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tained that true individuation was not a self-contained, empirical process 
but a public and spiritual commitment. Regeneration for him depended 
on conformity through grace to "a principle of oneness that is manifested 
. . . as identical multiple units of generic consciousness." What brings 
together these two sides of Edwards' thought, at least during the period 
of the Awakening, was his effort to link regeneration to the destiny of the 
New World. American Protestants, after all, had a special role to play 
in God's plans. For them above all other peoples, conversion, rebirth, and 
"generic consciousness" were manifested typologically, through the corre­
spondence (which Edwards never tired of explaining) between personal 
fulfillment and social harmony. The result, however unintended, was that 
he went further than his predecessors in adjusting the Puritan vision to the 
norms of his age. Recent historians of religion have observed that 
Edwards' "ethics were prudent and flexible applications of the early 
Puritan tradition to the settled life of mid-eighteenth-century Massachu­
setts," that his chief followers "tended to espouse a ... radically egalitarian, 
libertarian, and fraternal view of ... social and political life," and that his 
theology proved flexible enough for them to "empower the theory of a 
nation."? Edwards should not be burdened with all the sins of his disciples, 
of course; but in this case we cannot entirely dissociate his thought from 
theirs. By implication, it seems clear, his long labor to wed Calvin and 
Locke issued in the union of eschatology and self-interest under the canopy 
of American progress. 

From this perspective, Edwards' post-millennialism was indeed a major 
advance upon the Puritan vision. By opening the future to human control, 
he adapted the belief in process to the needs of an enterprise that had 
grown beyond the limits of a particular region or religious sect. The Bay 
theocrats had joined secular to sacred history, and posited a continual 
increase of material/spiritual blessings. Edwards made the spiral of 
redemption synonymous with the advance of mankind. In doing so, Cush­
ing Strout has shown, he "provided an exit from the harsh confines of 
Calvinism [he] expounded and paved the way for ... new Arminian theol­
ogies of belief in the free will and moral strivings." The historical ironies 
this involved may be more strongly stated. Edwards sanctified a worldli­

7 Perry Miller. JOllathall Edwards (New York: W. Sloane. 1949),62; David Lyttle, 
"Jonathan Edwards on Personal Identity," Early Americall Lite/'(/ture, 7 (1972), 165; 
William Cleb~ch, From Sacred to Profalle America: The Role of Religion in American 
History (New York: Harper and Row, J 9611), 185; Roland Delattre. "Beauty and 
Politics: A Problematic Legacy of Jonathan Edwards," in American PIli!osophy from 
Edwards to Quine, R. W. Shahan and K. R. Merrill. eds. (Norman. Okla.: Univ. of 
Oklahoma Press. 1977), 21-22; Clebsch, From Sacred to Profane, 144. 
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ness he would have despised and lent support to new ideologies that 
linked American striving with scripture prophecy, economic reform with 
the work of the spirit, and libertarian ideals with the approach of New 
Jerusalem. Thus his use of commercial imagery ("to live unto God ... 
is the business and ... the trade of a Christian") became a mainstay of 
Yankee pietism. Th us his figural view of economics (the increase in 
colonial trade "is a type and forerunner" of the time when the whole 
world "shalI be supplied with spiritual treasures from America") reappears 
in countless promotional tracts. And thus the Awakening he inspired, as 
Richard Bushman has shown, encouraged "worldly ambition and re­
sistance to [conservative forms of] social authority"-a middle-class 
upsurgence that resulted in territorial expansion, "increased economic 
opportunities," a "multitude of new traders who calIed for cur­
rency issues," and a rising demand for democratic self-government, alI 
of this sustained and augmented by the sense that it reflected some grand 
providential design-in Edwards' words, "the rising of a New Heaven and 
a New Earth in the New World."8 

* * * 

8 Cushing Strout, The New Heavens and New Earth: Political Religion in America 
(New York: Harper and Row, 1975), 113; Edwards, Works, I: 10, and Images or 
Shadows of Divine Things, Perry Miller, ed. (New Haven: Yale Univ. Press, 1948), 
102; Richard Bushman, From Puritan to Yankee: Character and the Social Order in 
Connecticut (Cambridge: Harvard Univ. Press, 1967), 37, 288; Edwards, Works, 3: 88. 
Let me repeat that, here as elsewhere, the effect was something very different from the 
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Edwardsean revivalism was only one of several factors in this develop­
ment, of course. My point is not that it caused later events, but that it 
provided a framework for harnessing the Puritan outlook to the conditions 
of a new age. Its impact appears, for example, in the revision of the 
concepts of Adamic naturalism and translatio imperii, "the Westward 
course of empire." Traditionally, the return to nature meant a static condi­
tion (whether pastoral or utopian); whereas the "Westward course of 
empire" implied a cyclical view of history, the recurrent rise and fall of 
civilizations. In Enlightenment America, these conflicting views were 
absorbed into a wholly progressive outlook, and transformed into alterna­
tive modes of cultural affirmation. When colonial writers sang of a New 
World paradise, they were not thinking of Adam's garden. They envisioned 
the new end-time Eden, where a gathering of new Adams would complete 
God's grand design. Far from being nostalgic or primitivistic, their para­
dise was to be the result of a series of reformations in history, and there­
fore a fulfillment of social as well as spiritual norms. And if by other 
standards "Eden," "paradise," and "God's design," as they repeatedly used 
these terms, were merely metaphors for secular achievements, for Amer­
icans they also served as reminders that here, as nowhere else, the secular 
was infused with special teleological meaning. 

The same teleology was imposed upon the classical concept of trans­
latio imperii. Edwards (following the Puritans) had recast this into a 
variation of Daniel's apocalyptic scheme of the "four empires," and by 
and large it was the Puritan-Edwardsean version that the eighteenth­
century colonists adopted, transferring their proof-text as they did so from 
scripture to the story of America. The westward star of empire meant 
much more to them than the movement of civilization from East to West. 
It signaled the "complete fulfillment" of "the various ancient prophecies." 
It was the morning star heralding the triumphant sun/Son that (in 
Edwards' words) would "rise in the West, contrary to the course of ... 
the world." And this holds true for everything that empire, West, and 
fulfillment evoked in eighteenth-century America. Libertarianism was not 
just a better way of life, but "the long-promised glory"; the prospects of 
free trade and open competition called to mind the "beauties of IM­

MANUEL'S LAND"; Westward expansion promised the endless bounty of 
"the kingdom of the latter days." It was not a matter of attaining inno­
cence, more land and wealth, the refinements of high culture. These were 
tangible proof of something greater. Elsewhere, such advances might make 
(temporarily) for a good society. In the New World, as a mid-century 
English traveller marveled, the "course of empire" entailed a new "idea, 
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strange as it was visionary," that at some approaching "destined moment 
... America is to give law to the rest of the world."9 

I don't know precisely to what extent the Edwardseans were responsible 
for that strange, visionary idea. What seems clear is that they sanctioned 
the union of sacred history, local progress, and spiritual self-fulfillment, and 
so established the terms in which Yankee Americans could usurp the 
types of scripture for national ends. In the long view, the Great Awakening, 
for all its apparent failure as a religious movement, succeeded in making 
the evangelical mode central to the culture. In an immediate sense, its 
concept of mission fed into the rhetoric of the French and Indian War. 
The result was a triumph equally for English foreign policy and for 
American millennialism. Extending the old techniques to accommodate 
commercial and territorial aspirations-clothing imperialism as holy war 
-the mid-eighteenth-century clergy summoned the colonists to an Anglo­
Protestant errand into the Catholic wilderness. The French were "the off­
spring of that Scarlet Whore"; French Canada "the North American 
Babylon"; and the invasion itself a "grand decisive conflict between the 
Lamb and beast," preview of Armageddon. From the siege of Louis­
bourg (1745) to the Peace of Paris (1763), all of New England, as 
Nathan Hatch has shown, was gripped in "millennial optimism." Hatch, 
noting the infusion of new concepts, claims that this "civil millennialism" 
marked a radical departure in colonial eschatology. His claim is no more 
valid, I believe, than that which has been made for Edwardsean post­
millennialism; but he is right about the mood of the times. Liberals and 
revivalists from Massachusetts to Virginia, including Edwards' old antag­
onist Charles Chauncy, joined in chorus. The downfall of French Canada, 
they predicted, would bring a "most signal revolution in the civil and 
religious state of things in this world"; victory meant nothing less than 
"the accomplishment of the scripture-prophecies relative to the Millen­
nial State."llJ 

Significantly, Edwards himself adopted essentially the same view of the 
war. From his wilderness exile at Stockbridge he exulted in every hopeful 

9 William Smith. Wurks (Philadelphia. 18(3), 2: 170 (see also 2: 171-73); Jonathan 
Edwards, ImaRes or Slwd{}\\'S, 92; Thomas Frink, A Sermull Deli\'ered al Stafford 
(Boston, 1757),4-5, and A Sermoll Preached Befure His Excellellcy (Boston, 1758), 
30; Jonathan Mayhew, A Sermull Preach'd (Boston. 1754), 34; Michael McGiffert, 
The Questioll uf '76 (Williamsburg, Va.: Institute for Early American Life and 
CUlture, 1977), 10. 

HI John Burt. Th" Mercy of God (Newport. R. I.. 1759). 4; Nathaniel Appleton, 
A Sermoll Preached (Boston, 1760).36; Samuel Davies. Sermulls all Imporlalll Subjecls 
I,Philadelphia, 1818),257-58' Hatch, "Origins." 417' Jonathan Mayhew. Twu Dis­
courses (Boston, 1759).61; Charles Chauncy. Man'e/lous Tll/IIRS (Boston, 1745),21. 
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scrap of news. His "Account of Events Probably Fulfilling the Sixth Vial" 
-fulfilling, that is, the last of the prophecies before those concerning the 
advent of New Jerusalem-includes reports culled from a host of local 
newspapers in Boston and New York. Nothing, it would seem, was too 
petty, too flagrantly secular or self-seeking, to contribute to his calcula­
tions. The capture of French ships, increases in New England's "trade 
and acquisitions," signs of commercial, military, and moral decline in 
France, political "distress" in French Canada, the (piratical) seizure of 
French stores of gold, provisions, merchandise, and armaments--every 
fact that touched upon the war was pregnant with prophetic meaning, as 
much an image or shadow of things to come as was any fact of scripture. 
"The late wonderful works of God in America," Edwards wrote to a 
Scottish correspondent after the battle of Cape Breton, were hastening the 
completion of the divine plan. They bespoke "an extraordinary spirit of 
prayer given the people of God in New England, with respect to this 
undertaking, more than any public affair within my remembrance." 
Clearly, "the Most High has made his hand manifest, in a most apparent 
and marvelous manner ... it being perhaps a dispensation of providence, 
the most remarkable in its kind, that has been in many ages ... and a great 
argument . . . that we live in an age, wherein divine wonders are to 

be expected." 11 

Edwards' enthusiasm about the French and Indian War is a striking 
testament to the continuities between revivalist and civil millennialism. 
But the war contributed in its own right toward broadening the scope of the 
rhetoric. The revivalists had enlarged the errand to include the visible 
saints not only of Massachusetts but of all the English colonies. The 
established clergy from 1745 to 1763 went further still. In mobilizing the 
"patriotic inhabitants of Protestant America," they associated "our Sion" 
with "our Colonies" in a wholly secular sense. The basis of their plea was 
not only religion but specifically the civic traditions of Anglo-America­
not only Protestantism, that is, but English libertarianism. To some 
extent, this issued in a heightened sense of loyalty to "the mother country." 
Britain was the source of colonial liberties, and the writings of this decade 
continually celebrate that legacy. But as Paul Varg has observed, they 
also speak over and again of America and Americans, and increasingly 
they extol "the founding fathers, who left England" in order to enjoy 
"the blessings of freedom" in a "New Canaan of Liberty." A Canaan of 
Liberty! The phrase offers a convenient index to the growth of the myth. 

11 Jonathan Edwards, A pocalyptic Writings, Stephen 1. Stein, ed. (New Haven: 

Yale Univ. Press. 1977).254-57,267.261,449,459. 
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The Puritans had justified the errand by reference to the Israelite exodus. 
Eighteenth-century Americans justified both the Israelites and the Puritans 
by reference to their own progress. And having done so, they invoked 
the example of the Bay emigrants in order to inspire their countrymen 
to still greater deeds. "Liberty was the noble errand of our fathers across 
the Atlantic"; they "set the seas and skies, Monsters and savages, Tyrants 
and Devils at Defyance, for the sake of liberty." So adapted and revised, 
the legend of the Puritan founders belonged unequivocally to all white 
protestant colonists. As "the children of Israel [were] led out of Egypt," 
cried Theodorus Frelinghuysen of New York in 1754, "So [were] our 
Ancestors brought over from Europe to this land." And as "God Almighty 
[gave] them the Land of the Heathen," so now He intends to give French 
Canada to the forces of Protestant America. 12 

The message was repeated steadily through the war years, and it was 
accompanied, as of old, by the figural rhetoric of probation. During the 
last, critical stage of the conflict, the ministers tended to mute their threats. 
But no sooner was peace declared than they resumed the lament in full 
force. The battles just past, they warned, did not resolve the issue. Far 
from it: the real crisis had only begun. Like the revivalists, they saw evi­
dence wherever they looked of degeneracy, and the thunder of their moral 
complaint continued into the Revolutionary era. Popery, corruption, 
delicacies and luxuries abounding, rampant lust, gaming, idleness, and 
intemperance-all the "enormities" enumerated by the Synod of 1679 
and the sermons of 1740 returned in the orations of the 1760s and 1770s. 
The cause was independence now, not British-American Protestantism; 
the social ideal a republic, not an Enlightened monarchy. And of course 
the enemy assumed another, subtler, and more perfidious form. The 
English King, rather than the French, was now the instrument of the 
Scarlet Whore; England rather than French Canada was the modem 
Babylon; the danger within came from European fashions and royal agents 
rather than from Indians, Jesuits, or heretics. 

And yet the rhetoric, while dramatically enlarged in its applications, has 
essentially the same structure. Never did the voice of Jeremiah sound 
more loudly in the land than in the springtime of the republic. It may 
be the "Will of Heaven," wrote John Adams on the eve of independence, 

12 David Hall, Israel's Triumph (Boston, 1761), 11; Paul A. Varg, "The Advent of 
Nationalism, 1758-1776," American Quarterly, 16 (1964), 180~81; Jonathan Mayhew, 
A Sermon Preach'd, 23; Samuel Cooper, A Sermon Before Thomas Pownall (Boston, 
1759),48; Theodorus Frelinghuysen, A Sermon on the Late Treaty <New York, 1754), 
9; Samuel Haven, Joy and Salvation (Portsmouth, N. H., 1763),28 (see also Matthias 
Harris, A Sermon in Lewes [Philadelphia, 175n 35-36). 
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that "Americans shall suffer Calamities still more wasting and Distresses 
yet more dreadful. ... The Furnace of Affliction produces Refinement, in 
States as well as Individuals." That was July 3, 1776. Not long before, 
he had heard a minister predicting that God would "come with a 
vengeance" upon the land-and "the whole prophecy," Adams told his 
wife, "filled and swelled the bosom of every hearer." He knew that in 
saying this he was not instructing but confirming Abigail in her faith. 
She herself had comforted him often enough about the ambiguities of 
God's wrath with His chosen. Both of them realized that, by "the 
intention of Heaven," it was through "all the gloom," by means of "blood 
and treason," that the nation's "deliverance [would] be wrought out .. , as 
it was for the children of Israel." Declension, doubt, political and eco­
nomic reversal-as they detailed the afflictions of God's Country it all 
amounted once again to the "day of Israel's trials." Both of them could 
endorse the promise, emblazoned in rough print on a Vermont Thanks­
giving broadside, that "God would yet make us glad, according to the 
Days wherein we have been afflicted, and the Time in which we have 

seen Evil."13 
The Vermont broadside is characteristic of a host of civic as well as 

clerical writings-treatises, orations, pamphlets-which, having detailed 
every local iniquity, sound an urgent summons for covenant renewal and 
concert of prayer. And as Gordon Wood has observed, it was a summons 
that generated millennial frenzy out of the very process of self-doubt. 
Increasingly during the 1760s and early 1770s, patriot leaders drew on the 
image of a "chosen band, removed from the depravations ... of Europe," 
going forth to receive "the heathen . . . for an inheritance and these 
uttermost parts of the earth [for] a possession." Increasingly, they invoked 
what they construed to be the libertarian legacy of the puritan founders. 
And increasingly, they spoke of the emerging conflict for independence 
in apocalyptic terms. When in 1774 Thomas Jefferson revived the fast­
day ritual, he noted with some surprise that "the effect thru' the whole 
colony was like the shock of electricity, arousing every man & placing him 
erect." He learned the lesson well enough to return to those rhetorical 
devices on other important public occasions, from his exhortations during 
the Revolutionary era to his Second Inaugural Address. Tom Paine must 

"John Adams. Adall/s Fall/ily Correspondence, L. H. Bulterfkld, ed. (Cambridge: 
Harvard Univ. Press, 1963-73 l, 2:28; John and Abigail Adams, Fall1iliar Leiters, 
Charles Francis Adams, ed. (New York: HUI"d and Houghton, 1876), 306, 403; 
Thomas Chittenden. broadside. quoted in Mason I. Lowance. Jr .. Introduction to 
Early Verll/ont Broadsides, John Duffy. ed. (Hanover. N. H.: Univ. Press of New 

England, 1975), xvii. 

have learned the same lesson, to judge by his otherwise startling recourse 
to that language in Common Sense. I refer to his use of biblical precedents, 
to his emphasis on providence, and above all to the figural blueprint he 
presents for American exceptional ism, with due emphasis on the landmarks 
of early New England christianography: a fallen Old World (harboring a 
Romish Antichrist), an Egyptian England (in bondage to a "hardened, 
sullen-tempered pharaoh"), and a New Canaan charged "by the design 
of Heaven" with "the cause of all mankind."!-I 

No doubt these Enlightenment heroes capitalized on the work of the 
"black regiment," that "numerous, learned and respectable body," as 
the Revolutionary historian David Ramsay described the New England 
clergy, "who had a great ascendancy over the minds of their hearers, 
They connected religion and patriotism, and in their sermons and prayers 
represented the cause of America as the cause of Heaven." To varying 
degrees, most of the leading Revolutionaries-not only the clerics but such 
disparate political thinkers as Washington, Hamilton, Sam Adams, David 
Humphreys, and Elias Boudinot-responded in similar fashion. Their 
appeals for unity, sounded from military camp, scholar's study, and polit­
ical platform, affirm the same typology of mission: the Hebrew exodus, 
New England's errand, America's destiny. Athens and Rome offered a 
variety of practical incentives or warnings for the republic. As before, 
sacred history provided the controlling metaphors. Recent historians 
have reminded us that the first proposals for the Seal of the United States, 
submitted by Franklin and Jefferson, featured Moses leading the chosen 
people; it might be added that the symbol adopted instead was widely 
interpreted in just this way. "If any should be disposed to ask," said 
Edwards' disciple David Austin, "what has become of the cagle, on whose 
wings the persecuted woman [Rev. 12: 14] was borne in to the American 
wilderness, may it not be answered, that she hath taken her station upon 
the Civil Seal of the United States"? So indeed it was answered (to no 
one's surprise) by Samuel Sherwood on the eve of revolution. Invoking 
the same text from Revelation, Sherwood proceeded to link this to the 
corresponding commemorative and proleptic passages in the Old Testa­
ment: "Ye have seen what I did unto the Egyptians, and how I bare you 
upon eagles' wings.... Now therefore ... ye shall be unto me , .. an 

14 Gordon Wood, The Creatioll of the American Republic, 1776-1789 (Chapel Hill: 
Univ. of North Carolina Press, J969). esp. 107-08,414; David Griffith, Passive Obedi­
ence Considered (Williamsburg, Va., 1776), 14; Jacob Duche, The American Vine 
(Philadelphia, 1775), 26; Thomas Jefferson, Writings, P. L. Ford, ed. (New York, 
1892-99), 1: 11; Thomas Paine, COII/mon Scnse, N. F. Adkins, ed. (New York: Liberal 
Arts Press, 1953),27,3,23. 
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holy nation" (Exod. 19 :4-6), and "shall mount up with wings as eagles" 
(Isa. 40: 31). Then, making explicit the figural import of all three texts, 
Sherwood announced to his election day audience of May, 1776: 

When that God. to whom the earth belongs, and the fulness thereof, brought 
his church into this wilderness, as on eagles' wing, by his kind protecting 
providence, he gave this good land to her, to be her own lot and inheritance 
forever. He planted her as a pleasant and choice vine; and drove out the 
Heathen before her. He has tenderly nourished and cherished her in her infant 
state. and protected her amidst innumerable dangers.... God has, in this 
American quarter of the globe, provided for the woman and her seed.... 
He has wrought out a very glorious deliverance for them, and set them free 
from the cruel rod of tyranny and oppression ... leading them to the good 
land of Canaan, which he gave them for an everlasting inheritance." 

* * * 
The Church's Flight into the Wilderness was the most popuIar and 

inflammatory sermon of 1776, the clerical counterpart of Tom Paine's 
Common Sense, and far more representative than Common Sense of what 
was to become the dominant culture of the new nation. The figural out­
look it sets forth is a telling example of both continuity and change. Almost 
a century and a half before, in the spring of 1630, John Cotton had chosen 
the same texts (from Exodus, Isaiah, and Revelation) to instruct the 
Arbella passengers about their venture into the New World. But whereas 
God's Promise to His Plantations uses the authority of tradition (the stand­
ard view of the eagle as Christ) to justify the venture, Sherwood takes that 
justification, rather than the tradition behind it, as his authority. Ultimately, 
he appeals not to church tradition, and not even to the Bible, but to the 
American experience; and in doing so he virtually reverses the hermeneutic 
process-turns figuralism inside-out. Sherwood's authority is the country's 
progress, his text the Puritan past, his exegetical framework the prophecies 
of America's future. Hence the ease with which he interprets the eagle as 
the Puritan spirit of liberty, figura of the spirit of '76. The radical Whigs, 
he is saying, are the children of promise, as Joshua was the heir to Moses: 
it is all one grand spiral of fulfillment from theocracy to democracy. 
Though he includes the Reformation and forecasts the millennium, as 
Cotton does, Sherwood describes the main redemptive events in terms of 
the growth of colonial society. The sacred point of origin is the Puritan 
settlement; its climax, the impending war of independence. 

15 David Ramsay, History of the American Revolution (Lexington. Ky.: Downing 
and Phillips, 1815), 1:243; David Auslin. The Millennium (Elizabethtown, N. J., 
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In 1670, celebrating the fortieth year of New England's travails in the 
wilderness, Samuel Danforth had similarly posited a figural unfold­
ing from the Great Migration toward a new heaven and new earth. But 
Danforth's pre-millennial view precluded a secular process of fulfillment. 
Edwards had opened the way for identifying American progress with the 
work of redemption, but the Great Awakening was only one more land­
mark in the unfolding drama of the New World. The development of 
the Anglo-American colonies, as Edwards conceived this, stretched 
indefinitely into the age of the spirit. For Sherwood and his compatriots, 
the concept of mission took on a distinct, self-enclosed American form. 
Drawing out the logic of their forebears to a conclusion undreamt of by 
Danforth or Edwards (much less by Cotton and Winthrop), they 
announced that the long-promised, eagerly awaited apocalyptic moment 
had arrived with the American Revolution. The patriot Whigs, "acting for 
the benefit of the whole world and of future ages," were sounding the 
same clarion call "as that of the heavenly hOSl that announced the birth 
of the Savior." The Revolution, they explained, marked the full and final 
"accomplishment of the magnalia Dei-the great events . . . designed 
from eternal ages to be displayed in these ends of the earth ... to the end 
of time"; the "independence of the United States of America is not only a 
marked epoch in the course of time, but it is indeed the end from which the 
new order of things is to be reckoned. It is the dividing point in the history 
of mankind; it is the moment of the political regeneration of the world." 
Appropriately, the July Fourth tradition began with an oration of 1778 
(delivered in Charlestown, South Carolina) which defined "the Revolu­
tion as the beginning of a new age in human history."16 

We can trace the development of this figural scheme through the patriotic
 
addresses of the Revolutionary and Federalist periods-Nicholas Street's
 
The American States Acting Over the Part of the Children of Israel in
 
the Wilderness (New Haven, 1777), Samuel Langdon's The Republic of
 
the Israelites an Example to the United States (Exeter, N. H., 1788), Abiel
 
Abbot's Traits of Resemblance in the People of the United States of
 
America to Ancient Israel (Haverhill, Mass., 1799). In all of these state­

of-the-covenant messages, and countless others like them, such terms as
 

"acting over," "example," and "resemblance" denote a biblical reality
 

16 Chandler Robbins, A Sermon Preached at Plymouth (Boston, 1794), 16, 6-8 
(see also Samuel Cooper, A Sermon Preached Before John Hancock [New York, 17801, 
43-57); Robert Rantoul, quoted in Rush Welter, The Mind of America, 1820-1860 
(New York: Columbia Univ. Press, 1975), 49; Wesley Frank Craven, The Legend 
of the Founding Fathers (New York: New York Univ. Press, 1956),71. 
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thrice removed. For the Puritans the errand carried forward the biblical 
exodus; for Edwards, the revival brought to fruition the Puritan errand; 
for the Whig preachers, the Revolution unveiled the meaning of exodus, 
errand, and revival. The flight of Noah, the wanderings of Abraham, the 
desert march of Israel, the formation of the early church, the revolt of 
Luther and Calvin against Rome: to all this the Revolution stood as anti ­
type. Like the Incarnation, it marked a qualitative change in the spiral of 
human history. A new era had begun with the discovery of the New 
World, and the Revolution confirmed it, precisely as Christ had confirmed 
the new era of faith. In doing so, He had invoked the authority of scrip­
ture, but it was His mission that defined and explicated the prophecies. 
Such too was the relation between Old and New Israel. Now that the 
Americans had fulfilled the covenant, their magnalia Dei would continue, 
in the image of the Revolution, "to the end of time." 

It would be another generation or so before the typology of America's 
mission could be fully rendered-before Washington could be enshrined as 
savior, his mighty deeds expounded, his apostles ranked, the Judas in 
their midst identified, the Declaration of Independence compared to the 
Sermon on the Mount, the sacred places and objects (Bunker Hill, Valley 
Forge, the Libery Bell) properly labeled. It would take several decades for 
the Constitution to be duly ordained (in Emerson's words) as "the best 
book in the world" next to the New Testament, and for the Revolution to 
be "indissolubly linked" (as John Quincy Adams put it) with "the birthday 
... of the Savior," as being the social, moral, and political correlative of 
"the Redeemer's mission on earth" and thus "the first irrevocable pledge 
of the fulfillment of the prophecies, announced directly from Heaven." 
But the pattern was well established by the end of the eighteenth 
century. And fittingly enough, a key figure in its establishment was 
Edwards' grandson, Timothy Dwight, a leading member of the black 
regiment, signer of the Declaration of Independence, Enlightenment 
intellectual, Connecticut wit, libertarian, Calvinist, and patriot Whig. 
"This great continent," Dwight exclaimed, "is soon to be filled with the 
praise, and piety, of the Millennium; here, is the stem of that wonderful 
tree whose topmost boughs will reach the heavens." 

The period is now on the wing in which "the knowledge of the LORD shall 
fill the earth as waters fill the sea." ... Another sun, rolling around the 
great Centuria! year will, not improbably, have scarcely finished his progress, 
when he shall see the Jew "reingrafted into the olive, from which he was 
broken off." ... Think of the manner in which God bare your fathers in 
this land on eagles wings. Recal[l] their numerous deliverances.... A work, 
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thus begun, and thus carried out, is its own proof, that it will not be
relinquished. I' 

Dwight expressed these hopes most fully in his epic poem, The ConqLlest 
of Canaan, which builds on constant crises and "trials" (backsliding, 
treachery, hoJy war) toward a celebration of the New World republic­
America, the second "blissful Eden bright," "by heaven design'd." Dwight's 
hero is Joshua; his subject, the battle for the biblical Canaan. But the 
action itself, he makes clear. is part of a grand process culminating in the 
Revolution. The Israelite leader serves by comparison (as harbinger of a 
"greater dispensation") to reveal Washington as the Christ-like "Benefactor 
to Mankind," directing a "more fateful conflict" on "new Canaan's prom­
ised shores." Ultimately, that is, Israel's conquest of Canaan finds its 
vindication, its epic-heroic quality, in what it tells us of America's mission. 

To nobler bliss yon western world shall rise, 
Unlike all former realms.... 

Here union'd choice shall form a rule divine; 
Here countess lands in one great system join; 
The sway of Law unbroke, unriva1l'd grow... 

Some twenty years later, Washington's successor to the role of the 
American Joshua, John Adams, contemplated the meaning of that more 
fatefUl conflict. He decided, in a justly famous passage, that the motives 
behind the Revolution "ought to be traced back for Two Hundred Years, 
and sought in the history of the Country from the first Plantations.... 
This produced, in 1760 and 1761, AN AWAKENING and a REVIVAL of
 
American Principles and Feelings, with an Enthusiasm which went on
 
increasing till in 1775 it burst out in open violence."ls Adams' use of the
 
Great Migration as precursor of the War of Independence is a significant
 
testament to the secular-sacred typology developed through the eighteenth
 
century. Significantly, too, his key terms remind us, whether by intention
 
or not, of the Northampton millennium: enthusiasm, awakening, revival. *
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