
John Owen’s habit of casting himself as a simple, unlearned reader led primarily by the
Spirit, “enabled the habit among evangelicals of reading the Bible apart from confession
or exegetical tradition” (76) and in reaction “to the claims of ‘enlightened’ [contempo-
rary] critics” (86). Robert E. Brown does an admirable job tracking the political thought
of Richard Baxter and Cotton Mather in their commentary on key biblical passages like
Romans 13 (104). Ruth Albrecht, after describing the way that Anna Catharina
Scharschmidt and Johanna Eleonora let scripture interpret their life experience and
vice versa, notes that they nowhere “highlight their positions as women” (161).
Hoselton’s essay “Early Pietist and Evangelical Missions” points out that “minimalistic,
conversionist-oriented exegesis failed to apply Scripture to confront the sins of colonial-
ism” (123). Such Bible reading habits may illumine the lived religious experience of
individual readers but little beyond that experience, leaving an interpretive shadow
that some of the contributors to the collection seem more aware of than others.
This matters because, as Hoselton comments in the introduction, early German
Pietism was not made obsolete by later German higher criticism of the Bible; it was
made essential with the global spread of evangelicalism (4).

Kevin Seidel
Eastern Mennonite University
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To Walk the Earth Again: The Politics of Resurrection in Early
America. By Christopher Trigg. New York: Oxford University Press,
2023. xi + 306 pp. $83.00 hardcover.

Christopher Trigg’s volume is an expansive and detailed conversation with eighteenth
and nineteenth-century interlocutors centered on their ideas about the afterlife.
Trigg shows how early eighteenth-century theologies about the next world – notions
rooted in the Puritan era –managed to cast long shadows even into the early nineteenth
century, in which the “emphases on the heavenly reunion of family and friends and the
eternal expansion of human capabilities have close analogues in earlier Puritan texts”
(13). He maintains that robust and corporeal visions of life after death were central
to the Puritan project, explicated in the first generation of Puritan divines and amplified
in the works of Cotton Mather and Thomas Prince. Far from being harbingers of radical
individualism and modernity, these Puritan thinkers held to beliefs that were traditional
and communitarian. They clung to the notion that resurrected communities, rather
than insular individuals, made up the celestial realm. And while by the early nineteenth
century their eschatological dream was fading, American literary figures as diverse as
Edgar Allen Poe and George Lippard heard the faint echoes of Puritan voices in
their fascination with life beyond the grave.

Trigg’s analysis begins with the first founders of Puritanism in North America.
Focusing on leaders John Cotton and Thomas Shepard, he argues convincingly that
they held to a vision that resurrection “linked Christians to the living, the dead, and
those yet to be born” (21). Their communitarian ethos set them apart from the true
modernizers in colonial New England – radicals such as Anne Hutchinson, Samuel
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Gorton, and the Quakers, who created the intellectual scaffolding for a more solitary,
individual, and eventually secular, outlook on the afterlife. Trigg wants to stand with
the Puritans in validating how their corporeal and communitarian vision of life after
death endowed them with commitments to justice and righteousness on this earth.
Divine judgement rendered responsibility necessary.

The emphasis on “collective life after death” reached its apogee in the works of
Cotton Mather (59). Trigg’s chapter on Mather’s works and his engagement with the
“First Resurrection” in particular is a tour de force. While no brief review can do justice
to his analysis, Trigg demonstrates that Mather’s eschatology was focused on “proving
that the collective aspect of human existence did not expire with mortal life” (78).
Indeed, Trigg’s interpretation of Mather’s resurrection theology reveals that “his
description of resurrection as a return to earth, rather than a direct flight to heaven,
contests the modern sense of what salvation means” (99). Here again, the Puritans
stand as a bulwark against the rising tide of modernism and a fluffy, nether worldly
understanding of the individual saints in heaven. Trigg’s excavation of Mather’s work
is one of the book’s strengths, though readers unfamiliar with the corpus of Cotton
Mather’s theology and life may find this to be a challenging read.

Perhaps the volume’s most compelling chapter takes up what Trigg calls
“Resurrection’s Racial Politics.” He explores the racial politics of the afterlife, engaging
with thinkers who wondered whether black people could enjoy heavenly salvation with-
out being bleached white. Would the saints become luminous in heaven, or would they
retain the tincture of race? Trigg’s exploration of the work of Samuel Sewall, especially his
tract The Selling of Joseph, restores race to the wider colonial conversation about the after-
life. More important, however, is the light that Trigg shines on the thoughts of black folks
themselves. Witnesses such as Jupiter Hammon, “the first black author to be published in
colonial America,” Ignatius Sancho, and Ottobah Cugoano in his Thoughts and
Sentiments on the Evil and Wicked Traffic of the Slavery, enrich the volume immeasurably
(134–138). Here, Trigg’s analysis of the connection between politics and resurrection
comes most clear: “By suggesting that resurrected bodies could be black, Hall, Cugoano,
and Sancho made a powerful case for African political emancipation” (138).

Trigg’s next chapter returns to the world of the Puritans and offers a close examina-
tion of the thought of the eighteenth-century New England theologian Thomas Prince.
Prince advanced the thinking of earlier divines by his deep interest “in the problem of
the globe itself – how would the fallen corrupted earth be made worthy of the resur-
rected and perfected saints of the millennium?” (145). In Trigg’s telling, Thomas
Prince emerges as a hybrid thinker, part theologian and part scientist. He was “commit-
ted to understanding (as far as was possible) the scientific processes by which the regen-
eration of the world would take place (the adjustment of the earth’s orbit, the
purification of its atmosphere)” (176–177).

The final chapter of the volume, titled “Secular Resurrections” takes a different
approach, pointing to those Trigg terms “post Christian authors” (177). He explores
Enlightenment avatars Jefferson, Franklin, and Thomas Paine to chart how visions of
the afterlife became unmoored from their Puritan roots. He examines the works of
early national writers and literary figures to trace how shadows of these earlier commu-
nitarian engagements with the afterlife could still be glimpsed – metaphorically and
metonymically – in the decades before the Civil War. Ministers and theologians, for
the most part, move to the sidelines here to make way for Spiritualists, novelists, and
literary figures. While Trigg acknowledges that antebellum Americans developed an
elaborate cult of the dead – one thinks of detailed mourning rituals, hair jewelry,

Church History 201

use, available at https://www.cambridge.org/core/terms. https://doi.org/10.1017/S0009640724000131
Downloaded from https://www.cambridge.org/core. IP address: 18.224.52.104, on 19 Feb 2025 at 13:33:35, subject to the Cambridge Core terms of

https://www.cambridge.org/core/terms
https://doi.org/10.1017/S0009640724000131
https://www.cambridge.org/core


postmortem photography, iconography and painting, as well as the emergence of the
rural cemetery movement – he largely eschews analysis of it (182). This omission
may have been a lost opportunity for the book. In the decades leading up to the
Civil War and during the conflict itself, discussion of heaven brimmed among clergy
and church members alike.

This is a provocative, dense, and sometimes confounding book. Readers unfamiliar
with the nuances of Puritan theology and American intellectual history will need to
have reference resources at the ready. The citation format is confusing – sometimes
sources are noted with a traditional superscripted footnote number and other times par-
enthetical citations are introduced. There are copyediting errors and complex sentences
that make the narrative challenging to digest. To be fair, many of these problems are not
Trigg’s and perhaps rightly belong to the production process at Oxford University Press.

Advanced scholars of American church history, however, will likely be able to overlook
these obstacles and benefit from the depth of Trigg’s research and his insightful analysis.

Mark S. Schantz
Professor Emeritus, Department of History, Birmingham-Southern College
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The Oxford Handbook of Early Evangelicalism. By Jonathan
Yeager. Oxford: Oxford University Press, 2022. xv + 661 pp. $175.00
hardcover.

This volume is a collection of thirty-one essays that offer a comprehensive history of the
early evangelical movement in Great Britain, North America, and Europe during the
long eighteenth century. Edited by Jonathan Yeager, the book features an impressive
lineup of distinguished authors.

The book is divided into four parts that present different angles of vision on early
evangelicalism. Part I, “Context,” contains two chapters investigating the social and intel-
lectual contexts for the rise of evangelicalism. Part II, “Churches and Movements,” pre-
sents an exhaustive overview of the regional and denominational variety of the movement.
Particularly noteworthy is Jan Stievermann’s superb essay on German Pietism, which
expertly traces the intertwined histories of German Pietism and Anglophone evangelical-
ism. Part III, “The Culture of Evangelicalism,” identifies some of the key features of early
evangelicals’ theology and practice, including their anti-Catholicism, their ambivalence
about slavery, and their missionary spirit. Two excellent essays – Wendy Raphael
Roberts on “Poetry” and Mark Noll on “Hymnody” – reveal why future historians should
pay greater attention to evangelicalism and the arts.

Part IV, “Personalities,” is both the richest section of the volume and in some ways, the
least satisfying. Those who think that there is nothing left to say about Jonathan Edwards
will want to read Kenneth Minkema’s fresh interpretation of Edwards’s interest in mys-
ticism, Cabbalism, quietism, and vitalism. But Part IV is structured so that it includes
essays about white, male leaders – Edwards, John Erskine, and George Whitefield –
with no attention to the fact that they were white men. In contrast, the contributors writ-
ing about indigenous, women, and black evangelicals seem to have been asked to write
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