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“the mother tongue of one out of every
four Mormons may be Spanish or Portu-
guese” (p. xiii).

Tullis neither exaggerates nor glosses
over problems and challenges. Local leader-
ship is still a problem. Accepting Mor-
monism often leads to tensions with in-
herited cultural standards. Although much
has been achieved, education, which creates
expectations, is both a blessing and a source
of frustration. Also, occasionally Anglos, in-
sensitive to Mexican pride, talk as if the
Church is somehow linked to American
imperialism and conservative political ide-
ology. And, like other areas with many
baptisms, approximately one-half of Mexi-
can converts do not remain active.

Recognizing that there are different
perspectives, Tullis deftly presents each of
these problems from the point of view of
those experiencing them and in his final
paragraph leaves open questions as to
whether they will be resolved in the future.
While his tone is optimistic, it is clear
leaders must proceed carefully, showing
sensitivity to Mexican identity.

Tullis’s bibliography is extensive, bene-
fiting particularly from oral history inter-
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Is MorMoN THEOLOGY a radically novel
theology or is it akin to Catholic-Protestant,
orthodox theology? White’s new book on
Mormon theology asks this question. White
lays out two distinct ways of looking at
Mormon theology. First, he describes what
I call traditional Mormon theology, which
emphasizes the themes that Joseph Smith
articulated toward the end of his life and
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views conducted by Tullis himself or by
others, such as Gordon Irving of the
Church Historical Department. But I was
disappointed that Eduardo Balderas was
not listed in the index: Balderas, whose
lifetime work was translating scores of
Church works and hymns into Spanish,
deserves mention, even if he performed his
labors in Salt Lake City.

Familiar with the literature on mod-
ernization, social change, and conflict,
Tullis has written a book that simply could
not be produced by a less informed ama-
teur, however diligent and well intentioned.
A case study of the challenges and rewards
“in the meeting of diverse cultures with a
common religion” (p. 209), Mormons in
Mexico is recommended reading for Gen-
eral Authorities and Regional Representa-
tives concerned with similar problems else-
where in the world, for those who want to
inform themselves of some of the exciting
developments away from the traditional
Mormon centers, and for anyone open to a
thoughtful analysis of the interrelations of
religious, national, and class loyalties and
aspirations.

that Brigham Young, Parley P. Pratt, Orson
Pratt, Orson F. Whitney, and B. H. Roberts
promulgated in Utah. Second, it can de-
velop into what White calls neo-orthodox
theology similar to Catholic-Protestant, or-
thodox theology. To do this it must reject the
latter ideas of Joseph Smith expressed most
conspicuously in his famous King Follett
Address.

According to the Joseph Smith tradi-
tion, God is an organizer, not a creator
ex nihilo (out of nothing). God is power-
ful, has great knowledge, and is the very
embodiment of goodness; but God cannot
prevent all evils and human travails, People
are eternally necessary beings with inherent
freedom that is a part of their eternal intel-
ligences and not ‘‘given” them by God.



Souls are created by God, but intelligences
can be neither created nor destroyed.

In the orthodox, Christian tradition,
God is the omnipotent, omniscient creator
of everything ex nihilo. White characterizes
this tradition as defending (1) the sov-
ereignty of God, (2) the depravity of man,
and (3) salvation only by grace. In this
latter tradition, because an omnipotent
God created everything, God, not human
weakness, causes evil.

In this very important new book White
presents the orthodox view within Mormon
theology and labels it ‘“neo-orthodoxy.”
Many of White’s collected statements will
surprise many Latter-day Saint readers.
Few realized that Pearson, Riddle, Yarn,
Andrus, McKinlay, Bankhead, and other
Mormon writers represent a theological
tradition so close to Catholic-Protestant
theology and so absolutistic in its concept
of God. Readers will be surprised at this
tradition’s emphasis on unavoidable sin, on
grace as opposed to works, and on the total
dependence of humankind on God.

In order to develop these ideas, White
borrows the ‘“neo-orthodoxy” label from
Protestantism and attempts to compare this
Mormon tradition with Protestant neo-
orthodoxy. The comparison is not com-
pletely felicitous. What counts as Protes-
tant neo-orthodoxy differs substantially
from what might be called Mormon neo-
orthodoxy. For one thing, the Protestant
tradition has none of the Bible literalism
and fundamentalism found in the Mormon
tradition. But the label “neo-orthodoxy”
works as well as any other label to char-
acterize the difference in theology between
Christian orthodoxy and Joseph Smith’s
distinctively Mormon view. It is Christian
orthodoxy that White labels as ‘“neo-
orthodox” when it occurs in the Mormon
tradition.

White’s book also discusses the soci-
ology of religion. While White claims that
a crisis occurred in Mormon theology giv-
ing rise to this new tradition, his argument
leaves me unconvinced. Examining the
cultural and sociological components of
theological development through the soci-
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ology of religion inadequately explains the
views of Pearson, Yarn, Riddle, Andrus,
Turner, and others. Still, White accurately
identifies their views and legitimately asks
what brought them about. Rather than
view them as products of a sociological
crisis, White should examine individual
personal development and one person’s
influence on another.

In calling Mormon Neo-orthodoxy a
crisis theology, White asserts that it is “the
cultural crisis, which is my concern here.”
He then adds, “in his 1967 essay, ‘The
Crisis in American Religious Conscious-
ness,, O'Dea compellingly argued that this
cenwry, including the 1950s and 1960s
which constitute the formative period for
development for Mormon neo-orthodoxy”
(p. 15) constitutes the formative crisis
period.

But in defining the crisis, White dis-
cusses the traditions of intellectualism and
anti-communism among Latter-day Saints
and ascribes both to the same crisis. This
makes the attempt to pinpoint a crisis more
difficult. The dates of a so-called crisis can
vary from 1933 to the present. The char-
acteristics of the crisis are vague and not
precisely defined. The questions remain of
when an identifiable crisis occurred, what
caused it, when it was over, and what its
results were.

White brings his discussion up to the
present in the fascinating penultimate
chapter entitled “Recent Developments.”
In this chapter he discusses the work of
Paul Toscano on human depravity, of
Janice Allred on original sin, and of Donald
P. Olsen and Frederic Voros who have
developed views on grace and other simi-
lar views that are sympathetic to the neo-
orthodox concept of Mormon theology. The
fundamental question confronting these
writers and the neo-orthodox theologians
is the role of human freedom. Do we have
any freedom, and if we do, is it only given
to us by God and exercised according to
God’s will, or is it independent of God and
an intrinsic part of our makeup? Unfortu-
nately, these views of sin, depravity, origi-
nal sin, and grace are only consistent with
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