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LETTERS TO THE EDITOR

a modern day thoreau
Dennis Drake's "And We Were Young"
(Vol. XI, No. 3) is one of the finest and most
honest personal essays I have seen in any
church-related publication. Truly, he shared
what I feel. I admire him for his courageous
Thoreauvian experiment and believe that he
has already bested Thoreau for two reasons:
Dennis is living in the twentieth century,
and he has submitted not only himself to
the "rigors" of nature, but his family as
well. In doing so, he has pricked (or should
prick) the temporal conscience of every Lat-
ter-day Saint.

"And We Were Young" could well be
called "Lot's Wife in the Latter-days Part
Two." It was Lenet Read's article in Vol. IV,
No. 2, that first acquainted me with Dia-
logue and catalyzed my love affair with this
journal. Read's article affected me particu-
larly since I was a new convert, troubled by
the compromising success ethic I saw in the
Church. The many personal and familial
sacrifices I had made to embrace the Church
dictated commitment to the fullness of the
Gospel, and that implied the blessings I
Would receive if I followed the spiritual laws
in the Church, among them the law of con-
secration. But I always had a difficult time
with material possessions—loving them too
much—and now I decided, just after I had
sold a parcel of real estate in Orem for a
greatly inflated, though fair price, to try an
experiment. (What I was trying to do was
test the Lord!) Before the final transaction,
I called in the buyer and asked him if it
would be all right if I credited him with
$3000, deflating his buying cost consider-
ably. To an incredulous buyer, I explained
my reasons and bore to him my testimony
that / would be greatly blessed by this ma-
neuver.

Lo! and behold, they greatly exceeded the
$3000, although not all of the blessings were
temporal. As I reviewed the list of blessings
in my journal, I discovered that the greatest
blessing resulting from this trial of faith is
the ability to now give anything I own to
anyone who needs it more than I do, and a
solid testimony exemplified by the seem-
ingly paradoxical statement of a few weeks

ago: Let's donate more money to the ward
building fund—we need money for a new
car so badly!

Robert N. Bellah, in Reflections on Mor-
monism, said,

Perhaps the Mormon Experience,
which was in its initial phase a protest
against the world of harsh, capitalist
individualism, but then through much
of this century became an increasingly
close adaptation to that world which
was originally rejected—perhaps that
experience could give food for thought
not only for Mormons but for all of us
who live in this nation . . . How many
of them realize that their own current
social, economic and political views
and actions may contribute to the
wasteland that they see around them?

His words could very well be a challenge
for us all to put our commitments "on the
line" as Dennis Drake has done—not only
in word but in deed.

Gary Gillum
Payson, Utah

when we were very jung
There is a fundamental difference between
the aims of Mormonism and Jungian psy-
chology that has been overlooked in Dr.
McCollum's article "The Coniunctio in the
Church of Jesus Christ of Latter-day Saints."
(Vol. XI, No. 3) While it is true that both
address the dualities of matter-spirit, male-
female, and good-evil, the resolution is dif-
ferent. As Dr. McCollum has noted, in Jun-
gian terms psychological health and whole-
ness are achieved by integrating the oppo-
sites within oneself. The "shadow" or
darker qualities of oneself must be per-
ceived and claimed as one's own, integrated
into one's concept of self for a three dimen-
sional existence. The anima (for man) or
animus (for woman) must be retrieved from
projection and incorporated into the self
where it serves to enrich both conscious and
unconscious selves. In contrast, Mormon
theology, while recognizing these pairs—a
definite cut above some modern theologies
which have buried the concept of evil in the
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garden—does not call for their union in
quite the same way.

Following her quotation from the Book
of Mormon on the opposition in all things,
Dr. McCollum states:

This is to say that God is indeed the
result of oppositions being reconciled
or that God is the coniunctio. . . . Not
only is the Fall perceived as good and
necessary since it points out the fact
that nothing is known apart from its
opposite; it also provides for man the
dynamic means by which he can,
through free agency, work out his sal-
vation by once again attaining this un-
ion of opposites. Or, in psychological
terms, he can find wholeness by inte-
grating the numerous pairs of oppo-
sites, good and evil, light and dark,
with which he is daily assaulted.

Good and evil are not reconciled, united,
or integrated under Mormon doctrine. The
aim is to overcome evil, to expel it from the
self. The tension of opposites remains. This
is also true of the male-female polarity
which is not united within each person but
which exists as a unit involving two people,
each contributing his/her gender's strength
and weaknesses. Thus both Jungian psy-
chology and Mormon doctrine recognize
these pairs, but the end result remains dif-
ferent.

Marlene Payne, M.D.
McLean, Virginia

David Wright
I enjoyed reading about David Wright (Vol
XI, No. 2). He was my cousin. We carried
on a heavy correspondence for a couple of
years in the late fifties while he was gath-
ering information on our grandfather, Amos
R. Wright, in the hopes of publishing his
life story. I was most interested, and I helped
him with this project. His death cut short
the writing, although he had been discour-
aged by his father Conover and by his uncle
(my father) who felt that from David's dis-
affected point of view, he would write an
account critical of the Church. Of course,
they felt this would be totally unacceptable
to their father and out of their respect and
loyalty to him, discouraged David.

Of course, we are responsible for our
own religious philosophy, but I think
David's sensitive, introspective nature was
thrown off balance by at least two or three

professors at Utah State University. If Mor-
monism is true (which I believe), then those
professors will have to answer to a great
extent for destroying David's testimony.
They seemed to delight in shocking young
people not equipped by experience to com-
bat their clever arguments.

It was fun to read Dialogue again. You
have some good things. I used to subscribe
but gave up in favor of many other things
that come in to be read. Unfortunately, Dia-
logue struck me as too much the campus
newspaper type publication. Much of it was
ridicule written from the standpoint of in-
tellectual snobbishness. Too bad. I hope
Dialogue can overcome the problems I see
them having.

Amos L. Wright
Salt Lake City, Utah

a positive force
You are doing a great job with Dialogue.
The journal continues to be a positive force
in the Church and in the nation. The great
recent change in the Church with regard to
the blacks is, in my view, related to some of
the fundamental questions raised in Dia-
logue a few years ago.

Joseph E. Black
New York City, New York

can't live with, can't live without...
Dialogue came into our lives with the Sci-
ence and Religion masterpiece of 1973 and
while each intervening issue has contained
memorable attempts at candid expression,
we've perceived a gradual decline in the
journal's critical tenor. The recent issue
(Vol. XI, No. 2) is notably wanting in that
spirit of objective analysis which we origi-
nally came to expect.

With our displeasure noted, however, we
would like to renew for another year. It's
Dialogue or—nothing!

Richard M. Crosby
Franklin, Maine

in the light of truth
Your Dialogue articles are tightly edited and
easily read; the format is clean and attrac-
tive; you have tried to catch up with an
onerous quarterly schedule; and your com-
ments in letters and editorials exude your
loyalty to the Church, to scholarship, to
good writing, and to an open forum. I com-
mend you highly for achieving in those
difficult areas. But—
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I know you have little control over the
articles you receive and print. And I know
recruiting articles is difficult. I have simply
felt the articles in some recent issues were
not worth the cost to me.

You may rightly ask what kind of articles
do intrigue me. Perhaps they differ little
from your own tastes. But the following I
was not finding enough of in Dialogue:

1. Historical research findings in the
"light of truth" (like the Dialogue article on
Negroes and the Priesthood).

2. Sermons in the "light of truth" (like
Richard Poll's or Gene England's).

3. Social science principles in the "light
of truth" (like Francis Menlove's article or
Richard Bushman's historical perspectives).

4. Hard science principles in the "light of
truth."

5. Provocative, uplifting monographs
(like Truman Madsen's or Hugh Nibley's).

6. Practical applications of gospel prin-
ciples (like those I find in the Ensign and
New Era).

The "light of truth" or intelligence is my
currently overriding need. I find much of it
in our church magazines. They move me to
live better. Sometimes they challenge my
intellect too.

I know you are doing a good work. I do
support you morally and wish you the best.

Willard M. Bushman
Fairfield, California

query
Dialogue, BYU Studies and Exponent II as
well as the Ensign and the "Church Section"
are welcome periodicals in our home. It has
been exciting reading in your pages the
newly acquired facts and analysis of Mor-
mon history. You are making history your-
self. Thank you for printing scholarly com-
positions which help me see myself and my
"faith" in greater depth and, hopefully, with
greater maturity.

Now, could you help a "past-middle-age"
(I can't quite bring myself to say elderly)
woman resolve the conflict and appease the
heartache I am experiencing over the stand
our church leadership has taken to thwart
the "women's movement." Was only Adam
given free agency to choose right from
wrong?

What can you do to help a supposedly
well-educated woman (who is more liberal
than conservative) to understand, so as to
accept or reject with tolerance (I don't seem

to be able to do either comfortably) the
extremely (from my viewpoint) conservative
political positions our church leadership
sometimes takes? My husband was a labor
union officer in the '40s and '50s when our
leadership expressed strong opposition to
many of the activities of unions.

I've obviously had a problem with di-
vided loyalties. Can your scholars help me
to develop a more mature understanding or
acceptance of my dilemma, or is my answer
in humility and prayer? Somehow I just
can't turn off the thought process.

Be a good friend, Dialogue, and help me
one more time.

Camille Hawkins
LaGrande, Oregon

by the numbers
The Autumn issue was excellent. I half agree
with David Rowland that recent times have
produced some more-than-literally slim is-
sues—but then in the '70s at least an entire
year's worth of issues was never published.
However, there have been many excellent,
important and interesting issues. For exam-
ple: Vol. V, No. 2 in 1970 (Freedom and
Neo-orthodoxy), Vol. VI, No. 1 in 1971
(Tolstoy and Mohammed), Vol. VI, No. 2,
also in 1971 (the special women's issue),
Vol. VII, No. 1 in 1971 (the Twentieth Cen-
tury and Mormonism features), and two of
the all-time greats in 1973, Vol. VIII, No. 1
(Blacks and the Priesthood), and Vol. VIII,
Nos. 3,4 (Science and Religion).

Most recently I found Vol. X, No. 4 (on
The Book of Mormon) and Vol. XI, No. 3 to
be as good as any published in the '60s. I
wonder if Brother Rowland has looked at
these articles, which assure us that Dialogue
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is alive and well. It would be interesting to
survey reader evaluation of Dialogue's best
issues. In addition to the above, I'd vote for
Vol. I, Nos. 1 & 3, Vol. II, No. 4, Vol. Ill,
Nos. 1, 3 & 4, and Vol. IV, Nos. 2, 3 & 4.

Scott S. Smith
Thousand Oaks, Calif.

the bare necessities
Although an avid Dialogue reader, I am now
living a life of voluntary poverty, and I
generally borrow each issue from the insti-
tute library or a generous friend. However,
your Summer 1978 issue which includes
the proceedings of the Association of Mor-
mon Letters, being one of your finest, is a
definite must for my personal library. Thus,
in spite of my financial state, I can no longer
avoid subscribing. I look forward to journals
of equal quality.

Lorie Winder
Cambridge, Massachusetts

a novel suggestion
The problem with the Great American
Novel, ladies and gents, is not necessarily to
find somebody to write it, but to find a few
great Americans to read it.

Ronald Wilcox
Ogden, Utah

bringing up consciousness
The Women's Resource Committee on our
campus has asked me to teach the Women's
Issues class and I should like to use some-
thing that appeared recently in Dialogue for
the class. It appeared in the Summer 1978
issue (Vol. XI, No. 2) and was titled "The
Tables Turned: An Exercise in Conscious-
ness Raising." I thought it delightful. I'm
sure the class would enjoy it, and it would
put over a point in a subtle, humorous and
painless way.

Inez Cooper
Southern Utah State College
Ceder City, Utah

congratulations
Dialogue for the last few years has had such
an erratic delivery schedule that it is hard to

tell if we have missed a copy. My son tells
me that we will understand your problems
better if I read the articles in the anniversary
issue. Congratulations. The current Dia-
logue is more like the ones we read in the
beginning years.

Beth Greenhalgh
San Mateo, California

You may be interested to know the reaction
of our son, a BYU student, on a recent visit.
He said that I had a more complete set of
Dialogue's than the BYU Library. I felt
threatened when he took an armful back to
school. He promised not to lose them!

Mrs. Don C. Kimball
Flagstaff, Arizona

marvelous but ostentatious
I deem the Dialogue publishing project to
be "a marvelous work and a wonder"—well
not quite—but just now I cannot think of a
more appropriate phrase to describe Dia-
logue although I must confess that it seems
somewhat ostentatious.

Harold J. Butcher
Kihei, Hawaii

latter-day saint science fiction
"LDSF" is the title of an anthology of. orig-
inal "SF"—science fiction, supernatural fic-
tion, fantasy, and speculative fiction—di-
rected at Mormon audiences and offering a
creative outlet for Latter-day Saint writers.
Deadline for submitting short stories for the
first volume is a postmark of August 1,
1979. Each story accepted for publication
will earn the author $100, and there is no
limit to the number that may be submitted.
Stories must fit into the general "SF" cate-
gory (due to subjective interpretation) and
have some element unique to Mormons or
Mormonism—characters, message, setting,
etc. There is no particular limit on the num-
ber of words other than the designation
"short story." Manuscripts should be typed
double-spaced and the title of the story, the
author's name and address should appear at
the top of the page the story begins on. Send
manuscripts to: "LDSF," 2455 Calle Roble,
Thousand Oaks, California 91360.

Corrigenda
The following page of footnotes was inadvertently deleted from "A Special Relationship:
J. Bracken Lee and the Mormon Church" by Dennis L. Lythgoe, Vol. XI, No. 4.
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66 Letter, J. Leonard Love to Lee, June 24, 1949. Lee papers . 67 Lee Interview, 1972.
68 Letter, Lee to Pres. McKay, Oct. 13, 1949. Lee claimed that several prominent M o r m o n s were

frequenting l iquor stores and Doan obtained cards on a stake president and a bishop and member s of
the bishopric of the area who had allegedly been buying liquor on the west side of the city. Lee
suggested that it was "embarrassing as hell," because Doan accused these people of being too cowardly
to buy liquor from a nearby store so their neighbors could witness it. (Lee Interview, 1972)

69 Letter, McKay to Lee, Oct. 31, 1949.
70 Letter, McKay to Lee, Dec. 7, 1949. McKay said Lee's integrity was unques t ioned and

commended him on his instruction that no liquor be served at Chr is tmas parties in the state capitol.
Lee agreed that the use of liquor at such gatherings not only degraded the capitol bu t the office ho lder
as well. Letter, Lee to McKay, Dec. 8, 1949. Lee papers.

71 Lee was commended by members of the bishopric of the Moun ta in View Ward, speaking "as
members and proper ty owners. They were grateful to Lee for suppor t in their desire to mainta in high
standards for their communi ty and family life. (Letter, Paul Newmeyer , H o m e r Holmgren, Ralph
Smith, Bishopric of Mounta in View Ward, to Lee, May 20, 1950.) Lee papers .

C. H. Parker, President of Hillside Stake, followed suit, saying he had made it known to the
people that Lee had supported them in moving the store. T h e people, he said, appreciated his integrity
and would suppor t h im because of adherence to principle. Letter, C. H. Parker to Lee, M a y 21 , 1950.
Lee papers .

Lee also received several other letters relating to various phases of l iquor sales from var ious
Church leaders. For instance, the Sharon Stake Presidency wrote h im concerning their unhapp iness at
an action of the l iquor commission in granting a permit for operat ion of a l iquor dispensing agency in
O r e m . (Letter to Lee, April 11, 1949, Lee papers) T h e s take presidency of the North Davis Stake
protested efforts to liberalize the liquor law and specifically the " locker" practice in private clubs,
permit t ing the dispensing of liquor over the bar. (Letter to Lee, Feb. 21 , 1949) Lee papers .

72 Deseret News, Feb. 17, 1953.
73 Ibid., Feb. 16, 1953.
74 Ibid., Editorial, Feb. 17, 1953.
75 Letter, David O . McKay, Stephen L. Richards, J. Reuben Clark, Jr., First Presidency of the

Church, to Lee, M a y 21 , 1954. Lee papers.
76 Letter, Lee to Clyde S. Johnson, Attorney at Law, Vernal , Utah, Nov. 4,1954- Lee papers .
77 Letter, McKay to Lee, Nov. 9, 1954. Lee papers .
78 Utah, "Abstrac t of Elections," Sec. of State, Election file, Nov. 2, 1954, Lee papers . Deseret

News, Nov. 2, 1954.
79 Lee Interview, 1972.
80 Letter, J. R e u b e n Clark, Jr. to Lee, Jan. 5 ,1960 , Lee mayora l ty papers , Salt Lake City, W e s t e r n

Amer icana Collection, University of Utah.
81 Ibid.
82 Letter, Lee to Park, Jan. 15, 1960, Lee Mayoralty papers.
83 Letter, Taylor H. Merrill, for Zion's Securities Corporation Church holding company, to Board

of Commissioners, Salt Lake City, Dec. 14, 1960. Lee Mayoralty papers.
84 Lee Interview, 1972. Lee believes that Eldon Tanner of the First Presidency, a Democrat, is the

most influential General Authority in Utah politics today, giving Democratic candidates an edge.
Benson, he maintains, has influence, but the average Church member would pay more careful attention
to Tanner than to Benson in political matters. If Lee is correct, it would probably be more because of
Tanner's position in the First Presidency than the political party involved. All of that could change
quickly if Benson were to become President of the Church; and since he is next in line as President of
the Quorum of the Twelve, he could easily supersede Tanner.

As an example of Tanner's influence, Lee suggested that Governor Calvin Rampton, a Democrat,
was the "Church candidate" in 1972, and that Tanner had given an unmistakable message to his
Republican opponent, Nicholas Strike, by presenting Rampton with an award at Brigham Young
University before the election.



MORMONISM AND
CAPITAL PUNISHMENT:
A DOCTRINAL PERSPECTIVE,
PAST AND PRESENT

MARTIN R. GARDNER

O N JANUARY 17, 1977, Gary Mark Gilmore's execution by a Utah firing squad
ended an almost ten-year moratorium on capital punishment in the United States.
The death penalty, at least in Utah, had again become a reality. Reaction to the
Gilmore execution from the Mormon community indicated a general approval of
the use of capital punishment in that case as well as a commitment to the
institution of capital punishment itself. Numerous students interviewed at BYU
defended the death penalty in terms of Mormon theology, believing that a clear
church commitment to capital punishment exists. These defenses are not uncom-
mon in Mormon culture generally.1 To understand such defenses it is important
to examine not only what church leaders have said about the subject, but also
what the Mormon people did about it. It seems less profitable to explore the old
anti-Mormon claim that the Church or church members practiced extralegal
capital punishment than to focus on how Mormon belief was expressed when
Mormon legislators enacted secular capital punishment law. Since the capital
punishment law in Utah was initially a product of Mormon lawmakers influenced
by Mormon doctrine, an historical understanding of Utah law provides rich
insights into nineteenth century Mormon thought about capital punishment.

Present Utah law provides capital offenders, specifically those committing
murder in circumstances justifying execution, with the option of death by hanging
or death by firing squad. Utah is unique in its use of the firing squad, indeed, in
its use of an execution mode which actually spills the blood of the offender.
Existence of the firing squad solely in Utah is no coincidence but instead is a

MARTIN R. GARDNER is an associate professor of law at the University of Nebraska. He received his
B.S. and J.D. from the University of Utah. The author is indebted to the Research Council of the
University of Nebraska for financial assistance, and to Michael Homer, a law student at the University
of Nebraska College of Law, for helpful comments.
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consequence of an attempt by early legislators to effectuate religious belief
through the capital punishment law of the state. Mormon justifications of capital
punishment were intricately related to blood atonement, a doctrine requiring
shedding blood as expiation for certain sins.

It should be noted, however, that religious justification for capital punishment
is not unique to the Mormon people.2 Neither is current theological rationale for
the death penalty limited to the state of Utah.3 But while sectarian defenses of
capital punishment may be somewhat commonplace, Mormonism is unusual in
its historical emphasis on observing particular methods of execution which
conform with divine will. Because of this concern for the form of implementing
the death penalty, as well as the profound influence of Mormonism in Utah, the
impact of religion on capital punishment law in that state is more vivid than it is
elsewhere. Religious justifications of the death penalty are often concealed by
appeals to a variety of secular purposes which make the full extent of religious
undergirding unclear. Ecclesiastical impact on capital punishment in Utah, how-
ever, is more readily identifiable because of the distinctly sectarian origins of the
firing squad.

THE BLOOD ATONEMENT DOCTRINE
Mormon doctrine teaches that Christ's atonement unconditionally saves the

entire human family from physical death, the separation of the body and spirit
which results from Adam's transgression. Christ's atonement also saves man from
spiritual death, alienation from God resulting from one's actual sins, on the
condition that the individual repent of his sins and obey God's commandments.
However, the doctrine of blood atonement posits that man can commit some sins
so heinous that Christ's sacrifice is unavailing, but the offender himself may
partially atone for his sin by sacrificing his life in a way which literally sheds his
blood. The spilling of blood is required because blood is viewed as possessing
symbolic religious significance. "The man who commits murder, who imbues his
hands in the blood of innocence, cannot receive eternal life because he cannot get
forgiveness of that sin. What can he do? The only way to atone is to shed his
blood."4

What is the reason for that? Why, we are told in the book of Leviticus, 17th
chapter and 11th verse: 'For the life of the flesh is in the blood; and I have
given it to you upon the altar to make an atonement for your souls; for it is
the blood that maketh an atonement for the soul.' . . . If Christ's blood had
not been shed, each individual would have had to have his blood shed,
according to Bible doctrine.5

The first seeds of blood atonement teachings were planted in Mormon thought
before the Saints settled in Utah. In 1843, Joseph Smith said:

In debate, George A. Smith said imprisonment was better than hanging.
I replied, I was opposed to hanging, even if a man kills another, I will shoot
him, or cut off his head, spill his blood on the ground, and let the smoke
thereof ascend up to God; and if ever I have the privilege of making a law on
that subject, I will have it so.6



GARDNER: Mormonism and Capital Punishment / 11

On another occasion Joseph stated, "Hanging is the popular method of execu-
tion among the Gentiles in all countries professing Christianity, instead of blood
for blood according to the law of heaven."7

Although the doctrine was taught, or at least suggested before the Saints went
to Utah, blood atonement was fully developed by Brigham Young:

There are sins that men commit for which they cannot receive forgiveness in
this world, or in that which is to come, and if they had their eyes open to see
their true condition, they would be perfectly willing to have their blood
spilled upon the ground, that the smoke thereof might ascend to heaven as
an offering for their sins; and the smoking incense would atone for their sins,
whereas, if such were not the case, they would stick to them and remain
upon them in the spirit world. . . .
It is true that the blood of the Son of God was shed for sins through the fall
and those committed by men, yet, men can commit sins which it can never
remit . . . There are sins that can be atoned for . . . [only] by the blood of the
man.8

Other early Mormon leaders, including Jedediah M. Grant and Heber C.
Kimball, both counselors in the First Presidency of the Church, taught the doctrine
of blood atonement9 and all played major roles in implementing the first capital
punishment law in Utah.

While the most fervent sermons on blood atonement were preached during the
reformation movement in the 1850s, a period of intense Mormon revivalism
bordering on fanaticism,10 the doctrine also seems to have been defended by
nineteenth century church leaders after the excessive rhetoric of the reformation
had subsided. Responding to anti-Mormon critics in 1884, George Q. Cannon
said, "We do not believe in hanging. We think that if a man sheds blood, his
blood should be shed by execution . . . [But] it is a process of law [not a Church
function] and has no reference to any Church ordinance."11 In 1889, the First
Presidency and Council of Twelve issued an official proclamation answering
claims that the Mormon Church had practiced blood atonement extralegally. "We
regard the killing of a human being, except in conformity with the civil law, as a
capital crime, which should be punished by shedding the blood of the criminal
after a public trial before a legally constituted court of the land."12

In 1891, President Wilford Woodruff answered scurrilous charges against the
Mormons:

It is a fundamental doctrine of our creed that a murderer cannot be forgiven;
that he 'hath not eternal life abiding in him'; that if a member of our Church,
having received the light of the Holy Spirit, commits this capital crime, he
will not receive forgiveness in this world nor in the world to come. . . . It is
part of our faith that the only atonement a murdered [sic] can make for his
'sin unto death' is the shedding of his own blood [through capital punishment
as practiced by the State and not the Church] according to the fiat of the
Almighty after the flood: 'Whoso sheddeth man's blood by man shall his
blood be shed.' But the law must be executed by the lawfully appointed
officer. This is 'blood atonement' so much perverted by maligners of our
faith. We believe also in the atonement wrought by the shedding of Christ's
blood on Calvary; that it is efficacious for all the race of Adam for the sin
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committed by Adam, and for the individual sins of all who believe, repent,
are baptized by one having authority, and who receive the Holy Ghost by the
laying on of authorized hands. Capital crime committed by such an en-
lightened person cannot be condoned by the Redeemer's blood. For him
there is 'no more sacrifice for sin'; his life is forfeit, and he can only pay the
penalty. There is no other blood atonement taught, practiced or made part of
the creed of the Latter-day Saints.13

Scriptural support for the doctrine of blood atonement, for the sin of murder
at least, was derived primarily from Genesis 9:6: "Whoso sheddeth man's blood,
by man shall his blood be shed." This verse, coupled with I John 3:15 ("No
murderer hath eternal life abiding in him"), Hebrews 9:22 ("And almost all things
are by the law purged with blood; and without shedding of blood is no remission"),
and Leviticus 17:11 ("For the life of the flesh is in the blood: and I have given it
to you upon the altar to make an atonement for your souls: for it is the blood that
maketh an atonement for the soul") provided the foundation from which Mormon
leaders developed their doctrine.14

It is not entirely clear under what circumstances and for which sins blood
atonement would avail the offender. As noted, some sins, particularly murder
committed by baptized Mormons who have been "specially enlightened" by the
power of the Holy Spirit, apparently can never be forgiven even if the offender
willingly atones for this offense with his own blood.15 For such offenders, however
repentant, there seems to be no hope of overcoming spiritual death. Apparently,
there are very few possible candidates for this class of "specially enlightened"
murderers. The vast majority of murderers, therefore, would be capable of a
modicum of salvation from their sins if they have atoned by shedding their own
blood.16

Apart from murder, Mormon leaders also taught that sexual misconduct by
Church members in certain circumstances, as well as the violation of certain
sacred covenants, would be dealt with through blood atonement if the complete
law of blood atonement were being lived.17 Such opinions on blood atonement
for sins other than murder did not, however, express a doctrine viable in this
dispensation. They were discussions of a doctrine that operated in the past when
church and state were not separated and which would apply in the future when
the power to take life would be vested in a ruling theocracy.18 Blood atonement
for murder, while a possibility in this dispensation, was never viewed as an
ecclesiastical function19 but rather as a possible consequence of secular capital
punishment law. Because blood atonement involves an outward act of religious
significance—shedding the sinner's blood as a means of salvation—it should not
be seen merely as abstract doctrine.20 That blood atonement was not viewed by
the early Mormons as a purely hypothetical principle becomes clear when the
relationship between the doctrine and the Utah capital punishment law is exam-
ined.

CAPITAL PUNISHMENT LEGISLATION IN UTAH
The first efforts towards establishing secular government among the Mormons

in Utah occurred in 1849 when the Council of Fifty drafted a plan for territorial
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government. The Council of Fifty, while theoretically a political body distinct
from the Church, was composed of and controlled by the Mormon hierarchy and
therefore was virtually indistinguishable from the Church itself. While waiting
for federal approval of their petition for territorial status, the Council of Fifty
established the provisional state of Deseret under the ideal of the political
Kingdom of God. Although the constitution of the state of Deseret paid lip service
to the principle of popular sovereignty, the first legislature was apparently
handpicked by the Council of Fifty and not by a vote of the people. Members of
the Council filled all of the executive and judicial branches of the new government,
with Brigham Young "elected" governor by the Council. "Church and state were
clearly welded together."21

In 1851 the General Assembly of the state of Deseret, controlled by members
of the Council of Fifty,22 adopted a criminal code that imposed capital punishment
for the crime of murder: "Be it further ordained, that when any person shall be
found guilty of murder, under any of the preceding sections of this ordinance,
and sented [sic] to die, he, she or they shall suffer death by being shot, hung or
beheaded." Apparently the court was to direct the mode of execution.

The provisions of the Deseret Assembly were hardly in force before territorial
government was established and a more extensive criminal code enicted. In 1852
the territorial legislature adopted all the laws of the provisional state of Deseret,
including the capital punishment measures, but the legislature also provided that
the offender could choose the mode of execution. First degree murderers were to
"suffer death by being shot, hung or beheaded as the court may direct, or as the
convicted person may choose." As had been the case with the Deseret Assembly,
the Council of Fifty orchestrated the election of the territorial legislature with at
least twenty of the thirty-nine seats held by members of the council.23

The Act of 1852 remained the capital punishment law in the Territory of Utah
until 1876 when a more complete criminal code was adopted. The 1876 act
inadvertently repealed the section on modes of execution without providing a pew
section, but the Utah courts continued to impose capital punishment by shooting.
In 1888, a statutory revision of the criminal law removed beheading as an
execution method. Shooting and hanging were retained with no subsequent
changes in the methods of imposing capital punishment. The present statute,
virtually identical to the 1888 measure, provides

The punishment of death must be inflicted by hanging the defendant by the
neck until he is dead, or by shooting him, at his election. If the defendant
neglects or refuses to make election, the court at the time of making the
sentence must declare the mode and enter the same as a part of its judgment.24

Whether by exercise of the defendant's option or by judicial imposition, shooting
has been the predominant mode of execution in Utah.

HISTORICAL PURPOSE OF FIRING SQUAD PROVISION
Since virtually no offical legislative discussion of the firing squad provision

exists apart from the language of the law itself, the purpose of the law and the
intent of the legislators who enacted it must be drawn from circumstantial
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evidence. The evidence suggests that the motivations of the lawmakers who first
introduced the firing squad into Utah law were essentially religious.

The Deseret Assembly and later the territorial legislature were the first Amer-
ican lawmakers to adopt beheading or the firing squad as modes of execution.
Except for a few aberrations during colonial times, beheading was never employed
in any American jurisdiction25 and had ceased to be used in Britain one hundred
years before the Mormons adopted it in 1851.26 While shooting was acceptable
for military executions, hanging was the exclusive means of state executions in
other jurisdictions when the firing squad was introduced into Utah law.27 Utah
stood alone in its use of beheading and shooting and thus was unique in literally
"spilling the blood of the murderer on the ground." Since Joseph Smith was
revered by Brigham Young and the other Mormon leaders in early Utah, it is only
natural that his views would influence their thoughts on capital punishment.
George A. Smith, the person with whom Joseph Smith was debating when Joseph
expressed his views on the virtues of beheading and shooting, is the reputed
author of the first criminal code in Utah.28 Perhaps the debate with Joseph
convinced George A. Smith of the religious virtues of execution by beheading and
shooting, thus explaining why those modes appeared in early Utah law.

Whether or not Joseph Smith's opinion on the religious advantages of blood-
spilling modes of capital punishment directly shaped Utah law, it seems clear that
the opinions of other prominent churchmen did. Three of the most vigorous
advocates of blood atonement in early Utah, Brigham Young, Jedediah M. Grant
and Heber C. Kimball, were directly involved in the 1851 Deseret Assembly that
introduced beheading and the firing squad into Utah law. Young approved the
measure in his capacity as governor of Deseret, and Grant and Kimball were
speakers of the Deseret House and Senate, respectively. All three were also
members of the Council of Fifty. Minutes of secret meetings of the Council show
that the doctrine of blood atonement was discussed, at least in passing, by the
Council before adoption of the 1851 capital punishment law.29 Given the political
influence of the Council and its commitment to blood atonement, the sudden and
novel emergence of beheading and the firing squad in the law of Utah seems to
be a religious phenomenon.

The fact that hanging was also included as a mode of capital punishment, and
that the offender was later given his choice of method, does not diminish the
strength of the conclusion that beheading and the firing squad were implemented
to allow for the blood atonement rite. Hanging was viewed by the Mormons as a
secular method of imposing capital punishment available to those who did not
choose to atone for their sins.30 The notion of individual freedom is fundamental
to both Mormon theology and to the political theory espoused by the Council of
Fifty. Forcing blood atonement upon the offender would be inconsistent with
basic Mormon belief.

Not all early Mormons thought of beheading and shooting in purely sectarian
terms. Some evidence of deterrence theory occasionally crept into discussion of
capital punishment by those methods. For example, Orson Hyde said:

The best way to sanctify ourselves, and please God our Heavenly Father in
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these days is to rid ourselves of every thief, and sanctify the people from
every vile character. I believe it is right; it is the law of our neighboring state
to put the same thing in execution upon men who violate the law, and trample
upon the sacred rights of others. It would have a tendency to place a terror
on those who leave these parts, that may prove their salvation when they see
the heads of theives taken off, or shot down before the public.31

It does seem, however, that the early Mormon theory of punishment was essen-
tially non-utilitarian. Retributive elements are evident in the Mormon concept of
legal punishment in general, as in Doctrine and Covenants 134:8.

We believe that the commission of crime should be punished according to
the criminality of the offense; that murder, treason, robbery, theft, and the
breach of the general peace, in all respects, should be punished according to
their criminality and their tendency to evil among men, by the laws of that
government in which the offense is committed; and for the public peace and
tranquility all men should step forward and use their ability in bringing
offenders against good laws to punishment. (Emphasis added).

"The Mormons were firm believers in the Hebrew concept that crimes were sins
against God: the social attitude toward the criminal offender was that 'he should
willingly confess his crime and willingly expiate his wrong and then go forth with
a repentant heart.'"32 Capital punishment through shedding blood offered a
specific means of expiating sin while hanging apparently lacked religious signifi-
cance.

It is thus possible to divide the early capital punishment law into secular and
religious components. Hanging represents a secular alternative provided offenders
who, in the exercise of their free agency, choose to reject the way to salvation.
Beheading and the firing squad afforded the murderer the opportunity to pay for
his sins.

Numerous commentators have agreed that the firing squad exists in Utah law
in order to effectuate blood atonement. To quote B.H. Roberts:

Latter-day Saints believe that where secular government prescribes capital
punishment it is better that such form of execution be adopted as will shed
the blood of the criminal; hence in Utah, when the Latter-day Saints, in their
capacity as citizens of the state have made the laws, condemned criminals,
subject to capital punishment, are permitted to choose their mode of execution
either by being hung or shot, the latter mode, or course, resulting in the
shedding of their blood, thus meeting the requirement of the law of God as
well as the law of the state.33

Joseph Fielding Smith concluded that Mormon legislators wrote capital punish-
ment provisions into the laws of Utah so the offender could "have his blood shed
in harmony with the law of God; and thus atone so far as it is in his power, for the
death of his victim."34

BLOOD ATONEMENT AS A CURRENT DEFENSE FOR CAPITAL
PUNISHMENT

Present justifications of capital punishment in terms of blood atonement are
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sometimes offered by ordinary Mormon citizens as well as by government
officials.35 Since bloodshed does not result from hanging, electrocution, lethal gas
or lethal injection, blood atonement can be practiced only in Utah and only
through the firing squad. It has been speculated that the present Mormon-
dominated Utah legislature would be reluctant to adopt more humane methods of
execution because offenders would choose those new methods in lieu of the firing
squad and its potential for atonement.36 Although it is impossible to determine
the accuracy of such speculation the Utah legislature did recently reject "medical
anesthesia" as a third alternative. Shortly after the Utah legislature expressed its
continued preference for shooting and hanging, the Idaho legislature adopted
lethal injection as the sole means of execution. Interest in blood atonement then
seems to explain the radically different approaches of the two legislatures.

CAPITAL PUNISHMENT AND MORMON BELIEF—THE TWENTIETH
CENTURY VIEW

Unlike the situation in the nineteenth century, discussion of capital punishment
by modern Mormon leaders is now rare, and almost always without specific
reference to blood atonement. A few modern references to the doctrine do exist,
however. B. H. Roberts, in "divine instructions to the Church" represented the
status of blood atonement as follows:

But if, as seems to be the case . . . there are certain limitations to vicarious
atonement, even to the vicarious atonement of the Christ then these ancient
laws proclaiming that the life of the flesh is in the blood, and that 'the blood
maketh an atonement for the soul,' make plain what is needful for the
salvation of the soul where one's sins place him beyond the reach of vicarious
means of salvation—then it is the shedding of the sinners [sic] own blood
that must be referred to.37

Likewise, Joseph Fielding Smith stated that Utah capital punishment law
granted unto the condemned murderer the privilege of choosing for himself
whether he die by hanging or whether he be shot, and thus have his blood
shed in harmony with the law of God; and thus atone, so far as it is in his
power to atone, for the death of his victim.38

More recently, Bruce R. McConkie stated:

But under certain circumstances there are some serious sins for which the
cleansing of Christ does not operate, and the law of God is that men must
then have their blood shed to atone for their sins. Murder, for instance, is
one of these sins; hence we find the Lord commanding capital punishment.39

(In an earlier discussion, McConkie had stated, "As a mode of capital punishment,
hanging or execution on a gallows does not comply with the law of blood
atonement, for the blood is not shed."40 The deletion of the reference to hanging
in McConkie's later work apparently reflects a modification of his thinking.)
An allusion to blood atonement was also contained in a Februrary 26, 1972
editorial in the Church News:
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Biblical principles are sound, and are as applicable today as they were in
ancient times. One of those principles as taught in scripture was capital
punishment.
As far back as the days of Noah the Almighty gave this law: 'Whoso sheddeth
man's blood, by man shall his blood be shed . . .
Have the opponents of capital punishment ever thought of it in its eternal
sense? Is this one way by which sinful man may atone, at least in part, in the
eyes of God, for his serious offenses?

Although these few references to blood atonement suggest the doctrine's
modern vitality, discussion of the concept is notably absent in other major
twentieth century treatment of Mormon doctrine by church authorities. In his
discussion of murderers in The Miracle of Forgiveness, Spencer W. Kimball not
only failed to mention blood atonement as theologically relevant to murderers
but made no reference at all to capital punishment.

Any uncertainty surrounding the doctrinal status of blood atonement was laid
to rest in a recent statement by Bruce R. McConkie. Speaking on behalf of the
First Presidency and in response to a query from the Utah Law Review, Elder
McConkie wrote the following:

You note that I and President Joseph Fielding Smith and some of our early
church leaders have said and written about this doctrine and you asked if the
doctrine of blood atonement is an official doctrine of the Church today.
If by blood atonement is meant the atoning sacrifice of Christ, the answer is
Yes. If by blood atonement is meant the shedding of the blood of men to
atone in some way for their own sins, the answer is No.
We believe that the blood of Christ, shed in the Garden of Gethsemane and
on the cross of Calvary, cleanses all men from sin on condition of repentance.
As expressed by a Book of Mormon scripture: 'Salvation was, and is, and is
to come, in and through the atoning blood of Christ, the Lord Omnipotent.'
(Mosiah 3:18).
We do nor believe that it is necessary for men in this day to shed their own
blood to receive a remission of sins. This is said with a full awareness of
what I and others have written and said on this subject in times past.
In order to understand what Brigham Young, Heber C. Kimball, Charles W.
Penrose and others have said, we must mention that there are some sins for
which the blood of Christ alone does not cleanse a person. These include
blasphemy against the Holy Ghost (as defined by the Church) and that
murder which is the unlawful killing of a human being with malice. However,
and this cannot be stressed too strongly, this law has not been given to the
Church at any time in this dispensation. It has no application whatever to
anyone now living whether he is a member or a non-member of the Church.
There simply is no such thing among us as a doctrine of blood atonement
that grants a remission of sins or confers any other benefit upon a person
because his own blood is shed for sins. Let me say categorically and
unequivocally that this doctrine can only operate in a day when there is no
separation of Church and State and when the power to take life is vested in
the ruling theocracy as was the case in the day of Moses. From the day of
Joseph Smith to the present there has been no single instance of so-called
blood atonement under any pretext.
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Anything I have written or anything said by anyone else must be understood
in the light of the foregoing limitation. Brigham Young and the others were
speaking of a theoretical principle that operated in ages past and not in either
their or our day. As I recall, Brigham Young's illustrations were taken from
the day of Moses and the history of ancient Israel and could not be applied
today.
There is no such a doctrine as blood atonement in the Church today nor has
there been at any time. Any statements to the contrary are either idle
speculation or pure fantasy. It is certainly not the current teaching of the
Church and I have never in over 60 years of regular church attendance heard
a single sermon on the subject or even a discussion in any church class.
You asked if the statements of our leaders of the past, including those found
in the Journal of Discourses, represent the official stand of the Church. The
answer, as indicated in the comments above set forth, is that they do not. The
statements pertain to a theoretical principle that has been neither revealed to
nor practiced by us.
If by blood atonement is meant capital punishment, then any proper analysis
of the subject would call the matter by the name capital punishment and not
by the name blood atonement. To use this latter term is wholly misleading
and stirs up the idea that we believe in that which we most emphatically do
not believe.
We believe in capital punishment. In a revelation to Joseph Smith, on
February 9, 1831, the Lord said: 'And now, behold, I speak unto the church.
Thou shalt not kill; and he that kills shall not have forgiveness in this world,
nor in the world to come. And again, I say, thou shalt not kill; but he that
killeth shall die.' (D. & C. 42:18-19.)

Elder McConkie then quotes the Woodruff letter cited above and continues:

I repeat: Except for the atonement of Christ, which is or should be a part of
the creeds of all Christian churches; and except for the use of the term 'blood
atonement' as a synonym—nothing more—of 'capital punishment' where
'enlightened' members of the Church are concerned, there is no such a
doctrine in this dispensation as blood atonement . . . .
Now, as to your final question—whether blood atonement, 'if it is 'a valid
doctrine,' would have any effect on the mode of imposing the death penalty,
I need only say:
1. Since there is no such thing as blood atonement, except as indicated above,
the mode of execution could have no bearing on the matter of atoning for
one's sins; and
2. If we are speaking simply of capital punishment (and falsely calling it
blood atonement), still I can see no reason for supposing that it makes the
slightest difference how an execution is accomplished.
As far as I can see there is no difference between a firing squad, an electric
chair, a gas chamber, or hanging. Death is death and I would interpret the
shedding of man's blood in legal executions as a figurative expression which
means the taking of life. There seems to me to be no present significance as
to whether an execution is by a firing squad or in some other way. I, of
course, deleted my article on 'hanging' from the Second Edition of Mormon
Doctrine because of the reasoning here mentioned.41
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Although this statement may end some controversy, it also raises a number of
questions, including whether capital punishment, as distinguished from blood-
spilling modes of capital punishment, still offers spiritual benefit to the offender.
Elder McConkie's reference to the Woodruff letter is confusing. The letter
provides that

the only atonement a murdered [sic] can make for his 'sin unto death' is the
shedding of his own blood . . . We believe also in the atonement wrought by
the shedding of Christ's blood . . . that it was efficacious for all the race of
Adam for the sin committed by Adam and for the individual sins of all who
believe, repent, are baptized by one having authority, and who receive the
Holy Ghost by the laying on of authorized hands. Capital crime committed
by such an enlightened person cannot be condoned by the Redeemer's blood.
For him he can only pay the penalty (emphasis added).

McConkie says:

I repeat: Except for the atonement of Christ, which is or should be a part of
the creeds of all Christian churches; and except for the use of 'blood
atonement' as a synonym—nothing more—of 'capital punishment' where
'enlightened' members of the Church are concerned, [presumably in reference
to Woodruff's "enlightened person"], there is no such doctrine in this
dispensation as blood atonement.

If the Woodruff letter is read to mean that the only atonement, thus implying the
existence of some "atonement," possible for "enlightened" murderers is through
giving their lives, then Elder McConkie may also be claiming that capital punish-
ment is a means of atonement for such murderers. On the other hand, if the
Woodruff letter is read to exempt "enlightened persons" from any hope for
salvation, such persons "can only pay the [eternal?] penalty" of estrangement
from God.

It is not clear exactly what Elder McConkie has in mind when he relates his
view of capital punishment to "enlightened" members of the Church. If he does
mean to say that the Church favors capital punishment so that a few "enlightened
members" may be given a means of expiating their sins, it is highly questionable
whether such a view can support capital punishment in a secular society.

Perhaps the most plausible reading is that he is suggesting no theory of
atonement through capital punishment at all. Given the fifth paragraph of his
statement—that as of now there are no sins for which the blood of Christ does not
cleanse a person, it would seem to follow that atonement is not necessary or
possible through the death of the offender. If, as he says, "there simply is no such
thing among us as a doctrine of blood atonement that grants a remission of sins
or confers any other benefit upon a person because his own blood is shed for
sins," it would appear that there is no doctrine granting remission of sins or any
other benefit to persons because their lives are taken through bloodless modes of
capital punishment. Thus apparently, the Church no longer has a doctrine which
defends capital punishment as religiously beneficial to capital offenders.

Such a reading of the recent church statement is further supported when the
implications of a view of capital punishment as a necessary atonement are
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examined. If giving one's life is a means of salvation for a murderer, it would
follow that all murderers who commit their crimes in jurisdictions that have
abolished capital punishment would be eternally disadvantaged. Such a conse-
quence is inconsistent with the fundamentals of the Mormon plan of salvation.
Redemption is conditioned on faith and repentance, not on one's sins being
committed in a particular geographical location.

If capital punishment affords no spiritual benefits to the capital offender, what
then is the theological rationale for executing murderers?

The remaining basis for present church support of capital punishment appears
to be derived from Doctrine and Covenants 42:18-19, as noted by Elder McConkie.
Verse 18 states, "And now I speak unto the church. Thou shalt not kill; and he
that kills shall not have forgiveness in this world, nor in the world to come."
Thus, murderers shall suffer spiritual death through their inability to obtain
forgiveness. Verse 19 is a mirror of verse 18: "And again, I say, thou shalt not kill;
but he that killeth shall die." (emphasis added). Verse 19 may be read as a
repetition of verse 18, given to emphasize the points made in the earlier verse.
Thus the reference to death in verse 19 ("he that killeth shall die") may well refer
to spiritual death as in verse 18 and not to capital punishment at all.

This reading is supported by other scripture. Doctrine and Covenants, 132:27,
provides that

The blasphemy against the Holy Ghost, which shall not be forgiven in the
world nor out of the world, is in that ye commit murder wherein ye shed
innocent blood, and assent unto my death, after ye have received my new
and everlasting convenant, saith the Lord God; and he that abideth not this
law can in nowise enter into my glory, but shall be damned, saith the Lord.

Thus certain murderers will suffer spiritual death. They are the "sons of perdi-
tion"42 who will receive "no forgiveness in this world nor in the world to come"
and will be unable to overcome the "second death."43 Interpreting "die" in Section
42:19 to mean spiritual death would thus be consistent with other Doctrine and
Covenants passages.44

Verses 18 and 19 of Section 42 are addressed to the "church." To read verse 19
as requiring capital punishment of murderers would imply that the Church would
be obligated to take life. Verse 79 of Section 42 specifically prohibits such action:
"If any persons among you shall kill they shall be delivered up and dealt with
according to the laws of the land; for remember that he hath no forgiveness; and
it shall be proved according to the laws of the land." Thus the obligation of the
Church is to turn murderers over to secular authority. There seems to be nothing
in Section 42 necessarily committing the Church or church members to advocate
capital punishment.

Unlike Genesis 9:6 ("Whoso sheddeth man's blood, by man shall his blood be
shed," emphasis added), Doctrine and Covenants 42:19 ("he that killeth shall
die") makes no mention of human agents playing any part in the "death" of the
murderer. Thus Genesis 9:6 appears to be a stronger basis than Section 42 (other
things being equal) for capital punishment because the Genesis scripture is rather
clearly describing the physical, not the spiritual death of murderers.
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In his Inspired Version of the Bible, Joseph Smith makes some additions to
Genesis 9:6 which suggest that capital punishment of murderers might sometimes
be justified in God's sight in order to prevent further murder. The text of Genesis
9:12-13 of the Inspired Version reads, "And whoso sheddeth man's blood, by
man shall his blood be shed; for man shall not shed the blood of man. For a
commandment I give, that every man's brother shall preserve the life of man . . ."
(Smith's additions emphasized). This text suggests that the reason the blood of
murderers should be shed is to prevent subsequent murder, "for man shall not
shed the blood of man." A utilitarian theory of capital punishment is implied,
possibly as a means of deterring others from murder or incapacitating murderers
prone to murder again. But Smith's text also establishes a primary obligation to
preserve life—even the lives of murderers if possible. Thus capital punishment
might be justified if it is the only sanction (or even if it is the most effective
sanction) which will prevent murder; it is justified only if absolutely necessary.45

While it might have been necessary to execute murderers in the days of Noah,
when imprisonment was not available, capital punishment is not necessarily
justified today. Other Old Testament scriptures indicate that the early prophets
did not always interpret Genesis 9:6 as a commandment to take the lives of
murderers.46

Any attempt to buttress current Mormon support for capital punishment by
appealing to the numerous references to the death penalty in Mosaic law is also
difficult. For example, capital punishment in the modern secular state finds little
support from a legal system which treated as capital the crimes of witchcraft,
sabbath desecration, disobedience to parents, blasphemy and propagation of false
doctrines.

Turning finally to the Book of Mormon, one finds a variety of passages that
may seem to suggest that murderers should suffer the death penalty. Second
Nephi 9:35 provides, "Wo unto the murderer who deliberately killeth, for he shall
die." But when this verse is read in the context of the rest of the chapter, it
becomes clear that as with the Doctrine and Covenants, spiritual, and not physical
death is being discussed. For example, 2 Nephi 9:28, 38-39 provides,

O that cunning plan of the evil one! O the vainness, and the frailties, and the
foolishness of men! When they are learned they think they are wise, and
they hearken not unto the counsel of God, for they set it aside, supposing
they know of themselves, wherefore, their wisdom is foolishness and it
profiteth them not. And they shall perish.
And, in fine, wo unto all those who die in their sins; for they shall return to
God, and behold his face, and remain in their sins.
O, my beloved brethren, remember the awfulness in transgressing against
that Holy God, and also the awfulness of yielding to the enticings of that
cunning one. Remember, to be carnally-minded is death, and to be spiritually-
minded is life eternal (emphasis added).

Similarly 2 Nephi 26:32 says,

And again, the Lord God hath commanded that men should not murder; that
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they should not lie; that they should not steal; that they should not take the
name of the Lord their God in vain; that they should not envy; that they
should not have malice; that they should not contend one with another; that
they should not commit whoredoms; and that they should do none of these
things; for whoso doeth them shall perish.

Man "perishes," suffers spiritual death, when he murders or commits other sins.
Other verses in the Book of Mormon seem to recognize capital punishment as

a reality of ancient society. Alma 1:18 provides: "And they durst not steal for fear
of the law, for such were punished; neither durst they rob, nor murder, for he that
murdered was punished unto death." Similarly Alma 42:19-20 provides: "Now if
there was no law given—if a man murdered, he should die—should he be afraid
he would die if he should murder? And also, if there was no law given against sin
men would not be afraid to sin." These verses give no indication that the divine
will is to impose capital punishment for murderers. Assuming that the verses are
speaking of physical death through capital punishment, at most they are recog-
nizing the fact of capital punishment in Book of Mormon society and not speaking
of it as God's commandment. The verses seem to be discussing a deterrence
theory of punishment.

Other scriptures in the Book of Mormon indicate that personal atonement
through capital punishment of murderers may be inconsistent with Christ's
atonement. Alma 34:10-12 provides,

For it is expedient that there should be a great and last sacrifice; Yea, not a
sacrifice of man . . . for it shall not be a human sacrifice; but it must be an
infinite and eternal sacrifice.
Now there is not any man that can sacrifice his own blood which will atone
for the sins of another. Now, if a man murdereth, behold will our law, which
is just, take the life of his brother? I say unto you, Nay.
But the law requireth the life of him that murdered; therefore there can be
nothing which is short of an infinite atonement which will suffice for the sins
of the world (emphasis added).

The scripture recognizes the reality of capital punishment for murder in ancient
society but says nothing about capital punishment being required by either God
or by principles of justice. The reference to "just law" seems to refer to the well-
recognized principle of justice forbidding criminal punishment of those who obey
the law. Justice demands that only the culpable be punished. The scripture thus
does not say that justice requires capital punishment, but that any punishment be
a consequence of personal blameworthiness.

Without the traditional justification implicit in the abandoned notion of blood
atonement, there exists insufficient scriptural authority to support a continuing
Mormon commitment to capital punishment. Nor do authoritative declarations
from church leaders give theological support to such an independent commitment.
CURRENT MORMON DOCTRINE AND CAPITAL PUNISHMENT—AN
ASSESSMENT

The recent statement on capital punishment makes it clear that the Church
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takes no position as to modes of inflicting capital punishment. Thus, Mormons
should not use religious grounds to block reform of Utah's methods. Given the
doubtful doctrinal base for a commitment to capital punishment, enlightened
Latter-day Saint opinion on the death penalty should be formed only after careful
examination of the full range of secular and religious considerations on this
difficult problem.
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FAITH AND HISTORY:
THE SNELL CONTROVERSY

RICHARD SHERLOCK

IN EARLY MARCH, 1937, ELDER JOSEPH FIELDING SMITH, of the Council of the Twelve,
sent a strongly worded letter to church Commissioner of Education Franklin West.
The subject of Elder Smith's criticism was a pair of talks delivered at the January
meeting of LDS institute directors in Salt Lake City. One address was given by
the former president of Brigham Young College in Logan, W.W. Henderson.
Henderson, who long had been associated with the church school system, was
then professor of biology at Utah State Agricultural College. The second talk,
which seemed to trouble Elder Smith even more, was delivered by Heber Snell,
recently appointed director of the institute in Pocatello. Both addresses manifested
an intellectual tendency of which Elder Smith was deeply suspicious—a willing-
ness to reinterpret traditional Mormon beliefs in the light of new scientific and
historical learning. To this Elder Smith replied bluntly: "If the views of these men
become dominant in the Church, then we may just as well close up shop and say
to the world that Mormonism is a failure."1

Shortly before Elder Smith wrote to Commissioner West, Snell himself received
a letter from his fellow speaker, Henderson, who differed significantly from Smith
in his evaluation of Snell's address: "I believe that it is the most noteworthy
treatment of Old Testament studies committed to a paper full of sound sense that
has ever been made in the Church. I am sure too that the assembly unanimously
support you in your conclusions unless it be for one single person. I am sure that
you know whom I am referring to. I liked your paper so much and feel so glad to
have such a worthy study made available to the thinking men of the Church."2'3

This was neither the first nor the last of conflicting responses to critical biblical
study in Mormonism. Neither was it the only one involving Snell. In the broader
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perspective it is only symbolic of deeper tensions just below the placid surface of
the twentieth century church. Snell himself represented a number of these
concerns. He had studied under William Henry Chamberlin at BYU and edited
the White and Blue in 1911, the year of the "modernist" crises there. He later
studied with E. E. Ericksen at the University of Utah and taught education and
psychology at Snow College from 1923 to 1936. When Snow College became a
state institution in 1936 Snell moved to Pocatello to direct the LDS institute there
before moving to the institute in Logan in 1947.4 During his eleven years as
institute director in Pocatello, he attended the University of Chicago, receiving a
Ph.D. in biblical studies in 1941.5 While Snell was a committed scholar, church
educator and sincere man of faith, he reflected the same modernist concerns that
troubled his mentors Chamberlain and Ericksen.

Snell's career in the institute system coincided with a period of intellectual
ferment in church education. Men with acknowledged scholarly competence
entered the system in the 1930's and 1940's. Successive commissioners of educa-
tion Joseph Merrill, John Widtsoe and Franklin West were men of academic
achievement. Merrill and West had come from prestigious positions at state
universities, and under their tutelage the men in the institute system were actually
encouraged to pursue serious graduate study in religious subjects outside the
church educational system.6

West envisioned a number of far reaching changes in the church educational
system. Under his direction those with special competence in areas covered in the
institute curriculum wrote texts published by the Church Department of Educa-
tion. Sometimes these works were propagandistic. More often than not, however,
they were competent introductions reflecting the best contemporary scholarship.7
West further envisioned a serious graduate program in religion at BYU in which
Snell would teach biblical studies and Sterling McMurrin would teach comparative
philosophy of religion.8

These dreams were only partially realized. BYU did develop a graduate program
in religion, but it was hardly the type he envisioned. Some in the institute program
produced works of relative academic merit, but most of those who did either
failed to follow up their auspicious beginnings or else did so only after leaving the
institute system.

In the intellectual ferment of the '30's and '40's no institute project was as
controversial as the 1949 publication of Snell's book Ancient Israel. Its publication
brought to a head the tensions latent in this intellectual ferment in a church, many
of whose members and leaders were conservative and suspicious of intellectuals.

After completing his studies at the University of Chicago, Snell began research-
ing and writing a history of ancient Israel. He began with the encouragement of
Commissioner West, who planned to include it in the series of texts that his office
was publishing.9 In the process of drafting the manuscript Snell had several people
read it, including those with both Mormon and non-Mormon viewpoints. Sterling
McMurrin read the manuscript closely as did Snell's teacher William Irwin at
Chicago. Both thought highly of the work, as their later reviews made clear. The
manuscript was also read approvingly by J. Wiley Sessions, director of religious
activities at BYU.10

Franklin West himself read the completed manuscript with great care.11 He is
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reported to have liked it but found it too controversial to be published by his
department. He knew that some of his superiors would not approve of some
things in the book.12 Although he was unwilling to publish the book, he did agree
to purchase copies for all institute libraries if Snell had it published on his own.
This would help with sales and would make the prospect more attractive to a
publisher.13 Snell asked West to recommend that the book be used in the institute
system, but West declined because of potential repercussions.14

Snell finally published the book in the fall of 1948 and, just as West feared, it
aroused a storm of controversy involving LDS General Authorities, institute
teachers and other church members. Initial reviews in both the local and national
press were favorable. Sterling McMurrin's review in The Personalist was generally
favorable. Even more effulgent praise appeared from Irwin in the Journal of
Religion:

The clarity, brevity, dependability and not less the spirit of the book constitute
it at once as first rank source material for the church school teacher. It comes
as a sort of answer to prayer for the religious educator in whose bibliography
there are very few volumes that can be recommended without reserve for
their comprehensive coverage, their soundness of fact and interpretation and
hence, their character as adequate introductions to the study of the Old
Testament.15

In the Mormon community, however, despite some favorable comment, all was
not well. The controversy surrounding Snell and his book began in earnest in
December when Earl Harmer of Salt Lake began circulating an "open letter" to
Snell, attacking his book as the work of a person who does not believe in
Mormonism. In reference to Snell's idealist, developmental theory of the Old
Testament and its history, Harmer wrote:

How do you reconcile our LDS teachings that the Bible in prophetic sections
is the positive revelations of God through his prophets with your inference
that large portions are only human compositions of morally primitive and
sometimes deceptive men?

Though this was an over-simplification, it reveals Harmer's deeply held hostility
toward Snell's position. Harmer felt these "advocates of modernism," as he called
them, were essentially anti-Mormon: "Their theories strike at the very heart of
our LDS teachings."16

Early in January Snell responded to Harmer's letter with "an open letter to Earl
Harmer" that appears to have attained only limited circulation.17 He accused
Harmer of innuendos and dogmatism but summarized his own case in a more
positive vein:

It seems evident to me from your criticisms of my book that you have missed
its great themes and the heavy support it gives to fundamental LDS theology.
From beginning to end the book speaks of a personal God, the creator and
sustainer of the universe. Its central theme is the revelation of this same being
in history and particularly, in ancient times, through Israel. He is shown to
be a God of justice, kindness, power and love, attributes ascribed to him by
the greatest prophets and Jesus. There are many other important truths given
in the book, as well as historical facts which incidentally lend strength to the
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teachings of the Church. How could you have missed all these things in your
reading of the book?
I do not agree with you that such teachings of the modernists as you refer to
"strike at the heart of our LDS teachings." Tell me, please, what "the heart"
of LDS teaching is? Is it not that the God of justice and love lives and reveals
himself to men for their salvation and that we today are sharers of this
revelation? If it is not this what is it? These matters you refer to, dealing
entirely with the authorship of certain biblical books, are certainly of minor
importance compared to the real fundamentals.18

Snell and Harmer exchanged more letters as the controversy grew more
intense.19 In February, three of Snell's students at the institute in Logan, impelled
in part by Harmer's attacks, wrote letters to the church Board of Education
complaining about Snell's "orthodoxy." The letters pictured Snell as being "out
of harmony" with the doctrines of the Church. When combined with Harmer's
letters and the general content of his book, they prompted a full hearing by the
Executive Committee of the Church Board of Education. West, always Snell's
defender, asked Snell to prepare a reply to both the students' complaints and
Harmer's letter.20 Snell did so in a closely written statement that was carried by
West to the Executive Committee early in March.21

The students' complaints seemed trivial to Snell, one from a student who had
been in his class only two days and another from one who seemed simply to
distrust all "scholars." In a letter to West he said frankly: "The more I considered
the charges against me the less justified they seemed to be. I feel quite certain that
the committee will see them in the same light."22 Snell felt it was more important
to clear himself of the charges of heresy that surrounded the book. In his statement
to the board, Snell emphasized several points he considered crucial to his
viewpoint. He first reiterated his belief, already expressed to Harmer, that the
book supported the basic position of the Church. He claimed it was different from
many works on the Old Testament because it interpreted Israel's history in terms
of a divine mission and thus denied a purely "humanistic approach." Second, and
perhaps more fundamentally, he insisted that the Church does not stand or fall on
questions of date and authorship of biblical books.

Authorship is an historical matter and must be dealt with by historical
processes. It is not one of the fundamentals of religion. The existence of the
Church does not depend upon a book but upon God. All books, including
the Bible, could go, yet the Church would remain if it carried the authentic
marks of authority as the bearer of God's revelation. This position, it seems
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to me, is incontrovertible.
Finally, Snell defended his use of the hypothesis that there was more than one

author of the material found in the Book of Isaiah. In a cautiously worded
statement, he argued that no one had yet shown conclusively that any part of
chapters 40 to 66 of Isaiah were actually written by the prophet. He further
reasoned that even if some of these chapters were demonstrated to have come
from a "second Isaiah" many questions would remain about the precise dates of
those sections quoted in the Book of Mormon.

Given the tenuous nature of the students' charges against Snell and the vigorous
support of West and of the institute director in Logan, W. W. Richards, Snell was
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cleared of the charges of heresy by the board.24 Nevertheless, the controversy
surrounding the book did not cease. Joseph Fielding Smith took an active part in
virtually "banning" the book from church institutes and BYU. He also sent Snell
a questionnaire to test the "soundness" of his doctrines even after Snell had been
officially cleared by the Board of Education.25 Snell's detailed reply will be
considered later.

In the midst of this negative reaction, Snell received increasing support from
several quarters in the Church. Intellectuals in the church school system, products
of the same background as he, gave him vigorous support in private, Even before
Harmer had written his first "open letter," Thomas Martin, dean of BYU's College
of Applied Science wrote to a member who had inquired about the book: "I am
using it in my Old Testament classes at the present time . . . I have taught Old
Testament for about 30 years and it is the first time I have come across a book
that I can use as a text that gives the point of view that has developed in me as the
result of the teaching over these years." Shortly after the appearance of the first
Harmer letter, a long time friend, M. Wilford Poulson, then chairman of BYU's
psychology department, wrote to praise the book and to offer his own criticisms
of the attitudes he saw behind the attacks on Snell and his work. "Alas, too often,"
he said, "we have ignorant name calling, propaganda, pressure-group techniques,
rationalizing, even excommunications for so-called wrong beliefs, etc. . . . We
have almost no place in our lives for a worthy open forum."26

As controversy over the book increased in the spring, Snell received more
support from church educators. Shortly after his exoneration by the board, Eugene
Campbell, who had succeeded Snell as director in Pocatello, wrote to him about
plans to encourage sale of the book to Pocatello students. He also included a note
of personal congratulations: "I was happy to learn that you were completely
vindicated in your recent test with some of the narrower elements in our church.
I guess such unpleasantness is to be expected when one plays the role of prophet
in any line of endeavor."27

When the controversy heated up in April and May, Sterling McMurrin wrote
a lengthy reply to Harmer's "open letter" and he and Snell decided to circulate
this articulate defense. It was sent to several selected supporters and all institute
directors.28 McMurrin also spoke in support of the book to several institute groups
and other gatherings. Both McMurrin and Snell received a good deal of private
support from institute directors, several of whom wrote to McMurrin praising his
position or replied to Harmer themselves. Perhaps most revealing of the pressures
and sympathies these men labored under was a letter from Gustive Larson,
director of the institute in Cedar City: "I envy you the ability and the opportunity
to reply so effectively to a malicious 'open letter.' Not only because of my inability
to reply so effectively, but because of my position, I have restrained an impulse
to do similarly."29

While this support was being generated among church educators, many other
church members also wrote to Snell expressing appreciation for his book.30

Responses even came from three General Authorities. Elders John A. Widtsoe
and Joseph Merrill, members of the Council of the Twelve, wrote to Snell
commenting favorably on the book; neither of them had finished the book, but
both said they liked what they had read. Of the two Merrill was especially
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supportive. "The reading already done indicates to me that you are scholarly and
have written a good book, much better for our use than any other writer who is
a non-member. . . . I hope your book will be widely used, but may I say that I
have nothing nowdays to say about the texts that are used anywhere in our church
school system, not being a member of any committee charged with the duty of
reading or approving."31

In contrast to this restrained support, Levi Edgar Young of the First Council of
Seventy praised the book enthusiastically. As early as November 1948, he wrote
to Snell calling his book a "noble piece of work" and promising to write a review
of it for the Era. Two months later, he apologized for not having finished the
promised review. In the same letter he contrasted Snell's book with others written
for church audiences:

I want to say that you have made a contribution to our religious literature.
Nine-tenths of the secondary books being written concerning religion and
the history of the Church are, to me, nothing but rehashes, bad English, and
superficial thought. It is a shame that we are sponsoring the bad material that
is being written. 2

In January he did send a review to the Era but, with its penchant for avoiding
controversy, the Era never ran it.33 Elder Young, however, continued to support
Snell. He circulated the review among friends he knew would be interested and
sympathetic. He continued to praise the work in letters, offering comfort in his
trials: "You have done a fine piece of work and you will yet find out that the
greater the work a man does, the more rocks he will bump up against." He even
wrote to Sterling McMurrin praising McMurrin's reply to Harmer. As late as 1955
Elder Young continued to write Snell, praising his book and criticising the works
of others: "I think you have produced a historic book. It shows at least a careful
study of ancient Israel. . . . The literature that is being sold by a certain bookstore
here cheapens the gospel and takes away from the great work the Divine feeling
and hope for the future. Your book is praiseworthy and I want you to be
encouraged.

Throughout the whole affair, Snell's most vital critic was Joseph Fielding Smith.
The two men carried on an extensive discussion of the issues both through letters
and in person. In May 1949, after Snell answered the questionnaire Elder Smith
sent, the two met and discussed their differences. They subsequently exchanged
letters on the interpretation of Ezekiel 37:15-28, which speaks of the "stick of
Judah" and the "stick of Joseph." This passage had been a favorite with Mormons
for over a century; they believed it lent support to the idea that there were to be
two scriptural records, the Bible and the Book of Mormon. The passage says the
two "sticks" would be joined together. To Mormons this traditionally meant this
coming together of the Bible and Book of Mormon in the restored church.35

If this was the meaning of the passage, it completely escaped Snell. He argued
that the text plainly prophesied of the reuniting of Israel. The text itself, he
asserted, made no mention of "books" and, given Ezekiel's role as a prophet
during the Babylonian captivity, it made more sense to Snell to see this as a
message of national reunification given to the people in captivity. In fact, he said,
the text of Ezekiel itself gives the meaning of the two sticks precisely in this
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fashion. Moreover, Snell did not feel that the truth of the Book of Mormon was
affected by the interpretation of these verses. "It seems to me," he said, "it would
be better for us to rely on other evidence for the Book of Mormon than the Ezekiel

i //36

prophecy.
Elder Smith's reply began right at the heart of the issue, namely that scholars

alone cannot understand the Bible nor can they interpret it correctly:
I maintain that it is impossible for the great scholars to properly interpret the
Bible because of this fact, for they do not believe in revelation and that the
Lord has restored to his Church many of these plain things which were taken
out. . . then again the sacred writings cannot be interpreted by men who are
uninspired by the light of the Spirit of the Lord.37

He further expressed unquestioning faith both in the Church's standard scrip-
tures and in the interpretations given those scriptures by Joseph Smith; according
to Elder Smith, scriptural interpretation was one of the express functions of the
prophet. These methodological presuppositions largely determined his under-
standing of the Ezekiel passage. Because Joseph Smith had apparently taught that
the stick of Joseph was the Book of Mormon, the matter was settled. Doctrine and
Covenants Section 27, verse 5, seemed to lend additional revelatory support to the
traditional Mormon interpretation.38

The disagreement between Smith and Snell involved more than the interpre-
tation of specific biblical texts. There were more fundamental issues separating
these men. For Snell, biblical texts and documents should be interpreted with the
same honesty and objectivity governing historical research in general. The com-
mon opinion of church members and leaders was to be considered mere opinion
until tested against the facts of historical research. Snell himself was usually very
cautious in making claims of certainty in biblical studies. As an "insider," he
knew the vicissitudes of the discipline, and he regularly prefaced his interpreta-
tions with statements about the fluctuating nature of the evidence. One thing he
was certain, however: the historian could be guided only by evidence, not by
opinion however "authoritative" it might be.39

It was this willingness to revise authoritative opinions in the light of modern
"scholarship" that Joseph Fielding Smith fought throughout his career as a General
Authority. It was most clearly manifest in his hostility toward biological evolution,
but it was also evident in other disciplines. For Elder Smith, all scholarship was
suspect if it conflicted with the literal word of God in the scriptures or the
teachings of the modern prophets. One could not compromise the faith to
accommodate the findings of scientists or historians; compromise could only
destroy the faith. Elder Smith was the only General Authority who ever spoke in
favor of banishing the teaching of evolution from the public schools. It is therefore
not difficult to see why he worked to have Snell's book banished from church
schools.40

A year after their dispute over the interpretation of Ezekial, Snell and Elder
Smith were still engaged in lively debate. Snell wrote Elder Smith proposing that
the two of them exchange views in a public forum such as the Deseret News.
Elder Smith replied that he would ask the First Presidency's opinion on the matter.
One week later he denied the request with the implication that the decision was
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the First Presidency's. The reason given reflected fear of open, controversial
discussion that has often marked some of the responses of church leaders to major
intellectual disputes. Elder Smith believed such debate would only divide the
saints and give a forum to Snell's erroneous views.41

By summer 1949, open conflict over Snell's book had subsided. Snell had been
cleared of charges of heresy by the Executive Committee of the Church Board of
Education. He was not fired from the church educational system. His book,
however, had been banned as a text in that same system. Snell was still involved
in some disputes, primarily with Sidney Sperry, but they lacked the intensity of
the previous months.42 Snell continued teaching at the Institute in Logan, but in
January 1950, at the age of 67, he was informed that he would not be rehired the
next year. It is uncertain whether this forced retirement was due to his age, or to
the controversy over his book.43

In ensuing years Snell continued to defend his book and the opinions he had
expressed during the controversy. Unable to obtain what he considered a fair
statement of the Church's reasons for banning the book, he appealed directly to
George Albert Smith, President of the Church.44 He received no response before
President Smith's death. He tried to have the book read by the succeeding
president, David O. McKay, but again seems to have received no response. In
1952, he approached Elder Mark E. Peterson of the Quorum of the Twelve with
a suggestion that Elder Peterson discuss his conservative approach to the scriptures
with a study group of which Snell was a member. Elder Peterson refused, bluntly
agreeing with Joseph Fielding Smith's assessment of Snell's heretical status.45

In his last years, Snell was known only to a handful of former students, whom
he taught part-time at Utah State University. He occasionally wrote essays on
religious and biblical themes. His death in 1973 in Logan went largely unnoticed,
even among the community of Mormon scholars to whom he had early distin-
guished himself. The issues he raised concerning Mormon scholarship, however,
will never pass.

II
Since the turn of the century Mormons have taken an interest in critical Bible

study. Their interest, however, was often sporadic, finding expression for the most
part in occasional conference talks or articles in church magazines.46 Although an
issue at BYU in 1911, it was only part of a larger controversy over evolution.
Some church apologists have adopted findings of so-called "higher critics" where
they seemed to support Mormon orthodoxy.47 Most frequently, however, critical
studies of the Bible were simply ignored. Certainly there had been nothing
comparable to the intense concern which Snell's book aroused.

In one sense, however, the controversy surrounding Snell's book was a new
variation of an old theme. Until that time there had been few, if any, works of
serious biblical scholarship published by church members;48 there certainly were
none before 1940.49 Since the turn of the century, however, Mormons of unim-
peachable academic and religious standing had been trying to reconcile modern
science and historical thought with traditional Mormon orthodoxy. The most
apparent and divisive of these attempts was the long controversy over evolution;
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but that was not the only issue, nor would it be the last.
Snell's attempt to combine sincere Christian and Mormon commitments with

critical study of the biblical sources of those beliefs encompasses a number of
crucial presuppositions. These are expressed both in his book and in his letters.
To better understand Snell's achievement and the concerns of his critics a closer
examination of these beliefs is necessary.

For a biblical scholar in the Church the most important doctrinal questions are
revelation and inspiration. It is here that Snell needed a basic, philosophical re-
orientation to permit the kind of work he was doing. Snell accepted the idea that
the Old Testament was inspired and that God had revealed himself in Israel's
history in a special way.50 This was not an issue that separated Snell from his
critics. Rather, they were divided over the precise meaning of the terms "revela-
tion" and "inspiration." In a letter to Joseph Fielding Smith, Snell stated his basic
position in the following way:

I propose that we take up first the subject of revelation. I have made this
concept central in my book, interpreting Ancient Israel as a revelation, a
special revelation of God in the ancient world. I believe that you also think
of this people as a chosen people, yet you would probably think of revelation
mostly as verbal communication from God. I think there may be an occasional
revelation of this type, but that this use of the term by no means exhausts its
meaning. Instead, the larger meaning which I have made central in my book
is much more fertile, from my point of view, for religious living and thinking.
The broader concept of revelation, including within it productive thinking in
morals and religion and the good life—into both of which I think that God
always enters—is the concept that will be most meaningful and therefore
most helpful to our people.5

In this passage there are two key points. First, Snell removed himself from a
strict verbal or propositional view of revelation. Revelation, he maintained, does
not come as a series of dogmatic propositions. This "expanded" view of revelation
freed him from traditional beliefs about the biblical text, allowing for new views
on the textual composition of the Bible and the historical accuracy of its statements
while retaining a basic belief in the Bible as revelation.

The second point Snell makes is that revelation is a progressive development
of the moral ideals of mankind, expressed through the teachings of great religious
leaders and in the lives of religious communities.52 Revelation therefore is not so
much God's actual speaking voice as it is a human record of God's activities. This
view allowed Snell to separate word and act, and it opened the scriptures to
critical scrutiny while retaining the primacy of God's revelation in the development
of mankind's ideals and moral life.

At the center of this view was the belief that God's revelation to man was to be
found primarily in the progressive development of the concept of "the moral life"
in human history. As God's activities unfolded, man was presented with greater
portions of the vision. The full purpose of God's activities, as well as the fullness
of the vision itself, were not known by men in the beginning; they came to be
known only through centuries of historical development culminating in the
supreme revelation of "the divine life" in Jesus Christ.53 Throughout the book,
Snell emphasized this concept of developmental revelation. Believing that "ethical
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monotheism" is the "most adequate and precious concept of Deity," Snell found
it a simple matter to interpret events in the development of that religious viewpoint
as examples of divine activity. One of Snell's examples will suffice to illustrate his
interpretation:

The great covenant and Decalogue pointed the way toward ethical monothe-
ism and the high religion of our own time. Surely God cannot be left out of
account in such a significant historical development. His participation in it is
what is meant by the revelation of God in history.54

Historical events, not dogma, are the center of God's revelatory activity,
according to Snell; insofar as men in their actions cooperate with God's moral
purposes, they become bearers of his revelation in history. "History," Snell writes,
"is not simply a succession of happenings; it is God's activity which takes place
in cooperation with man, or in collision with him if he refuses to cooperate."
Again he writes, "When men feel themselves entrusted with a Divine mission,
and work changes in their own personal living as they seek to fulfill this mission,
they become revealers of God."55

Snell's concept of revelation allowed him to view historical questions such as
authorship, date and origin of biblical texts as questions to be answered by
historical scholarship. These questions were quite irrelevant to the truthfulness of
the Gospel. As a scholar, however, Snell often adopted what he himself described
as a conservative interpretation of many issues. He ascribed at least the beginnings
of the pentateuchal traditions to Moses himself. He saw the Sinai experience as
absolutely central in Israelite history. He viewed the conquest of Palestine as
being accomplished by the exodus group rather than by gradual infiltration as
some scholars have suggested. All of these were defendable scholarly positions,
but they were clearly more conservative than many others and closer to traditional
orthodoxy.56

Snell's position on specific biblical issues, however, was not the heart of the
controversy. The central issues were the assumptions inherent in his philosophy.
The propositional view of revelation which Snell downplayed had been with
Mormonism from the beginning and his departure from it was bound to be
upsetting to many Mormons. Of greater concern, however, was his reliance on
the methodology and conclusions of the historical "sciences" in his attempt to
understand biblical history. Snell wanted to write a book with which Mormons
and non-Mormons alike could agree; he nowhere appeals to uniquely Mormon
authorities such as the Book of Mormon or Joseph Smith to support his interpre-
tations of Old Testament history. As he wrote to Joseph Merrill: "I wrote a book
which could be used as a text in institutions of college grade both within and
without our Church."57

This was something his Mormon critics considered impossible. For them such
an attempt was a de facto denial of Mormonism's claims to special inspiration. If
Joseph Smith was a prophet, then what he said must be true. Hence, if he had at
one time spoken of the book of Daniel as having been written by a Daniel of the
sixth century B.C., then it must be true despite what Snell considered the almost
overwhelming case to the contrary made by modern scholars.58 In short, where
Snell demanded evidence his critics demanded faith.
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In the end, however, Snell was as much a man of faith as were his critics; only
his was a different kind of faith. They—many of them—were literalists, certain
and secure in their possession of the unchanging revealed word. His was the faith
of the liberal, willing to sacrifice literalism in favor of deep conviction about the
meaningfulness of history and the truth of a non-historical core of the Gospel.
Perhaps the most incisive summary of Snell's faith comes from a 1947 Christmas
message he delivered on radio in Logan:

What does all this mean when put in other terms? It means that the Divine
Spirit has been at work in the world from the beginning, making himself
known and motivating men to learn and to live the good life, life as it is only
in Him, for only so can their happiness be perfected. By many an individual
example—by priest and prophet, scribe and sage—this kind of life has been
revealed to us that we might know and follow it. And last of all by one great
example, that of Jesus, our master and Lord, it has been made known to us
what the Divine life is like in all its beauty and fullness.59

Even here Snell adapted the facts of history to the demands of faith, though
perhaps more discreetly than his critics would have done. He sought to discern
God's role in history through historical research, but in the end he saw history
with eyes of faith, just as his more conservative opponents did.

The issues separating Snell and his critics have never been resolved by the
twentieth century church or its scholars. For Mormons the prophetic calling of
Joseph Smith is as important to their faith as the Bible. Yet in the last quarter-
century Mormon historians of impeccable academic and religious standing have
been seriously engaged in writing a "new Mormon history" that could be
acceptable to Mormons and non-Mormons alike. It becomes crucial, therefore, at
this time to raise the questions involved in the controversy around Snell's book.
Can such historical scholarship coexist in the community of the faithful? Does it
not place the truthfulness of Joseph Smith's message at the mercy of the historian
and the scientist? And if it does not, then do we not need a fundamentally new
way of looking at the relation between scholarship and faith?

Snell himself was only doing what any competent historian would do when
faced with similar circumstances. He was willing to commit himself to beliefs
about the past only when the evidence warranted such commitment. Furthermore,
and more fundamentally, he would not accept any beliefs about the past that were
contrary to the known facts, even when those beliefs were found in the Bible. He
remained to the end a scholar in search of an account of his faith that would not
conflict with his commitment to historical inquiry.60

Snell's commitment to the community of the faithful remained throughout the
controversy, but his interpretation of that faith differed from that which was
common in the community. Here was the real difficulty of his position. He
pressed for a freedom from the traditions of the community but in the process he
seems to have forgotten that religious communities in particular survive through
the traditions they create and transmit.

If traditions serve to maintain a community through time, scriptural literalism
serves to reinforce commitment from the average member. Mormon literalism
has served to bring the central theological beliefs of the Church into the lives of
many common people unable to grasp the philosophical views of those like Snell.



38 / DIALOGUE: A Journal of Mormon Thought

Without their commitment, reinforced through the conviction that they too could
understand the scriptures as well as the scholars, the Church would be immeas-
urably weaker.

Yet without the challenge of the Snells in our midst, we face the danger of
lapsing into the worst forms of naivete and irrationality, accepting myths as truths
and forsaking evidence for superstition. To give an account of our faith that
forsakes historical myths, while remembering the truth that religious communities
live by myths, is the challenge that Snell has left to all of us in the Church. That
few Mormon historians have yet to wrestle with these issues may serve to measure
the achievement of one who did.
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NINETEENTH-
CENT UR Y MORMONS:
THE NEW ISRAEL

MELODIE MOENCH

THE MORMONS OF THE NINETEENTH CENTURY saw themselves as a new Israel very
much like the old. They appropriated ancient Israel's sentiments and traditions,
and its special status as God's covenant people. For a Christian group, Mormons
had an unusual affinity for the Old Testament. But did their use of Old Testament
scripture prove their fondness for it? Mormons further asserted that they accepted
this and all other scripture literally. Yet to what extent can this claim be justified?
Did their actions and their stated beliefs justify their conception of themselves as
Israel, and was that self-conception accurate according to what the Old Testament
actually contained?

Early Mormons used scripture in the same way that their contemporary
Protestant religions did. Using a proof-text method, their writers and preachers
collected isolated scriptures that supported a point, with little regard for context.
Gordon Irving counted the number of Old Testament scriptures used in early
Mormon publications and discovered that fifty-three specific passages account for
54 percent of the Old Testament passages used. Mormons quoted scripture
selectively, using the same scriptures again and again.1 A study of Biblical parallels
to the collection of Mormon revelations canonized as scripture, the Doctrine and
Covenants, shows that in spite of its strong apocalyptic flavor, there are well over
twice as many parallels to the New Testament as to the Old Testament. This is
startling considering the bulk of the Old Testament in comparison with the New
Testament.2 These studies do not support the idea that the Mormons were
especially fond of Old Testament scripture.

Some praised the scripture of the ancients, as did the writer of an unsigned
MELODIE MOENCH, a native of Salt Lake City and graduate of the University of Utah, received an
M.A. in Theological Studies at Harvard University in 1978. Throughout this paper she has used the
Revised Standard Version of the Bible.
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article in the Millennial Star, who stated, "Whatsoever was written beforetime
was written for our profit and learning that we, through patience and comfort of
the Scriptures, might have hope."3 But others played down the worth of those
scriptures. Brigham Young qualified his endorsement of the Old Testament
saying, "I am a believer in Jesus Christ, in God the Father, and in the doctrines of
salvation as they are taught in the Old and New Testament, though, not so
pointedly in the Old as in the New."4

Mormons were reminded that scripture was given through imperfect men
subject to passion.5 Orson Hyde and John Taylor expressed rational reservations
about relying too closely on the Bible as a guide for their times, probably to
distinguish themselves from those who claimed that the Bible contained all the
words of God that people needed:

The words contained in this Bible are merely a history of what is gone by;
it was never given to guide the servant of God in the course he should
pursue, any more than the words and commandments of God, given to a
generation under one set of circumstances, would serve for another gener-
ation under another set of circumstances . . . . The Bible is not a sufficient
guide. It is only a history of the people who lived 1800 years ago.6

[Scriptures] are good for example, precedent, and investigation, and for
developing certain laws and principles; but they do not, they cannot touch
every case required to be adjudicated and set in order; we require a living
tree. . . . No matter what was communicated to others, for them, it could not
benefit us. . . . Adam's revelation did not instruct Noah to build his ark. . . .
I do not wish to be understood as despising those books, for they are good
and there are a great many useful revelations in them. . . . But I speak of
them as I would of children's school books, which a child studies to learn to
read; but when it has learned to read, if its memory is good, it can dispense
with. But I would here remark, that we are most of us children as yet, and
therefore, require to study our books.7

This attitude is not like most fundamentalist approaches to scripture. It claims
that the Bible, both testaments, is not only not the only word of God; it is not
even the best one. Modern revelation is clearly more important.

But the early Mormons clung tenaciously to a belief that scripture was truth.
The stories it contained were history, not fiction; the prophecies of the future
would come to pass as presented. They were opposed to the allegorizing tendency
of their day to make scripture spiritual and to find hidden meanings in it. Parley
P. Pratt catalogued at great length the factual occurrence of the dramatic events of
the Old Testament. He pointed out what would have been the woeful results to
the people in those accounts had they not accepted as literal fact the warnings of
what would befall them.8 Mormons believed that what the Bible said happened in
the past did happen and that what the Bible said would happen in the future
would happen just the way the scripture foretold it. The millennialist strain in
Mormon doctrine was built upon the belief in what was considered the literal
fulfillment of the prophecies in Daniel, Ezekiel and Isaiah, and frequent use was
made of these scriptural books.9

This claim to literalism was frequently coupled with a criticism of all Protestant
sects that insisted upon their own interpretation of the Bible rather than believing
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it as it was. Brigham Young said that while most Christian sects believed the Bible
as they interpreted it to be, "I believe in it just as it is. I do not believe in putting
any man's interpretation upon it, whatever, unless it should be directed by the
Lord himself in some way."10 It was in accord with this last clause that most
Biblical passages appeared in Mormon usage.

New revelation, "directed by the Lord himself," provided Mormons with
material to embellish and fill in the "holes" in Biblical scripture. Most who
preached or wrote for Mormon audiences were unable to use the Old Testament
without expanding the Biblical accounts in light of newer words from the Lord,
recorded in the Pearl of Great Price, Doctrine and Covenants and Joseph Smith's
new translation of the Bible. For non-Mormons the same end could be reached by
using Mormon logic and selected New Testament scriptures which commented
on the Old Testament.11 According to Mormon doctrine, the gospel was as
unchanging as God himself. "For let us find a revelation of God, it matters not to
whom it was given, or by whom it came, it will teach the same doctrines, inculcate
the same principles, and testify of the same religion."12 Though many others read
Christianity backwards into the Old Testament, only Mormons claimed an
authoritative source other than the Bible for doing so.

Genesis, as amended by Mormons, showed that Adam and his sons, Abraham,
and Enoch were all believers in Christ as Savior. By implication, all the other
prominent Old Testament figures were also awaiting a Christ about whom they
had explicit knowledge, as did the pre-Christian Nephites in the Book of Mormon.
Mormons reasoned that it would be strange that Enoch "could prophecy of the
second coming of Christ and of his judging the world [Jude 14-15], and yet not
know of his first coming, and of his dying for the world. And what would be
stranger still would be that men could be saved by faith, and yet never hear nor
know, of the way of salvation thro' the blood of the Lamb."13 "How could Abel
offer a sacrifice and look forward with faith on the Son of God for the remission
of sins and not understand the gospel?"14 The gospel taught to Adam instructed
him:

Turn unto me, and harken unto my voice, and believe, and repent of all thy
transgressions, and be baptized even by water, in the name of mine only
begotten son, which is full of grace and truth, which is Jesus Christ, the only
name which shall be given under heaven, whereby salvation shall come unto
the children of men.

The gospel, according to nineteenth-century Mormons, was obviously a contin-
uation of the eternal gospel present on the earth whenever there were righteous
men.

The Mormons' assertion that they held a literal, non-interpretive belief in the
Bible is impossible to substantiate. They saw scripture in their own peculiar way,
just as the other Protestant sects did, the only difference being that the Mormons
claimed that their interpretation was not theirs at all, but was given them by God.
They concluded that, "It cannot be a matter of dispute that these [Old Testament]
men were made acquainted with the mission of Christ into the world, and if so,
they were acquainted with the gospel or plan of eternal life."16 Their affinity for
Adam, Abraham, Moses and all other Israelites was for them as Christians, not as
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Hebrews as they are presented in the Bible. Because God's people were always
the same, this ancient people could be adequately understood by comparing them
with nineteenth-century Americans.17 Thus, in their conscious imitation of the
Old Testament people and in their understanding of themselves as the new Israel,
they were aligning themselves with a people of their own imagining rather than
the people of the book as the Judaeo-Christian world knew them.

The way the early Mormons used ancient scripture and their stated attitudes
toward it do not go far toward supporting the contention that Mormons were
closer to the Old Testament traditions than their contemporary Christians. They
quoted it infrequently (except those prophecies of the future which they saw as
relating directly to them and their time), imposed Mormon doctrine upon it, and
subordinated it to latter-day revelations. But does this evidence disprove the claim
that Mormons were a people who were similar to the Israelites of the Old
Testament? There is evidence to be weighed in the realm of applied theology
rather than stated theology.

One of the most distinguishing features of the Old Testament people was their
firm belief in "a God who acts." Their God was not merely a being, he was a
doer. He was not to be understood by contemplation of his nature or his creation,
but by what he had done in history for his people. He was the God who promised
to redeem his people from the tyranny of Egypt (Ex. 6:6) and then did it (Ex. 15:
13). He was the God who raised up a deliverer for his people when they cried out
to him (Jud. 3:9, 6:7-8). He was the God who respected the request of Joshua and
caused the sun to stand still so that the battle could be won (Josh. 10). This God
was the orchestrator of historical events and was to be known by experience, not
by speculation.18 He responded to Israel's specific crises with specific direction
and blessings.

Joseph Smith's dedicatory prayer of the Kirtland Temple in 1836 expresses the
same kind of trust in a God who manifested himself in historical events, saying,
"If [any people] shall smite this people thou wilt smite them; thou wilt fight for
thy people as thou didst in the day of battle, that they may be delivered from the
hands of their enemies."19 In this same military vein, the Doctrine and Covenants
records promises from the Lord that he "would fight their battles and their
children's battles, and their children's children's until they had avenged themselves
on all their enemies to the third and fourth generation" (98:37).

The Millennnial Star kept a close watch on the hand of God in nature in its
regular feature "Signs of the Times." It recorded that the Lord had said that if the
persecution of the Saints in America continued, He would "COME OUT OF HIS
HIDING-PLACE, AND VEX THAT NATION IN HIS FURY, AND IN HIS HOT
DISPLEASURE. . . . The Lord has begun to vex that Nation and he will continue
to do so, except they repent."20 After a summary of the disasters in America,
including the unexpected death of President William Henry Harrison, an editorial
concluded:

The whole put together is certainly a striking manifestation of Providence,
and seems to whisper that the Lord is beginning to vex that nation for their
wickedness, and because of the wrongs of the saints which still go unre-
dressed.21
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A military event from Mormon history plays up another important aspect of
the nature of the Mormon God. In Doctrine and Covenants 103 (1834), the Saints
were told to go and reclaim their lands in Jackson County, Missouri, by force,
with the promise that God was raising up a leader like Moses for them and that
his angel would precede them. After the Saints had organized a motley army and
had marched some distance toward their Zion, they were told through revelation
to abandon their campaign because, as a result of the people's disobedience, it
would be unsuccessful (D&C 105). The New Testament provided no precedent
for a God who would have given the revelation of section 103 about using military
means to regain lost property, because the New Testament God was unconcerned
with things of this world. Most contemporary Christians would not have recog-
nized or respected this God of section 105 who changed his word and promised
things that did not come about.

Yet an Israelite would not have found this to be strange behavior for his God.
He would remember that God gave Joshua a commandment to take the land of
Canaan for the Israelites, and promised to be with him to secure it for them (Josh.
1:2-3). When the Israelites went up against the men of Ai they were miserably
defeated. When Joshua asked why, he was told that Israel had sinned and
disobeyed the commandments of the Lord. This is typical of the God of the Old
Testament, whose promises are often conditional, depending upon the the right-
eousness of God's people for their fulfillment. "A prophetic forecast, far from
being inevitably fulfilled with literal exactness, can be modified or withdrawn
altogether."22 Things would go well for Israel when she obeyed, but when she did
not, she could expect no blessings.23

Mormons also had reason to expect things to go well when they were obedient
and could expect nothing when they were not. Doctrine and Covenants 97:15ff.
records that if they built up a temple and a holy city, that city would prosper and
become great. But if they did not, the Lord would "visit her [Zion] according to
all her works, with sore affliction, with pestilence, with plague, with sword, with
vengeance, with devouring fire." The conditions of God were succinctly declared
in, "I, the Lord, am bound when ye do what I say, but when ye do not what I say,
ye have no promise" (D&C 82:10). This God who acted in the lives of his people
could only be expected to do so favorably when it was merited by their obedience.

The New Testament tended to support a philosophy of detachment from this
mundane world, from the normal living of life, favoring a higher, spiritual
existence. The Christian was exhorted to abide in the word of God and believe in
Jesus as Savior. This did not make any action necessary on the part of the believer.
He was to take no thought for what he should eat or drink or what he should
wear, but was to seek the kingdom of God and those things would take care of
themselves (Matt. 6:31-34).24 The Beatitudes (Matt. 5:1-11) promised the earth to
the meek, the kingdom of God to the persecuted, comfort for the mourner, the
kingdom of Heaven to the poor in spirit, and satisfaction for those hungry for
righteousness. The promises seem to speak of a future time far different from this
one, after this world passes away.

In contrast, the God of the Old Testament made promises to Israel that there
would be no poor (Deut. 15:4-5). He removed his persecuted people from Egypt
and fed them real, not spiritual, bread for their hunger in the wilderness. He gave
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them material blessings of lands, cities and vineyards. 0osh. 24:12). The Israelite,
to demonstrate his belief in God, obeyed the ethical and ritualistic demands of
the law. He worked his fields and tended his flocks, believing that his worldly
prosperity was his reward from God for his righteousness, and that in payment,
God wanted some of it returned in sacrifice. The prophetic exhortation to repent,
believe, and clean up the mode of worship was always accompanied by the ethical
admonition to treat one's neighbor with compassion. There was no room for
passive belief in the religion of Israel; the Israelite had a promised land to conquer,
a holy city and temple to build and maintain, and brothers and even strangers
who needed care. Israel's God was "working to realize goodness in the life
experience of individuals and of a people."25 In the Old Testament, God and man
both act. God was not passive, to be apprehended only by faith, but he moved in
history and Israel knew him by what she saw him doing for her. Israel was not
saved merely by faith, but by obedient action, by serving her God.

Mormons in the nineteenth century also had a responsibility to actively
demonstrate their belief. There was little time to contemplate the nature of God
or his attributes because there were always houses to build and crops to plant.
Even the highest church leaders supported themselves. While the early Mormons'
contemporaries also had these responsibilities to sustain life, to them they were
affairs of this world and had nothing to do with religion and worship. These
Mormons, whether living in a communitarian or cooperative society, or merely
giving 10 percent of their increase or labor to the church, believed in the sacredness
of their mundane concerns. The purpose of all their wealth and labor was the
building up of the kingdom of God. God was directing his kingdom and naturally
was willing "to improvise politically and economically, to enter the world of land
speculation, to be entrepreneur, business executive, and political manipulator."26

All life was spiritual, and all matters of life were acceptable interests for God and
man.27 Mormons had revelation telling them that "All things unto me are spiritual,
and not at any time have I given you a law which was temporal" (D&C 29:34).
Not only did they take thought for the morrow, they repeatedly took bricks and
mortar and land, and built the future in material terms.

The Mormons were like their spiritual ancestors, the Hebrews, in their concern
for a holy land and a holy city.28 God promised the Hebrews that they would
possess the land of the Canaanites, a good land, flowing with milk and honey.
Their possession would be obtained by the efforts of the people in battle, with the
Lord's assistance, so long as the people were righteous. The Mormon promise
echoed this, offering a land of milk and honey for an inheritance never to pass
away (D&C 38:18-20). Some, such as John C. Bennett, accused the Mormons of
having designs to conquer their promised land, as the Israelites had conquered
theirs:

Their leaders had formed, and were preparing to execute a daring and
colossal scheme of rebellion and usurpation throughout the Northwestern
States of the Union . . . conquering the states of Ohio, Indiana, Illinois, Iowa
and Missouri, and erecting upon the ruin of their present governments a
despotic military and religious empire, the head of which, as emperor and
Pope, was to be Joseph Smith.29
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This effectively alarmed neighbors of the Mormons in the Midwest. Though this
was gross distortion, Mormons increased antagonism toward themselves by their
public preaching of their divine right to the land, including the land on which
their neighbors lived:

The Lord has said, it is a good land, and . . . I will give it you: who then . . .
would not join Joshua in saying, let us go up and possess the good land, for
we are well able! And when you bid your native land farewell . . . and set
your face towards the land that the Lord has blessed, may the same principles
that bore up the mind of Moses in his afflictions yield comfort to you . . .
And what would be the feelings in his heart when he with such emotion
says . . . "We are journeying to the land that the Lord our God hath said he
will give us!"30

However, the Mormons were commanded to acquire their land by purchase, not
by conquest (D&C 57:1-5). Still they were told that if they were prevented from
occupying their lands, they would be guiltless if they took their inheritance by
violent means (D&C 105:30).

The land was important to both Israelites and Mormons because it was God's
land and his presence was in his holy cities. The prosperity of the city was proof
of the victory of this God over any other God or any other people's notion of
God. When the Lord returned to Jerusalem, it was commanded in Isaiah 52:9-10
to:

Break forth into joy, sing together, ye waste places of Jerusalem: for the
Lord hath comforted his people, he hath redeemed Jerusalem. The Lord hath
made bare his holy arm in the eyes of all the nations; and all the ends of the
earth shall see the salvation of our God.

In Zion, goodness would reign because the land was God's and he would care for
it. Its prosperity was due to him (Levit. 25:23, Josh. 24:13). The Mormons were
promised that their "Zion shall flourish, and the glory of the Lord shall be upon
her" (D&C 64:41). They were further promised that if they built a temple there to
God, and kept it undefiled, "My presence will be there, for I will come into it, and
all the pure in heart that shall come into it shall see God" (D&C 97:16). Their city
inspired reverence because God's glory would be upon it making it prosperous,
peaceful and beautiful.

Regardless of how similarly the two groups may have felt about their
promised inheritance, the experience of possession of the promised land was quite
different for the early Mormons than it was for the Israelites. The Israelites were
promised a land and gradually were able to become dominant in that land,
eventually building a sacred city, Zion, for their religious and political center. This
city thrived as the only Zion for almost half a millennium. It was the hope of the
captive exiles to return to this city and rebuild it, which they did. This sacred
place continues to be the geographical focal point of the Jewish religion even now,
after almost three thousand years.

The Mormons' concentration was on cities, rather than on a whole land. They
attempted to build a city of Zion first in Kirtland, then in Independence, then Far
West, Nauvoo and finally Salt Lake City, each time with a revelation sanctioning
the new location of Zion.31 The faithful saints, with astonishing perseverance,
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began to build up Zion wherever they were driven, regardless of how many
former Zions had been abandoned. They believed that when the time was right
for the Lord and they had done their share of work, the Lord could intervene and
make their inheritance secure.

Because both groups' Zions proved vulnerable, the people experienced similar
crises of faith. When Jerusalem was besieged in 700 B.C., it was miraculously
delivered (2 Kings 19). This was consistent with the promises that had been given
that the kingdom and the dynasty of David would be established forever and the
Israelites would be forever free from affliction (2 Samuel 7:10-17). In light of this
promise and this precedent, the fall of Jerusalem in 587 B.C. was devastating to
the faith of the people. Some Israelites decided that their God was no longer
powerful enough to preserve them and turned their allegiance to the Queen of
Heaven, Goddess of the Babylonians, who proved her strength in the Babylonian's
victory (Jer. 44:15-19). Others tried to find some reason for the devastation, in the
behavior of this people of God (Ez. 1-10, and the final redactor of Deuteronomy,
Samuel and Kings). There were still others who reinterpreted the theology of
Israel and found a reason for the destruction in a larger plan of God, rather than
a fault within themselves (Isaiah 40-66).

The Mormons, even as they were driven out of the Zion that was in
Independence, were told that Zion would not be moved, that its inhabitants would
return and build it up again. There was no other place which the Lord had
appointed or would appoint to be Zion (D&C 101:16-22). Joseph Smith's revelation
that Nauvoo was Zion32 seemed inconsistent with this prior revelation. Here was
an example of an unchanging God changing. He had given assurances that were
valueless; they did not prove true. Some Mormons must have considered changing
their allegiance, thinking that Joseph and his God were not worth following either
in general or in regard to this commandment to go to Nauvoo and build it up.33

Others were probably satisfied with the answer in this same revelation that
declared the fixed site of Zion, explaining that because of their iniquities they
deserved to be driven from their promised land (D&C 101:1-9). Those who went
to Nauvoo to build up Zion there must have accepted Joseph Smith's theological
reinterpretation that the incidentals could change in order to accommodate the
larger plan of God. He complained that some people were not accepting this:

A man would command his son to dig potatoes and saddle his horse, but
before he had done either he would tell him to do something else. This is all
considered right; but as soon as the Lord gives a commandment and revokes
that decree and commands something else, then the Prophet is considered
fallen.34

Those who did not believe Joseph fallen were able to push hope of the return to
Zion at Independence to a distant future and put their efforts into this interim
measure of building up Zion at Nauvoo.

The Israelites believed what was told them about their Zion being a city
where God could dwell because they had a special relationship with him; they
were his people, the Chosen. Their salvation at the Red Sea was proof of their
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status. The reasons for choosing Israel were varied, some complimentary, some
not:

For you are a people holy to the Lord your God: The Lord your God has
chosen you to be a people for his own possession, out of all the peoples that
are on the face of the earth. It was not because you were more in number
than any other people that the Lord set his love upon you and chose you, for
you were the fewest of all peoples; but it is because the Lord loves you, and
is keeping the oath which he swore to your fathers.35

The initial choosing was unmerited, for Israel was not chosen for her righteous-
ness, but because other nations were more wicked than she was (Deut. 9:4).
Staying in favor would take effort because, "The Lord your God is God, the
faithful God who keeps covenant and steadfast love with those who love him and
keep his commandments, to a thousand generations (Deut. 7:9, emphasis added).

There were other responsibilities in being God's chosen. The people were
required to be God's servants (Is. 41:8, Levit. 25:55). Isaiah 42:1, 6-7 explains what
this service meant:

Behold my servant, whom I uphold, my chosen, in whom my soul delights;
I have put my spirit upon him, he will bring forth justice to the nations. . . .
I have given you as a covenant to the people, a light to the nations, to open
the eyes that are blind, to bring out the prisoners from the dungeon, from
the prison those who sit in darkness.

It is notable that in the history of Israel, she is never seen acting in this capacity;
the only interaction she seems to have with other nations occurs when she is
coerced. However this chapter in Isaiah apparently refers to a future period, and
the servant referred to is not necessarily all of Israel.

The Mormons, in bearing the responsibilities of being chosen, took seriously
this admonition to be servants of God. They applied it first in terms of the Book
of Mormon scripture which said, "When ye are in the service of your fellow-
beings, ye are only in the service of your God" (Mosiah 2:17). They saw all their
communal endeavors, all their charitable actions as fulfilling this responsibility.
But they also saw themselves in the servant role spoken of by Isaiah, that they
were a light to the nations. They were inheritors of the promise to Joseph in
Joseph Smith's inspired revision of the Bible, that he would be "a light unto my
people to deliver them in the days of their captivity and bondage; and to bring
salvation unto them, when they are altogether bowed down under sin."36

They were to serve God by serving the world. The kingdom of God that they
were beginning to set up would eventually become the millennial kingdom of
Christ and thereby benefit all people. Therefore, all their efforts to build their
Zion were acts of service for God. They were to spread the gospel to all nations
of the earth and invite their converts to come to Zion to engage in the service of
God there. Proselytizing was their main service for God. They identified them-
selves as the hunters and fishers of Jeremiah 16:16, sent out to bring Israel back
to God and to their land. Excerpts from the Mormon hymn, "Ye Elders of Israel,"
typify this sense of mission:
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Ye Elders of Israel, come join now with me,
And search out the righteous, wherever they be;
In desert or mountain, on land, or the sea,
And bring them from Babylon to Zion so free.
O Babylon, O Babylon, we bid thee farewell,
We're going to the mountains of Ephraim to dwell.
We'll go to the poor, like our Captain of old,
And visit the weary, the hungry and cold;
We'll heal up their wounds, and we'll dry up their tears,
And lead them to Zion to dwell there for years.37

God expected much from those he singled out, declaring, "Of him unto
whom much is given much is required" (D&C 82:3), and "You only have I known
of all the families of the earth; therefore I will punish you for all your iniquities"
(Amos 3:2). Those who were inclined to see the hand of God in these peoples'
histories saw that they were often punished for failing to meet the terms of God's
covenant. The Doctrine and Covenants recorded (95:1):

Verily, thus saith the Lord unto you whom I love, and whom I love I also
chasten that their sins may be forgiven, for with the chastisement I prepare
a way for their deliverance in all things out of temptation, and I have loved
you.

God could very well pour out his wrath upon his people, not as revenge, but as
holy intolerance of that which was hostile to man's best interests.38

For neither group was it merely a relationship of responsibility without
reward. They were often reminded that they were God's people and that he loved
and cared for them:

Fear not, for I have redeemed you; I have called you by name, you are
mine. . . . When you pass through the water I will be with you; and through
the rivers, they shall not overwhelm you; when you walk through fire you
shall not be burned, and the flame shall not consume you. For I am the Lord
your God, the Holy One of Israel, your savior. . . . Because you are precious
in my eyes, and honored, and I love you, I give men in return for you,
peoples in exchange for your life.39

The only response to this love could be the awe and gratitude expressed in
Deuteronomy 4:7: "For what great nation is there that has a god so near to it as
the Lord our God is to us, whenever we call upon him?"

The making of this covenant was different for Mormons and Hebrews.
Abraham, the great ancestor of the Hebrews, was given a blessing in reward for
his righteousness. The covenant that the Lord made with him extended to his
descendants. Because of this covenant, the Lord saved those descendants in the
crossing of the Red Sea. After this salvation he made them this offer: "If you will
obey my voice and keep my covenant, you shall be my own possession among all
the peoples; for all the earth is mine, and you shall be to me a kingdom of priests
and a holy nation."40 Israel periodically renewed this covenant and cemented her
unique relationship with her God. She was already a nation when God chose her,
but a nation who, thereafter, formed her identity around the fact of her being
chosen by this particular God.
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There was no historical moment at which the Mormons were singled out and
designated as God's people. At the time that Joseph Smith was chosen by God
there were no Mormons. Each convert after him became one of the New Israel,
the latter-day Chosen, because he chose God, as understood by this group, rather
than was chosen by God, as his spiritual ancestors were. God ratified this choice
because:

It was ever the purpose of the Lord in every age to classify his people by
themselves—to separate them from the wicked of the earth, and so to
organize and establish them, that he might be able to bestow upon them the
blessings of the spirit.41

The Mormon baptismal covenant was considered adoption as a son or daughter
of God.42

A collection of these children of God constituted a family. As children of
God they were brothers and sisters of one another, tied inseparably to those
working to build up the kingdom of God. This sense of family tended to equalize
the Mormons because it gave the most humble member the same title that was
commonly used for even the president of the church, "Brother." It also did
something to destroy the aura of importance due to age:

Our fathers and grandfathers in this world are our brothers—that is, our
spirits are brothers. . . . They will not be ahead of us for being our fathers in
this world because we will all be brothers and all have one father.43

The New Testament teaches a sense of brotherhood, but only among Christian
believers. There is no place for those who do not believe, regardless of blood ties
to those believers, as shown in Matthew 12:46-50, where Jesus proposes that the
believers, rather than his literal family, are his brothers, sisters, and mother.

This feeling of unity with all believers is just one aspect of the sense of family
manifested in the Old Testament. The prophets referred to God as the Father of
Israel, and therefore, the Israelites were brothers and sisters with moral and social
responsibility for each other. Ideally, Israel was a family of families.44 The social
responsibility that the Israelites and Mormons took for others in their group was
often more a matter of necessity than a matter of voluntary obedience. Frequently
survival depended on pooling material and emotional resources. It was utilitarian
to see those within the group as a family whose safety and prosperity depended
upon the whole group.45 But added to this was a deep sense of blood ties. They
were the literal offspring of the patriarchs, and the epithet, "children of Israel,"
expressed blood relationship.46

The importance of fathers and lineage in the Old Testament is apparent in
the number of tediously extensive genealogies it contains. (The only genealogy of
any length in the New Testament is that of Jesus.) Literal family ties were
emotionally important since reputation was largely a matter of family and tribe,
and a person's good name would live on through his children, granting him some
measure of immortality. But literal ties were even more important religiously and
legally. Brothers had responsibility to father children who would be raised as the
seed of their deceased, childless brothers (Gen. 38:7-26; Deut. 25:5-10). Whatever
household a person belonged to could be a matter of life or death, since
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punishment for guilt could extend from the guilty person to his wife, children,
servants and all his possessions (Joshua 7, Numbers 16).

The religious responsibility to kin was different for Mormons than for
Israelites, though it was no less important. In Israel, the responsibility was "this
worldly," for doing things in this mortal state. Mormons focused on the eternities
and acted in order to save themselves and their dead in the world to come. Not
only were Mormons unable to leave the dead to bury the dead (Matt. 8:22), they
baptized their dead in order to take them with them to salvation. There were also
"sealing" ordinances which bound the living to each other and to their children
yet unborn.47 Joseph Smith emphasized the importance of their actively showing
concern for their extended families:

The greatest responsibility in this world that God has laid upon us is to seek
after our dead. . . . I say to you, Paul, you cannot be perfect without us. It is
necessary that those who are going before us and those who come after us
should have salvation in common with us. . . . Hence, God said, "I will send
you Elijah the prophet before the coming of the great and dreadful day of
the Lord: he shall turn the heart of the fathers to the children and the heart
of the children to their fathers, lest I come and smite the earth with a
curse."48

This sense of family drew together those within the church just as it drew together
the Israelites. Both groups kept histories of God's dealings with them in order to
keep alive in the memory the knowledge that they were the family with whom
God was concerned. They saw each other as brothers and all those outside their
group as the enemy. The histories of both peoples justify this attitude because
these people were often in a state of war with their neighbors, declared or
undeclared, fought with military hardware or merely emotional and verbal har-
assment. Their common suffering made them dependent upon one another and
suspicious of all outsiders. A natural result of having a common object of hate
was that those within their exclusive circle became objects of love.49

These people suffered and prospered as a group because of their peculiar
identity. They were to separate themselves from their neighbors, having no
intercourse with them beyond what was unavoidable, in order to have their minds
and their worship uncontaminated by the beliefs or practices of the people around
them. The continual message of the Old Testament prophets was that the people
were adopting the idolatrous practices of those among whom they lived, "whoring
after other gods"; they needed to remove themselves from the wicked influence
of the Canaanite Ba'al worshippers. They were forbidden to marry foreigners, for
wives with different gods had a habit of drawing away their husbands' loyalties
from the one true God.50 Israel needed to be faithful to her God, and the chances
of her compromising were always far greater the more she had contact with non-
Israelites.

Some of these reasons motivated the Mormons to remain separate, and to
these they added some peculiar to their own situation and beliefs. They too
desired to keep their environment pure to aid the Saint in righteous living, an
endeavor made easier when surrounded by others with the same desire. The
Mormons, like the Israelites, were attempting to be a nation not subject to the
political and religious control of any other people.51 They needed to band together
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and, at times, to remove themselves from geographical proximity to others for
their own physical protection.52 Because the sealing ordinance of marriage was a
prerequisite to salvation in the highest heaven and these ordinances were only
performed for members of the church in good standing, marriage to someone
outside of the Church jeopardized the salvation of the Saint just as it jeopardized
the daily faith of the Israelite. The believer in God, concerned with his relationship
to him, would not want to take any action that would compromise that relation-
ship. Withdrawal was a wise measure if the groups and their individual members
hoped to remain faithful.

There are many similarities between the Mormons of the nineteenth century
and the Israelites of the Old Testament. This is true in spite of the distortion that
resulted from Mormons reading their own religion back into and overlaying their
own theology on top of the Old Testament. They saw the Old Testament as a
Christian document written by people very much like themselves. Scholarship
does not support their view of Israelites as Christians, yet the two groups were
very much alike. They shared a view that God acted in history, concerning himself
with the temporal prosperity and preservation of a special people. This people
had a mission of service for their God which had worldwide implications. Each
group saw itself as the Chosen People, a family with God at its head. He would
assist them in doing his work if they obeyed the ritual and ethical demands of his
law. Given the completely different historical, social and geographical situation of
the nineteenth-century Mormons and the Israelites, it is surprising that these
peoples share so many common concerns. Whether or not God chose the early
Mormons to be his new Israel must be taken on faith. But in their actions and
beliefs, the early Mormons demonstrated a strong resemblance to those Israelites
whose spiritual descendants they were.
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THE AARONIC ORDER:
THE DEVELOPMENT OF A
MODERN MORMON SECT

HANS A. BAER

SOCIAL SCIENTISTS HAVE FREQUENTLY REMARKED on the proliferation of religious
denominations, sects and cults in the United States. Since its early history,
Mormonism has spawned a large number of sects directly or indirectly. At least
eighty-nine religious groups (many of which no longer exist) can be traced back
to the church established by Joseph Smith on April 6, 1830. * One of these
schismatic groups, the Aaronic Order, emerged in response to various tensions
within the social structure and ideology of twentieth century Mormonism. Indi-
viduals were attracted to and eventually joined the Aaronic Order largely because
the Mormon Church became increasingly oriented to the middle classes in the
twentieth century. Whereas nineteenth century Mormonism was characterized by
many sectarian features, twentieth century Mormonism took on more denomi-
national or "church-like" features.

The Aaronic Order is a small millenarian group founded by Maurice L.
Glendenning in the early 1930s. Many members of the Aaronic Order believe
they are lineal descendants of Aaron and/or Levi of Old Testament times. The
members of the Aaronic Order (who refer to themselves as Levites or Aaronites)
also believe that they are to perform special religious functions before the second
coming of Jesus Christ, which they claim will occur before 2000 A.D.

The Aaronic Order consists of the following branches: a congregation located
in a suburb of Salt Lake City and serving the Salt Lake Valley; a congregation
located in Springville and serving the Utah Valley (Provo-Orem) area; the Eskdale
commune located in western Millard County a few miles from the Utah-Nevada
border; and a cooperative community called Partoun located in western Juab
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County, also a few miles from the Utah-Nevada border.
Of the 400 members in the Order, a minority resides in the Eskdale commune,

but it is the center of Levite activity. The Eskdale commune is the principal Levite
economic endeavor, the location of the Aaronic Order's educational and musical
facilities and the site of the annual June convention. It serves as a model for
communal living and is a place where many Levites aspire to live eventually.
Eskdale and the other desert communes which will be established are the places
where the Levites will be "purified as gold and silver" and will prepare for the
second coming of Christ.

The data that I obtained on the Aaronic Order was gathered primarily
between October 1973 and December 1975, although some follow-up was carried
out as late as July 1976.2 Between January and June 1975, I worked among the
Levites full-time, frequently visiting the desert communities of Eskdale and
Partoun, attending worship services and study classes at the Salt Lake and
Springville branches and interviewing various members in all the branches. I also
interviewed the leaders and many middle-aged and elderly members, many of
whom have been affiliated with the Aaronic Order since the 1940s and some of
whom were followers of Glendenning in the 1930s.

HISTORY AND BELIEFS
The Aaronic Order is rooted in Mormonism. Most of the early followers of

Glendenning were members of The Church of Jesus Christ of Latter-day Saints,
as have been the more-recent converts of the sect. Glendenning, his wife and his
young daughter settled in the staunch Mormon community of Provo, forty-five
miles south of Salt Lake City, in 1929. Glendenning had previously resided in
several places, including Oregon, Montana, Nebraska, Kansas, Oklahoma, and
Colorado. On April 14, 1929, Glendenning and his wife were baptized members
of the Mormon Church, deciding to follow the example of their daughter. They
became active in the Church and looked forward to the day when they would
receive a temple recommend.

Shortly after Glendenning joined the Church, he began to inform various
individuals that he was receiving revelations from a supernatural source. He found
certain concepts in Mormonism similar to those in the writings that he had
received.3 On July 16, 1930, he received a writing in which the voice identified
itself as the "Elias who should come in the last days."4 In a later writing the voice
identified itself as a forerunner and messenger for God prophesying the second
coming of Christ.5 It was not long before the church hierarchy opposed Glenden-
ning.

He maintained that he was a literal descendant of Aaron and that the
revelations given to him by the Angel Elias directed the Levites to restore the
House of Israel and prepare the tribes of Israel for the second coming of Christ.
The Levites are the priesthood tribe and will "minister unto" the other tribes of
Israel. According to Levite belief, in March of 1938, Glendenning climbed to the
top of a small hill near Crystal Springs, Nevada, where the Angel Elias restored
to him "all the keys and authority of the Priesthood" unto which he had been
ordained in the spirit during pre-mortality.6 Glendenning was further told that he
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would have the power to confer the "keys and authority of the Priesthood" to
others who were patrilineal descendants of Aaron.

Between the early 1930s and 1942, discussion meetings dealing with the
Levitical Writings, which Glendenning periodically received, were held in the
homes of interested people in the Salt Lake and Utah Valleys. Apparently, during
this period, a fair number of people investigated Glendenning's claims but
gradually lost interest. He nevertheless, gained a small but devoted following
during the 1930s, which formed the nucleus of the Aaronic Order when it was
formally established. After an unsuccessful attempt to establish a communal
venture in southwestern Utah in the 1930s, he worked at various jobs in southern
Utah and eventually moved to Los Angeles where he established a chiropractic
practice.

While Glendenning lived in southern Utah and in Los Angeles, small groups
still regularly met in Salt Lake City and Provo to discuss the Writings. Some of
his followers expressed concern that an organization based on the Writings had
not yet been established.7 Some members of this group contacted him and
consecrated their belongings for the establishment of the Aaronic Order in late
November of 1942. Articles of incorporation were filed with the State of Utah
under the name of "Aaronic Order" or "Order of Aaron" as a nonprofit, religious
organization listing Maurice L. Glendenning as its president.

Like the Mormon Church, the Aaronic Order claims to be a "restoration" of
a previously existing religious organization. Even though many Levites accept the
restoration of the Mormon Church, they claim that another restoration must occur
before the second coming of Christ—that of the Order of Aaron and the House
of Israel. Although there are strong similarities between Levite and Mormon
theology, the members of the Aaronic Order vehemently deny that their organi-
zation is a Mormon "offshoot" or schism. They believe that their church and the
Levitical priesthood were established in 1736 B.C. by Jesus Christ (also believed
to be Jehovah) when Levi was consecrated a priest.8

There are definite ideological and structural similarities between Mormonism
and the Aaronic Order. Many Levites, particularly middle-aged and elderly ones,
acknowledge a certain theological connection between the two. These Levites
believe that the Mormon Church was theologically valid (and perhaps still is in
some respects) until about the time of the formal establishment of the Aaronic
Order. A fair number of Levites still feel that eventually the Aaronic Order and
the Mormon Church will merge and that meanwhile they may have separate but
complementary functions.

The Levites generally recognize the Mormon scriptures and Joseph Smith,
although some say that he became a "fallen prophet" later in his life. The
revelations that Glendenning received from the Angel Elias are transcribed in
three separate books—the Book of Elias, the Book of New Revelations, and the
Disciple Book. Glendenning is not considered to have been a "prophet" or
"revelator" but a "mediator" whose duty was merely to record the revelations
given by Elias. Although the Doctrine and Covenants ends with Section 136 and
the Boole of Elias begins with Section 137, the Aaronic Order denies that the latter
is a continuation of the former. The Levites believe that with the death of Maurice
Glendenning, the Angel Elias ceased speaking to the Chief High Priest.
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Significant parallels exist between Levite and Mormon cosmology. The
Levites, like Mormons, believe in a plurality of gods, the pre-mortal existence, the
progression of gods and the "three degrees of glory." On the other hand, the
Levite concept of the Trinity resembles that of Catholics and Protestants more
than that of Mormons. The Levites also deny the practical universalism of
Mormonism and accept the concepts of heaven and hell as found in most other
Christian churches.

The Levites' ideal is to avoid the outside world, but they desire to be well-
informed about its affairs. Many "worldly" recreational activities are considered
to be sinful and "of Satan" by the Levites: alcoholic beverages, drugs, tobacco,
dances and many motion pictures. Other recreational outlets such as hiking,
biking, hayrides, sightseeing and singing are considered necessary and desirable.
Educational films and "wholesome" entertainment films are occasionally viewed
at the Eskdale commune. The Levites do not believe in observing Christmas in the
traditional American manner because it is based on pagan practices. Members of
the Order also believe in pacificism and nonviolence and maintain that the Levites
of Old Testament times were exempt from military service.

Because Levite politico-religious organization is complex, despite the small
size of the Order, only a brief description can be presented here. Although the
priesthood hierarchies of the Mormon Church and the Aaronic Order are similar,
appreciable differences have also developed. Unlike the Mormon Church, the
Aaronic Order strongly emphasizes the Aaronic priesthood. The Levites believe
the Melchizedek priesthood became corrupted after the time of Malachi and,
according to one male informant, has not yet been "set in order." Young males
designated to be "of Aaron" are not permitted to officiate as priests until they
reach their early twenties. Figure 1 illustrates the priesthood hierarchy and its
relationships to other members of the Aaronic Order.

Figure 1: Priesthood Hierarchy and Relationships within the Aaronic Order

Great High Priest
(Jesus Christ)

Chief High Priest First High Priest

Office of Eskdale Salt Lake Springville Partoun
Second High Branch Branch Branch Branch

Priest Priest Priest Priest "Presiding"
Disciple

I
Priests Priests Priests Disciples

Disciples Disciples Disciples Members
Members Members Members

The Levites believe that Jesus Christ is the Great High Priest of the Aaronic
Order and the True Church of God. Through him the authority is delegated to
the priests and the councils of the Aaronic Order. The Chief High Priest is in
charge of the "spiritual affairs" of the Aaronic Order and the First High Priest is
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in charge of the "temporal affairs." Both these offices have been held by Robert
Conrad since the death of Glendenning in 1969. At one time Glendenning held
the title of First High Priest, but later he was designated the Chief High Priest and
Robert Conrad the First High Priest. The Office of Second High Priest consists of
a principal Second High Priest and his assistants, also referred to as Second High
Priests. The Second High Priest and his assistants are responsible for the perform-
ance of certain ordinances. At the present time, the Aaronic Order has four
Second High Priests, of whom three, including the principal Second High Priest,
are brothers. The former principal Second High Priest, now deceased, was the
father of these three men.

The Priest of the Branch is responsible for the "spiritual and temporal affairs"
of a particular branch. The Salt Lake and Springville branches both have a
permanent Priest of the Branch. The branch priest of the Eskdale commune is
called the "acting priest," a position that is rotated every three months among the
priests residing at Eskdale. Other priests and disciples assist the branch priest in
the performance of ordinances and other branch functions. Although Partoun has
had resident branch priests in the past, it presently does not have one. A male
resident of Partoun, referred to as the "lead" or "acting" disciple, carries out many
of the spiritual and temporal functions that a branch priest ordinarily conducts.
An attempt is made to have priests from the Eskdale commune visit the Partoun
branch at least twice a month for certain rituals.

Fully consecrated males are disciples organized into a "brotherhood" that
meets regularly in each branch. Female disciples are not organized into a "sister-
hood" but, according to the Chief High Priest, this may be done in the future. All
of the priests and male disciples in the Aaronic Order are now married.

The members of the Aaronic Order believe that the "law of consecration,"
which embodies "giving all one's possessions of this world's goods" and "all one's
time, talents, and energy to the service of God," was given to the tribe of Levi in
1736 B.C.,9 and that the Levites and other Israelite groups lived communally as
did Jesus Christ and his followers. The members of the Aaronic Order conse-
quently maintain that they should strive to live communally, advancing to this
state through several steps.

In the spring of 1949 the Levites established their first community, Partoun,
in the desert of western Utah. Their decision was partly a response to a writing
called, "Go ye into the lands of the earth."10 Partoun was established as a
cooperative rather than a communal venture, although participants theoretically
were to consecrate their property and possessions to the Aaronic Order. Thirty-
seven homesteads (each 160 acres) were filed for, some by non-Levites, and of
these, thirty were actually settled for some time. Partoun had many economic
problems and only a few homesteads became somewhat productive. Several
individuals and families, most of them older, still live at Partoun, convinced that
some day this portion of the Snake Valley will be populated by thousands of
refugees from the cities.

The Eskdale commune was established in 1955 under the guidelines of the
Desert Entry Act, which enabled the community, unlike Partoun, to concentrate
the residences in one area rather than establish individual homesteads. The
commune gradually gained population, developed land for agriculture and added
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new buildings. Most early settlers of Eskdale lived in one-room houses lit by coal-
oil and gas lamps. Later the community acquired a 60,000 watt generator for
electricity. In 1972 Eskdale hooked up its electrical system with the Mt. Wheeler
Power Company of Nevada. In September 1956, Eskdale established a public
grade school with nine students, which became part of the Millard County School
District.11 A high school, completely funded by the Aaronic Order, was added to
the community in 1960.

The Levites maintain that they should not count the members of their group.
To determine the size of the Levite community, I divided the Levite community
into two categories according to their religious activity. "Active" members either
attend Levite activities at least once every two months or fail to attend because
they reside outside of the state of Utah or because of old age and poor health, but
still express a strong commitment to the Aaronic Order. Individuals (except for
young children) who did not meet these qualifications were classified as inactive
members. Table 1 presents census figures for mid-1975.

Table 1

A Census of the Levite Community

Active Members Inactive Members

Male
Female
Total

Over
Age 18

56
71

127

Under
Age 18

50
52

102

Over
Age 18

51
57

108

Because I was unable to contact most inactive adult members, their children
were usually not included in the census. When adults are inactive, in nearly all
cases their children under eighteen years of age are not active members of the
Levite community. Since I usually had to rely on information given by active
members to identify inactive members, the census figure for the latter is con-
servative.

Table 2 presents selected demographic characteristics of the Eskdale com-
mune in early May 1975. In one of the nuclear families the husband-father is a
metallurgist who works in Idaho and plans to move to Eskdale. Because Eskdale
has a number of school children whose parents are not residents of the com-
munity, its population is lower during the summer months. A few of the school
children are not members of the Aaronic Order. After I conducted my census,
Eskdale's population declined by about twenty-five percent due to a major
schism of young and middle-aged members during late 1975 and 1976.

Table 2

Selected Demographic Characteristics of the Eskdale Commune

Nuclear families with children 9
Couples without children 3
Widows 4
Bachelors 6
School children whose parents are not Eskdale residents 17
Eskdale population 94
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THE ESKDALE COMMUNE
The Levites believe the Eskdale commune fulfills the United Order principle

that played such a vital role for the nineteenth century Mormons. The Aaronic
Order theoretically requires an individual or family who residues at Eskdale to be
fully consecrated and free of debts. The Eskdale Community Council, however,
has made some exceptions. Just as the Salt Lake Valley was viewed as Zion by the
early Mormon poineers, the Levites view the Snake Valley of the Great Basin—
the location of both Eskdale and Partoun—as a refuge from the "wickedness of
Babylon." Today Eskdale is composed of thirteen houses arranged in two semi-
circular rows on the eastern side of the community grounds, two small trailers
housing two widows, and several public facilities. Except for the grade school, all
the public buildings are located on the western side of the community grounds.
These include the dining hall/kitchen/laundry complex, a small high school
building, the auditorium/school/music complex, the Montessori school and the
school dormitory. The dairy is located southeast of the community center, and
the shop buildings are directly north of it.

Eskdale's primary economic activities are crop and dairy agriculture. In the
spring of 1975, Eskdale had about 750 acres under cultivation and 21 wells, which
varied in depth from about 40 to 200 feet. Eskdale's principal crop is alfalfa, most
of which is used to feed the community's cattle, although some is sold commer-
cially; generally there are three or four alfalfa crops a year. Other crops grown at
Eskdale include corn, wheat and barley. Eskdale also has two vegetable gardens
that provide potatoes, corn, onions, carrots, beans, peas, pumpkin, squash, beets
and parsnips for the community and other members of the Order. In 1975 Eskdale
owned about 70 milk cows and about 100 calves, springers and dry cows. Several
years earlier Eskdale owned about 30 head of beef cattle, but this number
decreased to a handful. Eskdale's modern dairy was completed in December 1972;
milk and cream are picked up at Eskdale and trucked to Delta, about 85 miles
northeast of the commune.

According to the work manager, Eskdale's immediate economic goal is to
become "self-sufficient." Since its establishment Eskdale has not operated at a
profit, and it is subsidized by the tithes and contributions of members of the
Order. For example, a member who works as a metallurgist in Idaho contributed
a large amount of money for the construction of Eskdale's dairy several years ago.
Although at one time most Levites earned a relatively low income, in the past
decade or so a number have become professionals, well-paid craftsmen, and
contractors, undoubtedly improving the financial status of the Order. In theory,
the Order opposes going into debt, but it will borrow money if it has material or
real assets that can be used as collateral.

There are many reasons for Eskdale's failure to operate at a profit during any
fiscal year since its establishment in 1955. One is the constant expansion of the
community's physical facilities—the construction of family dwelling units, school
buildings, a school dormitory, a dairy, a community center, a shop building; the
drilling of wells; the purchase of farm equipment; the installation of plumbing,
heating and electrical systems; and the development of desert land into agricultural
land. Although members donate labor, the building materials, transportation costs
and other expenditures make operating at a profit difficult. Limited farm equip-
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ment prevents greater development of land. According to the work manager, it
takes three to five years of planting for the alkaline soil of the Snake Valley to
become productive. Other factors that have retarded self-sufficiency include
community factionalism, inefficient administrative and farming techniques and a
heavy investment of financing and staffing the Eskdale educational system.

Like Mormons, the Levites emphasize education and are atypical of many
sectarian groups. A focus of the Eskdale commune has been its school system: a
Montessori school (the first in the state of Utah), a grade school and a high school.
In February of 1975 the grade school had twenty-two students, about half of
whom were children of people not residing at Eskdale. The grade school enroll-
ment fluctuates from year to year (thirty students attended during the 1973-74,
academic year). The size of the student body and faculty of the high school also
fluctuates from year to year. During the 1974-75 academic year approximately
twenty-five students attended the high school and two graduated in May, but
during the 1973-74 academic year thirty-two students attended and seven grad-
uated. As many as forty students attended high school in previous years. During
the 1974-75 academic year the high school had three full-time instructors (all with
teaching degrees) and two part-time instructors (both without college degrees).
During the 1972-73 academic year the high school had eight full-time and part-
time teachers, six of whom had college degrees, but not necessarily in education.

Although the schools lack many of the facilities of outside schools, the low
student-faculty ratio compensates for this. Eskdale graduates have been readily
accepted by colleges and universities, although the high school is not accredited.
A proportionally high number of Eskdale graduates receive college scholarships,
and many students pass tests granting them the equivalent of one year's college
course work. Levite college students, particularly those whose families live at
Eskdale, support their own education with scholarships and part time work.

The people of Eskdale and the Order are proud of the music program and
community orchestra. Since the Levites of Old Testament times were musicians,
the Levites believe they must continue this tradition. They sing hymns frequently
at religious services and meal singing is a recreational outlet. In addition to a
Christian evangelistic hymnal, the Levites use a hymnal called Songs of Levi and
Aaron, which contains songs composed by members of the Order. Undoubtedly,
the strong emphasis on music in the Order is partly a carry-over of the Mormon
musical tradition, as well as a result of Glendenning's emphasis.

Piano instruction is basic to the music education program and begins for
many students in the third grade. Students may be involved in one to four hours
of musical instruction and practice daily. In 1973 the school orchestra became the
community orchestra after some adults expressed a desire to learn how to play
musical instruments. The community orchestra consists of grade and high school
students, young people who recently graduated from high school and adults, the
majority of whom are females. The forty-five piece orchestra plays primarily
religious and classical music and has performed at locations in Utah and eastern
Nevada, including the University of Utah and Brigham Young University.

THE EMERGENCE OF THE AARONIC ORDER
Max Weber and Anthony F. C. Wallace have discussed the importance of the
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"charismatic leader" to the emergence of new religious movements.12 Just as
Joseph Smith and Brigham Young had a strong and permanent influence on
Mormonism, so has Maurice L. Glendenning affected the Aaronic Order. Many
Levites note that Glendenning was a striking figure. Although he was only about
five feet seven inches tall and fairly heavy (weighing about 200 pounds), he is
described as a handsome man with a well-groomed beard (although at times he
did not wear one) and, in later years, silver-colored hair. Some Levites commented
that when Glendenning walked into a public place, people would immediately
notice his impressive appearance. He is remembered as an interesting conversa-
tionalist who could comment on almost every subject. Perhaps ten or more
diplomas and certificates, including some in chiropractics and naturopathy, hung
on the walls of his office. The current Chief High Priest told me that although
Glendenning did not hold a degree in geology, he could speak knowledgeably
about geological matters with geologists and petroleum engineers.

Glendenning instituted the practice in the Aaronic Order of granting certifi-
cates to individuals who reached various positions such as discipleship, and he
was quick to grant leadership to those who impressed him. He placed one
informant on the Eskdale Community Council who had just joined the Order and
still had debts. Another Levite male, now deceased, was made the chairman of the
Supreme Council shortly after joining the Order. The current Chief High Priest,
who lived at Eskdale for about a year before he joined the Order, was called to be
the First High Priest shortly after his conversion.

The Levites often speak of Glendenning's winning and charming personality.
He was warm, friendly, optimistic, and decisive. He had a good sense of humor
and was very affectionate with children. According to one male informant,
Glendenning "made people feel like they were something special." Two other
informants said that Glendenning told some people, themselves included, that he
had known them in an earlier existence.

The Levites who were personally acquainted with Glendenning admit that he
had "weaknesses" and personality differences with some members of the Order.
He was very assertive and could become angry if people opposed him. According
to a Levite woman who had known Glendenning since the 1930s, he could be
very vindictive and carry a "grudge for a long time." According to the current
Chief High Priest, if people acted cordially toward Glendenning, he would respond
toward them in a similar manner. But if they insulted him, they might receive a
"surprise."

Weber's concept of church-sect dichotomy views charisma in the church as
being attached to the office, whereas in the sect it is attached to the religious
leader.13 According to Weber, the sect develops into a church through the process
he calls "routinization of charisma." In Mormonism this process has been com-
pleted. The average Mormon is not so much impressed with the personality of
the president of the Church as with the power of the office he holds. At times
Mormons express dislike for the personal attributes of a particular president but
still maintain that he has access to supernatural guidance. Maurice Glendenning,
like Joseph Smith, possessed a tremendous amount of personal charisma, but
unlike Smith, his charisma has not become routine. Robert Conrad is not as
charismatic as Glendenning. He is well liked and addressed as "Brother Bob" by
the Levites even though he holds a doctorate in education.
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Social scientists recognize that the "church" and "sect" classifications of
religious organizations is oversimplified, and they have developed typologies that
also include the concept of "denomination" as first defined by Niebuhr.14 Denom-
inations maintain a more relaxed, world-comprising ethic fully attuned to the
needs of the bourgeoisie. According to Becker, denominations are "in an advanced
stage of development and adjustment to each other and the secular world."15

Although the Mormon Church has not developed a spirit of tolerance for other
religious groups, it has accommodated itself to the economic and political insti-
tutions of American society. Members of a sect withdraw from the larger society.
While the Levites do not reject the larger society as vehemently as do groups such
as the Jehovah's Witnesses, they regard many American values and pursuits as
irrelevant to spiritual salvation. While the Mormon Church approaches both the
"church" and "denomination" categories, the Aaronic Order is closer to the "sect"
category.

Nineteenth century sectarian Mormonism emphasized cooperation, egalitar-
ianism and provisions for the needy. Despite their early failures to live commun-
ally as the United Order in the Midwest and later in the Intermountain West, the
Mormons developed a number of cooperative institutions in the West, including
irrigation cooperatives, stores, industries, cattle and sheep companies and the
Women's Relief Society. It would be misleading, however, to romanticize nine-
teenth century Mormon cooperative efforts. Mormonism has had a hierarchical,
political-religious organization from its very beginning, and a strong correlation
between church position and socio-economic status emerged at a fairly early date.
But the disparity between rich and poor within the Mormon Church was not as
apparent and pronounced in the nineteenth century as it became in the twentieth
century.

After the proclamation of the Manifesto in 1890, Mormon cooperative efforts
declined. According to Leonard Arrington, "Most of the goals of the pioneer
church—the gathering, the Mormon village, unique property institutions, eco-
nomic independence, the theocratic Kindgom—were abandoned, or well on their
way toward abandonment, at the end of the century."16 As the Mormon Church
entered the twentieth century it accommodated itself to the political and economic
institutions of the United States. Individualism, laissez-faire capitalism and social
inequality were accepted by the Mormon hierarchy. The LDS leaders generally
became conservative Republicans who spoke out against federal welfare programs
and unionism.

As the twentieth century progressed, the Mormon Church expanded its
financial investments and created new ones in the sugar beet industry, mercantile
establishments, publishing houses, communications, ranching and farming, real
estate, insurance, mining and many other economic enterprises. The Church
rationalized its financial investments on the premise that they provided income
and employment for the poor. Mormon leaders often sat on the board of directors
of Church-owned businesses or ones in which the Church had large investments.
Several years after the onset of the Depression, the cooperative approach was
reasserted by the establishment of welfare farms and industries, but these efforts
were modest compared to those that existed under nineteenth century Mormon-
ism.17
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The Mormon Church still espouses the "Law of Consecration" or "United
Order" and the concept of stewardship as ideals but maintains that these are not
followed because the members are not yet ready. Joseph Smith maintained that
the United Order would have to be established before the second coming of
Christ.18 Today Mormons do not seriously discuss the establishment of communal
living in the near future. The Mormon hierarchy and most active Mormons are
firm believers in the free enterprise system. They are often outspoken critics of
socialistic practices and governments. J. Kenneth Davies' study of the Mormon
Church's "middle-class propensities" clearly illustrates its accommodation to
secular political and economic institutions during the twentieth century.19 Whereas
nineteenth century Mormonism drew many of its converts from the "disinherited"
and often substituted religious for social status, twentieth century Mormonism
achieved middle class respectability and made religious and social status con-
gruent. Positions of leadership in the church hierarchy became progressively
difficult for the "common man" to acquire and tend to be granted to the successful
businessman or professional. The accommodation of the Mormon Church to the
political and economic institutions of American society was responsible for its
loss of various sectarian qualities. In response to this accommodation, various
sects emerged, including the Order of Aaron, that appealed to the "disinherited"
of Mormon culture. Although not all groups that seceded from the Mormon
Church can be analyzed by the church-sect model, many can, particularly those
that developed in the twentieth century.

It is not a coincidence that what later became the Aaronic Order emerged
shortly after the onset of the Great Depression. Boisen notes a great proliferation
of new sects in American society during the 1930s.20 According to several long-
time members of the Aaronic Order, many people interested in the Levitical
writings during the 1930s were adversely affected by the Great Depression. In a
sample of thirty-five male and thirty female Levite pioneers, most early members
were individuals of low socioeconomic status.

Early members of the Order complained of the failure of the Mormon Church
to practice consecration and the United Order, particularly during the Depression
but also later. A few converts, particularly men, questioned the business orienta-
tion of the Mormon Church's hierarchy. Some converts felt discriminated against
because they were not as affluent or educated as the prominent members of their
wards. Although some men achieved positions in the Mormon Church at the ward
level, most Levites held a minor position if one at all. Except for the present Chief
High Priest, who was in a ward bishopric and a stake mission presidency in
California, it appears that no other members of the Order had held a position in
a ward bishopric or one of higher status.

Some features of the Levite political-religious organization suggest that it has
compensated for the low social status experienced within American culture and,
more specifically, Mormonism. Liston Pope's observation that "the sect substitutes
religious status for social status" appears to hold true for the Aaronic Order.21

Whereas the Mormon Church may offer the "common man" only a minor
position within its hierarchy, the Aaronic Order may make him a high-ranking
member in the priesthood and in the councils of the House of Israel. His position
can be comparable t6 that of the cardinals and archbishops of the Catholic Church



BAER: The Aaronic Order / 69

or the general authorities of the Mormon Church. Whereas a Mormon views
himself as a member of a "chosen people/' a Levite priest or disciple is part of the
"chosen of the chosen." In commenting on the social psychological significance
of the Council of Fifty for its members, Hansen notes that "it was, after all, a
heady prospect for a tinsmith or farmer to be told that he would be one of the
governing princes in the Kingdom of God with authority to rule the nations of the
earth."22 The councils of the Aaronic Order perform much of the same function
as did the Council of Fifty.

LATER DEVELOPMENT OF THE ORDER
Once a religious organization establishes its social structure and ideology,

further development depends on forces different from those responsible for its
origin. In the Aaronic Order, two factors especially significant in its development
were the dynamic and charismatic leadership of Maurice L. Glendenning and the
group's contact with fundamentalist Protestant groups. Glendenning was dis-
turbed that many members of the Aaronic Order were still holding on to many
Mormon beliefs and behavioral patterns. After the formal establishment of the
order, particularly during the 1940s, Levites still attended Mormon meetings,
often using these as vehicles to express their belief in the messages of Elias. It was
not until the mid-1950s, that the Order encountered Protestant fundamentalists
and made a definite break with Mormonism. During the 1950s and 1960s, young
Levites attended a pentecostal Bible college in Colorado. This experience together
with other contacts with Protestant groups and individuals resulted in a shift away
from Mormonism and toward fundamentalist Protestantism.

The Aaronic Order can be divided into three generations: The first generation,
or "pioneers," includes all members sixty years of age and older; the second
generation, those between thirty and fifty-nine years of age; and the third
generation, those under thirty years of age. Beliefs tend to be unified on a
generational rather than a group-wide level. The differences between the first and
third generations are considerable—the first generation being a product of Mor-
mon culture and the third having little exposure to Mormon ideology. The second
generation stands with a foot in both camps, many of its members raised in
Mormonism but also exposed to fundamentalist Protestantism in late adolescence
or early adulthood. Even within each generation viewpoints differ as some
individuals incorporate concepts from other belief systems, a phenomenon par-
ticularly characteristic of the first generation.

The Aaronic Order's shift toward fundamentalist Protestantism is best re-
flected in members of the third generation. Almost all of them were raised not as
Mormons but as Levites. They generally know little about Mormonism and often
do not regard Joseph Smith as a prophet or give the matter only little consideration.
When Mormon doctrinal points are discussed by middle-aged and older Levites,
young people express surprise that some of these points are part of "official"
Levite ideology. Formal religious training in the Eskdale schools emphasizes
traditional Protestant doctrines rather than the doctrines of the Aaronic Order.
Although the young people are present at study meetings where various Levite
beliefs are discussed, generally these discussions do not actively include school
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children. Some members of the third generation over twenty years of age have a
greater comprehension of "official" Levite ideology than the school children, but
generally they were not as interested in ideology as in a personal relationship
with Jesus Christ and in receiving the "gifts" of the Holy Spirit. On the other
hand, a Levite bachelor in his early twenties told me that he has not read the Book
of Elias nor was he sure where he could obtain one. For many young people,
Glendenning is a remote figure, although they may remember having seen and
heard him. Members of the third generation deemphasize doctrines and stress a
deep commitment to Jesus Christ. Specific doctrines are often viewed as divisive.
This new philosophy within the Aaronic Order was a reaction to the relatively
weak exposure to "official" Levite ideology that many young people have received.

By the fall of 1975, however, the ideological differences between fundamen-
talist Protestantism and the Aaronic Order became apparent to many young
members and even to some middle-aged members. The ensuing controversy
resulted in the expulsion of the leader of the charismatic movement and his chief
disciple. These events, in turn, led to a major schism in which over twenty-five of
Eskdale's residents and a number of young Levites residing on the outside left the
Aaronic Order.

CONCLUSION
The Aaronic Order is a sect that appealed to a certain alienated segment

within the Mormon Church, which, by accommodating to the larger society, no
longer satisfied the needs of some of its lower working class members. Members
of the Order attempted to resurrect the Gemeinschaft ethos, which they perceived
to have been characteristic of nineteenth century Mormonism. The emphasis of
the early Levites on communalism, egalitarianism, the imminent millennium, and
modern day revelation indicates that they strongly desired to revitalize Mormon-
ism. The ideological shift away from Mormonism and toward fundamentalist
Protestantism beginning in the mid-1950s, was promoted by Glendenning and
later condoned by the present Chief High Priest. The implications of the resulting
schism remain to be seen, but a process of retrenchment of the remaining Levites
can be expected.

The Mormon Church and the Aaronic Order were both established by
charismatic individuals claiming to be divinely directed. Both emphasized egali-
tarian and communal ideals, appealed to people of humble origins and attempted
to rejuvenate their respective sociocultural milieus. Although the early Mormon
Church did not come out of any particular religious body, it attracted people who
felt that the churches they belonged to were not following Christian ideals.

Despite a variety of external and internal problems, the Mormon Church
managed to grow. Its structure has changed from a socialist theocracy in the
nineteenth century to a complex bureaucracy resembling the modern corporation
in the twentieth century. After several decades, the Aaronic Order is not much
larger than it was during its early years. It has not made the transition from a sect
to a church or a denomination-like organization. The recent schism has drained
much of its vitality by pulling away many younger members. The Aaronic Order
is not likely to get larger, but it may occasionally attract the "disinherited" of the
Mormon Church.
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AMONG THE MORMONS

A SURVEY
OF CURRENT LITERA TURE

STEPHEN W. STATHIS

As HEMINGWAY PUT IT, "A writer's problem does not change. He himself changes
and the world he lives in changes but his problem remains the same. It is always
how to write truly and, having found what is true, to project it in such a way that
it becomes a part of the experience of the person who reads it." Against this
standard, those who write on Mormon topics fare quite well. Today, for the most
part, Mormons and Mormonism are looked upon with a professionalism and
objectivity that only a few years ago would have been considered unthinkable.
Equally amazing is the number of quality pieces. Although much of the writing
comprising "Among the Mormons" is undistinguished, the periodical selections
are in general both well written and interesting (as the accompanying selections
illustrate). If Mormon literature is to continue the marked improvement it has
experienced over the past two decades, much more of the same will be needed;
authors represented here must be encouraged. These writings warrant special
attention, as do the authors.

Articles not appearing here but of equal quality are 1977-78 Ensign articles on
the Book of Mormon characters and on saints in different parts of the country.

STEPHEN W. STATHIS is an analyst in American history with the Congressional Research
Service of the Library of Congress.
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and

whatever you do, don't
go smiling

totally into it
because

after the wash and annointing, kneeling on velour pillows at the foot
of marble altars beneath the fairy lights, charmed

by your photogenic genius, dittoed
double down the forever funnel

of cross-firing mirrors, after

holy white hair, the gentle voices
beyond the veil

leading you down the brass
rod and back into flashbulbs, carnations, skyscraper cakes, the aisles

of hands and best wishes, the long tables
streaming with fruits and cheeses; after

retreating, unwrapping the His & Hers,
stoneware, your bride,

six fondue pots; after mocking
the August rain, car payments, the seed

that still can't touch you; after

discovering headaches, celluloid
and Hamburger Helper; after washing the sheets, swapping

scuba tanks and shot guns

for Pampers and Winnie
the Pooh; after picking

hairs from the sink, the stony
nights smelling of gardenias; after rain

the sun slopped on your plate, the sky a burned out
bulb—

you can bag your fantasies
and sit

back down because
there's still this matter

of covenants, of reaching over shoulder
without reacting, offering your blind side—the ring, the rice

the lithographs: peripheral, filler
for the society



page. My father, never eloquent: Wyoming dairy
farmer, part-time surveyor, lost his legs
so he could better say what he wanted. Shot straight.

Made his point: summer night, just down
from pasture, moon cruising the canal, smell

of sage and muddy hands: "Don't
graze in someone else's pasture ..

Your mother, she couldn't lace her boots
but I dragged her mumbling

in levis and plaid pendleton half way up Mt. Whitney
and she thanked me years later bursting

into an emergency room just
as the surgeon on-call

was smoothing the adhesive over
her brow—'Sara Mortenson-Anderson'—she'd

been getting that way, finicky about titles, activities—no more 'Mort'
or 'Smorgasbord,' the Balboa Classic. She



was heading for her night class
at Cody CO They say she could have been
a concert pianist.

I'm still serving time: the sisters come in threes
and never stop
knocking. Remorse,

never regret.

You are Christ's

younger brother, God's child. But the cold north, a viking
in your blood: be tamed

when tempted. Remember

tfre promises. And when you stumble, no
hari-kari cop-outs. No
weekends at Tahoe. The sacrifice

simple and rinsed.
Love

before making love. Remember
the Third-Party Mediator of this world.

Pray often, in your closet.

Now go, and be happy. Forever's
a damn long time."



DAWN BAKER BRIMLEY

THE DEER

There is little sound, only the gulls'
Sailing song, way off, and the gush
On the grass more muted now and slow.

Sodden grass below spiked shafts
Absorbs him, and giddy, yellow day
Watches brightly as he hangs draining there.

Moments ago he fled, elegant in the trees,
Then veered down the lawn fast and free
To the gleam of the fence, the catapult;

The flawless fall, full of the long, knowing
Body twisting and driving toward steel,
Then golden and burst like a fruit in the sun.

Now hunters push into the slain silence,
Stopping in slow wonder at the rattle,
The bone-on-bone of his breaking breath.

Throbbing still, he shudders once as if
The captive coat could throw off pain;
Then stretched on the fence he comes to his

Determined dying, while high in the trees
The sound of the wind begins and balsam boughs
Blow in the face of the sun.

DAWN BAKER BRIMLEY teaches children's literature at BYU and is writing a book of poetry.



KRISTIE WILLIAMS GUYNN

I am no monk, no flesh-thresher I,
To winnow out, by dank silence,
By hooded hunger and the raw, unflagging flail,
That Adam's chaff, desire,
Till the husk of me lie powder on the stone.

But rather, Father, kindle my desire,
Fan my flickering resolve into a lust
For bread and wine, for mansions and their master,
Till its hot, holy tongue burn away the world,
And I, the heat-borne ash, aspire.

KRISTIE WILLIAMS GUYNN is doing graduate work in English at the University of Virginia. She has
published articles and poetry in Exponent II and various BYU publications.



IRIS CORRY

THE ALLEGHENY SHARPSHOOTER

sallies forth
garbed for the hunt
in shirt of linsey-woolsey
and moosehide moccasins
eats berries and game
jerky and rockahominy gruel.

Through the woods he slips
on panther feet, toes
feeling twigs, rocks
never a rustle afoot
only flutters and caws
a crashing deer.

With his American rifle
(slow to load, quick to kill)
he stalks red coats
heavy skirted
tightly breeched and booted
picks them off like squirrels.

He fights at Cambridge and Freeman's Farm
walks in buckskin leggings
and naked thighs
to defeat in Quebec,
traded for two British prisoners.
Said of him, he starves well.

IRIS CORRY from Cedar City, Utah is well-known for her poetry published in Dialogue and other
journals, Mormon and otherwise.



NOTES AND COMMENTS

A NOTE ON JOSEPH SMITH'S FIRST
VISION AND ITS IMPORT IN THE
SHAPING OF EARL Y MORMONISM

MARVIN S. HILL

SOME YEARS AGO SIDNEY E. MEAD, then professor of American church history at
the University of Chicago, argued that the two live movements of the 18th century
which shaped American Christianity were pietism and rationalism.1 By pietism he
meant that religious fervor and enthusiasm which were passionately promoted by
the Great Awakening of the 1730s and 1740s, whose advocates generally took the
position that religion is essentially rooted in religious affections or, as they put it,
the heart. The pietists maintained that the convictions which one thus feels are
the best guide to ultimate religious truth. Pietists, Mead argued, cared much more
for the heart than the head. Like John Wesley, it was more important to them that
one's feelings toward Christ and the church were affirmative than that one should
have an orthodox view of Christian doctrine.

Rationalism, on the other hand, is a movement which became powerful in
the 17th and 18th centuries which sought to bring man's thinking about the
universe, man, civil government and religion into conformity with the scientific
discoveries of Copernicus, Galileo and Isaac Newton. The overriding tendency
within the Enlightenment was to view the universe in all its aspects in largely
naturalistic terms, to find its every activity governed by laws that man can
comprehend through observation, reason and experiment. In Mead's view the
Enlightenment constituted "a new religion" which placed emphasis on the study
of God's handiwork as a better source of knowledge about the creator than the
hearsay offered by biblical interpreters.2

It is my suspicion that both these movements had greater influence in shaping
the genius of Mormonism—its essential spirit or thrust—than we have recognized.
The starting point for Mormonism, as everybody knew until Fawn Brodie misin-
terpreted the matter, was the first vision. But historians have been so concerned
with Brodie's question, whether Joseph Smith had such a vision, which I assume

MARVIN S. HILL is a professor of history at Brigham Young University.
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has now been fairly well established, that they have failed to think about its
import in a sufficiently broad historical context.3 Smith's account of the vision is
generally familiar.

Some time in the second year after our removal to Manchester, there was in
the place where we lived an unusual excitement on the subject of religion. . . .
Some were contending for the Methodist faith, some for the Presbyterian,
and some for the Baptist. For notwithstanding the great love which the
converts to these different faiths expressed at the time of their conversion,
and the great zeal manifested by the respective clergy, who were active in
getting up and promoting this extraordinary scene of religious feeling, in
order to have everybody converted, as they were pleased to call it, let them
join what sect they pleased—yet when the converts began to file off, some
to one party and some to another, it was seen that the seemingly good
feelings of both the priests and the converts were more pretended than real;
for a scene of great confusion and bad feeling ensued; . . . So great were the
confusion and strife among the different denominations, that it was impos-
sible for a person young as I was, and so unacquainted with men and things,
to come to any certain conclusion who was right and who was wrong. My
mind at times was greatly excited, the cry and tumult were so great and
incessant. . . .
While I was laboring under the extreme difficulties caused by the contests
of these parties of religionists, I was one day reading the Epistle of James,
first chapter and fifth verse, which reads: "If any of you lack wisdom, let
him ask of God, that giveth to all men liberally, and upbraideth not; and it
shall be given him."
. . . At length I came to the conclusion that I must either remain in darkness
and confusion, or else I must do as James directs, that is, ask of God. . . . I
retired to the woods to make the attempt. It was on the morning of a
beautiful, clear day, early in the spring of eighteen hundred and twenty. It
was the first time in my life that I had made such an attempt, for amidst all
my anxieties I had never as yet made the attempt to pray Vocally.
After I had retired to the place where I had previously designed to go, having
looked around me, and finding myself alone, I kneeled down and began to
offer up the desires of my heart to God.

Smith recorded that after a struggle with the powers of darkness two
personages appeared to him in vision.

My object in going to inquire of the Lord was to know which of all the sects
was right, that I might know which to join. No sooner, therefore, did I get
possession of myself, so as to be able to speak, than I asked the personages
who stood above me in the light, which of all the sects was right—and which
I should join. I was answered that I must join none of them, for they were
all wrong, and the personage who addressed me said that all their creeds
were an abomination in His sight; that those professors were all corrupt;
that "they draw near to me with their lips, but their hearts are far from me;
they teach for doctrines the commandments of men; having a form of
godliness, but they deny the power thereof." He again forbade me to join
with any of them. . . . 4

Mario DePillis has helped us to understand some of the significance of this
vision by demonstrating that it provides a basis for religious authority in a
sectarian age.5 But I would like to consider the vision still further and see if there
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is not something more than DePillis has perceived. I suspect that the whole quality
of Mormon religious life has its beginnings in the first vision in ways that we
have not adequately understood.

I begin by reconsidering the religious background of the Smith family. From
some of the new sources available to us in Salt Lake City we are better able to
reconstruct their early religious situation. In Vermont the Prophet's mother, Lucy,
had suffered a terrible illness, but made a miraculous recovery which she
attributed to the power of God. Seeking confirmation from her local minister
concerning the divine power that had been manifest in her life, she found him
concerned only about her physical comfort. Angry at his worldliness, she became
a religious seeker, wandering from pastor to pastor and church to church seeking
those of more devout mind and spirit.6 At Tunbridge she began attending
Methodist meetings, but her husband, Joseph, hesitated, being ridiculed by his
brothers and also his father, Asael, who threw a copy of Thomas Paine's Age of
Reason to him and demanded that he read it first.7 Asael, a convert to Universal-
ism, may have been trying to keep his son faithful to that sect which they both
had joined by 1797.8 Lucy says, however, that her husband afterward became a
seeker, arguing that the true church of Christ was not upon the earth, an idea with
which Lucy had flirted but apparently discarded upon her commitment to Meth-
odism.9

When the Smiths moved to western New York, after many financial reverses
and some hardships, they acquired a farm and revived the family fortunes to a
modest degree. In time, we are not sure just when, but it may have been in 1823,
Lucy and some of her children joined the Presbyterians, but again Joseph Sr. was
reluctant, perhaps because of his general skepticism as to the validity of sectarian
religion, but also because the local Presbyterian minister had offended him by
saying that Alvin, his unconverted son, recently deceased, had gone to hell.10

This constitutes the Smith family's relevant religious background for reflec-
tion upon the first vision. To be sure, Joseph was confronted at the revival with
ministers contending for the preeminance of their own sect, and he could not
make up his mind amid the "war of words" which was right and which was
wrong. But Alexander Neibaur's journal at the Historian's Archives tells us that
when part of the Smith family was converted at the revival, Joseph "wanted to get
Religion too wanted to feel & shout like the rest but could feel nothing."11 In an
emotion-filled situation he was numb, immobilized by conflicting feelings. It
seems likely that his indecision resulted from the differing attitudes of his parents.
His mother had reacquired commitments to organized religion. According to her
son William, she had attended the revivals and, "being much concerned about the
spiritual welfare of the family,"12 persuaded most of them to attend. Joseph Sr.
went to two or three meetings, but then "peremptorily refused going any more."13

Young Joseph, according to Lucy, "from the first utterly refused even to attend
their meetings,"14 but she may have worn down his opposition, for he says in his
history that he did attend at times.15 It was while he was at one of the revivals that
his mother and other members of the family were converted under highly
emotional circumstances. Joseph's consternation was considerable, for he could
not respond to the revival affirmatively and still please his father. Thus, he
"wanted to feel & shout like the rest," but dared not. He shared his father's
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distrust of the clergy involved with the revival for he told his mother that Deacon
Jessup of the Presbyterians was a selfish and worldly man.16

He was unquestionably influenced by his father's conviction that the true
church was not on the earth, for he wrote in his unpublished history that prior to
his vision he searched the scriptures and decided that all "had apostatized from
the true and living faith and there was no society or denomination that built upon
the gospel of Jesus Christ as recorded in the new testament."17 Yet he tells us
elsewhere that he entertained the idea of joining the Methodists18 and, according
to one account, actually did so.19 Here was a young man torn with doubt and
uncertainty in an area of utmost concern to himself—his relationship to his
parents and his relationship to God. His vision settled this turmoil. He would join
no old-line church, but under the inspiration of his vision establish one on the
New Testament model. He had settled finally somewhere between his two
parents—convinced that existing churches were wrong, but determined to restore
the true one and not remain the rest of his life outside the confines of organized
religion.

There is another dimension here revealed by Oliver Cowdery. He tells us
that a central question for Joseph when he inquired of the Lord was whether "a
Supreme Being did exist."20 Joseph's doubts may have developed when he was
unable to reconcile the conflicting doctrines of the contending sects, or they may
have been of longer duration, resulting from his direct or indirect contact with the
ideas of the Deist, Thomas Paine, whom Asael had read and passed on to Joseph
Smith Sr.

The Smiths may have gleaned from Paine one of the principles which became
seminal for the new Mormon movement. Paine, like Thomas Jefferson, believed
that the prevailing churches were apostate, that they taught the doctrines of men.21

Paine also taught that the Bible was filled with error, especially due to mistransla-
tion. That Mormon Article of Faith which affirms "we believe the Bible as far as
it is translated correctly" might owe something to Paine's critical evaluations.22

Paine's challenging arguments may also have led the Prophet to the conclusion
that if Christianity was to be vindicated, a fresh revelation from the Lord was a
necessity, and that there must be a restoration of the true church. But at this point,
in proclaiming the reception of a new divine revelation, the prophet took issue
with the Deists, a matter I will return to in a moment.

If Oliver Cowdery has correctly reported Joseph Smith's skeptical frame of
mind on the eve of the first vision, then it may be that we have a key insight into
the shaping of the Mormon mind. Brigham Young manifested a similar and a
typically Mormon way of thinking after the collapse of the Kirtland bank when
he said he had a feeling that "Joseph was not right in his financial management,"
but quickly realized that if he were to "harbor a thought in my heart that Joseph
could be wrong in anything, I would begin to lose confidence in his being the
mouthpiece for the Almighty, and I would be left . . . upon the brink of the
precipice, ready to plunge into what we call the gulf of infidelity, ready to believe
neither in God nor His servants, and to say there is no God."23

Robert West has shown that to a considerable extent the thinking of Alex-
ander Campbell ran along parallel lines, that he had been enamored with ration-
alistic arguments, and due to these had become alienated from the old line
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churches and their creeds. Campbell at one point in his life faced the possibility
of total disbelief. West indicates that Campbell came to blame the "hireling"
clergy and Bible mistranslations for the corruption of Christianity, and that
Campbell's stress upon restorationism was a stopping place, a "half-way house to
infidelity."24

There is considerable evidence to suggest that historically Mormonism was
part of the same national movement.25 When we recall the emphasis placed upon
rational argument and scientific evidence by the Mormons,26 that the Book of
Mormon was a "new witness" for Christ, and that Alma refutes agnosticism and
offers rationalistic arguments for the existence of God,27 when we remember how
the Mormons opposed man-made creeds and Bible mistranslations and stressed
the need for a restoration, it seems quite possible that Mormonism was also a
half-way house, a stopping place for those who were so alienated from the "sects"
of the day that they were close to disbelief.

There is considerable biographical evidence to support this view. Converts to
Mormonism ranged from those who were devout believers in the religion of the
Bible (but not that of the "sects") to many who due to disillusionment with
quarrelsome sectarianism or secular rationalism, had begun to doubt revealed
religion and even the existence of God. Lorenzo Dow Young, Brigham's brother,
indicated that although he was "from his youth a professor of religion, [he] was
averse to joining any church, not believing that any of the sects walked up to the
precepts contained in the Bible."28 William Huntington, once a Presbyterian, had
left the church in 1832, believing "they had a form of Godliness but denied the
power thereof." He searched the scriptures and found that "the faith once
delivered to the Saints was not among men."29 Apostle Amasa Lyman, although
religiously inclined, joined no church until he became a Mormon in 1832.30

Wilford Woodruff said that

At an early age my mind was exercised upon religious subjects, although I
never made a profession until 1830. I did not then join any church for the
reason that I could not find any denomination whose doctrines, faith and
practice agreed with the Gospel of Jesus Christ.31

Hannah Last, a convert from England, spoke for many of these early converts
who were disillusioned with sectarianism saying "the foundations of my religious
faith had been shaken" by the discrepancies between sectarian doctrines and Bible
teachings.32 James Ure, another English convert, said he had joined no church for
"such contention-devision[sic]-anarcy & corruption did not come from God, but
was of man."33 Like Ure, fully a third of the Americans who were converted to
Mormonism in the early years belonged to no church at the time the Mormon
elders called.34

There were many, leaders and ordinary members alike, whose alienation was
such that they stood upon the brink of full-blown infidelity. John Taylor, a
casualty of sectarian controversy, observed in 1844: "if fifty years find this nation
prosperous without Mormonism, Joseph Smith was a false prophet, and there is
no God."35 Andrew Smith, an English convert, said he "began to sink . . . into
enfedelity [sic] . . . began to think religion as taught by professed ministers of the
Gospel was an imposition and that all were false teachers."36 James By water said
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that his father was "an unbeliever in [the] sectarian version of religion. He
possessed some infidel works, which I read in after years, and partook of the
same spirit to some extent."37 Francis De St. Jeor said he had been a reader of
historical works and "hereby I became a skeptic in regard to religion as taught
and practiced by the professors of Christianity."38 Leaders like John Boynton,
Lyman Johnson, Warren Parrish and Benjamin Winchester, who apostatized from
the church, entertained renouncing all revealed religion after their disaffection.
One of these dissenters said "Moses was a rascal and the prophets were tyrants,
Jesus a despot and Paul a base liar." Parrish said he agreed in principle. Winchester
repudiated revealed religion as humbug, the result of naturalistic causes.39

Perhaps only a few, like Asael and Joseph Smith Sr., James Bywater, Benjamin
Winchester and Francis De St. Jeor, were directly influenced by rationalistic
writings. Nonetheless, a secular world view had challenged Christian assumptions
and penetrated the thinking of the average man by the early nineteenth century.40

There is ample evidence to indicate that the Mormons were no exception. In this
light, some of the paradoxical aspects of Joseph Smith's well known remark about
his personal history becomes unders'tandable. Joseph is quoted by Willard Rich-
ards as saying "I don't blame you for not believing my history had I not
experienced it I could not believe it myself."41

If, indeed, many converts to Mormonism were teetering upon the brink of
infidelity before accepting the faith, it helps make it clear why they clung so
tenaciously to the faith afterward, despite hardships, persecutions and disappoint-
ments in their prophetic expectations.42 It helps explain too, why the Mormons
tended to argue that the gospel is either "true or it isn't," an outlook which we
find in early Mormon missionary tracts.43 And it helps also to explain the need
for supporting evidence, witnesses, physical ruins in South America, "internal
consistencies" of the Book of Mormon and the rest.

But to return to my discussion of the first vision. Perhaps the principal message
of that vision was not the nature of the Godhead, but that a variety of contending
denominations each preaching a different message could not be right. The vision
informed Joseph Smith that none was right and that the true church would have
to be restored. That announcement placed the Mormons at odds with the rest of
Protestant America who were making adjustments to American religious plural-
ism. Most American Protestants in the 19th century came to terms intellectually
with American religious diversity by tacitly accepting a concept which the 18th
century rationalists called "the essentials of true religion." Protestants grudgingly
acknowleged with the rationalists that all evangelical denominations teach the
essentials—faith in God and belief in divine judgment—and are thus worthy to
coexist in American society. By so defining the essentials, Protestants also came
to uneasy terms with existing religious pluralism, in the meantime leaving much
of everyday life and society outside the realm of church concern. As Sidney Mead
has shown, this left Protestants singularly unprepared to deal with the non-
essentials of industrialism, immigration and urbanization which became major
portions of the American post-Civil War experience. From the standpoint of
influencing the social order, institutional Protestantism was bankrupt and what-
ever reform efforts there were largely had to come from outside the churches.44

Now here the Mormons made a somewhat paradoxical but enormously
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important departure from the mainstream. While their world view, as Sterling
McMurrin maintains,45 was pluralistic, their social attitudes were anti-pluralistic,
and it was this anti-pluralism that governed much of the Mormon social experi-
ence. Mormons stressed that the mainline churches were totally corrupt, that
within their confines there can be no salvation. By denouncing sectarianism as
confusing and faith-destroying, and by insisting upon the necessity of new
religious authority, Joseph Smith denied the sufficiency of the essentials of true
religion. He thus repudiated the rationale for American religious pluralism,
condemning it as ungodly. The logical consequence for Smith and Mormons was
the anti-pluralistic Kingdom of God, where all aspects of life were brought under
the control of a prophet-politician who set out to restructure society from the
ground up. An infallible prophet, a political kingdom, the United Order and even
polygamy were four of the major by-products of this rejection of American
pluralism. Mormons made enemies of their fellow Americans for this restructur-
ing, and especially for the stipulation so evident at Nauvoo that the prophet, not
the people, shall judge.46

The first vision has special significance with respect to another point. In joining
the Methodists and then the Presbyterians, Lucy Mack Smith became more or
less reconciled to the American religious settlement. However, in siding with his
father, the prophet took the road to religious dissent. His program of new
revelation and new scripture was a declaration of war upon a basic Protestant
belief—that the Bible is a sufficient guide to faith and salvation. Sensing this, the
Protestant historian, Robert Baird, writing in 1844, unjustly included the Mormons
among the infidels. No wonder that in New York the first organized opposition
to Mormonism and its prophet came from the Presbyterians who frankly admitted
that their purpose in taking Joseph Smith to court in 1830 was to frustrate his
religious innovations and stop his preaching of the Book of Mormon.47

There is, on the other hand, another aspect of the first vision experience that is
difficult to treat historically, but important in shaping the Mormon mind. Clearly,
in the grove in 1820 Joseph Smith repudiated Protestant revivals, for it was his
conviction that they led to sectarian conflict and this in turn led to family tensions,
disorientation and disbelief. But revivalism was a virtual American institution and
in repudiating it the prophet set his face against what to many Americans was the
crux of Christianity itself. Thus, Robert Baird listed the Mormons among the
infidels not only because they had adopted a new scriptural base, but because
they were hostile to revivalism.48 In rejecting some of the most sacred forms of
religious expression in America the Mormon prophet set himself and his people
upon a new and divergent path.

Yet I wonder if in rejecting the forms of Evangelical Protestantism—its
confusing revivals and pluralistic churches—the Mormon prophet rejected entirely
its Spirit.49 That is, I wonder whether he rejected the pietism that was manifest in
the revivals, the religion of the heart, which seems to me to be so much a part of
Mormonism as well as of Protestantism. It may be that Mormon testimony as a
pledge of commitment to the community has its roots in the Puritan conversion
experience, but such a relationship is hard to trace. However, somewhere along
the way Mormon testimony became more Protestant than Puritan by expressing
the idea that whatever truth reason may convey, the greater truth is revealed in
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the heart. It was a position taken by Horace Bushnell when he was confronted
with the challenge of rationalism in the early 19th century.50 I wonder if this
commitment to what the heart says, or in Mormon terminology the spirit, was a
part of Joseph Smith's conscious experience in the grove and thus something of
a deliberate choice. That is, was there a rejection by the prophet in 1820 of some
of the secular implications of rationalism, and a commitment to a kind of
experiential faith that transcends to some degree the reason? Again, Joseph's
statement "had I not experienced it I could not believe it myself" suggests this
possibility.51 If so, if the vision thus provided young Joseph with a conscious
commitment to pietism above rationalism, while he retained his faith in an orderly
universe and a reasonable God, we can better understand why there has been
such an uneasy tension between faith and reason in Mormonism, as Thomas F.
O'Dea has shown.52 I think it helps to make clear also why so much of Mormon-
ism, at least the Utah variety, has become a religion that is largely program
oriented rather than ideologically oriented. Mormonism affirms the reality of two
world views that are basically irreconcilable. Mormons who have their roots most
firmly planted in the world of the spirit and those who have theirs in the
naturalistic world can come together only by playing down ideas and stressing an
everyday religious program.
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"ONE OF THE GREATEST
LITERARY CURIOSITIES

OF THE DA Y"

The following note is reprinted from Times and Seasons, Feb. 1, 1841, which in turn had
reprinted it from a contemporary magazine called New Yorker. "Josephine" was not a
Mormon.

Feb. 1, 1841

D. C SMITH, EDITOR, From
Times and Seasons,

2:305-6.

THE BOOK OF MORMON

One of the greatest literary curiosities of the day, is the much abused "Book of
Mormon." That a work of the kind should be planned, executed and given to the
scrutiny of the world by an illiterate young man of twenty—that it should gain
numerous and devoted partizans, here and in Europe, and that it should agitate a
whole State to such a degree that law, justice and humanity were set aside to
make a war of extermination on the new sect, seems scarcely credible in the
nineteenth century, and under this liberal government; yet such is the fact.

The believers in the Book of Mormon now number well nigh 50,000 souls in
America, to say nothing of numerous congregations in Great Britain. They style
themselves Latter Day Saints, as it is a prominent point in their faith that the
world is soon to experience a great and final change.—They believe, and insist
upon believing, literally, the Old and New Testament; but they also hold that
there are various other inspired writings, which in due season, will be brought to
light. Some of these (the Book of Mormon for example) are even now appearing,
after having been lost for ages. They think that in the present generation will be
witnessed the final gathering together of all the true followers of Christ into one
fold of peace and purity—in other words, that the Millennium is near. Setting
aside the near approach of the Millennium and the Book of Mormon, they
resemble in faith and discipline the Methodists, and their meetings are marked by
the fervid simplicity that characterizes that body of Christians. It is in believing
the Book of Mormon inspired that the chief difference consists; but it must be
admitted that this is an important distinction.

This is their own declaration of faith in that point: A young man named Joseph
Smith, in the western part of New York, guided, as he says, by Divine Inspiration,
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found, in 1830, a kind of stone chest or vault containing a number of thin plates
of gold held together by a ring, on which they were all strung, and engraved with
unknown characters. The characters the Mormons believe to be the ancient
Egyptian, and that Smith was enabled by inspiration to translate them—in part
only, however, for the plates are not entirely given in English. This translation is
the Book of Mormon, and so far it is a faint and distant parallel of the Koran. In
much the same way Mahomet presented his code of religion to his followers, and
on that authority the sceptre-sword of Islamism now sways the richest and widest
realms that ever bowed to one faith. But the Mormons have a very different career
before them: their faith is opposed to all violence, and, from the nature of their
peculiar doctrines, they must soon die of themselves if they are wrong.—If the
appointed signs that are to announce the approach of the Millennium do not take
place immediately, the Latter Day Saints must, by their own showing, be mistaken,
and their faith fall quietly to the ground. So, to persecute them merely for
opinion's sake is as useless as it would be unjust and impolitic.

The Book of Mormon purports to be a history of a portion of the children of
Israel, who found their way to this continent after the first destruction of Jerusalem.
It is continued from generation to generation by a succession of prophets, and
gives in different books an account of the wars and alliances among the various
branches of the lost nation. The Golden Book is an abridgment by Mormon, the
last of the prophets, of all the works of his predecessors.

The style is a close imitation of the scriptural, and is remarkably free from any
allusions that might betray a knowledge of the present political or social state of
the world. The writer lives in the whole strength of his imagination in the age he
portrays. It is difficult to imagine a more difficult literary, task than to write what
may be termed a continuation of the Scriptures, that should not only avoid all
collision with the authentic and sacred word, but even fill up many chasms that
now seem to exist, and thus receive and lend confirmation in almost every book.

To establish a plausibly-sustained theory that the aborigines of our continent
are descendants of Israel without committing himself by any assertion or descrip-
tion that could be contradicted, shows a degree of talent and research that in an
uneducated youth of twenty is almost a miracle in itself.

A copy of the characters on some of the golden leaves was transmitted to a
learned gentleman of this city, who of course was unable to decipher them, but
thought they bore a resemblance to the ancient Egyptian characters.

If on comparison it appears that these characters are similar to those recently
discovered on those ruins in Central America which have attracted so much
attention lately, and which are decidedly of Egyptian architecture, it will make a
strong point for Smith. It will tend to prove that the plates are genuine, even if it
does not establish the truth of his inspiration, or the fidelity of his translation.

In any case our constitution throws its protecting aegies over every religious
doctrine. If the Mormons have violated the law, let the law deal with the criminals;
but let not a mere opinion, however absurd and delusive it may be, call forth a
spirit of persecution. Persecution, harsh daughter of Cruelty and Ignorance, can
never find a home in a heart truly republican. Opinion is a household god, and in
this land her shrine is inviolate.

JOSEPHINE.
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HARVEST VALLEY

LISA HANSON

THIS TIME OF YEAR in the Willamette Valley is full to bursting, glutted with the
harvest. Hazelnut trees, tassled and drooping with nuts, trail their branches in the
fat green rivers; grain and corn line the roads, poking through the wire fences, too
full for the fields; tomatoes and cucumbers bask in the garden, and ripe pears
beat the pickers, falling with soft plops to lie split and dripping on the ground,
food for bees. In our kitchen we capture them in rows of gleaming bottles to
guard against winter. This is the season I love, and I remember best the harvests
I spent in the valley, at home.

We used to spend our afternoons with strawberries and apricots brought up in
lugs from The Dalles, using our early mornings to whirl Astrikhans through the
collander for sauce. Dutifully we put up Royal Anns, laced them with almond and
lined them against the back cupboard as testimony to our good intentions. But it
all was a trifle; we were holding our breaths for fall.

Fall starts with the peaches we've saved our wide mouth masons for. You wait
and wait for the orchard lady to call. "The Elbertas are ripe; please remind your
children to eat only the wind-falls and not to climb the trees." That's the sign. We
pack our nine in the VW bus (if they can eat wind-falls they won't ravage the
picked boxes), tuck bushel baskets in the corners, and we're off, hair blowing
through the windows, to the river.

The richest farms lie in the thin, lush crease along the river's edge, a swampy
maze of kaliedoscopic precision. They are sectioned by webs of field roads and
policed by bosses in matching pickups zipping back and forth. There are no road
signs to mark the turnoffs, but if you don't know where you are going, you've not
been invited. We have come before and can drive straight by the silent clapboard

LISA HANSON is a BYU English major.
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houses with no mail boxes, the slack-doored migrant camps sprawled in the trees.
Across the road from the orchard in the middle of the cabbages a wetback crew

works, a dark swatch of rhythm that steps and hoes and thins. But in the trees our
kids roll and play in the tall grass, peach juice shining on their bellies while we
pick. We go two by two, one hand to pick and three to catch all the jostled that
fall, fruit that fills up our hands and stretches our fingers. Each one is lovelier
than the next, each tree fuller until we must stop, laughing, and eat the ripest and
reddest before it loses something sweet and goes wasted in the jar, pitted, sliced
and unknown.

When the leaves and the little boys begin to droop, and the orchard gets quiet
with only the katydids singing, it's time to go home. Always slower going back,
the car drives like an old mare, groaning up the hills. In the back, mother and the
boys nap among the boxes, and in the front we sing and count the blue herons in
the river shallows, feeling rich and sleepy and like dinner.

It's a lovely feeling to wake up in the morning with your kitchen smelling of
Ambrosia and looking like the farmers market. It's good to wash, blanch, slice
and pack all day and to go to bed at night with piles of peels in the garden and
your table set with yellow and golden jars that go "pop" softly all night as they
seal.

After the peaches and pears and beans (and whatever else the blight hit and is
going for a good price), we do apples. Ten different kinds of apple trees grow on
our hill, and there is a whole valley of them feeding worms and cows and
passerbys—there for the asking. We do Gravensteins and Baldwins and Jonathans
and any number of splotched and speckled varieties. They are cooked down for
sauce and sliced for pies, dried for leather, or shook down and brought up in the
wheelbarrow to be pressed for cider. Our press sways between two oak beams
grown black and pock marked with use. Apples that are dropped into the top,
crisp and red, emerge at the bottom, to trickle over the cracks in the baseboard
and ooze into bottles, a pond green sludge. We set those heavy gallons of thick,
dark cider far back in the corner to settle and mature. Just before Halloween,
when the juice has cleared, we bring a bottle out to test. My father is the judge
and if he smiles and smacks his lips we know it was another good year. "It's got
to have a little nip" he says, "a little tingle to be good." We can only enjoy it for
a short time—there's a thin line between jack and vinegar. So while we can, we
sip it in tiny tastes, and giggle when it bites our tongues and sparkles down our
throats.

"If you do tomatoes last they'll clean the canning stain out of your pans" my
grandmother said; so we do, just before the first hard frost. We take our VW and
grandmother out to Buena Vista to the tomato fields to glean what the pickers
have left. We need hundreds of them, and there are plenty, lying in wide open
fields that run along the driveways or fall in soft slopes behind the houses.

Picking tomatoes is different; you know because you have to wear jeans and a
sweater out to the fields, and you go to get them after school. All the oaks have
gone brown, the wheat is cut, the geese are back, and even the land is a weary,
dusty brown; everything spent and rotting. Vines in shock from the cold have
fallen back and the fruit is exposed. Anything we don't get, the slugs and birds
will eat or will melt back into the mud with the little snapping nightshade berries
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and the thistles; and there's not much time between the pickers and the frost, so
we take them, to fill our jars, to save them from neglect. We have endless uses for
tomatoes and pack them wantonly away. We can them whole for beans, and
spiced for soup, pureed for sauce and cooked down with peppers and onions and
brown sugar for relish. We even bring home the green ones to chop with raisins
and suet for mincemeat; but best of all, we slice them for supper, red and ripe,
with platters of cucumbers and corn on the cob.

That's September: a mad rush to catch the golden horn before it drops, burst
and spoiled on the ground; to fill your cupboards with gleaming fruits like jewels
against the grey rains. Here in Provo, with books all around me and an "eight
pound for a dollar" apple in my purse, it's still the harvest in Willamette, and I
long to spend it at home.

CONFESSIONS
OF A SUBURBAN
HOUSEHUSBAND

MERVYN DYKES

"LEAVE HIS DIAPERS OFF FOR A FEW MINUTES each day," said Tina, my wife. "It will
do him good." So I did, and that was how I came to be on my hands and knees
cleaning the carpet. The battle with diaper rash and soiled carpets was just one of
many strange incidents that followed my decision to become a suburban house-
husband. One moment I was saying: "There you go . . . have a kick around." The
next, I was cleaning something.

Some incredible times have taught me that an adult and an infant can become
companions. We share jokes, hold intense conversations in strange languages,
play games, experience moments of discovery, or just sit quietly, linked by the
silence true friendship sees no reason to disturb.

Perhaps I should explain that Adam is not my first child. I have had plenty of
time to lose the rosy glow of parenthood. Before my adventure in househusbandry
began, I was no stranger to the ways of children, having come from a big family
where I had to help care for my younger brothers and sisters.

What was new for me, though, was being the sole companion of a baby for
nine hours of every day. Anyone can help out now and then, but to provide
sustained service is one of the highest achievements of mother or fatherhood. I
now have a much deeper respect for my wife and my parents, in spite of having

MERVYN DYKES is a journalist living in Auckland, New Zealand.
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thought before that I loved them as much as I possibly could.
An old fairy story tells about a farmer and his wife who, to settle an argument,

decided to switch roles and see who had the hardest work to do. They quickly
came to appreciate each other's abilities and were only too happy to revert to the
normal arrangement.

In my family's case, my wife had often expressed a desire to return to the work
force "to meet people and really contribute to the family."

"You are contributing already," I said.
"I know that, but you are meeting people. There are days when I feel really

shut in."
"It's no fun having to go to work whether you feel like it or not," I pointed out.
"Yes, but you are getting out!"
Before our first child, we had worked as journalists on rival newspapers. In

those days we often told each other how lucky we were to have jobs we could do
at home. But my wife found that freelancing from the kitchen was not as easy as
it sounded.

"I need an office atmosphere as an incentive," she said, "and maybe even
someone to bully me along."

The answer came unexpectedly. After a period in which we ran our own
newspaper in the country and I served as president of a branch, we returned to
the city where I started work on a morning daily as late man from 6 P.M. to 2
A.M. An advantage of this was going to be all those daylight hours in which I
could write all those books I had been meaning to write for years.

While I was about it, I thought, why shouldn't I babysit during the day so my
wife can get a job?

"Are you sure you can manage?" she asked several times.
"Of course," I replied.
"You won't get any work done—any writing work I mean."
"Oh yes I will. All those hours—all that free time."
As she swept away to fill out a job application, I wondered why she was

laughing.
For the first few weeks things were fine. Besides doing the agreed-upon

minimum chores—making beds, doing the breakfast dishes, supervising the
preparation of school lunches, and giving the house a once-over-lightly with the
cleaner—I was able to care for the baby, wipe out a reasonable pile of laundry
and write myself into a stupor.

I wasn't getting much sleep, but I had never seemed to need much before.
Tina was reveling in her job too, coming home excited each night and unloading

her experiences at machine gun pace above the rattle of pots and pans as I
prepared the evening meal.

The kids quickly adapted to having a dad around the house instead of a mom.
On my part I learned that when they came through the door, I was supposed to
stop what I was doing in order to give them a full debriefing after their foray into
the outside world. While this was going on, I collected handfuls of paintings,
demands for school fees, notes from the PTA and requests for strange items that
were essential for class projects.

Above it all I can recall hearing my own plaintive voice: "Please, guys, don't
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hang your books/bags/coats/shoes/lunch leftovers on the floor!"
As the weeks flicked by, the novelty began to wear off in direct proportion to

the mounting laundry pile. I began to feel tired, listless and short-tempered. I ate
too much and typed too little. I started to resent not seeing much of my wife.
When I wanted to talk to her, she was either asleep or about to go to sleep. When
she wanted to talk to me, I was busy with dinner preparations. Most nights now,
I was arriving at my job a few minutes late and building up feelings of guilt and
defensiveness.

One afternoon while Adam was having a nap, I spent nearly an hour staring at
my typewriter and doodling, thinking how unloved and unappreciated I was.
Everything looked grim and black. I had read about this problem in the magazines
but had dismissed it as something that attended people who suffered from a lack
of imagination or enterprise. Never could it happen to me.

But it had. Was this what Tina had meant when she said she felt shut in? Was
all this fruitless prodding of my typewriter a sign that I too needed an office
atmosphere in order to work?

To keep myself from going under, I quickly ruled up two columns on my
notepad and began to write down the pros and cons of the last few months:

I had finished a book started before my wife had taken a job.
I had written a travel book.
I had edited a book for a publisher.
I was half-way through a TV play.
I was revising a series of children's stories.
I was publishing a how-to-do-it book for home writers.
I had put together a concept for a magazine of my own, and I had secured a

contract to write four more books.
In between I had written a score of magazine and newspaper articles and done

several PR jobs for friends who could not afford a consultant.
At church I was just about as busy. I taught two classes and served as ward

mission leader and as a member of the stake seventies council. Largely because of
professional qualifications, I was also co-opted for regional and national publicity
committees.

No, it was clear that I should stop feeling sorry for myself and start re-reading
the Word of Wisdom, paying particular attention to the verses about eating wisely
and getting proper sleep. So Adam and I started taking naps together each
morning. In the afternoons, we often sprawl on the floor watching his favorite TV
program, "Play School." At other times we do constructive things with his
building blocks, or have wild games of chase. He comes home teaching with me
and my companion some afternoons and has even been to a business lunch with
a publisher.

When I started watching him as a pleasure rather than a chore, he opened a
whole new world to me. This time with him has given me moments of such
happiness that I am writing faster and with greater desire in the shorter time
available.

But best of all are the shared moments of discovery. In one of them, Adam was
sitting on the lounge carpet playing with a whistle. He knew it should make a
noise, and he knew the noise was somehow made by putting the whistle in the
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mouth. For a few seconds he sat there, whistle to his lips, waiting for something
to happen. Then he burped. The sudden rush of air produced a sound from the
whistle, and the lights came on in his eyes as his mind lit up with inspiration.

There are the tag-along moments too when he desperately wants to be like his
dad, pounding at my typewriter, grunting and tugging in vain at my barbells, or
trying to use the back door key to start his tricycle the way I start my "vroom-
vroom" Honda.

"How are you, little man?" ask the missionaries when they call for our weekly
correlation meeting. Adam solemnly shakes hands all round, then when the elders
are seated, dives giggling into the district leader's lap.

The other children have started bringing their friends home on visits to see this
strange dad who makes banana cakes and pizzas for refreshments. Other moms
have started sounding me out as baby sitter. Once I took a party of nine kids to
the movies. My insurance agent confessed during a visit to our home that he liked
visiting me because I was . . . "er, unusual, er . . . ah, no, I mean interesting."

"Strange" may have been the word a group of startled moms chose the day I
stumbled into a ballet class with two leotarded little girls in tow and said, "Gidday,
where do we enroll?"

For all this, I know now that our days as a two-income family are numbered.
My wife has found that being a working girl isn't as glamorous as she remembers
and that she would prefer to be at home. And I have learned through my
association with my youngest son that the rewards of fatherhood are too great to
miss. Each day I take home my pay in chuckles, grins, fierce hugs and wet kisses.

Whatever happens to us our home will continue to be a strange place. The
other day I came in from the garden to find seven little strangers watching
television with no sign of my own children. I finally tracked them to the buttercup
tree outside. They were perched high in the golden branches singing, "We shall
not be moved."

NA UVOO

KATHLEEN LUBECK

I GUESS YOU COULD SAY that I've been a guest in my father's house but have
confined myself to one room. At any rate, that's how I felt after visiting Nauvoo
for the dedication of the Monument to Women.
KATHLEEN LUBECK, National News Director for BYU, has published in New Era, Deseret News, Science
Digest, Sunstone, BYU Today and Mountain West.
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Having been born Mormon, of pioneer (and yes, polygamous) stock, I felt fairly
confident that I knew my heritage. Brigham Young had brought the Saints to the
Salt Lake Valley, they settled in Utah, and that's where my "Mecca" has been.
Even though I grew up in the grassy hills of California, I have always felt an
affirmation of my Mormon heritage when walking the ground of Temple Square.
To me it was a homeland that years of relocation in California had deprived me
of. I somehow belonged.

Perhaps that's why Nauvoo was so unsettling. Having heard the songs of Zion
sung by the waters of the Great Salt Lake, I was surprised to hear them sung by
the Mississippi. But I did hear them, lightly on the Illinois wind, speaking to me
of another heritage just as compelling as the pioneers I claimed in the West. They
were the voices of over a hundred and thirty years ago, the voices of my spiritual
forebears who had settled this lush bend in the river, a people of faith and
tenacity, of hard work and strong belief. And a people who, in my mind, had
never made the journey from hazy historical significance to reality.

I, who had somehow missed church history in seminary, recalled patchwork
odds and ends about them, swatches of the relocation and sacrifice they experi-
enced, of their persecution and durability. I was told that through it all they wore
remarkably well, which made me more than slightly uneasy and disposed to
settling them in a dusty corner of my mind where they would not be disturbed
too often.

Nauvoo shook the dust off. I was confronted by them everywhere in that humid
summer interim. Ostensibly, I was there to write some articles; actually, my
sojourn was an introduction to my creditors.

The temple site was where I first had an inkling that Nauvoo's first inhabitants
were indeed real people, similar to the variety one might find whistling in the
wind on a Utah day, or even anguishing in solitude over a child gone wrong. At
first glance I saw only the excavated foundation of the temple, where once had
stood a cleanly symmetrical building, deliberately cut from rock. Stone was cut
less easily in the green town of 19th century Nauvoo than it is today; the task
necessitated a commitment independent of cash pay-offs for those people. They
had done it, had painstakingly carved and placed the sunstones, moonstones and
starstones on the pilasters of the temple, in a temporal kind of obeisance. The
people had reported each morning by the hundred to donate their labor. What
was left was not merely rock.

I know that "common cause" is not peculiar to Mormon culture. We have no
corner on working hard, working together. But I did feel, that muggy summer
day, that these people had given totally to a conviction, an understanding that
underpins my total existence. And a bonding occurred between us that grew
stronger the more I walked the reconstructed town.

I visited the restored homes of the Nauvoo Saints—spare brick homes built to
last, an optimistic indulgence of their plan to stay. But they were prepared to
trade their reasonable degree of comfort for belief, if necessary, and as committees
organized to force them from the state, they made good that commitment.

On a morning's tour I walked down Mulholland Street, along which the bodies
of Joseph and Hyrum had been transported from Carthage jail. The road was
deserted; grasses lining each side lifted slightly as the breeze touched them.
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To dance along dusty roads is easy when one has no knowledge of who has
traveled them. To marvel at the sun skimming the river and the dragonflies
drifting through the sultry afternoon is a luxury for the uninformed. But simplistic
beauty pales beside visions of selflessness, even of those still grappling with their
own inadequacies. That day I saw the people of a germinating Mormonism. I
wanted to see myself as well.

The next evening a musical was performed, commemorating the women of the
Church and their influence throughout generations. I waited until the crowds had
scattered and then walked the Nauvoo night. The air was warm and musty and
smelled of summer, and a few fireflies chased through the black air. Large leafy
trees brushed the sky riveted with stars. I walked to the park, to the statues of
Emma and Joseph. I touched them; the metal was hard, cold, tangible. And I knew
that my days are carved from theirs, as others' shall be of mine.
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The Kirtland Economy Revisited: A Mar-
ket Critique of Sectarian Economics by
Marvin S. Hill, C. Keith Rooker and Larry
T. Wimmer. Provo, Utah: Brigham Young
University Press, 1977, viii, 88 pp. $4.95.

Most readers of Mormon fiction would
quickly agree that the genre still awaits a
writer of the stature of Chaim Potok or
James Michener, to say nothing of a Joyce
or a Faulkner. Perhaps one of the small
publishing houses or samizdat concerns in
Utah's Yoknapatawpha will someday issue
the Mormon novel. In the meantime,
though, don't hold your breath.

But if our fiction has not yet found its
Faulkner, it may nonetheless be safe to say
that Mormon historiography has found its
Robert Fogel and Stanley Engerman. It will
be recalled that these two economic histo-
rians wrote the celebrated and controversial
Time on the Cross in 1974, the most publicly
visible emanation of the happy marriage of
economics, statistics and history variously
referred to as cliometrics or the New Eco-
nomic History. Fogel and Engerman used
these disciplines to analyze American Negro
slavery in a way that had never before been
done. An unprecedented amount of large
and small bits of data—slave ship manifests,
bills of sale, newspaper advertisements,
plantation account ledgers—was gathered
and analyzed statistically to answer, either
anew or for the first time, vexing questions
about our nation's "peculiar institution."
How well treated were slaves? What was the
economic value of slaves by sex, age and
state of health? What was the loss to the

by Marcellus S. Snow

Southern economy when emancipation
came?

Marvin Hill, Keith Rooker and Larry
Wimmer, who are professors of history, law
and economics at Brigham Young Univer-
sity, can rightly lay claim to having estab-
lished a solid exemplar of this kind of clio-
metric methodology in Mormon historical
research. They have crossed disciplinary
lines in admirable fashion by examining a
number of important aspects of the
Church's experience in the Kirtland area
during the 1830s. The result, a monograph-
length study first issued as a separate num-
ber of BYU Studies and then as a BYU Press
paperback, has won them an award from
the Mormon History Association, praise
from Robert Fogel, and the right to a careful
reading by all students of Mormon history.

Church members often grow up relying
on pat answers to difficult doctrinal and
moral issues. Until the recent generation of
Mormon historians (notably, Leonard Ar-
rington, Juanita Brooks and others of their
stature), pat answers abounded in historical
questipns as, well: Mountain Meadows Mas-
sacre? War hysteria, pure and simple. Ex-
pulsion of the Saints from Missouri and
Nauvoo? Persecution by the greedy and in-
tolerant "old settlers," nothing more.

The Saints' experience in Kirtland affords
a period particularly well suited to dispas-
sionate treatment. The objective or eco-
nomic factors dominate the Kirtland sojourn
and exodus, unlike other periods of Mor-
mon history. Nevertheless, the period has
not fared well under earlier historians. Stu-
dents of the epoch have had to be content

MARCELLUS S. SNOW is assistant professor of economics at the University of Hawaii and a member of
the Dialogue Board of Editors.
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with impressionistic one-liners like Fawn
Brodie's reference to "frenetic land specu-
lation." Only slightly more helpful is
Brigham H. Roberts' statement that the
Saints in Kirtland " . . . lived extravagantly
on borrowed money" and " . . . entered into
[a] spirit of reckless speculation . . . which
expressed itself chiefly in land speculation
and in excessive banking . . . " Even Joseph
Smith's reference to " . . . evil surmisings,
faultfinding, disunion, dissension, and
apostasy" in addition to a "spirit of specu-
lation in lands" comes far from telling the
whole story.

Hill, Rooker and Wimmer avoid sweep-
ing questions and glib moral generaliza-
tions. Their well-sharpened methodological
and expository skills are instead brought to
bear on more bite-sized issues: Was the
Kirtland economy viable? Did rising land
prices reflect population trends in the area
instead of mere "speculation"? What was
the extent of Joseph Smith's indebtedness
and that of his associates? What was the
constitutionality of Ohio laws requiring
chartering of state banks, and what was the
quality of the legal advice on the basis of
which Joseph Smith apparently decided to
open the Kirtland Safety Society Bank with-
out a charter? What was the role of the
Panic of 1837 in the downfall of the Kirtland
bank? In the authors' words:

Moral judgments upon Mormonism
have obscured the real story of what
happened to the Kirtland economy.
Our argument is based upon the prem-
ise that the voluntary nature of market
transactions imposes constraints upon
behavior—that creditors demand assets
or they refuse to make loans, and buy-
ers and sellers expect fair market prices
or they do not trade. We think the
evidence demonstrates that these prin-
ciples operated at Kirtland . . . Previous
historical accounts . . . have overlooked
the fact that Smith provided his credi-
tors with assets, that he was buying and
selling land at market prices, and that
the economic reversals in the Kirtland
economy involved a change in eco-
nomic conditions that "reasonably pru-
dent" economic men probably would
not have anticipated [p. 4].

Thus, the presumably neutral morality of
the marketplace is invoked to marshall evi-
dence that Joseph Smith and other high-

ranking Saints acted correctly and "pru-
dently" at Kirtland. Those to whom the
marketplace has a general repugnance, as
well as those who deem as unacceptable any
market ventures for private gain by religious
leaders or institutions, will find little solace
in the authors' conclusions. Mormon the-
ology, nevertheless, is comfortably at home
with capitalism, private property and the
open market, whether in or outside the var-
ious communitarian arrangements known
generically as the United Order. To those
who accept this framework, the conclusions
in The Kirtland Economy Revisited are wel-
come improvements on the facile references
to speculation and greed that formerly
passed as analysis of the Kirtland period.

The study can best be appreciated by
recounting the methods of analysis used to
discuss each issue. First of all, the claim that
the Kirtland economy was not "viable,"
raised by Brodie and others, is countered by
the use of population, trade and land value
data from Ohio and from Geauga County
during the 1830s. Figures from Painesville,
a predominantly non-Mormon community
near Kirtland, are used to refute the conten-
tion that Kirtland differed from surrounding
towns. Discussing the crucial issue of the
rise in land prices in and around Kirtland,
the authors hypothesize that "changes in
the real price of land from 1830 to 1840
were primarily determined by changes in
population." Tax rolls are used to obtain
population estimates. Then, the real price of
land is related to Kirtland's population by
a logarithmic regression. As the authors
point out, income could not be used to help
explain real land prices, due to lack of data.
Nevertheless, regression results are pre-
sented, showing a highly significant positive
relationship. On the basis of their simple
model, which links exponential growth in
population to exponential growth in land
prices, the authors conclude that Joseph
Smith "had sufficient reason for believing
that land prices would continue to rise [p.
24]" when in fact they eventually fell.
Whether a richer model could have pre-
dicted the coming deflation in land prices is
a question the authors do not explore, and
a moot one given the quality of econometric
advice available in 1837.

The question of the extent of Joseph
Smith's indebtedness is profusely docu-
mented. The authors note that many debts
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listed in Joseph Smith's name "more accu-
rately reflected debts of the community of
Kirtland and of the Mormon Church
[p. 40]." Nevertheless, they conclude that
"Joseph Smith was eventually unable to
meet all his financial obligations, and, in
that sense, he was obviously responsible for
an excessive amount of debt [p. 40]." The
reader is asked to temper this conclusion
with the consideration that "it does not seem
that Smith accumulated more debt than he
or his creditors have reason to believe he
could manage [p. 40]," given the ebullient
state of the Kirtland and national economies
before the land deflation and banking panic
of 1837. Again, however, this will offer scant
comfort to church members and others
looking for religious leaders who are either
infallible in financial matters or completely
uninvolved in them.

The final one-third of the monograph
deals with the Kirtland Safety Society Bank
that Joseph Smith founded and with the
"Anti-Banking Company" used to circum-
vent the failure to obtain a corporate charter
for the bank. Here the authors are somewhat
harsher on the Saints at Kirtland. They deal
frankly with what they determine to be
errors of judgment on the part of Joseph
Smith in particular. Declining to say
whether the "poorly capitalized" institution
could have succeeded even if it had pos-
sessed a state charter, they conclude that the
lack of a charter was its primary reason for
failure. Much of the indebtedness of Joseph
Smith, in fact, arose from his efforts to make
good the bank's debts long after its demise
was inevitable. The authors contend that
Joseph Smith's decision to go ahead with
the bank after the failure to obtain a charter
was due in large part to encouragement
from newspapers and political groups using
anti-monopoly arguments against the Dem-
ocrat-controlled Ohio legislature, and to le-
gal advice, apparently from one Benjamin
Bissell, which was "incorrect, or at best poor
[p. 67]." The strengths of the monograph's
analysis of the banking failure include a
legal exegesis of the Ohio laws against un-
chartered banking, and an ingenious statis-
tical method to determine from serial num-
bers of surviving bills the amount and de-
nominations of Kirtland bank notes origi-
nally issued. Of major import to the domi-
nant historical interpretation of the period
is the well-documented conclusion, contrary
to the conventional wisdom, that "the bank-

ing panic of May 1837 was not a cause of
the failure of the Kirtland Safety Society [p.
42]." It was decidedly not the case, in other
words, that banks were failing left and right,
and that the Safety Society was simply
swept along in the maelstrom. Previous his-
torians of the period have failed "to distin-
guish between suspension [by government
authorities of banking activities] and failure
[of banks] [p. 52]." Hill, Rooker and Wim-
mer find evidence of only one other bank
failure in the entire state of Ohio during and
immediately after the Panic of 1837! In fact,
they argue, suspension of banking activities
generally had the ironic and unintended
effect of keeping the church bank from
collapse longer than would otherwise have
been the case. Finally, the authors do not
hesitate to conclude that Joseph Smith's de-
cision to operate the bank without a charter
was "a very serious error in judgment [p.
68]." Indeed:

I

The initiation of the anti-banking ex-
periment was unquestionably a mis-
take, but one of political misjudgment
rather than intentional fraud. Mormon
losses at Kirtland were heavy for some,
but perhaps not sufficient to explain
the degree of disillusionment and pro-
test which followed [p. 70].

Overall, then, this monograph's primary
and considerable virtue is its ability to focus
crisply upon and to test hypotheses con-
cerning "objective," usually quantifiable as-
pects of the Saints' experience at Kirtland.
It augurs well for the establishment of the
New Economic History as at least one way
of looking at Mormon history, a tradition
that can be traced as far back as Arrington's
Great Basin Kingdom. That tradition is in
the ascendancy today because of careful
work by other scholars as well, including
Dwight Israelsen of BYU, who has written
cogently on the United Order and cognate
subjects in a number of articles, and D.
Michael Quinn, also of BYU, whose mas-
terful Yale dissertation on the general au-
thorities through 1932 should soon be avail-
able.

One might argue that the very narrow-
ness of scope that contributed to the success
of this monograph also renders it less valu-
able in dealing with larger questions of mo-
rality and motivation. The reader, however,
is free to draw the more difficult, value-
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laden conclusions on his own but he can do
so on the basis of much more accurate in-
formation. The nonspecialist might have
profited however, from more discussion of
general banking and economic conditions
during the 1830s. For example, the lack of
a national bank, the ability of banks to issue
their own currency and the generally more
fluid milieu in which they operated at the
time, tend to convey an image of chaos and
disorder, an image too easily conjured up as
a cause of the Kirtland bank's collapse and
the Saints' difficulties.

The volume is well written and free of
typographical blemish. It has four useful
appendices, a bibliography, and an index,
the latter not available in the BYU Studies
version. I can't resist, however, calling atten-
tion to the references (pp. 59 and 87) to
"Dudley Dean" as the author of a 1970
article on the Kirtland bank collapse. Dud-
ley Dean is in fact the title character in a
novel by Richard Scowcroft, a distant rela-
tive of mine. Dean A. Dudley is the econo-
mist in question. (His name is correct in the
bibliography.)

TWO VENTURESOME WOMEN

Not By Bread Alone. The Journal of Mar-
tha Spence Heywood, 1850-56 Edited by
Juanita Brooks. SCC: Utah State Historical
Society, 1978. 135 pp., index. $10.95.

Letters of Elizabeth Cumming, 1857- 58
Edited with Introduction and Notes by Ray
R. Canning and Beverly Beaton. SCC: Tan-
ner Trust Fund, University of Utah Library,
1977. xvi + 101 pp., biblio, index. $12.50.

The study of early Utah history has been
notably enriched by the recent publication
of two contemporary accounts from the
1850s. The Journal of Martha Spence Hey-
wood, 1850 to 1856 includes Martha's ac-
counts of the trek west, life among Salt Lake
City's leading families and the settling Salt
Creek (Nephi). The Letters of Elizabeth
Cumming, wife of the first "gentile" gover-
nor of Utah Territory, begins in August
1857 and continues over the next year when
she began her life as first lady of the terri-
tory after she and her husband were es-
corted to Salt Lake City by Johnston's Army.
Since Martha Spence married into one of
the more prominent Utah families after her
arrival in Salt Lake, it seems quite possible
that the two women might have met during
one of the frequent gatherings Mrs. Cum-
ming held for members of the local gentry.

Both the journal and the letters are writ-

by Cheryll Lynn May

ten by intelligent and articulate women in
their middle years. Both met the frontier
experience as a privilege and adventure that
more than compensated for its attendant
hardships and discomforts. For example,
within a few months of her arduous journey
to Salt Lake City, Martha described a pro-
posed emigration south to establish the set-
tlement at Salt Creek as "a field of labor
that I would delight in." She later described
the prospective departure south with her
new husband, Joseph Heywood, "a two-fold
gleam of sunlight to lighten my dreary pros-
pect." Elizabeth described her sojourn west
and early weeks in Utah as the "happiest
and pleasantest months" of her life. One
wonders how many other well-bred Boston
ladies would have thus described a 1500
mile trek across the wilderness. The Cum-
mings' journey was beset by bitter cold
winds and storms; provisions ran low and
animals were killed by successful Mormon
raiding parties. The trip included a six-
month winter stopover in a mountain valley
near Laramie where tents afforded the only
protection against the winter cold.

But the differences between these two
venturesome women and the accounts they
left, are more interesting than their similar-
ities. The most apparent and essential dif-
ference of course is that Martha Heywood's
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is an "insider's" account. She participated
fully in early Utah society and actively sup-
ported the values of the Mormon establish-
ment. Elizabeth Cumming was a socio-cul-
turally detached observer.

Martha Heywood's journal has long been
regarded by the limited circle of scholars
who have had access to it as one of the most
compelling and valuable in the extensive
LDS Church archives. She came to America
from Dublin in 1834, a shy and sickly girl
with no money and few skills, but she soon
learned the capmaker's trade and managed
to sustain herself. Martha joined the Mor-
mon Church in July 1848 and, to quote her
diary, "Immediately after I was baptized I
conceived the necessity of being where the
Church was and at once decided I would get
there as quickly as possible." This reflects
Martha's clear and straightforward writing
style and her firm determination to reach
her goals. Arriving in Salt Lake City in
October 1850 Martha went to live at the
Joseph L. Heywood home. He was bishop
of the 17th Ward and a principal aide to
Brigham Young. She became Heywood's
third wife the following January.

Some of the most fascinating entries in
Martha's journal describe social activities in
the new Mormon capital. The combination
of puritanical values and the polygamous
family structure dictated customs very dif-
ferent from those prevalent in the rest of the
country. Polygamous wives were allowed
much greater freedom to travel about with-
out their husbands than would have been
thought proper at that time in the East. It
was not unusual for Mormon wives to be
escorted occasionally by men other than
their husbands.

Martha's journal gives many accounts of
her interactions with well-known church
leaders. Especially enjoyable are her tren-
chant summaries of sermons delivered by
Brigham Young and other general authori-
ties. At her home in Nephi she frequently
entertained President Young and other
Mormon pilgrims as they travelled to and
from the Dixie settlements.

The most valuable contribution the jour-
nal makes is the introduction it gives to a
woman well worth knowing. Arriving in
Salt Lake a sensitive, bookish, thirty-nine-
year-old spinster with virtually no knowl-
edge of cooking and other homemaking
skills, within two years she became a wife,

mother, homemaker, colonizer, and hoster
to the elite of Mormon society. The journal
chronicles this transformation, though at
times in tantalizingly brief detail. During
the six years covered by her journal, Martha
frequently lost the "buoyancy of spirits" she
claimed to be hers by nature. But through-
out the account she remains remarkably
successful in communicating the passionate
faith that was the propelling force in her
life.

Elizabeth Cumming's "Utah War" letters,
written mostly to a well-loved sister-in-law,
contain both the strengths and weaknesses
of this particular literary form. They are
informative, entertaining and more pol-
ished, in a literary sense, than Martha's
journal. But as one would expect, the letters
tell us little about Elizabeth's soul. It would
be instructive to read Elizabeth's own jour-
nal to which she often refers in her letters.
The letters, however, make a substantial
and distinctive contribution to our under-
standing of early Utah history. Governor
Cumming could not have asked for a better
helpmate in the difficult task of mediating
between zealous Army officers eager for a
fight and suspicious Mormon leaders will-
ing to defend their land to the last breath.
When the crisis passed and Johnston's
Army was safely settled on the west shore
of Utah Lake, Elizabeth greatly eased the
new governor's early months in office with
her tolerant and respectful behavior toward
the Mormon majority, combined with sym-
pathetic help for the disaffected minority
who wished to leave.

The descriptive gem of the collection is
a letter dated 17 June 1858 that gives a
detailed account of the Cummings' trip from
Camp Scott (their winter layover in Wyo-
ming) to Salt Lake City, and their first days
in the city. Elizabeth travelled (as she did
most of the trip) on a pony, which allowed
her considerable freedom to explore the
spectacular canyons through which they de-
scended as they approached the Salt Lake
Valley. Particularly compelling is Elizabeth's
description of their entry into the deserted
city, beset by a "death-like stillness," un-
broken even by the greeting of the Mormon
leaders, since the welcoming delegation was
waiting for the Governor's party at a differ-
ent entrance to the Valley than the one
actually taken by the federal officials. Not
until after the army had marched through
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the city and departed from its borders did
the Mormons return to the capital they had
threatened to burn.

The Heywood journal was edited by
Juanita Brooks with the aid of Miriam B.
Murphy from the Utah State Historical So-
ciety. The style of the footnotes is spare and
to the point. One can see some virtue in
allowing a document like Martha's journal
to stand on its own without too much excess
baggage in the form of discursive references.
But there are places where we might have
preferred greater exposure to Mrs. Brooks'
wealth of historical and bibliographic
knowledge of the period. Occasional foot-
notes, descriptive of Martha's feelings, irri-

tate the reader ("Martha must have felt flat-
tered by this," etc.). Such interpretations
belong only in an introduction.

The Cumming letter collection is beauti-
fully printed and illustrated. The footnotes
compiled by Beverly Beeton and Ray R.
Canning are impressive research. The reader
feels he/she is reading two accounts at the
same time, one by Cumming and one by the
editors since the notes are almost as inter-
esting as the letters themselves.

CHERYLL LYNN MAY who lives in Salt Lake City,
is currently completing a doctorate from the
Fletcher School of International Relations.

FISHING FOR EMMA

Joseph and Emma Companions by Roy
A. Cheville. Independence, Missouri: Her-
ald Publishing House, 1977. 206 pps. $8.00.

Judge Me Dear Reader by Erwin E. Wir-
kus. Idaho Falls: by the author, 1978. 50
pps. $1.50.

Accounts of Emma Hale Smith and her
relationship with her husband Joseph are
scattered, sketchy and superficial. In 1973
Irwin E. Wirkus published Judge Me Dear
Reader, a little twenty-five-page booklet
about Emma. This past year he released an
expanded fifty-page version, spruced up
with a cover picture of Florence Hansen's
fine sculpture of Emma and Joseph. A melo-
dramatic attempt to rescue Emma from the
depths of hell to which Brigham Young had
consigned her, Judge Me remains the only
work on Emma Smith by an LDS writer. In
the meantime, Roy A. Cheville, who holds
the title "Presiding Patriarch Emeritus" of
the RLDS Church, has written Joseph and
Emma Companions. Although his book at-
tempts to deal with the relationship between
Joseph and Emma, it gives little more than
a simple biographical sketch of their lives,
padded with empty comparisons such as
"Joseph and Emma were not identical." The

by Linda King Newell

two authors have gone fishing in the same
river but on opposite banks. Occasionally
they hook a "keeper" but, for the most part,
what they land is unpalatable.

Both Wirkus and Cheville have tried to
explain Emma and her association with Jo-
seph to the members of their respective
churches, but their volumes were meant to
be inspirational rather than scholarly. In
their introductions, they explain why they
wrote as they did. "Authentic resources are
limited," says Cheville, "and various mate-
rials undoubtedly have been altered to up-
hold some doctrinal or historical position."
A few decades ago a statement such as this
might have been acceptable. Today, how-
ever, too many people have emptied the
contents of their attics, basements, boxes
and trunks into archives from coast to coast,
making voluminous, authentic primary
source material available to the serious
writer. Had the author taken advantage of
the archives—even in his own region—he
might have avoided many of the errors in
his book.

Wirkus offers this explanation:

It has always seemed to me that there
is more said against Emma Smith . . .



116 / DIALOGUE: A Journal of Mormon Thought

than in her favor . . . I know that Emma
. . . told many falsehoods and brought
much persecution against the church
her husband founded under the direc-
tion of heaven. As I search the pages of
history I find few women who were
asked to go through as much hardship,
heartache, and tragedy as did Emma
Smith . . . I have attempted to tell her
story as I believe she would have told
it.

And he tells it as though it were Emma
speaking. I had difficulty with this ap-
proach. As I read the account, I pictured a
middle aged man dressed as Emma (shawl,
dented gold beads and dangling curls in
front of his ears) giving a program in a little
ward somewhere in Idaho. I was further
distracted as he threw in modern-day chit-
chat: "and would you believe" and "well, at
any rate."

The two writers have accomplished a
synthesis of information already published
by a number of other authors. In doing so,
however, they have repeated misinforma-
tion in many cases, even adding a few of
their own erroneous conclusions. Even so,
for those readers seeking only a sketch of
Emma's life and her companionship with
Joseph, these books may spark some inter-
est.

The two authors used quite different ap-
proaches in organizing their materials. Che-
ville started most chapters with a summary,
then burdened the body of his text with
repetitive, unorganized detail. Wirkus used
a strict chronological format with an occa-
sional flashback. It was easy to keep in mind
the order in which events happened, but the
few dates made it difficult to place a partic-
ular incident. Cheville, on the other hand,
crammed every page with as many dates as
Wirkus used in his entire booklet.

Though both writers have interpreted
Emma from their separate religious bases,
the two books express their theological
backgrounds in completely different ways.
Wirkus packs Judge Me Dear Reader with
an abundance of ward-house lingo: Emma
wonders when she lost her "tremendous
spirit", she asks the church leaders to
"release" her from her "calling" and asks
that Joseph rescue her from hell and "take
me by the hand again and lead me to his
side." In Emma and Joseph Companions,
Cheville's theology is reflected not only in

the rhetoric but also in the more philosoph-
ical sections of his book, particularly in
Chapter XI ("Enduring Continuants") where
he lists twenty-six "basics" that he feels
held Joseph and Emma together spiritually.

They tiptoe around such controversial
issues as Emma's marriage to Major Lewis
C. Bidamon. (By coincidence, the two books
have the date of that marriage as December
27, 1847; the correct date is December 23.)
Bidamon is an embarrassment to both
writers. Cheville passes the union off as one
of convenience, then ignores any other role
Bidamon may have played in Emma's life.
Wirkus treats the marriage as a tragic mis-
take and Lewis as a bad influence on Emma
and her children. He says young Joseph
"would talk about the many happy hours
he had spent. . . [with] Major, our beautiful
and intelligent dog. It was quite a different
Major he had come to know as his step-
father." Neither Cheville nor Wirkus ever
consider that Emma and Lewis could have
loved each other. However, their letters to
each other clearly suggest otherwise.

Each author handles polygamy with the
traditional kid gloves of both churches. Wir-
kus pours Emma into the customary Mor-
mon wife mold of obedience to her hus-
band's priesthood authority, reluctantly ac-
cepting plural marriage by giving Joseph
other wives. Cheville hints that the practice
of plural marriage might have crossed Jo-
seph's mind but maintains that Emma
would never have agreed. "If Joseph had
made such a proposal," he argues, "Emma
would have replied as negatively as she
spoke up about the bar in the Mansion
House. She would have told Joseph that if
he brought home another woman, she,
Emma, would leave . . . Joseph and Emma
continued in their monogamous marriage."
In reality, Emma struggled desperately with
polygamy. She did make an attempt to ac-
cept the principle but finally could not.
Backed into a corner, she fought with every
tool she possessed. Until her death she de-
nied its painful existence in her life.

Both books contain sections on the chil-
dren of Joseph and Emma. They both make
the mistake of calling Joseph and Emma's
first child Alva instead of Alvin. Wirkus
provides a brief sketch of Joseph's brothers
and sisters but, ironically, in a work about
Emma does not include similar information
about her siblings. He has her say "I had six
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brothers and two sisters," and then on the
next page she names five brothers and three
sisters.

Other errors are sprinkled throughout.
Cheville has Joseph III moving into the
Mansion House with his wife and child in
the spring of 1850 when he did not even
marry until 1856. The author also states that
Emma died before her son David H. Smith
suffered his mental breakdown. The com-
mitment papers from the Illinois Asylum
for the Insane state that David was commit-
ted on January 17, 1877. According to these
records, he had been mentally unstable for
two years or four years before Emma's
death. She described her own reaction to
his breakdown as a "living trouble," ex-
pressing "deep sorrow at his condition."

Wirkus completely misses the 1835 edi-
tion of Emma's hymnal. He indicates that
the 1841 collection was the first. He states
that all four of Emma's sons were "very
active in the Re-organized [sic] movement."
Fredrick died at age 26, never having joined
the church his brother headed. At one point
the writer claims Emma was forty-four
when she married Bidamon. A few pages
later he says she "must have been forty-
one." (She was actually forty-three.)

The Relief Society is mentioned in both
books. Companions has a brief but accurate
account; Judge Me completely botches the
subject. Wirkus erroneously indicates that

the idea for a women's organization origi-
nated with Joseph. Then, after Joseph's
death he has Emma say, "[The Quorum of
the Twelve] kept after me to do my work as
president of the Relief Society. I asked them
to release me, and though they didn't, I still
refused to go. How could I direct the women
who looked at me as though I had gone out
of my mind?" The Relief Society organiza-
tion was dissolved by the time Joseph was
killed; the last official minutes had been
recorded three months earlier on March 16,
1844.

The award for the most serious shortcom-
ing I believe should go to Erwin E. Wirkus
in his Judge Me Dear Reader for his conclu-
sion that Emma Smith lost her mind when
Joseph was killed. He uses this idea to ex-
cuse her of actions he does not understand
and, in doing so, robs her of the dignity and
strength that were hers.

Had either Cheville or Wirkus consulted
the journals, manuscripts, statements and
papers, easily accessible in both the RLDS
and LDS Church libraries—as are scores of
additional archival sources—they would
surely have written with clearer insights and
fewer errors.

LINDA KING NEWELL is co-author (with Valeen
Tippitts Avery) of a soon-to-be-published biog-
raphy of Emma Smith.

GENERALIZED HATRED

The Women's Room by Marilyn French.
471 pages. New York: Summit Books, 1977.
$10.95. Paper: 687 pages. New York: Jove
(Harcourt Brace Jovanovich), 1978. $2.50.

Mira, the protagonist of Marilyn French's
best-selling novel, did not usually buy
women's magazines, but she pored over
them at the dentist's office: "Rate yourself:
are you a good wife? Are you still attractive?
Are you understanding, compassionate, nu-

by Elinore Hughes Partridge

tritive? Do you keep your eye-shadow
fresh?" Mira had been perfect: she was care-
ful of her husband's fragile ego, she never
struck her children, her house was immac-
ulate. "She had done it all, everything the
magazines, the television, the newspapers,
the novels, everything they told her she was
expected to do." It wasn't enough.

Few of us aspire to perfection, but we
have an idealized image, even if we resist it,
of what we are expected to be as woman,
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wife and mother. The Mormon culture
places unusually heavy burdens on wife and
mother. (The same is true of the expecta-
tions of man, husband, father, but that's not
what this particular book is about.) Since
we almost always fall short of our goals, and
it's easy to forget that we are not alone in
our failures, we often bear the additional
burden of guilt.

The tyranny of expectations, both exter-
nally imposed and internally developed, is
just part of the cause of the misery of the
women French describes. The stories of
Mira's friends mirror the lives of some
women living in the suburbs in the late
fifties and early sixties and others living in
Cambridge as graduate students in the late
sixties who have been victimized by social
institutions and oppressed physically and
verbally by men. I was often touched by the
stories but not because I cared about the
women in the novel. It was, rather, because
I was reminded of women I have known.

These episodes read like case histories.
They are presented to make a point rather
than to create a believable world. They are
trivial in the root sense of that word—cross-
roads gossip—commonplace, unshaped by
the artistic magic of good fiction, not given
the distance that provokes insight or allows
catharsis.

The gossip is always absorbing, however,
often fascinating. We hear some familiar
horror stories: Husbands walk in from work
impeccably dressed, demanding services
from disheveled women who have been
scrubbing floors, chauffeuring children, set-
tling quarrels, wiping up vomit and juggling
two different dinners to satisfy schedules
and tastes. These men can't understand their
wives' fatigue; they imagine them gossiping
with the neighbors all day or sitting with
their feet up in front of the television set,
nibbling chocolates or sipping wine. A
woman who screams at her husband is
placed in a mental hospital where she re-
ceives electric shock treatments to restore
her domestic docility. A girl is violently
raped and accused by police and lawyers of
having provoked it. A feminist activist is
literally blown apart by police bullets.

The narrative point of view which French
adopts is at once the most intriguing and
irritating aspect of the novel. We follow
Mira through her childhood, her life in the
suburbs, a divorce and her enrollment in

graduate school. At the same time, a first-
person narrator confides in the reader and
comments upon characters and action. In an
interview (N. Y. Times, Nov. 4,1977), French
said that she adopted this split narrator in
order to present the experiences of an or-
dinary woman, with whom her readers can
identify, and to provide a perceptive com-
mentator. When she speaks of Mira, the
narrator is not overtly condescending. The
portrayal of Mira as third-person protago-
nist, however, reveals more than a little self-
hatred. While I would like to know more
about the narrator, who realizes some of the
ambiguities and paradoxes inherent in a
complex life in which one must make
choices, I grow weary of Mira, who is self-
absorbed, puritanical and egoistically self-
congratulatory when she finally shakes off
some of her puritanism. Although the de-
vice creates a nice tension at first, I can't
quite believe the merging of identities at the
end.

Although the book presents episodes and
ideas with which all but the most compla-
cent women can identify, representative
characters become stereotypes and righ-
teous anger too often becomes unreasoned
hatred. I would hope that this novel might
make women feel less lonely, that it might
articulate unexpressed resentments and
help to alleviate guilt. I would also hope that
it might make men feel less frustrated about
trying to understand women's resentments.
I would even hope that the real injustices
documented in the book might arouse the
complacent few. However, I fear that the
novel polarizes human beings into US-
THEM categories.

French warmly describes the strong sup-
port and love that women can give to other
women, but the sympathy Mira extends to
her neighbors and her fellow graduate stu-
dents she does not extend to her husband
or her parents. The narrator says to the
reader: "You think I hate men. I guess I do
. . . I don't like this position. I mistrust gen-
eralized hatred." I do too. We sometimes
need anger, in order to act. We also need
generous amounts of compassion and for-
giveness for men and women alike. Unfor-
tunately, Marilyn French's compassion, in
The Women's Room, does not include men.

ELINORE HUGHES PARTRIDGE is a noted style ana-
lyst who lives in Ogden, Utah.



by Gene A. Sessions

BRIEF NOTICES

A Companion to Your Study of the Doc-
trine and Covenants by Daniel H. Ludlow.
Salt Lake City: Deseret Book Company,
1978, two volumes, 1124 pp. $16.95.
Designed to coincide with the adult Sunday
school's study of the Doctrine and Cove-
nants, this two-volume set provides a short-
cut past D&C background one might dis-
cover with considerably more effort in the
History of the Church or in Roberts. It also
hopes to help the average gospel doctrine
student make up for his teacher's inadequa-
cies by providing some explanatory mate-
rials as well as a compendium of definitions.
Volume two contains appendices, analyses
of words and phrases, and brief biographies
of most of the persons whose names appear
in the D&C. Late of the LDS Church Cor-
relation Committee, Dan Ludlow certainly
represents the orthodox view of this intri-
guing piece of Mormon canon, and when
contemplated with this in mind, Companion
becomes at least as worthwhile as his work
on the Book of Mormon of two years ago.

Having Your Food Storage and Eating It,
Too. Provo, Utah: Ezra Taft Benson Agri-
culture and Food Institute, 1978, 16 pp.
$1.00 (pb).

i

Drawn from scholarly papers of the Food
Science and Nutrition Department at BYU,
this pamphlet strikes a velvet blow against
the hysteria that resulted from President
Kimball's 1976 call for food storage. Among
other things, it outlines the Church's family
preparedness program, of which food stor-
age is only a part, and carefully urges the
reader to exercise care in his approach to
following this particular part of the
Prophet's word of warning. The booklet's
most impressive quality is its concise state-
ment of necessity and its clear guidelines
for proper use and control of food storage
supplies. A wide readership would help re-
duce the number of "doomsday" food stor-
age bilks. The address of the Benson Insti-
tute is 475 WIDB, Provo 84602.

Others by Blaine M. Yorgason and Bren-
ton G. Yorgason. Salt Lake City: Bookcraft
Publishers, 1978, xiv+135 pp., index. $4.95.

Among the more soporific books to come
along in some time, Others reads like an
hour-long sermon sounds. Designed specif-
ically for those who never get enough on
Sunday afternoon, this book gets as close to
being a general-authority book without
being one as it can. Indeed, the reader can
easily picture one of its authors, with his
elbow propped on the pulpit, trying his best
to sound like a combination of Thomas
Monson, Paul Dunn, and LeGrande Rich-
ards. As it tells us one melodramatic and
quasi-humorous tale after another about
service to our fellow beings, this team of
brothers (a double-entendre inasmuch as
both work in the church education system)
proves once again that some Mormons will
endure anything if someone calls it spiritual.

The Season to Prepare: An Open Letter
to Young Mormon Women by Daryl V.
Hoole. Salt Lake City: Deseret Book Com-
pany, 1978, 17 pp., $1.50 (pb).

For Hoole, getting through the teenage years
for young Mormon women is simple: Keep
your room clean (in preparation for suc-
cessful housekeeping), take child develop-
ment classes (in preparation for mother-
hood), and organize your life (so that you
may become a more effective wife). In other
words, writes Hoole, every girl can be happy
if she recognizes her place and does those
things during her adolescence that will help
her become most effective in that place.
Somehow, Hoole is ignorant of or chooses
to ignore certain powerful facts, such as that
women tend to live some forty years after
that set of comfortable roles no longer ex-
ists, and that a great many Mormon women
will find themselves, either by choice or
otherwise, single. For them all, the season
of preparation will largely have been
wasted.
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How To Be a Perfect Wife and Other
Myths by Afton Day. Salt Lake City: Book-
craft Publishers, 1977, 112 pp. $3.50.
More to the point in this business of a
woman's place is this little dissertation on
how Mormon women should "cope" with
the difficulties, as noble as they are, of being
a good wife and mother. Critic Jama Y.
Falsone applauds Day's book as a step in
the right direction. At least it confesses that
there may be some problems in the set of
expectations placed upon a Mormon woman
within the prescribed role structure of the
patriarchal system, but Falsone finds the
work disappointing beyond that. For ex-
ample, Day's basic message is that failure to
find success as a housewife demands com-
pensation in the form of outside activities.
As Falsone reads Day, the story is an old
one: "A woman cannot have both worlds
[work and home] and be successful. . . . "

The Gentle Touch by Ardith Greene Kap.
Salt Lake City: Deseret Book Company,
1978, x+104 pp. $3.95.
Kap's gentle touch has something to do with
teaching children through sweetness. Par-
ents more prone to use the swift kick might
benefit from this Lady Bountiful approach,
but for most Mormons there is little in this
book they cannot get either from Elliot Lan-
dau or in mother training lessons at Relief
Society. Men should read Gentle Touch.
But then, Kap carefully explains that it is
the woman's place to teach the children in
the horne, perhaps with some help from the
father whose job it is to use the swift kick
(in keeping with his place).

Brigham Young and Me, Clarissa by Bar-
bara Williams. New York: Doubleday &
Co., 1978, 80 pp. $6.95.
Here is a delightful children's book com-
posed by a granddaughter-in-law of Clarissa
Young Spencer, fifty-first child of Brigham
Young and one of the more interesting.
Williams is probably the most successful
Mormon writer of children's books, and this
one, while unique in its approach, is cer-
tainly the best of her work. There is, unfor-
tunately, some serious danger in
"Clarissa's" account of life in the family of
the great and enigmatic Mormon leader. In
bookstores throughout Utah, the Williams
tale finds itself called "the book on Brigham

Young by his daughter." The same kind of
thing has happened with regard to Irwin
Wirkus's imaginary autobiography of
Emma Smith (see review in this issue).
While Williams worked carefully with what
she knew about her husband's grandmother
from family lore and with what fragments
of historical evidence she possessed, what
she gives the children in Clarissa can be
neither history, autobiography or reminisc-
ence. The Roots phenomenon of "faction"
has thus invaded Mormondom. Historical
fiction is a legitimate way of exploring the
past as long as readers recognize it for what
it is. Had Clarissa (or "Clint," as her child-
hood friends called her) written this mem-
oir, it would have been "a book on Brigham
Young by his daughter." But since she did
not, it is not. It's as simple as that.

Ill Days to Zion by Stanley B. Kimball
and Hal Knight. Salt Lake City: Deseret
News, 1978, 253 pp., index. $3.95.
A light survey of the day-by-day happen-
ings of the trek of the original Mormon
Pioneers (Brigham Young party) in 1847,
this work first appeared over a period of
months in serial form in the Deseret News.
Promotional materials admit that its author
was really Knight, a veteran News reporter,
who worked from historian KimbaH's notes
and with his advice. In addition, the two
traveled the route together and surveyed
important sites. The journalistic flavor
comes through clearly. The reader should
expect neither careful history nor much
analysis. Ill Days is simply an enjoyable
account of the journey, colorfully written
and easily read. While it falls into the cate-
gory of light reading, students of Mormon-
ism might find it useful for its chronological
quality if for nothing else.
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