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Introduction 
 

The Framing of Samson Occom: 
Moderate Evangelical Preacher of the Great Awakening 

_____________________ 
 

 

Described as a “Small Hut, framed with Small Poles and Covered 

with Matts made of Flags,” Samson Occom locates his day of small 

beginnings in a “wigwam”, a common dwelling for his people, the 

Mohegans of eighteenth-century Connecticut.1 But God in his great mercy, 

the Apostle Paul declares, takes “what is low and despised in the world, even 

things that are not, to bring to nothing things that are, so that no human 

being might boast in the presence of God” (1 Cor 1:28-29 ESV).2 With this 

 

1 Harold Blodgett, Samson Occom, The Dartmouth College Manuscript Series Number Three 
(Hanover, NH: Dartmouth College Publications, 1935), 47. 

2 All Scripture quotations in this paper are from the English Standard Version (ESV) unless 
otherwise noted. 
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declaration of the Apostles, Samson Occom would have heartily agreed. 

Though more will be added later, we note up front that Samson Occom was 

a product of what history has labeled the Great Awakening in America—a 

movement of religious fervor which swept through the colonies in the early 

eighteenth century.  

It the intention of this paper to present Occom as a leading example 

among Indian (primarily), and white churches, as not only a product of, but a 

promoter of, the moderate evangelical spirit that characterized the Great 

Awakening which broke out in the 1740s in the American Colonies. The 

term “leading” is intentionally used, for though the name of Occom is 

unknown to many in our day, in his day, church historian Thomas Kidd 

notes Occom was “undoubtedly the most celebrated Native American 

missionary” bar none.3 Through closer examination, Occom emerges as a 

strong gospel preacher and missionary of the Great Awakening. 

Our argument for the establishment and support of this assertion—that 

Occom is truly to be numbered among the moderate evangelicals of the 

Great Awakening period—will fall out along two lines of thought. First, 

Occom must be set within the broader framework of the dominating 

religious movements or awakenings of his day which composed what is oft 

referred as the Great Awakening. Second, Occom must be placed within this 

broad framework of the Great Awakening. This will of course be the more 

involved portion of our presentation. In this section attention will be given to 

Occom’s background and conversion, his education and ministerial 

ordination, his tireless labors among and for his people and some of the 

 
 
3 Thomas Kidd, The Great Awakening: The Roots of Evangelical Christianity in Colonial America 

(New Haven: Yale, 2007), 206. 
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moderating acquaintances he formed along the way, and finally attention 

will be given to the enduring legacy Occom has left to us all in his hymnody 

and that portion of his preaching which has been preserved. This will all 

conclude with a final assessment of Occom, summarizing our findings 

regarding his moderating Evangelical convictions. 
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Section I 
 

Pentecostal Outpourings: 
Framing the Context of the Great Awakening4 

 
___________________________________________________ 

 
 
 

These “Pentecostal outpourings” experienced by the church 

throughout her history, are evidence of the granting of “the promise of the 

Father” which was “won for us” by the “righteous life and atoning death” of 

Christ for his church.5 Over the years much ink has been spilt in the 

recounting and analysis of these various outpourings, following the initial 

outpouring of the Holy Spirit on the church recorded in the book of Acts. 

The particular outpouring which we are concerned with here took place in 

the middle years of the eighteenth century—almost two thousand years after 

 
 

4 The title for this section has been modified from the new work by Robert Davis Smart, Michael 
A. G. Haykin, and Ian Hugh Clary, Pentecostal Outpourings: Revival and the Reformed Tradition (Grand 
Rapids: Reformation Heritage Books, 2016). 
 

5 Smart, Pentecostal Outpourings, ix. 
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the promise was first given by Christ. Church historian Mark Noll, looking 

at the subject of this outpouring, notes that 

During the middle third of the eighteenth century, a similar series of 
interconnected renewal movements arose in England, Wales, 
Scotland, Ireland and Britain’s North American colonies. These 
movements…grew out of the Protestant Reformation as it had been 
experienced in the British Isles, but more was going on than a mere 
repetition of Reformation beliefs and practices. A series of revivals—
or intense periods of unusual response to gospel preaching linked with 
unusual efforts at godly living—marked the origin of a distinctly 
evangelical history. In Britain these precipitating events were known 
as the Evangelical Revival, while in the American colonies they were 
called the Great Awakening.6 

 In a consideration of the rise of the Revival or revivals, there are many 

things that could be noted concerning these movements of “intense” 

response to gospel preaching. We will take a broad look at some prominent 

areas of importance regarding the Revival, namely its ecclesiastical origins, 

geographical parameters, a consideration of the broad theology of the 

Revival itself, and finally we will take a closer look at the view of the 

doctrine of soteriology held by the dominant group in the American Great 

Awakening, known as the moderate Evangelicals. 

Ecclesiastical Origins of the Revival 

 It should be understood that the Evangelical Revival, by and large, 

was initially a movement finding its point of origin in the Church of England 

proper in the 1730’s, as opposed to the Dissenting groups outside its walls, 

groups who were initially skeptical to much of it at best. As Michael J. 

Crawford notes in an article seeking to uncover the origins of the 

Evangelical Revival, “the Revival in England began within the established 

 
 
 6 Mark A. Noll, The Rise of Evangelicalism: The Age of Edwards, Whitefield and the Wesleys 
(Downers Grove, IL: Intervarsity, 2003), 18. 
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church and under the leadership of Anglican ministers.”7  These ministers 

were namely three: Howell Harris, George Whitefield, and John Wesley.  To 

narrow the focus regarding the timing of this movement, John Wesley 

speaks with absolute confidence when in one of his many journal entries he 

writes that it was in 1738 “when God began his great work in England.”8 But 

according to John Walsh, in his “Origins of the Evangelical Revival,” 

“Wesley’s accounts of the history of the movement are decidedly biased, 

and they incensed some of the early evangelicals who stood outside 

Wesleyan Methodism.”9  

 One of those so “incensed” was Welsh evangelist Howell Harris, who 

wrote in reproof of Wesley, that Wesley was “monopolizing the whole of the 

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

the first field-preacher in England, and the work was in the fields in Wales 

long before.”10 By “his branch” Harris most likely is making reference to the 

branch of the revival movement that was theologically Arminian and 

identified more with Wesley. Furthermore, Harris’ reproof was no 

groundless retort, for Walsh adds here that “simple chronology disposes of 

the stereotype of the whole Revival as a chain-reaction from the Aldersgate 

Street Experience (ie. Wesley’s conversion), and of John Wesley as a 

solitary Moses striking the rock of petrified Anglicanism to release a sudden 

 
 
 7 Michael J. Crawford, “Origins of the Eighteenth-Century Evangelical Revival: England and New 
England Compared,” in The Journal of British Studies 26 (October 1987), 392. 
 
 8 John Wesley, “An Extract of the Rev. Mr. John Wesley’s Journal,” The Works of John Wesley, 
Vol. 4 (Grand Rapids: Baker, 2002), 269. 
  
 9 John Walsh, “Origins of the Evangelical Revival,” in Essays in Modern English Church History 
in Memory of Norman Sykes, eds. G. V. Bennett and J. D. Walsh, (London: Adam and Charles Black, 
1966), 134. 
 
 10 Ibid., 134. 
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stream of revival.”11  Walsh and Harris’ thoughts are surely correct in 

leaning toward the primacy of Whitefield when it comes to the origins of the 

Revival.  This fact is further corroborated by David Ceri Jones, when he 

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

brothers, but by their Holy Club companion, George Whitefield.”12  Jones 

adds that  

Whitefield had reached settled evangelical convictions as a twenty-
year old undergraduate at Oxford early in 1735, over three years 
before John Wesley had his heart ‘strangely warmed’ at Aldersgate 
Street in May 1738. Shortly after almost driving fifteen people mad 
during his first public sermon in Gloucester, Whitefield accepted the 
invitation of his old Holy Club friend, Thomas Broughton, to deputize 
for him at the Chapel of the Tower of London. The two months he 
spent in London during the summer of 1736 launched the ‘boy 
parson’ onto the public stage. His preaching drew new members into 
James Hutton’s society and some of the other older religious societies 
in London, including that at Fetter Lane, so that by early 1738 there 
already existed a network of evangelical societies that had grown up 
in response to the mini-awakening that Whitefield had initiated. 
Methodism did not, therefore, begin at Aldersgate Street.13 

None of this is to take away from the role John Wesley would later play in 

the movement of the Evangelical Revival. Rather, at this point we are simply 

trying to establish the point and timing of origins in relation to the 

movement of renewal in England, known as the Evangelical Revival, which 

would in turn serve as the backdrop for the awakening in America a few 

years later.14 

 
 11 Ibid. 
 
 12 David Ceri Jones, “The Lord Did Give Me a Particular Honour to Make [Me] a Peacemaker: 
Howel Harris, John Wesley and Methodist Infighting, 1739-1750” in Bulletin of the John Rylands 
University Library of Manchester, Vol. 85, Numbers 2 and 3, Summer and Autumn 2003, 73. 
 
 13 Ibid., 74. 
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Geographical Parameters of the Revival 

 Second, not only do the origins of the Revival need to be established, 

the parameters of the Revival need to be taken into account as well. The 

Evangelical Revival in England did not stand in isolation from other 

movements.  Rather it was one renewal movement among many 

simultaneous and somewhat interconnected movements of revival (or in 

some cases awakening), that were being manifest in the churches and areas 

around the world. As indicated in Noll’s comments above, “a similar series 

of interconnected renewal movements arose in England, Wales, Scotland, 

Ireland and Britain’s North American colonies.”15 One might also note 

David Bebbington’s helpful comment regarding the relationship between the 

movements in America and England.  He writes that, “The movement in 

America, which Whitefield fanned into a larger flame, is usually styled ‘The 

Great Awakening.’ But it was part and parcel of ‘The Eighteenth-Century 

Revival’, a quickening of the spiritual tempo in Britain and beyond.”16 

 Moreover, W. R. Ward in his work, The Protestant Evangelical 

Awakening, chronicles various renewal movements during this period on the 

European continent as well. In a fascinating approach to his research, Ward 

chronicles the spread of believers “breathing after a reformation” throughout 

the European continent, the American colonies, and the United Kingdom, 

 
 14 One further historical point is to be made here regarding the possibility of Harris being the point 
of origination for the Revival.  Harris, from Wales, came to experience conversion prior to Whitefield in 
the spring of 1735 just prior to the conversion of Whitefield, also in the spring.  This fact alone leads 
Bebbington to state that when it comes to “the emergence of the movement that became Evangelicalism. . 
.priority in the British Isles must go to Wales.” Yet, that being the case, Harris, apparently focusing on 
Whitefield’s early engagement in field preaching, gives the honor of primacy to Whitefield. David 
Bebbington, Evangelicalism in Modern Britain: A History from the 1730s to the 1980s (London: 
Routledge, 1989), 20-21. 
 
 15 Noll, The Rise of Evangelicalism, 18. 
 
 16 David Bebbington, Evangelicalism in Modern Britain (London: Routledge, 1989), 20-21 
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through an examination of “surviving correspondence” or written letters.17 

This “surviving correspondence” represents an ever growing trans-Atlantic 

communication medium over which the events of the revival in various parts 

of the world both kept information flowing, and was in itself a great 

stimulator to the growing cause of renewal.  G. M. Ditchfield considers “the 

early stages of the revival in the international context (as) greatly facilitated 

by the ability of those involved to communicate news of developments from 

one part of the world to another.”18 Of note in this correspondence one might 

think of the journals of Whitefield, the letters between the American pastor 

Jonathan Edwards, and the ministers of Scotland, the publication of 

Edward’s Narrative by Watts or countless other letters, books, periodicals, 

and pieces of communication across both land and sea. 

Broad Theology of the Revival 

 Theology is a third and final point that needs to be stressed in our 

comments regarding the Revival.  Broadly speaking, the theology of the 

Evangelical Revival was Calvinistic, but evangelically so.  First, consider 

the theology of the Revival as Calvinistic. With the primacy of Whitefield 

and Harris (along with the work of Daniel Rowland, also of Wales) in the 

origination of the Revival movement in the British Isles, it should be no 

surprise that the general thrust of the theology of the Revival, especially in 

the early years, was Calvinistic. Scholar and church historian Kenneth 

Stewart writes, “If the Revival had a common theology, it may be said to 

 
 
 17 W. R. Ward, The Protestant Evangelical Awakening (New York: Cambridge University Press, 
1992), 1; Ibid., 3. 
 
 18 G. M. Ditchfield, The Evangelical Revival (London: UCL Press, 1998), 20. 
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have been overwhelmingly Calvinistic.”19 Furthermore, he adds that it was 

in fact “evangelical Calvinism which had been the underpinning of the 

Evangelical Revival.”20 Furthermore, Gordon Rupp in his massive Religion 

in England 1688-1791, writes that when it came to the theology of the 

Revival, “Wesley’s Arminianism (was) the odd one out” due to the fact that 

standing behind the movements in “America, and Wales, and Scotland there 

was (the) background of Puritanism, mainly in its Calvinist form.”21 

 But it should be understood that this theological Calvinism of the 

Revival was of the evangelical sort.  This was the Calvinism of Whitefield 

and Harris, not that of Hussey and Brine.  John Hussey (1660-1726) a 

Congregationalist pastor, and John Brine (1703-1765) an English Particular 

Baptist, were among those responsible for the promulgation of a form of 

Calvinism, commonly known as hyper-Calvinism, which denied the offer of 

the gospel to all men and saw no responsibility on their part to offer the 

gospel to all men.  Though this form of Calvinism was certainly present, in 

the early decades of the eighteenth century and in some cases strongly so—

even keeping some Dissenters from participating in the initial stirrings of the 

Revival—this was not the form of Calvinism embraced by the likes of 

Whitefield, Harris, and company.   

The Calvinism of the Revival was of the “evangelical” sort, an 

evangelicalism characterized by David Bebbington in his work 

Evangelicalism in Modern Britain. Bebbington sets out a case for an 

 
 
 19 Kenneth Stewart, Restoring the Reformation: British Evangelicalism and the Francophone 
‘Réveil’, in Studies in Evangelical History and Thought (Waynesboro, GA: Paternoster, 2006), 9. 
 
 20 Ibid., 1. 
 
 21 Gordon Rupp, Religion in England 1699-1791, in The Oxford History of the Christian Church, 
ed. Owen Chadwick (Oxford: Clarendon Press, 1986), 325. 
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evangelicalism especially marked out by: “conversionism, the belief that 

lives need to be changed; activism, the expression of the gospel in effort; 

Biblicism, a particular regard for the Bible; and what may be called 

crucicentrism, a stress on the sacrifice of Christ on the cross (emphasis in 

original).”22 Mark Noll offers the following explanation of activism to help 

differentiate this form of evangelical Calvinism from its counterpart in 

hyper-Calvinism when he writes that activism is “the dedication of all 

believers, including laypeople, to lives of service for God, especially as 

manifested in evangelism (spreading the good news) and mission  

(taking the gospel to other societies).”23 

When we come to the scene in America, what has been said about the 

theology of the Evangelical Revival in England, could generally be said of 

the Great Awakening in Colonial America as well: it was Calvinistic and it 

was evangelical. However, one element needs modification or clarification 

in relation to the work of David Bebbington and his well-worn quadrilateral. 

Thomas Kidd believes that especially in the arrival of George Whitefield, 

another element needs to be added to Bebbington’s quadrilateral in laying 

out the character of the Evangelical Calvinism of the Awakening. Kidd 

contends however, that Bebbington’s quadrilateral is insufficient to “account 

for the enormous weight that evangelicals. . .put upon the Holy Spirit’s 

ministry” in the Great Awakening in America in particular.24  

 
 
 22 Bebbington, Evangelicalism, 3. 
 

23 Noll, Evangelicalism, 19. 
 
24 Thomas Kidd, George Whitefield: America’s Spiritual Founding Father (New Haven: Yale, 

2014), 36. 
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He notes more fully in his prior work on the Great Awakening itself 

that “early American evangelicalism was distinguished from earlier forms of 

Protestantism (which were somewhat adequately characterized by the 

quadrilateral of Bebbington), by dramatically increased emphases on seasons 

of revival, or outpourings of the Holy Spirit, and on converted sinners 

experiencing God’s love personally.”25 The answer to the question of 

whether or not Kidd has found a “fifth” distinctive of Evangelicalism in 

America, or whether his findings could simply be subsumed under 

Bebbington’s point of “conversion” goes well beyond the purview of this 

paper, an interesting and I believe worthy question though it may be. 

However, it is not to be denied that as Kidd adds, “the role of the Holy Spirit 

and the methods of revival (spurred on by various  

views on the working of the Spirt) were hotly contested among early 

American evangelicals.”26 

Particular Soteriology of the Revival 

A fourth and final thing that needs to be done in generally setting out 

the broad context of the revival movements of the eighteenth century, and 

specifically in turning our attention to the movement in the American 

colonies to set the context for surroundings of Samson Occom, is to consider 

the dominant evangelical movement in the Awakening, known to many 

scholars as the moderate evangelicals. As previously noted, Kidd highlights 

in his work on the Great Awakening that “both the role of the Holy Spirit 

and the methods of revival were hotly contested (issues) among early 

 
 

25 Thomas Kidd, The Great Awakening: The Roots of Evangelical Christianity in Colonial 
America (New Haven: Yale, 2007), xiv. 
 

26 Ibid. 
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American evangelicals.”27 This dispute led to the break-up of Evangelicals 

along a line or a continuum or range stretching from those who were in 

general opposed to the revival and at the other end those who were highly in 

favor of it. The grouping along Kidd’s continuum hold three distinct points 

and are to be distinguished as: anti-revivalists, moderate evangelicals, and 

radical evangelicals. The anti-revivalists, as their name suggests were just 

that, against the revival, viewing the revival as the work of enthusiasts. They 

saw it as an aberration of true Christianity and were generally opposed to it 

at every point. At the other end of the spectrum were the radical 

Evangelicals, who were in favor of the awakening in all its variant forms, 

embracing the “Spirit’s movements, even if social conventions had to be 

sacrificed.”28 

Moderating these two positions, were the moderate Evangelicals who 

made up the bulk of the awakening movement, especially as the revival 

progressed. Though they shared some of the concerns of the anti-revivalists 

regarding the excesses embraced by the radicals, they also were of the 

conviction that though aberrations may be present, these did not discount the 

validity of the awakening across the board. It will be the position of this 

paper, to argue that Samson Occom is to be rightly placed along this 

continuum within the category of the moderate evangelicals. However, 

before the evidence can be marshalled for proof of our assertion regarding 

Occom and his placement among the moderates, the specific soteriology of 

the moderate evangelical movement must be measured.  

 
 

27 Ibid. 
 

28 Ibid. 
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Robert Caldwell, in his forthcoming work by InterVarsity Press, The 

Theology of American Revivalists, provides a helpful breakdown of the 

theology of the moderate Evangelicals, especially in relation to their 

theology of salvation. Having culled a vast amount of material from 

eighteenth century writers, Caldwell has concluded from the primary sources 

available to him that the principle components of their soteriology can best 

be summarized in three-fold designation: conviction, conversion, and 

consolation.29 Although nicely alliterated, and for all practical purposes, 

could even preach well, Caldwell did not invent this three-fold descriptor. 

Rather, it is so itemized in the primary material itself. These—conviction, 

conversion, and consolation—are, according to various eighteenth-century 

witnesses, a “judicious description” of the “distinct parts” of “the ordinary 

work of the Spirit of grace, in applying the redemption purchased by Christ 

to particular souls.”30 

In each successive portion of this redemptive-application rubric, 

Caldwell adds several distinguishing particulars clarifying the fullness of 

each element. He explains stating: 

The process begins with conviction of sin where individuals come to 
“a convincing and humbling sense of their sin, guilt, and impotency” 
and are “driven to despair of help from any refuges of their own.” 
Through prayer, seeking God, and utilizing the means of grace, 
sinners wait for God’s work of regenerating grace. The second part, 
conversion, commences with a moment of spiritual illumination 
where the convicted sinner “sees that Christ is an All sufficient 
Saviour, able to save them to the utmost that come unto God by him.” 
This discovery emboldens the individual to venture forth in 
repentance and faith in Christ. The third part, “consolation,” 

 
 

29 Robert Caldwell, The Theology of American Revivalists (Downers Grove, IL: Intervarsity Press, 
forthcoming 2017), 8. 
 

30 Jonathan Dickinson, A Display of God’s Special Grace (Boston: Rogers and Fowle, 1742), ii. 
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comprises the young Christian’s pursuit of spiritual maturity through 
the quest for assurance of salvation.31 

Caldwell’s analysis of the primary data is corroborated by that of 

Linford Fisher in his work, The Indian Great Awakening. Fisher notes that 

“during the Awakening, revivalists in the British Atlantic World used a 

variety of terms to designate the various expected and predictable states 

people moved through in route to a conversion experience.”32 Summarizing 

the work of scholar C. C. Goen, Fisher further notes that in seeking to parse 

out the conversion experience 

Ministers recognized that the pathway to salvation was marked by 
discernable signs in at least three distinct states: “first fear, anxiety, 
and distress at one’s sinfulness in the sight of a holy God”; second, 
“absolute dependence on the sovereign mercy of God in Jesus Christ”; 
and third, a “sense of relief from their distress under conviction of sin 
and their joy at being accepted of God.”33 

Though there are some subtle distinctions between the layout of the 

data between Caldwell and Fisher/Goen, the basic taxonomy/pattern is the 

same. Goen helpfully adds that  

There were, of course, individual differences in the conversion 
experience, and Edwards notes them carefully. But in spite of these 
differences the general pattern is the same. The three-stage process of 
conversion became normative in the Great Awakening and in 
subsequent revivalism, and those who could not or would not pass 
through it were in time denounced as unconverted. This view of 
conversion as the sole way of salvation is what gave such pointed 

 
 

31 Caldwell, 8. 
 

32 Linford D. Fisher, The Indian Great Awakening: Religion and the Shaping of Native Cultures in 
Early America (Oxford: Oxford University Press, 2012), 87. 

 
33 Ibid. For more detail on this subject the reader is directed to the work of C. C. Goen in 

Revivalism and Separatism in New England, 1740-1800: Strict Congregationalists and Separate Baptists in 
the Great Awakening (New Haven: Yale, 1962), 12-18. 
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urgency to the message of the itinerant evangelists. They were out to 
produce conviction for sin, to portray the justice of God in the 
damnation of sinners, and to present Christ as the sinner’s only hope. 
On their efforts, they thought, hinged the eternal destiny of multitudes 
of perishing people. Hence their preaching was directed at one aim: 
the conversion of sinners in the cognizable pattern enunciated by 
Edwards. They preached, as has every evangelist since, for 
decisions.34 

This provides a sound historical-contextual and theological-contextual 

backdrop necessary for us to move forward, looking more particularly at 

Samson Occom, the moderate Evangelical Mohegan missionary of the 

eighteenth century. Occom who according to Joanna Brooks, scholar and 

compiler of Occom’s complete works, notes that “the Great Awakening and 

the New Light evangelical movement strongly shaped Occom’s 

preaching.”35 Just how much remains to be seen. 

  

 
 
34 C. C. Goen in Revivalism and Separatism in New England, 1740-1800: Strict 

Congregationalists and Separate Baptists in the Great Awakening (New Haven: Yale, 1962), 14-15. 
 

35 Brooks, 159. 
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Section II 

 
The Framing of Samson Occom:  

Placing the Mohegan in the Context of Moderate Evangelicalism 
 
 

___________________________________________________ 
 
 

Our approach here is to present the case for Occom as a moderate 

Evangelical in four “biographical” stages, weaving the theological 

distinctives of moderate Evangelicalism’s soteriology throughout the 

narrative. We begin, at the beginning, back at the wigwam in early 

eighteenth-century Connecticut.  

Stage 1: His Background and Conversion 

Occom’s humble beginnings, as previously alluded to, take us back to 

the early eighteenth-century Connecticut, where Occom describes his own 
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upbringing as that of “a Heathen and Brought up in Heathenism. . .at a place 

Calld Mohegan in New London,” a colonial town in the southeastern region 

of Connecticut on the banks of the Thames River.36 Occom was the son of 

Joshua and Sarah Occom, whose maiden name was Sampson—Samson’s 

namesake minus a letter.  

Having been born “of the race of Adam” and raised in his parents 

“Heathenish Notions”, he was not to remain in his lost condition for long.37 

Occom was to become a product of the Great Awakening preaching. Occom 

biographer, William Deloss Love, recounts for us that “Samson Occom was 

converted, according to the testimony of Doctor Wheelock, ‘by the blessing 

of God on the labors of Rev. Mr. Davenport.’”38 This Davenport, was as 

none other than James Davenport, a revival preacher of radical evangelical 

convictions. 

Joanna Brooks, the recent compiler of Occom’s works in The 

Collected Writings of Samson Occom (CWSO), notes that his conversion 

came about in 1741, some two years after the movement of the Spirit of God 

came “to Mohegan territory”.39 Though Davenport was of a the more radical 

sort of revivalist, Occom would follow in the years to come the more 

moderate sort of pro-evangelical revivalist Eleazar Wheelock, with whom he 

established a profound—though at times difficult—life altering friendship of 

 
 

36 Samson Occom, “Autobiographical Narrative, Second Draft (September 17, 1768),” in Joanna 
Brooks, ed., The Collected Writings of Samson Occom, Mohegan (CWSO) (Oxford: Oxford University 
Press, 2006), 52. 
 

37 Blodgett, Samson Occom, 189; Occom “Autobiographical Narrative, First Draft (November 28, 
1765),” Brooks, 51. 

38 William Deloss Love, Samson Occom and the Christian Indians of New England (Boston: 
Pilgrim Press, 1899), 34. 
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father and son. The following is a retelling of Occom’s conversion in his 

own words:  

When I was 16 years of age, we heard a strange Rumor among the 
English that there were extraordinary Ministers Preaching from Place 
to Place and a Strange Concern among the White People. This was in 
the Spring of the Year. But we saw nothing of these things till Some 
Time in the Summer, when Some ministers began to visit us and 
Preach the Word of God; and the Common People also came 
frequently and exhorted us to the things of God which it pleased the 
Lord, as I humbly hope, to Bless and accompany with Divine 
Influences to the Conviction and Saving Conversion of a Number of 
us, amongst whom I was one that was Impresst with the things we had 
heard. These Preachers did not only come to us, but we frequently 
went to their meetings and Churches. After I was convicted I went to 
all the meetings I could come at, & continued under Trouble of Mind 
about 6 months, at which time I began to Learn the English Letters, 
got me a Primer and used to go to my English Neighbours frequently 
for Assistance in Reading, but went to no School. And when I was 17 
years of age I had, as I trust, a Discovery of the way of Salvation 
through Jesus Christ and was enabled to put my trust in him alone for 
Life & Salvation. From this Time the Distress and Burden of my mind 
was removed, and I found Serenity and Pleasure of Soul in Serving 
God.40 

Recall that Occom is writing this account many years after the fact, 

shaping the telling of the narrative as he recounts it and reflects on it 

theologically as a mature adult. This becomes important when seeking to 

consider how his conversion points to him as one of the moderate 

evangelical camp. It would be understandable, having heard the gospel, 

having been among those who were “impresst” by it, under the preaching of 

the radical Davenport, to conclude that Occom began to move in a radical 

direction himself. But this would be incorrect and should be guarded against 
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by considering carefully the retelling of the story in Occom’s theologically 

mature terminology.  

The reader would do well to take notice of Occom’s purposeful use of 

the moderate Evangelical terminology of conviction, conversion and by way 

of implication consolation—“the Distress and Burden of (his) mind. . 

.removed, and (replaced with). . .Serenity and Pleasure of Soul in Serving 

God.” Interestingly Brooks notes, in regard to the original manuscripts of 

Occom’s autobiography, that “Occom’s cross-outs here and his use of the 

term ‘conviction’ reveal his effort to represent the stages of his own 

conversion in accordance with accepted theology understandings of 

conversion theology.”41 With this thought stage one in Occom’s 

biographical narrative comes to a close. 

Stage 2: His Education and Ordination 

A providential blessing at the second stage of Occom’s narrative is 

seen in the effort and foresight of Occom’s mother. Though converted under 

the preaching of Davenport, it was to Wheelock, Davenport’s brother-in-

law, whom his mother was soon to turn for help with her boy. Blodgett in 

his biographical work on Occom recounts that “it is fortunate, under the 

circumstances, that Samson’s mother turned to Wheelock instead of 

Davenport for the guiding of her son’s destiny.”42 With Occom’s full 

approval, and perhaps his desire as well, Sarah sought out Wheelock to take 

on her son for the furtherance of his education. “It was at such a crisis in the 
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life of this Mohegan youth that he came under the influence of Rev. Eleazar 

Wheelock of Lebanon, who became his instructor and friend.”43  

The Education of Occom at the Hand of Wheelock and Company 

Eleazar Wheelock, was a leading light in the moderate Evangelical 

camp as the pastor of the Second Congregational Church of Lebanon, CT. 

Blodgett notes that Wheelock “was ambitious” having “graduated from Yale 

with high honors in 1733, and like many another new England minister, 

when settled in his pastorate, had found another outlet for his energies in 

maintaining a school at his home for the private instruction of young men 

preparing for college.”44 Apparently “this work was later to expand into” 

Wheelock’s “famous Indian Charity School” with which Occom was to 

become deeply involved.45 

Occom writes of his educational acquaintance with Wheelock in his 

own words recorded by Blodgett: 

At this time my Poor Mother was going to Lebanon, and having had 
some knowledge of Mr. Wheelock and Learning that he had a number 
of English Youth under his Tuition I had a great Inclination to go to 
him and to be with him a week or a Fortnight, and Desired my Mother 
to Ask Mr. Wheelock whether he would take me a little while to 
Instruct me in Reading. Mother did so, and when she came Back, she 
said Mr. Wheelock wanted to see me as soon as possible. So I went up 
thinking I should be back again in a few Days. When I got up there, 
he received me with kind ness & compassion, & instead of staying a 
Fortnight or 3 weeks, I spent 4 years with him.46 

 
 

43 Ibid. 
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During his time with Wheelock, over a four-year period, with some brief 

interruptions returning home to his family, Occom grew in his literary 

abilities, as he indicates in his diary which “he began to keep” upon his 

arrival at Wheelock’s, in the study of Latin, Greek, and even French. 

His four years with the Wheelock’s would also serve to acquaint him 

with other men of the moderate persuasion, such as Benjamin Pomeroy, 

another brother-in-law of Wheelock’s.47 When his educational term with 

Wheelock was complete, Occom would spend the better part of the 

following two years with Pomeroy, further studying “Latin, Greek, and 

English” and in addition, “Hebrew.”48 All of this education was laying the 

ground work for an entry into Yale itself, for which he was making 

preparation as early as 1748. However, this hope was not to materialize as 

Occom was suffering under “general ill health, and the overstraining of his 

eyes” which variously “interrupted his studies” and ultimately brought them 

to a formal end.49 

Though Occom’s formal education had come to an end, his role as an 

educator was just beginning, thus education would continue to play a large 

role in his life—now from the other side of the lectern. With his time with 

Brother Pomeroy brought to an end, Occom would relocate to the East end 

of Long Island in 1749 to officially take up the role of teaching his fellow 

Indians among the Montauk tribe. It was here that Occom would come to the 

ministerial acquaintance of Long Island pastors such as Azariah Horton, 

Samuel Buell, and James Brown—all moderate Evangelical leaders in their 
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own right. According to The Occom Circle, a collection database of 

Dartmouth College housing a variety of digitized material regarding Samson 

Occom, “Horton was ordained and commissioned by the New York (later 

New Jersey) Board of the Society in Scotland for Propagating Christian 

Knowledge (SSPCK) to serve as a missionary on Long Island.”50  

Horton served in this appointment for ten years from 1741-51. Horton, 

ministered primarily among the Shinnecock Indians a little to the West of 

Montauk where Occom had arrived in 1750 and was teaching among the 

Montauks. Though Horton was also appointed to minister among Montauks, 

the thirty-mile commute between the two tribes was too far for Horton to 

have a very viable ministry among both groups. Over time Occom’s labors 

proved his worth among not only the Montauks, but also among the 

Shinnecock’s as well, where he would remain officially until 1761. 

Helpfully, in establishing our case of Occom as a moderating Evangelical, is 

the report from Azariah Horton to Solomon Williams, leader of the 

Connecticut Board for the SSPCK which had commissioned Occom. Horton 

reported that Occom had “been serviceable to them on religious accounts 

and very much helped them against some wild enthusiastical Notions they 

had been led into by some foolish Indian Exhorters, and given them  

more just thoughts of the nature of Religion.”51 

 
 

50 Azariah Horton, The Occom Circle, accessed December 5, 2016,  
https://collections.dartmouth.edu/ occom/html/normalized/750266-normalized.html. 
 

51 Solomon Williams, “Solomon Williams, letter, to Andrew Oliver, 1750 April 16” in The Occom 
Circle, accessed December 5, 2016, https://collections.dartmouth.edu/occom/html/normalized/750266-
normalized.html. 
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Furthermore, in addition to the affirmation of men like Horton, 

Occom is also recognized favorably by other fellow Long Island pastors 

Samuel Buell and James Brown.  

We the Subscribers Ministers of the Gospel upon the East-End of 
Long-Island, having had intimate personal Acquaintance with Mr. 
Sampson Occum, who for a Number of Years past, hath officiated in 
the Character of a School-Master at Montauk, and of late in 
Conjunction therewith, as a licensed Preacher of the Gospel—By 
these Presents greeting, would certify all whom it may concern, that 
we have neither observed, nor ever heard of the least Shadow of moral 
Scandal that he has been guilty of; but so far as we have Knowledge, 
has in the Character of a Christian, School-master, and Preacher of the 
gospel, behaved Well, even so, as to be an eminent Ornament to 
Religion. 
 
And we take the Liberty to add, that with much Pleasure We behold 
the good Effects of his Sedulous Labours among the Indians—The 
Children and young-People among them, have in general, by his 
Tuition, learnt to read, and many of them well to Admiration; and also 
to Sing the Praises of God in a [illegible]regular Manner. The elder 
People have had the Bible read to them in their own Language, and by 
means of Mr. Occum have greatly improved in doctrinal Knowledge. 
The Worship of God; has been kept up, and religious Services in a 
regular Manner performed on the Lord’s day—and also occasionally, 
during the Sojourning of Mr. Occum with them. He has been happily 
Instrumental of preventing the Increase of divisive and Separating 
Principles—and the train of mischievous Consequences. In fine, he 
has recommended Religion to them, by Word and Example. And we 
have Reason to hope, that God has been pleased, especially of late, to 
crown his Labours with desirable Success, to the awakening of 
Many—and the hopeful real Conversion of Some. 
 
And we Shall heartily rejoice, and acquiesce in his receiving Proper 
Authority, and Encouragement to proceed in Preaching the Gospel, as 
God in his Providence may open a Door therefor. Commending our 
Indian Brother to the Divine Direction, Protection, and Blessing, in 
Testimony of what We have now written,  
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We Subscribe, 
Sam Buell 
James Brown52 

 

This letter has immense value in what it affirms regarding Occom. 

Consider the following brief observations: 

1. It affirms “personal acquaintance” with Occom—the level of 
intimacy of Buell and  
Brown with Occom in no danger of leading to hearsay. In fact, by the 
time of the writing of this letter in the Spring of 1758, Occom had been 
laboring in Montauk for nine years. 
2. Having had years among the Indians in Montauk, and years to labor 
amongst the moderate Evangelical leaders of Long Island, this letter 
affirms that his character is above reproach, so much so that he is to be 
considered an “eminent Ornament of Religion.” 
3. Further, they add, at liberty or freely, that Occom’s labors have not 
been without fruit. Back in 1750 the Board had begun to lose 
confidence in Horton due to the apparent ineffectiveness of his labors. 
Occom has turned the work around. 
4. He has effectively prevented “the increase of divisive and separating 
principles.” This is in reference to his moderating position he has taken 
and enforced in regard to the revivals. This would never have been said 
about Davenport. 
5. They use moderating language in stating their hopes that God might 
use him in “awakening” many and bringing others to the point of 
“conversion.” 
6. Finally, they clearly and emphatically give their hearty 
commendation to their Indian brother. 

  

This strong affirmation by these two brothers, including Horton as well, was 

but a taste of the affection the Long Island Presbytery had for this our friend 

 
 

52 Samuel Buell and James Brown, “Samuel Buell and James Brown, recommendation of Occom, 
1758 March 21,” The Occom Circle, accessed December 5, 2016, 
https://collections.dartmouth.edu/occom/html/ diplomatic/758221-diplomatic.html. 
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Occom. This growing respect would culminate for the Long Island 

Presbytery in the soon ordination of their friend.  

Occom's Ordination by Long Island Moderating Presbytery 

It was truly only a matter of who, where, and when—when it came to 

the ordination of Samson Occom. Who was to ordain him? Where should it 

take place? And when to do it? Of these questions, it seems the first was the 

most difficult. With that one settled, the others nicely fell into place. Thomas 

Kidd notes that “despite his popularity, the region’s presbyteries and 

associations dragged their feet regarding Occom’s ordination.”53 Though this 

seems to be an accurate recounting of the facts, Kidd adds that “their 

hesitation was no doubt influenced by their concerns about Occom’s race 

and his presumed inclination toward backsliding and alcohol abuse.”54 This 

point is uncharacteristically added by Kidd however, as an assertion longing 

for support. When Kidd mentions above the “presbyteries”—he is pointing 

to the Presbyterians, and when he mentions to the “associations”—he is 

pointing to the Congregationalists. These are the two ecclesial bodies vying 

for Occom’s affections.  

Both wanting to respect the other, the two bodies went back and forth 

for some time before a final decision was made that Occom would become 

“officially” a Presbyterian and submit to ordination by the Long Island 

Presbytery. Both groups were highly in favor of his ordination. In fact, 

ironically noted by Kidd, the Windham Association in CT—the 

Congregationalists—examined him and “licensed him in 1757.”55 Recall 
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also that his ordination itself, comes only one year after the hearty 

recommendation of Buell and Brown given above. There is no hint 

anywhere that this writer can discover, of concern for Occom’s struggles 

with alcohol or his apparent “backslidings.” Interestingly, absent from 

Kidd’s work on the Great Awakening in the biographical work of Harold 

Blodgett. This resource has proven highly valuable in the analysis of 

Occom’s life—more so even than that of Love—which was utilized by 

Kidd. 

With resolution finally reached between the Presbyterians and the 

Congregationalists, Samson Occom was finally ordained on August 29, 1759 

at the meeting house of the Presbyterian minister and lifelong friend of 

Occom, Samuel Buell. Occom’s ordination council was made up of a virtual 

who’s who of moderate evangelical ministers, and participating in the 

service were more of the same. Samuel Buell himself was responsible for 

delivering the ordination sermon. In it he stated the following, on behelf of 

all the pastors, regarding Samson Occom. Addressing the pastors, in the 

hearing of Occom, he declared: 

You will allow me to speak out our Opinion freely. In them who we 
introduce into the Ministry, we look for expect to find, a 
Compentency of natural Endowments, acquir’d Improvements, 
Orthodoxy, or Soundness in the Faith, visible Holiness of Life, as ‘tis 
commonly call’d, and that they give us some Account of their 
Acqaintance with experiemental Religion, such as shall appear to us 
sufficient for the Exercise of a rational Judgment of Christian Charity, 
that the savingly know the Lord.56 

This was the goal of their examination—to ascertain whether or not the 

subject under consideration indeed had “experimental Religion.” 

 
 

56 Samuel Buell, A Sermon Preached At East-Hampton, August 29, 1759; at the Ordination of Mr. 
Samson Occom, A Missionary among the Indians (New York: n. p., 1761), 25. 
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By this they were seeking to pass judgment on his state regarding 

conversion. They went on to clearly state that they did not “pretend. . .to 

immediate Revelation from Heaven, and Infallibility of Knowledge in this 

Case” contra the radical revivalists who thought they had insight into the 

mind of the Spirit directly on these matters.57 This “experimental religion” 

could be seen as terminological short hand to describe the eighteenth-

century trilateral—conviction, conversion, and consolation. They were 

trying to see—as Buell states in the preface to his published sermon—why 

they (the men under examination) had experience of the Power of Divine 

Truth, convincing, sanctifying (i.e. converting) and comforting (i.e. 

consoling)—as to a Life of Faith, and Devotedness to God.”58 Under 

examination to the discovery of this reality, Occom—weighed in the 

balances—was not found wanting. 

Stage 3: His Labors and Foreign Associations 

Under Wheelock’s tutelage this rising star amongst his own people for 

the spread of the gospel gained a strong and rich reputation among the white 

churches as well. With Wheelock’s encouragement, and joining arms with 

other noted moderate evangelical, Nathaniel Whittaker, in what becomes in 

our examination of Occom, a third stage in the biographical narrative of this 

useful brother, soundly emerging a leading moderate Evangelical light. Here 

in this stage we examine what perhaps Occom is best known for—an event 

that perhaps set him center-stage in the minds of many in the eighteenth 

century as a brother like John-Mark to the Apostle Paul, useful for ministry 

(see 1 Tim 4:11). 
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Occom was quickly becoming known outside the local confines of 

New England and his name was becoming known to others in the 

Evangelical scene, even on an international scale. We refer principally to the 

attention garnered by Occom, of the Great Awakening’s chief light, George 

Whitefield. Mention has already been made of Eleazar Wheelock’s Indian 

Charity School and his growing interest in educating the Indians as a 

principle means of reaching them with the gospel. Wheelock’s plans for a 

school and his efforts up to this point lacked one key feature—money. 

One of Wheelock’s long time “enthusiastic” supporters had been 

George Whitefield, the itinerant evangelist from Gloucester, England. It was 

Whitefield’s conviction, as early as 1760 in writing to Wheelock that 

something dramatic should be done to promote the welfare of the school 

abroad. He, Whitefield, according to Blodgett, “was probably the first to see 

the bright possibilities of an English Tour.”59 Whitefield’s advice to 

Wheelock was short and to the point: “Had I a converted Indian scholar that 

could preach and pray in English something might be done to purpose.” 

Whether or not Whitefield was making indirect reference to Occom in his 

direct comments to Wheelock is up for debate. Personally it is pretty clear to 

me. Who else did Wheelock have of the caliber of an Occom? No one. 

Occom was clearly the man for the job. Blodgett adds that  

the time had come for Occom’s great adventure, and for a thousand-
fold return of interest on Wheelock’s investment in his education and 
career. By the spring of 1764, Wheelock’s Indian Charity School had 
been operating for ten years with a yearly attendance of from fifteen 
to twenty Indians. Firmly established though it was, its various 
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sources of income. . .were insufficient to meet expenses. Wheelock 
was faced with an insistent financial problem.60 

In the words of Charles Jeffrey Smith, “one of Wheelock’s most valued 

friend and advisers,” it was a growing conviction among many, that it might 

be “best to send Mr. Occom with another person home a begging. . .an 

Indian minster in England might get a Bushel of Money for the school.”61  

Did it work? In short—yes. On Monday, December 23, 1765 Samson 

Occom, along with fellow moderate Evangelical minister, Nathaniel 

Whitaker, from Boston Harbor on a “packet ship” at 9:30 in the morning 

they “Spread Sail to Wind—Trusting in the Living God.”62 Almost two and 

one half years later Occom would return to the colonies—sometime between 

March 2, 1768 (the date Whitaker sailed home) and April 29, 1768 (a date 

given by which he had returned)—having raised some 12,000 British pounds 

for Wheelock’s school. That this mission was an unimaginable success and 

Occom’s chief role and instrumentality in making it so, can be heard in the 

summary of the work by William Love: 

No one can read the scattered correspondence relating to this mission 
without being convinced that its success was due almost solely to 
Samson Occom. Mr. Whitaker very soon became a mere agent. He 
seems not to have conducted himself with discretion at all times, 
expressing his opinion too freely on political matters. He even brought 
upon himself the severe censure of the trustees for his 
mismanagement of certain remittances. It should be remembered, 
however, that his position was a difficult one, as that of the fifth wheel 
to a coach always is. He went to England to care for the Indian, but, as 
it turned out, his services were hardly needed in that capacity. Occom, 
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on the other hand, won universal esteem. Robert Keen wrote of him, 
he is a “plain, honest-hearted man, who is well received wherever he 
goes.” John Thornton and George Whitefield, who saw much of him, 
gave him their unqualified commendation. After his return he received 
a letter from Dr. Andrew Gifford, in which the writer said, “Your very 
decent and proper behaviour charmed most, if not all, who had the 
pleasure of conversing with you; and your humility and piety I doubt 
not contributed much to the success of your application for the Indian 
school.” Such, in substance, was the opinion of all.63 

In was in these days, in mother England, that Occom’s acceptance as a 

moderate Evangelical came to the fore for all to see. Through the embrace of 

men, the likes of Whitefield, Occom was courted by England’s Evangelical 

scene like a “prophet not without honor” (Mk 6:4). In fact, Whitefield 

functioned somewhat as an intermediary, through whom Occom gained 

admission to unlikely places, and was to be found like the unlikely lizard 

found in the palace of the King (See Pr 30:28). Occom wrote home that “Mr. 

Whitefield takes unwearied Pains to Introduce us to the religious Nobility 

and others, and to the best of men in the City of London—Yea he is a tender 

father to us, he provides everything for us, he has got House for us—ye Lord 

reward him a thousand and Thousand fold.”64 It is estimated that Occom 

preached more than 400 sermons during his time in England, and many of 

the churches to which he gained access, were the result of the efforts of 

Whitefield.  

The list of engagements for Occum is a virtual goldmine of moderate 

evangelical fame. Occom was introduced to many in the Church of England 

itself: of the nobility there is speculation that he gained an introduction to 
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King George III, and on numerous occasions he spoke with the Earl of 

Dartmouth, along with various Lords and Ladies. Though many in the 

Church of England were cold to the things of the evangel, there were several 

who in England were greatly affected by the Evangelical Revival, the 

counterpart of the Great Awakening. For example, Occom was introduced to 

the great Evangelical preacher in the Church of England and friend of 

Whitefield, William Romaine. Romaine’s church, Richard recounts for us 

took up an offering alone of over 107 British pounds.65 Occom found 

Romanine on various occasions to be a “freer man to talk about religion at 

Heart than Mr. Whitefield” himself.66 Occom was also received by the great 

Evangelical patroness the Countess of Huntingdon, Salina of Hastings. 

Occom was overwhelmed meeting her, stating of her that “She is the most 

Heavenly woman I believe in the World, She appears like a Mother in Israel 

indeed—a woman of great Faith.”67 Of special note to Occom was getting to 

meet John Newton, the once slave trader turned saint by the grace of God 

and author of the hymn “Amazing Grace.” 

There were others in the established church with whom Occom 

because acquainted, but it was among the Dissenting churches that Occom 

found the heartiest welcome. Evangelical dissenters like Samuel Brewer, 

John Thornton, and the hymn writer and preacher Philip Doddridge. The 

dissenters of Baptist conviction also opened wide their arms for Occom. 

Richardson notes that “the Baptists in England were generous in their 
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donation to the Indian School.”68 The list of notable Baptists giving 

welcome to Occom stands as a list of Evangelical stalwarts of the age: the 

seventh-day Baptist Samuel Stennett, leading Particular Baptist in London 

Andrew Gifford, Baptist statesman John C. Ryland, outside of whose church 

Occom preached to more than 3,000 at one time, Benjamin Beddome of 

Bourton-on-the-Water,69 Charles Bulkley, the grandson of the Puritan 

Divine Matthew Henry, William Peace of Plymouth, and Philip Gibbs, 

pastor of the Particular Baptist Church in Plymouth, the pastor of Samuel 

Peace, the eighteen-century Baptist missionary leader.  

The lists could virtually go on and on. If there is any truth the old 

adage by Aesop, that “a man is known by the company he keeps,” then 

much can be known about Occom by even a cursory look at the list offered 

here. One final line of argument remains, that of Occom’s writing legacy, in 

particular that of his hymnody and his preaching. 

Stage 4: His Hymnody and Preaching 

One final biographical life-stage remains to provide the final evidence 

for the claim that Occom was indeed of the moderate Evangelical mindset 

and affection. Here we hear from Occom himself by an examination of his 

publications.70 Of primary concern at this point, and giving the clearest 
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69 It was originally Benjamin Beddome that drew this writer’s attention to Occom in the first 
place. Occom preached at Bourton-on-the-Water on April 1, 1767, as recorded in the Bourton Church 
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works of Samson Occom alive today. Her CWSO is a veritable goldmine of information about our subject. 
She includes in her collection Occom’s prose, letters, petitions and tribal documents, sermons, hymns, and 
journal/diary entries. 
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indications of his moderating tendencies, are his collection of hymns and his 

small selection of preserved sermons. 

Hymnody: For the Edification of Sincere Christians71 

In 1774 Samson Occom arduously and carefully worked to assemble a 

selection of hymns for the benefit of the church of Christ. In this collection, 

Occom has assembled an arrangement of over 100 hymns for the benefit, or 

as he states in the subtitle, the “edification” of “sincere Christians.”72 The 

selection of hymns as might be expected are a gathering of some of the most 

powerful evangelical hymns of the eighteenth century, composed by the 

leading Evangelical lights of the day: Congregationalist Isaac Watts, the 

Church of England’s Charles and John Wesley, dissenting minister Philip 

Doddridge, John Newton, the Evangelical Particular Baptist Anne Steele, 

Calvinistic Methodist Robert Seagrave, and Calvinistic Methodist turned 

Moravian John Cennick. There are also numerous hymns included whose 

authorship remains anonymous to this very day, some speculating that they 

are the compositions of Occom himself. 

Whether or not Occom actually wrote any of these hymns himself is 

immaterial to the subject at hand. What is of great consequence, is that he 

himself hand selected every one of them to be included in his collection. Not 

only that, what is of great issue for our consideration is why? Why did he 

select the hymns which he did in fact choose to be a part of this assembly of 

hymns? Fortunately, the answer we are not left to search for long. Occom, in 
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the preface to his collection, clearly states why he chose his selection. He 

writes in The Preface: 

I have taken no small Pains to collect a Number of choice Hymns, 
Psalms, and spiritual Songs, from a Number of Authors of different 
Denominations of Christian, that every Christian may be suited. I 
have, in the first Place, chose out some awakening and most alarming 
Hymns, next to them penitential, then inviting, and then consolating 
Hymns, and the last Part contains Hymns of the Birth, Death, 
Resurrection and Ascension of Christ, and his Appearance in the last 
Great Day.73  

Really? One could hardly ask for more in trying to hold out Occom as 

a moderate Evangelical. It is almost as if he read the trilateral designator—

convicting, converting, and consoling—and then wrote his preface to match 

it. As far as research goes, one could hardly have asked it to be more clearly 

laid out. Occom states in very matter of fact terms that his intention in 

selecting the hymns that he has chosen, is to first convict—awakening and 

alarm, second convert—encourage a penitential (repentant) spirit and then 

invite (call to faith), and third console—offering consolating hymns. Though 

one could claim here that we are reading into what Occom has stated a 

preformed conclusion, when the contents of the hymns themselves are heard, 

coupled with the intentional statements of Occom in the preface, the case 

seems abundantly clear.74  

 

 

 
 

73 Occom, A Choice Collection of Hymns, Preface. 

74 For a breakdown of some of the hymns included in Occom’s collection as to how they fall out 
under the moderate Evangelical rubric of conviction, conversion, and consolation the reader is directed to 
Appendix 1: A Breakdown of Occom’s Hymnody Along the Trilateral Categories. 
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Preaching: The Grim Business of the Destination of Souls75 

Of the thousands of sermons preached by this energetic and tireless 

missionary preacher, only twenty, and at times just portions of those, have 

been preserved for our edification today. Blodgett says of Occom’s 

preaching that  

they are in the main naïve and intimate appealing directly to the 
listeners, exhorting them to consider their souls and their proximity to 
the grave. Death, Sin, Eternity—these are the great words he dwells 
upon with earnest simplicity. His sermons are plainly and obviously 
constructed, their points made in 1-2-3 order. Occom does not bother 
with the subtleties of theology or the diversities of doctrine; he goes 
straight to the grim business of the destination of the souls of his 
charges and their peril.76 

Blodgett’s stating that Occom’s preaching “does not bother with the 

subtleties of theology” should not be taken to mean that they are a-

theological. In fact they are full of theology. Just like the hymns chosen for 

the edification of the saints, so his sermons are filled with convicting,  

converting, and consoling truths taken straight from the Word of God.77  

When the sermons are considered as a whole several characteristics 

emerge. First, they are textual. Each sermon listed in Brooks collection is 

given a central or driving text.78 In each sermon he works his way through 

the text, sometimes focusing attention even on single words. Second, they 

 
 

75 For a characterization of preaching as the “grim business of the destination of souls” see 
Blodgett, Samson Occom, 90. 
 

76 Blodgett, 90. 
 

77 For a breakdown of some of the hymns included in Occom’s collection as to how they fall out 
under the moderate Evangelical rubric of conviction, conversion, and consolation the reader is directed to 
Appendix 2: A Breakdown of Occom’s Sermons Along the Trilateral Categories. 
 

78 See Appendix 3: The Preserved Sermons of Samson Occom. There are two listed that do not 
have texts, however neither of them are sermons per se.  



The Framing of Samson Occom 
 

 
39 

 

are covenantal. In reading Occom’s sermons the covenant theology of his 

Presbyterian confessionalism is clearly evident. He thinks in terms of the 

covenant of works and the covenant of grace. The covenant of works broken 

in Adam and the covenant of grace fulfill in Christ alone. Third, they are 

fall-focused. It seems as if almost every sermon hammers home the reality 

and effects of the fall of man in Adam. None escape the gaze of God in the 

law—broken in Adam and broken in actual sin.  

Fourth, they are redemptive. Each message is designed to drive the 

sinner to repentance. As Blodgett notes, in preaching Occom’s “concern was 

single—the saving of the souls of Indians and whatever white men might 

desire his ministration.”79 Fifth and finally, they were applicational. Here we 

see the Puritan roots of Occom in his training. Sermons were designed to 

have impact. They were doctrinally rooted, textually moved along a clear 

path, and in the end, they were for the improvement of the soul of the hearer. 

  

 
 

79 Blodgett, 169. 
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Conclusion 

_____________________ 
 

 

Ultimately it will be left to the reader to decide in a convincing 

enough argument has been made for the categorization of the Mohegan 

missionary Samson Occom as evangelical of moderating convictions. Our 

frame at this point we believe is complete. We have attempted to set out the 

broader framework of the dominating religious movements or awakenings of 

Occom’s day which composed what is oft referred as the Great Awakening 

in America, and its sister movements in the European lands. Then, with this 

framework established it has been our intention to set our subject, Samson 

Occom within that broad Awakening context.  

We have sought to contextualize Occom by taking special notice of 

Occom’s background and conversion, his education and ministerial 
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ordination, his labors and associations, and finally giving attention his 

interest in hymnody and his commitment to redemptive preaching which 

abases man and exalts Christ. All of this considered together, we humbly 

submit, we believe points to Samson Occom as a moderate Evangelical of 

the American Great Awakening. It seems fitting to end hearing from 

Occom’s life-long friend in Samuel Buell. Buell notes that  

As a preacher of the Gospel, he seems always to have in view the end 

of the ministry—the glory of God and the salvation of men.”80 From the first 

pages of this paper, it has been our stated intention to present Samson 

Occom as a leading example among the Indian churches in particular, as not 

only a product of, but a promoter of the moderate evangelical spirit that 

characterized the Great Awakening. With this the words of Buell seems to 

heartily concur: “He is the glory of the Indian nation.”81 

 

  

 
 

80 William Buell Sprague, Annals of the American Pulpit, vol.3 (n. p.: n. p., 1859), 195. 
 

81 Ibid. 
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Appendix 1: 
A Breakdown of Occom’s Hymnody  

Along the Trilateral Categories82 
 
 

Trilateral Main Category Trilateral Sub-Category Hymn Number 

Conviction   
 Moral Law 2, 4, 6, 7, 22, 27, 47, 66 
 Original Sin 7, 12, 26, 62, 75 
 Election/Predestination 12 
 Use of Means of Grace 12, 18, 92 
   
Conversion   

 Regeneration  7, 11, 12, 17, 23, 24, 26, 42, 71 

 Personal Experience 10, 13, 17, 18, 20, 21, 24, 27, 39, 70 

   

Consolation   

 Quest for Assurance 21, 25, 34, 93 

  

 
 

82 The reader is referred back to pages 11-12 of this work where Robert Caldwell’s three-fold, or 
trilateral designation of moderate Evangelical theology is explicated.  What we have attempted to do here, 
and in Appendix 3, is breakdown here the hymns included in Occom’s collection and set them where they 
seem to best fit in the trilateral grouping. 
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Appendix 2: 
A Breakdown of Occom’s Sermons  

Along the Trilateral Categories 
 
 

Trilateral Main Category Trilateral Sub-Category Hymn Number 

Conviction   
 Moral Law 1, 3, 6, 7, 8, 11 
 Original Sin 2, 3, 6, 7, 8, 9, 10, 15, 16, 17 
 Election/Predestination 2 
 Use of Means of Grace 3, 7, 20 
   
Conversion   

 Regeneration  2, 5, 7, 9 

 Personal Experience 2, 5, 7, 11, 15 

   

Consolation   

 Quest for Assurance 2, 4 
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Appendix 3: 
The Preserved Sermons of Samson Occom83 

 

No. Title Text Location  Date  

1 Saying What Think Ye of Christ (I) Mt 22:42 N. L.84 1759 

2 Awake Thou That Sleepest Eph 5:14 Montauk, Long Island 1760 

3 Turn Ye Turn from Your Evil Ways Ez 33:11 Goshen, CT 1765 

4 Fight The Good Fight of Faith 1Tm 6:12 Dedford or London, UK85 July 13, 1766 

5 In Christ, He Is a New Creature 2 Cor 5:17 London, UK July 13, 1766 

6 Saying What Think Ye of Christ (II) Mt 22:42 UK 1766-68 

7 A Sermon, Preached at The Execution of Moses 
Paul, An Indian 

Rom 6:23 New Haven, CT Sept 2, 1772 

8 To All the Indians in This Boundless Continent86 N. T. 87 N. L. 1784 

9 Mene, Mene, Tekel, Upharsin Dan 5:25 N. L. 1785-8788 

10 Thou Shalt Love Thy Neighbor as Thyself Lk 10:26-27 Near New London, CT May 13, 1787 

 
 

83 Sermons here occur in the order listed in Brooks’ CWSO. 
 
84 Indicates no location (N. L.) given for the delivery of the sermon. 

 
85 The exact location of the preaching of this sermon is specifically unknown but interestingly 

there is an entry from Occom’s journal that indicates it was preached in one of two locations. The entry 
reads as follows: 

 
Went in the morning to Dedford and at Mr. Oldings Meeting, a good Puritanical Independent, and 
we had a very Crouded Audience, and they made a Collection for us—Went Direcly to London 
and Preached at Mr. Stafford’s meet But it was not very Crouded—after Meeting Went with one 
Mr. Cooks to Drink Tea and While we were at Tea I Seriously ask’d Mr. Cooks who was to 
Preach at Mr.  Whitefield’s? he with all gravity Said Mr. Occom, Mr. Occom? Says I, yes, Says 
he, I know nothing of it says I again, it is So Concluded says he—so I emediately went and 
Preachd to a Multitude of People, and the Ld gave me Some Strength Blesseded be his great 
Name. See Brooks, CWSO, 274. 
 

Thus Occom preached this first listed sermon either at Dedford for Mr. Olding or in London form Mr. 
Stafford. This would leave the last sermon mentioned in next line to either be the one preached for Mr. 
Stafford of the surprising sermon that fell to Occom by some kind of oversight, to have been preached at 
Whitefield’s Tabernacle. 

 
86 This “sermon” is more of an “Open Letter” than a sermon technically speaking. However, this 

sermon could also be seen as a mini-history of redemption as Occom masterfully herein, lays out the story 
of creation, fall, and the promise of redemption in the seed of the woman in Genesis 1-3. 

 
87 Indicates no text (N. T.) given for the sermon. 
 
88 Brooks records that in Occom’s diary he records that he preached from this text during these 

years on at least four different occasions: October 16, 1785, November 30, 1786, January 2, 1787, and 
April 15, 1787. 
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11 And, Behold, I Come Quickly Rev 22:12 Stockbridge, MA Aug 19, 1787 

12 Whither Shall I Go from Thy Spirit? Psa 139:7 N. L. N. D.89 

13 I Sat Under His Shadow with Great Delight Sg 2:3 N. L. N. D. 

14 Cry Aloud, Spare Not (I) Is 58:1 N. L. N. D. 

15 Cry Aloud, Spare Not (II) Is 58:1 N. L.  N. D.  

16 Wo unto Him That Givest His Neighbour Drink Hb 2:15/ 
Is 5:11, 22 

N. L. N. D.  

17 Saying What Think Ye of Christ (III) Mt 22:42 N. L.  N. D.  

18 Giving Thanks Always for All Things unto God Ep 5:20 N. L. N. D.  

19 Stand Fast Therefore in Liberty Gal 5:1 N. L.  N. D. 

20 When He Drowned His Reason90 N. T.  N. L.  N. D. 

 

  

 
 

89 Indicates no date (N. D.) given for the delivery of the sermon. 
 

90 This “sermon” is more of a lecture in ethics than a proper sermon. 
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