher interpreted the cause in this case to be spiritual. When
he went to offer consolation at her home, her Âever frightful symptom made its
appearance, and she continued to spit at me as a mad cat for half an hour. I called
for nobody, but besought the Lord, even our dear Jesus, who was called mad for our
sakes, to restore the poor creature, and he was pleased to do it for his nameÊs sakeÊ.22
Such fits of madness or depression were sometimes associated with religious
enthusiasm, and on at least one occasion, threatened FletcherÊs credibility in both
church and chapel. In 1761 he wrote to Charles Wesley that Âa young Person [the]
daughter of one of the wealthiest of my parishioners has fallen into a deep
depression which has made everyone think that she has lost her wits, and I had
thought so also.Ê The girl had recently been converted under FletcherÊs preaching,
and rumours began to spread that he Âdrove people madÊ. Fletcher set aside the
following Saturday for Âfasting and prayerÊ, and the next Sunday he rejoiced that Âthe
invalid found herself well enough to come the ChurchÊ.23 Two years later one of his
society members (of his meeting in the vicarage), a nineteen year old girl, presented
the same symptoms, this time with the added threat of suicidal tendencies. ÂShe is
exhausted by fasting, she falls into convulsions sometimes in the church sometimes
in our assembliesÊ. He sought advice from Charles Wesley of whether he should
restrict her from attendance at church and society until her symptoms subsided. In
the meantime, he called his people to pray and to fast on Wednesdays (their normal
fast day) on her behalf.24 It wasnÊt until the following June that he wrote to Wesley
that the Âdemoniac is deliveredÊ.25
As he exhorted his parishioners to pray and fast, so he enlisted them to join
him in making pastoral visits, especially to the sick. In his sermon on Matthew 25 he
urged them to Âvisit the widow & the fatherless, the sick. the Naked – You can do it
as unto little ones in Xt.Ê26 It is worth noting that visiting the sick was an area of
21
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religious cooperation in the parish, and Fletcher joined with Abiah Darby as she
recorded in 1766: ÂI sat while [Fletcher] discoursed with [the sick person], and finding
an engagement to pray I kneelÊd down ... the Parson kneeling by meÊ.27 The 67th
Canon made exception for the requirement of pastoral visits to those who were
known to be Âor probably suspected, to be infectiousÊ.28 However, Fletcher did not
allow this for an excuse either for himself or pious members of his congregation, and
when he could, he encouraged members of his flock to accompany him on such
important errands. When his friend Miss Hatton was visiting Madeley in 1766,
Fletcher took her with him to administer the sacrament to a sick woman.
Incidentally, Miss Hatton was taken ill after her visit.29 Mrs Fletcher wrote that Âin
epidemic Disorders, when the Neighbours were afraid to nurse the sick, he has gone
from House to House seeking Help for them; and when none could be found, has
offered his Service to sit up with the sick himself.Ê However, she noted that such fearbased neglect Âwas on his first SettlingÊ in Madeley and that by the time she arrived
in the parish, there Âappeared in Numbers a most ready Mind in visiting and
relieving the distressed.Ê30 Indeed, Mrs Fletcher herself often visited the sick, and it
was on such a visit that both she and her husband caught the fever that threatened
her life and ended his.31 As one who knew him eulogized:
Ah! Madely week·Thy pastorÊs care
His doctrine pure·His fervent Prayer,
Thy Weal his only Joy.
Unwearied he, his flock attends
Nor danger fears to serve his friends,
He dies in this employ.32

Care for the Poor
Despite the rapid expansion of industry in Madeley, which offered gainful
employment to many, poverty remained a part of the parish landscape. Poor relief
27
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was administrated by the parish vestry, who elected overseers of the poor each Lady
Day. The overseers levied rates according to estimated need, which were then
approved by the vestry. Poverty increased with population growth in the parish. The
rate climbed in Madeley from £120 in 1766 to £280 in 1785, with assessments
increasing from once a year to at least three times a year in the same period. The
overseers in Madeley appear to have been particularly attentive. Unlike their refusal
to pay tithes, the Quakers paid poor rates, and Abraham Darby served for many
years as an overseer alongside churchmen as well as other dissenters, such as
FletcherÊs erstwhile Catholic adversary, Thomas Slaughter.33 A diligent vestry,
however, did not supplant an incumbentÊs responsibility for either the temporal or
spiritual care for the poor. The office for the Ordering of Deacons specified that it
was the clergyÊs duty to Âto search for the sick, poor, and impotent people of the
Parish, to intimate their estates, names, and places where they dwell, unto the
Curate, that by his exhortation they may be relieved with the alms of the
Parishioners, or others.Ê34 Clergy and laity were ideally meant to work together in
this cause. Some of FletcherÊs laity heeded the call. For example, Mary Dorrel, one
of FletcherÊs parishioners who, with her husband, attended both of the services at the
church on Sundays as well as society meetings, was known to frequently visit Âthe
abodes of the poor and afflicted ... administering to their necessitiesÊ and attending
Âto their spiritual concerns, conversed, and prayed with themÊ.35
Taking Christ as his model, Fletcher saw a need to Âchiefly associate with the
poorÊ, asking rhetorically in his Portrait whether Jesus had not insinuated that the
rich Âwould, with the utmost difficulty, enter into the Kingdom of God? ... Did he not
declare, that he would consider the regard shewn to the meanest of this followers, as
though he himself had been the immediate object of it?Ê This was not only a clerical
responsibility, but Fletcher believed the clergy had a specific call to minister to the
poor, which helps to explain why those who knew him would have found the
Âprofusion of his charityÊ to be Âscarcely credibleÊ had they not witnessed it
themselves.36 Fletcher described his call to mercy thus:
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Though our Lord came principally to save the souls of sinners, yet he
was by no means unmindful of their bodies. He went about doing

good, in the most unlimited sense, daily relieving, with equal care, the
corporeal and spiritual maladies of the people ... . The true minister
truly imitates the conduct of his gracious Master, by a strict and
affectionate attention to the spiritual, and temporal wants of his
people.37
This was the ideal towards which Fletcher strived. However, the challenges to
care for the poor were manifest, and thus required a multifarious approach of which
the work of the parish officers was but one facet. A second facet was FletcherÊs own
charity, testified to by many of his parishioners after his death, as recorded by his
several biographers.38 Mrs Fletcher wrote of ÂHis Disengagement from the World,
and Love of the PoorÊ, confirming that what he wrote in his Portrait, he practised in
his parish. His approach was more than simply giving alms, however; it was a
philosophy of Christian economy. He was wary of going into debt, because such an
encumbrance was a distraction from his duty to those in need. ÂI have heard him
sayÊ, wrote Mrs Fletcher,
he was never happier, than when he had given away the last Penny
he had in the house ... if he could find a Handful of small Silver,
when going out to visit the sick, he would express as much Pleasure
over it, as a Miser would to discover a Bag of hidden Treasure ... He
could hardly relish his Dinner, if some sick Neighbour had not a Part;
nor could I sometimes keep the Linen in his Drawers, for the same
Reason ... Once a poor Widow, who feared God, being brought into
Difficulties, he immediately pulled down all his Pewter from the
Kitchen Shelves, saying, This I can do without ... Frequently would he
say to me·O Mary, can we not do without Beer? Let us drink Water
and buy less Meat, that our Necessities may give Way to the
Extremities of the Poor.39
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Fletcher claimed that good pastors should follow St Paul, whose liberality
towards the poor sometimes resulted in his own indigence.40 Streiff viewed Fletcher
as understanding poverty through the lens of providence, quoting a passage from a
letter to his poorer parishioners in which Fletcher alluded to the Sermon on the
Mount,41 stating the blessedness of not being Ârich in the things of this worldÊ, and
commending a poverty and Âbodily wantÊ which drives one Âto the throne of grace ...
to live in dependence on divine mercy for a morsel of bread.Ê42 StreiffÊs
interpretation portrays FletcherÊs theology of providence somewhat simplistically,
suggesting more of a divine fatalism than a nuanced theology of free will, which was
so central to FletcherÊs thought. Clearly, Fletcher believed that GodÊs providence was
a supernatural guide. But providence did not preclude works of charity, and works
of charity might themselves be a manifestation of GodÊs providence. ÂCast your
bread upon the waters, in a temporal and spiritual sense, and it will not be lostÊ, he
wrote.43 Thus, while Streiff suggests that in the early years FletcherÊs work to relieve
poverty Âwas limited to charitable activityÊ, Fletcher did not view this as a limitation
but as active participation in fulfilling his providential call to the parish.
FletcherÊs resources were limited. His benefice was by no means a wealthy
one, and he claimed that his pay in Madeley would go only half as far as even less
money in another parish.44 This was not so much because FletcherÊs own expenses
were so high, but rather because the need in the parish for him to alleviate poverty
out of his own purse was so great. FletcherÊs philanthropy was not merely an
expression of his own spirituality, but a model for his parishioners to follow. This
introduces the third facet of his pastoral care for the poor·preaching for his flock to
follow his example. This he believed was the Âmost effectual means to procure for
[the poor] the generous benefactions of their wealthier companions in the faithÊ. For,
ÂWho could possibly refuse any thing to a godly minister pleading the cause of the
poor ...?Ê45 Indeed, Fletcher was unequivocal in exhorting his flock to obey this
precept.
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When in the summer of 1764, several needs arising from two industrial
accidents, increased the burden on the parish coffers, Fletcher preached a sermon on
the ÂParable of the Sheep and the GoatsÊ (Matt. 25) to his congregation. He required
no abstract illustrations to make his points. Instead he pointed to the real needs of
those in the pews: ÂHere are little ones ... desolate wives & fatherless children, what
youll do for them will be lookd on as done to the departed, to Xt ... Here are 6 little
ones 2 suckling babes, 3 blind, 3 young helpless children ... Here are 2 Widows . . .Ê
Fletcher argued on behalf of the poor that their indigence deserved mercy. He
reminded his congregation of how Âsome of you showed great readiness 2 years ago
when 2 men of another parish lost their bardgesÊ, yet in that case the families to
whom they showed mercy were better off than those now in need in their own
parish. Furthermore, Fletcher exhorted his congregation to consider their own
situations: ÂYe that work under ground & have been delivered ... show your gratitude
... Ye that may be also cut off & leave behind a helpless family by helping these two
families show how you would have your children helpedÊ.46 He also exhorted them
to charity generally, not just in times of crisis. Thus in one of his pastoral letters he
wrote to his church: ÂDo not eat your morsel by yourselves, like selfish niggardly
people; but whether you eat the meat the perisheth, or that which endureth unto
everlasting life, be ready to share it with all.Ê47
Voluntary contributions were an important part of poor relief as well, and the
churchwardensÊ accounts record the regular upkeep of the poor box for the
church.48 Outside contributions were sent by James Ireland (usually at Lady Day),
and occasionally (at Christmas) by his erstwhile polemical opponent Richard Hill.49
Distribution of such presents offered the opportunity for declaring GodÊs provision.
Thus when Ireland sent Âa large hogshead of rice and two cheesesÊ in 1774, Fletcher
distributed it at the Shrove Tuesday service after preaching a sermon on Matthew
6:33, ÂSeek ye first the kingdom of God and his righteousness and all other things
shall be added unto you.Ê50
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Times of economic crisis presented new difficulties for the poor and in turn,
for the well-being of the parish in general. Food riots were not uncommon when
scarcity, caused either artificially by farmers in an attempt to raise prices or by a lean
harvest, provoked labourers to rise up. E.P. ThompsonÊs suggestion that such rioting
represented a sort of communal solidarity in adherence to Âa traditional moral
economyÊ51 appears to have been true in the coalfield. There were four food riots in
the coalfield between 1756 and 1795, revealing a pattern in the actions of the mobs.
Rioters were known to plunder the shops of those whom they believed were
responsible for either regulating prices or making provision for the poor out of their
own pockets.52 However, as Thompson has importantly observed, there was in their
behaviour a notion of legitimization by which they Âwere informed by the belief that
they were defending traditional rights or customsÊ.53 This is further confirmed by the
fact that such riots seem to have produced the intended effect of a response by the
local clergy, gentry, industrial masters, and magistrates, to enforce the rule of law,
where applicable, against the rise in prices, or to subsidize prices or make provisions
by other means. To some extent there was a shared, if loose Âbelief that they were in
some way acting within the law.Ê54 Fletcher was empathetic to the needs of the poor
who joined together on such occasions, but was intolerant of their mob behaviour.
A poor harvest season in 1782 prompted one such uprising throughout the
coalfield. Trinder has described the occasion in some detail suggesting that a
paternalistic model remained in effect in the region. Thus, intervention was only
made when rioters forced the issue,55 in turn, reinforcing the belief of the lower
classes Âthat the power and spirit of the mob is necessary to enforce the laws.Ê56 The
riots of 1782, however, are also significant for what they reveal about FletcherÊs
pastoral role in such circumstances. The crowds of labourers who gathered in protest
were not always uncivilized,57 and it seems that threats of action came before actual
rioting, giving local leaders time to meet and devise a solution. Fletcher participated
in such meetings, joining with squires and other clergymen of the coalfield to quell
51
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the mob. However, he also took specific action in his own parish, which in the last
years of his life, he developed into several initiatives for social reform on behalf of
the poor. His first step was addressing the rioters who had assembled at Lincoln Hill
near Coalbrookdale. He had written a six-point speech which expressed his
sympathy and outlined legal and more peaceable solutions than rioting. Apparently
some of the individuals in the crowd had already conferred with their pastor,
claiming a desire to act within the law yet feeling the necessity of their wants. ÂI feel
for you allÊ, Fletcher responded, Âand should be glad to help you out of your trouble,
by any lawful means ... I come, as a Brother and a Father, to inform you of what the
law forbids in such a case.Ê He advised them that they could not be a law unto
themselves, nor was it legal for them to enforce the laws already in existence, for
these were the roles of parliament and magistrates, respectively, and that therefore,
their assembly was in itself illegal. His counsel then, was to take measures that were
within the law. Fletcher outlined the plan in detail: (1) the workers should disperse
and return to work; (2) those of good character should form an association to
prosecute any who were creating an artificial scarcity; (3) if the scarcity is real, arising
from a lean harvest, application should be made to the Government to import grain
to sell to the poor; and (4) in the meantime the wealthier among the parish should be
charitable, buying what they could and selling it to the poor under cost. In closing,
Fletcher reminded the crowd that God was attentive to their needs, and that they
should therefore Âbe diligent in business, sober, frugal, saving, temperate and
godlyÊ.58
Meanwhile, the then lord of the manor, Richard Reynolds, had joined with
some of the other gentlemen of the coalfield to buy rice and flour from Liverpool to
be sold at a low price to the poor as a temporary expedient. Their joint efforts
included squires, ironmasters, and parsons to issue relief to Âthe industrious and truly
indigentÊ59 had some effect, for Fletcher wrote to Charles Wesley that despite Âa
hearty curse from the colliersÊ for his Âplain wordsÊ, the agitation was suppressed.60 In
short order, Fletcher drafted a proposal to the gentlemen of the coalfield parishes
and the magistrates for forming the previously mentioned association, the benefits of
which he explained would be twofold. First, it would enable a better regulation of
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the market by means of both prosecuting dishonest and defending honest farmers
and millers. Secondly, Fletcher reflected on the prejudices of the poor Âthat the Rich
are wanting in fellow-feeling for their pityable caseÊ, and suggested that the positive
action of the wealthier class would help to dispel such notions when the poor
became Âconvinced that no reasonable means is left untried in order to alleviate their
distress.Ê Subscriptions were thus solicited, and Fletcher and one of his religious
society members, Mr Matthews, stated their initial contributions of one guinea
each.61
Although the aim of this association was different from his religious societies,
it is apparent that Fletcher understood the cause as a religious one. One of his
addresses62 to the recently-formed society·a sermon·outlined both the practical
application and religious foundation and motivation of such a charitable cause.63
The sermon begins with statements of the temporal benefits for those of an industrial
parish who were more likely to experience Âthe bad consequences of unforeseen
accidents to which most of them are continually exposed from nature of their work.Ê
There is no way of assessing how committed society members were, but at the time
Fletcher was preaching this sermon, there was already Âcommon stockÊ·probably the
net of the subscriptions solicited in the original proposal·to which the members
would continue to contribute as a means of Âtaking warning by the ant who lays up
food in harvest against the cold days of approaching winter.Ê Those with more wealth
had a particular responsibility to steward their resources on behalf of those with less.
The term Âcommon stockÊ hints at the principle of a Âcommunity of goodsÊ, but there
is no indication that Fletcher perceived this as a levelling of society. It seems, rather,
that he shared the ideology of the early voluntary religious organizations, which
Gregory has suggested, provides Â[o]ne of the clearest testimonies to the ChurchÊs
desire to reach the poor and uneducated ... aimed to bring about religious and social
reformation through a concerted campaign at the parish level.Ê64 The emphasis on
the charitable duty of Christians towards one another was explicated by the ThirtyEighth Article of the church, but, as John Walsh has pointed out, not as an imitation
of the Christians in Acts 2 in forming a Christian communalism, per se, but as Âan
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incitement to almsgiving.Ê65 FletcherÊs sermon contained three points on the Âmore
glorious & More lasting endÊ of the association based on the scriptural call to
brotherly love. Although not under the auspices of the SPCK, FletcherÊs society in
Madeley was consonant with the ethos of the church, and he superintended the
meetings himself. Similar to both the SPCK and FletcherÊs other religious societies,
the association was clearly meant to form an auxiliary to the working of the parish
church.
Thus, whereas the poor relief fund of the church was made up of compulsory
rates and donations to the poor box administrated by parish officers, FletcherÊs
society membersÊ contributions were voluntary to the extent that their membership
in the society itself was voluntary. The frequency of accidents caused the burden on
the parish to increase annually. A supplemental means of relief, as Fletcher pointed
out, could keep some people Âfrom becoming chargeable to the parishÊ, thereby
making the parish funds available to others. The society fund appears to have
operated like a combined health, retirement, and life insurance plan. Fletcher
explained the benefits:
[I]t gives relief & comfort in sickness, it affords a support to feeble old
age, it extends its usefulness beyond death & consigns to the grave in
a decent manner the departed member it supported in sickness &
even leaves to distressed friends such relief as the loss of a parent or
husband must make extreme.66
Such an aim is significant, for it demonstrates another area in which the
Establishment was able to assimilate the associational principles commonly seen as
practises of ÂMethodistÊ or dissenting groups, or in this case, secular friendly societies,
into the programmes of local parish ministry.
One last initiative taken by Fletcher, which has been alluded to above, was
his attempt to establish a more enduring peace and stability by confronting what he
perceived to be the causes of indigence in parishes like his. Here he saw an overlap
with the causes of religious indifference. His efforts to reduce the number of
alehouses and the practice of tippling in general has been discussed in Chapter Two.
But if that objective was meant to reform local practises, Fletcher perceived other
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national contributing causes to the plight of the Madeley poor, which required
reform as well. Thus, in 1783 he wrote an address to the Legislature in a letter to
Lord John Cavendish, Chancellor of the Exchequer.67 He had it published by
Robert Hindmarsh and paid out of his own pocket for its delivery to a number of
MPs.68

Pastoral Letters
Even though Fletcher was always conscientious in supplying his parish with a
dutiful substitute at times when he was constrained to leave Madeley, he
supplemented this pastoral care by writing letters to his flock. From his extant
manuscript and published letters, it can be ascertained that Fletcher wrote at least
eleven letters to his parishioners corporately between 1765 and 1781, and wrote an
additional five to his curate, Alexander Benjamin Greaves, ten to parish officers or
society leaders, and seven others to specific parishioners. Even so, we do not know
the full extent of FletcherÊs correspondence, especially before 1778, because he
destroyed his Âloose papersÊ when he was leaving the country, not wanting them to
fall into the wrong hands.69 However, many of his letters were preserved by
recipients and three were even published as early as 1767 in a collection of Spiritual

Letters.70 In any case, Fletcher was a scribacious correspondent, even if he was not
as prolific as those like Wesley or Whitefield, or like John Newton, the vicar of
Olney, who was Âalways working from a stack of fifty or sixty unanswered lettersÊ.71
A.T. Hart wrote somewhat deprecatingly of the letter-writing of the eighteenthcentury clergy in general, claiming that Âmany epistles, one suspects, were written
with an eye to publication.Ê He considered the instance rare that there was no
Âulterior motiveÊ.72 His analysis unfortunately falls in with the presupposition that the
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eighteenth-century parson was often consumed by those activities which would
secure good social standing. Hindmarsh, in contrast, has lucidly demonstrated that
the primary Âimpulse to correspond was ... religiousÊ, serving as a means of sharing
religious news and stimulating spiritual revival, which due to improvements in
communications, Âneeded no longer to be local.Ê73
FletcherÊs letters to both individual parishioners and to his congregation
corporately served a number of pastoral ends. From a distance he encouraged
attendance upon the means of grace in both church and chapel, provided spiritual
encouragement and exhortation, and discussed parochial matters with his curates,
the leaders of the societies, and the visiting Wesleyan itinerants. In all, his
correspondence reveals how deeply concerned he was for his flock.74 LawtonÊs
statement that Fletcher Ânever begrudged this part of his literary work as he did a
good deal of his controversial writingÊ is certainly accurate.75
Writing to give encouragement and exhortation is the common thread of all
of his letters to Madeley, as well as some to other friends who wrote to him for
spiritual counsel. Often he included the outline of a sermon, instructions for spiritual
growth, or a theological reflection.76 When he heard that one of his parishioners,
Mary Cartwright, who was also a society member, was ill in 1775 and unable to
attend church, he wrote to her (from Madeley), Âdrawn by friendship and pastoral
careÊ, providing a spiritual ÂmeditationÊ for her. When her husband died four years
later, Fletcher sent his consolations in a letter to one of the society leaders.77 Benson
observed that his letters commonly offered Âadvice, reproof, or consolation, and
especially to such as were afflictedÊ.78
In one of his letters to his parishioners corporately, he reminded them of
their special place in his sentiments: Â[O]f all the children of God, none have so great
a right to my peculiar love as you.Ê The correlation, Fletcher inferred, was that he
therefore had a special right as their pastor to exhort them to their Christian duties.
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He reminded them of Âthe countless thousands of steps you have taken to hear the
word ⁄ from my despised pulpit, as well as the bonds of neighbourhoodÊ. ÂWith
tears of grateful joyÊ, he continued, ÂI recollect the awful moments, when we have ⁄
bound ourselves to stand to our baptismal vow:·to renounce all sin, to believe all
the articles of the Christian faith, and keep GodÊs commandmentsÊ. Following this
affirmation of his love for his people and the confessions which bound him to them,
he wrote an exposition on their ÂCovenant God, Father, Son, and Holy GhostÊ. Such
sermonic compositions as this one were instructional in their tone, providing a
theological foundation from his pen when the pulpit was not available. In all of his
letters to his parish there was a tone of exhortation, whether a sermon was included
or not.
In addition to what his epistles tell us about his care for his people, they also
demonstrate a feature of his ministry examined above in Chapter Three, namely, his
multifarious strategies to extend the ministry of the church. Thus, while he
sometimes wrote to the parish in general, the letters were actually sent to either his
curate or to his religious society leaders, who he asked to read them aloud in the
various venues for religious assembly both in and around Madeley. As Hindmarsh
has observed, Â[t]he voluminous correspondence of the evangelicals, was the paper
parallel to their restless itinerancyÊ.79 Indeed, when his physicians forbid him
preaching, Fletcher refused to be prohibited from writing.80 It was by this means that
he maintained at least a minimal level of contact with both his curateÊs work in the
church and his society leadersÊ work in the meetings. However, even then, just as
when he was present in the parish, there was significant overlap between concerns
for church and chapel.
Indeed, it appears that his choice to send messages to his church, sometimes
in a letter to the curate and sometimes in a letter to a society leader, was a matter of
convenience rather than a distinction between church and chapel as representations
of ÂchurchÊ and Ânon-churchÊ respectively. In fact, in one of his letters to Greaves, he
enclosed two different letters, both of them brief, to be read in the different venues.
In the letter to be read Âin the churchÊ, Fletcher requested the prayers of his flock
and reminded them of their duty to Âlove one another as brethren; neglecting no
79
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means of graceÊ. A letter read in the church at Madeley, however, would only reach
the ears of people in Madeley or those from surrounding parishes who travelled to
Madeley on Sundays. The other enclosed letter, was to be read by Greaves, Âwhen
you have an opportunity ⁄ to the societies in Madeley, Dawley, and the Banks.Ê81
Several observations are worth noting. First of all, that Fletcher asked his curate to
read the letter to the societies indicates that Greaves, in FletcherÊs absence, took on
to some degree, his employerÊs habits of fulfilling not only his Sunday duty but also
his ministry of extension in the societies, a stipulation Fletcher made in a previous
letter to Greaves.82 Secondly, Fletcher, in one sentence, provides some insight into
the relationship between the church and the society meetings. ÂI should be glad to
hearÊ, he wrote, Âthat all the flock grow in grace, and that the little flock grow in
humble love.Ê By Âall the flockÊ, to which the first letter was to be read, he appears to
have meant the generality of his parishioners (or at least those who attended church).
Yet, by Âthe little flockÊ (to which the second letter was to be read) he apparently
meant the societies. These, however, were not two distinct or competing religious
groups, but the latter was a subset of the former. The substance of both brief
enclosures was of a similar nature. However, while in the first enclosure he reminded
his congregation to seek to grow in grace, in the second he noted that the call to
grow in grace implied a command to grow, Âconsequently, in loveÊ. We cannot make
too much of this, but it is at least suggestive (and is in no way contrary to FletcherÊs
practice as examined in Chapter Three) that participation in the societies was a
further step towards spiritual maturity which flowed out of the church services, but
did not end with them.83
If Fletcher was confident in charging Greaves with the duty of church
services, and at least occasional visits to the society meetings, why did Fletcher also
write letters at times to the society lay leaders, with notes to be read at the
assemblies? The answer is two-fold. First of all, the leaders were amongst FletcherÊs
friends. One of them was his first convert, Michael Onions. Three others, Thomas
York, William Wase, and Daniel Edmunds, had worked extensively with Fletcher,
helping him with the logistics of building the meeting house at Madeley Wood in
81
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1777. In all of his letters to these friends, he let them know that despite his absence
from the parish, his people were not forgotten. Secondly, there was a practical reason
for communicating to the societies through the lay leaders. By doing so, Fletcher
could encourage them directly in their leadership roles, providing advice and
support, and especially encouragement to persevere in the cause of faith. Thus,
Fletcher did not limit his correspondence to either his curate or the society leaders,
but he wrote to both. Furthermore, relaying messages to the parish by both proxies
only served to reinforce by example his frequent admonitions toward Christian love
and unity.
One other aspect of FletcherÊs epistolary work suggests a ministry of
extension, akin to what Hindmarsh has written about the connexionalism of
Methodist polity which helped evangelical converts to see themselves within a
broader community of faith and religious activity. HindmarshÊs claim, however, that
this was in contrast to the limitations of the Âdecentralized parish system of the
Established ChurchÊ is debatable since there were a number of cases of parish
clergymen, like Fletcher, who participated from their parishes in the new impulse for
spreading religious news and intelligence.84 Certainly Fletcher did not recognize
parochial ministry as an insulation from the work of God in other parts, and it
should be acknowledged that this connexional activity was not a one way
correspondence from the larger religious world to the smaller Methodist societies,
spread via the Methodist oligarchies of Whitefield and Wesley or their itinerants. Nor
can be easily supported a claim that somehow the parish church in Madeley was,
due to decentralization, insulated from the avenues of communication. Fletcher not
only brought news of the extra-parochial and international work of God to his
people at Madeley, but he related his people to the larger religious scene by sharing
with his correspondents outside of Madeley concerning the work of God in his
parish.85 His letters to Charles Wesley and Lady Huntingdon are particularly
relevant examples of this, but also his pastoral letters to individuals to whom he
wrote with spiritual counsel, such as Mr Vaughan (one of his earliest friends from
Shrewsbury), Miss Hatton of Wem, Charity Tilbury, Miss Brain of Bristol, and
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notably, his future wife, Mary Bosanquet.86 Given the customary practice of sharing
religious letters received with friends, it is certain that at least some of his letters to
those outside his own parish reached a wider audience than just the recipient.87
Indeed, Hester Ann Rogers88 wrote in her journal that Âreading three of Mr.
FletcherÊs Letters to his Parishioners, was a great blessing.Ê89
In this way, Fletcher ensured that his parishioners were not only the object of
religious intelligence brought in but the subject of religious intelligence sent out. Of
course, the clearest indication of this is to be seen in the way that FletcherÊs good
work at Madeley increasingly claimed the attention of many who visited the parish
just to hear him preach (like those from Coalpit Bank and elsewhere, mentioned
above) or to meet him in person (such as the evangelical Independent minister,
George Burder).90 Likewise, when Fletcher did leave his parish on preaching
journeys, he exhorted those in his flock by his correspondence to see their role as
partners in his missionary endeavours to other parts of England by joining together
to pray both for Fletcher as preacher and for the awakening of those to whom he
was preaching.91
Parish Education
As with other aspects of FletcherÊs ministry, parish education was a process of
gradual expansion, growing from the common method of catechizing into a more
complex scheme, which came to include Sunday schools but also encompassed
FletcherÊs attention to Madeley children at an individual level as well. Religious
education was built into the structure of the church. The Liturgy of the church itself
had an educational element in the recitation of its Collects, Confessions, Creeds and
the LordÊs Prayer (the latter two of which also formed part of the Catechism, together
with the Decalogue). Fletcher exhorted his congregation to not only memorize but to
understand the words they so often repeated in church services. Â[H]eartily believe
every gospel truthÊ, he wrote, Âespecially the latter part of the apostleÊs creed. Believe
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it, I say, till your faith becomes to you the substance of the eternal life you hope
forÊ.92 Yet an accepted prerequisite for all educational endeavours of the clergy was
the piety of the clergy themselves as models. Fletcher quoted the Synod of Berne
which stated that Christian education Âwill be abundantly more effectual, if, first of
all, we are careful that Jesus Christ may arise in our own hearts. The fire with which
we should then be animated would soon stir up and warm the docile minds of
children.Ê93 Nor was this inconsistent with the teaching of Anglican bishops who
pressed upon the clergy the importance of living an exemplary and godly life.94 With
personal piety as his basis, Fletcher took a protean approach to education in the
parish.

Catechizing
The role of catechizing by the parish clergy in promoting genuine religious
practice and piety from within the Establishment has sometimes been obscured by
historiansÊ focus on the novelty of the revival, which has emphasized the vibrancy of
evangelicalism over the supposedly moribund teaching of the church.95
Furthermore, the churchÊs catechetical endeavours throughout the century have been
overshadowed by the seemingly cataclysmic success of Sunday schools in the 1780s
and the common supposition that the practice of catechizing declined and eventually
was Âdropped ⁄ altogether.Ê96 However, there was much more continuity between
the educational aims and methods of the church and the methods of the Sunday
schools than has commonly been suggested. Certainly in Madeley it is clear that
religious education and the eventual rise and success of Sunday schools was the
result of a developmental process. The later initiatives grew out of the traditional
forms of education which were centred around the parish church.
Catechizing was a stated duty, enjoined by the 59th Canon. Incumbents or
their curates were to Âinstruct youth and ignorant personsÊ of their parish in the basic
principles of the Protestant religion.97 Catechesis was a process meant to be carried
out year round on Sundays and Holy-days, focussing on a different part of the Prayer
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Book Catechism each week.98 This requirement was in some places not strictly
adhered to in the eighteenth century, with many clergy meeting the children only
during Lent and sometimes in the summer when days were longer and there was
more time between the morning and afternoon services.99 This was not necessarily a
sign of decline in catechizing, nor of general neglect, for in some dioceses there were
signs of improvement.100 Of course some clergymen were negligent in this and other
duties.101 However in Madeley, FletcherÊs ministry of educating the parish
demonstrates that in some places the ideals of inculcating religious truth were carried
out by hearkening to the spirit, rather than the letter of the law. That is to say, that if
we were to look only at FletcherÊs catechizing, it would appear on the surface that he
performed his duty according to the minimum standard of his day, meeting the
children only in Lent and sometimes in the summer. Yet if we look to his broader
scheme of education, it appears that he far exceeded Prayer Book and canonical
expectations.
Fletcher began catechizing the youth of Madeley between the morning and
evening services during the first Lenten season following his induction but appears to
have continued meeting the children after Easter.102 This does not seem to have
been novel, and there is no reason to suppose he was not carrying on his
predecessorÊs custom.103 It may have been that Fletcher had begun with the church
Catechism but found the need to supplement this with other learning resources.
Shortly before Easter, Fletcher sent to Charles for two dozen copies of WesleyÊs
edition of JanewayÊs A Token For Children as well as WesleyÊs four-volume Lessons

for Children.104 It is indicative of FletcherÊs emphasis on experimental religion105
that he ordered JanewayÊs book for use in the parish, for it was essentially a
collection of the religious experiences of other children, selected to help young
readers compare with their own, but also to demonstrate that even the young need
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religious encouragement. WesleyÊs Lessons was effectively the experimental
companion to JanewayÊs work, being a selection of scripture passages, similar in form
to what would today be termed a ÂchildrenÊs BibleÊ, thus offering children a
collection of biblical experience by which to test their own. Fletcher continued his
pattern of catechizing during Lent until his death.106
Catechisms were learned by rote, taking the form of question and answer.
The church provided a standard Catechism, but there were numerous other
catechisms in print. The Prayer Book Catechism was not necessarily difficult to learn,
but because comprehension, not just memorization, was the goal, many clergy chose
to use other popular catechisms which were published throughout the century. As
Gibson has pointed out, whatever the form, most catechisms emphasized Âthe core
doctrines imported by the creeds, the Decalogue, the LordÊs Prayer and the
sacramentsÊ.107 Catechism was the prerequisite to the rite of Confirmation, which
preceded a childÊs first Communion. Fletcher saw the need for education to continue
even after the process from Baptism through first Communion had been completed.
Â[T]he true pastorÊ, he proclaimed, Âinstead of taking it for granted that they are
become unfeigned Christians by partaking of these ordinances, examines them with
diligence from time to timeÊ.108
The proliferation of catechetical materials was to some degree the product of
attempts to suit the material to various levels of understanding.109 Fletcher was aware
that no overly-pedantic method would capture both the hearts and minds of his
pupils, and he was known for his ability to improvise, making object lessons up
spontaneously and drawing metaphors between day-to-day realities and spiritual
truths. Once when he was teaching the children whose attention was waning, a robin
flew into the meeting house, exciting them. Fletcher quickly turned distraction to
opportunity: ÂWell, I will take that Robin for my TextÊ, he said. ÂHe then gave them a
useful Lecture on the Harmlessness of the little Creature, and the tender Care of its
Creator.Ê110 In 1764, Fletcher wrote his own catechism in twenty-seven pages. It
follows the standard maieutic form, under the heads: (1) Of the Scripture; (2) Of
106
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God, Father, Son, and Holy Spirit; (3) Of Creation and the Fall of Man; (4) Of
Original and Actual Sin; (5) Of Regeneration and the New Birth; (6) Of the Law.111
The catechism refers severally to the Articles of the Church of England, making it
clear that his writing was no departure from tradition but an auxiliary to it. The
content and style suggest that it may have been written for older children, or even
for adults. However, shortly before his death, as Mrs Fletcher recalled, he was
writing another catechism for use in the Sunday schools, but he died before it was
completed.112 Consistent with the design of Sunday schools in other parts,
catechizing was an integral part of the education they provided, and it appears that
the development, first of charity schools and then of Sunday schools, did not break
with the tradition of catechizing children in the doctrines of the church, but rather,
extended it.

Charity Schools and Sunday Schools
It is uncertain when the first religious school (in any technical use of the term)
was set up in Madeley, but it is clear that Fletcher was also involved in the education
of children in ways other than catechizing. On various occasions he was approached
with requests by parents for him to take in children as private scholars. It was not
uncommon for clergy, especially those in poorer livings, to supplement their income
in this way. As Smith has suggested, it seems that such duties did not inhibit pastoral
effectiveness and in fact, may have enhanced it by thus broadening the clergymanÊs
base of contact in the parish.113 Fletcher turned down several requests, in part
because he thought that it might be a distraction from his duties. Even so, by 1764 he
had formed some kind of parish school. About this time he took in William Marriott,
the son of a London Methodist. Marriott was about twelve years old and spent an
hour every morning with Fletcher who Âtook uncommon pains to inculcate the
principles of Christianity in the most captivating and persuasive manner.Ê Marriott in
his own notes expressed gratefulness for FletcherÊs instruction Âat school in MadeleyÊ,
suggesting that he was possibly educated with the other children in the parish.114
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Mary Fletcher noted that Fletcher had various Âmeetings calculated for
Children in wh he took great painsÊ, which she distinguished from his Lenten
catechizing.115 It is uncertain when and where these meetings took place, but they
may have been related to schools Fletcher began to establish about 1767. In
September of that year he wrote to his mother: ÂIt has been about a month since I
opened a charity school in my house to instruct the poor children of my parishÊ.116
He had hired a master to teach the children who became ill the second day, leaving
the students to FletcherÊs charge. It may have been shortly after this that Fletcher
appointed the then twenty-six year old John Owen as schoolmaster in Madeley.
Owen had studied under FletcherÊs tutelage several years before, and Fletcher
formed a positive opinion of him.117 Owen continued as schoolmaster during
FletcherÊs recovery in Switzerland. It was mentioned in Chapter Three that in 1777
Fletcher paid to have a house built at Madeley Wood.118 His charity school had met
in the vicarage at first and afterwards in the church. In Madeley Wood, there was no
facility where he could hold a school, and it was out of his primary concern for the
children of that part of the parish that he built the meeting house. Of course, having
a commodious building in that part of Madeley was convenient for providing a
space for his society meetings as well. However, the fact that it served a dual purpose
only confirms that the aims of church and chapel were intertwined.
After their marriage, both John and Mary invested themselves in the children
of the parish. As a teenager, Mary had devoted herself to the calling of a virtuous
woman in St PaulÊs Epistle to Timothy: Âif she have brought up children, if she have
lodged strangersÊ.119 Thus, it is not surprising that when she and Mr Fletcher were
married, he wrote to assure her brother that ÂThe secondary inspection and care of
the children and women of a flock of two thousand souls will then naturally devolve
to her share, and in some sense become her duty.Ê120 Their joint efforts appear to
have been even more effective in training the children in piety than the adults in the
parish, and the childrenÊs meetings which met on Thursdays were increasing
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steadily.121 Thus, when Sunday schools began to appear from Gloucester to Leeds,
Macclesfield, and Manchester, Madeley was fertile and well-tilled ground ready for
adopting such a programme.
About 1783, James Ireland established a Sunday school in Bristol and wrote
to Fletcher asking him to write a Âform of prayerÊ for the teachers to use,122 which
Fletcher did, foreshadowing the composition of similar prayers for his own schools in
Madeley. The same year David Simpson, incumbent of Christ Church, Macclesfield,
who had started a Sunday-Monday charity school in his parish in 1778, invited
Fletcher to preach a charity sermon to raise money for the cause. Fletcher was too
busy in Madeley and declined the invitation that year and the following year, when
invited a second time. In June 1784, Robert RaikesÊs account of the Sunday schools
in Gloucester was published in the GentlemanÊs Magazine,123 and in August,
FletcherÊs erstwhile curate, Cornelius Bayley, published An Address to the Public on

Sunday Schools.124 Fletcher was aware of both of these works.
From the beginning of FletcherÊs incumbency to this point, his religious
schools for children had been funded (or so it appears) from his own purse.125
Before he could move forward with the organization of Sunday schools, more
resources than he and his wife could offer would be needed. In June 1784, Abiah
Darby wrote to Fletcher to recommend taking up RaikesÊs plan in Madeley, herself
having read about his successs in Gloucester. She suggested that Fletcher mention
the plan in the church and encouraged him that Âa subscription might be raised to
bring it aboutÊ, adding ÂI shall be glad to contribute my mite towards it.Ê126 It is a
testimony to the significance of popular Anglicanism in the parish that this energetic
Quaker preacher, whose immediate family members were the chief employers in the
parish and also had set up their own schools, saw that the best possibility for
promoting Sunday schools would be for Fletcher to do so in his church. Fletcher
began (or perhaps had already begun) to write just such a proposal. He prefaced it
explaining that the charity of the wealthy in his congregation would be required,
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along with their approval of his plan. In addition, the parish would have to provide
an overseer to solicit the children (who were objects of the design), a schoolmaster to
teach them and resources including books, desks, and especially schoolhouses in
which the children could be met.127
Fletcher proposed that there should be six schools, one each for boys and
girls in the three primary parts of the parish, Coalbrookdale, Madeley, and Madeley
Wood. In Madeley, a school room had already been built Âadjoining the ChurchÊ,
and the vestry voted to have the floor Âlaid with BoardsÊ to make it more suitable for
the new Sunday schools.128 In Madeley Wood, FletcherÊs school, already in use on
weekdays and Thursday evenings in the instruction of children, would be used on
Sundays. However, Fletcher had not yet built a meeting or school house in
Coalbrookdale, although he had desired to do so. The plan for Sunday schools
pressed the need, and on 9 February 1785 John Fletcher enlisted a subscription Âfor
Building a Meetinghouse and Sunday School in CoalbrookdaleÊ. The total collected
was 162l. 2s. 5d. from 389 subscribers. This was in addition to the initial subscription
made at a parish meeting the previous year.129 FletcherÊs own subscription of 10l.
10s. headed the list, followed by donations from Quaker industrialists from both
Reynolds and Rathbone families.130 Demonstrating the way in which the clergy of
the area cooperated to promote such efforts, four clergymen from surrounding areas
subscribed, along with a donation from the patron of the benefice, Roger
Kynaston.131 The Methodist preachers stationed in the Chester Circuit for 1785,
Melville Horne (later ordained in the Church of England) and Richard Rodda both
subscribed, as did The ÂDale [religious] SocietyÊ. The list also included additional
donations from individual society members. And one of the parish gentlemen, a Mr
Yates, provided desks for the schools.132
An initial budget was proposed for start-up and maintenance of the schools of
£20: Ânamely 14£ for the Salary of six Teachers ⁄ and the remaining 6£ shall be laid
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out in Tables, Benches, Books, Paper, pens and ink.Ê133 FletcherÊs plan outlined a
carefully superintended programme supported by the joint efforts of clergy and
laity134 and ecumenism was encouraged. A broad cooperation of the church and the
Quakers was natural for two reasons. First, because on the ideal parish model which
Fletcher attempted to fulfil, children were welcomed, not based on their religious
affiliation but based upon their residence within the parish. Second, it was perhaps
with regard to the need for the education of children that the church and dissenters
were most agreed. Thus, even though the primary leadership was rooted in the
church, vested primarily in Fletcher himself, his proposals made the allowance that
Âwhosever shall subscribe a Guinea towards this charity shall be a Director of itÊ, thus
allowing any parishioner who supported out of their wealth a role.135
FletcherÊs proposal began with a statement of the purpose of the institution.
ÂOur parochial and national DepravityÊ, he wrote, Âturns upon two capital Hinges; the

Profanation of the LordÊs Day, and the Immorality which flows from neglecting the
Education of ChildrenÊ and particularly poor children, whose parents were more
likely to be illiterate themselves and less likely, thus, to train them up in reading the
Bible or Prayer Book.136 His preface to the proposals included long quotations from
Bishop Gibson on the importance of Sabbath-keeping and from Dr BayleyÊs Address

on Sunday Schools from Manchester. Sharing their rhetoric, Fletcher claimed that
the demise of families, including ÂIgnorance, Vice, and MiseryÊ, manifested in
disobedient children, irresponsible workers, and Âbad Members of SocietyÊ was a
result of their profanation of the Sabbath. Sunday schools then, provided an
opportunity to break the societal pattern, promoting a new generation of pious
churchgoing people, in FletcherÊs words, Âby laying the first Principles of useful
knowledge in their Minds, and of true Piety in their HeartsÊ. To encourage the
scholars, following an earlier pattern he had practiced with catechizing, Fletcher
proposed giving Âa premium ... to the Children, who distinguish themselves by their
assiduity & improvement.Ê137 As it turned out, even this had an ancillary purpose, for
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Fletcher adopted the plan of giving the pupils hymn books, which they in turn took
home to have their parents or a neighbour help them to learn.
The effects of establishing the Sunday schools was immediate. Even before
all of the meeting houses were prepared and masters found, three hundred children
had gathered as willing scholars. Not wanting to let the opportunity pass, Fletcher
conducted meetings with them in their respective parts of the parish. Furthermore, it
is worth noting that while Fletcher was still alive, there was never a full evolution
from his previous school, which met on a weeknight, to the Sunday schools, for Mrs
Fletcher wrote that he continued meeting the children Âto the very last Thursday of
his Illness.Ê138 The Quakers had had their own schools at Coalbrookdale and Ketley
from the middle of the century. The iron master Richard Reynolds, who supervised
(and subsidized) the schools in the 1780s, had difficulty convincing parents to send
their children, especially in Ketley. However, he noted in his memoirs that ÂHis
exertions at Coalbrook Dale were more successfulÊ, on account of FletcherÊs ministry
in that part of the parish. Because of the value parishioners had grown to perceive in
Âa good education for their children, they eagerly availed themselves of the efforts
made in their behalf.Ê139

Educating Adults and Families
Fletcher was similarly concerned for the religious education of his adult
parishioners, and Âin order to draw more persons to receive instruction he contrived
a variety of Meetings, observing „something new allways sticks for a season.‰Ê140 This
testimony by Mary Fletcher is suggestive of the educational aspect of some of
FletcherÊs assemblies, although it isnÊt clear that the meetings she wrote of here were
the same as the societies. In any case, she noted that while it was customary for
youth to attend his Lenten exercises, he advertised that Âany shouÊd be welcome [as
catechumens] who had never been receivÊd at all ... old or young, urging ye kindness
of ye command, & ye ingratitude of those who would not put themselves in ye way
of at least having it explainÊdÊ.141 Fletcher had himself modelled this (though before
he came to Madeley). When attending church at Atcham, during his time as tutor in
the Hill family, the minister of the church announced that he would be catechizing
138
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and invited all who wanted to learn to attend, and ÂFletcher left his seat, and ⁄ took
his place among the childrenÊ.142
Fletcher was also keen to encourage family prayer and education, though it is
difficult to evaluate his effectiveness in doing so. He not only visited his people in
their homes but would stop to exhort them in their places of employ when he was
out in the parish. When Charles Simeon visited Madeley in the 1780s, he was
impressed with FletcherÊs zeal, and recorded in his journal the method by which
Fletcher exhorted from place to place:
He came to a smithÊs shop ⁄ And here it is astonishing how he spoke
to the several persons who were labouring in it. To one of them, who
was hammering upon the anvil, ÂOh,Ê says he, Âpray to God that he
may hammer that hard heart of yours.Ê To another, that was heating
the iron, ÂAh, thus it is that God tries his people in the furnace of
affliction.Ê And so he went round, giving to every one a portion
suitable to the business in which he was engaged.143
Encouraging private instruction in families was a topic of regular conversation
at the Worcester society of ministers, which Fletcher attended quarterly.144 The rules
of their meeting suggest that a primary means of encouraging this, in addition to
visiting house to house, was Âinstructing & exhorting them in SocietyÊ. Furthermore,
the society recommended that the ministers should ensure that Âall families (and
every private Individual Person ⁄ ) are furnished with Bibles and Common-PrayerBooks, and also, if it can be, JenksÊs Devotions or Every ManÊs Ready CompanionÊ,
or other books.145 Fletcher ordered books to distribute in his parish as well, and was
aware that the literature had to be suitable to the capabilities of the readers. Thus
when Charles Wesley sent books that were Âtoo largeÊ for FletcherÊs readership, he
sent them back.146 When one of his parishioners was away from Madeley, he wrote
to her to that if she had Âseldom an opportunity to hear the word, read it the oftener
at homeÊ, and sent her Âtwo pamphletsÊ for meditation as well.
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One last aspect of FletcherÊs ministry of religious education is noteworthy,
namely his theological writing and publication. It would have been rare to find that
at almost any point in FletcherÊs incumbency, he was not engaged, along with all of
his other parochial duties, in some form of this activity. Of course this encompassed
sermons and addresses for both church and societies, which were sometimes
circulated but also included more formal doctrinal writing. Most of his biographers,
however, have not seen the latter as an aspect of parish education, but rather as
primarily aimed at theological debate on the national scene. This perspective has
been based upon both FletcherÊs prolificacy and by misinformed assumptions about
his parochial context.
During the 1770s, Fletcher was embroiled in the Calvinist-Arminian
Controversy. The Controversy was ignited by the Minutes of WesleyÊs Conference of
August 1770. The Conference, in their deliberations, had concluded that the
Methodists had Âleaned too much towards Calvinism.Ê147 The Calvinist branch of the
Methodists took umbrage at the Minutes. In June 1771, Fletcher wrote to Wesley that
he had heard that Walter Shirley had issued a circular letter calling on laity and
clergy of the church and dissent to meet together at WesleyÊs succeeding Conference
on 6 August 1771 to recant the Minutes as Âa dreadful HeresyÊ.148 From 1771-1777
Fletcher was a central actor in the hullabaloo that ensued. During this time Fletcher
produced more than 1,800 printed pages of polemical writings.149 The first of these
was a series of letters written to Shirley in defence of the Arminianism expressed in
the Minutes, which would later become known as FletcherÊs First Check to

Antinomianism.150 Six more Checks would flow from his pen, including his Equal
Check,151 of which FletcherÊs main intent was the reconciliation and unity of
Protestants on both sides of the Calvinist-Arminian theological fence.152 However, we
need to take a broader view of FletcherÊs theological writing than just what was
published as a result of the Controversy.
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Focus on the controversy served a rhetorical purpose for several of FletcherÊs
early biographers, not least of whom was Luke Tyerman. By the end of FletcherÊs
life, his Works were becoming standard reading for Methodist itinerants,
recommended heartily by John Wesley.153 After WesleyÊs death, there was a
movement to co-opt Fletcher as WesleyÊs would-have-been successor. However, to
do so required that biographers provide a coherent explanation for why Fletcher
never left Madeley to join Wesley as an itinerant. Love for his parish and
commitment to the ideals of parochial ministry would hardly do. A different
interpretation was needed, and one was provided by Tyerman who echoed WesleyÊs
claim that Fletcher was his designated successor. However, instead of seeing
Madeley as a Ânarrow sphereÊ, Tyerman viewed FletcherÊs otherwise limited role in
Methodism as providence, suggesting that it was precisely his parochial life that
made it possible for him to come to WesleyÊs defence in the Minutes Controversy,
thus providing Methodism with a systematic theology:
In the itinerancy, FletcherÊs time for reading and study would have
been extremely limited. At Madeley, he had abundance of leisure for
both, and, during the next ten years, acquired that theological wealth,
which, in the hour of need, enabled him to be of the greatest service
to Wesley, by the writing of his unanswerable Checks to
Antinomianism.154
It is clear from this statement that Tyerman had but a limited idea of the
scope of FletcherÊs duties and the diligence with which he performed them, and it
seems that he took for granted that FletcherÊs theological works were written ex

nihilo. In contrast to this view, a closer look at FletcherÊs publications reveals that,
even in the midst of controversy, his focus was on his parish. He had little, if any,
leisure in the sense that Tyerman speaks of it. Writing was a supererogatory function
of his ministry, and therefore, he prioritized performance of his full duty and wrote
in the time that remained·which meant that he slept little and even sacrificially
deferred to his parish work over spending leisure time with friends. As he wrote to
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Benson in 1775: ÂI am so tied up here, both by my parish duty and controversial
writings, that I cannot hope to see you unless you come into these parts.Ê155
Furthermore, his writing was not necessarily disconnected from his parish
work. For example, a large portion of his Equal Check was in substance a sermon he
had preached at Madeley in April 1762 and again in May 1773. The original is
extant.156 The ÂScripture ScalesÊ which made up the another portion of the Equal

Check were rooted in his fourteen-plus years of scripture study and preaching in
Madeley, and he ordered fifty copies to be distributed in his parish. Another writing
project in the 1760s was his plan to write a sort of adult catechism in the popular
form of an hypothetical ÂdialogueÊ. He had read HerveyÊs Theron and Aspasio,
(among others)157 but wanted to write his own, Ânot between fine gentlemen ⁄ but
between a minister and one of his Parishioners. Six dialogues upon
these subjects – The Doctrine of the fall – Salv. by faith alone – The
new birth – The Inspiration of the Spirit ⁄ Each point proved by
scripture reason, experience, & the authority of the Church.158
He began work on this, though it was only published posthumously.
However, this work formed the foundation of his Appeal, which was most clearly a
publication written for and distributed in Madeley. Its popularity on a national scale
(it went through ten editions between 1772 and 1788) was secondary. Indeed, it was
written for a particular segment of his parish. He dedicated it to ÂThe Principal
Inhabitants of the Parish of MadeleyÊ·that is, the gentry.159 This is significant for
what the publication contained and what it therefore represented. Gilbert claimed
that as the ability of the eighteenth-century Establishment to Âimpose its services upon
English societyÊ was weakened by an emerging voluntarism, the clergy increasingly
relied upon a Âsquire-parson allianceÊ as a means of social control by which the ruling
elites could Âdictate religious normsÊ.160 There is evidence that this was the
relationship some of the gentry expected to have with Fletcher.161 But instead,
Fletcher was just as concerned with instructing and reproving Âthe leading members
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of the laityÊ as he was with reforming the lower orders of society.162 Indeed, rather
than forming any kind of tacit alliance with the gentry, he preached to them on a
level with the lower classes, asserting that wealth could inhibit spiritual receptiveness
and insisting that the problem of manÊs sinful estate required not just religious forms
but conversion of heart and mind unto salvation, regardless of social status.163 Thus
in his dedicatory letter of his Appeal, he pointedly admonished the gentry for not
paying as close attention to religious matters as some of his poorer parishioners:
GENTLEMEN,---You are no less entitled to my private labors than
the inferior class of my parishioners. As you do not choose to partake
with them of my evening instructions, I take the liberty to present you
with some of my morning meditations. May these well-meant
endeavors of my pen be more acceptable to you than those of my
tongue! And may you carefully read in your closets, what you have,
perhaps, inattentively heard in the church!164
Realizing that such remarks could have repercussions (especially financial
ones), he closed this epistle, explaining that he would Ârather impart truth than
receive tithesÊ. Furthermore, by publishing his Appeal, the service to his parish was
two-fold: first, by providing a spiritual apologetic for the doctrine of original sin in all
of humanity, a key to convincing his parishioners of the need for conversion; and
second, by giving the profit from the sales of the work to benefit the poor of the
parish. Indeed, this was not an accident. Fletcher had arranged for the book to be
sold Âat the Work-house in Madeley-wood ⁄ for the benefit of the poorÊ.165 Fletcher
wrote to Charles Wesley that he had Âordered Â600 copies to disperse in my
neighbourhoodÊ.166
When considered in context, it is evident that FletcherÊs theological writing
was not simply a way of filling hours of leisure in a country hermitage but rather it
stemmed from his pastoral concerns and quite literally consumed him. Such exertion
took its toll. When a local preacher visited the parish in 1773, he went to see the
vicar of Madeley of whom he had heard so much. When he arrived at the vicarage
162
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he found Fletcher coming Âfrom his study with a pen in his mouth, a beard of many
daysÊ growth, and a coat that appeared much the better for mending.Ê167 It is telling
that it was at the end of the Minutes controversy that Fletcher was taken ill with a
severe consumption, and the wisdom of his unceasing labours has to be questioned.
With regard to education in the parish, there was a steady improvement, not only in
the office of catechizing but in a consistently expanding array of strategies
throughout FletcherÊs incumbency, many of which anticipated the reform efforts of
the following century.
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Chapter 6
Conflict, Confrontation and Conci
Conciliat
nciliation
liation
FletcherÊs relationship with nonconformists in his parish and his confrontation
of dissent at large, demonstrates a considerable effort to oppose error and promote
primitive Christianity in both church and chapel. The foregoing chapters examined
FletcherÊs pastoral strategies for winning the hearts and minds of his parishioners to
Christian faith, fulfilling his duty·by means of church services, religious society
meetings, pastoral care, and educational tactics·Âto teach and to premonish, to feed
and to provide for the LordÊs familyÊ.1 Yet another aspect of pastoral obligation
instructed ordinands to: Âbe ready, with all faithful diligence, to banish and drive
away all erroneous and strange doctrines contrary to GodÊs Word; and to use both
publick and private monitions and exhortations ... as need shall require, and
occasion shall be givenÊ.2 Both need and occasion presented in Madeley as early
antagonism arose from Baptists and Quakers. In addition to tensions with Protestant
dissenters, Catholic hostility also erupted at times. When challenges to the church
arose, Fletcher mounted vigorous campaigns to secure the church and its gospel.
Study of conflict and confrontation in the parish informs us about the kind of
religion people wanted (or did not want). As Hempton has suggested in another
context: ÂVigorous opposition shows that something important is at stake and
sensibilities are being offended.Ê3 Offence did not always arise out of complaints
against clerical sloth. Sometimes, and in FletcherÊs case it appears often, that when
opposition arose, it was conversely due to his adherence to his duties prescribed by
Canon Law. As Fletcher preached in his sermon on salvation, Â[D]o not you know ...
that my insisting upon ... good works, and encouraging all I can to do them, is what
makes me to be despised and rejected by manyÊ, amongst which good works were
Âsinging, reading, praying, and godly conversation, in private houses [i.e. meeting in
societies]Ê.4 Indeed, while historians have often focused on complaints against the
Established clergy for their pluralism and laxity, there remain many extant protests
of a converse nature, as parishioners did at times express homologous discontent
1
2
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with their pastorÊs diligence, pious zeal, or, as Gregory has called it, an Âethical
rigorismÊ as an element of the ÂPuritan mentalityÊ now being assimilated within
Anglicanism.5 FletcherÊs model for confronting error was St Paul. Â[T]he faithful
ministerÊ, he wrote, Â ... imitates the conduct of the great apostle, who, when he saw a
shameful error making its way into the church, placed himself in the gap, and gave
way to the emotions of his honest zealÊ.6 This chapter examines the opposition which
arose from dissenters and FletcherÊs pastoral response in both the church and his
religious society meetings. In most cases the discord never fully abated, but as with
his preaching, tensions waned over time, and in some cases a degree of cooperation
was fostered, reflecting a more general and growing evangelical consensus.
In November 1760, Fletcher wrote to Lady Huntingdon: ÂThere are three
meetings in my parish·a Papist, Quaker, and Baptist, and they begin to call the
fourth the Methodist one·I mean the Church.Ê7 This statement aptly expresses his
early perception of the existential threat of erroneous doctrine presented by
nonconformists in his parish, and implemented a number of strategies to combat
error and to strengthen sound doctrine against the churchÊs rivals. In part, his
attempts to quell dissent stemmed from a concern for his larger calling in the parish·
to proclaim the gospel·which was threatened not only by doctrinal conflict, but by
the nature of dissent as schismatic, dividing the church of God generally and
threatening to do so to FletcherÊs congregation at Madeley in particular. Some of the
threats, as it would turn out, were relatively benign; others were potentially
malignant.
The pastoral work of the eighteenth-century Established clergy·in
comparison to that of the churchÊs rivals·to win over the minds and hearts of the
people, has often been portrayed by historians as wanting energy, innovation and
commitment.8 The church in this period has been seen as limited in its ability to
respond to the religious needs of the populace, apart from the prescription of and
authority to enforce attendance, now abrogated by the Toleration Act (1689), thus
dissolving its former monopoly,9 while simultaneously limiting its ability to reach the
5
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masses. Nonconformity, on the other hand, was allegedly more dynamic, Âpopular
religionÊ, able to successfully attract the hordes of people not reached by the
Established Church.10 Furthermore, toleration, it has been supposed, was one of a
number of factors which weakened the churchÊs position in society by not only
decreasing its authority to enforce religious practice, but by forcing its social and
cultural influence to the periphery of parish life.11 Snape, along with others, has
claimed the Toleration Act created a situation in which the irreligious or unorthodox
Âcould stay away from church altogether on the Sabbath and flout the churchÊs
correction courts with growing impunity.Ê12 As Watts expressed it: Âin giving the
citizen the choice of worshipping either at his parish church or at his dissenting
meeting house, it effectively gave him the choice of worshipping nowhere at all.Ê13
Even so, the suggestion that there was an inherent disadvantage to the church in
toleration that concomitantly became an advantage to her rivals, needs to be tested
against what actually took place in the parishes. For there could be considerable
variance from one parish to another,14 and the hinge pin upon which the fortunes of
the church turned in this regard was the pastoral response of the clergy, despite a
theoretically weakened authority.
Even if the Toleration Act made it more difficult to enforce religious practice,
this did not necessarily imply a decline in religious feeling in general, nor the
decentralization of the local church from popular culture. Certainly SkinnerÊs claim
that in Shropshire in the eighteenth century there were Âlarge numbers of people
untouched with any form of religionÊ is exaggerated.15 The idea that somehow
people held any faster Âto beliefs which the Church of England had long found
objectionableÊ16 after toleration than before it, actually only emphasizes that prior to
1689, those whose doctrines were contrary to the church had had to be more
guarded in their personal religious practice. Freedom from the need to conceal oneÊs
10 Ibid., 67-68; Hempton, Religion of the People, 57, 61-62; Religion and Political Culture in Britain
and Ireland: From the Glorious Revolution to the Decline of Empire (Cambridge, 1996), 17; Snape,
Church of England, 15-16.
11 Snape, Church of England, 246.
12 M.F. Snape, ÂResponse to Review of The Church of England in Industrialising Society, by M.

SmithÊ (2005), <http://www.history.ac.uk/reviews/paper/snaperesp.html>, date accessed 20 June 2006.
13 M. Watts, ÂWhy Did the English Stop Going to Church?Ê, Friends of Dr. WilliamÊs Library Lecture
(London, 1995), 6; also see C. Rose, England in the 1690s: Revolution, Religion and War (Oxford,
1999), 170-78.
14 Mather, ÂGeorgian ChurchmanshipÊ, 268-70.
15 Skinner, Nonconformity, 23.
16 Snape, ÂResponseÊ.
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differences with the Established religion, granted by toleration (of nonconformist
Protestants), gradually came to be an identity-shaping characteristic of ÂenlightenedÊ
Anglicans over and against the continued strictures of the Catholic church, which
threatened persecution against any who dissented from the authority of Rome.17
Fletcher exhorted some of his Calvinist opponents to consider whether in their
arguments they were not more like the Romanists to whom they were opposed by
using a language of persecution, calling Âthe most faithful servants of God hereticsÊ
and being restricted from real persecution, not by regenerated hearts, but by Âan act
of tolerationÊ which Âbinds the monsterÊ.18 More directly he wrote in his Portrait:
A true Christian was never known to be a persecutor. The cruel
disputes which have arisen among faithless Christians have not
necessarily sprung from the nature of scriptural doctrines, but rather
from the pride of those tyrannical doctors who have contended for
their particular explications of such doctrines.19
When considered in this light, it can be said that the church in post-toleration
England, while having fewer mechanisms and limited authority for enforcing
religion, had an increased facility for distinguishing its field of evangelistic mission.20
Skinner observed that in Shropshire in 1676, Âthere were some non-conformists in 88
of the 153 parishesÊ, and that by 1738 Âthere were over ninety private housesÊ
licensed for nonconformist worship.21 Thus, the number of licensed places appears
to correspond roughly with the number of parishes which reported nonconformists
fifty years previous, suggesting that licensed toleration and increased freedom from
persecution, rather than a real increase in nonconformist numbers, was the primary
difference between pre- and post-toleration Shropshire. Toleration did not make
religion voluntary (a point made by its advocates in the 1690s). Rather, it
acknowledged that it was already so ontologically, even if not legally. Policy, then,
was catching up to the actuality.
17 Appeal, 124-25; Portrait, 2:270-72; WJF, (A), 9:418-27; ÂNatural Aversion of the Human Mind to that
Which is GoodÊ, in WJF (B), 6:550-55; also see MFÊs observations on the same subject: MARC: MAM
Fl. 37/4/17-20.
18 WJF (A), 2:270-71; Appeal, 124-25.
19 Portrait, 2:270.
20 There are clearly points of interest regarding the churchÊs doctrine of the visible and invisible
church but are peripheral to concerns in this Chapter. See Articles 19 and 26, ÂThirty-nine ArticlesÊ,
BCP. Also see B. HindmarshÊs comments on the seventeenth-century Puritan Âmovement towards ... a
more „realized ecclesiology‰Ê. Conversion, 48-49.
21 Skinner, Nonconformity, 3-4.
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Functionally, the Act mandated persuasion rather than persecution as the
means by which the irreligious, heterodox, or heretical should be brought into
conformity,22 was to many not only rational, but more importantly, concordant with
the means, methods, and theology of the Primitive Christians,23 in contrast to the
persecuting ways of the Romish church.24 Neither should it be missed that the influx
of persecuted Protestants, particularly those of Huguenot extraction or background,
like Fletcher,25 saw toleration as a defining characteristic of English society. Even so,
Fletcher was markedly more tolerant of Protestant dissenters than of Catholics, and
his earliest encounters with the Papists of Madeley were less than conciliatory. If
persuasion was the primary means of evangelization and outreach, then what
resources were at FletcherÊs disposal by which he could so persuade his flock? As
Rose has illustrated, the post-toleration clergy were not as powerless to confront both
nonconformity and religious indifference as many perceived in the early years after
the Act was passed. Even though they did not have the legal resources to confront
these difficulties, some clergy like Fletcher, found that one of the greatest resources
available was attention to pastoral care.26 Amongst the models Fletcher relied upon
was that of the Latitudinarian Bishop of Salisbury, Gilbert Burnet27 who understood
the reformation of the parish clergy themselves to be the best hedge against dissent.
Fletcher was conversant with BurnetÊs works and quoted from them in support of his
own treatises. In 1692 Burnet had written:
[I]f we [the clergy] ⁄ applied our selves wholly to the Duties of our

Profession ... studied to outlive, and outlabour those that divide from
us; we might hope ... to overcome their Prejudices ... the strongest
Reasonings will not prevail, till we first force them to think the better
22
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of our Church ... If we did generally mind our Duties, and discharge
them faithfully, this would prepare such as mean well in their
Separation from us, to consider better of the Grounds on which they
maintain it.28
Fletcher drew upon Burnet in support of his own views of the moderation
necessary to building consensus with dissenters, while simultaneously distinguishing
those forms of dissent which were harmful to both church and society.29 Echoing
BurnetÊs concern for pastoral care, Fletcher wrote: ÂDoes it not become us to take the
greatest part of the blame upon ourselves, according to the old adage, „Like priest
like people?‰ ... Not living so near to God ourselves as we should, we are afraid to
come near to the consciences of our people.Ê30 Also like Burnet, Fletcher saw pride
and abuse of clerical authority, the Âvices of supercilious, uncharitable, and
antichristian clergyÊ, as the causa causans of divisions in the church and of the low
view dissenters and the irreligious held of the church.31 Indeed, the text of the
sermon Fletcher preached for which he was ridiculed by a neighbouring clergyman
was Jeremiah 6:13: ÂFor from the least of them even unto the greatest of them every
one is given to covetousness; and from the prophet even unto the priest every one
dealeth falselyÊ. This was one of the same texts Burnet had expounded upon for
which he too was rebuked by some of his fellow clergy for being critical of the
Establishment, and thus, allegedly undermining their position even more than the
Toleration Act already had.32 In his sermon, Fletcher (as he explained to his clerical
disputant) Âinquired into the reasons of this misfortune [of irreligion]. And having 1st
mentioned the aversion we all have by nature to have our spiritual wound probed
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and drest I could not forshame ... mentioning the reason ascribed in the text the
want of experience & diligence in the ... phisicians of souls.Ê33
For Fletcher, confrontation of these issues was, however, not merely a
concern for public image and he employed a mosaic of strategies, the upshot of
which he anticipated would be both an improved public image of the church and a
stronger society formed by the unifying of Christians in orthodox belief and practical
holiness (even though his hopes for unity were frustrated at times).34 Thus he
submitted in his Essay on Truth, summarizing the Apostle PaulÊs meaning in 1 Cor.
4:20, Âtrue religion does not consist in fine talking, but in powerful believing and holy
livingÊ.35 In this respect, he did not see confrontation or controversy as inherently
schismatic but as necessary at times of crisis to fulfil his pastoral calling to build and
protect the kingdom of God. In his Third Check, he stipulated:
[C]ontroversy, though not desirable in itself ⁄ has a hundred times
rescued truth ⁄ We are indebted to our LordÊs controversies with the
[P]harisees and scribes ... And, to the end of the world, the church
will bless God for the spirited manner in which St. Paul, in his epistles
... defended the controverted point of a believerÊs present justification
by faith ... Had it not been for controversy, Romish priests would, to
this day, feed us with Latin masses and a wafer god.36
He perceived the call of the church to engage in debate when truth was
threatened, and he understood that some debate was intrinsic to toleration.
Compared to Âthe dreadful implements of warÊ, the Âimplements of controversyÊ were
relatively harmless, and he believed that it was the duty of the clergy to confront
rivals in both their creed and politics. Fletcher represented, as much as his
mainstream Anglican brethren, an ideology of moderation which served to
simultaneously Âcement the public orderÊ and to implore Christian sensibilities at the
local and national level.37 He hoped that Christian love would prevail and needless
bloodshed would be prevented if disputants turned first their minds to Scripture and
33
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then to the work of reasoned discourse. He reflected, Âone pen may do more
execution than a battery of cannon: A page of well-applied scriptures may be of
more extensive use than a field of battle: And drops of ink ... a greater effect than
streams of blood.Ê38 Indeed, as practical preparation for young candidates for
ministry at Trevecca, Fletcher encouraged strength of mind and reliance on scripture
to moderate controversies which he feared could spiral into savage extremes. He
made the assignment to his students: ÂWrite an English letter to a deist to convince
him of the truth of the Scriptures.Ê39 His dealings with opposition included
confrontation, as well as making various overtures to adversaries, not to mention the
practice of prayer and fasting and frequent requests for advice from those he
considered judicious lovers of truth. His most consistent strategy, however, was to
demonstrate concern for the well-being of his parishioners. We now look to his
parish in which these strategies were employed.
Protestant Nonconformity: Baptists and Quakers
Madeley was not representative of the religious situation in Shropshire at
large, which had been considered a stronghold of dissenters since before the Civil
War.40 The Compton Census (1676) listed no Protestant nonconformists in the parish
and only seventy-two in the coalfield.41 Quakers arrived in the parish during the first
decade of the eighteenth century·established first in Broseley by Abraham Darby I,
who, in the middle of the century, moved the Meeting to Coalbrookdale. The small
Baptist congregation had no registered chapel in the parish, though they appear to
have been quite active. The presence of nonconformists in Madeley and the
surrounding coalfield affected the parish in different ways between 1760 and 1785.
Relations were at times peaceable, even if disagreeable; at other times, divisions were
introduced into services in the church (building) as well as in FletcherÊs religious
society meetings. It makes sense then, that FletcherÊs response against dissent would
take form in both venues, especially in consideration of the nature of his societies as
localized microcosms of his church congregation at large. There was an obvious
practicality to this approach, for in his societies, he was better enabled to address
38
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dissent where it presented the most existential threat geographically. Thus it was in
Coalbrookdale, where most of the Quakers resided and where they held their
meeting that Fletcher commonly addressed their errors. In the church building itself,
nearer the Catholic community, he confronted the threat of Popish doctrine.
There is some conflict in the data regarding the strength of dissent in
Madeley during his incumbency. This reflects a discrepancy between the statistical
facts and FletcherÊs perception of the threat posed by nonconformity. Thus, while
there was little increase in the numbers of dissenters in Madeley between 1760 and
1785,42 Fletcher reported in 1762: ÂIt should be very hard If in a place where there is
5 or six dissenting preachers not to mention itinerant ones43 & 4 denominations of
Xns I should not be allowed to give my flock such directions whereby they may
know the true sheep from the wolves in sheeps cloathing.Ê44 Fletcher had preached
against these ÂwolvesÊ in a sermon in his church in 1761, where they had turned up
to hear him. Their presence may be indicative of the practice of some
nonconformists who occasionally attended the parish church to hear a sermon,
which, as Jacob has shown, was not all that uncommon in the period.45 And, as
Malmgreen keenly observed in her study of Macclesfield, ÂThe very task of assigning
an individual this or that religious label can be a dubious undertaking ⁄ for many
people, spiritual progress was a matter of experiment, with advances, side
excursions, and retreats, frequently overstepping the boundaries of denomination or
chapel.Ê46 Even so, in FletcherÊs estimate, the dissenting preachers (including the
Catholics) had drawn Âaway a 4th of the inhabitants of the parishÊ, and he would not
neglect such a need.47 He saw their presence as an occasion to give in a sermon Âa
public cautionÊ to the dissenting clergy and Âa public warningÊ to their followers,

42
43

IRS (3rd), 192-93.

Quaker preachers visited Madeley from the time of the establishment of a Friends Meeting by
Abraham Darby, I. The first Quaker meeting house in the parish was built in 1741 and from the
1750s, Abiah Darby recorded numerous visits by Quaker preachers from England, as well as from
America. See MJAD, esp. entries for Nov. 1761 to May 1762. Methodist itinerancy was not
established in the parish until 1764, and then, only co-opting FletcherÊs religious meetings as
preaching places, although JW had urged Fletcher to invite his preachers into Madeley by 1762.
JFCW, Aug. 1762. Baptist itinerants came through the area as close as Shrewsbury in 1776, but it is
unclear whether there were any in Madeley during FletcherÊs time. Skinner, Nonconformity, 25, 30-31.
44 JFRev. Lewis, 3 Feb. 1762.
45 Jacob, Clerical Profession, 208. Also see RRR, 182, 195; Gibson, ÂThe Diocese of WinchesterÊ, 113.
46 Malmgreen, Silk Town, 151-54.
47 JFRev. Lewis, 3 Feb. 1762.

237

Âleast the one should mislead & the other be misled from the way to eternal lifeÊ.48
Even though there is little evidence to suggest that either the Baptists or Quakers had
many members, it is clear that both were quite active, explaining FletcherÊs
perception. However, they were mistaken if they thought proselytizing FletcherÊs
parish would be easy.

Baptists
The Baptists (who probably attended the Particular Baptist meeting
established in Broseley in 1741)49 took on a more adversarial stance at the outset of
FletcherÊs incumbency than did the Quakers. Fletcher generally referred to all
Baptists as ÂAnabaptistsÊ, based on their rejection of infant baptism and their
insistence on adult baptism, and rebaptism of those who had been baptized as
infants. However, following Bishop Burnet, he did distinguish between those he
considered---quoting the prelate·as Âgentle or moderate AnabaptistsÊ and those of the
more adversarial kind.50 Baptists in Madeley were not numerous in 1760. It seems
that for most of the period they were a dwindling community, showing only
occasional bursts of growth and only beginning to expand as a denominational
group in the mid-nineteenth century.51 What they lacked in numbers they made up
for in fervour. Fletcher wrote that they Âexceed all others in zeal for making
proselytes.Ê52
He described his frustration with the situation in November 1762: ÂMatters in
my parish are in Statu quo si non-quam the Anabaptists have openly declared war
on me on the question of Election.Ê53 This conflict with the Baptists in Madeley
provides a better lens through which to view his later defence of ArminiusÊs theology
against the Calvinist doctrine of election and tendencies toward antinomianism. He
48
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was driven by the same motivation in both cases·the perceived threat of
antinomianism to evangelical religion. In Madeley, the BaptistsÊ resistance to Fletcher
took the form of public taunts. They would show up at his church services to dispute
his sermons afterwards·mostly with pamphlets·and contest his doctrines. This in
itself could have been construed by Fletcher as a presentable offence, for the
Toleration Act stipulated that Âif any ... persons, at any time ... do and shall willingly
and of purpose, maliciously or contemptuously come into any ... parish church ...
and disquiet or disturb the same, or misuse any preacher or teacher, such person or
persons ... to be bound by recognizance in the penal sum of fifty poundsÊ.54 Yet
Fletcher took a different tack, using persuasive arguments and seeking common
ground, rather than prosecuting them.
In FletcherÊs later years as vicar, it is well known that he grew weary of
controversy and wrote several theological tracts in attempts to quell Âparty spiritÊ
among Christians.55 But his attempts to be reconciled with Calvinists came much
earlier, as seen by his parish work, and he sought advice from Charles Wesley: ÂDo
you believe that it would be possible to agree with them without exposing oneself to
internal conflictsÊ. He was equally concerned for his parishioners, fearing that the
Baptists sought to Âsow discord among us, so that they may fish in troubled water.Ê
Again, Fletcher strategically utilized one of his religious societies to confront the
error·presumably the society in Madeley Wood, nearest the Broseley border from
which the Baptist threat came·and Âexpressly charged [his] society not to dispute
with them.Ê56 His fears may have been well founded, for a similar situation arose with
the Baptists in Shrewsbury, to the west and Dawley, to the north in the 1770s, leading
to a pamphlet war between the Baptists and the Church of England clergyman,
Richard De Courcy.57
In January 1763, the Baptists were apparently attempting to draw away
parishioners who attended FletcherÊs religious meetings, having written a 90-page
pamphlet to circulate amongst them. Fletcher responded, not by disputing with them
directly·for he found them to be Âtoo desperate and infatuated to listen to reason of
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ScriptureÊ·but by writing his own tract and distributing it to his society with hopes of
minimizing conflict while maintaining doctrinal truth.58 Despite his best efforts, in the
end of that year the Baptists intensified their attack, which Fletcher felt compelled to
combat with equal tenacity, this time by writing a 102-page response.59 There is no
evidence to indicate that their attacks were successful in either creating lasting schism
or in drawing Anglicans away from FletcherÊs church. In 1765 they complained
against Maxfield, who had been preaching in Madeley at FletcherÊs invitation.
Fletcher reported that Maxfield was popular with the parish on the whole and that
the only grievances had come from the Baptists, who disagreed with his Arminian
preaching and his doctrine of Christian perfection.60 In the early 1770s the Baptist
minister from Broseley, determined to confront FletcherÊs Arminianism, told his
congregation that he would confront Fletcher directly. However, upon meeting
Fletcher at the Madeley vicarage, where he was invited to prayer, and after arguing
with Fletcher for some time, was himself persuaded towards a more moderated
Calvinism, such that his Baptist congregation noted the change in his preaching.61
SkinnerÊs analysis of Baptists in Shropshire suggests that they did not have
lasting success in the coalfield or surrounding areas, strengthening only at the very
end of the century under the leadership of a more charismatic pastor.62 Yalden notes
the strength of Baptists was limited in northern Shropshire as well, but claims, ÂThe
failure of the Baptists to make any substantial progress in founding rural churches is
more difficult to explain as it was certainly not for want of trying.Ê63 Even though
Yalden mentions the efforts of De Courcy and Stillingfleet amongst Shropshire
ministers of the Church of England, he speculates that Âthe strong competition
provided by the Congregationalists probably did much to retard the BaptistsÊ
advanceÊ, while giving no credit to the pastoral work of Anglicans.64 The picture in
Madeley, in contrast to this statement and in accord with what appears to have been
a concerted effort by other Anglican clergy, indicates that the most vigorous
competition to the BaptistsÊ efforts actually came from the Established Church.
Furthermore, where there was agreement between evangelical incumbents in the
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region, the hedge against nonconformity was even more puissant. For example, De
Courcy wrote a tract in defence of the church and her ministers, and·despite his
Calvinist theology which was in conflict with FletcherÊs Arminianism·he drew upon
FletcherÊs Vindication of the Rev. Mr. WesleyÊs Calm Address to make his case
against the Baptists (and other dissenters) in Shrewsbury.65 By 1774, the Baptists had
called upon the Calvinist itinerants of Lady HuntingdonÊs Connexion to strengthen
their endeavours in Shropshire. Somewhat fatigued by controversy, sceptical of its
ability to achieve its aim, and desiring to find commonality where he could, Fletcher
wrote to Charles Wesley about the Baptists for the last time: ÂBut no matter if [Lady
HuntingdonÊs itinerants] strengthen peopleÊs hearts in the Lord ⁄ I am glad Christ is
preached: thoÊ it should be out of contention.Ê66 Thus, it appears that the Baptists in
Madeley were an often fledgling, but occasionally vociferous, society that made few
inroads where the church was strong, and it was in no small measure FletcherÊs
pastoral care which provided such strength.

Quakers
The Quakers were less problematic from the start of FletcherÊs ministry than
either the Baptists or the Catholics. Even so, he counted them among those whose
doctrinal errors threatened the parishioners to whom he was called to cry Âturn in the
name of the LordÊ, and his discourse with them was more protracted.67 FletcherÊs
concern over how many of his flock might be led astray, may have stemmed from
the fact that the iron master, Abraham Darby II, along with the iron works managers
Richard and Williams Reynolds, all of them Quakers, were the chief employers in
the parish. They were alleged circa 1750 to employ Âmore than 500 peopleÊ,68 and in
1776, Ânear 1000Ê.69 If this was the cause of FletcherÊs concern, it was probably less
warranted than he supposed, for as Trinder has pointed out, ÂMembership of the
Society of Friends was not a pre-requisite to success in the Shropshire iron tradeÊ,
and there is only circumspect evidence (and very little at that) of coercion as a means
of proselytizing.70 The fact remains, however, that the lord of the manor was
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Catholic and the chief employers of the parish were Quakers, meaning that with
regards to either winning dissenters back to the church or propagating Anglican
doctrines, Fletcher had few allies amongst the gentry of his parish in the earliest
phase of his ministry, thus explaining his comments regarding the reception of his
ministry amongst the poor while the wealthy of his parish were slower to rally to his
cause.71
Most of the Quakers lived in Coalbrookdale,72 where the only Quaker
meeting in the parish was held twice on Sundays with an evening meeting on
Thursdays. There was also a meeting in the neighbouring village of Ketley (about
four miles to the north) which some of the Madeley Quakers occasionally attended,
and from which

some travelled for employment

in

the ironworks

at

Coalbrookdale.73 In 1762 a new meeting house was erected in Coalbrookdale and
licensed to replace the others.74 While the Quaker community in Madeley was not
large, it was the most continuously active nonconformist fellowship in the parish
throughout the century. Their numbers did rise but did not keep pace with
population increase, and by 1798 there were only 90 Quakers in the parish.75 And,
these end-of-century numbers of supposed Quakers in Madeley may in fact be
exaggerated, for as the Quaker minister with whom Fletcher was most familiar,
Abiah Darby, wrote: ÂWe donÊt confine ourselves to our own Parish, but all are
welcome that come. I know the poor out of eight parishes come to usÊ, which
suggests less of a Quaker concentration in Madeley parish itself even than has
usually been supposed.76 The fact that people from other parishes crossed
boundaries for nonconformist worship helps to explain the nature of the challenge to
the parish clergy, who were more constrained in breaching the same borders for
their own ministries. Abiah, like her late husband, was well-connected, establishing,
visiting, and supporting Friends in surrounding parishes including Shrewsbury,
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Broseley, and to the south in Bristol, from where Abraham had originally come to
Madeley.77

The Quakers and Tithes. Nicholas Morgan has asserted that ÂThe Quaker
refusal to pay tithes, either to clerics or lay impropriators, was the main cause of
friction between Friends and the law in the late seventeenth and eighteenth
centuriesÊ.78 Parish records reveal that the Madeley Friends did refuse to pay tithes,
and they knew the potential consequences for doing so. Abiah Darby recorded the
names of a number of Quakers imprisoned in Shrewsbury for such refusals, but
these were not Madeley residents, for Fletcher refused to prosecute the Quakers.79
Part of FletcherÊs means to living without Quaker tithes, reducing the value of his
benefice, was additional income from his family estate in Switzerland.80 FletcherÊs
church extension, however, required nearly all he received from abroad,81 and his
constant charity left him often with little or no excess, a point he made to Mrs Darby
in response to her argument that ministers of the gospel should work freely.82 Also,
the nature of industrialization meant that agricultural tithes were less reliable as
industry replaced farming. If rural parsons were known to be increasingly
opportunistic in pursuing their tithes during this period of agricultural technological
improvements, then the analogue in Madeley came in the clergyÊs attempts at
recovering tithes from industrial growth in the iron and coal trades, which Fletcher
pursued when he found the living was not providing enough.83 However, the
situation in Madeley did not evidence the conflict or violence that conformist
parishioners brought against their Quaker neighbours in counties like Staffordshire
and Lancashire during the early part of the eighteenth century,84 nor was the peace
kept by a Âlaxity among Friends with respect to their disciplineÊ.85 Instead, the lack of
conflict was evidence of a growing evangelical consensus between the pastoral aims
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of the church and the Quakers in Madeley, as seen in their early doctrinal disputes
and resolution.

FletcherÊs Disputes with the Quakers in Madeley. One of the best sources
relating to Quakerism in Madeley is the manuscript journal of Abiah Darby, a
Quaker preacher who knew Fletcher and had regular contact with him and his
parishioners. Some of their correspondence has survived as well. These records
contain accounts of their various theological scuffles and demonstrate FletcherÊs
attempts at correcting doctrine and protecting his flock from error. Of particular
emphasis for this thesis, her journal provides an additional local and contemporary
perception of FletcherÊs meetings, which were, in her estimation and that of her
friends, clearly Anglican religious societies. In October 1760 Abiah Darby, the
presumptive leader of the Madeley Friends, was in Hereford on a preaching journey
where she also sought an audience with Bishop Beauclerk.86 When she returned
from her journeys in late November, she was quite ill. This helps to explain why·
given her later zeal and adversarial stance to the church in Madeley·it was not until
January that FletcherÊs discourse with her commenced. It is therefore, from about
four months into his incumbency that FletcherÊs relationship with the Quakers is
recorded.
FletcherÊs habits of pastoral visiting have been discussed in Chapter Five, and
it was on such an errand that he had his first encounter with Quakerism in his parish.
On 20 January 1761, Darby wrote in her journal; ÂJohn Fletcher, Parson of Madeley
here [i.e. Coalbrookdale] with several others, he asked us several questions relating
to our Principles ... we lent him several books.Ê87 Fletcher was earnestly seeking to
understand their doctrines and principles rather than to confront them at this point.88
A month later he returned the books to Darby and reputedly Âconfessed to the truth
of our [i.e. Quaker] principles & that our friends were greatly inspired by the Holy
SpiritÊ.89 In September, Fletcher, having heard that she was preaching a doctrine of
justification by works, called on her in person to offer her the chance to confirm or
86
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refute the testimony. She denied even a hint of works righteousness to him. Indeed,
she affirmed an Arminian view of the atonement, explaining the Quaker belief in the
doctrine of justification of grace. Furthermore, and similar to the doctrines for which
Fletcher was sometimes criticized, she explained that she was opposed to an
antinomian gospel. Thus she taught her Friends Âto deny ungodliness and the worlds
lusts, [and that] we should live ... Godlikely in the present world.Ê90 She wrote to him
a year later greeting him cordially: Âas thou hast always treated me with Candour, I
have presumed to use freedom with thee ... I make free to say that I believe thou has
been of service in the Lords Hand to reform the People hereaway; but it seems to
me, they ought to be brought forwardÊ.91 Certainly this was not an aim to which
Fletcher was opposed.
Despite her friendly address, Mrs Darby was not yet content to let the
Doctrines of the church alone, for she believed that too much of Popish superstition
still remained in the churchÊs rites and doctrines.92 In August 1762, she wrote to
Fletcher. Having attended on several occasions his religious meeting at the CranagesÊ
house in Coalbrookdale, she was concerned that despite the good Fletcher had done
to reform the parish so far, his meetings (as she believed of the Church of England in
general93) were but Âdead formalityÊ.94 She included with her letter a book by
Richard Claridge, who Âwas a Priest of the Church of England several Years, but at
last was obligÊd to give up on all. And follow on a crusified Saviour in simplisity and
TruthÊ.95 Fletcher went to visit her, but after he had left, Darby Âfelt a strong
engagement to go to his meetingÊ. At the meeting she spoke against FletcherÊs
Anglican formalism, declaring not just against his meetings, but against the religion
of the church, Âto shew that many of their Ceremonies, and ordinances, as they term
them, are not according to Scripture so not requirÊdÊ. Given FletcherÊs unceasing
labours to get people to attend church faithfully, this disruption would seem to have
been cause for action. Fletcher, however, was confident in the liturgy and the form of
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his meetings, and as Darby admitted, Âhe made some little objection, but behaved
civil ... we parted very friendly.Ê96
DarbyÊs visits to FletcherÊs meetings were not frequent, but became a pattern,
for the following two summers she had Âstrong engagement[s] ... to go to the meeting
of the Parson Fletcher and his followersÊ. On none of these occasions was she refused
admission, though on both she took it upon herself to preach against the church. In
August 1763, she Âhad close work of it for above 3 hoursÊ, speaking against FletcherÊs
Âcopyhold or Priest CraftÊ and against dead formalism. Fletcher advised his people to
listen, for he himself had often complained of mere outward religion without inward
grace. It has been suggested in Chapter Three that the liturgy of the church formed
the structure of FletcherÊs meetings, at least those parts of it touched by the Canons.
DarbyÊs testimony appears to confirm the liturgical character of the meetings as well,
for after she had finished preaching, one of the parishioners present was heard to
say, Âwhat shall we chuse·one is all for form [i.e. Fletcher]·& the other is for no
formÊ.97 Again, Fletcher made objections to her doctrines, but Âupon the whole he
behaved with respect.Ê That year the Quakers enlarged their meeting house, which
would indicate some growth or at least anticipated growth. Still, in contrast to his
swift reactions to the Baptists and the Catholics around the same time, Fletcher
seems to have borne with Darby and the Quakers with considerable patience,
perhaps indicating his recognition of their common aims, regardless of their differing
liturgical practises.
In November the following year, however, she appeared at his
Coalbrookdale meeting again. It is worth quoting FletcherÊs own description of the
context:
Mrs. Darby ... came into an House where I was instructing my
Parishioners. I had given previous Notice of my Design to answer the
Objections made by Dissenters and Infidels against the Church of
England; and at her coming in, I was defending the Doctrine of the
blessed Trinity as contained in AthanasiusÊs Creed. It was not long
before she began the Attack.98
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It is telling of the nature of FletcherÊs early society meetings that he was using
them again to combat the error of dissenters and to promote adherence to the
doctrine of the Established Church. Clearly, his use of the societies to strengthen
attachment to the church was an ongoing strategy, and one his parishioners were
well aware of, including the nonconformists of Madeley. This being the fourth
occasion of DarbyÊs attending the meeting to speak publicly against the church,
Fletcher was growing weary of disputing the same doctrinal arguments year after
year and took it upon himself to write an account of it, recording Mrs DarbyÊs
arguments in the form of ÂqueriesÊ and his answers, along with subsequent arguments
made by her Quaker friend who came with her. ÂI think it my DutyÊ, he wrote, Âto
give a Written Answer to them once for all.Ê In this account we are able to view
exactly what it was that the Quakers were contesting and how Fletcher responded.
Their discourse carried on for three months, while the written account was circulated
around the parish, added to by the Quakers, followed by a finishing response from
Fletcher. It is worth noting that Fletcher clarified at the beginning of his discourse,
anticipating Mrs DarbyÊs complaint that the church did not recognize female
ministers, ÂI am not above being convinced either by a Woman or a Child, if their
Arguments are truly scriptural and rational; but if they prove so, only in Appearance,
I make it a Point of Conscience to expose the Fallacy, lest simple Souls shouÊd be
led astray from TruthÊ.99 The result of this brief controversy appears to have been a
better mutual understanding. Of course their doctrinal differences remained, but
their common evangelical aims became the dominant influence for the ensuing
years.

FletcherÊs Conciliation with the Quakers. DarbyÊs disputations with Fletcher,
which came to a head in the autumn of 1764, also produced signs of evangelical
consensus. Such overtures had been hinted at in previous discourses but Fletcher
was explicit in his desire to find common ground in his tract answering Mrs DarbyÊs
queries in November of that year. He expressed his hope, that Âall Strife will be at an
End between us, except that which is admitted in Heaven, the noble Contending
together, who shall love God most and serve him best ... and I flatter myself, that the
Bar of Opinions, that stands between you and me, will not hinder us from living in
that Quietness and good Neighbourhood, which becomes Reformed Christians.Ê
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Later in his published writings, Fletcher made a point not to lump all Quakers
together. In 1772, he set aside his Third Check in order to write against ÂElwall a
Socinian Quaker who was tried for Blasphemy at Stafford & came off with flying
colours, after fully denying the Godhead of Xt & Atonement.Ê100 He did not perceive
DarbyÊs Quakerism to be of ElwallÊs Socinian kind, having himself confirmed that
the Coalbrookdale Friends held an orthodox doctrine of the Trinity. Thus, after
numerous conversations with the Friends and after considerable study of the
theology of various dissenters from the time of the Reformation·including SewelÊs

History of the Quakers·as background for his preaching and exposition of doctrine
in his Checks, Fletcher found some commonality between the evangelical doctrines
of the church and the Âtrue [Q]uakers, from their first appearanceÊ, such as their
preaching of perfection through faith and obedience and a similar detestation of
antinomianism.101
Even earlier, Fletcher told Charles Wesley that his Second Check would be a
consideration of Âthe doctrine of justification by holiness, the Quakers doctrine
placed upon an evangelical foundation.Ê102 At one point, he wrote to his society
members regarding Mrs DarbyÊs arguments: ÂHow much better were it for her and
all, if instead of Quibbling & wresting the scriptures ... she wouÊd Second my
endeavours in promoting a reformation of Essentials in the parish with respect to
Principles & manners.Ê103 In fact, it did not take Mrs Darby long to realize that they
had similar goals with reforming the religion, and in turn, to sacralize the culture of
the parish and as early as 1762 she wrote a letter to an opponent of the ÂMethodists
and sober peopleÊ, particularly defending Âevery thing that tendeth to reformation in
life and mannersÊ. This was during the period that Fletcher was facing severe
opposition from the Catholics (see below), and a group ÂmobÊdÊ one of his religious
meetings. The addressee is not identified, but Darby admonished one of the
aggravators for Âjoining company with revellers and mockers of God and Religion
and the appearance of it in their fellow CreaturesÊ instead of living ÂGodly life in all
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sobrietyÊ. Furthermore, she equated his opposition to the ÂMethodistsÊ with Âmaking a
mock and derision of everything that tendeth to reformation in life and manners.Ê104
Even if Fletcher and Darby disputed theology, there was consensus regarding
the meaning of the new birth, and regardless of their differences, she was keen to
second him where his ministry was aimed at religious reformation. Thus, (although
tensions did arise on a few occasions after 1762) the relationship between the church
and the Quakers followed a pattern of conciliation throughout FletcherÊs
incumbency, paving the way for a degree of evangelical consensus and joint effort in
proclaiming the gospel. There was much to unite them once clarifications on
theological differences had been resolved. Indeed, it was in the first year of their
discourse that affinity for combating vice in the parish was noticed between the
church and the Quakers, but it continued thereafter. FletcherÊs preaching against the
wakes, alehouses, and bull-baiting were joined by DarbyÊs publication of An

Expostulary Address to all Who Frequent Places of Diversion and Gaming, &c. Lest
it be thought this was meant for use amongst the Quaker assemblies as an
exhortation to uphold their moral doctrines, she made it clear that it was aimed at
the dominant population of Anglican churchgoers. And like Fletcher very often did
with his parishioners, she reminded her readers of their baptismal vows:
ÂRemember what you promised, or what was promised for you, in
what you call Baptism: i.e. to renounce the Devil and all his Works,
the Pomp and Glory of the World ... Also in what is called the Order
of Confirmation by your Bishops, you then again renew all these
Promises and Vows ... Are these Promises made in Sincerity of Heart,
or are they barely Words of Form? I humbly desire you will examine
yourselves.105
Then, in 1769, around the same time Fletcher was writing his Appeal to
defend the doctrine of original sin and declare the necessity of the new birth, Darby
was writing An Exhortation in Christian Love, to all Who Frequent Horse-Racing,

Cock-Fighting, Throwing at Cocks, Gaming, Plays, Dancing, Musical Entertainments,
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or Any Other Vain Diversions.106 If we add to this their joint efforts at conducting
Sunday schools in the parish (discussed in Chapter Five), a picture emerges of a
growing evangelical consensus between the Quakers and the church in Madeley.
Reynolds remarked on FletcherÊs usefulness,107 and upon hearing of FletcherÊs
death, Mrs Darby wrote to his widow that he was Âan Eminent Instrument for good
to this parish and a very Examplary Patern of humility, Patience, self-denial and Piety
... I believe he acted up to the knowledge and discoveries revealed to him by the
great Master.Ê108
Catholics in Madeley
It was against the Catholics of Madeley that Fletcher was most virulent in his
attacks on nonconformity. However, his recorded actions against the ÂPapistsÊ109 of
Madeley and his claims regarding their place in relation to the church, cannot be
taken prima facie. It was the nexus of two coincidental circumstances which shaped
Anglican-Catholic relations in the parish during his incumbency and which created
the tensions reflected in FletcherÊs accounts. First of all, Madeley was not like every
other parish when it came to Papists; it was the Catholic centre of the coalfield and
had been at least since the mid-seventeenth century.110 Secondly, Fletcher, though
well-assimilated into British society,111 was part of that ÂProtestant internationalÊ112
which resonated with a broad tolerance within Protestant Christianity, reflected in
sympathies with the persecuted Huguenots, who had sought refuge both in his
homeland of Switzerland as well as in England,113 but which could paradoxically be
manifested in a thoroughgoing intolerance of Catholic belief. Bell ringers were paid
by the vestry for tolling 29 May and 5 November, periodic reminders of EnglandÊs
Protestant identity. And, like that of his adoptive English countrymen, FletcherÊs anti106
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Catholicism was rooted in fear and in the way that he, like ÂBritons chose to
remember and interpret their own pastÊ.114 His own experience in Switzerland,
where Protestant refugees were still fleeing during his childhood and young adult
years generated a parallel sentiment to the English fears of Jacobite uprisings and the
advance of Catholicism in this country. As G.M. Ditchfield has observed, ÂOne of
the legacies of [the] Protestant diaspora was a profound anti-Catholicism, evident in
Evangelical writing and preachingÊ.115 FletcherÊs Âtoleration for wide variations in
ProtestantismÊ, confirming ChamberlainÊs claims, was mirrored by a larger Âgulf than
ever between Protestantism and CatholicismÊ.116 This section examines the nature,
causes and forms of tension with and opposition brought by Catholics in his parish,
FletcherÊs reactions to them, and the changes in these tensions which had occurred
by the end of his incumbency.

The Catholic Community in Madeley
The Catholic priest, Edward Matthews, served Madeley from 1750-1769 and
was responsible for surrounding parishes as well. His successor was John Matthews,
who died in 1782.117 According to FletcherÊs Return of Papists (1767), the priest
officiated at worship every third Sunday,118 though he did not specify the substance
of Catholic worship. DuffyÊs research suggests that preaching and catechizing were
the dominant characteristics of Catholic priestly duty and that itinerancy was as
common amongst Catholic missioners as it was other dissenters.119 This appears to
have been the case with the priests of Madeley, who Fletcher reported, only
sojourned in the parish, thus explaining the infrequency of services.120 But it was not
with the itinerating Catholic clergy that Fletcher faced conflict, but rather, with the
Catholic laity. The Compton Census of 1676 recorded fifty-one adult papists for the
parish, with a total adult population of 451.121 This represented roughly seven
percent of the total population of Papists in Hereford Diocese, twenty percent of the
Catholic population of Shropshire, and fifty percent of the Catholic population of the
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East Shropshire coalfield.122 In 1767 there were 72 Catholics in Madeley.123 To these
could be added the seven reported in Broseley parish, who were also served by the
priest(s) of Madeley, one of whom had Madeley familial ties and was lord of the
manor of Broseley, Edward Purcell.124 There were numerous others who had land in
Madeley but resided elsewhere.125 Some of these, however, were not far removed,
living in just the next parish, including several who owned shares of the manor of
Madeley. These would not have been counted in FletcherÊs 1767 tally given that they
were not technically in his parish, but as it turns out, their connections with the
parish were not severed. Like the Catholics of Broseley, they were served by the
priest of Madeley. Nor did their residence in another parish prevent them from
causing problems for Fletcher.
The manor was parcelled up in the early eighteenth century, being held by
Catholics (who apparently were occasional conformists and had taken the oath of
allegiance)126 in five families, until between 1774 and 1781, the parts were
successively bought by the Quakers, Abraham Darby III and Richard Reynolds,
with Reynolds bringing the whole of the manor into a single share again.127 Between
1760 and 1774, the largest part of the manor was held by a descendant of the Brooke
family. John Smitheman appears to have been a Protestant, but his four female
cousins and one of their husbands were Catholics living at Madeley Wood.
Smitheman was the high sheriff of Shropshire from 1759 until at least 1761.128 During
FletcherÊs curacy in Madeley (1757-c.1759), Smitheman lived in Madeley Wood129
where he had opposed Fletcher. But this obstacle was displaced when he removed to
West Coppice, Buildwas, bordering the western edge of Madeley in 1760.130 He was
also the principal partner of the Madeley Wood Company, a chief supplier of coal to
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the Coalbrookdale ironworks.131 Amongst the other twelve partners were the two
William Hintons, (see Chapter Four) and apparently with whom Smitheman
cooperated to incite agitation against FletcherÊs Madeley Wood meeting via
Slaughter. The other half of the manor was held by Rose Giffard, also a descendant
of the Brooke family, who died in 1763 and whose share passed in eighths to her
four daughters, Barbara, Anne, Mary, and Rose. Rose sold her share to her sisters,
Anne and Mary Giffard, both spinsters, who had also moved to West Coppice
sometime before they sold the manor to Darby in 1774.132 Thus, of those holding
shares of the manor, only Barbara Giffard and her family remained in Madeley. She
married Thomas Slaughter Jr.,133 with whom Fletcher faced the most severe Catholic
opposition and whose uncle was a Catholic priest in another part of Shropshire, from
1741.134 Before looking at this opposition in detail, it is worth noting the broader
context, which indicates that conflict was not constant, nor was anti-Catholic
sentiment necessarily shared by all Protestants in the parish, and the Catholic
community, for the most part, lived at peace with their Protestant neighbours.
Wanklyn, in his study on Catholics in Madeley, convincingly argues that
Catholics, like their dissenting Protestant nonconformist counterparts were integrated
into the larger economic and social community in which they lived.135 Moderate
nonconformists, including Catholic occasional conformists, utilized the religious rites
of burial and baptism of the Church of England, so long as it did not require
compromising their beliefs.136 The key Catholic families were mostly skilled
labourers, many of whom worked in the collieries in Coalbrookdale and Madeley
Wood.137 The growth of the Catholic community in Madeley was primarily
endogamous, rather than a result of proselytizing.138 Intermarriage with Protestants
was not altogether uncommon,139 nor was a shift in allegiance unusual from one
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generation to the next,140 and at times, Catholics supported the local Anglican
church in various forms of charity. When the new vicarage was being built in 1716,
Wanklyn notes that two main Catholic families, Âthe Purcells and the Heatherleys
headed the list of those paying for the constructionÊ.141
Catholics were able to maintain more than a semblance of conciliation with
the church, giving funds for the maintenance of the fabric and serving on the vestry
as either overseers of the poor or churchwardens. Slaughter served on the parish
vestry (1767, 1771, and 1772) and as overseer of the poor (1773 and 1774). Despite
his conflict with Fletcher, he was not listed on FletcherÊs 1767 Return of Papists·in
fact, his father was the only member of the family listed.142 Even though the picture
portrayed by this evidence would suggest a peaceable relationship between Catholics
and the church in Madeley in general, there was considerable tension at times,
which reflected the way anti-Catholic sentiment could be stirred up by perceived
threats to public order or obstacles to the progress of Reformation in the parish. As
Rack has noted, ÂWhat counted most in the uneasy relationship between Catholics
and evangelicals of all sorts was not so much the realities of developing Catholic life
in the towns as the black Protestant legend which was all too easily revived in the
inflamed imaginations of evangelical zealots.Ê143 When the Âevangelical zealotÊ was
the parish incumbent, the potential for conflict was ever-present.

Fletcher and the Catholic Community
FletcherÊs concern over the Catholics in his parish must be viewed in the
larger context of his general anxiety that many of his parishioners were not truly
religious. In his Works there is no scarcity of complaints regarding the general
stupidity of his parishioners in religious matters,144 and his preaching reflected the
extent to which he believed much of his ÂconformistÊ congregation was yet unChristianized and likely prey to his dissenting rivals.145 His frequent allusions to the
Homilies, Articles, and liturgy, as has been suggested elsewhere in this thesis, served
an apologetic purpose, confronting those who were prone to view FletcherÊs
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evangelicalism as irregular.146 However, these may be (concomitantly) interpreted
another way as well. FletcherÊs repeated references to Anglican tradition might be
seen as reflecting his concern that many of his flock were familiar with the forms of
religion, most notably attendance at church and even at communion, yet still
unfamiliar with sound doctrine. Even if they were knowledgeable in things of faith
and able to recite the liturgy from memory, Âbabbling over the LordÊs Prayer and the
CreedÊ,147 they were still unconverted spiritually.148 ÂNominal ChristiansÊ were, in
FletcherÊs view, only slightly better off than their Catholic neighbours. They had
rejected the superstitious beliefs of the Romish Church but remained Âcarnal
professorsÊ of faith, unable to see the difference Âbetween the means of grace and
grace itself, between the form and the power of godlinessÊ.149 Given his fear that his
parishioners might be easily enticed by false doctrine, he was wont to strengthen Âthe
nominally Protestant baseÊ,150 employing special measures when such threats
appeared more imminent or formidable. Such work was actually suggested by the
Canons of the church.151
Thus, he envisioned his work in the parish as a continuation of what had
been set in motion under Henry VIII yet was unrealized in the lives of his
parishioners.152 This formed part of FletcherÊs rhetoric used to persuade his
parishioners to progress further towards Protestant belief. ÂYou are nevertheless
modestÊ, he wrote, Âwhen compared with your brethren of the Romish churchÊ.153
Yet even these Protestants he considered as merely Âbaptized heathensÊ,154 those who
believed Âthat religion is nothing but a monstrous compound of superstition,
enthusiasm, and priestcraftÊ.155 Fletcher drew comparisons between the errors of
Calvinism and Catholicism,156 and he feared that those tempted by one might be as
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easily enticed by the other. This helps to explain his concerns regarding the
Particular Baptists in his parish and his fears that the spiritually immature might be
drawn back to Popish belief. For each of these dissenting denominations represented
extremes, Popish Pharisaism at one end and Calvinist antinomianism at the other. In
this light, it appears that the pastoral task in Madeley was not merely maintaining an
Anglican hegemony, but continuing the work of the Reformation.
As with the other areas of pastoral concern, FletcherÊs efforts at reform took
place both in church and chapel, and it is worth briefly revisiting Thomas SlaughterÊs
invasion of FletcherÊs Madeley Wood meeting (the ÂRock ChurchÊ) from the
perspective of Catholic tensions. The event occurred in May 1762, but there is some
evidence which suggests that several circumstances precipitated SlaughterÊs and his
mobÊs action. In January, England had declared war with Spain, hitherto neutral in
the Seven Years War (1756-1763) but now allied with Catholic France.157 Anxiety
over French invasion had waned following the defeat of the Jacobite Rebellion of
1745 and the Treaty of Aix-la-Chapelle in 1748 but began to rise again after war
commenced between Britain and France in 1756. Fletcher alluded to these anxieties
in one of his letters to Charles Wesley in 1759, implicitly indicating that his
preference for staying in England stemmed in part from concerns over the conflicts
on the Continent.158
Now, in 1762, when the threat of national security seemed imminent, a
proclamation was made159 for ÂA General Fast and Humiliation before Almighty
God, for obtaining Pardon of our Sins, and for averting those heaving Judgments
which our ... Provocations have most justly deserved; and imploring his Blessing and
Assistance on the Arms of his Majesty by Sea and LandÊ.160 Fletcher took up the
cause with a sermon on the text of Ezekiel 33:7-9, decrying the sinfulness of the
nation and specifically his own parishioners in a typological list of sins. While the first
six types of wickedness were addressed in a general way (including prayerlessness,
injustice and oppression, uttering oaths and curses, adultery and fornication, and
vanity), his seventh point made the officers of his parish a specific target, and he
writings, but who made a comparison between Catholic and Calvinist doctrines regarding the
reprobate state of un-baptized infants.
157 Lond. Mag. (1761), 792-94.
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charged them with perjury and the failure to repress wickedness, ÂI shall not say in
one, but perhaps a hundred instances.Ê161 The effect of the offence he gave to the
magistrates and parish officers was to be felt several months later in his conflict with
the Catholics, which had been initiated with the preaching of the fast day sermon as
a ward against the advances of Catholics in Europe.
The following month (April) Fletcher agitated further by targeting the
Catholics of his parish in a sermon on ÂThe Doctrine of Salvation by the Covenant of
GraceÊ.162 He wrote the manuscript of the sermon in full, prepared it for circulation
in his parish, and prefaced it thus:
Grant these sheets an impartial perusal, they contain ... the Doctrine
of Salvation by Faith alone, as it is preached in Madeley Church.
They will (it is hoped) answer the objections that are made against
this important Doctrine, or at least they will give you a fair
Opportunity of finding out the error & stopping the spreader of it.163
The context for the sermon is indicated in several places in the text: some of
his parishioners had been falsely spreading rumours that he was known to preach in
Madeley church against good works. These complaints had been made by some of
his Papist parishioners.164 Fletcher prefixed his sermon with eleven pages of extracts
from the Homilies and Bishop LatimerÊs sermons, several of which were strongly
anti-Catholic,165 and his entire fourth point was an argument against Âthe Old Popish
Cavil: „If good works will not save us why should we do any ... ?‰Ê Clearly, Fletcher
was mounting a campaign against the Popish error of Pharisaism in a similar fashion
as he contested the Particular BaptistÊs antinomianism. That this sermon was
designed to stave off the advance of Papists is evidenced more clearly by the fact that
Fletcher appended to his manuscript sermon for circulation printed copies of
WesleyÊs Word to a Protestant and The Doctrine of Salvation, Faith, and Good

Works.166 The first of these publications begins:
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Do not you call yourself a Protestant? ... Do you know what the word
means? ... I suppose you mean one that is not a Papist. But what is a
Papist? If you do not know, say so ... You call yourself a Protestant;
but you do not know what a Protestant is. You talk against Papists;
and yet neither do you know what a Papist is.167
The combination of the anti-Catholic sentiment evoked by the national fast
and FletcherÊs preaching against the authorities in his fast day sermon, followed by
his discourse against the Catholic doctrine of salvation by works, began the
fomentation that resulted in his early confrontations with the Slaughter family. After
preaching the latter sermon, Fletcher expounded further upon the same subject at
his Tuesday night meeting at the Rock Church. Once again demonstrating the nonexclusive character of FletcherÊs early meetings, Thomas Slaughter Sr. was allowed
to visit the Madeley Wood meeting (this was prior to his sonÊs disruption of a later
meeting in the same place) at which he attempted to rebut FletcherÊs claims
regarding both the doctrine of salvation by faith and claims that the doctrine had
been corrupted by Catholics in the parish. It is noteworthy that Slaughter seems to
have attended FletcherÊs sermons in the parish church, as this would indicate more
than an occasional conformity, even amongst the most vocal Catholics (which
incidentally, protected them against recusancy laws).168 Slaughter was personally
offended by FletcherÊs sermon, and his visit to the religious meeting, he asserted, was
Âonly to vindicate myself from slander and misrepresentation, and to declare that in a
large Sermon you had chargÊd us with holding and Teaching a doctrine that we
abhor and detestÊ.169
In the meeting, Fletcher offended him further by listing multiple errors of
Rome, such as the Catholic worship of images, the Âdesign to keep [the laity] from
the knowledge of their dutyÊ by hiding the Scriptures from them, and prayer to the
Virgin Mary and the saints. Fletcher had written a tract for his parishioners listing
precisely these errors among others.170 How the meeting concluded is not given in
either SlaughterÊs or FletcherÊs accounts, but a few days later when Slaughter wrote
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to the vicar, he went so far as to offer a confession of faith that would suggest that
even amongst some Catholics in the parish (at least the Slaughter family), there was
less of a chasm between their belief and that of Protestants than suspected, perhaps
indicating the limited ability of the Catholic priests in Madeley to compete with the
Church of England by inculcating their own doctrines amongst their congregation.
SlaughterÊs ÂconfessionÊ, for lack of a better term, was a denunciation of several Âfalse
doctrinesÊ enumerated by Fletcher at the Rock Church meeting or listed in WesleyÊs

Word to a Protestant. For instance, Slaughter denied belief in prayer to the saints,
the doctrine of transubstantiation, the selling of indulgences, or the holding back of
the Word of God in the scriptures from the laity.171
FletcherÊs reply, if he made one, has not been preserved, but it is clear that it
was not to the satisfaction of the Slaughters, for it was less than a month later that
SlaughterÊs son, Thomas Jr. showed up at FletcherÊs Tuesday night meeting, this time
with a mob made up of at least some non-Catholic parishioners. The rising tensions
between March and May had mounted enough to instigate disruptions in Madeley
which, counter to FletcherÊs design, united his adversaries. Similar to other regions in
which mobs were roused by the local gentry, SlaughterÊs activity, if not initiated, was
not discouraged by the parish squirearchy. Although it is speculative to draw lines
between FletcherÊs fast day sermon and the turning of the parish officers and gentry
against him, the suggestion is not without some support. At the least one of his
parishioners took the sermon as a call to action and attempted to Âenforce the act for
the suppression of oaths against one of the OfficersÊ.172 Fletcher was able to at least
temporarily quell the anger of these Âhalf-gentlemenÊ but was unable to alter their
general opinion towards him. Agitation about FletcherÊs meetings had already turned
the local magistrates against him. The lord of the manor was FletcherÊs Âgreatest
opponentÊ: Â[he] says that he will make me pull my gown over my ears.Ê And
William Hinton sided with the rabble, assembling Âthe parishioners to instigate themÊ,
rather than backing Fletcher.173 Thus, the local gentry of both Catholic and
Protestant persuasion conspired together against FletcherÊs religious meetings.174
Fletcher understood his meetings in Madeley Wood to be a key strategy in
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combating dissenting error, not so much as converting the Catholics, as
strengthening the Protestant interest.175 He wrote to the bishop explaining this
necessity: ÂI thought it hard ... the papists [should have] one meeting-house, and the
dissenters three or four, in my parish, undisturbed, and that I should be disturbed,
because I would not have GodÊs Word confined to one houseÊ.176 He received no
reply.
Fletcher was frustrated further by finding no recourse in presenting Slaughter
(as discussed in Chapter Three) at the church court, for when he did so, neither of
his churchwardens177 would testify to the charge.178 Worse yet, the lord of the manor
and the churchwardens threatened Fletcher with presenting him to the spiritual court
for holding conventicles instead of supporting his anti-Catholic initiatives in the
village. Ironically, while Fletcher was attempting to combat the errors of Papists, the
local officers and magistrates saw his efforts as disruptive to the peace and in need of
control, calling him Âa Jesuit &CÊ. He was then threatened by Â3 false witnesses [who]
offer to prove by oath that I am a liarÊ.179 From one of FletcherÊs replies to Charles
Wesley, it is clear that Charles had warned him against his confrontational approach
of presenting Slaughter at the church court, but the letter arrived after Fletcher had
already departed for Ludlow.180
His failed attempt he chalked up to experience Âalthough at my own
expenseÊ. However, he did not drop the case, and he was still hoping the witnesses
would second him at the court as late as Autumn, for Fletcher was unwilling for any
attempt by Papists to gain ground in his parish to go unanswered. Clearly his
experience had not taught him to find another, more irenic strategy but rather that
he should have had his case in order prior to the presentation. In September,
Thomas Slaughter Sr., who had yet to see exactly what his son was accused of,
visited the diocesan registrar when he was in Hereford on other business. Finding
that Fletcher had charged his son with the equivalent of Jacobitism, as well as
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recusancy and disruption of public peace, he wrote to Fletcher in some dismay but
with candour. Fletcher had (mistakenly) charged Slaughter with being a recusant, a
more serious offence legally than simply attending Catholic worship. Slaughter
complained to the Registrar of Hereford and apparently evoked the sympathy of the
court, for he wrote to Fletcher that his charge Âwas looked upon by all that were
Present as a very wrong as well as a very spitefull & malicious stepÊ.181
In defence of his son, Slaughter countered FletcherÊs charge with a claim that
their family was Âas well affected [to the Government] as any of our Neighbours.Ê
Regarding the charge of Âopen contempt of the LordÊs prayer & the Liturgy of our
ChurchÊ,182 Slaughter wrote: ÂI know he says the former Every day of his life and as
to the Latter he is so far from Confirming it, that ÂTis often remarked by those of
your Parish that we think it worth our while to correspond with [the liturgy] in all
disputes that have happenÊd with your Professed meeting followers, where my son &
self have been PresentÊ. Furthermore, he attested to his sonÊs belief that the Anglican
liturgy was indeed Âa very solemn laudable and Decent Address to the AlmightyÊ.
Turning the criticism against FletcherÊs meetings, he accused one of FletcherÊs own
society members of using Âill languageÊ and reflecting on Âthe whole Body of the
English Clergy (Except yourself)Ê, for which the person Âwas Reprimanded for it by a
worthy member of the Established Church.Ê183 Like Wesley had with the Methodist
societies, Fletcher admonished his society members telling them not to speak ill of
those not in society, nor to think highly of themselves for being members thereof,184
but he was periodically disappointed by some of his parishionersÊ failure to live up to
this ideal. When a ÂprofessorÊ of the faith misrepresented the aims of the society, such
as by complaining against the clerical body of the church, it reflected back on
Fletcher and made him liable to charges like this one by Slaughter.
Fletcher had paid a visit to his adversaries at their home, recommending
ÂHarmony of Good NeighbourhoodÊ, of which Slaughter was keen to remind him,
urging Fletcher Âto drop [the case], as its Continuance will be a misery of Putting the
Parish to a deal of TroubleÊ. Fletcher replied, noting first of all that those who had
spoken badly of the Established clergy were only ÂpretendedÊ followers of him and
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his ministry, and these were probably those of whom Fletcher wrote to Charles
Wesley the same month as SlaughterÊs letter, ÂI have banished from my Society two
false witnessesÊ.185 Furthermore, he argued that SlaughterÊs disruption of the meeting,
particularly interrupting the prayer for the King and Queen especially in a drunken
state was evidence of the low respect in which the liturgy was truly held, regardless
of what credence to it he claimed. While he spoke on one hand of living in harmony
with dissenters, Fletcher was unwavering on the other in his principled stance against
disruption of the work of God by those who would lead any of his flock astray. In
short, Fletcher wrote to the registrar to clear Slaughter of the charge of recusancy,
admitting his ignorant mistake but refused to drop the other charges Âas if [they] were
false & groundlessÊ. To do so, he explained, would be to Âmake way for further ...
disturb[ances].Ê However, he offered: ÂBut I am most ready to drop it as a neighbour
upon terms that will secure me & ... people of the established Church from Popish
opposition & persecution ... desiring nothing more then to live in harmony with all
mankind, even the persons [whose pri]nciples are most different from those of [John
Fletcher].186
Whether Fletcher eventually dropped the case, or whether he failed to secure
witnesses to second him at the court is uncertain but either way, it was dismissed on
12 October 1762.187 As was typical of Fletcher, when he felt his own ignorance, he
turned to his library or the recommendations of books by others. Finding a volume
of works in his library by the seventeenth-century Catholic spiritual writer P.F.
Guillore, Fletcher read it and was Âsurprised to find in them so many good thingsÊ.188
The following month his attention was directed against the rising agitation by the
Baptists, and there is little in his letters during the following seven years that would
indicate that opposition from the Slaughters, or the Catholic community in general,
was sustained, other than a request to Charles Wesley for a Âcommination of my
papistÊ in December of 1763, 189 and a sermon he read in his church in 1763/64. The
sermon was written by Walter Shirley, a later adversary in the Calvinist-Arminian
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controversy. Fletcher had Âcut [the sermon] out of the volume in which it was bound,
put it in my sermon case, and preached it in my church ... to convince Papists and
Pharisees that we are accepted through the alone merits of Christ.Ê190 At the end of
the decade however, the Catholic encroachment on FletcherÊs parish became more
visible.
About 1760, Rose Giffard donated land and a house for the purpose of
erecting a Catholic chapel in Madeley. For some reason, quite possibly FletcherÊs
arrival around the same time and the ensuing conflicts described above, no further
action was taken.191 However, they had begun construction of a chapel on High
Street192 by December 1769 that would seat 200 people.193 The project was largely
funded by Catholics outside of the parish at a cost of £500·more than double what
Fletcher paid to have his school house built in Madeley Wood seven years later.194
Not only were the Catholics expanding their capacity for worship, but they were
showing signs of new missionary activity in the parish. Two of FletcherÊs Âpoor
ignorant churchmenÊ left the church to join the Catholics in their new endeavour,
signalling to Fletcher the need for renewed vigilance.195 At the time, Fletcher was
planning to make his first trip back to Switzerland since his arrival in England,
sponsored by James Ireland. He circulated a tract in his parish against the Papists
and postponed his trip to deal with the rising tensions. Again in a sermon, his most
common method of Âdisseminating anti-popish ideologyÊ,196 Fletcher Âdeclared warÊ
on the rising Papists and wrote that he planned Âto strip the Whore of Babylon and
expose her nakednessÊ the following Sunday in another.197 As had happened seven
years previous, FletcherÊs sermon stirred the embers of anti-Catholic sentiment.
Describing the rising tensions he wrote to Ireland:
All the Papists are in a great ferment, and they have held meetings to
consult ⁄ One of their bloody bullies came to Âpick up,Ê as he said, a
190 WJF (A), 1:353; W. Shirley, ÂJustification by FaithÊ, in Twelve Sermons, 2nd edn. (London,
[1763?]), 128-43.
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quarrel with me, and what would have been the consequence had not
I providentially had company with me, I know not. How far more
their rage may be kindled tomorrow I don't know.198
Fletcher preached the promised sermon in his church the following Sunday199 on the
text, 1 Timothy 4:1-3, an extract of which reads: Â... in the latter times some shall
depart from the faith, giving heed to seducing spirits, and doctrines of devils;
speaking lies in hypocrisy, having their conscience seared with a hot iron ⁄Ê
Again, he provoked the anger of Slaughter, who Âcalled out several times in
the church yard as people went out of church, that, „there was not one word of truth
in the whole of my discourse, and that he would prove it‰Ê. Slaughter promised that
one of the Catholics (presumably the priest) would in the near future provide an
answer to both FletcherÊs sermons and the tract circulating in the parish.200 As
Haydon has explained, Âthere was a profusion of anti-popish booksÊ published
throughout the century, including almanacs, which were Âvirulently anti-Catholic and
xenophobic.Ê201 Incidentally, surely for their useful information relating to agriculture
but possibly as check to Catholicism as well, almanacs were a regular annual
purchase by the vestry in Madeley.202 Apparently nothing came of SlaughterÊs threat
and as BensonÊs account suggests, ÂThis little storm seems to have been chiefly blown
over before the middle of JanuaryÊ.203 However, the threat of Catholics in his parish
was not far from his mind. The next month he left with Mr Ireland for the Continent
on his postponed journey.204 Seeing the opportunity to increase his knowledge and
thus his strategy against dissent in Madeley, Fletcher took detours into France and
Italy to engage with Catholics. As Ireland recounted it:
Fletcher ... attended the sermons of the Roman Catholic clergy,
visited their convents and monasteries, and conversed with all the
most serious among them whom he met with, in order that he might
thoroughly know their sentiments concerning spiritual religion. And
198
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he was so very particular in making his observations respecting the
gross and absurd practices ... we were frequently in no small danger
of our lives. He wished to attend the pope's chapel at Rome, but I
would not consent to accompany him, till I had obtained a promise
from him, that he would forbear to speak.205
Fletcher had returned to Madeley by summer and controversies with the
Catholics eventually simmered down after this. Perhaps it was because Fletcher
became wearied with the various controversies, or possibly because of the
effectiveness of his pastoral strategies. What is clear is that Catholicism in the parish
did not increase much during FletcherÊs incumbency and by no means kept pace
with population growth. When Benson was writing his biography of Fletcher, he
wrote to ask Mrs Fletcher about her late husbandÊs conflicts with the Catholics. She
replied that she could not recall his ever mentioning it; that the Catholics
are at present (& have been ever since I have been here (almost 22
years) at a very low Ebb there is still a Mass House & a priest but
when our new Bishop ... askd ... Âwhat number of papists – Mr Walter
gave answer about a Dozen Families. I believe not so many.Ê & I
never hear of any fresh person joining them.206
A Slow Process of Conciliation
The evolution from conflict to conciliation between the church and its rivals
varied in speed, depending on the level of aggravation or contrarily, the level of
cooperation. FletcherÊs early mode of dealing with the churchÊs rivals was one of
confrontation: preaching against their errors in the church, expounding further in his
meetings, and circulating both hand-written and published tracts. His approach was
largely in reaction to the disruptions dissenters made in and after Madeley church
services and, particularly, their attendance at religious society meetings in order to
rebut FletcherÊs teachings in a public forum. When such tensions were low, his
strategy was primarily one of preaching and teaching, and fulfilling the requirements
of pastoral care in the parish. However, if his ideal was one of zealous moderation,207
he struggled at times to fulfil it. His lack of moderation initially stemmed from the
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tension he perceived between the fact that England had a national church set on so
solid a foundation as to be seen in her reliance upon scripture and her tradition in
the first place and the fact that despite such a blessing from God, there were so many
who were either un-Christianized or only nominal Christians.208 Even though the
culture was infused with religion (as seen in the parish festivals, Anglican rites, and
the churchÊs continued role in administrating poor relief, apprenticeships, and even
settlements), Fletcher found little evidence of an Anglican hegemony when it came
to actual religious belief.209
The Baptists, considered by Fletcher as antinomians, and the Catholics,
considered by Fletcher as superstitious, ignorant, and theologically opposed to
salvation by grace, seemed to him to conspire against his aims. The QuakersÊ
opposition was more peaceable than that of the Baptists or Catholics. However, in all
three cases, FletcherÊs first response was to differentiate for his parishioners between
the true faith of the primitive church, represented by the ideals of the Establishment
and the errors of dissent, which effectually corrupted the two gospel axioms, Âbelieve
and obeyÊ. This differentiation produced both dialogue and confrontation, both of
which resulted in a new understanding between religious rivals. With the Slaughter
family, Fletcher found that their ÂCatholicismÊ was more Protestantized than he
assumed, and as Streiff astutely observed, Fletcher altered his view between the first
preaching of his sermon on ÂSalvation by FaithÊ in 1762, and the second preaching of
it eleven years later.210 When it was published as part of his Equal Check, he
apologized for his former Âprotestant bigotryÊ. Clarifying his matured understanding,
Fletcher wrote: ÂThough the Papists lean in general to [the Pharisaical] extreme, yet
many of them have known and taught the way of salvation by faith that interests us
in the RedeemerÊs merits ... I would no more be a bitter Protestant, damning all the
Papists in a lump; than a bitter Papist, anathematizing all Protestants without
exception.Ê211
With the Quakers, he found common ground, partially in their similar belief
in gospel holiness,212 and partially in their shared contempt for vice, which flowed
208
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from their business concerns as well as theological ones. With the Baptists, his early
efforts were met with a measure of success in quieting them, if not stemming their
growth altogether. His grander controversies with churchmen over Calvinism and
Arminianism helped to temper his confrontational tendencies, as his works intended
to bring unity only widened the fissure. Yet, in a finishing attempt to unite
evangelical churchmen based on their common aims, he was able to write in 1773
that consensus and cooperation amongst evangelicals Âwhether they belong to, or
dissent from, the EstablishmentÊ was an ideal worth aiming for. As he summarized:
I would extend my brotherly love to all Christians in general, but
more particularly to all Protestants, and most particularly to all the
Protestants of the Established Church ... But, God forbid that I should
exclude from my brotherly affection, and occasional assistance, any
true minister of Christ because he casts the gospel-net among the
Presbyterians, the Independents, the Quakers, or the Baptists! ... So
far as they cordially aim at the conversion of sinners, I will offer them
the right hand of fellowship.213
He continued for several more pages on the importance of toleration as the
proper assurance of Âquietness, peace and mutual forbearanceÊ. It is not surprising
that the greatest degree of consensus and cooperation was with the Quakers, who
shared the common goal of conversion and the common methods of society
meetings and religious education. Some evangelical consensus seems to have spread
throughout Madeley. When in 1782, Elizabeth Smith published a poem about the
life of the evangelical Anglican, Walker of Truro, her subscribers included twentyeight people from Madeley, some from each of the three villages, representing a
range of churchmanship. The list included, along with Fletcher, the Anglicans and
erstwhile opponents of Fletcher, Daniel Edmunds, and Richard Beard; Mr Ford and
Mr Darby, both Quaker ironmasters from Coalbrookdale, and the industrialist
Quaker businessman, Joseph Rathbone; John Reynolds, a wealthy farmer from
Madeley; and Anne Hughes, an erstwhile Catholic of Madeley Wood. Of course, we
cannot infer too much from a subscription list, but given WalkerÊs reputation as an
evangelical whose practises of developing societies in his parish, drawing together
likeminded clergy, and preserving Methodism within the Church of England, were
213
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so like those of Fletcher and the fact that SmithÊs Poem actually included various
expositions of the creeds, the Te Deum and various formularies of the Anglican
liturgy, it is at least suggestive of a growing consensus.214
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Conclusion
Studies of John Fletcher have tended to focus either on his contribution to
Methodist theology (as the product of the Calvinist-Arminian controversy), or on his
designation as WesleyÊs successor as the leader of the Methodists. He has typically
been viewed as a low churchman whose parish was a place of semi-retirement,
providing him with ample leisure to either write on WesleyÊs behalf or to focus on
pious devotions after his perfunctory duties as vicar of Madeley were performed.
Madeley has been, for the most part, peripheral to Fletcher studies. The present
thesis, however, has aimed to examine Fletcher in his parochial context; to study
both what the parish tells us about Fletcher, but also what Fletcher tells us about the
parish, and more specifically, about the church in the eighteenth century in a local
context.
Three recent works have helped to mark the way for such an approach.
TrinderÊs revision of The Industrial Revolution in Shropshire, StreiffÊs Reluctant

Saint, and ForsaithÊs Unexampled Labours, all attempt to place Fletcher firmly within
his parochial context. These three scholarly studies provide a triad for understanding
Fletcher: (1) in his industrial context; (2) in his theological context; and (3), in his
relationship with leaders in the Evangelical Revival. This thesis has sought to
examine a fourth component: FletcherÊs work as an ordained clergyman of the
Church of England, that is, in his ecclesial and ministerial context. This thesis also
builds on the growing body of scholarship which has emphasized the good work of
the Established Church in the eighteenth century, particularly by focussing on the
church (and in this case, Methodism as well) in the localities. Neither the church nor
Methodism looked the same wherever you found them; rather, there were variations
from one region to the next, and sometimes even from one parish to the next.
Madeley, upon FletcherÊs arrival, had characteristics of both an industrializing
and a rural Midlands parish. Its location in the centre of the East Shropshire
coalfield, situated on the River Severn, made it an ideal location for various forms of
innovation. At the same time industrialization presented challenges for the provision
of pastoral care. The population was already in 1760 four times larger than the
seating capacity of the church. The majority of the inhabitants lived not in the
ancient village near the church, but in the newer villages of Madeley Wood and
Coalbrookdale. Long work days and the high rate of accidents and death created a
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culture in which recreation was an important outlet for coping with the anxieties that
accompanied these realities.
Such a setting has typically been associated with the weakness of the
Established Church when compared to its dissenting and Methodist rivals. The
present thesis, however, has challenged this pessimistic assessment of the Hanoverian
church in two key ways. First, it has not accepted the assumptions that the
eighteenth-century church was set on a trajectory of irreversible decline from the
passing of the Toleration Act, nor that the good work of the church was only revived
with the reforms of the early nineteenth century. Instead, it has asked the question of
how the church at the parish level could adapt to its industrializing context, and how
the ideals of the Reformation continued to shape the clergyÊs understanding of the
pastoral task into the eighteenth century. Second, this thesis has not accepted the
assumption that Methodism was a monolithic movement under the sole authority of
John Wesley, nor that it was set on a trajectory of separation from the Church of
England, forming a competing body of ministers, more capable of responding to
industrializing conditions. Rather, it has looked at the ways in which there was
continuity between the church and Methodism as well as the ways in which the
Anglican clergy assimilated evangelical emphases and methods into their parish
work. To do so, this thesis has focussed on John Fletcher, and the Shropshire parish
of Madeley as a case study of pastoral ministry and the relationship between
Anglicanism and Methodism in (roughly) the third quarter of the eighteenth century.
Worship services were central to pastoral duty, especially preaching,
according to both clerical and lay expectations. Fletcher almost immediately upon
his induction to the parish not only established a pattern of preaching on Sabbath
Days, but also expanded preaching to weekday services. His conduct of worship
services demonstrate his earnest desire to fulfil the Anglican ideal of performing his
whole duty. Communion was offered with supra-canonical regularity, and as much
as it was in his power, Fletcher strove to increase attendance at church and to
encourage his parishioners to receive the Sacrament. Baptisms, weddings, and
funerals were performed not only out of a sense of obligation, but with a view
towards proclaiming the gospel. Furthermore these rites were for the most part
universal, drawing all parishioners to the church at one point in their life or another,
excluding perhaps only the Quakers, who had their own burial ground. It is difficult
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to measure the impact FletcherÊs assiduousness had on the practice of religion
overall. Yet it is evident that few excuses could be offered for irreligion in Madeley
in this period. FletcherÊs own words to his parishioners summarize it best:
Thou canst not name one means of improving in divine knowledge
and grace but what God has blessed thee with. Sacraments, plain
sermons, and lectures, reading of the word of God and the soundest
pieces of practical divinity, spiritual conferences, public and private
prayers, instructions, singing of psalms, hymns, and spiritual songs,·
all these means thou hast enjoyed ...1
What is clear is that there was an identifiable improvement in attendance at
both church services generally, and in participation in the Sacrament. When Fletcher
arrived in Madeley, only thirty communicants were to be counted. By the end of his
incumbency there were more than two-hundred.2 Similarly, attendance not only
increased at church services, but parishioners began to desire subsequent meetings
for the encouragement of their faith.
Fletcher, responding to this need, helped to set up religious societies in the
parish, particularly in the villages of Madeley Wood and Coalbrookdale, which were
remote from the church. The societies were not just an outlet for Christian
fellowship, but formed an elemental part of FletcherÊs strategy at extending the reach
of the church, using methods typically associated with Methodism or dissent.
Fletcher insinuated his leadership into the meetings, but also appointed lay
leadership locally which he supported throughout his incumbency. FletcherÊs view of
the coalfield, including his parish, as a mission field, shaped his endeavours to
proclaim the gospel. By 1764 he had extended his ministry beyond the confines of
his own parish, and even preached in the open air, all the while continuing to
perform his duty at Madeley. At times, his societies brought him into conflict with
local clergy and gentry who saw his Methodistic ministry as a disturbance to the
public order. These conflicts petered out eventually, but not before Madeley was
made a part of a Methodist circuit. Because of the challenges he was already facing
from opponents to his societies, Fletcher was reluctant to welcome WesleyÊs
preachers into Shropshire. However, once they had come, he invited them to share
1
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in his evangelistic ministry. FletcherÊs meeting houses, built largely at his own
expense, were convenient places to gather for fellowship and for WesleyÊs itinerants
to preach, but more significantly, they eventually came to operate as de facto chapels
of ease. As one who had observed the pattern wrote of this ingenuity:
Those who could not by reason of distance, or other circumstances,
remain [after church for the evening service], now repaired to their
homes, to be in readiness for the evening services in their own
vicinity, there being several large chapels in the populous parts of the
parish, at each of which the [Anglican] Minister officiated every
Sabbath evening alternately, as well as occasionally on the week-days,
always announcing at the close of the afternoon service in the church
at which chapel he should preach that evening. This plan was
adopted by Mr. Fletcher, and was followed by his evangelical and
pious successors, for upwards of forty years.3
FletcherÊs chapels were never officially consecrated, but such formality was
not necessary for people to associate them with the church. Further evidence of this
is provided by the published Account of Benefices and Population of 1818. In this
assessment of accommodation for the parishes, FletcherÊs meeting houses were not
counted as Methodist or dissenting places of worship, but as ÂChapels of the
EstablishmentÊ.4 The number of people which could be accommodated was said to
be 1,600 in one church and three chapels.5 Thus, the fruit of FletcherÊs societies was
not only increased attendance at church and sacrament, but a long-term legacy of
church extension.
To assess whether FletcherÊs mode of extension was typical of what was
possible or practised by the clergy generally would require more local studies of the
type which have been so helpful for enhancing our understanding of clerical
expectations and roles as they were fulfilled in the parishes. However, the picture
which is developing from such studies suggests that the work of the clergy in
extending the reach of the church in the eighteenth century demonstrated
3
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considerable energy and creativity in some parishes. Thus, even though her
examination of Oxfordshire in the eighteenth century confirmed the general picture
of a church in need of reform, McClatchey still noted: ÂHerbert has had his
companions in spirit in every age·men who attempted to meet the needs of their
parishioners at every level, who scorned no by-way or bridle-path as being too
humble a highway to the gates of Heaven ⁄ Such men were no monopoly of the
nineteenth centuryÊ.6 Walker of Truro and Grimshaw of Haworth were not the only
instances of a Methodistic clerical devotion that were rooted in the parishes. An
example remarkably similar to FletcherÊs work at Madeley can be seen in the
ministry of James Creighton. Like Fletcher, he saw the need to work diligently to
keep Methodism in the Church of England while practising some of its irregularities
in his own parish as part of an extension strategy. He wrote about his Irish parish to
John Wesley: ÂI began to use Divine service and to preach in a Barn, in part of my
parish which was about four miles from the church, and where the greater number
of Protestant inhabitants lived.Ê CreightonÊs success, in fact, inspired the inhabitants
to build a chapel of ease in the parish. Furthermore, in the 1780s Creighton
established a preaching rota in his parish, noting that he
was among [his parishioners], to meet them three times every LordÊsday; (not indeed the same congregation, for they could not all
conveniently assemble at any one place, the parish being extensive,
and the roads bad.) Some of them I met, exhorted, and prayed with
early at my own house, or some other house most convenient for
them: then I went to the Church; and afterwards returned, read the
service and preached in the Chapel in the evening. The week days I
spent ... in preaching in other parts of the parish.7
Given the parallels with FletcherÊs practice, it is not surprising that Wesley
recommended Creighton as a curate to Fletcher when he was about to depart for the
Continent during his illness in the late 1770s.8 To this example could be added the
work of those like Vincent Perronet, John Crosse, Walter Sellon, James Stillingfleet,
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and Henry Venn, who like to Fletcher, held meetings in their vicarage kitchens.9
Then there were those who extended their ministry by gathering to encourage their
clerical brethren and joining in pulpit exchanges to bring freshness to church
services, such as James Brown, Edward Stillingfleet, Edward Davies, and others who
joined quarterly in conference at Worcester.10 But to look no further than
Shropshire, Thomas HattonÊs shared ministry with Fletcher at Coalpit Bank
demonstrates the lengths to which some clergy went to care for areas otherwise
under-served by the church.
The church in Madeley between 1760 and 1785 was characterized by a
gradually-extending ministry of church and chapel. Chapels in Madeley, however,
were not indicative of an ever-separating group of sectaries. Instead they operated as
a means of Anglican church extension, making lines between ÂEstablishmentÊ and
ÂExtra-EstablishmentÊ difficult to delineate. Yet for Fletcher, the ministries of church
and chapel were not always coextensive. While he founded societies, preached and
prayed extempore, and developed a local ad hoc preaching rota in his own parish·
which eventually expanded to include an itinerancy into neighbouring parishes·
there were limitations to FletcherÊs ÂMethodismÊ. These limitations, however, were
built upon the same foundations which he believed gave him liberty to introduce
some pastoral irregularities·the Canons, Articles, Homilies, and Liturgy of the
church. Thus, although he believed the Canons allowed preaching as he practised it
in house meetings by right of necessity, sacraments were offered only in the actual
church. Such limits are hardly remarkable when we consider that, other than
geographical inconvenience, there would have been little reason for the society
members, who were mostly if not exclusively church members, to expect the
sacraments in the societies when they were so readily and frequently provided by
Fletcher in the church. Those who were not able for whatever reason to make it to
the church on Sundays could find their customary forms of worship at FletcherÊs
meetings in the abbreviated Liturgy the Canons prescribed for all preaching.11
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Conversely, lay preaching was the preserve of the societies in Madeley. Fletcher did
not invite lay preachers into his pulpit, yet welcomed them to the societies, and after
he had himself preached in the open air in 1765, he allowed visiting preachers to do
the same thereafter.
It was WesleyÊs claim that Methodism was to be spiritual leaven in the
Church of England,12 but it has often been asserted that the Establishment was too
lethargic to either Âinitiate pastoral developmentsÊ or to integrate the strengths of
chapel religion. Furthermore, the parochial infrastructure, it has been claimed,
undermined the churchÊs ability to extend its reach in even the most basic sense by
providing increased accommodation, rendering it a church of diminishing success
when faced with a rising population and new socio-cultural challenges presented by
industrialization. Church-building, however, was not the only (nor ostensibly the
best) means of this. FletcherÊs ministry at Madeley is a demonstration both of the
potential that existed in the parishes under the care of a diligent incumbent to
extend the reach of the church and of the creative ways in which such potential was
exploited. His gradual expansion of pastoral care from the regular services of the
church to weekday services, religious society meetings, and a local Anglican
itinerancy in cooperation with other clergy and Wesleyan preachers, helped to lay
the foundation for future church extension in Madeley.
From the mid 1760s, a Madeley parishioner would have found it difficult to
find a day of the week on which some kind of worship service was not provided by
the church. Russell concluded that generally, Âthe policy of multiplying servicesÊ in
the early nineteenth century was the re-establishment of an Âalmost totally neglected
elementÊ of pastoral duty by eighteenth-century clergy.13 If this was the case
elsewhere, it was in no manner representative of Madeley, for FletcherÊs work·
sometimes in continuity with the common practises of the coalfield clergy and
sometimes innovative·set the standard for the decades following his death. In 1793,
Joseph Plymley, Archdeacon of Salop visited Madeley to assess the fabric of the
churches. Although the church was in need of repair, what impressed Plymley was
the pattern of worship which included two services on Sundays, prayers on SaintÊs
Days, and sermons Âtwice every week on the evenings of working days in rooms
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appropriated for that purposeÊ. He did not scruple with the preaching that took place
at times in FletcherÊs un-consecrated rooms but acknowledged that they were in Âthe
most populous part of the parish and at a considerable distance from the Church.Ê14
He was also aware of how the pattern in the parish was established and noted the
advantages of FletcherÊs late diligence:
This custom originated in the time of Mr. De la Flechere whose zeal
for the propagation of Christianity was much adorned by his charity
and benevolence ⁄ The people are much attached to their evening
preachings, and the Quakers ... encourage it very much, perceiving
the good effects it has upon the Workmen, the persons who attend
the meetings frequent the Church on Sundays.15
Vigorous devotion to worship and church extension did not negate the need
for pastoral care. In an industrializing parish where work seldom stopped, it was not
uncommon for pastoral needs to arise day or night. Mrs Fletcher recalled that no
hour was too late for her husband: ÂIf he heard the Knocker ... his Window was
thrown up ... and when he understood that Somebody was hurt in the Pits, or that a
Neighbour was likely to die ... this uniform Answer was sure to be given, I will

attend you immediately.Ê16 Such spontaneous ministry, however, was joined by his
more systematic visits from house to house, and to the workplaces of his
parishioners. Care for the poor was not just a matter of giving of his own economic
resource, but of administrating the parish both via the vestry, and by preaching
Christian duty to the poor from his pulpit. This was, in fact, a strategy he employed
to encourage visiting the sick, caring for those in need, encouraging the
downtrodden, confronting vice, and exhorting towards Christian devotion. Building
on the educational structures of the church, primarily to be found in catechizing, but
also in the model of charity schools, Fletcher established his own schools, wrote his
own catechisms, and distributed literature. These educational initiatives were
designed to cater to differing capacities17 in order to provide building blocks of faith.
Fletcher was no less likely to teach and admonish the gentry of his parish than he
was the colliers and forgemen, and indeed, he frequently reminded them of their
14

Plymley, ÂEcclesiastical NotesÊ.
Ibid.
16 HLF, 15; also see LJF, 61-63, 337, 357; WJF (B), 1:407.
17 LJF, 65-66, 290; Portrait, 1:358.
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duty to act as examples to the less-educated of the parish. His earlier initiatives had
laid the foundation for Sunday schools, and when he had heard of the successes of
Raikes, Bayley, and others, he had little difficulty garnering support for such a plan
in Madeley. In this he was joined by church people and dissenters alike.
His strategies toward Christian education, which looking back on his
incumbency appear as relatively successful, were not without conflict, for an integral
part of the education of the church was propagation of Anglicanism, over and
against the threat of heterodoxy. In Madeley, and for Fletcher, this meant
confronting the Baptists, Quakers, and Catholics in his parish. His zeal toward this
end was met with considerable aggravation at times. Despite the noise of opposition,
however, FletcherÊs most active opponents were louder than they were strong, and
the misunderstandings which characterized the first five years of his ministry were
eventually resolved, in part by FletcherÊs success in stemming the growth of dissent,
and in part by finding commonality with his erstwhile adversaries.
The Baptists waned, at least in part due to FletcherÊs efforts, as well as the
efforts of other Shropshire clergy, showing only brief revivals. The Quakers became
increasingly reconciled to Fletcher and he to them, cooperating towards the end of
his incumbency in the establishment of Sunday schools and helping provide
alternatives to the alehouse. Only a few years after FletcherÊs death, the Friends (i.e.
Quaker

Meeting)

still

supported

weeknight

[Anglican]

ÂpreachingsÊ

in

Coalbrookdale,18 and the Quaker industrialist Richard Reynolds was instrumental in
securing the living of the neighbouring parish of Buildwas for the evangelical and
erstwhile curate of Fletcher, Joshua Gilpin.19
The Catholics maintained a steady, but not increasing congregation, though
its opposition died down after the confrontations of the early 1770s. It is difficult to
quantify the effectiveness of FletcherÊs attempts to shape religious sensibilities and
promote religious orthodoxy through his polemical debates with dissenters in the
parish and to know how far his preaching and writing to his people altered religious
practice, but it is evident that he perceived the threat of heterodoxy or heresy and
was constantly on guard against it. Qualitatively, however, it is clear that there were
indeed many in the parish who were turned from their contempt for Fletcher, or for
18
19

Plymley, ÂEcclesiastical NotesÊ.
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the Gospel he preached, by his undying efforts utilizing both the pulpit and the
press. A growing evangelical consensus was both initiated and fostered by Fletcher,
whose irenicism matured over time. What Gibson has said of the diocese of
Winchester was similarly true of the parish of Madeley. It Âthrived and reached its
highest point since the Reformation. The principal measure of success of the Church
was its triumph over Catholic and Protestant nonconformity ... The means of this
success lay principally in the level of professional duty achieved by the clergyÊ.20
Fletcher used all available peaceable resources to maintain orthodoxy, even
attempting to present disruptive Catholics at the ecclesiastical court. His failure in
doing so only confirmed the need for pastoral persuasion where legal means of
challenging dissent were unavailable.21
The ÂchapelsÊ in Madeley were all inextricably associated with the local
church and FletcherÊs ministry, providing another sphere of pastoral activity where
rival theologies to the church could be confronted and the church defended; and
indeed, Fletcher used these means strategically. What is most apparent is that no
religious group in Madeley rivalled the church in its diligence in providing for the
spiritual and religious needs of its industrial population. If the plurality of
denominational options representing the voluntary religion permitted by the
Toleration Act promoted competition in the religious marketplace,22 in Madeley, it
was the church which both set the standard for religious provision and showed the
greatest increase in attendance between 1760 and 1785.
Despite the positive outlook of this thesis, it should be noted that Fletcher
himself was often discouraged by the state of the church in his day. He, like many of
his contemporaries, complained of the selfishness, sloth, and irresponsibility of many
of the Âclergy of the present ageÊ. Indeed, as Holmes and Szechi have observed
regarding other studies which demonstrate the positive work of the eighteenthcentury church, the Establishment was Âyet still quite full of features that were very
disturbing to those who at the time were genuinely concerned themselves at the
direction in which the Church, and the Faith, appeared to be going.Ê23 FletcherÊs
20

W. Gibson, Â„A Happy Fertile Soil Which Bringeth Forth Abundantly‰: The Diocese of
Winchester, 1689-1800Ê, in National Church, 100.
21 Gregory, ÂEighteenth-Century ReformationÊ, 70.
22 Ibid.; cf. Gilbert, Religion and Society, 17-19.
23 G.S. Holmes and D. Szechi, The Age of Oligarchy: Pre-Industrial Britain, 1722-1783 (London,
1993), 103.
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Portrait was an attempt to provide a manual for reforming the body of the clergy,
one by one, encouraging each to take seriously the call of the Holy Spirit to so
important a task. His modus operandi, however, was to promote reform by both
teaching as well as by setting an example of piety for others to follow. For him, that
meant a firm commitment to the parish to which he was called.
In an odd irony, this commitment to reform brought him in to conflict with
John Wesley, whose aims to reform the pastoral work of the church were similarly
stated. Yet Wesley was sceptical of the possibility that reform could be stimulated
from within the parochial structure, and he depended increasingly upon the
irregularities of his Methodist Connexion, while downplaying the work of those who
limited themselves to a parish. Despite WesleyÊs authority and friendship, Fletcher
resisted his forceful invitations to leave Madeley, and stood by his conviction that a
parish ministry was none-too-narrow a sphere for the work of God. ForsaithÊs
suggestion that Charles and FletcherÊs friendship was closer because of this shared
ideology is compelling, and in no way contradicted by this thesis. Indeed, Fletcher
had little trouble envisioning a pro-Anglican Methodism that left control of societies
in the hands of the incumbent while being supported by WesleyÊs preachers, a
model he exemplified in Madeley.
Overall, FletcherÊs pastoral ministry represents some of the best work of
Anglicanism in the eighteenth century. While the stereotypical view of the
eighteenth-century church has been pessimistic towards what improvement was even
possible given the constraints of the parochial system and the corruption or laziness
of the clergy, the industrializing parish of Madeley is an example of the potential that
may have existed in other regions as well. Not unlike Oldham and Saddleworth in
SmithÊs study, the church in Madeley was impressive, Âjudged by almost any
standardsÊ.24 In terms of not only Sunday attendance, but by religious participation
more generally, there were steady signs of improvement. FletcherÊs own variation of
Methodism was a component of his pastoral strategy, characterized first by his
evangelical theology and preaching, but also by his development of a multifaceted
ministry of extension via his chapels and the societies that met in them. His pastoral
duties were carried out vigorously and demonstrated considerable creativity. His
long term commitment to his parish became one of his greatest assets for
24
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accomplishing his aims. He arrived in Madeley as an outsider, set on ushering in a
revival amongst a few parishioners he knew from his curacy but mostly amongst
those unknown to him. Over time, however, relationships were nurtured by his
ceaseless visits to parishioners, his genuine concern for the poor and the sick, and his
frequent gatherings with his flock for Âsocial worshipÊ, either between services over a
shared meal at the vicarage or at the society meetings. Consistency communicated
reliability, and helped to sustain the place of the church in society. Joshua Gilpin
who had spent formative years as a curate in FletcherÊs employ penned a testimony
to this end in the parish register upon FletcherÊs death:
He was one of the most apostolic men of the age in which he lived.
His abilities were extraordinary, and his labours were unparalleled.
He was a burning and shining light; and as his life had been a
common blessing to the inhabitants of this parish, so the death of this
great man was lamented by them as a common and irreparable loss.25

25

Mad. Bur. Reg.

280

Map 1
Clergy of the Coalfield to c.1785

281

Map 2
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Appendix 1
FletcherÊs Sermons
The Content and Style of FletcherÊs Sermons
Fletcher, it appears, often attempted to provide a sense of continuity in his
preaching from service to service and from one week to the next. The content of his
evening sermons built upon those of the morning service: Â[T]his morning I shall
describe to you ⁄ And, in the evening ⁄ I shall endeavour to point out a little
farther ⁄Ê1 Likewise, many of his sermons begin with phrases like: ÂI described, in
my last discourse ⁄Ê or ÂLast Sunday I delivered to you ⁄Ê, and, ÂIf I stron[g]ly
inforced last sunday & propose to inforce again this evening ⁄Ê2 Sometimes this
meant preaching from the set readings, and other times it meant building on his own
choice of texts. However, if there was a larger scheme of organizing the content of
his preaching, it was according to a scheme of evangelical Christianity. This
Appendix examines this scheme as Fletcher practised in Madeley.
Preaching Evangelical
Evangelical Religion
In 1776 Fletcher wrote to his parishioners:
The sum of all I have preached to you is contained in four
propositions, First, heartily repent of your sins ⁄ Secondly, believe
the gospel of Christ in sincerity and truth. Thirdly, in the power which
true faith gives ⁄ run with humble faith the way of GodÊs
commandments ⁄ Fourthly, by continuing to take up your cross, and
to receive the pure milk of GodÊs word, grow in grace, and in the
knowledge of Jesus Christ.3
This is a fair summary of the content of FletcherÊs preaching as evidenced by
his extant sermons, which clearly indicate that the new birth was the central theme of
his pulpit ministry. Indeed, Fletcher believed preaching was GodÊs ordinary means
of Âawakening sinnersÊ.4 In his Portrait, he again enumerated the principles of what
he termed the Âpreaching of the true minister ⁄ through which God employs his
power for the conversion of sinners.Ê ÂIn a wordÊ, he wrote, Âthe good pastor preaches

1
2
3
4

Ibid. 7:207.

WJF (B), 7:219, 255, 298; ASW: A/1/2(a-b).
JFMadeley Parishioners, 28 Dec. 1776.

WJF (B), 7:220ff.
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repentance, faith, hope, and charity. These virtues include all others.Ê5 As concise
and useful as this summary is, Fletcher actually had a more complex understanding
which framed his preaching, which he referred to in various instances as
ÂevangelicalÊ. His expectation was that godly and truly evangelical preachers:
1. Preached the gospel according what he called (and developed in his
theology as) the ÂdispensationsÊ of grace;
2. Preached Âexperimental religionÊ; and
3. Preached according to the various capacities of his hearers.
FletcherÊs doctrine of the dispensations6 has been discussed elsewhere.7
However, because it played a significant role in shaping his preaching, it is worth
summarizing briefly here. Fletcher perceived in the scriptural witness of both Old
and New Testaments three dispensations of grace. That is to say, three distinct
Trinitarian manifestations of GodÊs grace to his people. In this, it is clear that Fletcher
viewed both the church, and the revelation of God progressively, speaking of the
dispensations as Âdifferent states of advancement in the Christian faithÊ.8 Thus, the
three dispensations included that of the Father, of the Son, and of the Holy Spirit.
The first was represented by the age before the Advent of Christ; the second by the
age between ChristÊs birth and the coming of the Holy Spirit at Pentecost; and the
third by the by the age from Pentecost until the parousia. Fletcher made an analogy
of the dispensations to various degrees of natural light. For example, star-light, moonlight, and the rising sun are all degrees of light, with each improving upon the
former. So GodÊs grace was revealed progressively. A table of FletcherÊs
dispensations might be made in the following way:
Father
Age

Examples
Biblical
5
6

of

Son

Holy Spirit

References

The time
Christ

before

The time between
the birth of Christ
and Pentecost

The time from
Pentecost to the
Second Coming of
Christ

Fletcher, Third
Check
to
Antinomianism

Adam,

Noah,

John the Baptist,
Jesus Christ, the

The Apostles, the
Early Christians of

Fletcher, Third

Check

to

Portrait, 2:2.

Not to be confused with the later dispensationalist theology developed by John Nelson Darby or his
successors.
7 RL, 201-211, 258-60, 269; Wood, Meaning of Pentecost, 6, 102. The summary of FletcherÊs
dispensationalism which follows here is based upon FletcherÊs own works, primarily his Portrait, and
sermons to be found at ASW: A/1/2.
8 Portrait, 2:151.
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Father

Son

Holy Spirit
New

References

Antinomianism

Representatives

Abraham, etc.

Disciples

the
Testament
Writings

Promises of the
Various
Dispensations

Promise of the Son
(fulfilled
in
the
Advent of Christ)

Promise of the
Spirit (fulfilled at
Pentecost,
and
being fulfilled in
those who are
baptized in the
Holy Spirit)

Promise of the
Second Coming of
Christ (Yet to be
fulfilled)

Biblical
Descriptions of
the
Various
Dispensations

ÂGod
is
loveÊ;
ÂWithout faith it is
impossible to please
GodÊ

ÂYe believe in God,
believe also in me
[Jesus]Ê

ÂIn the last days I
will pour out my
spiritÊ; ÂBut ye shall
receive
power,
after that the Holy
Ghost is come
upon youÊ

Characterized
by

ÂMuch
greater
degree of fear than
love.

ÂLove begins to
gain
the
ascendancy over
fearÊ

ÂPerfect
love
casteth out fearÊ

Human
Response
Under
the
Various
Dispensations

ÂO wretched man
that
I
am
⁄Ê
(Acknowledgement
of sin)

ÂI thank God ⁄
through our Lord
Jesus
ChristÊ
(Desire to Âflee the
wrath to comeÊ)

ÂWe have not
received a spirit of
bondage, but the
spirit of adoptionÊ
(Striving to Âbe
perfect even as

Proclamations

Repentance Towards
God

A Living Hope

A Lively Faith

Portrait,
passim

The Role of the
Evangelical
Pastor

Â[T]he true minister
discovers to their
view the corruption
of the heart, with all
the
melancholy
effects it ⁄Ê; Âhe
proceeds
to
lay
open, before the
eyes of professing
Christians, the two
greatest sins which
are committed under
the
Gospel
dispensation ⁄ want
of that living faith,
which unites us to
Christ, and that
ardent charity, which
binds us to mankind
in general, as well as
to
believers
in
particularÊ

The true minister
will Âproclaim the
glad tidings of the
Gospel,
through
faith
in
Jesus
Christ; laying as
much stress, in all
their
sermons,
upon
this
efficacious grace,
as [St Paul] was
accustomed to do,
in all his epistles.Ê

The true minister
proclaims a lively
hope,
joy
in
affliction,
and
peace.

Portrait, 2:1516, 52-54, 86100

Portrait, 2: 13744

Portrait, 2:15356

Portrait, 2:150.

Portrait, 2:150151

2:

Table of FletcherÊs Dispensations

287

The dispensations thus formed the structure of FletcherÊs ordo salutis. Under
the first dispensation, the Âdispensation of the FatherÊ, people remain ÂunawakenedÊ
to their sin and to their need of a new birth. Like the Jews, they are reliant upon the
Law (i.e. Torah). In his contemporary setting, Fletcher saw these as people who were
either barefaced sinners or ÂformalistsÊ, Christians by name only, perhaps baptized in
the church and even steady churchgoers, yet lacking the power of religion.9 To these
must be preached·the next dispensation·that Âof the Son (Jesus Christ)Ê in order that
they might progress in faith. Those under the second dispensation, are people who
are convinced and convicted of their sinful state (i.e. of both original and actual sin),
and recognize that in their sin they are completely unable to save themselves. These
are those who Âhave a desire to flee from the wrath to comeÊ and seek God and
salvation in the Âmeans of GraceÊ (primarily the sacraments and preaching, but also
religious conversation or religious society meetings). Fletcher called these Âawakened
sinnersÊ. To these must be preached·the next dispensation---that of the Holy SpiritÊ.
Those under the dispensation of the Spirit are those who have an Âexperimental
knowledgeÊ of faith, that is, they have received assurance of faith in their hearts by
the testimony of the Spirit and continue living in obedience by the power of the
Spirit. Fletcher called these Âconverted sinnersÊ.
In one sermon, Fletcher outlined the dispensations or Âclasses of peopleÊ for
his congregation specifically, inviting them to evaluate their own spiritual states.
Â[T]he first classÊ, he wrote,
... contains unawakend sinners ... easy in the form with out the power
of Religion, The Second contains awakend sinners, those who see
their wretchedness ... and by an unfeined repentance seek to recover
GodÊs favour. In the Third are those that having gone through the
rough and craggy path of repentance are at last arrived at an
assurance of the Mercy of God in Christ Jesus.10
This scheme is comparable to the pattern of conversion described by many
evangelicals in the eighteenth-century, only with a specific hermeneutic and
vocabulary used to support it.11 Fletcher thought that confusion was often caused by

9

2 Tim. 3:5.
JF, Sermon, Rom. 7:24 (B1.1).
11 Cf. Lloyd, Charles Wesley, 37.
10
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ministers who did not pay close enough attention to preaching Âthe truths of the
Gospel in their proper orderÊ. ÂHe who preaches the GospelÊ, he explained, Âwithout
tracing out the lines which separate the three dispensations of grace, may be said to
exhibit a sun dial upon which the hours are unmarkedÊ.12 He was aware that his
congregation would always contain individuals of varying levels of religious
education and experience, and that therefore, a strategy for helping each person
progress was essential. Thus in his sermons he made specific applications to the
corresponding Âthree sorts or classes of peopleÊ to be found in Âevery congregationÊ.13
This was a hallmark of FletcherÊs sermons, a majority of which he concluded with a
three- or four-point application.14 For example, the application to his sermon on John
19:30.
Careless Sinners. Know /hate your sins. See your doom.
Selfrightous ones. Take no more Xts office upon you.
Convinced ones: hear, believe, be saved, rejoice.
Believers. Be above sin, doubts, fears. believe for a throÊ cure as well
as for a partial one.15
Several other examples of how he outlined these in his actual sermons are
represented in the following table:
Dispensation of the
Father

Dispensation of the Son

Dispensation of the
Spirit

Unawakened Sinners

Awakened Sinners

Converted Sinners

Baptized Heathens

Convinced Sinners

Converted Sinners

Careless Sinners

Distressed Souls

Children of God

Unconverted

JohnÊs Disciples

Believers

Sinners

Mourners

Believers

Worldlings

Seekers

Believers

Careless Souls

Seeking Souls

Blessed Souls

The Lost Sheep

The Returning
Sheep

Lost

The Lost Sheep that is
Found

12

Portrait, 2:171-206.
JF, Sermon, Rom. 7:24 (B1.1).
14 See his ÂThirty Sermon OutlinesÊ in WJF (B), 7:466-519; also Mss sermons at MARC and ASW.
15 JF, Sermon, John 19:30, Aug. 1765 (B1.9).
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Because of FletcherÊs hermeneutics of the dispensations·that is, seeing the
light of GodÊs grace in every biblical age·he was able to preach the principles of
conversion from almost any biblical text. Furthermore, he believed that the
dispensations were not only found in scripture, but spoken of in the Articles and
Offices of the church, (even if the word dispensation was not to be found therein).16
However, to preach the dispensations effectively, Fletcher believed the minister must
himself have Âexperimental knowledge of these several statesÊ. This formed the
second aspect of FletcherÊs evangelical preaching.
Preaching Experimental Religion
Fletcher was critical of pastors who did not Âpreach ChristÊ (a metonymy for
preaching evangelically according to the dispensations) because they Âare incapable
of doing anything toward the furtherance of that living faith, of which Christ is the
grand object, and that lively hope, of which he is the inexhaustible source.Ê17 In
other words, preaching dry morality apart from the importance of experiential faith
or hope animated by the Holy Spirit, was futile. Instead, faith was to be lived
experimentally. At a basic level, experimental religion was that practice of faith
which one had tried for oneself and proven to be true by experience. Rivers has
concisely and accurately described this experimental religion, which not only had
roots in sixteenth-century Puritanism, but which was a shared tenet across the
evangelical spectrum of churchmanship:
⁄ experimental knowledge, [meant] both the believerÊs own
experience of religion, and an acquaintance with the variety of the
experience of others, and the central function of the heart and
affections in religion in relation to the will and understanding.18
This threefold matrix of (1) oneÊs own experience, (2) attention to the heart as
well as the mind in religious understanding, and (3) the experience of others
(including biblical characters), worked together with FletcherÊs dispensationalism to
shape not only his sermons, but his larger ministerial strategy, of which preaching
was an elemental component. That is to say, the sermon was the first step in
awakening sinners by helping them not only to cognitively assent to the doctrines of

16

WJF (B), 1:269-70; 4:214-23.
Portrait, 2:90.
18 Rivers, Reason, Grace, and Sentiment, 167; cf. Hindmarsh, Conversion, 36-38.
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sin, grace, and salvation, but to feel their sense of depravity in order that they might
repent. As Fletcher preached:
[T]he awakened sinner not only sees, but feels by an emotion of soul
which he cannot describe ⁄ He feels that the wages ⁄ of his sin ⁄ is
death ⁄ The vain conceits he entertaind of his goodness being now
dispellÊd he feels the anguish of a wounded spirit ⁄ He feels sorrow
of heart for the blessings he has lost ⁄ Then and not till then can he
say that he feels there is no health in him ⁄19
Thus, a congregant in any given dispensation was invited in the sermon to consider
her religious experience in light of (or in comparison to) the principles and narratives
of scripture, and in the Liturgy to express the want of health and repentance.
Experimental religion according to the first aspect was introspective, focussed on the
need to Âcorrelate experience with biblical theology,Ê20 and thus had a direct
relationship with preaching.
The second aspect of experimental religion also had a direct connexion with
preaching. According to this principle, experimental religion meant being spiritually
affected towards conversion, not simply rationally convinced.21 Fletcher articulated
this more specifically than some of his contemporaries, writing: ÂThe things of the
Spirit of God cannot be discovered, but by spiritual, internal senses, which are, with
regard to the spiritual world, what our bodily, external senses are with regard to the
material world.Ê22 This being the case, Fletcher believed that it was a ministerÊs duty
to encourage sinners with hardened hearts to feel their need. ÂThey feel little enough
alreadyÊ, he wrote to a neighbouring minister who thought his experimental
preaching was a sign of enthusiasm. Â[W]hy should they be encouraged from the
pulpit to feel less still?Ê he asked.23 Fletcher supported his insistence upon religion of
the heart with biblical examples such as David in his contrition, Jeremiah in his
lamentation, and Paul in his epistles, and with extracts from the Liturgy and
Homilies of the church. Concluding his argument, Fletcher wrote that upon the nonexperimental scheme,
19

JF, Sermon, Rom. 7:24 (B1.1); The phrase Âis no health in himÊ is taken from the Order for Morning
Prayer, BCP.
20 Hindmarsh, Conversion, 36.
21 JFRev. Prothero, 25 July 1761.
22 FL, 315.
23 JFRev. Prothero, 25 July 1761.
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a man may be a believer if he give a rational assent to the doctrines of
Christ, and has a Âform of godliness,Ê though he never felt the power
of it in his heart. But upon the Gospel scheme, he is to Âbelieve with
the heart unto righteousness,Ê before he can make a confession with
the mouth unto salvation ⁄24
These and many more arguments Fletcher offered for the validity of experience in
religion, and the importance of preaching for that experience. At the same time, he
was careful to clarify that such animations of the Spirit were not the same as
Âimpulses ⁄ the thrilling of weak nerves ⁄ or flights of heated imaginationÊ. Rather,
true feeling of heart was tested·experimentally·in comparison with the teachings of
the church, but also in fellowship with other believers, thus the third aspect of
experimental religion.
If in preaching Fletcher attempted to promote religious understanding in
both minds and hearts, the third aspect of experimental religion required the
creation of a venue in which such experience could be shared and compared. To
accomplish this, Fletcher followed the example of others, including the early
Anglican religious societies, and those of WesleyÊs Methodists in forming religious
associations in the parish. Indeed, Fletcher often encouraged Âreligious conversationÊ
as a means of grace,25 but also as an outlet for the devotion which grew out of the
church services.26
Preaching Themes
Themes and Texts
According to Benson, Fletcher chose the content of his sermons based upon
the leadings of providence experienced in times of preparatory prayer in which
petitioned God for a Âsubject adapted to the conditions of his people.Ê27 Fletcher
sometimes took the set reading or Psalm for Morning or Evening Prayer for his text,
and at other times chose an alternative. In all, the most consistent content of
FletcherÊs sermons was conversion. He did, however, occasionally preach series on
select themes. One year he preached eight successive sermons on the LordÊs Prayer
from the Gospel of Matthew. The outlines of these sermons are extant, but
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27 LJF, 118.
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unfortunately undated.28 Another time, he preached a series that made such an
impression on his parishioners, that they implored Mary Fletcher to revive the series,
preaching the themes herself, many years after her husbandÊs death. In 1775 and
1776, parishioner told Mrs Fletcher, that her husband Âused to speak every Lords day
on one of the titles given to our Saviour in the ScriptureÊ.29 After searching FletcherÊs
manuscripts, she could not find her husbandÊs list, so she started her own list based
on biblical study, and began preaching what became known in the parish as Âthe
WatchwordsÊ at each society meeting. A selection from the first titles of Christ taken
from scripture and exposited by Mrs Fletcher included: Babe (Luke 2:12), Bread
(John 6:35-36), Bridegroom (Matt. 9:15), Corner Stone (Eph. 2:20), etc.30 Surely there
were other themes and series, but these are the only two that are apparent in his
extant sermons.
Preaching Morality
Moralism, it has often been claimed, was the content of most Anglican
preaching in the eighteenth century, as opposed to the pietistic preaching of the
seventeenth or the evangelical preaching of the nineteenth centuries, often
interpreted as evidence of a process of secularization of which social reform as
opposed to religious reform became a distinguishing mark.31 Gilbert, for example,
saw moralistic preaching as an example of the way in which the clergy were less
concerned with meeting the religious and cultic needs of the populace than with
impressing their social superiors and conducting their part of the squire-parson
alliance.32 The inference has consequently been drawn by many historians that
preaching in the mainstream Church of England was dominated by latitudinarian
style, more concerned with social control and reform than true religious devotion.33
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The paper, penmanship, and style of outline of these suggest that they may have been preached the
same time as a similar sermon for which the date is known to have been 1774. MARC: MAM Fl.
20/17.
29 A partial list of these recorded by the parishioners, a ÂBrother HughesÊ, can be found at MARC:
MAM Fl. 10/6, dated from 24 Sept. 1775 and continuing for at least 25 weeks.
30 MJMF, 21 Nov. 1798, MARC: MAM Fl. 39/9. Some of MFÊs Watchwords have recently been
published Asbury Journal 61:2 (Fall 2006).
31 J. Innes, ÂPolitics and Morals: The Reformation of Manners Movement in Later Eighteenth-Century
EnglandÊ, in E. Hellmuth (ed.) The Transformation of Political Culture (Oxford, 1990), 57-118.
32 Gilbert, Religion and Society, 70-71.
33 See Gregory, ÂMaking of a Protestant NationÊ, 321-24.

293

Stout has cleverly noted that one reason for such interpretations has come
from the sources available at large, namely, printed sermons.34 Many of the sermons
which were published were what Stout has termed ÂoccasionalÊ sermons, preached
on a designated occasion to a special audience providing application to Âsocial and
political circumstancesÊ. StoutÊs context of study was New England, but the analogue
might be made in England to the various charity sermons, sermons before
Parliament, or sermons on special fast or feast days intended to draw the attention of
the hearer to the connexion between their morality and the state of the nation
intermittently at war or threatened by war. This genre Stout differentiates from
ÂregularÊ sermons preached in parish churches on Sabbath days which were lessfrequently published, existing still in only manuscript form. Regular sermons, he
explains, are predominantly to be found in Âthe handwritten notes of ministers
carried with them into local pulpitsÊ These, in contrast to the polished form of
published occasional sermons, contained Ânumerous divisions and subdivisions of
sermon „heads‰ ⁄ recorded in phrases that could be expanded during delivery.Ê35
When regular sermons are taken into account, Stout suggests that a different picture
from that of secularization and dry moralism emerges, revealing that throughout the
eighteenth century preaching Âremained consistently otherworldlyÊ in continuity with
the pious aims of the previous century.36
If we are to take FletcherÊs interpretation, such continuity of preaching gospel
piety was not as common as Stout posits. For example, when Fletcher wrote to his
future Shropshire colleague Thomas Hatton, he expressed his gratitude that Hatton
was Ânot led away with the generality [of the clergy], into dry empty notions of
morality and formalityÊ,37 and Fletcher commonly lamented the then obscured ideals
of the Âpious reformersÊ of the church, and of the Âgolden ageÊ of the Apostles.38
However, as Gregory has pointed out, interpreting such comments is difficult
because to some degree, they represent a Âfeeling of nostalgia held by many clergy
(and some modern historians)Ê for a previous age in which circumstances were much
closer to their ideals.39 In any case, Fletcher was no less likely to preach morality in
34

H.S. Stout, The New England Soul (Oxford, 1986), 4-6.
Stout, New England Soul, 148, 152.
36 Ibid. 6, 157.
37 JFT. Hatton, 4 Aug. 1762, WMM (1829), 175.
38 Portrait, 1:6, 59, 186; 2:134.
39 RRR, 255.
35
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his parish than another. Indeed, this formed a part of his evangelical preaching. The
difference for Fletcher between the preaching of morality by evangelicals compared
to that of the ministers of Âthe present ageÊ was a gospel footing,40 and in fact, he
even admonished some evangelicals for not being Âsufficiently careful to insist upon

morality: while philosophers, for the most part, as wholly taken up with morality,
treat the doctrines of the Gospel with neglect and disdain.Ê41 This lack of integration
prompted Fletcher to write an entire section developing his system of theological
ethics in his Portrait entitled ÂOn the Connexion of Doctrines With MoralityÊ. The
foundations for Christian (and all true) morality, Fletcher found in the revealed
Gospel as expressed in the dispensations, and as learned by the practice of
experimental religion. Thus, many of his sermons emphasized morality as the fruit of
gospel Christianity.42
By a dialectical necessity, preaching morality also meant preaching against
immorality, and for Fletcher this typically entailed preaching against popular customs
in the parish. Barrie Trinder has examined the relationship between FletcherÊs
evangelicalism and popular culture in the coalfield at some length.43 As he has
pointed out, the testimonies by those like Fletcher, Abiah Darby, and other
evangelicals, may have been over-rhetorical in their descriptions of the division
between sacred and secular culture. He is undoubtedly correct that there were many
individuals who saw no contradiction between ÂReligion, in the form of adherence to
chapel or church, and recreation, exemplified by attendance at pubs and the great
annual festivalsÊ.44 However, this is one point on which Fletcher probably did not
exaggerate, for he never denied that such blurring of social identity was common.
Indeed, FletcherÊs complaint was that this was too common. In his sermons on
Christian morality, he argued against hypocrisy and lukewarmness,45 asserting
puritanical values which he believed flowed through the services of the Prayer Book.
For Fletcher, his evangelical views on the customs of the parish, particularly those
related to drinking and drunkenness, were concordant with his understanding of the
religious requirements of the Church of England. Even though Fletcher met with
40
41

Portrait, 2:2, 109.

Ibid. 2:221.
JF, Sermon, 1 Cor. 2:14, WJF (B), 7:213 ; cf. Wood, Meaning of Pentecost.
43 IRS (3rd), 196-207.
44 Ibid. 204.
45 FL, 403-410.
42
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resistance (particularly from those who stood to lose money when he preached
against their trade), he was also joined by the parish vestry, the gentry, and the local
magistrates in curbing the influence of the alehouse, even if their motivations were
variously derived.46

46

IRS (3rd), 196-97.
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Appendix 2
Table of FletcherÊs Sermons
There are literally hundreds of FletcherÊs sermons in various archives that
remain unpublished and uncatalogued. This table provides a list of those that I have
been able to verify are indeed FletcherÊs work, and a brief note of where sermons
can be found in either published works or archives. In addition, if the date the
sermon was preached is known, it is listed as well. Sermons with no known text or
date can be found at the end of this list.
Text / (Date If
Known)
Gen. 1:26

Archive Ref.

Gen. 1:26

MARC: MAM
Fl. 20

Gen. 45:4
Gen. 47:9
Ex. 3:14
Lev. 10:2-3
Num. 16: 30-3428 /
May 1773
Num. 23:10
Deut. 32:29 / c.
1757-60
Deut. 32:29

Works (C), 7:499501
MARC: MAM
Fl. 20
Works (C), 7:492-93
ASW: A/1/8
MARC: MAM
Fl. 20
ASW: A/1/8

MARC: MAM
Fl. 36/7/7
MARC: MAM
Fl. 20
Works (C), 7:268280; WMM (1821),
174-84.

Josh. 24:15 / 1764

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

2 Sam. 12:7
1 Kings 22:8
Job 19: 25-27 (after
1758)

ASW: A/1/2

Ps. 2:12 / (1758)

MARC: MAM
Fl. 31 (H)
MARC: MAM
Fl. 20
ASW: A/1/8

Ps. 32:1-2
Ps. 33:18-19
Ps. 34 (6 Nov. 1768)

Notes

Works (B), 7:466467

Gen. 27:38
Gen. 45:1

Published

Works (B), 7:488-89
ASW: A/1/11

Appended to the front of printed pages
taken from W. Romaine, Twelve
Discourses Upon Some Practical Parts of
Solomon’s Song. Preached at St.
Dunstan’s Church in the West, London
(London, 1758), 207-234. Fletcher made
multiple notes and excisions in Romaine’s
text, and it seems as though Fletcher was
preaching by reading Romaine.

Non-extant; Referred to in JFCH, 10
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Text / (Date If
Known)

Archive Ref.

Ps. 36:7 (7 Aug.
1785)

Ps. 39

Ps. 43:3-4 (1764)
Ps. 85:10-11 (25
Dec. 1765)
Ps. 90:12 (1758/59)
Ps. 94:19
Ps. 118:27 (Morning
[c. 1758-60])
Ps. 130
Ecc. 11:9

Isa. 1:18-20 ([c.
1757-60)
Isa. 6
Isa. 9:6 (25 Dec.
1758)
Isa. 12:3 (Sept.
1784)
Isa. 26:3 (1763)
Isa. 26:9

Isa. 27:13

Published

Unpublished;
Quoted from in J.
GilpinJ. Thornton,
Esq., 19 Aug. 1785
in The Melvilles and
the Leslies, 290-92;
Mentioned in
Fletcher, Letter to
H.L. de La Fléchère.
MARC: MAM
Fl. 20

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 31
Wesley
College,
Bristol: D6/1,
p. 242(e)
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

The manuscript also contains headings of
sermons on Luke 18:3; Is. 27:13; John 9:30

Non-extant; Referred to in H.F.E.A.,
‘Recent Deaths’, WMM (1847), 1039.
Works (C), 4:257
This was a funeral sermon. Non-extant;
Referred to in his sermon at the Birches,
Works (C), 67.
The manuscript also contains headings of
sermons on Luke 18:3; Is. 27:13; John 9:30

Wesley
College,
Bristol: D6/1,
p. 242 (e)

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.
Non-extant; Preached at Hennington in
Shifnal parish at the request of people there
after an earthquake, apparently similar to
the one at Madeley/Buildwas 27 May 1773.
Cf. JF, A Dreadful Phenomenon, (1773), 26
Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

Isa. 42:14 etc. (4
July 1773)

Isa. 51:1
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Nov. 1768.
This was JF’s final sermon, and was on a
sacrament Sunday.

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

Isa. 40:12 (Easter
[22 Apr.] 1764)

Isa. 52:1

Notes

Works (B), 7:474475; Also pub. in

Text / (Date If
Known)

Archive Ref.

Published

Notes

The Preacher’s
Analyst (1884)
Isa. 53:11
Isa. 66:2
Jer. 17:19
Jer. 23:5-6

MARC: MAM
Fl. 20
MARC: MAM
Fl. 31 (H)
Works (B), 7:477-79
Wesley
College,
Bristol: D6/1,
p. 242 (c)

Ezek. 2:7 (Dec.
1761)

1

Works (B), 7:255267; WMM (1821):
321-25, 361-66;
WDS, 68-69
[extract]

Ezek. 18:31/Matt.
18:3 (24 Feb. 1762)
Ezek. 28:31
Ezek. 33:7-9 [12
Mar. 1762]

MARC: MAM
Fl. 20

Dan. 3:14 (Wake
Sunday [25 Sept.]
1763)

Hand written
copy
[Martindale?]
at SRO:
2280/16/78

Dan. 3

‘Headings of sermon on Jerem. 23, v. 5f, in
hand of Fletcher’, from D. MacCulloch
Catalogue

Works (B), 7:517-19
Works (B), 7:313328; WDS, 71-72
[extract]; WMM
(1822):, 153.

Published manuscript sermon.; ‘Last
Sunday I delivered to you, my dear
brethren, the most awful message that was
ever sent from God, the mighty God, to his
undone creature man. . . . I besought you to
enter into covenant with him, yea, to accept
your Maker for the husband of your souls . .
. However, as it is to be feared, that the last
sermon we have heard, and the last
communion we have received, have not
had a better effect upon most of us than the
foregoing ones; the want of outward
reformation among us last week having
visibly betrayed the want of inward
conversion, I propose to-day to expostulate
with these my unconverted hearers, and to
show them that, notwithstanding their
coming now and then into the house of the
Lord, they are most rebellious against him.’1

‘This Sermons was preached on a Fastday, in 1762.’ (Fn. of JB in Fletcher,
Works). Introduction begins: ‘The King, by
his pious proclamation, the Church,
throughout the service we have performed,
and God himself, in the solemn words of
the text, call upon all preachers to shake off
the dust of indolence, and put on the
armour of God, on this mournful day.’
(7:313). There was a fast proclaimed by the
King for Friday, 12 March 1762. There were
(at least) three other sermons, published
individually for this fast day by John
Edwards, Leeds (Is. 55:7), Richard
Penneck, St. Catherine, Cree (Ps. 4:5);
James Sheeles, St. George the Martyr,
London (Jer. 3:21-22)

Works (C), 259-60

Ref’d. in The Furious Butcher Humbled.

WMM (1821): 321-22.
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Text / (Date If
Known)
Joel 2:13
Amos 6:12

Archive Ref.

Hag. 11:7

MARC: MAM
Fl. 20

Zech. 4:6-7
Matt. 1:21
Matt. 4:17
Matt. 5:3-4
Matt. 5:20

Matt. 5:44

Matt. 6:9
Matt. 6:9
Matt. 6:10
Matt. 6:10
Matt. 6:11
Matt. 6:12
Matt. 6:13
Matt. 6:13
Matt. 6:33

Matt. 7:13-14
Matt. 9:16-17
Matt. 11 (1758)
Matt. 11:12 (1763)
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Published

Notes

Works (B), 7:515-17
Works (B), 7:507509

Works (B), 7:483-85
MARC: MAM
Fl. 20
ASW: A/1/2
MARC: MAM
Fl. 20
ASW: A/1/2

‘This is the reason why our holy Church
concludes asserts in the 13 of her 39
articles that works done before the grace of
Christ and the inspiration of his Spirit are
not pleasant to God and for as much as
they are not done as God commands, none
ought to doubt but they have the nature of
sin’.

Wesley
College,
Bristol:
D2/114;
(copy; on
same sheet
as letter,
D5/49);
Duplicate at
D6/3/1, p. 73
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
Hand written
copy

Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Sermon in a series preached by Fletcher on
the Lord’s Prayer.
Possibly the sermon he preached to a
‘numerous congregation’ on Shrove
Tuesday, 1774? See JFJI, 27 Mar. 1774,
FL, 221-22.

Works (C), 4:261-63

Text / (Date If
Known)

Matt. 11:28

Archive Ref.
[Martindale?]
at SRO:
2280/16/80;
GCAH: John
Fletcher’s
Sermon
Notes, 13065-3:2/C; Hand
written copy
at SRO:
2280/16/23

Matt. 14:24-27

‘Original Outlines of
Two Sermons’, ed.
by S. Brocksop, in
CMFV (1848), 17172
Works (B), 7:487488
Works (B), 7:46970; Also pub. in The
Preacher’s Analyst
(1884), p. 206.
WDS, 67-68.

Matt. 14:30
Matt. 21:38

Matt. 22:36-39
Matt. 25:40
Matt 27:45-46 ([1
April?] 1764)2

ASW: A/1/8
MARC: MAM
Fl. 20

Mark 4:26-29
Luke 2:14

ASW: A/1/8

Luke 4:4, 18-19

MAM Fl. 31
(H)

Luke 14:17 (1764)

MARC: MAM
Fl. 20

Luke 14:28-30

MARC: MAM
Fl. 20

Luke 15:6-7
Luke 15:24

ASW: A/1/2
MAM Fl. 31
(H)
Wesley
College,
Bristol: D6/1,
p. 242 (e)
Hand written
copy
[Martindale?]
at SRO:

Luke 22:44 (1763)

Notes

Unpublished outline sermon. Note on hand
written copy reads: ‘This is a copy of one of
Mr. Fletcher’s memoms or notes of a sermon
– taken from a scrap of paper & which was
in his own hand writing – This scrap of
paper & Mr. Fs writing was given to a Mr.
Smith of Sheffield.’ How this scrap got from
Mr. Smith to Drew University is unknown.
Applications for various states of
conversion drawn directly from the text via
metaphors

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.
Works (B), 7:506507

Luke 5:10
Luke 12:20

Luke 18:8

Published

Works (B), 7:482-83
Works (C), 4: 26367; Cox, Life of
JWF,
Unpublished

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.
Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

Headings of sermon on Luke 18:8 with
headings of sermons on Ecc. 11:9; Is.
27:13; John 9:30
Works (C), 4:260-61

2

There was an eclipse on 1 April 1764, and given FletcherÊs title of this sermon, it seems likely that
this would have been the occasion for his sermon. See Samuel Dunn, ÂObservations on the Eclipse of
the Sun, April 1, 1764, at Brompton-ParkÊ, Philosophical Transactions 54 (1764), 114-117.
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Text / (Date If
Known)

Archive Ref.

Published

Notes

2280/16/79
Luke 23:42-43
John 1:29

John 1:29?/1:36

Works (B), 7:485-87
GCAH: John
Fletcher’s
Sermon
Notes, 13065-3:2/A
Wesley
College,
Bristol: D6/1,
p. 242 (a)

John 3:3

Works (B), 7:242254; WMM (1821):
241-45, 281-87.
J. Fletcher, Discours
sur la Régénération
(Londre, 1759)
(WDL); Translated
from the French by
Henry Moore as
‘The New Birth’, in
Works (D), 95-117;
WMM (1821) [NY
edn.), 241-45, 28187.

John 3:3 (1759)

John 3:7 (1764)

MARC: MAM
Fl. 20

John 3:14-15

GCAH: 13065-3:2/A

John 3:14-15

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
GCAH: John
Fletcher’s
Sermon
Notes, 13065-3:2/A
ASW: A/1/8
MARC: MAM
Fl. 20

John 3:18
John 3:30

John 3:36
John 5:39
John 5:40 (Jan.
1762)

John 7:37-38

John 11:25
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Works (B), 7:511512; Works (C),
4:217-18

Works (B), 7:298312; WMM (1821):
651. Ref. to this
sermon in WDS, 70.
Works (B), 7:281297; WMM (1821):
401-405, 441-448.
Works (B), 7:497498

John 6:66-68

John 9:30

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

Wesley
College,
Bristol: D6/1,
p. 242 (e)
MARC: MAM

Headings of sermon on John 9:30 on single
folded sheet with sermons on Luke 18:8;
Ecc. 11:9; Isa. 27:13

Text / (Date If
Known)

Archive Ref.

Published

Notes

Fl. 20
John 14:1-6

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

John 15:4
Acts 1:5

MAM Fl. 10/3

Acts 2

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

Acts 2:36-40 (1764)

Works (B), 7:47374; Also pub. in The
Preacher’s Analyst
(1884), p. 208

Acts 2:38-39
(Whitsunday [27
May 1781])

JFCharles
Greenwood, 12
June 1781, in
Fletcher, Works
(1806), 1:312f.;
Reprinted in J.
Kingston, Life of JF,
117-18.
Works (B), 7:47172; Also pub. in The
Preacher’s Analyst
(1884), p. 206-07

Acts 3:14-15

Acts 3:19
Acts 5:42 (1764)

Acts 13:40-41
Acts 26:28 (Dec.
1765)
Acts 26:28 (1782)

Acts 26:28
Rom. 1:16
Rom. 2: 4-5

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.
Works (C), 7:496-97

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
Cliff College,
ASW: A/1/2

Ref’d in a footnote by Moore in his Life of
Mrs. Fletcher: ‘Mr. Fletcher's text was,
Almost thou perswidest me to be a
Christian, Acts xxvi, 28. He showed what it
was to be a Christian, from the liturgy which
had just been read; beginning with the
general confession, and the authoritative
declaration of pardon to those " who truly
repent, and unfeignedly believe his holy
Gospel;" and going on to that "cleansing of
our hearts by the inspiration of his Holy
Spirit, that we may perfectly love him, and
worthily magnify his holy name, through
Jesus Christ our Lord." He then proceeded
to persuade them, with an earnestness and
power that astonished the congregation,
some of whom seemed to doubt if he were
not more than human.’
Maybe the sermon mentioned above.
Unpublished sermon outline.
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Text / (Date If
Known)
Rom. 6:14
Rom. 7:9
Rom. 7:24
Rom. 8:13 / 10 Jan.
1773
Rom. 8:15
Rom. 13:12-14 /
Nov. 1760
1 Cor. 1:23

Archive Ref.

Ref.: JF to CW, 16 Jan. 1773
ASW: A/1/2
MARC: MAM
Fl. 17/19/5
Works (C), 7:493495
Works (C), 7:480-81
Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.

1 Cor. 2:14

Works (C), 7:205218; Works (D),
118-126
‘Original Outlines of
Two Sermons’, ed.
by S. Brocksop, in
Christian Miscellany
and Family Visiter
(1848), 171-72

1 Cor. 2:14

1 Cor. 3:2
1 Cor. 5:17

ASW: A/1/2

1 Cor. 9:24

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

1 Cor 16:22

2 Cor 2:11
2 Cor. 5:14

Works (C), 7:231253; WMM (1821):
161-65, 201-05

GCAH: John
Fletcher’s
Sermon
Notes, 13065-3:2/A
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

2 Cor. 5:20
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Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.
Works (C), 7:509510

‘Original Outlines of
Two Sermons’, ed.
by S. Brocksop, in
CMFV (1848), 203204
Works (B), 7:46869; Also pub. in The
Preacher’s Analyst
(1884), p. 205

2 Cor. 6:2

2 Cor. 7:1 / 1764
Gal. 4:19 / 25 Dec
1765
Gal. 5:15

Notes

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
Cliff College,
ASW: A/1/2

1 Cor. 1:30
1 Cor. 2:2 / 1764
[Good Friday]

1 Cor. 15:56-57 /
1764

Published

Cf. L.F. Church, ‘Fletcher of Madeley’.
MARC: MAM
Fl. 20
MARC: MAW

Appended to Alleine’s Alarm.

Text / (Date If
Known)
Gal. 6
Eph. 2:9

Archive Ref.

Published

Fl. 134
MARC: MAM
Fl. 19/10/1
MARC: MAM
Fl. 20

JW’s A Word to a Protestant and also
Doctrine of Salvation . . . Extracted from the
Homilies appended to this manuscript
sermon.
Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101; (Mss. includes 5 diff. outlines for
this sermon)

Eph. 3:8 / 1764

Eph. 4:8-10 / [31
May] 1764
Eph. 5:14 / 7 July
1765
Php. 1:21

Works (C), 7:219230
MARC: MAM
Fl. 19

Php. 2:5 / 1764

Php. 3:8

Php. 3:8
Col. 1:26-28
Col. 3:4
2 Thes. 2:13 / 1781

Cf. L.F. Church, ‘Fletcher of Madeley—An
Interesting Manuscript’, LQHR 176 (1951),
97-101.
Unpublished sermon outline (diff from
published outline below on the same
passage)

MARC: MAM
Fl. 20
Works (C), 7:512-13
Works (C), 7:490-91
ASW: A/1/8
Mentioned in
Benson, Life of JF
(1833), 269.

2 Thes. 2:16-17
1 Tim. 4:1-3 / 6 Jan.
1770

ASW: A/1/8

1 Tim. 2:8 /
Tuesday, 10 Aug.
1785
2 Tim. 3:5

MARC: MAM
Fl. 19/2/4

Works (C), 7:501-;
Works (D), 4:21114; Re: Date, cf. JF
to James Ireland, 30
Dec. 1769 and 13
Jan. 1770.
This was the last sermon Fletcher preached
before he died.

MARC: MAM
Fl. 20

Heb. 1 / 27 Jan.
1765

Miss Hatton, 31 Jan
1765 in FL, p. 15556
‘Original Outlines of
Two Sermons’, ed.
by S. Brocksop, in
CMFV (1848), 203204.
Works (C), 7:514-15

Heb. 2:3

Heb. 4:2
Heb. 10:32 / 1782

Unpublished/non-extant sermon. Cited in a
footnote of Henry Moore in his Life of Mrs.
Fletcher.

Heb. 11 / 27 Jan.
1765
Heb. 12:6-8

Notes

Ref’d in JF to Miss
Hatton, 31 Jan 1765
in FL, p. 155-56
ASW: A/1/8
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Text / (Date If
Known)
Heb. 13:1
Heb. 13:8

Archive Ref.

MARC: MAM
Fl. 20

1 John 1:4

1 John 1:7

MARC: MAM
Fl. 20

1 John 3:8 / 1764
Jan
1 John 4:19 /
Summer 1777

MARC: MAM
Fl. 20

Jude 1:1

MARC: MAM
Fl. 31 (H)
MARC: MAM
Fl. 31 (H)
MAM Fl. 20

Rev. 2:5 / 1758
Rev. 3:20
Rev. 3:21
26 Apr. 1758
Christmas 1757
[‘He that is born of
God . . .’]
[Signs of
uprightness/Natural
Sin]

Sept. 1758

306

Notes

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20

1 Pet. 2:12 / Sep.
1766
2 Pet. 1:4 / 1781

Published

Ref’d in JF to
Parishioners, 23
Sep. 1766.
Ref. in Cox, Life of
JF (1825), 83.
‘A Sermon by the
Rev. John Fletcher.
Copied Verbatim
from His
Manuscript’, ed. by
S. Dunn, in
Christian Miscellany
and Family Visiter
(1848), 358
‘A Sermon by the
Rev. John Fletcher’,
copied verbatim
from his manuscript,
by S. Dunn, The
Christian Miscellany
(1848): 358.

Cox, Life of Fletcher(1825), 81.;
Unpublished sermon referenced by Cox
being reported via Mr. Gorham who had it
from Mr. [Henry] Venn.

Works (C), 7:481-82
MARC: MAM
Fl. 31 (H)
MARC: MAM
Fl. 31 (H)
MARC: MAM
Fl. 31 (H)
MARC: MAM
Fl. 31 (H)
MARC: MAM
Fl. 31 (L)
MARC: MAM
Fl. 16/2/5
MARC: MAM
Fl. 36/7/2
MARC: MAM
Fl. 36/7/4
MARC: MAM
Fl. 10/4
MARC: MAM

Fragment, no text.
Copy in hand of MF at MAM Fl. 36/7/3.

Text / (Date If
Known)
January 1764
1764-65
18 Apr. 1762

Aug. 1765
[On Holy Mourning]
27 Apr. 1781

[Headings of sermon
on Thomas]

[‘On Seriousness’] /
1763
[‘On Pleasure’] /
1763
[‘On Hypocrisy’] /
1763

[‘On Lukewarmness’]
/ 1763
[‘To the Ungodly
how to Obtain
Saving Grace’]
[‘Temptations Which
Hinder Conversion
with their Remedies’]
[‘Sequel of the
Temtations wch
hinder Conversion’]
[‘A Scriptural
Description of a
Believer’]
[Thomas Lydia a
New Creature]

Archive Ref.

Published

Notes

Fl. 10/5
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
MARC: MAM
Fl. 20/3(a), p.
13
Cf. JF to CofH, 22 Aug 1764
MARC: MAM
Fl. 20
New Chapel,
City Road,
London

Wesley
College,
Bristol: D6/1,
p. 242
Hand copied
mss. at SRO:
2280/16/75

In JB’s notes in Fletcher, Works (C), 7:457:
‘Calling at London, Mr. Fletcher preached
at the New Chapel, City Road, slept at
Newington, April 27, and the next day set
out for Bristol.’

Works (D), 4:250

Works (D), 4:250-51
Hand written
copy
[Martindale?]
at SRO:
2280/16/75

Works (D), 4:51-56

Works (D), 4:256-57
ASW: A/1/8

ASW: A/1/8

ASW: A/1/8

MARC: MAM
Fl. 20
MARC: MAM
Fl. 20
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Appendix 3
FletcherÊs Views on Children and Childhood
FletcherÊs educational strategies were shaped not only by ecclesiastical
requirements but also by his philosophy of childhood and his theology of sin and
salvation, about which he was explicit. In light of this, it is somewhat surprising that,
while FletcherÊs late establishment of Sunday schools in his parish1 has been
generally celebrated by biographers, little has actually been written on his early
educational practises in the parish or his views on childhood and children which
undergirded them, other than in passing remarks.2 One such comment intimates a
contradiction between FletcherÊs allegedly strict views on children and his
compassionate efforts at ministering to them in his parish:
Robert Southey wrote that ÂMr. Wesley[Ês] notions concerning
education must have done great evil. No man was ever more
thoroughly ignorant of the nature of childrenÊ ... FletcherÊs views were
scarcely different. ÂHow excessively foolishÊ, [Fletcher] wrote, Âare the
plays of children. How full of mischief and cruelty the sports of
boysÊ.3
The Fletcher extract in this quotation is, however, taken quite out of its
context. FletcherÊs statement was made in his Appeal, in which he was theologizing
about the human condition of original sin and depravity from the least (i.e. children
and youth) to the greatest (i.e. adult women and men). Rather than suggesting
children were especially deviant, he was making a case that even in children the
sinful nature can be observed. And unlike Wesley, whom Southey criticized for his
exhorting Âparents never to commend their children for anythingÊ, Fletcher believed
that praising them for their progress in faith and piety was essential, and he was
commonly to be found among children, advocating for their earnestness and

1

The first official Sunday schools in Madeley were established only a year before FletcherÊs death.
See below in this chapter.
2 e.g. LJF, 64, 257, 288-89; Cox, Life of Fletcher, 2nd edn., 94-95; MacDonald, Fletcher of Madeley,
176.
3 IRS (3rd), 194. The critique of Wesley is based largely upon his sermon, ÂOn the Education of
ChildrenÊ, in WJW, 3:349-60; cf. R. Heitzenrater, ÂJohn Wesley and ChildrenÊ in M.J. Bunge (ed.) The
Child in Christian Thought (Grand Rapids, 2001), 279-300; A. Body, John Wesley and Education
(London, 1936); D.G. Blevins, ÂTo Be a Means of Grace: A Wesleyan Perspective on Christian
Practices and the Lives of ChildrenÊ, WTJ 43:1 (Spring 2008), 47-67.

309

spiritual impressionability.4 Thus, it is worth exploring briefly FletcherÊs theology and
views concerning children, from which his educational strategy flowed.
Fletcher, like many of his contemporaries, saw childhood as a distinct phase
of human development, a topic much debated since the publication of Philippe
AriesÊs Centuries of Childhood,5 with an emerging, if loose, consensus that a Ânew
world of childhoodÊ emerged in the eighteenth century.6 FletcherÊs poem, La Grace

et La Nature (written towards the end of his life), is informative regarding his beliefs
concerning the spirituality of children and the importance of nurturing them in faith
while at an impressionable age.7 His poem in twenty-three cantos (originally titled La

Louange [Praise]) was intended to evoke praise to God based on GodÊs goodness as
seen in the whole of creation and upon the reasonableness of faith. His eighth canto
contained ÂarticlesÊ or sections which called people to worship according to their
stage in life. Thus, his articles were written to: 1. Children; 2. Young Men; 3. Young
Women; 4. Men (Fr: Les Hommes faits); and 5. Those in old age.8 Clearly Fletcher
understood some distinction between the Sitz im Leben of children and that of
maturing youth and mature (working) adults, yet all these he viewed as
providentially guarded by grace and capable of praising God. Infants9 he called to
acknowledge GodÊs providence, Âwith prattling lips attempt to lisp his praiseÊ.10 For
boys in their youth, Fletcher held up the examples of young Daniel, Samuel, Joseph,
and David from the biblical narratives, and not least, the ÂPrince of PeaceÊ, Jesus
Christ who
ThoÊ young amidst the dangÊrous snares of sense,
He kept, inviolate, his innocence.11

4

R. Southey, Life of Wesley, 2 vols. (London, 1820), 1:520.
P. Aries, L'Enfant et la vie familiale sous l'Ancien Régime, (Paris, 1960), R. Baldick (trans.) Centuries
of Childhood: A Social History of Family Life (New York, 1962).
6 J.H. Plumb, ÂThe New World of Children in Eighteenth-Century EnglandÊ, P&P 67 (1975).
7 J. Fletcher, La Grace et la Nature, Poëme, 2nd edn. (London, 1785), M. Martindale (trans.) A Poem
Entitled Grace and Nature, (Leeds, 1810). Many of FletcherÊs footnotes were extracted and added to
the various editions of his collected Works after the standard edition was published by Benson, 18061810 (WJF (A)). The 1810 edition of the poem was printed and bound, matching the nine-volume
WJF just mentioned, so as to form a supplemental tenth volume. It has not, to my knowledge,
appeared in any edition of his Works since.
8 WJF (A), 10:120-124.
9 ÂInfantsÊ would typically have included children up to seven years of age. See OED; Mad. Bur. Reg.
10 WJF (A), 10:121.
11 Ibid. 10:123-25.
5
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To girls in their youth he held up the examples of EstherÊs modesty and
urged them to resist Âimpure desireÊ and to aspire to the Âvirtue, grace, and wisdomÊ
of JesusÊs mother, ÂBlessÊd MaryÊ.12 From the two sections which follow in the poem,
having working (i.e. employed) adults and the elderly as their subjects, it can be
inferred that FletcherÊs distinction between age classes was shaped by: (1) graces
prevalent in the respective life stage, and (2) temptations to sin particularly presented
by each stage.13
In many ways, Fletcher adopted Enlightenment thought14 which shaped the
way he developed religious education for children in his parish. Gregory has
observed that the Lockean Âconcept of mind as a tabula rasa placed the decisive role
on the religious teacherÊ, which impressed upon the clergy the significance of their
role in the duty of Christian education. FletcherÊs view of original sin, however,
placed the issue in even gloomier light, for the mind was not a blank slate, but
rather, because of original sin, was prone towards actual sin and rebellion against
God from birth. Yet Fletcher drew upon LockeÊs philosophy to support his theology
in defence of human free will,15 which was foundational to his Arminian belief that
children must be taught Christian principles if they were to be convinced of the truth
of GodÊs grace and their duty to obey God in response to that grace; for contraCalvin, God will not compel anyone. Fletcher believed they must be taught the
principles of grace, because even from a very young age, children experience their
own tendency towards actual sin (as opposed to original sin).
FletcherÊs concern for children was also quite practical, and despite the fact
that he was not a social reformer in the sense of challenging the norms of his day,
such as child labour,16 he had a particular compassion for children. Far from a stern
breaking of the will, FletcherÊs method was to exhort and encourage. Sometimes he
contrasted the softness of heart in children to the hardness of Âgrown up people
[who] stand fast in their stupidityÊ.17 Benson who witnessed his work with children in
the parish wrote:

12

Ibid.
Ibid.
14 RS, 201-205.
15 WJF (A), 5:91-92.
16 IRS (3rd), 194-95.
17 JFJI, 15 July 1778.
13

311

Wherever the smallest religious desire was expressed, he pronounced
a blessing upon it; and wherever the weakest endeavour after spiritual
attainments

was

discoverable,

he

encouraged

it

with

his

congratulations, and strengthened it with his prayers.18
During FletcherÊs convalescence in Switzerland, when at times he seemed to
be recovering from his illness, he would visit with the children from the surrounding
villages. He began by speaking to and writing hymns for them. He quickly became
so popular that crowds of nearly a hundred began to gather when he would speak,
some of whom were parents brought by their children to hear their pastoral friend.19
His ministry in Switzerland reminded him of his dear children in Madeley, and he
wrote to his curate: ÂI recommend to our care the most helpless of the flock, I mean
the children ... they most want your help; and they are the most likely to benefit by it
... children are not yet quite hardened through the deceitfulness of sin.Ê20 One of the
children of the parish who grew up under FletcherÊs watchful care, John Fennell,
described FletcherÊs method in dealing with children individually:
[H]e spared no pains to reprove, rebuke, or exhort us; sometimes
appearing among us with all the majesty of a judge, minutely
examining every part of our conduct, and at other times with all the
affection and sympathy of a tender Father, with his eyes brimful of
tears, and lips open in blessing and pious admonitions.21
It was in this part of his duty that Fletcher appears to have experienced the
most success and enjoyment, for he wrote to his school-master, ÂIf I were not a
minister, I would be a schoolmaster, to have the pleasure of bringing up children in
the fear of the Lord.Ê22 In truth, FletcherÊs role in the parish was never far from that
of a schoolmaster.

18
19

LJF, 81.

JFJI, 15 July 1781. During this time in Switzerland, there was an educational reform movement
around J.H. Pestalozzi. It is uncertain whether Fletcher came into contact with the movement.
However, given FletcherÊs increased work with children during this period of his life and the fact that
upon his return to England, some of his most formative work was with children, it is curious. I owe
this observation to P.S. Forsaith.
20 JFA. Greaves, 7 Mar. 1780.
21 WMM (1801), 92-93; On Fennell, see BI.
22 JFJ. Owen, 14 Feb. 1781.
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Appendix 4
Biographical Index
This index includes all of the major figures mentioned in this thesis, along
with numerous others, primarily Madeley or Shropshire coalfield residents who were
either church members, society members, or both. Codes have been used to identify
the various roles or connexions of individuals to Madeley. There were some, mostly
parishioners, who Fletcher mentioned by name in his letters to the parish but little or
no information is available for them. They are listed here because they were
significant enough for Fletcher to mention and thus this table may serve as a
reference point for further researches. The following codes are used to identify the
various connexions of individuals:
A = Acquaintance of JF

L = Local Preacher

S = Religious Society Participant

C = Madeley Churchgoer

R = Church of England
Clergyman (i.e. Reverend)

W = Wesleyan Itinerant

CF = Coalfield Resident

O = Other

Person

Biographical Information and Sources

Codes

Aston [née Wood?],
S[arah?]

Aston was a coalfield resident mentioned in FletcherÊs
correspondence. Sources: JFW. Wase, 15 Sept. 1780.

CF

Banks, T

There were several Banks families throughout the
coalfield. A T. Banks was mentioned by Fletcher in a
letter to his parish, indicating that a religious society met
in his house sometime prior to and after 1779. Sources:
JFM. Onions, 18 May 1779; JF J. Owen, 14 Feb.
1781.

C, CF, S

Barnard, Mary (c.1707.170797)

Mary Barnard was one of FletcherÊs Âfirst childrenÊ [i.e.
converts]. The BCP, particularly the Collects were
influential in her conversion. She lived at Coalpit Bank,
but attended church at Madeley. Sources: M. Fletcher,
ÂAccount of Mary BarnardÊ, WMM (1800), 223.

C, CF, S

Bartlam, Elizabeth
(1758(1758-1835)

Elizabeth Bartlam was the daughter of Richard and Ann
Bartlam of Madeley Wood. She was a member of the
FletchersÊ society in Madeley Wood from 1783 and was
also a member of John FletcherÊs class meeting. Her
brother was John Bartlam, who had begun attending Mr
FletcherÊs class meeting the previous year, and it may
have been her brother who brought her into the class
meeting. Sources: WMM (1835), 318; Mad. Bap. Reg.

C, CF, S
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Person

Biographical Information and Sources

Codes

Bartlam, John (1766(17661828)

John was born in Madeley, the son of Richard and Ann
Bartlam. He was a collier by trade. He was ÂthoughtlessÊ
in his youth but was impressed towards religious things in
Âmeetings for reading and prayer, held by Mrs. Fletcher
in the VicarageÊ around 1782. John Fletcher, observing
BartlamÊs attendance at the meetings Âsoon took him by
the handÊ, and he became a member of Mr FletcherÊs
class meeting. After John FletcherÊs death in 1785, Joshua
Gilpin took over the leadership of the class meeting, in
which Bartlam continued a member. In 1789 he married
Elizabeth Nicholls of Madeley. Sometime thereafter he
moved from Madeley (Town) to Madeley Wood where
he was appointed a class leader himself and a position in
which he served until his death. By the encouragement of
his friends, he was also appointed a local preacher. He
attended both Madeley church and chapel meetings in
the parish from the time of his conversion.
Sources:WMM (1828), 212-213.

C, CF, S

Bayley, Cornelius
(1751(1751-1812)

Bayley was licensed as curate of Madeley on 30 Sept.
1781. Sources: Episc. Reg. 1772-1802, HRO: CA19/1;
E.A. Rose, ÂCornelius Bayley and the Manchester
MethodistsÊ, PWHS 34:7 (Sep. 1764): 153-58.

A, R

Beard, Richard (?
(?-1764)

Beard was one of FletcherÊs early adversaries. He was a
ÂmarinerÊ by trade. Sources: MWCA; Mad. Bur. Reg.; N.
Cox and B.S. Trinder, Miners and Mariners of the
Severn Gorge (Chichester, 2000).

C

Benson, Joseph (1748
(174817481821)

While still quite young, Benson impressed John Wesley
with his knowledge and devotion, and was thus
appointed classics master at Kingswood. Benson
attempted several times to procure Anglican ordination,
but was never successful. His Methodism brought him
into conflict when he was at St Edmund Hall, Oxford.
He served under FletcherÊs authority as headmaster of
Lady HuntingdonÊs college, a position which he resigned
due to the CountessÊs reproach of his Arminian
doctrines. He became a Wesleyan itinerant in 1771. He
know Fletcher well, and spent time with him in Madeley
on several occasions. He wrote a biography of Fletcher,
and was the first editor of FletcherÊs Works (1806-1810). It
was his proposal for reforming Methodism as a daughter
denomination within the Church of England that
prompted FletcherÊs own plan. Sources: J. Benson,
Memoirs of the Rev. Joseph Benson. J. McDonald (ed.)
London, 1822; Treffry, R. Memoirs of the Rev. Joseph
Benson. New York, 1853; DEB.

A, W
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Person

Biographical Information and Sources

Codes

Berridge, John (1716(171693)

Berridge was the evangelical and Calvinist, vicar of
Everton and he employed an energetic preaching
ministry in his parish which was akin to that of William
Grimshaw. Fletcher seems to have met him in March
1760 when he travelled to Everton, meeting up with John
Wesley there and hearing Berridge preach. Sources:
JFCW, 1 Mar. 1760; DEB.

R

Blakemore, John (1778(17781861)

Blakemore was born in Waters-Upton, the parish of
Thomas Hatton, a friend and ministerial colleague of
John Fletcher. BlakemoreÊs father was converted under
the preaching of Hatton and his mother under the
preaching of Fletcher. He remembered sitting under
FletcherÊs preaching as a young boy, and had Âvivid
recollectionsÊ of hearing Mrs Fletcher. He was thus raised
in the Established Church and also receptive to the
Methodists, one of whose preachers he himself was
converted under in 1800. He became a local preacher in
1804, a position in which he served for 55 years. Sources:
WMM (1861), 857-58.

CF, L

Blummer, M[argaret?]
(1750(1750-?)

Margaret Blummer was the daughter of Richard and
Margaret of Madeley. Fletcher sent greetings to her in a
letter to William Wase in 1780. Sources: JFW. Wase,
15 Sept. 1780.

CF

Brooke, Mrs

Brooke was a common name, and there is not enough
information to assess who this was, other than that she
was a parishioner to whom Fletcher sent greetings in a
letter to Michael Onions in 1779. Sources: JFM.
Onions, 18 May 1779.

CF

Brown, James (?(?-?)

Brown served at various times as FletcherÊs curate at
Madeley. Sources: LJF, 124; Wesley, Works, 21:454, n.
69.

R

Cartwright,
Cartwright, Henry
(1732--79)
(1732

Henry Cartwright was a Madeley churchwarden 1771-72
and the husband of one of FletcherÊs society members,
Mary Cartwright.

C, CF, S

Cartwright [née Dodd],
Mary (a.k.a. Molly)
(1730(1730-1812)

Mary was the wife of Henry Cartwright and the mother
of Mary and Patty Cartwright, all of whom appear to
have been members of FletcherÊs religious societies. In
1775 when Mary was taken ill, Fletcher wrote a
meditation for her, sent in a letter from the vicarage, to
encourage her faith. Her husband died in 1779 while
Fletcher was on the Continent, and he wrote to comfort
her through William Wase. She had six children, only
three of whom survived beyond infancy (Nancy, Henry,
Martha, Elizabeth, Mary, and a child whose first name
was not recorded in the register, suggesting a death
during childbirth). Sources: JFM. Cartwright, 1775;
JFT. York and D. Edmunds, Nov. 1777; JFW. Wase,
15 Sept. 1780; JFM. Onions, Mar. 1781; JFW. Wase,
15 Sept. 1781; JFJ. Owen, 14 Feb. 1781; JFM.
Onions, Mar. 1781; Mad. Bap. Reg.; Mad. Mar. Reg.;
Mad. Bur. Reg.

C, CF, S
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Person

Biographical Information and Sources

Codes

Cartwright, Patty (1770(177085)

Patty was the daughter of Henry and Mary Cartwright of
Madeley. She was a member of one of FletcherÊs societies
in Madeley and was also his goddaughter. Sources:
JFW. Wase, 11 Feb. 1779; JFM. Onions, 18 May
1779; JFJ. Owen, 14 Feb. 1781. Mad. Bur. Reg.

C, CF, S

Chambre, Rowland
(1728(1728-96)

Chambre was vicar of Madeley from 1753-60. He was
related by marriage to several prominent Shropshire
families, including the Hills and including a Rev.
Prytherch with whom Fletcher was opposed briefly in
1761/62. He was a subscribing member of the SPCK
from 1762 and seems to have had an earnest concern for
the salvation of his parishioners. Sources: An Account of
the Society for Promoting Christian Knowledge (London,
1776), 21.

CF, R

Child, Francis (1740(17401806)

Child was born in Shiffnal, Shropshire, but settled later in
London where he was eventually made a Local Preacher
by the Methodists there. Sources: WMM (1807), 281.

A, CF, S

Costerdine,
Costerdine, [Robert]

Costerdine was the Wesleyan preacher of the Chester
Circuit (of which Madeley was a station) in 1778-1779.
Sources: Hills Arrangement; JFW. Wase, 11 Feb. 1779.

W

Cox, Robert (?-(?--?)
--?)

Perpetual curate of St LeonardÊs Church, Bridgnorth
from 1819-1824. He did not know John or Mary Fletcher
personally, though he may have known Mary Tooth and
drew upon his personal correspondence with Melville
Horne for his writing of The Life of the Rev. John
William Fletcher, Late Vicar of Madeley, Shropshire, 1st
edn. (London, 1822); 2nd edn. Revised and Enlarged by
the Insertion of Several Documents (London, 1825).
Sources: (see above).

R

Cranage, George

George was a loam workman. The first Coalbrookdale
religious society met in his house. He bought his land
from Abraham Darby (a space of 30 by 22 yards) in
1748. CranageÊs daughter Jane (a.k.a. ÂJanyÊ) married
William Wase who was one of FletcherÊs lay helpers in
managing the societies. Sources: SRO: 1987/31/1-2;
JFW. Wase, Nov. 1777.

C, CF, S

De Courcy, Richard
(1743--1803)
(1743

De Courcy graduated from Trinity College, Dublin, and
after being refused orders by the Archbishop there,
removed to England where he was ordained. After
serving as a curate in several parishes, he was eventually
appointed to St Alkmund, Shrewsbury where he served
from 1774 until his death. Fletcher had a hand in his
coming to England and settling in Shropshire, with hopes
that his evangelicalism would strengthen the Church in
the district. Sources: JFCH, 12 Apr. 1769; JFCH, 27
May 1769; DEB. On De CourcyÊs evangelical influence
in the area, including cooperation with Methodists with
whom Fletcher was also familiar, see ÂMemoir of Mrs.
Sarah Hill, of LiverpoolÊ, WMM (1851): 1-5.

A, R
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Person

Biographical Information and Sources

Codes

Dorrel, Mary (née
Moore) (1744(1744-1804)

Mary was born in Bileston, Derbyshire, the daughter of
John Moore. She was hired out at a young age to a
respectable family in which domestics were required to
attend church (apparently in Shiffnal). She married
Joseph Dorrel (alt. Darral) of Coalbrookdale, Madeley,
an iron founder in 1776. She and her husband attended
both morning and afternoon services in Madeley church
faithfully, where she was converted under the preaching
of A.B. Greaves during the summer of 1778. Sometime
thereafter, she and her husband joined a society and
continued their attendance at the church. She was a
frequent visitor of the sick and the poor and shared
openly at society meetings. Samuel Walter, curate of
Madeley, preached her funeral sermon from the text of
Numbers 23:10 in February, 1804. Walter wrote her
biography for publication in the WMM. Sources:
S[amuel] W[alter], ÂAccount of Mary DorrelÊ, WMM
(1805), 463-468.

C, CF, S

Dorrel (alt. Darral),
Joseph (c.1751.1751-?)

Joseph was born in Shropshire (possibly in either Shiffnal
or Dawley). Before his marriage he moved to
Coalbrookdale, Madeley, where he was religiously active.
In 1776 he married Mary Moore, a domestic working in
the neighbouring parish of Shiffnal. Joseph and Mary
attended both morning and afternoon services in
Madeley church faithfully. Sometime after the summer of
1778, they joined a society and continued their
attendance at the church. Sources: S[amuel] W[alter],
ÂAccount of Mary DorrelÊ, WMM (1805), 463-468.

C, CF, S

Edmunds, Daniel (1712(1712?)

Daniel, though an early adversary of FletcherÊs
ÂMethodismÊ, was reconciled to FletcherÊs methods and
was involved in building the school house at Madeley
Wood. He was married to Winifred Edmunds (née
Roberts). Their son, John, became a local printer and
printed several of FletcherÊs posthumously published
works. Daniel Edmunds was a churchwarden at several
points during FletcherÊs incumbency. Sources: JFT.
York and D. Edmunds, Nov. 1777.

C, CF, S

Edmunds [née
Roberts], Winifred
(1711(1711-?)

Winifred was born in Madeley, the daughter of Peter and
Elizabeth. Her husband was one of FletcherÊs early
adversaries who later became both an advocate and a
member of FletcherÊs societies. Winifred appears to have
been a member of the society as well, and Fletcher sent
her greetings through correspondence with her husband.
Sources: Mad. Bap. Reg.; JFT. York and D. Edmunds,
Nov. 1777.

C, CF, S
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Person

Biographical Information and Sources

Codes

Eyton, John

Eyton was vicar of Wellington from 1804 to 1823, though
he knew JF well before his death in 1785. He gave the
eulogy at MFÊs funeral in 1815. John and subsequently,
Mary Fletcher, were influential in the lives of many who
came to take Orders in the Church of England. Also see
the recent articles which make connexions between the
FletchersÊ ministry and the Brontë family. Sources: M.
Walker, ÂWilliam Morgan, B.D. 1782-1858Ê, Brontë
Studies 30 (Nov. 2005), 213-30; I. and C. Emberson,
ÂTurns in the Circle of Friendship: „Uncle Fennell‰, 17621841Ê, Brontë Studies 30 (July 2005), 141-50.

CF, R, S

Fennel, John (1762(17621841)

Fennel was the son of Thomas Fennel and Mary (née
Hodgkiss) Fennel of Madeley. He was also John
FletcherÊs godson. Fletcher visited his house weekly to
encourage him in faith and/or admonish him. He
eventually took Anglican Orders and became, through
marriage, related to the Brontës. Sources: M. Walker,
ÂWilliam Morgan, B.D. 1782-1858Ê, Brontë Studies 30
(Nov. 2005), 213-30; I. and C. Emberson, ÂTurns in the
Circle of Friendship: „Uncle Fennell‰, 1762-1841Ê, Brontë
Studies 30 (July 2005), 141-50; WMM (1801), 92-93.

C, CF, S

Fennel [née Thursfield],
[Eleanor]
[Eleanor] Nelly (1743(1743-?)

Eleanor ÂNellyÊ Fennel was born in Broseley and married
Thomas Fennel there in 1775. She was, with her
husband, a religious society member. She moved to
Madeley with her husband after their marriage. Sources:
JFW. Wase, 15 Sept. 1780; JFJ. Owen, 14 Feb. 1781.

C, CF, S

Fennel, Thomas (1741(1741?)

Born in Madeley, Thomas Fennel was a society member
and husband of Nelly (Thursfield) of Broseley, whom he
married in 1775. Sources: JFW. Wase, 15 Sept. 1780;
JFJ. Owen, 14 Feb. 1781.

C, CF, S

Ford, Mrs [Charlotte?]

Mrs Ford is unidentified other than being mentioned in
one of FletcherÊs letters by name. Sources: JFM.
Onions, 18 May 1779.

CF

Freeth, John (1731(17311808)

Freeth was a publican who owned a coffee house in
Birmingham. Nightly he sang his own songs to familiar
tunes. A Unitarian and politically radical in his ideas, he
agitated against the American War and Lord NorthÊs
ministry. Sources: J. Money, Experience and Identity:

O

Birmingham

and

the

West

Midlands

1760-1800

(Manchester, 1977), 103-104; J.A. Langford, Notes and
Queries (1870), 10-11.
Gilbert, Nathaniel
(1761(1761-1807)
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Gilbert resided in Madeley in the early 1770s and
attended the meeting at Madeley Wood. Sources: WMM
(1830), 650.

CF, R
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Gilpin, Joshua (1755(17551828)

Gilpin served as unofficial curate in Madeley after
FletcherÊs return from the Continent, in 1781 and perhaps
part of 1782. He took a room in the vicarage. He had not
yet been ordained, and it seems likely that it was
FletcherÊs influence that led him to take holy orders. In
any case, FletcherÊs instruction was formative for Gilpin:
ÂI thankfully embraced the offered privilege of spending a
few months beneath the roof of this exemplary man, to
whom I was at that time an entire stranger: and I well
remember how solemn an impression was made upon
my heart, by the manner in which he received me.Ê He
was instituted to the parish of Wrockwardine on 19 Dec.
1782 and to Buildwas (neighbouring Madeley) in 1796.
Between 1796 and 1822 he held both incumbencies,
thereafter serving only Wrockwardine until his death in
1828. Wrockwardine was a parish several miles north of
Madeley in Shropshire. He was presented to the
incumbency by Charles Talbot (1753-1827), Earl of
Shrewsbury. It was largely through the influence of the
Quaker ironmaster, Richard Reynolds, that Gilpin was
appointed to the parish. Of his ministry, one of GilpinÊs
parishioners wrote of his being Âa very delightful Preacher
but what is generally termÊd a Methodist·but much more
liberal in his Opinions then the generality of that sectÊ.
Sources: Episcopal Register for Coventry and Lichfield,
LRO: B/A/1/24. See his obituary in The Episcopal
Watchman, 2 (20 Sept. 1828), 27; F.S.Henrietta
Pennington, 5/6 Mar. 1802, SRO: 665/5972; Rathbone,
Letters of Richard Reynolds, 46. Cradock GlascottCH,
July 1781, extract printed in ÂBiographical Sketch·The
Rev. Cradock GlascottÊ, The Christian Treasury
(Edinburgh: John Johnstone, 1848), 100.

CF, R

Glascott, Cradock
(c.1743.1743-1831)

Glascott was an Anglican clergyman who was Calvinist in
persuasion. He was friends with Lady Huntingdon, and
supplied FletcherÊs cure at times when Fletcher was at
Trevecca. Sources: DEB; MABI; ÂBiographical Sketch–
The Rev. Cradock GlascottÊ in The Christian Treasury
(1848), 99-100; Mad. Mar. Reg.

R
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Greaves, Alexander
Alexander
Benjamin (1750(1750-1834)

Greaves matriculated from St Edmund Hall, Oxford in
1775, was ordained in the same year, and was licensed
for a stipendiary curacy at Glossop. How Greaves was
introduced to Madeley we can only speculate, which is
perhaps why the question has not been addressed in
other biographies or histories. Greaves was also entered
(presumably to obtain a higher degree) in the books at
Trinity College, Cambridge as Âa Ten-Year ManÊ. His
educational timeline places him in St Edmund Hall
during the controversy over the expulsion of six
evangelical students.1 Fletcher himself was implicated in
the case when the Vice Chancellor charged one of the
six students, James Matthews, with Âbeing acquainted
with reputed Methodists, Mr Venn, Mr Newton, Mr
Townsend, and particularly with Mr Fletcher and Mr
Davies.Ê2 He also would have known FletcherÊs Trevecca
colleague and classical master of WesleyÊs Kingswood
School, Joseph Benson, who was a student at St
EdmundÊs from 1769 to 1770. BensonÊs evangelicalism
caused problems for him with his tutor at St EdmundÊs as
well, leading to his leaving Oxford, though more
amicably than had been the case with the expelled
students.3 Incidentally, Greaves would have been familiar
with the controversies over evangelicalism and may well
have been introduced to Fletcher by Benson and would
have known of FletcherÊs evangelical ministry as vicar of
Madeley. Sources: Alum. Oxon.; JFW. Wase, 7 Mar.
1780; Lichfield Episcopal Register, LRO B/A/1/23.

R

Handley, Thomas
(1766(1766-c.1800)
.1800)

Thomas was the son of Thomas and Elizabeth Handley
of Madeley. Early in life he Âlived according to the course
of this world, following the multitude to do evil,
particularly in reveling, and what are called pastimes,
where he was accustomed to divert himself and his
thoughtless companions, by playing on the fiddleÊ. He
was converted under his motherÊs influence and prayers
during a time of sickness. He was a member of the
Methodist society at Coalbrookdale. After his conversion
and continuing into his adulthood, he frequently visited
those who engaged in his former revelries to Âentreat
them to return to the Shepherd and Bishop of their
souls.Ê Sources: Samuel Taylor, ÂShort Account of the
Conversion, Experience, and Happy Death of Thomas
HandleyÊ, WMM (1805), 505-506.

C, CF, S

1

He is not the Rev. Mr. Greaves who was a friend and supporter of the students and was put under
oath to coerce his testimony in the trial as mentioned by Sir Richard Hill. This was probably Thomas
Greaves of Yorkshire who matriculated from St Edmund Hall, Oxford on 22 December 1765. There
is no clear evidence of a familial connection to Alexander Benjamin Greaves. See R. Hill, Pietas
Oxoniensis, 5. Also see C.K. Firman, ÂA Footnote on Methodism in OxfordÊ, Church History, 29:2
(1960), 161-66.
2 Hill, Pietas Oxoniensis, 18.
3 J. MacDonald, Memoirs of Benson, 21-25.
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Harper, Mr

Harper was a parishioner mentioned in FletcherÊs
correspondence. Sources: JF to T. York and D.
Edmunds, Nov. 1777.

CF

Harper, Mrs

Identity unknown other than that Fletcher sent greetings
to her via Thomas York. Sources
Sources:
ces JFW. Wase, Nov.
1777; JFT. York, 15 Sept. 1780.

CF

Harris, Howell (1714(171473)

Harris was the founder of Welsh Methodism. He was
converted in 1735 and was brought into contact with the
English revival between 1737-39. He preached in the
open air, itinerated, and established religious societies.
He remained a member of the Church of England
throughout his life. Also, he was a friend of Lady
HuntingdonÊs and was influential in convincing Fletcher
to serve as the first president of her college at Trevecca.
Sources: DMBI; E. Morgan, The Life and Times of
Howel Harris (Holywell, 1852); DEB.

A, R

Hatton, Miss

Miss Hatton was a correspondent of JF. Apparently the
daughter of Samuel Hatton, she was a resident of Wem,
Shropshire. She was possibly the niece of Thomas
Hatton, Rector of Waters Upton (from 1764) whom
Fletcher encouraged to take a Shropshire living in 1762
and with whom he shared an extra-parochial ministry in
the parish of Wombridge. Thomas HattonÊs father was
the Rev. Alexander Hatton, Third Master of Shrewsbury
School, who also had a son named Samuel. Sources:
Letters of JFMiss Hatton in FL, passim.; Alum.
Cantab.; JFCW, 22 Aug. 1764; JFT. Hatton, 4 Aug.
1762, WMM (1829), 175.

CF

Hatton, Thomas (1736(17361807)

Hatton was born in Shrewsbury, the son of the
Shrewsbury clergyman, Rev. Alexander Hatton. He
served a cure on the Isle of Wight for a short time after
his ordination. Hatton was appointed to Waters Upton in
1764 where he served until his death in 1807. Fletcher
mentions in two letters to CW that Hatton took a second
parish, the parish of Studley, but records of this
appointment could not be found, other than a
subscription by ÂRev. Mr. Hutton, vicar of StudleyÊ for J.
Jordan, Welcombe Hills ... A Poem (London, 1777). He
preached John FletcherÊs funeral sermon on 17 Aug.
1785. Sources: Parish Registers of Waters Upton, [digital
CD book] (Cromer, 2005); Alum. Cantab; LMF, 1:211212.

CF, R

Hazledine, William
(1765(1765-1849)

William was born in Coalbrookdale, Madeley, the son of
Thomas and Elizabeth. He was influenced at a very early
age by FletcherÊs teaching, which Âlaid the foundation of
a strictly moral and religious character.Ê He referred to
FletcherÊs influence throughout his life. He did not join a
society until 1798. He attended the six oÊclock Sunday
morning meeting at Coalbrookdale. Sources: WMM
(1849), 206.

C, CF, S

321

Person

Biographical Information and Sources

Codes

Hinksman, James (1735(1735?)

Hinksman was born in the neighbouring Shropshire
parish of Sutton Maddock but removed to Madeley,
possibly at the time of his marriage to Ann Parker (b. 7
May 1738; dau. of Walter and Ann Parker) of Madeley (3
Feb. 1765). He was the son of John and Rebecca
Hinksman. He served on the parish vestry, was a
churchwarden from 1767-68, and was a person of some
standing, for the parish attempted to assign apprentices to
him. Sources: JFJ. Owen, 14 Feb. 1781; MARC: MAM
Fl. 3/15/21.

C, CF

Hinton, William (c.
1736-1736--?)
--?)

Hinton [Jr.] matriculated from Christ Church, Oxford,
1756, graduating B.A. 1760, M.A. 1764, and D.D. 1769.
He was ordained deacon in 1760 and priest in 1765,
though he seems to have resided in Madeley Wood,
where his father was the local grocer, until he was
appointed Rector of Kinnerley, Shropshire (Lichfield
Diocese) which he served 1765-81 (not Kinnersley,
Herefordshire as Forsaith has suggested, UL, 136). He
held St Martin, Birmingham in plurality with Kinnerley
1779-81. Hinton kept his Madeley roots, even while away,
as a partner in the Madeley Wood Furnace Company
from September 1760. Sources: Alum. Oxon.; CCED;
SRO: 1987/60/5; 1681/132/25. It is speculative, but
possible that Rev. Hinton was the agitator who wrote two
letters from Birmingham in opposition to JF. These letters
are undated.

CF, R

Hill, Noel, First Baron
Berwick of Attingham
(1745(1745-89)

Noel was one of FletcherÊs students during his early years
in England. He was the son of Thomas and Susanna
Maria Hill. Following his education under Fletcher, he
studied at Cambridge, graduating (B.A.) in 1763. He
served several years as MP for Shrewsbury and was
made First Baron Berwick of Attingham in 1784. His
brother, Samuel, had a less fortunate path, dying of
dissipation in his twenties. Sources: Alum. Cantab.;
Coulton, Shropshire Squire; idem, ÂTutor to the HillsÊ.

A, CF

Hocart, James (1834(1834-99)

Hocart was born in Guernsey, and after becoming a
Wesleyan minister, moved to France where he helped to
establish the Methodist Church, later serving as the
president of the French Conference on fifteen different
occasions (see HillÊs Arangement, 199). He wrote a
manuscript on FletcherÊs family background (J. Hocart,
ÂDetails of the Life & Family of John FletcherÊ) which is at
MARC. Sources: D. Bradley, ÂDeath List of a DayÊ, New
York Times (20 Feb. 1899), 7. Streiff discusses FletcherÊs
education but makes no mention of this important
account by Hocart, who had access to records apparently
now lost. See Streiff, Reluctant Saint, 13-17.

W
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Horne, Melvill[e] (c.
17611761-1841)

Horne was a cousin of Nathaniel Gilbert. He met
Fletcher when he was seventeen years old (i.e. c. 1777).
He followed Fletcher at Madeley, though only as curate
to the new vicar, Henry Burton. In the 1790s, Horne left
Madeley as a missionary to Sierra Leone. He returned to
England a few years later, serving first at Olney and then
at Christ Church, Macclesfield. He remained on close
terms with Mary Fletcher, under whose influence he had
originally been appointed to Madeley. However, he
separated from the Methodists in later life. He edited and
published FletcherÊs Rules in 1788 and his Letters, along
with some sermon fragments and theological treatises, as
Posthumous Pieces in 1791. Sources: LMF; FL; Rules.

A, CF, R, W

Ireland, James (1724(17241814)

Ireland was a Bristol sugar merchant and close friend of
John Fletcher. He travelled to the Continent with Fletcher
in 1770 and was known to frequently send gifts of wine,
port, and even clothing to Fletcher during his
incumbency at Madeley. He also attempted to get
Wesley to Âtamely recantÊ his Minutes at the early stage of
the Calvinist-Arminian Controversy. Sources: JFJW, 24
June 1771; Letters to James Ireland in FL; DEB.

A

Jones, William (1764(17641842)

Jones was raised in the Church of England, heard
Fletcher preach Âin a private house at Dawley-GreenÊ,
and eventually became a Wesleyan minister. Sources: R.
Rymer (ed.) Memoirs of the Life, Ministry, and Character
of the Rev. William Jones (London, 1842).

C, CF, S, W

Lees, [Roden] Serjeant

Lees was a society member at Madeley and mentioned in
some of FletcherÊs correspondence. Sources: JFJ.
Owen, 14 Feb. 1781.

A, C, CF

Leir (alt. Lear),
[Thomas] (c.1738.1738-1812)

Leir matriculated to Wadham College Oxford in 1756
and was ordained a deacon and priest in May and June
(respectively), 1760. Leir was the rector and Patron of
Ditcheat, Somerset. He appears to have been the first
guest preacher in FletcherÊs pulpit in August, 1762.
Sources: Alum. Oxon.; CCEd; G. Sweetman, A History
of Wincanton, Somerset (London, 1903).

R

Legge, William, Second
Earl of Dartmouth
(1731(1731-1801)

William Legge, second Earl of Dartmouth, was
Âconverted to „serious religion‰ through [the] Countess of
Huntingdon around 1755.Ê He was a particular advocate
of evangelical educational initiatives for children. In
addition to his support for the Fletchers after their
marriage in 1781, he had taken an interest in Mary
BosanquetÊs educational work at Cross Hall (near Leeds)
from the late 1760s. Sources: See B.D. Bargar, ÂLord
DartmouthÊs Patronage, 1772-1775Ê, William and Mary
Quarterly 15:2 (1958), 191-200; See E. Elmsall to Lord
Dartmouth, 20 Mar. 1769 and also, John Newton to the
Earl of Dartmouth, 11 Feb. 1765, H.M.C. The
Manuscripts of the Earl of Dartmouth (London, 1887-96);
DEB.

A
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LevesonLeveson-Gower,
Granville, First
Marquess of Stafford
(1721(1721-1803)

Granville Leveson-Gower, first Marquess of Stafford was
the largest landowner in Staffordshire and owned
multiple advowsons in that county and Shropshire.
Fletcher corresponded with him regarding establishing
religious societies in the parish of Lilleshall, which was in
his patronage. Sources: ODNB; JF[Lord Gower],
MARC: MAM Fl. 36/4/6.

A, CF

Ley,
Ley, William, (fl. 1750175080)

Ley was a Wesleyan itinerant stationed in Ireland in
1759. He went to Madeley to be tutored by Fletcher,
arriving in November 1762. He continued as one of
WesleyÊs itinerants and sought ordination on at least one
occasion, (with FletcherÊs assistance). He was ordained by
1768 and was appointed curate of Lakenheath, Suffolk.
Sources: UL, Wesley, Works, 21:263; JFCW, 22 Nov.
1762; JFCW, 30 Nov. 1762; JFCW, 5 Jan. 1763;
JFCW, 16 Sept. 1763; JFCW, 26 Dec. 1763;
JFCW, 31 Jan. 1765; JFCW, 8 Oct. 1765; JFCW,
21 Sept. 1771; S. Rogal, A Biographical Dictionary of
18th Century Methodism (New York, 1997).

C, CF, S, W

Lloyd, [Mr]

No information about Mr Lloyd is certain, other than that
Fletcher sent him greetings in a letter to William Wase.
Sources: JFW. Wase, 18 Feb. 1777.

C, CF

Longmore, Benjamin
(1779(1779-?)

Benjamin was born at Coalbrookdale, Madeley, the son
of George and Sarah Longmore in 1779. His parents
were converted under the preaching and care of John
Fletcher, after which they became members of one of his
societies. Even though he was raised in Âreligious
principles, followed up by the instructions, the prayers,
and the good example of his pious parentsÊ, it was not
until Dr Thomas Coke preached a sermon in Madeley in
1799 that he was converted. After this, he began to attend
the nine oÊclock meeting of Mrs Fletcher on Sunday
mornings. Sources: Edward Sumner, ÂMemoir of
Benjamin LongmoreÊ, WMM (1828), 577-85.

C, CF, S

Marriott, William (1753(17531815)

Marriott came to Madeley in the 1760s to study under
FletcherÊs tutorship. In his adult years, Marriott became a
London stockbroker of some wealth and for twenty years
supported two schools for the education of 100 poor
children. Sources: DMBI, 223.

C, O

Matthews, Widow
[Mary] (1713
(1713-88)

Mary and her family were some of FletcherÊs earliest
society members in Madeley. She lived at Madeley
Wood and FletcherÊs first meeting there met in her
house, eventually called in derision the ÂRock ChurchÊ.
Sources: JFW. Wase, 15 Sept. 1780.

C, CF,
CF, S
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Maxfield, Thomas (?(?-d.
1784)

Maxfield was associated with John Wesley from 1741 and
was ordained in the Church of England in 1763 by the
Bishop of Derry. His involvement with the perfection
controversy eventually led him to separate from Wesley,
but he maintained a friendship with Fletcher and
preached in Madeley in the summer, 1765 and again in
autumn, 1766. Sources: JFCW, 8 Aug. 1765; Mad.
Mar. Reg.; DEB.

R

Onions (née Jones),
[Ann]

Ann was the wife of Michael Onions who was one of
FletcherÊs earliest converts. Sources: JFM. Onions,
Mar. 1781.

C, CF, S

Onions, Michael (1739(1739?)

Michael was born in Dawley, Shropshire, in 1739, the son
of Edward and Joan. He moved to Madeley, where he
was a potter by trade, when a young adult. He was, in
1760, one of FletcherÊs earliest converts. Onions was on
his way to Broseley to fetch a fiddler for a dance one
evening when he came across Fletcher who was lost in
the parish, trying to find his way to the church. Michael
showed him the way and attended church the following
Sunday. He was soon after converted and became one of
FletcherÊs early society members and a lay leader in the
1770s. N.B. This is not the same Michael Onions of
whom Mrs Fletcher wrote a biography for the WMM but
probably a relative. Sources: P.B. Power, The ÂI WillsÊ of
Christ (London, 1862), 242-43; W.C. Conant, Narratives
of Remarkable Conversions and Revival Incidents (New
York, 1858), 267-37; JFM. Onions, 8 July 1777; JFJ.
Owen, 14 Feb. 1781; JFM. Onions, Mar. 1781.

C, CF, S

Onions, [Mrs]

Onions was the mother of Michael Onions, who was one
of FletcherÊs earliest converts. Mrs Onions was apparently
one of FletcherÊs society members as well.

C, CF, S

Onions, [Miss] [Sister of
Michael Onions]

No information is certain other than that she was the
sister of Michael Onions, who was a society leader in
Madeley. Fletcher sent her greetings in a letter to Michael
on occasion. Sources: JFM. Onions, 8 July 1777;
JFM. Onions, Mar. 1781.

C, CF, [S?]

Owen, Miss

Owen was a member of one of FletcherÊs societies and
the sister of John Owen, schoolmaster of Madeley.
Sources: JFJ. Owen, 14 Feb. 1781.

C, CF, S

Owen, [Mr]

Owen was John OwenÊs brother-in-law and mentioned in
FletcherÊs correspondence. Sources: JFJ. Owen, 14
Feb. 1781.

CF
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Owen, John (1741(1741-?)

Owen was a school master at Madeley and was himself
taught under FletcherÊs tutorship as a young man. He
lived for a time in a cottage which shared land with
FletcherÊs Madeley Wood meeting house. According to
Henry Moore, he eventually became well known in
England and India. Sources: JFW. Wase, 15 Sept.
1780; JFJ. Owen, 14 Feb. 1781; JFM. Onions, Mar.
1781; Moore, Life of Mrs Fletcher, 2:289; Madeley Wood
Meeting House Indenture, MARC: MAM Fl. 30 (9).

C, CF, S, R

Owen, Sally

Owen was the niece of John Owen, schoolmaster at
Madeley. Fletcher greeted her in a letter to her uncle,
John Owen, in 1781. Sources: JFJ. Owen, 14 Feb. 1781.

C, CF

Palmer, [Robert] (1717(171780)

Robert was the son of Robert and Abigail Palmer of
Madeley. He married Sarah Fox in 1739. Robert was
responsible for the construction of FletcherÊs first
school/meeting house at Madeley Wood in 1777. Fletcher
communicated with him via William Wase while he was
on the Continent. Palmer also worked on various projects
in the parish church, as recorded by the churchwardens
in their accounts. Sources: JFW. Wase, 18 Feb. 1777;
JFW. Wase, 15 Sept. 1780; JFW. Wase, 18 Feb.
1777.

C, CF, S

Palmer, [Mrs Robert]

Mrs Palmer was the wife of Robert Palmer, who was
responsible for the construction of FletcherÊs school
house/meeting house at Madeley Wood in 1777. Sources:
JFW. Wase, 15 Sept. 1780; JF J. Owen, 14 Feb. 1781.

C, CF, S
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Perks, George (1752(17521833)

George was born in the parish of Stockton in Shropshire.
He was first a wheelwright and then a cabinet-maker by
trade. He attended the Church of England services
faithfully, Âbut experiencing nothing of that death unto sin
& new birth unto righteousness which that church speaks
of being always an high-way-side & stony ground hearer I
never picked up the good seed of the Gospel in any
place where I was, nor can I remember any religious
impression made upon my mind till I came to Madeley.Ê
He married Elizabeth Claverly of Wolverhampton in
1779, and they removed to Madeley in March of 1781.
Being struck by one of FletcherÊs sermons one Sunday in
the church, Perks went to speak to Fletcher in person at
the vicarage. He wrote that Fletcher, Âreceived me as with
open arms, & rejoiced that I was come on such an
account soon after this I began to meet in class with him
& Mrs Fletcher in what has ever since been called Mrs
FletcherÊs Sunday morning nine O'clock meeting the first
members of which was, Mr & Mrs Fletcher, Nathaniel
Gilbert, George Shinton, Francis Stodd, & George Perks.
We first met in Mr FletcherÊs kitchen & when our
numbers increased we met in the upper room in his
houseÊ. Perks even then was not yet converted, but he
attended both church and chapel sermons. His
conversion, as he related it, began under a sermon of
FletcherÊs in the church with the words ÂHe pardoneth
and absolveth all them that truly repentÊ and was soon
thereafter convinced of the truth of FletcherÊs sermon
when hearing one of WesleyÊs preachers in one of
FletcherÊs societies on the words, ÂNow is the accepted
time, now is the day of salvation.Ê His son William was
born in 1781 and his daughter Marianne in 1783.
Sources: M. Tooth, Account of George Perks, MARC:
MAM Fl. 33/3/6; idem, ÂMemoir of George PerksÊ, WMM
(1835), 895-900.

C, CF, S, L

Pool[e], T[homas?]

This may have been Thomas Pool, son of Thomas and
Mary Poole. If so, he was christened in Madeley in 1744
and married to Winifred York in Madeley in 1769. He
was a collier by trade. In any case, a T. Poole opened his
home to a religious society meeting in Madeley sometime
prior to 1779. Sources: JFM. Onions, 18 May 1779;
JFJ. Owen, 14 Feb. 1781.

CF
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Prytherch, Stephen
(1720(1720-86)

Rev. Stephen Prytherch (1720-86), was the incumbent of
Much Wenlock, Shropshire (1752-86), where one of the
archdiaconal visitations was held. He had various
connections in Madeley, both with FletcherÊs predecessor
by marriage, with Abraham Darby, III, and Daniel
Hemus, vicar of Broseley, who also was at odds
occasionally with Fletcher. Prytherch was a pluralist,
resident in Wenlock, but little is known of his
churchmanship. He was reputed a Âwell-accomplished
man, [who] reads distinctly, sings admirably, and so is an
agreeable companion, as well as a good scholarÊ. It was
probably Prytherch to whom Fletcher wrote a letter later
published as A Defence of Experimental Religion. (See
Chapter 4). Sources; S. Garbet, The History of Wem
(Wem, 1818), 206. See W.P.W. Phillimore (ed.)
Shropshire Parish Registers: Diocese of Lichfield, vol. 2
(1901); W.G.D. Fletcher, ÂInstitutions of Shropshire
IncumbentsÊ, TSAS, Fourth Series, 5:1-2 (1915);
Alum.Oxon.; SRO: 2089/6/3/1; TSAS (1883), 374.

CF, R

Purton, William (1721(172174)

Purton was a Madeley gentleman farmer who was
adversarial toward Fletcher throughout his life. He died
when he fell from his horse intoxicated in 1774. His son
and his family resided at the end of the century at
Madeley and were affiliated with both the church and the
societies in Madeley. Purton was buried in Madeley, 16
May 1774. PurtonÊs son, William Jr., was on friendlier
terms with Fletcher and served on the vestry towards the
end of FletcherÊs incumbency. His wife, Elizabeth (née
Ford) later attended Mrs FletcherÊs and Miss ToothÊs
religious meetings in the vicarage barn. Sources: SRO:
2280/6/4; Mad. Bur. Reg., SRO: P180/A/4/1; CW on 4
July 1774. Skinner, Nonconformity, 72; SRO: 2280/6/95;
MJMT.

C, CF

Randall, John (1810(18101910)

Randall was a china painter by trade. He was born in
Broseley but lived much of his life in Madeley, where he
died a centenarian in 1910; his memorial is in St
Michaels Church, Madeley. He wrote several local
historical works in the latter part of the nineteenth
century, including a History of Madeley (Shrewsbury,
1880). Sources: IRS (3rd); HofM.

C, CF, S

Rankin, Thomas (1738(17381810)

Rankin was born in Scotland where he was converted
under the preaching of George Whitefield, and his faith
was revived later under the preaching of Wesley, who
invited him to London. Rankin had experience with both
American and British Methodism, having travelled as a
preacher to the colonies in 1773 and returning to
England in 1778, where he recommenced his ministry in
London. He was ordained with Henry Moore by Wesley
on 25 Feb. 1789 (presumably as deacon) and two days
later (presumably as priest). N.B., there is some
discrepancy in secondary materials regarding the dating
of these ordinations. Sources: Wesley, Works, 24:273-74;
K.B. Garlick ÂThomas RankinÊ, PWHS 38:1 (May 1971),
30-31; also DEB.

W
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Rogers [née Roe],
Hester Ann (1756(1756-94)

Hester Ann Roe was born into an Anglican family in
Macclesfield, raised in the Church of England, and
converted in the Church under the ministry of the
evangelical David Simpson. In 1784 she married the
Wesleyan Methodist itinerant James Rogers. She and her
husband visited and ministered in the societies in Dublin
where John and Mary Fletcher had ministered the
previous year. Sources: H.A. RogersJF, 14 Dec. 1784,
in H.A. Rogers, An Account of the Experience of Mrs.
H. A. Rogers (Baltimore, 1814).

A, W

Scott, [Captain]
Jonathan (1735(1735-1807)

Capt. Scott was converted under the preaching of
William Romaine in Lady HuntingdonÊs chapel at
Oathall where Fletcher preached in 1766. When he
visited Madeley in 1767, he preached upon FletcherÊs
horseblock to a large congregation. (The horseblock
remains today in the same location in the Madeley
vicarage yard). Scott was Calvinistic in his theology.
Sources: JFGW, 3 July 1767; DEB; W.B. Conant,

A

Narratives of Remarkable Conversions and Revival
Incidents (New York, 1958), 333-34, 355; D. MacFadyen,

'Apostolic

Labours

of

Captain

Jonathan

ScottÊ,

Transactions of the Congregational Historical Society 3
(1907-1908), 48-66.
Sellon, Walter (1715(1715-92)

Sellon was ordained in September 1759 and appointed as
curate of Breedon-on-the-Hill, Leics. He thereafter was
successively the incumbent of Smisby Derbyshire,
Breedon-on-the-Hill, Leics., and later, the Yorkshire
parish of Ledsham where he served until his death.
Sellon sided with Fletcher and Wesley in the CalvinistArminian Controversy, despite his close ties with Lady
HuntingdonÊs family. For a time in 1748, he was the
Classics Master at Kingswood. Sources: CCEd; DEB;
WDS, 100; LJF, 123.

R

Simeon, Charles (1759(17591836)

Simeon was an Anglican clergyman who visited Fletcher
shortly before FletcherÊs death. He was impressed with
FletcherÊs energy and creative exhortations. He became
well known as a Cambridge minister and member of the
Clapham Sect. Sources: S.R. Pattison, The Rise and
Progress of Religious Life in England (London: Jackson,
Walford, and Hodder, 1864), 354; W. Carus (ed.)

R

Simpson, Miss

Simpson was mentioned in FletcherÊs correspondence.
Sources: JFT. York and D. Edmunds, Nov. 1777;
JFW. Wase, Nov. 1777.

CF

Spruce, Barnabas (?(?-?)

Spruce had an alehouse in Madeley and was known for
his fine ales. Sources: HofM., 292.

A, CF

Memoirs of the Life of the Rev. Charles Simeon
(London, 1847), 99; Wesley, Works, 23:339.
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Slaughter, James (1708(170881)

Slaughter was ordained a priest in the Catholic Church at
Douay College on 23 Dec. 1741. He died in Longford,
Shropshire. He was a relative of Thomas Slaughter of
Madeley, who was troublesome to Fletcher on several
occasions. Sources: J. Gillow, Biographical Dictionary of
the English Catholics, vol. 5 (London, [c.1885]), 510.

Stillingfleet, Edward (c.
17321732-95)

Stillingfleet was the vicar of West Bromwich, Stafforshire
from 1757-82. Lord DartmouthÊs country seat was in his
parish. He was an evangelical, and Fletcher considered
him a Âfellow-helperÊ in the region. His cousin was James
Stillingfleet. Sources: See JFCH, 3 Jan. 1768; DEB.

R

Stretton, Mrs
[Mary][née Mumford]

It is uncertain when Stretton was born. The Strettons of
the seventeenth century were Catholics. Fletcher
performed the wedding ceremony of her marriage to
Samuel Stretton in 1769. Fletcher greeted them both in a
letter to John Owen in 1781. Sources: JFJ. Owen, 14
Feb. 1781.

C, CF

Stretton, Samuel

It is uncertain when Stretton was born, but he may have
been the Samuel Strutton born in Madeley in 1733. He
was a shoemaker by trade. The Strettons of the
seventeenth century were Catholics, but Samuel attended
the parish church and was one of two witnesses Fletcher
called upon to testify in his charge against Thomas
Slaughter Jr. His wife was Mary Stretton [née Mumford]
whom he married in 1769. Fletcher greeted them both in
a letter to John Owen in 1781. Sources: JFJ. Owen, 14
Feb. 1781.

C, CF

Talbot, William (1717(171774)

Talbot was vicar of Kineton, Warks. (1740-1768), and
afterwards, incumbent of St Giles, Reading until his death
in 1774. Sources: Alum. Oxon.; UL.

A, R

Tranter,
Tranter, J[ohn?] (1760(1760?)

This was probably John Tranter of Madeley, son of
James Tranter (b. 1726) and Mary Baugh (married 11
Feb. 1750). If so, then he was the John Tranter christened
in Madeley, 15 June 1760 and married to Maria Talbot
by John Fletcher on 21 March 1785. In any case, a J.
Tranter opened his home to a religious society meeting
in Madeley sometime prior to 1779. He was also a local
preacher in the Madeley Societies. Sources:
Sources JFM.
Onions, 18 May 1779; S[amuel] W[alter], ÂAccount of
Mary DorrelÊ, WMM (1805), 463-68; JFJ. Owen, 14
Feb. 1781.

C, CF, L, S
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Wales, Mary (c.17231723-92)

Mary Wales was born in Shropshire and lived at Coalpit
Bank, Wellington. As a young person she had engaged in
devotional reading, notably, BaxterÊs Call to the
Unconverted. She also had heard gospel sermons
preaching the new birth but was yet unconverted. When
Fletcher came to Madeley, Mary went to hear him and
was eventually converted under his preaching. Her
husband, a collier, died in a coal pit leaving her a
widowed mother of four children. She continued in her
faith throughout her life, attending regularly the Sunday
services at Madeley church, nearly five miles from her
home. Sources: A. Suter, ÂAccount of Mary Wales of
Coalpit-bank, Near Wellington, ShropshireÊ, AM (1793),
528-32.

C, CF, S

Wase, [Jane][née
Cranage] (1739(1739-79)

Jane was the wife of William Wase, one of FletcherÊs
society lay leaders. She was also the daughter of George
and Elizabeth Cranage, in whose Coalbrookdale home
one of FletcherÊs societies met. She died in 1779, and
Fletcher wrote to her husband to console him after her
death. Sources: JFW. Ley, 9 May [1765]; JFW. Wase,
11 Feb. 1779; JFM. Onions, 18 May 1779.

C, CF, S

Wase, William (1743(1743-?)

Wase was born in Hodnet (b. 7 Aug. 1743), but living in
Broseley as a grocer. He married Jane Cranage (b. 6 Apr.
1739) of Madeley (Coalbrookdale), 30 Nov. 1765, dau. of
George and Elizabeth Cranage, in whose home the
Coalbrookdale Society met. Wase assisted Fletcher with
his meetings, both in Broseley and Madeley, particularly
during the time Fletcher was away from his parish
recovering from illness, thus leaving his societies in the
hands of the then curate A. B. Greaves and lay leaders in
the societies. Sources: JFW. Wase, 18 Feb. 1777;
JFW. Wase, Nov. 1777; JFM. Onions, 18 May 1779;
JFW. Wase, 7 Mar. 1780; 15 Sept. 1780; JFJ. Owen,
14 Feb. 1781.

C, CF, S, L

York, [Mrs]

Mrs York was the wife of Thomas York of Shiffnal, who
led the society there. Sources: JFT. York and D.
Edmunds, Nov. 1777; JFT. York, 15 Sept. 1780.

CF

York, John

There were numerous John Yorks in Shropshire at this
time, and it is impossible to tell which one this was. He
was a Madeley parishioner whom Fletcher greeted in
several letters, possibly a relative of Thomas York of
Sheriff Hales. He was a Madeley churchwarden in 176465. Sources: Madeley Churchwarden Accounts, SRO:
2280/6/4; JFW. Wase, 7 Mar. 1780; JFW. Wase, 15
Sept. 1780.

CF, S
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York, Thomas

York was a gentleman from Sheriff Hales whom Fletcher
cooperated with to set up a religious society there. York
was also involved in helping Fletcher manage his
societies in Madeley and in managing some of the
process of building FletcherÊs school/meeting house at
Madeley Wood. Sources: JFT. York and D. Edmunds,
Nov. 1777; JFW. Wase, Nov. 1777; JFT. York, 15
Sept. 1778; JFW. Wase, 7 Mar. 1780.

CF, S
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Appendix 5
Table of Visiting Preachers in Madeley 17601760-1785
Month/Year
Aug. 1762
June 1763
June 1763
May 1764
1764-1766
Aug. 1764

Preacher
Thomas Leir
John Riland
Jacob Mould
Walter Sellon
Alexander Mather
Mr Davenport

Sept. 1764
Dec. 1764
Jan. 1765
May-Sept. 1765
Oct. 1765

John Wesley
Howell Harris
Joseph Guil[d]ford
Thomas Maxfield
James Brown

Oct. 1765
Apr./May 1766

Thomas Hatton
James Brown

Apr./May 1766
June 1766
Sept./Oct. 1766
Sept./Oct. 1766
Oct./Nov. 1766
Dec. 1767
Mar. 1767
May 1767
May/June 1767
Sept. 1767
Apr. 1768
July 1768
Nov. 1768
Mar. 1769
Apr. 1769
Apr. 1769
July 1769
Jan.-June 1770

Thomas Hatton
Thomas Biddulph
Cradock Glascott
John Riland
Thomas Maxfield
Capt. Jonathan Scott
Henry Venn
John Riland
Capt. Jonathan Scott
Thomas Hatton
Cradock Glascott
John Wesley
Cradock Glascott
Cradock Glascott
Cradock Glascott
[Nicholas] Mosley Cheek
Cradock Glascott
Thomas Davies

Dec. 1770
Aug. 1771
May 1773
1773-1774
1774-1775
June 1776
July 1776-June
1781
1777-1778

J. Jones
John Wesley
Jeremiah Brettel
John Oliver
William Collins
John Owen
Alexander B. Greaves
John Murlin

Affiliation
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Wesleyan Itinerant
Anglican Clergyman (Pulpit
Exchange)
Anglican Clergyman
Anglican Clergyman
Methodist Itinerant
Anglican Clergyman
Anglican Clergyman (Curate of
Madeley)
Anglican Clergyman
Anglican Clergyman (Curate of
Madeley)
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Calvinistic Methodist Lay Preacher
Anglican Clergyman
Anglican Clergyman
Calvinistic Methodist Lay Preacher
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Wesleyan Itinerant
Anglican Clergyman
Anglican Clergyman (Curate of
Madeley)
Anglican Clergyman
Anglican Clergyman
Wesleyan Itinerant
Wesleyan Itinerant
Wesleyan Itinerant
Madeley Schoolmaster
Anglican Clergyman (Curate of
Madeley)
Wesleyan Itinerant
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Month/Year
1777-1778
1778-1779
Mar. 1779
Oct. 1780
Aug.-Oct. 1781

Preacher
Robert Roberts
Robert Costerdine
John Wesley
Thomas Hatton
Cornelius Bayley

Oct.-Dec. 1781
Mar. 1782
Oct. 1782
Aug. 1783
Aug. 1783
Aug.-Oct. 1783

John Crosse
John Wesley
Thomas Hatton
Cornelius Bayley
Henry Venn
Nathaniel Gilbert

c. Dec. 1784

Charles Simeon
Thomas Hatton
Samuel Bradburn

Aug. 1785
Date Unknown

Affiliation
Wesleyan Itinerant
Wesleyan Itinerant
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman (Curate of
Madeley)
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman
Anglican Clergyman (Curate of
Madeley)
Anglican Clergyman
Anglican Clergyman
Wesleyan Itinerant

Table of Visiting Preachers in Madeley, 17601760-1785. N.B. Only those Wesleyan preachers mentioned
in FletcherÊs correspondence or other writings appear in this list. For a full listing of Wesleyan
itinerants serving Madeley, see HillÊs Arrangement.
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Appendix 6
FletcherÊs
FletcherÊs Works with Various
Various Collected Editions Noted
Editions of FletcherÊs Works

Title
Discours sur la Régénération. London: n.p., 1759, 48
pages.

Spiritual Letters by Several Eminent Christians. Chester:
Read and Huxley, 1767, 232 pages.

A Vindication of the Rev Mr WesleyÊs Last minutes: In
Five Letters to the Hon and Rev Author of the Circular
Letter. By a Lover of Quietness and Liberty of Conscience.

Works 18061810, 10 Vols
(London) (A)

Works 1825
Edn 7 Vols
(London) (B)

1836 Edn
4 Vols
(New
York) (C)

1859-60 Edn
9 Vols
(London) (D)

vol. 7

vol. 5

vol. 4

n/a

n/a

n/a

n/a

n/a

vol. 2

vol. 1

vol. 1

vol. 2

vol. 2

vol. 1

vol. 1

vol. 2

vol. 3

vol. 1

vol. 1

vol. 2

vol. 2

vol. 1

vol. 3

vol. 2

vol. 2

vol. 1

vol. 3

vol. 2

vol. 3

vol. 1-2

vol. 1

vol. 3

n/a

n/a

n/a

vol. 8

vol. 7

vol. 5

vol. 4

vol. 8

vol. 3

vol. 2

vol. 1

vol. 3

vol. 3

vol. 2

vol. 1

vol. 3

vol. 4

vol. 2

vol. 1

vol. 3

vol. 4

vol. 3

vol. 2

vol. 4

Bristol: W. Pine, 1771, 98 pages.

A Second Check to Antinomianism; Occasioned by a Late
Narrative in Three Letters to the Hon and Rev Author. By
the Vindicator of the Rev Mr WesleyÊs Minutes. Bristol:
W. Pine, 1772, xi+109 pages.

A Third Check to Antinomianism. In a Letter to the
Author of Pietas Oxoniensis. By the Vindicator of the Rev
Mr WesleyÊs Minutes.
An Appeal to Matter of Fact and Common Sense or A
rational demonstration of manÊs corrupt and lost estate. To
which is added an Address to such as enquire what must
we do to be saved? Bristol: W. Pine, 1772, 210+72+8
pages.

An Appeal to Matter of Fact and Common Sense or A
Rational Demonstration of ManÊs Corrupt and Lost Estate.
To Which is Added an Address to Such as Enquire What
Must We Do to Be Saved? Second Edition, Revised and
Enlarged. Bristol: W. Pine, 1773, 219+69+8 pages.

Logica Genevensis; or, a Fourth Check to Antinomianism.
Bristol: W. Pine, 1772, 237 pages.

The Penitent Thief; or, A Narrative of Two Women⁄Who
Visited in Prison a Highwayman (J. Wilkes) ... With a
Letter to a Condemned Malefactor; and a Penitential
Office. London: R. Hawes, 1773, 36 pages.
A Dreadful Phenomenon, Described and Improved⁄And
the Substance of a Sermon Preached the Next Day.
Shrewsbury: J. Eddowes, 1773, 104 pages.

Logica Genevensis Continued; or, The First Part of the
Fifth Check to Antinomianism. London: R. Hawes, 1773,
iv+48 pages.

Logica Genevensis Continued; or, The Second Part of the
Fifth Check to Antinomianism. London: R. Hawes, 1774,
44 pages.

The First Part of an Equal Check to Pharisaism and
Antinomianism. Shrewsbury: J. Eddowes, 1774, x+264
pages.

Zelotes and Honestus Reconciled; or, An Equal Check to
Pharisaism and Antinomianism – Continued. Being the
First Part of the Scripture Scales ... By a Lover of the
Whole Truth as It is in Jesus. Shrewsbury: J. Eddowes,
1774, xx+175 pages.
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Editions of FletcherÊs Works

Title
The Fictitious and the Genuine Creed; Being ÂA Creed for
ArminiansÊ, Composed by Richard Hill, Esq; to Which is
Opposed a Creed for Those Who Believe That Christ
Tasted Death for Every Man. London: R. Hawes, 1775, 52

Works 18061810, 10 Vols
(London) (A)

Works 1825
Edn 7 Vols
(London) (B)

1836 Edn
4 Vols
(New
York) (C)

1859-60 Edn
9 Vols
(London) (D)

vol. 3

vol. 2

vol. 1

vol. 3

vol. 5

vol. 3

vol. 2

vol. 5

vol. 6 as
'Polemical
Essay'

vol. 4 as
'Polemical
Essay'

vol. 2 as
'Polemical
Essay'

vol. 5/6

vol. 7

vol. 5

vol. 4

vol. 8

vol. 7

vol. 5

vol. 4

vol. 8

vol. 7

vol. 5

vol. 4

vol. 8

vol. 6

vol. 4

vol. 2

vol. 5

vol. 5

vol. 4

vol. 2

vol. 5

vol. 5

vol. 2

vol. 3

vol. 5

vol. 5

vol. 2

vol. 3

vol. 5

vol. 5

vol. 3

vol. 2

vol. 5

n/a

n/a

n/a

n/a

pages.

Zelotes and Honestus reconciled; or, An Equal Check to
Pharisaism and Antinomianism – Continued. Being the
Second Part of the Scripture Scales. Shrewsbury: J.
Eddowes, 1775, xii+223 pages.

The Last Check to Antinomianism. A Polemical Essay on
the Twin Doctrines of Christian Imperfection and a Death
Purgatory. London: R. Hawes, 1775, 321 pages.

A Vindication of the Rev Mr WesleyÊs ÂCalm Address to
our American ColoniesÊ; in Some Letters to Mr Caleb
Evans. By John Fletcher, Vicar of Madeley, Salop.
London: The Foundry, 1776, 70 pages.

American Patriotism. Farther Confronted with Reason,
Scripture and the Constitution. Being Observations on the
Dangerous Politicks Taught by the Rev Mr Evans, MA
and the Rev Dr Price. With a Scriptural Plea for the
Revolted Colonies. By John Fletcher, Vicar of Madeley,
Salop. Shrewsbury: J. Eddowes, 1776, viii+130 pages.
The Bible and the Sword; or, The Appointment of the
General Fast Vindicated; in an Address to the Common
People, Concerning the Propriety of Repressing Obstinate
Licentiousness with the Sword, and of Fasting When the
Sword is Drawn for that Purpose. London: R. Hawes,
1776, 22 pages.

An Answer to the Rev Mr TopladyÊs Vindication of the
Decrees, &c. By the Author of the Checks. London: n.p.,
1776, v+128 pages.

A Reply to the Principal Arguments by Which the
Calvinists and the Fatalists Support the Doctrine of
Absolute Necessity; Being Remarks on the Rev Mr
TopladyÊs ÂScheme of Christian and Philosophical
NecessityÊ. London: R. Hawes, 1777, 80 pages.
The Doctrines of Grace and Justice. Equally Essential to
the Pure Gospel. London: R. Hawes, 1777, 39 pages.
Bible Arminianism and Bible Calvinism: A Two-fold
Essay, Part the First, Displaying the Doctrines of Partial
Grace, Part the Second, Those of Impartial Justice.
London: R. Hawes, 1777, 84 pages.

The Reconciliation; or, An Easy Method to Unite the
Professing People of God⁄(Containing: Bible Arminianism
and Bible Calvinism, a Twofold Essay). London: R.
Hawes, 1777, 84+187 pages.

La Louange, Poème Moral et Sacré, tiré du Psaume
CXLVII. Nyon : Natthey and Lapierre, 1781, viii+196
pages.
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Editions of FletcherÊs Works

Title

Works 18061810, 10 Vols
(London) (A)

Works 1825
Edn 7 Vols
(London) (B)

1836 Edn
4 Vols
(New
York) (C)

1859-60 Edn
9 Vols
(London) (D)

Three National Grievances: The Increase of Taxes: The
Hardship of Unequal Taxation: And the Continual Rise of
the PoorÊs Rates: with the Causes and Remedies of These
Evils: Humbly Submitted to the Consideration of the
Legislature: in a Letter to The Right Honourable Lord
John Cavendish ... Chancellor of the Exchequer, and One
of the Lords of the Treasury. London: n.p., 1783, 34 pages.

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

vol. 9

vol. 4

vol. 4

vol. 9

Test of a New Creature; or, Heads of Examinations for
Adult Christians. New York: n.p., 18??, 8 pages.

n/a

n/a

vol. 4

n/a

A Letter to the Rev Mr Prothero, in Defense of
Experimental Religion. [1761]

n/a

vol. 4

vol. 6

vol. 9

n/a

n/a

n/a

n/a

A Dialogue Between a Minister and One of His
Parishioners, on ManÊs Depravity and Danger in His
Natural State. [1766?], 40 pages.

n/a

vol. 7

vol. 4

vol. 9

Six Letters on the Spiritual Manifestation of the Son of
God. Leeds: n.p., 1791, 55 pages.

n/a

n/a

n/a

vol. 9

vol. 8

vol. 5-6

vol. 3

vol. 6/7

vol. 9

vol. 6

vol. 3

vol. 7

vol. 9

vol. 7

vol. 3

vol. 7

Essai sur la Paix de 1783, Dédié à lÊArchevêque de Paris,
par un Pasteur Anglican. London: R. Hindmarsh; Dublin:
J. Charrurier, 1784, 70 pages.

La Grace et la Nature, Poème, Seconde Edition, plus
complète. London: T. Longman, 1785, 442+1 pages.
Bunyan, A Race for Eternal Life: Being an Extract from
the Heavenly Footman. By the Rev Mr Fletcher. London:
R. Hawes, 1777, 16 pages.

The Christian Experience of Mrs S******, as Dictated by
Herself. London: R. Hawes, 1785, 12 pages.
Prophecies of the remarkable events now taking place in
Europe. In a letter to the late Rev Mr John Wesley dated
London, November 29, 1755. Bath: n.p., 1793, xii+20
pages.

The Nature and Rules of a Religious Society; Submitted to
the Consideration of the Serious Inhabitants of the Parish
of Madeley. (With a prefatory epistle, by M. Horne).
Madeley: Edmunds, 1788, 16 pages.

The Portrait of St. Paul; or, The True Model for Christians
and Pastors. (translated from French to English by J.
Gilpin) edn. Enlarged with ÂThe Character of Mr FletcherÊ
by J. Gilpin. Shrewsbury: J. Eddowes, 1790, 707 pages.

A Rational Vindication of the Catholic Faith; Being the
First Part of a Vindication of ChristÊs Divinity; Inscribed to
the Rev. Dr. Priestley, ed. and enlarged by J. Benson.
London: n.p., 1788, 223 pages.

Socinianism Unscriptural; or, The Prophets and Apostles
Vindicated from the Charge of Holding the Doctrine of
ChristÊs Mere Humanity; Being the Second Part of a
Vindication of His Divinity; enlarged and ed. by J. Benson.
Birmingham: n.p., 1791, 239 pages.
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Editions of FletcherÊs Works

Works 18061810, 10 Vols
(London) (A)

Works 1825
Edn 7 Vols
(London) (B)

1836 Edn
4 Vols
(New
York) (C)

1859-60 Edn
9 Vols
(London) (D)

vol. 7

vol. 6-71

vol. 4

vol. 9

n/a

n/a

n/a

n/a

vol. 7

vol. 5

vol. 4

vol. 8

Remarks on Sev. Subjects: Evang. Mysticism; Christian
Philosophers; Nat. Aversion of Human Mind to Do Good;
On the Trinity; On the Crucifixion; Conversion of Mr.
Fletcher.

vol. 9

vol. 6

vol. 4

vol. 8/9

Fragments.
General Observations.
Nine Sermons.
Thirty Outlines of Sermons.

vol. 8
vol. 9
n/a
n/a

vol. 4
vol. 4
vol. 7
vol. 7

vol. 4
vol. 4
vol. 4
vol. 4

vol. 9
vol. 9
vol. 8
vol. 8

Benson's Life of Fletcher.

vol. 1

n/a

n/a

vol. 1

Essay on the Birth Of the Spirit (now lost).

n/a

n/a

n/a

n/a

n/a

n/a

n/a

n/a

Title
Posthumous Pieces of the Late Rev. John William de la
Flechere. Edited by M. Horne. Madeley: J. Edmunds,
1791, 435 pages.

The Furious Bucher Humbled. A True and Remarkable
Story. London: A. Paris, [1795?], 8 pages.
The New Birth: A Discourse Written in French. Translated
into English by H. Moore. Bristol: Lancaster and Edwards,
1794, 39 pages.

A New Spiritual Christmas-box To Alarm the
Unconverted, Convince the Sincere, and Comfort the
Truly Serious Chiefly Intended for Journeymen,
Apprentices, and Other Servants. [London?]: n.p., [c.
1755], 7+advert.

1Posthumous Pieces was the first attempt to publish a majority of FletcherÊs letters in a single volume.
This edition of FletcherÊs Works printed additional letters not included in Posthumous Pieces,
primarily addressed to William Perronet.
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Appendix 7
FletcherÊs
FletcherÊs Letters
This table of letters owes much to the listing in the back matter of RS. However, it has been updated to include letters unknown at the time
of publication of RS and also correct the dating or recipients of several letters (see e.g. those from Abiah Darby to JF which she transcribed in
MJAD and the letter JFMme. de la Fléchère (his mother), 12 Sept. 1767). Also, the table here places all known letters both to and from Fletcher
in chronological order (beginning with those letters that are undated). New to this table is the inclusion of several letters which are no longer extant
but which are known to have been written by evidence from other sources. The third-to-last and second-to-last columns represent cross references to
FL (with page numbers) and UL, the standard editions of FletcherÊs correspondence. UL is organized chronologically, so page numbers have not
been given for these. The last column is a cross reference to indicate whether the indicated letter is to be found in StreiffÊs list or not in RS. N.B.
This table is comprehensive so far as including all of FletcherÊs known correspondence. However, it is not comprehensive in documenting where
each letter is published; rather the most readily available source has been listed.

Sender

Place

Addressee

Date

Archive Ref.

C. Carthy
JF
JF

[JF]
Unidentified
The Hon. Mrs ----

n.d.
n.d.
n.d.

MARC: MAM Fl. 2/1

JF
JF
JF
JF
JF
JF
JF
JF
JF
JW
JF
JF
JF
JF

Walter Shirley
Mr ---Miss ---Mrs King
Lord Gower
Mons. Bridel
Mons. Bridel
Mons. Bridel
Mons. Bridel
JF
Mr and Mrs Greenwood
Thomas York
Miss Simpson
Henry Burder

n.d.
n.d.
n.d.
n.d.
n.d.
n.d.
n.d.
n.d.
n.d.
n.d.
n.d.
7 Mar.
7 Mar.
12 July

MARC: Fl. Vol. 1:102

[Madeley]

Madeley
Madeley
Madeley

AM or WMM

Published

FL

AM (1793),45-52
AM (1794), 543-44

FL

100103

X

FL
FL
PWHS 25:115

210-11
183-85

X
X
X

Wesley's Chapel, London
MARC: MAM Fl. 17/19/1
MARC: MAM Fl. 18/14/1(3)
MARC: MAM Fl. 18/14/1(5)
MARC: MAM Fl. 18/14/1(4)
MARC: MAM Fl. 18/14/1(6)

UL

RS

WMM (1851), 56-57
MARC: Wes. Fam. 2/49
WMM (1829), 392-93
WMM (1829), 393
MARC: MAM Fl. 36/4

X
X
X

339

340

Sender

Place

Addressee

Date

Archive Ref.

JF

Londres

Jacques de la Fléchère

7 Mar. 1752

JF

Londres

Jacques de la Fléchère

Dec. 1752

MARC: MAM Fl. 31, booklet pp.
1-7
MARC: MAM Fl. 31, booklet pp.
8ff.

Henri-Louis de la Fléchère

[c.1754/55]

Henri-Louis de la Fléchère

11 May 1755

JW

29 Nov. 1755

Henri-Louis de la Fléchère

24 Feb. 1756
27 Aug. 1756
19 Oct. 1756
24 Nov. 1756
13 Dec. 1756
10 May 1757
23 May 1757

JF

JF

London

JF

JF

London

H. de la Fléchère
JF
JF
JF
JF
Dance

London
Sydenham

[JF]
Richard Edwards
JW
JW
CW
JF

JF
JF

London
London

JW
CW

26 May 1757
18 Feb. 1758

JF
JF

London
Tern

Mrs Glynne
CW

18 Apr. 1758
16 Aug. 1758

Richard Edwards
Sarah Ryan
Mrs Gittoes
CW
CW
CW

[Sept./Oct. 1758]
12 Oct. 1758
11 Nov. 1758
12 Dec. 1758
26 Dec. 1758
22 Mar. 1759

JF
JF
JF
JF
JF
JF

Tern
Tern

Tern
London
London
London

AM or WMM

FL

UL

X

AM (1793), 370-76

WJF (1877), 9:438-42; with
dream 9:442-45

X

WJF (1806), 1:22-25, 266-68

X

WJF (1808), 9:429-40; J.
Fletcher, 'Prophecies of ...
Events Now Taking Place in
Europe', (Bath, 1793).

MARC: MAM Fl. 31, booklet,
62ff. (copy)
MARC: Fl. Vol. 1:79

X

AM (1780), 46-48
WMM (1798), 92-93

WJF (1806), 1:30
FL

AM (1794), 319-20

FL

FL

X

X
X

X

X
X

X
X

X
X
X
X
X
X

73-75

MARC: Wes. Brown Fol. 2:4344
AM (1794), 320-22

X

X
X
X
X

71-73

MARC:Fl. 1:65
SRO: Attingham Papers, Thos.
Hill Coll.

75-78

JW's Chapel, New Room,
Bristol
WJF (1806), 1:37-38
MARC: Fl. Vol. 1:74 (copy)
N/A
MARC: Fl. 1:2
MARC: Fl. Vol. 1:81

RS
X

WMM (1825), 604-07, with
dream from Cox's Life, 2nd
edn; WMM (1827), 378-82,
trans. from French w/o
Dream; AM (1792), 604ff.;
WMM (1839), 989-93,
abridged but w/ Dream
MARC: MAM Fl. 31, booklet,
13ff. (copy)
Non-extant

Published

AM (1794), 322-23

FL

78-80

AM (1794), 381-82

FL

80-83

341

342

Sender
JW
JW
JF
JW
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF

Place

Addressee

Date

Archive Ref.

CW
CW
CW
CW
CW
Sarah Ryan
CW
Sarah Ryan and Miss Furly

[Apr.] 1759
[17] Apr. 1759
1 June 1759
19 July 1759
4 Sept. 1759
5 Sept. 1759
29 Sept. 1759
1 Oct. 1759

MARC: Fl. Vol. 1:58
MARC: Fl. Vol. 1:92, 94
MARC: Fl. Vol. 1:82
MARC: Fl. Vol. 1:3
MARC: Fl. Vol. 1:4
MARC: MAM Fl. 36.1
MARC: Fl. Vol. 1:5
MARC: Fl. Vol. 1:6

CW
CW
CW
CW
CW
CW
CW
CW
Richard Hill
CW
CW
CH
CW
CH
CW

24 Oct. 1759
10 Nov. [1759]
15 Nov. [1759]
28 Nov. 1759
[15 or 22 Jan. 1760]
[30 Jan. 1760]
9 Feb. 1760
1 Mar. 1760
Apr. 1760
[6 May 1760]
[8 May] 1760
6 Sept. 1760
14 Sept. 1760
26 Sept. 1760
26 Sept. 1760

MARC: Fl. Vol. 1:7
MARC: Fl. Vol. 1:66
MARC: Fl. Vol. 1:61
MARC: Fl. Vol. 1:8
MARC: Fl. Vol. 1:63
MARC: Fl. Vol. 1:9
MARC: MAM Fl. 36/5
MARC: Fl. Vol. 1:83
Non-extant
MARC: Fl. Vol. 1:59
JW Chapel, New Room, Bristol
MARC: Fl. Vol. 2:39-47 (copy)
MARC: Fl. Vol. 1:11
Wes. Chap. London
Wes. Chap. London

JF

2 [c. Oct.] 1760

Madeley

CH
JW
CH
CW
CH
CH
CH
[Sarah] Ryan
CW

3 Oct. 1760
27 Oct. 1760
28 Oct. 1760
7 Nov. 1760
19 Nov. 1760
[c. 1761]
6 Jan. 1761
10 Feb. 1761
10 Mar. 1761

Mentioned by JF in JF CH,3
Oct. 1760, MARC: Fl. Vol. 2:4955
MARC: Fl. Vol. 2:49-55
GCAH
MARC: Fl. Vol. 2:57-61
MARC: Fl. Vol. 1:12
MARC: Fl. Vol. 2:63-65
MARC: Fl. Vol. 2:67-71
MARC: MAM Fl. 36/1
MARC: Fl. Vol. 1:10

Madeley

CH

27 Apr. 1761

MARC: Fl. Vol. 2:73-77

London
Tern
Tern
Tern
Tern

Tern
The Foundery, London
London

Dunstable

Tern
Tern
Tern
Tern

CH

JF
JF
JF
JF
JF
JF
JF
JF
JF
JF

Tern
Tern
Tern
Tern
Tern
Madeley

AM or WMM

Published

FL

FL
FL
FL
FL
FL

84
83-85
85-86
86-88
88-91

X
X
X
X
X

AM (1794), 490-92
AM (1780), 277-78; AM (
1794), 541-42
AM (1794), 492

FL
FL

93-95
95-97

X

FL

91-93

AM (1794), 542-43

FL

97-99

FL

83

FL

99-100

X
X
X
X
X
X
X
X

X
X
X
X
X
X
X
X

X
X

X
X
X
X
X
X

AM (1794), 382-83
AM (1794), 383-86
AM (1794), 489-90

UL

X
AM (1794), 597-98

FL

103106

X

X
FL

95

X

106107

X

L&TCH, 1:318

AM (1794), 599

FL

RS
X
X
X
X
X
X
X
X

X
X
X
X
X
X
X
X
X
X

343

344

Sender

Place

Addressee

Date

Archive Ref.

AM or WMM

Published

FL

JF

Madeley

CW

27 Apr. 1761

MARC: Fl. Vol. 1:13

AM (1794), 599-600

FL

X

X

JF

Madeley

CW

19 Aug. 1761

MARC: Fl. Vol. 1:14

AM (1794), 600-601

FL

108109
110111

X

X

Abiah Darby

JF

29 Sept. 1761

MJAD

JF

Sunniside, Coalbrookdale,
Madeley
Madeley

CW

12 Oct. 1761

MARC: Fl. Vol. 1:84

AM (1794), 654-55

FL

111112

X

X

Thomas Slaughter
JF

[Madeley Wood]
Madeley

JF
Miss Hatton

[1762]
[1762-64]

MARC: MAM Fl. 6/10/14
AM (1795), 102-104

FL

136140

JF
JF
JF
JF
JF
JF
JF

[Madeley]
[Madeley]
Madeley
[Madeley]
Madeley

Miss Hatton
CW
Rev. Mr Lewis
Rev. Mr Prothero
Unidentified
Thomas Slaughter
CW

1762-64
5 Jan. 1762
3 Feb. 1762
3 Feb. 1762
28 Feb. 1762
May 1762
16 May 1762

MARC: MAM Fl. 36/4
MARC: Fl. Vol. 1:15
MARC: MAM Fl. 18/18/1
MARC: MAM Fl. 31
OCMCH: Fletcher Papers
MARC: MAM Fl. 17
MARC: Fl. Vol. 1:16

JF

Madeley

CW

8 June 1762

MARC: Fl. Vol. 1:17

JF

Madeley

CW

19 July 1762

MARC: MAM Fl. 36/5

JF
JF
Abiah Darby

Madeley
Madeley
Sunniside, Coalbrookdale,
Madeley
Madeley
Madeley
[Madeley]
Madeley
Madeley

CH
Rev. [Thomas] Hatton
JF

26 July 1762
4 Aug. 1762
19 Aug. 1762

MARC: Fl. Vol. 2:79-83

CW
CW
[Thomas] Slaughter
CW
Mr Vaughn

22 Aug. 1762
[End of Aug.] 1762
[c. Sept.] 1762
4 Sept. 1762
4 Sept. 1762

MARC: Fl. Vol. 1:85
MARC: Fl. Vol. 1:62
MARC: MAM Fl. 6/10/16
MARC: Fl. Vol. 1:18

20 Sept. 1762
21 Sept. 1762
24 Sept. 1762
1 Nov. 1762

MARC: Fl. Vol. 1:1
MARC: MAM Fl. 6/10
MARC: MAM Fl. 3/15/3

22 Nov. 1762

MARC: Fl. Vol. 1:19

JF
JF
JF
JF
JF
JF
[Thomas] Slaughter
J. Henshaw
JF

Madeley
Madeley Wood
Madeley

CW
JF
JF
Miss Hatton

JF

Madeley

JW

UL

RS

X
X
X
X
X

AM (1795), 50-51

WDS, 75
AM (1794), 655-56

FL
FL

AM (1794), 656-57

FL

113114
116117
114116

X

X
X

X

X

X

X
X
X

WMM (1829), 175
MJAD
AM (1794), 656-57
AM (1794), 657-58

AM ( 1794), 658-59

FL
FL

AM (1795), 48-49

FL

AM (1795), 49-50

FL

X
X

X
X

X
118120
120-21

X
X

X

121124
124-26

X
X
X
X

X

X

345

346

Sender

Place

Addressee

Date

Archive Ref.

JF
JF

Madeley

CW
Mr Vaughn

30 Nov. 1762
[1763/64]

MARC: Fl. Vol. 1:21

JF

Madeley

CW

5 Jan. 1763

MARC: Fl. Vol. 1:15

JF

Madeley

Miss Hatton

28 Jan. 1763

AM (1795), 51-52

FL

JF

Madeley

Miss Hatton

14 Mar. 1763

AM (1795), 52

FL

JF

Madeley

Samuel Hatton

22 Apr. 1763

AM (1795), 105

FL

JF
JF
JF
JF

Madeley
Madeley
Madeley
Madeley

CH
CW
CW
Miss Hatton

9 May 1763
21 June 1763
26 July 1763
3 Aug. 1763

JF

Madeley

Miss Hatton

JF

Madeley

JF

MARC: Fl. Vol. 2:85-91
MARC: MAM Fl. 1:28
MARC: Fl. Vol. 1:22

AM or WMM

Published

FL

AM (1795), 152-53

FL

145146
126128
128129
129130
131132

X

FL

133
116
134

19 Aug. 1763

AM (1795), 149-50
AM (1795), 150 (dated as
31 Aug.)
AM (1795), 102

FL
FL
FL
FL

Mrs Glynne

2 Sept. 1763

AM (1795), 150-51

FL

Madeley

CW

9 Sept. 1763

135136
140142
142144

JF

Madeley

Mme de la Fléchère

9 Sept. 1763

JF
JF
JF
JF

Madeley
Madeley
Madeley
Madeley

CH
CW
CW
Miss Hatton

10 Sept. 1763
16 Sept. 1763
26 Dec. 1763
5 Mar. 1764

JF
JF
JF
JF

Madeley
Madeley
Madeley
Madeley

CW
CH
CW
Miss Hatton

3 June 1764
4 July 1764
22 Aug. 1764
3 Sept. 1764

Abiah Darby

Nov. 1764

JF
JF

Madeley

Miss Hatton

Dec. 1764

JF
JF

Madeley
Madeley

Alexander Mather
CW

[1765/1766]
31 Jan. 1765

UL

MARC: DDWes 2/36; MARC:
Fl. Vol. 1:69 (copy)
Non-extant; Referred to in JF to
CW, of the same date
MARC: Fl. Vol. 2:93-99
MARC: Fl. Vol. 1:23
MARC: MAM Fl. 36/1
MARC: Sidney Lawson
AM (1795), 153-55; WMM
Collection, 97
(1817), 861-63
MARC: Fl. Vol. 1:102
MARC: Fl. Vol. 2:101-109
Fl. Vol. 1:86
AM (1795), 205-206

FL

FL

X
X
X

X
X

X
X

X

X
X

X
X
X
X

X

FL

151154
162-63

X
X
X
X
X

X

149151

X
X

X

146149

FL

RS

X
X
X
X

MARC: MAM Fl. 20; MAM Fl.
31
AM (1795), 206-207

FL ; WJF (1806), 1:111
MARC: Fl. Vol. 1:24

X

X

X
X

347

348

Sender

Place

Addressee

Date

JF

Madeley

Miss Hatton

31 Jan. 1765

JF
JF
JF
JF
JF
JF
JF
Thomas Olivers
JF
JF

Madeley
Madeley
Madeley

Foundery
Madeley
Madeley

CH
CW
CW
Mr [William] Ley
CW
Miss Hatton
Mr [William] Ley
[JF]
CW
Miss Hatton

3 Apr. 1765
12 Apr. 1765
29 Apr. 1765
9 May [1765]
10 May 1765
2 June 1765
3 July [1765]
16 July 1765
8 Aug. 1765
8 Aug. 1765

JF
JF
JF
JF
JF
JF

Madeley
Madeley
Madeley
Madeley
Madeley
Madeley

CH
CW
CW
CH
Henry Perronet
Miss Hatton

29 Aug. 1765
23 Sept. 1765
8 Oct. 1765
20 Oct. 1765
6 Nov. 1765
13 Jan. 1766

MARC: Fl. Vol. 2:117-25
MARC: Fl. Vol. 1:30
MARC: Fl. Vol. 1:31
MARC: Fl. Vol. 2:127-33
N/A

JF

Madeley

JW

17 Feb. 1766

JW

Lewisham

JF

28 Feb. 1766

CH
JF
JF
JF

Bath
Bath
Madeley

JF
Daniel Edmunds
Madeley Parishioners
Miss Hatton

1766 [Spring]
30 Apr. 1766
30 Apr. 1766‡
May 1766

MARC: MAM Fl. 36/1; copy at
GCAH
MARC: S. L., 5:3; Wesley
Letter File
Mentioned in Bridwell: Ms. 62
MARC: Fl. Vol. 1:32

JF
JF

Bath
Madeley

Madeley Parishioners
Miss Hatton

1 May 1766
27 May 1766

JF

Madeley

Miss Hatton

21 June 1766

JF

Madeley

JI

July 1766

Madeley
Madeley

Archive Ref.

AM or WMM

Published

FL

AM (1795), 207-208

FL

154155

MARC: Fl. Vol. 2:111-116
MARC: Fl. Vol. 1:25
MARC: Fl. Vol. 1:26
MARC: Fl. Vol. 1:76
MARC: Fl. Vol. 1:27

UL

X

X
X
X
AM (1795), 208

FL

156

AM (1795), 256-59

FL

157162

MARC: Fl. Vol. 1:77
ASW: 20
MARC: Fl. Vol. 1:29

X

X
X
WMM (1825), 744
AM (1795), 259-60

FL

RS

164165
X

X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X

AM (1793), 106-107
AM (1795), 260-61; AM
(1793), 53
MARC: Fl. Vol. 1:32
AM (1795), 302

FL
FL
FL
FL
FL
FL

AM (1795), 306-07

FL

1-5
1-5
166167
1-5
167169
169171
175178

X
X
X
X
X
X
X

Ú This letter is dated 30 Oct. 1765 in FL. However, a letter to D. Edmunds (30 Apr. 1766) indicates that the letter to the Madeley Parishioners was enclosed in
this one to D. Edmunds on the same date. For other errors in FL, see ForsaithÊs ÂIntroductionÊ, in UL.

349

350

Sender

Place

Addressee

Date

JF

Madeley

Miss Ireland

July 1766

JF

Madeley

Miss Hatton

17 July 1766

AM (1795), 361-62

FL

JF

Madeley

Miss Hatton

28 July 1766

AM (1795), 362-63

FL

JF

Madeley

Miss Hatton

30 July 1766

AM (1795), 363

FL

Charity Tilbury
JF
JF
JF
JF
JF
JF
JF
T. H[atton]

Vauxhall
Madeley
Madeley
Oakhall
London
Oat Hall
Madeley
Madeley

JF
Mrs Hughes
Miss Hatton
Madeley Parishioners
[William] Wase
CH
CH
CH
JF

16 Aug. 1766
20 Aug. 1766
Sept. 1766
23 Sept. 1766
15 Oct. 1766
5 Nov. 1766
29 Nov. 1766
19 Dec. 1766
[1] Jan. 1767

JF
JF
JF
JF
JF
JF

Madeley
Madeley
Madeley
Madeley
Madeley
Madeley

Miss Hatton
Miss Haton
JI
Miss Brain
CH
JI

9 Jan. 1767
30 Jan. 1767
Feb. 1767
Feb. 1767
16 Mar. 1767
30 Mar. 1767

JF

Madeley

JI

27 Apr. 1767

JF
JF
JF
JF

Madeley
Madeley
Madeley
Madeley

GW
GW
CH
Mme de la Fléchère†

18 May 1767
3 July 1767
12 Aug. 1767
12 Sept. 1767

†

Archive Ref.

AM or WMM

Published

FL

FL

171175
179181
181182
182183

UL

X
X
X
X

MARC: MAM Fl. 7/1/11

X
AM (1796), 100
AM (1795), 409
AM (1793), 160-163

FL
FL

186
5-10

X
X
X
X
X
X

Spiritual Letters by Several
Eminent Christians, 116-117
FL
FL
FL
FL

187-90
190-91
191-92
193

X
X
X
X
X
X

SRO: 2280/16/1/2
MARC: Fl. Vol. 2:147-58
MARC: Fl. Vol. 2:135-45
MARC: Fl. Vol. 2:159-69

AM (1795), 409-411
AM (1795), 411
AM (1795), 411-12
MARC: Fl. Vol. 2:171-75

N/A
MARC: MAM Fl. 36/1
MARC: Fl. Vol. 2:177-81

RS

AM (1795), 456-57

FL

AM (1795), 457

FL

194195
195196

X

WJF (1806), 1:112-114
X
‘Lettre de Jean G. de la
Fléchère a Sa Mère’,
Feuille Religieuse du
Canton de Vaud
(1830), 25-31

i.e. John FletcherÊs mother, Suzanne Crinzoz de la Fléchère (née de Colombier), on whom see Streiff, ÂJean Guillaume de la FléchèreÊ, 21-22, 22-34.

X
X
X

351

352

Sender

Place

Addressee

Date

Archive Ref.

JF

Madeley

CH

24 Nov. 1767

JF
Lord Erskine, Earl of
Buchan
JF
CH
David Stewart
Erskine, Earl of
Buchan
JF
JF
Brain
Brain
JW
Brain
JF
Charity Tilbury
JF

Madeley
Walcot near Bath

CH
JF

2 Dec. 1767
10 Dec. 1767

MARC: Fl. Vol. 2:183-89;
Countess of Huntingdon
Connexion Archives, Rayleigh,
UK: Fletcher Copies, 13
MARC: Fl. Vol. 2:191-95
MARC: MAM Fl. 2/13

Miss Brain [or Bryan]
JF
JF

1768-69
[Jan.] 1768
Jan. 1768

Birmingham
Bristol
Madeley
Vauxhall
Madeley

CH
CH
JF
JF
JF
[JF]
GW
JF
JI

3 Jan. 1768
8 Jan. 1768
21 Jan. [1768-70?]
22 Feb. [1768-70?]
20 Mar. 1768
12 May 1768
28 May [1768]
18 June 1768
30 July 1768

JF
JF

Madeley
Madeley

Miss Glynne
JI

2 Sept. [1768-70]
14 Oct. 1768

Charity Tilbury
JF
JF

Vauxhall
Lady Huntingdon's College
Madeley

JF
CH
Miss Ireland

3 Nov. 1768
10/15 Nov. 1768
5 Dec. 1768

MARC: MAM Fl. 7/1/13
Ches. Found.:1449

JF
JF

Madeley
Madeley

CH
JI

10 Feb. 1769
26 Mar. 1769

Ches. Found.: 1457

JF
JF

Lady Huntingdon's College
Madeley

CH
CW

12 Apr. 1769
20 May [1769]

JF
JF

Madeley
Madeley

CH
JI

27 May 1769
27 May 1769

Ches. Found.: 1464
MARC: Fl. Vol. 1:107; Copy at
Garrett Theological Seminary,
Evanston, USA
Ches. Found.: 1467

JF

Madeley

CH

1 July 1769

Madeley
Madeley

AM or WMM

Published

FL

UL

X

X
X

MARC: MAM Fl. 36/6

X
X

Non-extant; Ref'd in JF to CofH,
8 Jan. 1768, MARC: Fl. Vol.
2:205-212
MARC: Fl. Vol. 2:197-204
WMM (1821), 435-37
MARC: Fl. Vol. 2:205-212
MARC: MAM Fl. 1:12
MARC: MAM Fl. 1:12

WJF (1883), 4:373-74

MARC: MAM Fl. 1/12
MARC: MAM Fl. 36/1
MARC: MAM Fl. 7/1/12

WMM (1863), 454-55

WJF (1877), 9:254-55

AM (1795), 457-58

FL

AM (1795), 458-59

FL
FL

X
X
X
X
X
X
196198
140-42
198199

AM (1795), 459-61

FL

200204

AM (1795), 513-14

FL

205206

FL

206207

X
X
X
X
X

X

AM (1795), 514
MARC: Fl. Vol. 2:213-25

RS

X
X
X

X

X
X

X
X

X
X

X

X
X
X

353

354

Sender

Place

Addressee

Date

Archive Ref.

Brain
JF
JF

Bristol
Madeley
Madeley

JF
[Walter] Sellon
JI

3 Oct. 1769
7 Oct. 1769
30 Dec. 1769

MARC: MAM Fl. 1/12

Brain
JF

Bristol
Trevecca

JF
JI

6 Jan. 1770
13 Jan. 1770

MARC: MAM Fl. 1/12

Brain
JF
JF

Bristol
Madeley
Madeley

20 Feb. 1770
30 May 1770
13 July 1770

MARC: MAM Fl. 1/12
MARC: DDWes 2/39
Duke: J. Benson Coll.

Brain
JF
JF
JF
Brain
JF
JF
JF
JF
Mr [William?] Wase

Bristol
Madeley
Madeley
Wales
Bristol
Madeley
College [Trevecca]

JF
JW
Masters and Students of Lady
Huntingdon's College
JF
David Simpson
CW
CW
JF
CH
CW
Revd. Mr Hull
C.B. [Cornelius Bayley?]
JF

29 July 1770
4 Aug. 1770
10 Aug. 1770
Sept. 1770
14 Oct. 1770
[c. Nov.] [1770]
16 Dec. 1770
18 Dec. 1770
[1771]
1771-72

MARC: MAM Fl. 1/12

JB
JF
JF
JW
JF
CH
CH
JW
JB
JF
CW

7 Jan. 1771
14 Jan. 1771
16 Jan. 1771
20 Feb. 1771
27 Feb. 1771
7 Mar. 1771
[9 Mar. 1771]
18 Mar. [1771]
22 Mar. 1771
22 Mar. 1771
26 May 1771

JW
Walter Shirley
JB

[24 June 1771]
15 Aug. 1771
24 Aug. 1771

JF
Walter Churchey
JW
JF
JW
JF
JF
JF
JF
JW
JF
JF
JF
JF

Madeley
[Madeley]

Hay
Madeley
London
College [Trevecca]
Madeley
Madeley
Parkgate
Madeley
Madeley
Madeley

AM or WMM

Published

AM (1795), 514-15

WJF (1806/07), 7:430-31
FL

FL

FL

UL

X
X
X

207208

X
X

208210

X
WJF (1806), 1:158-61

WJF (1877), 9:256-68
MARC: Fl. Vol. 1:33
MARC: Fl. Vol. 1:34
MARC: MAM Fl. 1/12
Ches. Found.: A3/3/25
MARC: Fl. Vol. 1:35
MARC: Fl. Vol. 1:75

X
X
X
X
FL

Quoted by JF in JFJB, 12
Feb 1772, Duke: J. Benson
Coll.
Duke: J. Benson Coll.
MARC: S. L. 5:217; T.S.C.
MARC: DDWes 2/37
Duke: J. Benson Coll.
Ches. Found.: E4/7:1
Ches. Found.: E4/7:4
MARC: Letters to JW
Duke: J. Benson Coll.

RS

210-11

WJF (1806), 1:163-64

X

X
X
X
X
X
X
X
X
X
X
X

X

X

X
X
X
X
WJF (1806), 1:164-67

Duke: Wesley Family
Collection, Box 8
MARC: Fl. Vol. 1:36
N/A
WJF (1806), 1:168-69

X
X
X
X
X
X
X
X
X

X

355

356

Sender

Place

Addressee

Date

Archive Ref.

JF
JF
JF
JF
JF
JW
JW
JF

Madeley
Madeley
Madeley
Madeley
Madeley
London
London
Madeley

CH
Walter Shirley
CW
JB
JW and CW
JF
JF
CW

5 Sept. 1771
11 Sept. 1771
21 Sept. 1771
21 Sept. 1771
[c. Oct./Nov. 1771]
6 Oct. 1771
12 Oct. 1771
13 Oct. 1771

MARC: Fl. Vol. 2:233-35

JF
JF
JF
JF
JF
JB
JF
JF

Madeley
Madeley
Madeley
Madeley

CH
JB
CW
JB
JW and CW
JF
CW
[Walter] Sellon

3 Nov. 1771
23 Nov. 1771
24 Nov. [1771]
10 Dec. 1771
[26 Dec. 1771]
1772/73
[Jan. 1772]
7 Jan. 1772

Madeley
Madeley

JF
Walter Sellon

Madeley

CW
JF

21 Jan. 1772
11 Feb. 1772

JF
JF
CW

Madeley
Madeley

JB
JW
JF

12 Feb. 1772
13 Feb. 1772
22 Feb. 1772

The Society at Dublin
CW
JB
CW
CW
CW
Henry Brooke
Charles Perronet
JF

Mar. 1772
12 Mar. [1772]
12 Apr. 1772
31 May [1772]
5 July 1772
5 Aug. [1772]
6 Sept. 1772
7 Sept. 1772
15 Jan. 1773

JF
JF
JF
JF
JF
JF
JF
JF
JW

Madeley
Madeley
Madeley
Madeley
Shoreham

AM or WMM

Published

FL

RS
X

MARC: Fl. Vol. 1:37
MARC: Fl. Vol. 1:37
MARC: Fl. Vol. 1:39

Woodruff Lib., Emory
University: JW Family Papers
1:73
MARC: Fl. Vol. 2:227-31
Duke: J. Benson Coll.
MARC: Fl. Vol. 1:38
Duke: J. Benson Coll.
MARC: Fl. Vol. 1:40
MARC: PLP 7/7/2
MARC: Fl. Vol. 1:60
MARC: Fl. Vol. 1:71; photcopy
at GCAH; Transcription in
MARC: MAW 657 A-C,
Lamplough Collection
MARC: Fl. Vol. 1:41
Referred to by JF in JF to JB,
12 Feb 1772, Duke: J. Benson
Coll.
Duke: J. Benson Coll.
MARC: MAM Fl. 36/1
Wesley’s Chapel, City Road,
London: LDWMM/2000/7978
MARC: Fl. Vol. 1:68
MARC: Fl. Vol. 1:42
MARC: Fl. Vol. 1:43
MARC: Fl. Vol. 1:44
MARC: MAM Fl. 36/1
MARC: Fl. Vol. 1:45
MARC: MAM Fl. 36/5

UL

X
X

WJF (1806), 1:169-70
X
WJF (1806), 1:170
X
X

X

X

X

X
X
X
FL
WJF (1806), 1:173-175

212-14

X
X
X
X
X
X
X
X

X

X

AM (1795), 517-18

X
X
X
X
X
X

X
X
X
X
X
X
X
X
X

357

358

Sender

Place

Addressee

Date

Archive Ref.

JF
JF
JF
JF

Madeley
Madeley
Madeley
[Whitchurch]

CW
JW
Mr Vaughan
JB

16 Jan. 1773
6 Feb. 1773
11 Feb. 1773
12 Feb. 1773

MARC: Fl. Vol. 1:46

JF
John Wilkes
JF
JF
JF
Unidentified
JW

Madeley
Stafford Jail
Madeley
Madeley
Madeley
Lewisham

JW and CW
JF
John Wilkes
CW
JW or CW
CH
JF

28 Feb. 1773
17 Mar. 1773
23 Mar. 1773
20 Apr. 1773
30 May 1773
6 July 1773
21 July 1773

Richard Hill

Hawkstone

JF

31 July 1773

Richard Hill
JF
Maria Tucker
JF

Hawkstone
Madeley
Bath
Madeley

JF
CW
JF
JI

20 Aug. 1773
24 Aug. 1773
9 Sept. 1773
21 Sept. 1773

JW
JF
JF
Richard Hill
JF
JF

London
Madeley
Madeley
Hawkstone
Madeley
Madeley

JF
JW
Unidentified
JF
CH
JI

1 Oct. 1773
17 Oct. 1773
17 Oct. 1773
23 Dec. 1773
13 Jan. 1774
6 Feb. 1774

MARC: Lamplough Coll.
MARC: MAM Fl. 36/1
MARC: MAM Fl. 36/5 (copy)

JF
Thomas Wright
JW
JF
JF

Madeley
High-Town
London
Madeley
Madeley

CW
JF
JF
JB
JI

20 Feb. 1774
24 Feb. 1774
26 Feb. 1774
20 Mar. 1774
27 Mar. 1774

MARC: MAM Fl. 36/1
MARC: MAM Fl. 7/18/1

JF
JF
JF
A. Cranage
JF

Madeley
Bristol Wells
Madeley

Vaughan
CW
CW
JF
Earl of Dartmouth

10 May 1774
4 July 1774
14 Aug. 1774
7 Sept. 1774
19 Sept. 1774

J. Eddowes

Shrewsbury

JF

28 Dec. 1774

AM or WMM

Published
WJF (1806), 1:184-85
FL

FL

X
X
X
X

X

X

271

MARC: Fl. Vol. 1:87
MARC: DDWes 2/39
Ches. Found.
MARC: S. L. 6:33; Wesley
Letter File
MARC: Wesley Family Letters,
2:97
MARC: DDPr 1/93
MARC: Fl. Vol. 1:48
MARC: MAM Fl. 7/1/25

X
X

X
X
X
X
X
X

X
AM (1795), 569-70

FL

216218
X

Ches. Found.
AM (1795), 571-72

FL

219221
X

Duke: Joseph Benson Coll.
AM (1795), 572-73

MARC: Fl. Vol. 1:49
MARC: Fl. Vol. 1:50
MARC: MAM Fl. 2/1
Staffs. Rec. Office: D(W) 1778
V697 Box 2
MARC: MAM Fl. 2/14

RS

X
214-16

Duke: Coll. Eugene Russell
Hendrix
MARC: Fl. Vol. 1:47
FL

UL

WJF (1806), 1:179-80.
FL

221223
X
X

X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X

X

359

360

Sender

Place

Addressee

Date

JF
CH
R. Chambre
JF

Madeley

Mary Cartwright
JF
JF
CW

1775
1775-76
21 Jan. 1775
Jan. 1775

JF
[John] Valton
JB
CW
CW

22 Mar. 1775
30 Mar. 1775
2 May 1775
21 May 1775
2 July 1775
12 July 1775
24 July 1775
1 Aug. 1775
8 Aug. 1775
18 Aug. 1775
26/28 Aug. 1775

JW
JF
JF
JF
JF

Madeley
Northwich
Madeley
Madeley
Madeley
Madeley
Madeley

Archive Ref.

AM (1795), 573-74

MARC: Fl. Vol. 1:70
Duke: Joseph Benson Coll.
MARC: Fl. Vol. 1:51
JW's Chapel, New Room,
Bristol
Duke: J. Benson Coll.
Duke: J. Benson Coll.
MARC: Fl.. Vol. 1:88-89
MARC: Fl. Vol. 1:52

Madeley
Brecon
South Petherton

JB
JB
JW
CW
JF
JF

JF
JF

Madeley

CW
CW

10 Oct. [1775]
4 Dec. 1775

Methodist Church Overseas
Division, London; copy at
MARC: PLP 28/3/1
MARC: Fl. Vol. 1:91
MARC: Fl. Vol. 1:90-91

JF

Madeley

JB

1776

Duke: J. Benson Coll.

JF
JF

[1776]
8 [c. Jan.] 1776

MARC: PLP 80/23/2
Non-extant; Mentioned in
JFJW, 9 Jan. 1776, MARC:
Fl. Vol. 1:103
MARC: Fl. Vol. 1:103

JF
JF

Madeley
Madeley

JW
JI

9 Jan. 1776
3 Feb. 1776

JF

Madeley

Mr Vaughn

21 Mar. 1776

JF

Madeley

Peter Maber

7 May 1776

JF

Madeley

CW

11 May 1776

JW
K.E. Keysall
JF

Newcastle Upon Tyne
London
Bristol

JF
JF
Michael Onions

1 June 1776
11 July 1776
11 July 1776

Published

FL

UL

RS

FL

10-12

X
X

FL

223224

X

SRO: 2280/3/14-15

JF
JF
JF
JF
JW
Thomas Coke

Thomas Olivers
JW

AM or WMM

WJF (1806), 1:187, 191.
FL

X
X

WJF (1806)), 1:187, 191.
X
X

AM (1795), 612

225226

X
X

WJF (1806), 1:189-90, 19394

X
X
X
X
X
X

X
X
X

X
AM (1795), 612-13
AM (1795), 613-14

Lovely Lane Museum,
Baltimore, MD, USA
MARC: Fl. Vol. 1:53

327-28

X
X
X
X
X

AM (1795), 614-15

226227
227229

229231

MARC: MAM Fl. 4/8
AM (1793), 163-64

12-14

X
X
X

X

X
X
X
X

361

362

Sender

Place

Addressee

Date

Archive Ref.

AM or WMM

JF

Bristol

Charles Perronet

12 July 1776

AM (1795), 615

231

John Thornton
JF

Clapham
Madeley

JF
JI

30 July 1776
18 Aug. 1776

Joseph Benson had the ms. of
this letter at one point. See his
Life of JF.
MARC: MAM Fl. 7/4

AM (1795), 615-16

JF

Madeley

JI

24 Aug. 1776

AM (1795), 61-17

232233
233234

JF
JF

Madeley

Joseph Benson
James Ireland

[c. Sept.] 1776
7 Sept. 1776

AM (1796), 43

CW
JF

London
Madeley

JF
CW

12 Sept. 1776
15 Sept. 1776

MARC: DDCW 1/76
MARC: MAM Fl. 36/1

JF
JF

Bristol
London

Oct. 1776
12 Nov. 1776

MARC: MAM Fl. 36/1

JF
JF
JF

Loestoff
Newington
Brislington

Madeley Parishioners
Mr Hare, Terry, Fox, Good, Preston,
Simpson, and Ramsden
JB
Madeley Parishioners
Mrs Thornton

JF

Brislington

Mrs Thornton

1777

FL

Mr and Mrs Greenwood

1777

FL

JF

21 Nov. 1776
28 Dec. 1776
1777

Published

236237
14-16

AM (1793), 659-60
WMM (1801), 43

WJF (1807-16), 7:440-441

WMM (1822), 233
AM (1793), 660-63
AM (1796), 98-99

WJF (1806), 1:211-212
FL
FL

London

Mr Greenwood

1777

AM (1796), 46-47

FL

JF
JF
JF

Newington
Newington
Newington

Madeley Parishioners
William Wase
Miss Perronet

13 Jan. 1777
13 Jan. 1777
19 Jan. 1777

AM (1793), 484-85
WMM (1846), 140-41
AM (1796), 45-46

FL
FL
FL

JF

Newington

Vincent Perronet

19 Jan. 1777

AM (1796), 44-45

FL

JF

Newington

JI

29 Jan. 1777

AM (1796), 46

FL

JF
JF

Newington
Newington

William Wase
[Ford]

18 Feb. 1777
23 Feb. 1777

AM (1794), 42-43

FL

Woodruff Lib., Emory
University: JW Family Papers
OBV1 1/92

UL

16-22
251253
249251
248249
242243
26-30
22-23
239240
238239
240242
23-24

RS
X

X
X
X
X
X

235236

JF

GCAH: 1306-5-3:1

FL

X

X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X

363

364

Sender

Place

Addressee

Date

Archive Ref.

JF

Newington

JI

24 Feb. 1777

[JF]
JF
JF
JF
JF

Stoke Newington
Stoke Newington
Stoke Newington
Newington

Much Esteemed tho' Unknown Friend
CH
James Beauclerk
James Beauclerk
JI

28 Feb. 1777
19 Mar. 1777
22 Mar. 1777
22 Mar. 1777
16 Apr. 1777

JF

Newington

Miss Perronet

21 Apr. 1777

JF
JF

Brislington, Somerset
Brislington, near Bristol

CH
Dr Turner

28 May 1777
28 May 1777

JF

Brislington

Mr and Mrs Greenwood

28 May 1777

T---JF
JF

JF
Michael Onions
Vincent Perronet

17 June 1777
8 July 1777
6 Sept. 1777

MARC: MAM Fl. 7/1

Bath

JF
JF
JF

Brislington
Bristol
Madeley

CH
Mary Bosanquet
Mary Fitzgerald

10 Oct. 1777
20 Oct. 1777
21 Oct. 1777

Ches. Found.: A1/13:12

JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF

Bristol
Bristol
Bristol
Bristol
Dover
Reading
n.p.
Nyon
Madeley

Mr Jehu
Thomas York and Daniel Edmunds
William Wase
Madeley Parishioners
Madeley Societies
Vincent and Miss Perronet
Dr Turner
Madeley Societies
Charles and Mrs Greenwood
Alexander Benjamin Greaves
Mary Bosanquet

Nov. 1777
Nov. 1777
Nov. 1777
26 Nov. 1777
2 Dec. 1777
2 Dec. 1777
[1778]
1778
[1778-80]
[Mar.] 1778
7 Mar. 1778

AM or WMM

Published

FL

AM (1796), 47-48

FL

243244

MARC: MAM Fl. 36/2
Ches. Found.: Fl. 1756
MARC: MAM Fl. 36/2/8
MARC: MAM Fl. 36/2/6
N/A

UL

RS
X

X

X
X
X

AM (1796), 96

J. Fletcher, The
Reconciliation: or, An Easy
Method to Unite the
Professing People of God
(London: R. Hawes, 1777),
iii-iv.
FL

245246

Ches. Found.: A1/13:11-12
Duke: Baker Coll. BoxUnsorted

X
X

AM (1796), 97

FL

246248

AM (1794), 43-44

FL
WJF (1806), 1:236-37;
WDS, 399-400

24-26

AM (1794), 44-46
AM (1793), 551-53
AM (1793), 596
WMM (1804), 520
AM (1793), 597

FL
FL
FL
FL
FL
FL
WJF (1806), 1:262
FL
WJF (1883), 4:395
WJF (1806), 1:254-56

254256
34
31-34
35-36
36-40
41

41-43

X

X
X
X
X
X

AM (1796), 147-48

MARC: MAM Fl. 36/2

UL

X
X
X
X
X
X
X
X
X
X
X
X
X
X

365

366

Sender

Place

Addressee

Date

Archive Ref.

JF
JF

Mr Perronet
JW and CW

15 May 1778
17 May 1778

MARC: Fl. Vol. 1:54

Macon in Burgundy

JF

Macon in Burgundy

Dr Conyers

18 May 1778

JF

Nyon

William Perronet

2 June 1778

JF
JF

Nyon

Mr Power
JI

20 June 1778
15 July 1778

JF
JF

Nyon
Nyon

Miss Thornton
Vincent and W. Perronet

July/Aug. 1778
July/Aug. 1778

JF
JF
JF
JF

Nyon
Nyon
Nyon
Nyon

[Alexander Benjamin] Greaves
Thomas York
Thomas York
JI

18 July 1778
18 July 1778
15 Sept. 1778
25 Sept. 1778

Samuel Wells
JF
JF
JF
William Wase

n.p.
Nyon
Nyon
[Madeley]

JF
JW and CW
Vincent Perronet
[Charles] Greenwood
JF

30 Sept. 1778
Dec. 1778
2 Jan. 1779
18 Jan. 1779
24 Jan. 1779

JF

Nyon

James Ireland

2 Feb. 1779

JF
JF
JF
JF
JF
JF
JF
JF
JF
Mons. Bridel
JF

Nyon
Nyon
Nyon
Nyon

Vincent Perronet
Madeley Parishioners
William Wase
Mary Bosanquet
W. Perronet
Unidentified
Alexander Benjamin Greaves
Michael Onions
Charles Greenwood
JF
Mons. Bridel

8 Feb. 1779
11 Feb. 1779
11 Feb. 1779
12 Feb. 1779
24 Mar. 1780
[May 1779]
18 May 1779
18 May 1779
22 May 1779
18 June 1779
18 June 1779

Nyon
Nyon
Nyon
Nyon

AM or WMM

AM (1788), 386-88; AM
(1796), 148-49
AM (1796), 149-50

Published

FL

FL

256259
259261
261263

FL
FL

FL

UL

X
X
X
X
X
X

263265

WJF (1883), 4:395
WJF (1883), 4:392-93

MARC: DDWes / Brown Folio
Wesley Family, 2:49

AM (1793), 599
AM (1796), 150-52

FL
FL
FL
FL

RS

X
X
43-45
52-53
45
265268

X
X
X
X

AM (1780), 501-503
MARC: Fl. Vol. 1:57

X
WJF (1883), 4:395-96
FL

268-71

X
X
X

Non-extant/Unpublished;
Mentioned in JF Wm. Wase,
11 Feb, 1779, in FL, 4-47
FL
MARC: MAM Fl. 36/1

268271

WJF (1883), 4:397
FL
FL

48-49
46-47

WJF (1883), 4:400
WJF (1806), 1:286-87
FL
FL
FL

49-50
50-52
271-72

X

MARC: MAR223 A.19(a)

AM (1796), 193-94
MARC: MAM Fl. 19
MARC: MAM Fl. 18/14/1

X

X
X
X
X
X
X
X
X
X

367

368

Sender

Place

Addressee

Date

JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF

Nyon
[Switzerland]
Nyon
Nyon
Nyon
n.p.
Nyon
n.p.

T. York
[Vincent] Perronet
W. Perronet
W. Perronet
Nobleman
William Perronet
Alexander Benjamin Greaves
W. Perronet
W. Perronet
Mons. and Mdmslle. Perronet
W. Perronet
Alexander Benjamin Greaves
William Wase
V.C.
W. Perronet
W. Perronet

18 July 1779
[5 Nov. 1779]
9 Nov. 1779
18 Nov. 1779
15 Dec. 1779
23 Dec. 1779
25 Dec. 1779
31 Dec. 1779
17 Jan. 1780
27 Feb. 1780
Mar. 1780
7 Mar. 1780
7 Mar. 1780
15 July 1780
16 July 1780
26 July 1780

Nyon, Switzerland
Nyon
Nyon
[Nyon]

JF
JF
JF
JF
JF
JF

Nyon
Nyon
Nyon
Nyon
Nyon
Nyon

Alexander Benjamin Greaves
Thomas York
To the Societies in and about Madeley
William Wase
W. Perronet
W. and Miss Perronet

15 Sept. 1780
15 Sept. 1780
15 Sept. 1780
15 Sept. 1780
20 Sept. 1780
3 Oct. 1780

JF
JF

Nyon
Nyon

Vincent Perronet
W. Perronet

5 Dec. 1780
31 Dec. 1780

JF
JF
JF
JF
JF
JF
JF
JF
JF

Madeley
Nyon
Nyon
Nyon
Nyon
Nyon
Nyon
Nyon
Lyons

Mrs Goodwin
W. Perronet
W. Perronet
W. Perronet
John Owen
William Wase
W. Perronet
Michael Onions
W. Perronet

[after 1781]
14 Jan. 1781
1 Feb. 1781
10 Feb. 1781
14 Feb. 1781
14 Feb. 1781
20 Feb. 1781
Mar. 1781
6 Apr. 1781

JF
JF
JF

Newington
Brislington
Madeley

Vincent Perronet
Mary Bosanquet
Miss Loxdale

28 Apr. 1781
1 May 1781
24 May 1781

Archive Ref.

AM or WMM

Published

FL

FL

52-53

WMM (1826), 172
SRO: 2280/16/1/2
Wesley's Chapel, London
MARC: Fl. Vol. 1:55

WMM (1825), 744

MARC: Fl. Vol. 1:56

WJF (1883), 4:397-98
WJF (1883), 4:398
FL
WJF (1806), 1:289
FL
WJF (1883), 4:398
WJF (1883), 4:399
WJF (1883), 4:399
WJF (1883), 4:399-400
FL
FL

272-74
53-56

56-57
57-58

UL

RS
X
X
X
X
X
X
X
X
X
X
X

MARC: PLP 41/26/6

AM (1794), 102-104
AM (1794), 104

WMM (1830), 831

Duke: Perronet Family
Scrapbook, 37
SRO: 2280/16/1/2
MARC: MAM Fl. 36/2

WJF (1883), 4:400-401
Ladies Repository 26 (1866),
320
FL
FL
FL
FL
WJF (1883), 4:401-402
WJF (1883), 4:402; WJF
(1806), 1:299-300
WJF (1806), 1:300
WJF (1883), 4:403

WJF (1883), 4:403
WJF (1883), 4:404
WJF (1806), 1:302
FL
FL
WJF (1883), 4:405

MARC: Wesley Fam. 2:50-51

MARC: MAM Fl. 36/2

X

58-60
62
62-63
61

X
X

64-65
66-67
67-68

WJF (1806), 1:305-306;
WJF (1883), 4:405-406
WJF (1883), 4:406-407
MARC: MAM Fl. 36/2
WMM (1811), 312

WJF (1883), 4:384

X
X
X
X
X
X

X
X
X
X
X
X
X
X
X
X
X
X
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Sender

Place

Addressee

Date

Archive Ref.

James Ireland

Kidderminster

JF

25 May 1781

JF
JF
JF
Joseph Benson
Thomas Davenport
JF
JF
JF
JF

Madeley
Madeley
Madeley
Leeds
Alexton
Madeley
Madeley
Madeley
Madeley

Alexander Benjamin Greaves
JW
Charles Greenwood
JF
JF
Miss Loxdale
JW
Thomas Rankin
Joseph Benson

31 May 1781
6 June 1781
12 June 1781
12 June 1781
15 June 1781
22 June 1781
24 June 1781
25 June 1781
20 July 1781

MARC: MAM Fl. 18 (copy in
letter to A.B. Greaves, dated 31
May 1781)
MARC: MAM Fl. 18

JF
JF
JF
Mary Bosanquet
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
JF
Mary Bosanquet
Samuel Bosanquet
JW
JF

Madeley

JW
Mr Merryweather
James Ireland
JF
Mary Bosanquet
Mary Fitzgerald
Miss and Vincent Perronet
Mary Bosanquet
Mary Bosanquet
Mary Bosanquet
Mary Bosanquet
Claude Bosanquet
Mary Bosanquet
Samuel Bosanquet
Mary Fitzgerald
JF
JF
JF
Vincent Perronet

[Aug./Sept.] 1781
27 Aug. 1781
Sept. 1781
1 Sept. 1781
2 Sept. 1781
3 Sept. 1781
4 Sept. 1781
6 Sept. 1781
10 Sept. 1781
11/12 Sept. 1781
19 Sept. 1781
22 Sept. 1781
22 Sept. 1781
22 Sept. 1781
29 Sept. 1781
2 Oct. 1781
2 Oct. 1781
24 Nov. 1781
2 Dec. 1781

Mrs C_______
Mary Fitzgerald
John and MF

26 Dec. 1781
Jan. 1782
13 Feb. 1782

JF
JF
CW

[Madeley]
[Cross Hall]
Madeley
Madeley
Madeley
Madeley
Madeley
Madeley
Madeley
Madeley
Madeley
Madeley
Madeley
Cross Hall
Forest House
London
Madeley
Cross Hall, Yorkshire
Madeley

AM or WMM

Published

FL

UL

X

X
X
X
X
X
X
X
X
X

AM (1782), 49
WJF (1806), 1:312-13
MARC: PLP 9
MARC: MAM Fl. 2/7
MARC: MAM Fl. 36/3

WMM (1811), 312-13
AM (1782), 49
AM (1797), 352-53

Duke University: J. Benson
Collection
MARC: MAM Fl. 36/4
MARC: Fl. Vol. 1:106
MARC: MAM Fl. 36/3
MARC: MAM Fl. 37/6
MARC: MAM Fl. 36/3

WJF (1883), 4:385
WJF (1883), 4:386
WJF (1806), 1:310-311
WJF (1806), 1:313-14
X

AM (1796), 195-96
WMM (1817), 863-64

FL
FL

274-76
276-77

MARC: MAM Fl. 36/3
MARC: MAM Fl. 36/3
MARC: MAM Fl. 36/3
MARC: MAM Fl. 36/3
MARC: MAM Fl. 36/4
MARC: MAM Fl. 36/3
MARC: MAM Fl. 36/4
FL

277-80

WJF (1806), 1:308-309;
WJF (1883), 4:408
FL
FL

280-83
283-84

MARC: MAM Fl. 37/6
MARC: MAM Fl. 1/8
MARC: DDWes 5/62

Emory University: JW Family
Papers OBV1 p.38

RS

AM (1796), 248
WMM (1828), 531

X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
X
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Sender

Place

Addressee

Date

Archive Ref.

Miss Adams
JF

Madeley

JF
Miss Loxdale

8 Mar. 1782
17 Mar. 1782

JF
John and MF

Madeley
Madeley

Henry Brooke and Society of Dublin
Mary Fitzgerald

20 Apr. 1782
28 Aug. 1782

MARC: MAM Fl. 37/1
Wesley’s Chapel, City Road,
London: LDWMM/2001/8215
MARC: MAM Fl. 15/1/1 (copy)

JF

Madeley

CW

19 Dec. 1782

JF
H. Preston
JF

Morley

M. de Luc
JF
Mrs Thornton

19 Dec. 1782
13 Jan. 1783
21 Jan. 1783

JF

Madeley

Mrs Thornton

3 Mar. 1783
June/July 1783
July 1783
22 July 1783
23 Aug. 1783

MARC: MAM Fl. 36/5 (copy)

Dublin

Rev. Bouverot
[John] Valton
JB
Mary Fitzgerald

Madeley

JF
JF
JF
MF
MF
Mrs Dolier

Oct. 1783
11 Oct. 1783
13 Oct. 1783
19 Oct. 1783
21 Oct. 1783
[Nov. 1783]

MARC: MAM Fl. 2/7
MARC: DDCW 1/74
MARC: DDCW 1/74
MARC: MAM Fl. 36/4
MARC: MAM Fl. 36/3
MARC: Fl. Vol. 1:67

H. and A. Brooke
JF

JF
Society in Dublin

Nov. 1783
Nov. 1783

MARC: MAM Fl. 1/15

Madeley

JF

Madeley

William Smyth

Nov. 1783

Mr [Robert?] Hindmarsh

20 Nov. 1783

JF

25 Nov. 1783

JW's Chapel, New Room,
Bristol
MARC: MAM Fl. 3/8

JF

[1784]

MARC: MAM Fl. 1/15

JF
JF and MF
JF
JF and MF
Society of Dublin
CW
CW
JF
JF
JF and MF

Dublin
Chesterfield Street

JF
[Robert?]
Hindmarsh
H. Brooke

London

AM or WMM

Published

FL

UL

RS
X

AM (1796), 248-50
Original at GCAH: 1306-5-3:1;
Copy at MARC: Fl. Vol. 1:73
MARC: MAM Fl. 19
MARC: MAM Fl. 5/11

FL
FL

FL
FL

284287
287288

302303
288290

X
X
X

X
X
X
X
X
X

AM (1798), 597-98
Duke: J. Benson Coll.
AM (1796), 286-87

FL

290291

X
X
X
X

AM (1796), 289-90

FL

296297

AM (1796), 288-89

FL

294295
292294

AM (1796), 287-88
FL

X
X
X
X
X
X
X
X
X
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Sender

Addressee

Date

Archive Ref.

Thomas Coke

JF

6 Jan. 1784

JF

David Simpson

6 Apr. 1784

MARC: PLP 28/5/16; orig. at
Duke University; Facimile copy
with Coke's Plan for Meth Miss
Soc at Bridwell, 'Other British
Manuscripts and Documents'
N/A

Henry Brooke

27 Apr. 1784

London

Mrs Smyth
Mrs Greenwood
JF
Abiah Darby
JF
JF

27 Apr. 1784
20 June 1784
21 June 1784
22 June 1784
22 June 1784
1 Sept. 1784

Madeley

JI

13 Sept. 1784

Nyon

JF

Oct. 1784

Madeley

JF

Nov. 1784

Dublin

JF

19 Nov. 1784

MARC: MAM Fl. 4/5

X

Bradford
Cleobury North

24 Nov. 1784
27 Nov. 1784
28 Nov. 1784
14 Dec. 1784

MARC: MAM Fl. 7/6
MARC: MAM Fl. 7/12
WJF (1807-16), 7:468-69

X
X
X

MARC: MAM Fl. 3/8
MARC: MAM Fl. 3/8
MARC: MAM Fl. 7/12
AM (1796), 343-44

FL

X
X
X
X

JF
JF and MF
JF
CW
JF
Abiah Darby
[Robert?]
Hindmarsh
JF
Henri-Louis de la
Fléchère
John Fennell

Place

Madeley

Madeley
Coalbrookdale

AM or WMM

Published

FL

UL

RS
X

AM (1796), 290-91

Sunday at Home (1867),
619.
FL

AM (1796), 342

FL

297299
300

MARC: Lamplough T.S.C.
MARC: MAM Fl.
MARC: MAM Fl. 2/7/1-4
MARC: MAM Fl. 3/8

X
X
X
X
X
X

AM (1796), 342-43

FL

300302

MARC: MAM Fl. 42/1

X
X

WMM (1801), 91-93;
Reference to this letter only,
not a transcript.

K. Johnson and D.
Rudd
John Valton
Thomas Warter
JF
Hester Ann Rogers
[née Roe]
Thomas Holy
Richard Hill
Thomas Warter
JF

Dublin

JF
JF
John Fennel
JF

Sheffield
Hawkstone
Cleobury North
Madeley

JF
JF
JF
Mrs Thornton

14 Dec. 1784
16 Dec. 1784
15 Jan. 1785
21 Jan. 1785

JF

Madeley

Mary Fitzgerald

11 Feb. 1785

AM (1796), 344

FL

JF

Madeley

Henry Brooke

28 Feb. 1785

AM (1796), 344-46

FL

JF

Madeley

Peard Dickenson

29 Mar. 1785

WMM (1801), 93

Wesley's Chapel, London

WMM (1825), 745

302303
303304
304307

X
X
X
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Sender

Place

Addressee

Date

Archive Ref.

JW
JF

Manchester
Madeley

JF
Melville Horne

2/3 Apr. 1785
10 May 1785

MARC: S. L. 7:214, W.L. File

CW
JF and MF

Marylebone

JF
George Gibbons

24 May 1785
3 June 1785

JF and MF
JI

21 June 1785
19 July 1785

Mary Fitzgerald

19 July 1785

CW
JF [and MF]
JF

Madeley

AM or WMM

Published

FL

AM (1796), 346-47

FL

307309

WDS, 556-57

MARC: MAM Fl. 17/22/1

FL

RS
X
X
X
X

Duke University: J. W. Fletcher
Papers
MARC: DDCW 1/75
AM (1796), 347

UL

309310

X
X

377

378
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1 Manuscript Sources
Manuscript sources cited in this thesis have been referenced with titles and an
indication of under which bibliographical heading the source can be found. The
main sub-collections used are listed below (with, when available, their archive
catalogue references) under their respective locations. The SRO is in the process of
re-cataloguing the Madeley Parish Records Collection; to avoid the confusion of
using two reference systems, only the current (old) references are used throughout
the thesis, with the exception of the parish registers which use the new reference
system.

1.1 Arthur Skevington Wood Archive, Cliff College

Papers related to John Fletcher

A/1/1 Proposal for a Union Among Gospel Ministers, 19 April 1764
A/1/2(a) JF, Sermon, Rom. 7:24
A/1/2(b) JF, Sermon, Luke 15:6-7
A/1/2(c) JF, Sermon, Matt. 5:20
A/1/2(d) JF, Sermon, 2 Sam. 12:7
A/1/2(e) JF, Sermon, Rom. 2:4-5
A/1/2(f) JF, Sermon, 1 Cor. 3:2
A/1/4 JF, Catechism
A/1/5 JF, Small Volume of Theorems
A/1/6 JF, Extracts from Bishop LatimerÊs Sermons
A/1/7 JF, Commonplace Book, 1752-54
A/1/8 JF, Sermon Notebook, 1764
A/1/9 JF and MF, Commonplace Book
A/1/11(a) JF, Preaching Case/Commonplace Book
A/1/11(b) JF, Commonplace Book
A/1/16 Anon. Select Hymns. Dublin, 1778.
A/1/21 Fletcher Commonplace Book (Extracts from BurnÊs Laws)
A/1/24-25 Proposal for a Society of Ministers of the Gospel in the Church of
England

1.2 British Library

Add. MS 21018, J. Plymley, et al. Ecclesiastical Notes and Descriptive
Accounts of Parishes within the Archdeaconry of Salop.

Add. MS 43696, Tindall Correspondence and Papers, vol. 2:102-109.
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Add. MS 43739, Tindall Correspondence and Papers, vol. 3:9.

1.3 Cheshunt Foundation, Westminster College, Cambridge
A1/13.11 JFCH, 28 May 1777
A3/3.25 JFStudents of Trevecca, c. Nov. 1770
E4/7:1 JFCH, 7 Mar. 1771
Fl 1457 JFCH, 10 Feb. 1769
Fl 1464 JFCH 12 Apr. 1769

1.4 Perkins Library, Duke University, Durham, North Carolina
Frank Baker Collection

JFCW, 26 May 1771
Joseph Benson Collection
JFJB, 12 July 1775

1.5 GCAH

John and Mary Fletcher Papers
JFJW, 27 Oct. 1760
JFRev. Prothero, 25 July 1761 (Catalogued as ÂJohn FletcherÊs MiniManuscript)
JFCW, 19 Dec. 1782

1.6 HRO

Hereford Diocesan Records
AL 19/20-23 Episcopal Registers
HD 2/16/259 Papist Returns for Broseley Parish (1767)
HD 2/16/263 Papist Returns for Little Wenlock Parish (1767)
HD 2/16/265 Papist Returns for Madeley Parish (1767)
HD 5/4 BishopÊs Call Books 1701-1779
HD 5/8 Bishop Visitation Books 16th–19th Centuries
HD 5/14/1-217 Madeley Visitation Presentments to the Bishop of Hereford

1.7 Ironbridge Gorge Museum Library and Archives

Labouchere Collection

MJAB (Copy), (Original at Library of the Society of Friends, Friends House,
Euston Road, London)

1.8 LJRO

Lichfield Diocesan Records
B/A/1/21 Papers related to Rowland Chambre

1.9 MARC

Fletcher·Tooth Collection (Reference MAM Fl.)
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MAM Fl. 2/5A/18 Sarah CrosbyMF, 27 Mar. 1787
MAM Fl. 2/7/1-4 Abiah DarbyJF, 22 June 1784
MAM Fl. 2/7/3 Abiah DarbyMF, n.d. [c.1785-96]
MAM Fl. 3/8 HindmarshJF, 1 Sept. 1783
MAM Fl. 3/15 Richard HillJF, 6 Dec. 1784
MAM Fl. 3/15/3 J. HenshawJF, 24 Sept. 1762
MAM Fl. 3/15/45 Description of the Foundation of Trevecca (College)
MAM Fl. 4/1/2; 4/1/4; 4/1/13/; 4/1/14; 4/1/15 JIMF, c.1783--1786.
MAM Fl. 6/10/14 [T. Slaughter]JF, [1762]
MAM Fl. 6/10/15 [T.] Slaughter, Sr.JF, 21 Sept. 1762
MAM Fl. 6/10/16 JF[Thomas] Slaughter, Sr., c.Sept. 1762
MAM Fl. 7/1/11 Charity TilburyJF, 16 Aug. 1766
MAM Fl. 7/1/12 Charity TilburyJF, 18 June 1768
MAM Fl. 7/1/13 Charity TilburyJF, 3 Nov. 1768
MAM Fl. 7/6/1 John ValtonMF, 30 Mar. 1784
MAM Fl. 7/8/16-18 Richard WilliamsMT, n.d. [c.1797]
MAM Fl. 13/1/24 Draft Letter MFMr Story
MAM Fl. 13/1/57 MFJW, 1771
MAM Fl. 14/2 (B) Journal of Mary Tooth (MJMT)
MAM Fl. 17 JFThomas Slaughter, May 1762
MAM Fl. 17/19/1-2 Charge Against Thomas Slaughter, Jr., 11 May 1762
MAM Fl. 17/19/3 JF[Lord Cavendish], [23 Nov. 1783]
MAM Fl. 17/19/8 Receipt Fragment, 28 July 1775
MAM Fl. 17/20/1 JFCountry Men & Neighbours of Madeley Regarding
Food Rioting and the Laws of England, n.d.
MAM Fl. 17/20/3 JF, A Form of Prayer for Sunday School, n.d.
MAM Fl. 17/24/3 JF, First Plan for a Sunday School
MAM Fl. 18 JIJF, 25 May 1781; JFA.B. Greaves, 31 May 1781
MAM Fl. 18/1/1 JFJ. Priestley, n.d. (Fragment Manuscript Treatise
Addressed to Dr J. Priestley)
MAM Fl. 18/2/1-2 JF, Plan for the Relief of the Industrious Poor [1782]
MAM Fl. 18/3/1 JF, Three National Grievances
MAM Fl. 18/11/1 JF, Answer to Popish Quibbles
MAM Fl. 18/14/1 Letters Exchanged Between Rev. Bridel and JF
MAM Fl. 18/16 Fletcher, Packet of Hymns

381

MAM Fl. 18/18/1 JFRev. Lewis, 3 Feb. 1762
MAM Fl. 19/2/6 Memorandum of Agreement, 9 June 1777 (Re: JFÊs Meeting
House at Madeley Wood)
MAM Fl. 19/5/2 Anon. Eulogies on JF
MAM Fl. 20 JFAbiah Darby, Nov. 1764
MAM Fl. 20/2 JF, Sermon, Acts 5:42
MAM Fl. 20/3 ÂDoctrine of Salvation by Faith Alone as it is Preached in
Madeley ChurchÊ (later used in FletcherÊs Equal Check)
MAM Fl. 20/7 JF, Sermon, Heb. 13:1
MAM Fl. 20/14/1 JF [transcribed by], ÂHymn to John FletcherÊ
MAM Fl. 20/14/2 JF, Sermon, Matt. 25:40-46; JF, Sermon, Acts 5:42
MAM Fl. 20/14/4 JF, Sermon, John 19:30
MAM Fl. 20/14/7 JF, Sermon, John 3:18
MAM Fl. 20/16 JF, ÂCantique Pour une Personne appelée à confirmer Le
Vﬂu du Baptême et participe à la Sainte CèneÊ.
MAM Fl. 25 Pocketbooks of MT
MAM Fl. 31 JFRev. Prothero, 3 Feb. 1762; JFAbiah Darby, Nov. 1764
MAM Fl. 31/1 JFJ. de La Fléchère, 7 Mar. 1752, (Copy); JFCW, 22 Mar.
1759 (Copy; Orig. at Fl. Vol. 1:81)
MAM Fl. 33/3/6 MT, Account of George Perks
MAM Fl. 33/5 Unidentified Autobiography (in hand of MT)
MAM Fl. 36/1 JFCW, 26 Dec. 1763; JFCW, 15 Sept. 1776; JFJW, 17
Feb. 1766; JFGW, 3 July 1767; JFGW, 28 May 1768; JFJW, 13
Feb. 1772; JFJW, 17 Oct. 1773; JFCW, 20 Feb. 1774; JFMr
Hare, et al., 12 Nov. 1776; JFV. Perronet, 8 Feb. 1779
MAM Fl. 36/2 JFMB, 7 Mar 1778; JFW. Perronet, 20 Feb. 1781; JFW.
Perronet, 14 Jan. 1781; JFMB, 1 May 1781
MAM Fl. 36/2/1 JFMadeley Parishioners, 13 Jan. 1777
MAM Fl. 36/2/6 JFBp. Beauclerk, 22 Mar 1777
MAM Fl. 36/2/8 JFBp. Beauclerk, 22 Mar 1777 (Testimonial for A.B.
Greaves)
MAM Fl. 36/3 JFJI, Sept. 1781; JFMF, 6 Sept. 1781; JFMF, 10 Sept.
1781; JFMF, 11/12 Sept. 1781; JFMF, 22 Sept. 1781; JFMF, 21
Oct. 1783
MAM Fl. 36/4 JFC. Bosanquet, 22 Sept. 1781; JFH. Burder, 12 July
[n.d.]; JFS. Bosanquet, 22 Sept. 1781; JFMF, 19 Oct. 1783
MAM Fl. 36/4/6 JF[Lord Gower], n.d.
MAM Fl. 36/4/7 [M. Fletcher], Duty of Attending the Sacrament
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MAM Fl. 36/5 JFCW, 19 July 1762; JF to CW, 9 Feb. 1760
MAM Fl. 37/1/7 MFJB, n.d.
MAM Fl. 37/1/9 MFJB, n.d.
MAM Fl. 37/1/11 MFUnidentified Recipient, [c.1806]
MAM Fl. 37/4/17-20 MF, Letters to J.A. Reeve
MAM Fl. 38/1/17 Account paid by Revd. Mr Fletcher to Robt Palmer (For
JFÊs Meeting House at Madeley Wood)
Fletcher Certificates (Folio)
(1) 6 Mar. 1757 Certificate of Ordination as Deacon
(2) 13 Mar. 1757 Certificate of Ordination as Priest
(3) 14 Mar. 1757 Declaration of Conformity to the Liturgy of the Church of
England for Licensing as Curate of Madeley
(4) 14 Mar. 1757 License to Preach
(5) 4 Oct. 1760 Presentment to the Vicarage by Edward Kynaston
(6) 7 Oct. 1760/17 October 1760 Mandate for Induction to Vicarage of
Madeley
(7) 7 Oct. 1760 Certificate of Subscription to the 39 Articles
(8) 7 Oct. 1760 Declaration of Conformity to the Liturgy of the Church of
England for Admission and Institution to the Vicarage and Parish
Church of Madeley
(9) 7 Oct. 1760 Certificate of Institution by Bishop James Hereford
(10) 26 Oct. 1760/61 December 1760 Testimonial Certificate of John
FletcherÊs Conformity to the Book of Common Prayer
(11) 7 Dec. 1767 Presentation Certificate of John William Fletcher as
domestic Chaplain to David Stuart, Earl of Buchan. Witnessed and
signed by George Whitefield and Cradock Glascott
(12) Part of the Office of the Ordering of Priests
(13) List of Bible Verses in Greek
(14) John Fletcher Covenant
John and Mary Fletcher Library (Books Owned by John and Mary Fletcher;
Reference MAW Fl.)
Papers of Joseph Benson (Reference PLP/7/-/-)
PLP 7/9/1 JBMF, 22 Dec. 1790
PLP 7/10/3 JBMF, 12 June 1804
Other Manuscript Collections
DDCW 5/107 CWS.W., 15 Mar. 1760
DDCW 7/60 CWMark Davis, 10 Dec. 1772 [Copy at MAW 657B,
Lamplough Collection.]
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DDWES 2/36 JFCW, 9 Sept. 1763
DDWES 2/39 JFJW/CW, 30 May 1773
DDWES 2/41 JFVincent Perronet, 10 Feb. 1781
Fl. Vol. 1 & 2 John Fletcher Volumes
Fl. Vol. 1:1 JWCW, 20 Sept. 1762
Fl. Vol. 1:2 JFCW, 26 Dec. 1758
Fl. Vol. 1:3 JFCW, 19 July 1759
Fl. Vol. 1:4 JFCW, 4 Sept. 1759
Fl. Vol. 1:10 JFCW, 10 Mar. 1761
Fl. Vol. 1:12 JFCW, 7 Nov. 1760
Fl. Vol. 1:13 JFCW, 27 Apr. 1761
Fl. Vol. 1:14 JFCW, 19 Aug. 1761
Fl. Vol. 1:15 JFCW, 5 Jan. 1763
Fl. Vol. 1:16 JFCW, 16 May 1762
Fl. Vol. 1:17 JFCW, 8 June 1762
Fl. Vol. 1:18 JFCW, 4 Sept. 1762
Fl. Vol. 1:19 JFJW, 22 Nov. 1762
Fl. Vol. 1:21 JFCW, 30 Nov. 1762
Fl. Vol. 1:24 JFCW, 31 Jan. 1765
Fl. Vol. 1:25 JFCW, 12 Apr. 1765
Fl. Vol. 1:26 JFCW, 29 Apr. 1765
Fl. Vol. 1:27 JFCW, 10 May 1765
Fl. Vol. 1:29 JFCW, 8 Aug. 1765
Fl. Vol. 1:31 JFCW, 8 Oct. 1765
Fl. Vol. 1:32 JFDaniel Edmunds, 30 Apr. 1766; JFParishioners of
Madeley, 1 May 1766
Fl. Vol. 1:34 JFCW, Sept. 1770
Fl. Vol. 1:36 JFJW, 24 June 1771
Fl. Vol. 1:37 JFCW, 21 Sept. 1771; JFJB, 21 Sept. 1771
Fl. Vol. 1:38 JFCW, 21 June 1763
Fl. Vol. 1:41 JFCW, 21 Jan. 1772
Fl. Vol. 1:44 JFCW, 31 May 1772
Fl. Vol. 1:46 JFCW, 16 Jan. 1773
Fl. Vol. 1:48 JFCW, 24 Aug. 1773
Fl. Vol. 1:49 JFCW, 4 July 1774
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Fl. Vol. 1:65 JFCW, 10 May 1757
Fl. Vol. 1:66 JFCW, 10 Nov. 1759
Fl. Vol. 1:69 JFCW, 9 Sept. 1763
Fl. Vol. 1:70 JF[John] Valton, 30 Mar. 1775
Fl. Vol. 1:71 JF[Walter] Sellon, 7 Jan. 1772
Fl. Vol. 1:73 JFCW, 19 Dec. 1782
Fl. Vol. 1:76 JFMr [William] Ley, 9 May [1765]
Fl. Vol. 1:77 JFMr [William] Ley, 3 July [1765]
Fl. Vol. 1:78 J. Hocart, ÂDetails of the Life and Family of John
FletcherÊ, 5 Dec. 1865
Fl. Vol. 1:83 JFCW, 1 Mar. 1760
Fl. Vol. 1:84 JFCW, 12 Oct. 1761
Fl. Vol. 1:85 JFCW, 22 Aug. 1762
Fl. Vol. 1:86 JFCW, 22 Aug. 1764
Fl. Vol. 1:88-89 JFJW, 1 Aug. 1775
Fl. Vol. 1:90 JFCW, 4 Dec. 1775
Fl. Vol. 1:91 JFCW, 10 Oct. 1775
Fl. Vol. 1:102 JFCW, 3 June 1764
Fl. Vol. 1:103 JFJW, 9 Jan. 1776
Fl. Vol. 2:39-47 JFCH, 6 Sept. 1760
Fl. Vol. 2:49-55 JFCH, 3 Oct. 1760
Fl. Vol. 2:57-61 JFCH, 28 Oct. 1760
Fl. Vol. 2:63-65 JFCH, 19 Nov. 1760
Fl. Vol. 2:67-71 JFCH, 6 Jan. 1761
Fl. Vol. 2:73-77 JFCH, 27 Apr. 1761
Fl. Vol. 2:93-99 JFCH, 10 Sept. 1763
Fl. Vol. 2:135-45 JFCH, 29 Nov. 1765
Fl. Vol. 2:183-89 JFCH, 24 Nov. 1767
Fl. Vol. 2:197-204 JFCH, 3 Jan. 1768
Fl. Vol. 2:205-212 JFCH, 8 Jan. 1768
MAW Fl. 12 Church of England, Certain Sermons or Homilies Appointed to
be Read in Churches. London, 1757.
MAW Fl. 115.8 Volume in the Fletcher Library: R. Hill, An Address to
Persons of Fashion, Containing Some Particulars Relating to Balls, 5th
edn. Salop, 1762.
MAW 657 A-C Everett/Tyerman Transcripts, 3 volumes
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MAR 223 A. 19 (a) Letter from JFMF, 12 Feb. 1779

1.10 SRO

Thomas Hill Papers
112/12/Box 22, pp. 411-13 Letterbook of Thomas Hill
Madeley Wood Co. Papers (Reference 1681)
1681/132/24 Madeley Wood Co. Agreement, 5 Sept. 1760
Darby Family Papers (Reference 1987)
1987/64/5 Account of Madeley by Samuel Walter, curate of Madeley. 1805
Labouchere Collection (Reference Lab)
Lab/Abi/4/24 Box 2, Material regarding Abiah Darby, 1716-1794, second wife
of Abraham Darby II. Photocopy of a Letter Headed Sunniside; To
Esteemed Friend, John Fletcher; Regarding Sunday Schools. 22 June
1784.
Madeley Parish Records (Reference P180 or 2280)
P180/A/2/1 Madeley Baptism Register
P180/A/3/2-4 Madeley Marriage Register
P180/A/4/1 Madeley Burial Register
2280/2/10-11 Madeley Glebe Book (and Madeley Surplice Fees)
2280/2/42 ÂA True Account of the Original of the pretended Modus of the
Court Demense as it Now Prevails in the parish of Madeley August
1726Ê
2280/2/43 1829. Copy List of Presentations to the Vicarage of Madeley, 18
Apr. 1829
2280/3/3-4 Glebe: Case Papers. Copy Bill of Complaint of Jeremiah Taylor,
Vicar of Madeley
2280/3/5-6 Glebe: Case Papers
2280/3/8-10 Papers of Jeremiah Taylor, Vicar of Madeley, Regarding Glebe
2280/3/14 Rowland ChambreJF, 21 Jan. 1775
2280/3/15 Rowland ChambreJF, 19 Apr. 1775
2280/5/58 Madeley Pew Book
2280/6/1-4 Madeley ChurchwardensÊ Accounts and OverseersÊ Accounts
2280/6/63-64 Account of Pews in Madeley Parish Church
2280/6/95 Vestry Minutes/Madeley Poor Relief Book; Includes the transcript
of a letter from Bp. Butler to Archdeacon Plymley, 28 Mar. 1797
2280/11/1 Coalbrookdale Sunday School Subscriptions, 9 Feb. 1785
2280/16/4-85 Sermon notes of the Rev. John Fletcher
2280/16/86-89 Books owned by John Fletcher
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2280/16/185 B.B. ÂWesleyan Methodism in Coalbrookdale to 1836Ê
(Unpublished Ms.)
Other Manuscript Collections
92/66 Untitled Court Return, [c. Sept. 1760/Apr. 1761]
112/5/1–112/16/33 Attingham Collection, Papers of Thomas Hill
112/12/22 Letterbook of Thomas Hill
690/13 M.E.R. Jackson, ÂNotes on History of MadeleyÊ
5492/1-2 Journals of Thomas Brocas
BB/F/2/2/2/1 Papers Relating to Alehouse Licenses, 1654-1785
Q/6/3/3/2 Papist Deeds

1.11 Wesley Centre, Oxford, Oxford Brookes University

Wesley Historical Society Archive Box

JFUnidentified Recipient, [Draft], 28 Feb. 1762
JFJW, [Copy] 27 Oct. 1760 [Original at GCAH]

1.12 Wesley Chapel, City Road, London
LDWMM/2000/7969 JFCW, 26 Sept. 1760

1.13 Woodruff Library, Emory University, Georgia

John Wesley Papers

Box 2.1 JFCW, 13 Oct. 1771
2 Printed Primary Sources (Works Written
Written Prior to 1830)

2.1 John FletcherÊs Printed Works
Fletcher, John. American Patriotism. Farther Confronted with Reason, Scripture and
the Constitution. Being Observations on the Dangerous Politicks Taught by
the Rev Mr Evans, MA and the Rev Dr Price. With a Scriptural Plea for the
Revolted Colonies. Shrewsbury, 1776.
··· An Appeal to Matter of Fact and Common Sense or A Rational Demonstration

of ManÊs Corrupt and Lost Estate. To Which is Added an Address to Such as
Enquire What Must We Do to be Saved? Bristol, 1772.

··· ÂA Charimeter or a Scriptural Method of Trying the Spirits and Knowing the
Proportion of Our FaithÊ. L.W. Wood (ed.) Asbury Theological Journal 53:1
(Spring 1998), 84-90.
··· Christian Letters by J.F. Vicar of M----y, Salop. 2nd edn. London, 1779.
··· Christian Theology. Selected and Systematically Arranged with a Life of the
Author. Samuel Dunn (ed.) London, 1838.
··· Essai sur la Paix de 1783 ... par un Pasteur Anglican. London, 1784.
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··· ÂAn Essay on the Doctrine of the New BirthÊ. L.W. Wood (ed.) Special Issue of
Asbury Theological Journal 53:1 (1998), 35-56.
··· La Grace et la Nature, Poëme. 2nd edn. London, n.d.
··· ÂThe Language of the Father's DispensationÊ. L.W. Wood (ed.) Asbury
Theological Journal 53:1 (Spring 1998), 65-78.
··· ÂLetters from John Fletcher to John WesleyÊ. L.W. Wood (ed.) Asbury

Theological Journal: Previously Unpublished Works of John Fletcher,
Wesley's ÂCoadjutorÊ 53:1 (1998), 91-96.

··· ÂLetter to Henri-Louis de la Flechere, c.1754/55Ê. WMM (1827).
··· ÂLettre de Jean G. de la Fléchère a Sa MèreÊ. Feuille Religieuse du Canton de
Vaud (1830), 25-31.
··· The Nature and Rules of a Religious Society: Submitted to the Consideration
of the Serious Inhabitants of the Parish of Madeley. With a prefatory Epistle
by Melvill[e] Horne, Curate of Madeley. Madeley, 1788.
··· The Portrait of St. Paul: or, the True Model for Christians and Pastors, 2 vols. J.
Gilpin (trans.) Shrewsbury, 1790.
··· The Reconciliation; or, An Easy Method to Unite the Professing People of
God. London, 1777.
··· ÂSecond Part Containing Answers to the Objections Made to This EssayÊ. L.W.
Wood (ed.) Asbury Theological Journal 53:1 (1998), 57-64.
··· ÂA Sermon by the Rev John Fletcher Never Before Published: 1 Cor. v:17Ê.
Methodist Review 4 (1821), 161-65.
··· ÂAn Unfinished Essay to Doctor Priestly on the TrinityÊ. L.W. Wood (ed.)
Asbury Theological Journal 53:1 (Spring 1998), 79-82.
··· A Vindication of the Rev Mr WesleyÊs ÂCalm Address to our American
ColoniesÊ; in Some Letters to Mr Caleb Evans. 2nd edn. London, 1776.
··· A Vindication of the Rev Mr WesleyÊs Last Minutes: In Five Letters to the Hon
and Rev Author of the Circular Letter. Bristol, 1771.
··· Posthumous Pieces of ... John William de la Flechere. M. Horne (ed.) Madeley,
1791.
··· Six Letters on the Spiritual Manifestation of the Son of God. M. Horne (ed.)
Madeley, 1791.
Forsaith, P.S. (ed.) Unexampled Labours: The Letters of the Revd. John Fletcher of
Madeley to Leaders in the Evangelical Revival. Peterborough, 2008.
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2.2 Mary Bosanquet FletcherÊs Printed Works
Fletcher, Mary. An Account of the Death of the Rev. Mr. Fletcher, Vicar of Madeley
in Shropshire. Bristol, [1785?].
··· ÂAccount of Mary Matthews, of MadeleyÊ. WMM 23 (1800), 219-23.
··· ÂAccount of Mary BarnardÊ. WMM (1800), 221.
··· A Brief Narrative of the Life and Death of the Rev. John Fletcher. London,
[n.d.].
··· A Letter to Mons. H.L. de la Fléchère ... on the Death of His Brother, The

Reverend John William de la Fléchère, Twenty-Five Years Vicar of Madeley,
Shropshire. London, 1786.

··· A Letter to the Rev. Mr. Wesley on the Death of the Rev. Mr. Fletcher, Vicar
of Madeley in Shropshire. Madeley, [1785].
··· ÂWatchwordsÊ, Asbury Journal 61:2 (Fall 2006).

2.3 Books, Correspondence, Pamphlets, Other Contemporary Publications
Anon. Abstract of the Form of Prayer to Be Used on Friday, March 12, 1762.
[London?], 1762.
··· An Account of the Society for Promoting Christian Knowledge. London, 1770.
··· An Account of the Society for Promoting Christian Knowledge. London, 1776.
··· A Collection of Letters, on Religious Subjects from Various Eminent Ministers,

and Others; to the Rev. John Wesley. Being a Supplement to the Methodist
Magazine, for the Year 1797. London, 1797.

··· [No Title]. London Magazine (1761), 413-14, 529-30.
··· [No Title]. Monthly Review 49 (1774), 415.
··· [No Title]. Weekly Miscellany 9 (1773), 193-97.
··· Reflections on the present High Price of Provisions, and the Complaints and
Disturbances Arising Therefrom. London, 1766.
··· Spiritual Letters. Chester, 1767.
··· The Universal British Directory of Trade and Commerce. London, 1790.
··· The Universal British Directory of Trade and Commerce. London, 1791.
Angerstein, R.R. Illustrated Travel Diary, 1753-1755: Industry in England and Wales
from a Swedish Perspective. T. and P. Berg (trans.) London, 2001.
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Aston, J. The Manchester Guide. Manchester, 1804.
Austen, J. Emma. Oxford Classics. Oxford, 2003.
Baxter, R. The Reformed Pastor. London, 1766.
Bayley, C. An Address to the Public on Sunday Schools. Manchester, 1784.
··· A Reply to the Personal Reflections in a Pamphlet Lately Published. n.p. 1796.
··· ÂMemoirs of the Late Rev. C. BayleyÊ. Christian Observer (Aug. 1812), 477-79.
Benson, J. Memoirs of the Rev. Joseph Benson. J. McDonald (ed.) London, 1822.
Blackburne, F. The Confessional. London, 1766.
Blackstone, W. Commentaries on the Laws of England. Vol. 1. Oxford, 1765.
Bourignon, A. The Light of the World: A Most True Relation of a Pilgrimess, M.
Antonia Bourignon, Travelling Towards Eternity. trans. into English. London,
1696.
Brocas, T. God No Respecter of Persons, But Loving to Every Man: Being An
Answer to the ÂFriendly AddressÊ of the Rev. Mr. John Walker. Shrewsbury,
1808.
Burder, H.F. (ed.) Memoirs of the Rev. George Burder. New York, 1833.
Burn, R. Ecclesiastical Law. 3 vols. London, 1767.
Burnet, G. A Discourse on the Pastoral Care. London, 1692.
··· A Sermon Preached in the Chappel of St JamesÊ Before His Highness the
Prince of Orange, 23 December. [London], 1689.
Carus, W. (ed.) Memoirs of the Life of the Rev. Charles Simeon. London, 1847.
Chalmers, T. The Christian and Civic Economy of Large Towns. Glasgow, 1821.
··· ÂLectures on the Establishment and Extension of National ChurchesÊ. In W.
Hanna (ed.) Select Works of Thomas Chalmers. Vol. 11. Edinburgh, 1857.
Clapham, S. How Far Methodism Conduces to the Interests of Christianity, and the

Welfare of Society; Impartially Considered, in a Sermon, Preached at the
Visitation, of the Right Reverend Father in God, William, Lord Bishop of
Chester. London, 1794.
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Claridge, R. A Letter from a Clergy-Man in the Country to a Clergy-Man in the City:

Containing Free Thoughts About the Controversie Between Some Ministers
of the Church of England and the Quakers. London, 1701.

Clarke, J.B.B. (ed.) An Account of the Infancy, Religious and Literary Life, of Adam
Clarke. London, 1833.
Clarke, T.B. Account of Benefices and Population; Churches, Chapels, and Their

Capacity ... Returned by the Archbishops and Bishops to His Majesty in
Council. [London], 1818.

Cosin, C. The Names of the Roman Catholics, Nonjurors, and Others. 2nd edn.
London, 1746.
Cowper, W. The Works of William Cowper. R. Southey (ed.) 6 vols. London, 1836.
Creighton, J. ÂShort Account of the Experience of the Rev. James CreightonÊ. AM
(1785), 241-44, 297-302, 354-59, 398-403.
Crowther, J. A True and Complete Portraiture of Methodism. New York, 1813.
Cutts, E.L. A Handy Book of the Church of England. London, 1796.
Dalby, W. ÂMemoir of Jane SansomÊ. WMM (1825), 583.
Darby, A. An Epistle to the Inhabitants of Hereford. Salop, 1755.
··· An Expostulatory Address to All Who Frequent Places of Diversion and
Gaming. London, 1765.
··· An Exhortation in Christian Love, to All Who Frequent Horse-Racing &c.
Shrewsbury, 1769.
De Courcy, R. A Letter to a Baptist-Minister; Containing Some Strictures on His Late
Conduct in the Baptization of Certain Adults at S----y. Shrewsbury, 1776.
··· The Rejoinder: Principally Containing Some Defensive Pleas for the Institutions

and Ministers of the Church of England Illiberally Aspersed in Two
Pamphlets. Shrewsbury, 1777.

Doddridge, P. Lectures on Preaching, and the Several Branches of the Ministerial
Office. Boston, 1805.
Gillies, J. (ed.) Memoirs of the Life of the Reverend George Whitefield. 7 vols.
London, 1772.
Goldsmith, O. The Bee and Other Essays. London, 1759.
Greg, E. (ed.) Reynolds-Rathbone Diaries and Letters 1753-1839. n.p., 1905.
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Herbert, G. A Priest to the Temple: or The Country ParsonÊs Character, and Rule of
Holy Life. 4th edn. London, 1701.
Hill, R. The Finishing Stroke: Containing Some Strictures on the Rev. Mr. FletcherÊs
Pamphlet, Entitled, Logica Genevensis. London, 1773.
··· Goliath Slain: Being a Reply to the Reverend Dr NowellÊs Answer to Pietas
Oxoniensis. London, 1768.
··· Pietas Oxoniensis: Or, a Full and Impartial Account of the Expulsion of Six
Students from St. Edmund Hall, Oxford. London, 1768.
H.M.C. The Manuscripts of the Earl of Dartmouth. London, 1887-96.
Jackson, J. ÂPetition to the Staffordshire Magistrates ⁄ Urging the Suppression of
„Wakes‰, 2 Oct. 1655Ê. In Spoilsports? Restraints on Fun: Exhibition of Good
Times from the Archives. Staffordshire and Stoke-On-Trent Archive Service
and Staffordshire Arts and Musuem Service, 2002.
King, D. (ed.) Two Lectures, in Reply to the Speeches of Dr. Chalmers on Church
Extension. Glasgow, 1839.
Latimer, H. The Sermons of the Right Reverend Father in God, Master Hugh
Latimer. 2 vols. London, 1758.
Mather, A. ÂMemoir of Mr. William MarriottÊ. WMM (1815), 802.
Meacham, A.G. A Compendious History ... of the Methodist Church. New York,
1825.
Perry, G. A Description of Coalbrookdale ... with Perspective Views Thereof. n.p.,
[c. 1758].
Phillips, T., et al. The History and Antiquities of Shrewsbury from Its First

Foundation to the Present Time, Comprising a Recital of Occurrences and
Remarkable Events, for Above Twelve Hundred Years; with an Appendix
Containing Several Particulars Relative to Castles, Monasteries, &c. in
Shropshire. 2nd edn. London, 1837; 1st edn. London, 1779.

Plymley, J. General View of the Agriculture of Shropshire: With Observations.
London, 1803.
Raikes, R. ÂAn Account of the Sunday-Charity Schools, Lately Begun in Various
Parts of EnglandÊ. AM (1785), 41-43.
Raithby, J. (ed.) Statutes of the Realm. Vol. 5. n.p., 1819.
Rawlins, J. ÂWilliam MarriottÊ. GentlemanÊs Magazine (1817), 270.
Rippon, J. Baptist Annual Register. London, 1790.
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Rogers, H.A. An Account of the Experience of Mrs. H.A. Rogers. Baltimore, 1814.
Rymer, R. (ed.) Memoirs of the Life, Ministry, and Character of the Rev. William
Jones. London, 1842.
Secker, T. Eight Charges Delivered to the Clergy of the Dioceses of Oxford and

Canterbury, to Which Are Added, Instructions to Candidates for Orders;
and a Latin Speech Intended to Have Been Made at the Opening of the
Convocation in 1761. London, 1769.

··· The Speculum of Archbishop Thomas Secker. J. Gregory (ed.) Woodbridge,
1995.
Sewel, G. The Clergy and the Present Ministry Defended. London, 1713.
Sewel, W. The History of the Rise, Increase and Progress, of the Christian People
Called Quakers. 3rd edn. Burlington, NJ, 1774.
Shirley, W. Twelve Sermons. 2nd edn. London, [1763?].
Sidney, E. The Life and Ministry of the Rev. Samuel Walker. London, 1868.
··· The Life of Sir Richard Hill. London, 1839.
··· The Life of the Rev. Rowland Hill. London, 1834.
Simpson, S. The Agreeable Historian or the Compleat English Traveller. London,
1746.
Smith, E. A Life ReviewÊd: A Poem. Birmingham, 1782.
[Smollett, T.] The Expedition of Humphry Clinker. 3 vols. London, 1771.
Stamp, W.W. ÂMemoir of the Rev. John CrosseÊ. WMM (1844), 1-9, 91-105; WMM
(1828), 799-803.
Sterne, L. The Life and Opinions of Tristram Shandy. 9 vols. London, 1760-67.
Stillingfleet, J. ÂPrefaceÊ. In S. Walker, Fifty Two Sermons. Vol. 1. London, 1763.
Sumner, E. ÂMemoir of Benjamin LongmoreÊ. WMM (1828), 577-85.
Suter, A. ÂAccount of Mary WalesÊ. AM (1793), 528-32.
Swift, J. Works of Jonathan Swift. 8 vols. Dublin, 1751.
Tillotson, J. A Persuasive to Frequent Communion ... London, 1685.
Tooth, M. ÂMemoir of George PerksÊ. WMM (1835), 895-900.
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Treffry, R. Memoirs of the Rev. Joseph Benson. New York, 1853.
Tyson, J.R. and B.S. Schlenther (eds.) In the Midst of Early Methodism: Lady
Huntingdon and Her Correspondence. Lanham, MD, 2006.
W[alter], S. ÂAccount of Mary DorrelÊ. WMM (1805), 463-68.
Watson, W. The ClergymanÊs Law: or, the Complete Incumbant, Collected from the
Thirty-Nine Articles ⁄ and Common-Law Cases, Relating to the Church. 4th
edn. London, 1747.
Wesley, C. The Journal of Charles Wesley. 2 Volumes. London, 1849; Grand
Rapids, 1980.
··· ÂOriginal Hymn of the Rev. Charles Wesley, for the Rev. John Fletcher, June
30th, 1786Ê. WMM (July 1835), 576.
··· Short Hymns on Select Passages of the Holy Scriptures. Bristol, 1762.
Wesley, J. The Bicentennial Edition of the Works of John Wesley. 35 Volumes
Projected. (Volumes 7, 11, 25, and 26 originally appeared as The Oxford
Edition of the Works of John Wesley. Oxford, 1975-1983). Editors in Chief, F.
Baker and R.P. Heitzenrater. Nashville, 1984ff.
Vol. 1-4: Sermons, A.C. Outler (ed.) 1984-87.
Vol. 7: A Collection of Hymns for the Use of the People Called Methodists.
F. Hildebrandt and O. Beckerlegge (eds.) 1983.
Vol. 9: The Methodist Societies I: History, Nature and Design. R.E. Davies
(ed.) 1989.
Vol. 11: The Appeals to Men of Reason and Religion and Certain Related
Open Letters. G.R. Cragg (ed.) 1975.
Vol. 18-24: Journals and Diaries, 1735-1775. W.R. Ward and R.P.
Heitzenrater (eds.) 1988-93.
Vol. 25-26: Letters, 1721-1755. F. Baker (ed.) 1980-82.
··· (ed.) The Doctrine of Salvation, Faith, and Good Works, Extracted from the
Homilies of the Church of England. 10th edn. Bristol, 1748.
··· Lessons for Children. 4 vols. London, 1761-64.
··· The Letters of the Rev. John Wesley, A.M. 8 Vols. J. Telford. (ed.) London,
1931.
··· Letter to a Roman Catholic. M. Hurley (ed.) [First published: Dublin, 1749];
Belfast, 1968.
··· Primitive Physick: or An Easy and Natural Method of Curing Most Diseases.
9th edn. London, 1761.
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··· (ed.) A Token for Children. 2nd edn. Bristol, 1759.
··· A Word to a Protestant. Bristol, 1746.
Whitefield, G. A Continuation of ...WhitefieldÊs Journal. 2nd edn. London, 1744.
Young, A. Annals of Agriculture, and Other Useful Arts. Vol. 4. London, 1785.
3 Secondary Sources
As is customary, this bibliography lists works cited in the thesis while omitting
works read but not cited, with two exceptions: It would have been impractical to cite
every biographical treatment of either John or Mary Fletcher. However, many of
these will be of use to future researchers and as library cataloguing and digitization
projects are making it easier to find works once thought lost or simply forgotten, a
number of biographies have come to light in my research. I have included all of
these in the list of biographies of the Fletchers below. Also, following Patrick Streiff, I
have included an updated listing of the FletchersÊ respective publications and the
earliest known date of their publication, with corresponding manuscript references if
extant.

3.1 Biographies of John and Mary Fletcher
Anon. The Life of Rev. John Fletcher: Abridged from Authentic Sources by a Friend
of the Sabbath-Schools. New York, 1850.
··· A Respect Paid to Merit; or a Just Character of the Late Reverend John
Fletcher. Madeley, 1785.
··· A Tribute to the Memory of the Rev. John Fletcher, Late Vicar of Madeley,
Shropshire. London, 1786.
Allen, M. Fletcher of Madeley. London, 1905.
Benson, J. The Life of the Rev. John W. de la Flechere. Compiled from the
Narratives of the Reverend Mr. Wesley; the Biographical Notes of the
Reverend Mr. Gilpin; from His Own Letters; and Other Authentic
Documents. London, 1804.
··· The Life of the Rev. John W. de la Flechere. Compiled from the Narratives of
the Reverend Mr. Wesley; the Biographical Notes of the Reverend Mr.
Gilpin; From His Own Letters; And Other Authentic Documents, Many of
Which Were Never Before Published. 2nd edn. New York, 1833.
Bridel, L., and P.S. Bridel. ÂJ.G. de la FléchèreÊ. Le Conservateur Suisse, ou Recueil
Complet des Étrennes Helvétiennes. Vol 8. Lausanne, 1817, 359-60.
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Burns, J. Life of Mrs. Fletcher: With a Brief Sketch of the Character of Her Beloved

Husband, the Rev. John Fletcher, of Madeley, to Which is Annexed Several
of Their Letters, with Select Beauties from His Writings. London, n.d.

Cox, R. The Life of the Rev. John William Fletcher, Late Vicar of Madeley,
Shropshire. London, 1822.
··· The Life of the Rev. John William Fletcher, Late Vicar of Madeley, Shropshire.
Carefully Revised, and Enlarged by the Insertion of Several Original
Documents. 2nd edn. London, 1825.
Cox, S. ÂHoliness Unto the LordÊ: Illustrated in the Character and Life of Miss
Bosanquet of Leytonstone, Afterwards Mrs. Fletcher of Madeley. Compiled
Chiefly from Her Journal by S. Cox. London, 1876.
ÂFletcher, John WilliamÊ. In ODCC. F.L. Cross and E.A. Livingstone (eds.) 3rd edn.
Oxford, 1997.
Fletcher, M. Some Account of the Death of the Rev. Mr. Fletcher. Dublin, 1785.
Forsaith, P. The Eagle and the Dove: John Fletcher, Vicar of Madeley·Towards a
New Assessment. Bristol, 1979.
Gabler, U. ÂJean Guillaume de la Flechere: John William Fletcher, 1729-1785: Ein
Beitrag zur Geschichte des MethodismusÊ. Pietismus und Neuzeit 17 (1991),
277-80.
Gill, T.E. The Life of Mrs. Fletcher. London, 1845.
Gilpin, J. ÂThe Character of Mr. FletcherÊ. AM (1792), 643-51.
··· ÂThe Character of Mr. FletcherÊ. AM (1793), 3-7, 57-62, 113-19, 169-75, 225-30,
281-84, 337-41, 449-55, 505-11, 551-56, 617-21.
Hack, M.P. ÂMary Fletcher: A Servant of the ChurchÊ. In Christian Womanhood.
London, 1883.
Hargreaves, J.A. ÂFletcher [Née Bosanquet], MaryÊ. In ODNB.
Hodson, J. A Widow Indeed: A Sermon Occasioned by the Lamented Death of
Mrs. Fletcher, Widow of the Late Rev. John Fletcher, Vicar of Madeley.

Shropshire: Preached at Broseley and Coalbrookdale, on Sunday, Jan. 7,
1816. Wednesbury, 1816.

Hopkins, W.M. Fletcher of Madeley: A Lecture Delivered in Connection with the St.
John's Bible Classes, King's Lynn, on Friday, January 21st, 1898. King's Lynn,
1898.
Kingston, J. The Life of the Rev. John Fletcher. Appended to John Fletcher, Appeal
to Matter of Fact and Common Sense. Baltimore, MD, 1814.
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Lawton, G. Shropshire Saint: a Study in the Ministry and Spirituality of Fletcher of
Madeley. London, 1960.
Lockhart, W.C. John Fletcher, Evangelist ... Wesley Bi-Centenary Manual. Vol. 11.
London, 1939.
Macdonald, F.W. Fletcher of Madeley. New York, 1886.
Marrat, J. The Vicar of Madeley: John Fletcher. A Biographical Study. London,
1902.
··· John Fletcher: Saint and Scholar. London, 1901.
May, G.L. ÂFletcher of MadeleyÊ. Theology: A Monthly Journal of Historic
Christianity 1:1 (1920), 18-28.
Moore, H. The Life of Mrs. Mary Fletcher, Consort and Relict of the Rev. John
Fletcher, Vicar of Madeley, Salop. 2 vols. Birmingham, 1817.
··· Mary Fletcher, Her Early Life and Christian Experience. New York, 1832;
Farmington Falls, ME, 1991.
Morrow, T.M. ÂMrs. Mary Fletcher, 1739-1815Ê. In Early Methodist Women. London,
1967.
Nippert, L. Leben und Wirken des ehwürdigen Johannes Fletcher. Bremen, 1887.
Nuelsen, J. Jean Guillame de la Fléchère: Der Erste Schweizerische Methodist.
Zurich, 1929.
Olson, B. John Fletcher, the Great Saint. Des Moines, 1944.
Phelps, E.E. Great Lives and Their Lessons: Fletcher of Madeley; Or, The Power of
a Holy Life. London, [1870].
Philagathos. The Tears of Piety: An Elegy on the Much Lamented Death of the Rev.

John Fletcher, Late Vicar of Madeley in Shropshire; Who Died August 14th,
1785. By Way of Condolence to His Afflicted Widow, and Bereaved Flock.
Bath, 1785.

Randall, J. A Short but Comprehensive Sketch of the Lives and Usefulness of the
Rev. John W. and Mary Fletcher. Madeley, [1879].
Rees, P.S. The Valiant Vicar of Madeley. University Park, 1937.
Ryle, J.C. The Christian Leaders of the Last Century, or England a Hundred Years
Ago. London, 1870.
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Scott, A. ÂA Biographical Sketch of the Author [John Fletcher]Ê. In The Works of the
Rev. John Fletcher with a Life by the Rev. Abraham Scott, i-xxxvi. London,
1840.
Seed, T.A. John and Mary Fletcher: Typical Methodist Saints. London, 1906.
Sidney, M. ÂJohn Fletcher - Saint ExemplaryÊ. The Flame 51:4 (1985), 6-8.
Smith, D.R. John Fletcher: An Upholder of Holiness. Ware, 1968.
Smith, O.J. (ed.) The Lives of Brainerd and Fletcher. London, 1965.
Stevenson, G.J. ÂJohn Fletcher, of MadeleyÊ. In Methodist Worthies: Character

Sketches of Methodist Preachers of Several Denominations, with Historical
Sketch of Each Connexion. London, 1884.

Streiff, P.Ph. ÂFletcher, John WilliamÊ. In ODNB.
··· Jean Guillaume de la Fléchère, John William Fletcher 1729-1785: Ein Beitrag
zur Geschichte des Methodismus. Basler und Berner Studien zur Historischen
und Systematischen Theologie. Vol. 51. Frankfurt, 1984.
··· Reluctant Saint? A Theological Biography of Fletcher of Madeley. G.W.S.
Knowles (trans.) Peterborough, 2001.
Taft, Z. Biographical Sketches of the Lives and Public Ministry of Various Holy

Women, Whose Eminent Usefulness and Successful Labours in the Church
of Christ Have Entitled Them to Be Enrolled Among the Great Benefactors
of Mankind. 2 vols. Leeds, 1828.; Reprint, Peterborough, 1992.

Thomas, E. An Elegiac Tribute to the Memory of the Rev. John Fletcher, Late Vicar
of Madeley, Shropshire, Who Died Sunday, August 14th, 1785. Shrewsbury,
1785.
Tooth, M. ÂObituary [of Mary Fletcher]Ê. WMM 80 (1816), 157-59.
Trinder, B. John Fletcher, Vicar of Madeley During the Industrial Revolution.
Museum Guide, vol. 6.01. Telford, 1985.
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