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rs'Forum
In the May-June issue, Sunstone published
the comments of LDS students attending
divinity schools. Here is the experience of a
non-Momon who joined the Church after
becoming acquainted with it through her
work as a professor of religion at a college in
the east.
Professor of Religious Studies
Religion, I learned from Carl Jung, is
"the careful and scrupulous observation
of the numinosum. " The remainder of
what I learned in seminary and
graduate school in religious studies had
everything to do with discovering the
numinous, learning how it might be
observed and where. The numinous!
That sense the Holy- Not
things,
as in holy water, or holy men, but that
which causes one to wonder, to be
amazed. That which fascinates and
sometimes temfies, which is of both the
Self and of the Other. That which
constitutes the depth dimension which
moves in tremors under all of our
existence waiting as the inner earth
waits to quake one day when we have
stopped expecting it. Symbolic form,
Poetry, not stale dogmatism, that was
religion.
Having learned to see religions, as
Heidegger would have it, with a
dancing eye, I knew I could never again
substitute sermons, mausoleum style,
for spontaneous utterance of the spirit;
knew I would never be happy with
petrified form and closed canon when
the possibility of continuing revelation
was held before me.
My graduate studies in religion taught
me to see religions-all of them-as
symbolic form, emanating from the
aesthetic realm and structured through
the creating (mythopoeic) function of
the human soul. Religion belonged not
with logical positivism but with poetry,
not with the critic but with the story
teller, not with analysis but with
creation.
That awareness of the vitality of
religions I consider to be the greatest gift
I received from the "academic" study of
religions. What had been dead became
alive and offered unlimited possibility
for ever new and diverse forms of
living. It was only much later after I had
studied most of the world's religions
through this re-vision that I began to
2
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make any discrimination between these
various symbol systems. It became
irrevocably clear to me that each
religious system bore the capability of
enlivening its adherents with the vitality
of spirit. Nevertheless, some seemed to
have a "larger vision." Some were more
able to "ambush the marvelous" than
were others. Something happened to
me as a result of this awareness and I
began to gather from the various
religious and cultural symbol systems
those forms which some intuitive spirit
whispered to me were "right," fitting.
I suppose I constructed my own religion
internally and dropped in and out of
several of the available external forms. It
was only many years later when, (in the
bicentennial year) I received a grant to
study women of Mormonism that I
discovered that there was, indeed, a
living religion which held together in
one place all those various doctrines and
practices that I thought I had gathered
from all the parts of the earth to form a
unique whole suited only to myself. It
was with a consuming disbelief that I
began to devour books of LDS doctrine
and history. I experienced a kind of
intellectual horror that years of
seminary and graduate work in the
academic study of religions had left me
in such abysmal ignorance in this one
area. It was not that I felt I had been
given comprehensive knowledge of all
things religious but I had, until then,
felt supremely competent in my field. I
was confronted with the obviousness of
omission: eleven years of graduate
study had produced the knowledge that
~ o r k o ncame
s
from upstate ~ e ~ w
ork,
followed Brigham Young westward (I
couldn't even recall having heard
whatever happened to Joseph Smith)
and had once practised polygamy. I also
knew that they were a strange group of
people who resembled the Campbellites
and probably were the product of the
burnt-over district evangelization.
Thinking that perhaps I had been the
one who missed something and that, in
actuality, my graduate school education
and seminary training had not
neglected this material but that I had
simply been obtuse, I inquired of my
friends, particularly those specializing
in American Religions, whether they
had any special information on LDS
doctrine which I did not have. I found
them in the same state of ignorance.

Most viewed Mormonism culturally as
small repressive sect from Utah. When
reported to one college president frienc
how much fun I was having with LDS
theology he retorted, "I didn't know
they had any." To this instant I continue
to be intellectually embarrassed at the
years of reading in LDS thought and
history I have to recover. The number of
books I have yet to open is appalling
and, as I recall, it was only a year ago
that I walked into the Church
Historian's office and said, "What can I
do? I am stunned. Here I am at age 40
with seminary education, a master's
degree and a PhD in religious studies
and I don't know anything!"
I'm not sure how a person catches up or
if that's possible even. I loved my
graduate work in religious studies. It
made religion alive and full of promise.
But we were then all busy trying to
detach ourselves from the ideas of
"churchianity" and somehow I guess
overlooked the fact that our symbolic
reality had finally to be concretized in a
living religious form. Unlike my LDS
friends who came from a concrete
religious practice and moved on to
seminaries and graduate schools in
search of new and broader meanings, I
learned the symbolic meanings and
multitudinous interpretations in the
absence of any concrete (practical)
experience. I am grateful now for
having found that element of experience
in religions which gives tangible
evidence and confirmation to the
symbolic reality. I suppose that
speaking theologically one would have
to say that my LDS experience provided
being for Being without which that
necessary but boundless abstraction
would have remained speculative and
apart from human experience.
Adele Brannon McCollum
Montclair State College
Upper Montclair, N. J.
Editofs Note: In August it wiLl
have been four years since the
founding of Sunstone. For most of
that time it has been my privilege to
serve as publisher and editor, with
the assistance of many dedicated
members of the Board of Directors,
associate editors, and subscribers.
Effective August 1, I relinquish my
Sunstone responsibilities to the
Board, coordinated by Peggy
Fletcher, in order to devote more
time to my neglected family, career,
and graduate studies. To all whose
support has made Sunstone
possible, I express my heartfelt
thanks and appreciation.

II
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Male-minded Mamages
Is this where I came in? It haunts me as I
lie in bed at nights reflecting on what I
see going on before me instead of going
to sleep. Just twelve years ago I was an
aspiring graduate student who left the
valleys of the mountains and went out
to slay the dragon of professional
excellence. I remember those anxieties
as I met my fellow grad students and
encountered some awesome professors.
After two years of preparation I still
feared that I might not make it through
the general examination. Once that
huge obstacle had been conquered, my
feelings of inadequacy did not
disappear. Producing a doctoral
dissertation could either be a minimal
routine or it could be the springboard
into major contributions. The latter was
obviously the more challenging and the
only respectable alternative. Midway
through it I realized that this was
becoming a life-style. One challenge
when mastered only led to the next. So
it was. The dissertation led to a job.
Comparison with colleagues was
constant. Achieving tenure was not
enough, for beyond it all was the issue
of major contribution. These steps from
graduate school to dissertation to hiring
to tenure were merely enabling
benchmarks to encourage major
scholarly contribution. No matter where
I looked there were colleagues ahead of
me. There still are because quality
doesn't follow the calendar. Seniority
and contribution may not be
linked at all.
Add to insecurity a high achievement
need which so many aspiring young
men have and then wed it with a
patriarchal concept of marriage and one
gets a mamage relationship that can be
unhealthy. The young man feels under
pressure to excel. Without conscious
intention the young married man may
just assume that his professional
preparation must take priority over
other issues in the mamage. Nights
often have to be devoted to study. Years
often have to be spent in severe
economic austerity. The wife is expected
to fill the role of dutiful supporter. Her
normal complaints are accepted but the
man sometimes feels that she just
doesn't understand how tough it is to
produce excellence.
Add to all of this the LDS Church
atmosphere. The young man at
graduate school is often called to
ecclesiasticalresponsibility. He sits on
the stand while mommy wrestles with
three little ones in the back benches.
The same scenario repeated: her
understandable complaints are heard
but the young man has a dedication to
"build the Kingdom." The pioneer

model of mother is expected-selfless
sacrifice.
To many observers in the ward
everything looks fine. Worthy and
dedicated and talented young men wed
to sacrificing, educated, talented
women who bear lovely children and
live in student housing for four years of
voluntary poverty. With many couples
everything is actually all right but with
some it is not. Yet both kinds are facing
the same problems and some grow
together and others grow apart. Why?
My one-sided experience says it is in the
men's hands. Women are having to cut
a new trail. This is the generation where
many are highly educated and have to
figure out where they stand on
women's liberation. But it is the men
who make the difference, I think. Some
of us who are insecure just can't admit
it. We clam up. W e don't like to be
challenged. w e enter marriage with
some mind-sets about masculinitv. We
have to control the money. If not that,
we have to appear successful or a bit
aggressive to fit the masculine
stereotype. Above all we have to
achieve and be admired by our peers.
We treat our spouse as a peer. We
desperately want her admiration but the
type we expect is the type we get when
we preside rather than the type that
comes from selflessness. We assume
that we will have to make the major
decisions about profession. As a result
we will also have to make the decisions
about time allocation. So naturally
profession gets the first priority and not
too seldom the Church is equally
important. To us that doesn't mean that
the family is third priority because
obviously the first two are for the
benefit of the family. Surely she
understands that!
But she doesn't. And she feels guilty for
being ambivalent. Sometimes she can't
even admit it. Either consciously or
unconsciously she comes to the gradual
conclusion that her mate is selfish. He
tells himself that it is because of the
unassailable need to prepare for high
quality profession or the need to fulfill
dedication to the Lord. But the practical
daily result may be selfishness. It may
be escape from routine, escape from
child rearing, escape from listening. It
may be instead the pursuit of the
limelight.
How then do some couples get through
the same austerity uninjured-maybe
even fortified? Again my own guilt
feelings say it is in the hands of the
man. My old fashionedness says that
Mormon women (and probably many
others) want the men to preside. They
want to support a worthy, selfless,
gentle man. They are sacrifice-prone.

But there is a difference between
sacrifice and being submerged. Sacrifice
is voluntary. Being submerged results
from being manipulated. The successful
couples I see upon my return to student
housing are led by a man who is not
threatened by an achieving wife. These
men are willing to see it as a compliment
when their wife sits on the stand and
they are in the foyer with crying kids.
They are believers in one aspect of
women's liberation-that their spouses
deserve to achieve human
self-fulfillmentjust as much as they do.
And it isn't the husband's achievement
first and the wife's second. Four years of
dedication to the husband's
professional training will not be
followed by years of ease when the wife
can blossom. The wife's personality
must be given the chance for individual
growth now or never. If a pattern of
submergence is established now it will
be even more justifiable later. She will
then either loose her belief in her
potential or she will rebel. Graduate
school has nothing to do with it.
The measure of a man's greatness is
what his children and his spouse think
of him. Wives and children can only
admire able men if they temper their
ambition with selflessness. That
consumes time-lots of it. And that time
will diminish the scholarship, or the
business or the Church efforts. But the
honing it achieves on the insecure male
mentality will nudge the man towards a
wholeness. And the wholeness of his
mate, if allowed to develop, will
similarly help him to wisdom. This
wisdom will reveal that the endless
hours in the pursuit of excellence are
sometimes an attempt to mask
insecurity as much as they are the drive
to make a contribution. Don't give up
the goal of excellence. Certainly the
spin-off of selflessness and devotion to
one's mate should not be mediocrity in
profession or Church. But call a spade a
spade. If fourteen hour work days are
an escape to mask insecurity, attack the
problem and not the symptom.
After having waded through all this
personally for a dozen years I don't
know if I can communicate it to students
I love. But I can sleep now having said
it.
Douglas D. Alder
Logan, Utah
The subscription rate of $12 per year
covers about half of the expenses
necessary to produce Sunstone. The
difference is made up in contributions
and sales of the Sunstone Mormon
History Calendar. Your tax-deductible
donations are greatly appreciated.
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Liberation Theology
It may well be that June 9,1978, will mark
the turning point of twentieth-century
Mormonism. Announcement of the
revelation giving the priesthood to all
worthy male members has opened the
door to effective missionary work among
millions of people of African descent and
lifted the spiritual burden of racial
discrimination from all Mormons
worldwide. The Restoration is now truly
universal in promise and appeal.
For Roman Catholics the turning point of
twentieth-century Catholicism;:me in
1962when John XXIII convened Vatican
11.John had been viewed as an "interim"
pope. His administration was not
expected to produce any far-reaching
changes. But like President Kimball's
announcement, the work of Pope John's
council took the church and the world by
surprise.
For Latin America, and by extension all
developing countries of the third world,
the most significantoutcome of Vatican I1
may have been the rise of social-religious
activism known as "liberation theology."
The core of liberation theology is the
conviction that the freedom from sin
promised by Jesus (salvation) requires
both spiritual and physical liberation. In
this respect, liberation theology is an
expression of the spiritual-temporal
theology of Brigham Young: "We must
perfor;;; a tempvoral labourla manual
labour -inorder to arrive at the condition
which fits us to receive the full benefit of
the spiritual. . . . When people are
hungry they need substantial food; when
they are thirsty they need substantial
drink. Moses' smitingtherock wouldnot
have benefited the people in the least, if
water hadnot gushedout. Itis theduty of
the true minister of Christ to instruct the
people of God how to get their food
today, and to teach them by precept and
example how to become an independent
nation." uournal of Discourses 9:239,
11~133).
Since Vatican 11, the Latin American
4
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clergy has become increasingly aware of
the degree to which their people labor
under the bondage of sin-the sins of
corrupt courts, economic exploitation,
and political oppression. Priests trying to
get to the root of social injustice often find
themselvesatodds withgovenunent. Itis
a new church-state relationship. As one
observer put it, "Up to 1962. . . the
Church tended to defend its own rights
anditsowninstitutionsvis-avis the State.
Since then the Church has tended to
defend the rights of the poor and the
common people." Consequently, many
clerics have been jailed, some tortured,
and some even murdered in the
name of "national securitv."
For instance, in one eighteen-month
period ten years ago in Guatemala, one
missionary reported "rightist groups
have slain more than 2,800 people:
intellectuals, students, union and
peasant leaders, and others who have
tried in one way or another to organize
the people and combat the evils of
Guatemalan society. I personally know a
man, a good friend and daily
communicant, who accused a Christian
union leader of being a communist
because he was trying to organize a union
in his sugar plantation. He thus got him
shot by the army. When the cooperative I
had organized among the Indians of
Quezaltenango was finally able to buy its
own truck, the rich people tried to bribe
the driver so that he would wreck the
vehicle. He refused their overtures, so
thev tried several times to force him off
th&oad and over a cliff. They were
successful on the fourth try. In the parish
of San Antonio Huista where my brother
was pastor, the president of the agrarian
cooperative was assassinated by the
people in power-the mayor included.
When the case was brought to the capital
city of Huehuetenango, the judge had
already been bought off and nothing
came of it."
Such conditions led the 1968 Catholic
Bishops Conference at Medellin to
conclude "that in many instances Latin
Arnericafindsitself faced with a situation
of injustice that can be called
institutionalized violence. . . .This

situation demands all-embracing,
courageous, urgent, and profoundly
renovating transformations. We should
not be surprised, therefore, that the
'temptation to violence' is surfacing in
Latin America. One should not abuse the
patience of a people that for years has
borne a situation that would not be
acceptable to anyone with any degree of
awareness of human rights."
In the ten years since Medellin, clerical
activism has become widespread. The
Santiago Archdiocese's Vicariate of
Solidarity documented 618 cases of
persons known by witnesses to have
been taken into custody by Chile's police
and military, whose fate is unknown.
Several times as many more have
vanished without a trace. In March,
Paraguay released some political
prisoners during the visit of the
Archbishop of Sao Paulo, who heads the
peace and justice movement in Brazil.
Paraguay is one of the worst offenders of
human rights. In April 1976, for instance,
1500political prisoners were taken. Most
were held without trial, without legal
defense. Nine diedundertorture. Similar
conditions in El Salvador prompted the
archbishop there to insist on information

From rotecting the
~ h u r &to liberating
the people.
on political prisoners, review of 15 cases
of exiled priests, and formation of a
commission to study post-Medellin
pastoral work of the church before he
would enter into dialogue with the new
president, General Humberto Romero.
In Brazil, where 500 Catholic and
Protestant missionaries have been
granted visas each year, the number was
cut to 71 from May 1977to May 1978. In
that country one million copies of an
ecumenical "Universal Declaration of
Human Rights" will be distributed by
church groups this year, supported by
two Catholic cardinals, an Episcopal
bishop and a Methodist bishop.
Last year union-organizing miners in
Bolivia were laid off as a result of their
union activities. In December four
women and fourteen children traveled to
La Paz and began a hunger strike to
protest the near-starvation conditions of
the miners' families. They were soon
joined in Catholic churches and schools
by 1300 sympathizers. Hunger strikes
were organized in all eleven district
capitals, supported by Methodist and
Lutheran churches. In Tarija, 3,000
students boycotted classes.
At first the government denounced the
strike as "part of a subversive plan by
leftist parties," and threatened to

"repress subversion with drastic
measures to defend the people." O n
January 17, fifty armed government
agents entered the offices of the Catholic
newspaper Presencia, San Andres
University, and two churches, arresting
fifty strikers. According to America,
"Troops did not enter the archbishop's
offices, where the four original women
strikers were quartered, for Archbishop
Jorge Manrique had declared that the
women would be removed over his dead
body.
"In response to the raids, the archbishop
threatened General Banzer with
excommunication for the assaults on
churches; he also issued an order to close
all La Pazchurches for three days, Friday
through Sunday, and to suspend
administration of the sacraments except
for the dying." The next day an
agreement was reached: miners laid off
for union-organizing would be
reinstated, pensions would be given
miners dismissed for political reasons,
and all political and labor exiles would be
allowed to return. Imprisoned
hunger-strikers were freed. The
government retained its suspension of
legal status for labor unions and the
stationing of armed troops in mining
towns.
Frequently, Americans are oblivious to
the havoc wreaked o n the economies of
emerging nations by legislation aimed at
our own self-interest. For instance,
Senator Dennis DeConcini (Dem.,
Arizona) has introduced a bill which
would dump 45,000 tones of stockpiled
American tin on the market, a measure
which would result in the loss of over $60
million to Bolivian mines. Since the mere
announcement of the proposed sale, the
price of tin has dropped 9 0 ~per pound.
Catholic missionaries in Bolivia have
vehemently protested the measure.
Nineteenth-century Mormons knew
about institutionalized violence from
Missouri and Illinois. Out of their own
poverty they learned that "it is not given
thatonemanshould possess thatwhich is
above another, wherefore the world lieth
in sin." (D&C 49:20.) For unpopular
political and religious views they were
harrassed, disfranchised, imprisoned
and exiled.
However, since the entry of Mormonism
into mainstream America, identification
of Jesus with the oppressed has slipped
from our consciousness.
Twentieth-century Mormons are more
inclined to identify divine approbation
with prosperity than with persecution.
Others have picked u p the cross and
carried it to other areas of the world. As
Mormons begin to look at our world
missionwithneweyes, thanks to the June

9 announcement, we might wellconsider
what lessons dimmed by time might be
relearned from the struggles now being
waged in emerging nations.
Recommended reading: A Theoloa of
Liberation (Gustavo Gutierrez, 1971);
Histo y and the Theology of Liberation
(Enrique Dussel, 1976).

One Fold Update
Brazilian Bishops Want Change
In October, ten years after the historic
Medellin conference, the Latin American
Bishops Conference will meet in Puebla,
Mexico. The bishops of Brazil have
proposed 127 changes in the 214-page
preliminary document circulated by
conference leaders. According to
America, bishops of Sao Paulo claim the
document "leaves room to use religion to
justify exploitation of the
oppressed,"while others rejected it
outright as "insufficient." The Brazilian
amendments call for "a vigorous
condemnation of all kinds of violence,
especially institutionalized violence . . .
the condition of dependency in which the
continent lives [and] the murderous
policies of some Latin American
governments against peasants." After a
decade of political and social activism,
Brazilian bishops clearly d o not want a
retreat from Medellin.
Arms and Aid
The world spends $289 billion on military
purposes. About $14 billion is the total
amount of economic aid given
economically developing nations. The
$50 billion spent annually for military
purposes by developing nations is just $3
billion less than their total expenditures
for health and education.
Presbyterians on Homosexuality
In May the 1978 General Assembly of the
United Presbyterian Church voted
overwhelmingly in favor of a
twelve-page document barring the
ordination of practicing homosexuals. A
special task force committee, after two
years of study, had recommended that
otherwise qualified homosexuals be
ordained, but a clear majority of the 650
General Assembly delegates sided with
the minority report which opposed the
change. However, the assembly also
reaffirmed a 1970 decision to call for the
decriminalization of private homosexual
acts between consenting adults, and
asked members to "work for the passage
of laws that prohibit discriminationin the
areas of employment, housing, and
public accommodations based on the
sexualorientation of a person." After the
final vote, the chairperson of the New

York City Presbytery protested that the
assembly had "absurdly" asked "the
culture to be more gracious and free than
we are willing to be ourselves."
Food for Vietnam
O n May 20, 10,000 metric tons of
American wheat arrived in Ho Chi Minh
City, a gift of Church World Service
(CWS), the relief agency of the National
Council of Churches. A few days later,
$500,000 worth of agricultural machinery
and parts arrived from Japan, also
purchasedby CWS. ArchbishopNguyen
Van Bingh of Ho Chi Minh City urged
American Catholic bishops "not to fear
giving aid to a Communist nation"
because the people there "are all human
beings." There are 180 parishes and
400,000 Catholics in the city. The Vatican
has earmarked $1 million in aid for
Vietnam, of which $200,000 has thus far
been donated by American Catholic
Services.
Guatemalan Massacre
O n May 29 over 100 Indian peasants
were massacred by government troops
and landowners in the village of
Panzos. Several hundred Kekchi
Indians had come to talk with the mayor
about land-grabs by speculators who
had heard of oil discoveries in the area.
Most peasants have no deeds to the
land their families have worked for
generations. At the town hall the
unarmed Indians were fired on by the
soldiers. According to the Jesuit weekly,
America, "Dozens of men, women and
children lay dead or wounded in the
square, others drowned trying to cross a
river, including at least five women
carrying infants.
"When bishops, priests and religious
[leaders] condemned the killings, the
Government responded by deporting a
Spanish nun who had been working in
the area. In the view of Guatemala's
ruling class, the trouble stems from
priests and religious who give peasants
exaggerated ideas about their rights and
dignity. The Defense Minister
complained that church people had
been teaching that the land belongs to
God and those who till it. That must be
a terrifying idea to the speculators and
absentee landlords in Guatemala City!"
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wonderful, believe me, what victories
our government can achieve when it
tries."

.

Welfare Service Missions
No single males or couples with children
at home need apply, but females and
retired couples may apply for
eighteen-month mission assignments in
the six areas of personal and family
preparedness defined by the Church:
physical health, literacy and education,
career development, financial resource
management, social and emotional and
spiritual strength, and home production
and storage. The present Welfare
ServicesMissions replace the Health
Missions begun M1971.
Welfare Services missionaries are called
in the customary fashion and assigned
according to requests from mission
presidents around the world. Curiously,
there does not seem to be a great demand
for these specialists, for Welfare Services
reports it is able to fill virtually every
request and at present there are only 393
such missionaries in the field, compared
to 26,000 proselyting missionaries.
Since the program concentrates on
preventive rather than curative
medicine, there are no physicians
presently inthe field. Instead there are95
nurses, 42 with health services
background; 33 social workers and 2
counselors; and 37 educators, with 4 in
career development, 16 in vocational
work, 15in home economics, 12 in
business and finance, and 19 "other." By
far the largest group (118) is in
agriculture. South and Central America
have 173missionaries, 135 are in the
United States and Canada (usually
assigned to Indian reservations), and 85
serve in the Pacific.
After three years in development,
twenty-eight standardized discussions
will soon be available to Welfare Services
missionaries, covering a broad range of
subjectsto be adapted tolocal conditions.
Welfare Services emphasizes that the
missionaries do not initiate programs,
but serve as a resource for local
priesthood leadership.
Discrimination Perceived
On June 4, five days before the historic
announcementextending the priesthood
to all worthy male members, the Salt Lake
Tribune published a poll of 600 adult
Utahns. Over three-fourths said they

perceived "none at all" or only "a little"
racial discrimination in Utah.
Interestingly*
"criticized
discriminatory
400/0 of the non-MOrmons
practices" in
the state*whileonly l4Ol0 theMormons
perceived discrimination as a problem.

BW's Project Guatemala
In 1973BYU initiated a project toirnprove
living conditions in Mexico. The project
was later transferred to Guatemala to
assist in the aftermath of the 1976
earthquake. Each year 44 students
trained in nutrition, agriculture, home
improvement, and literacy spend the
in Guatemalan homes working
with families and small groups. Last year
91
thegardens
students
and
built
began
frame
anhouses,
on-going
planted
employmentagency. Over50adultswere
taught to read, and parents were
instructed in nutrition and health care.

Church Enters Entertainment Industry
Prayer Circles Discontinued
In May the First Presidency sent a
circular to all priesthood leaders: all
prayer circles are to be discontinued.
Considered by some to be the most
spiritual gatherings held in the Church,
monthly prayer circles will be deeply
missed by those fortunate enough to
have participated in them.
~
~of many
~ prayeri circles~were ~
those held by the Salt Lake Stake. At
6:30 a.m. on the first Sunday of each
month the stake presidency, high
council, patriarch, stake clerks and
selected bishoprics and quorum leaders
met in a sealing room of the Salt Lake
Temple. Dressed in temple clothing,
circle members sang, prayed, bore
testimonies, and listened to brief
sermons. Led by the Stake President,
the group would then stand together in
a large circle and rehearse parts of the
endowment ceremony. A prayer roll
would be placed on an altar and a
prayer would be offered in behalf of the
B W and Justice Reach Accord
stake's needy and afflicted.
On June 8, B W and the Justice
Following the order of prayer circles
D e p a m e n t signed an agreement
held in the Nauvoo Temple, Brigham
resolving the alleged discriminatory
Young conducted weekly prayer circles
housing practices of the university.
JusticewillnotopposeBY~srequiringall with the Apostles and other Church
leaders in Salt Lake City. Some of the
single students to live in
earliest circles were held on Ensign Peak
university-approved housing.
and later in the Endowment House.
housing
Or
Stakes and wards, especially those in
wings of cOmplexest
must
areas
far from a temple, organized
allow bothmale and female renters, while
prayer circles to keep in touch with the
student housing
to
temple endowment. The Salt Lake
be stTictlysegregated. 'yndicated
~01umnistJamesJ.K i l p a h i c k s u m e d u ~ Stake prayer circle met continuously
from 1887.
the agreement: "Brigham Young
conceded, though no concession was
Though such circles are now officially
truly required, that its rules for students
discontinued, prayer circle rooms in
could not be imposed upon
church towers and basements and in a
non-students. Thedepartmentconceded
few structures such as the Prayer Circle
Building in Malad, Idaho, and the
that although the Fair Housing Act
"Endowment House" in Spring City,
prohibits sex discrimination in all
Utah, remain to remind us of this once
circumstances, the act does not prevent
traditional Mormon practice.
sex discrimination in every case. . . .It is

Church-owned Bonneville International
corporation, which operates television
stationsin Seattle and Salt Lake and radio
stations in New York, Los Angeles,
Chicago, Seattle, Dallas, Kansas City,
Salt Lake City, and San Francisco, has
announced the creation of a new
subsidiary, BE1 Productions, Inc.
Headquartered in Los Angeles, BE1 will
produce commercial movies, television
specials, and other entertainment
productions. BE1 president James B.
Conkling was the founder-president of
Warner Brothers Records, former
president of Columbia Records, and vice
and CBS.
president Of Capito1
One of BEYSfirst projects will be a major
budget motion picture on the life of
Joseph Smith. According to Bonneville
president Arch L. Madsen, top
professional performers, directors,
writers, cinematographers, and staff
members have already been contracted.
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Orson Scott Card

On Art, Morals,
and Morality
This is not a book review column. In
fact, it is devoted to light, if occasionally
(I hope) intelligent, comment on
Mormons and the way we live. But I
can't escape from my own
P
~ and when a book
~
like
John Gardner's On Moral Fiction puts
into clear form ideas that I had long held
or suspected or at least wished for, I feel
obliged to share it with the
one-twentieth of one percent of the
Mormon Church that subscribes to
Sunstone.
In my undergraduate
as a theatre
student at BYU, my friends and I had
long conversations of the variety
commonly known as "deep and
meaningful" about art-no1 pardon
Art.(In such conversations, it is never
said without the capital letter.) We
and
pondered what
whether it was possible; what was the
difference between good art and bad;
what was the obligation of the artist to
his audience; and what was the
obligation of the critic to art, the
audience, and the artist. We reached no
good conclusions, but the indecision I
arrived at then has remained until my
reading of On Moral Fiction.
Not that Gardner has all the answers:
But he has
of them that I found
myself constantly wanting to read the
book to somebody; I
my Own
ban on defacing books and underlined
and tagged and starred copiously; I
found myself elevated, inspired, and
encouraged by the book.
Why? Heavens-I write science fiction,
of all things. But writing is writing, and
as Gardner points out, you cannot avoid
teaching in art-the lessons will be
learned by the audience, whether you
mean to teach them or not, and it is the
responsibility of artist and critic to know
what lessons
are and make sure the
art is good art!
Not that true art is didactic.
"Didacticism and true art are
immiscible; and in any case, nothing

guarantees that didacticism will be
moral. Think of Mein Kampf," Gardner
says. "True art is by its nature moral."
But how do we define morality? Here is
the crux of it, for Mormons, I believe.
Gardner was not writing to
~
~ was writing
~ to literary~
critics, writers, students, and scholars,
and in that world morality itself has
become discredited as a notion. Instead,
~in a ,istaken ~application of ~relativity to
art, the literary world regards good and
evil as irrelevant to art:
"The language of critics, and of artists of
the kind who pay attention to critics,"
says Gardner, "has become exceedingly
odd: not talk about feelings or
intellectual affirmations-not talk about
moving and surprising twists of plot or
wonderful characters and ideas-but
sentences full of large words like
hennaneutic, heuristic, structuralism,
formalism, or opaque language, and full of
fine distinctions-for instance, those
between modernist and
post-modernist -that would make even
an intelligent cow suspicious^ Though
more difficult than ever before to read,
criticism has become trivial.,r
With that audience in mind-essentially
an atheistic audience, Or at least One
embarrassed to talk much about God
where anybody whose opinion matters
might hear-Gardner defines moral art
as art that "seeks to improve life, not
debase it. It seeks to hold off, at least for
a while, the twilight of the gods and
us.,r He explains that ,,art builds; it
never stands pat; it destroys only
evil. . . .
is good . . .only when it has
a clear positive moral effect, presenting
valid models for imitation, eternal
verities worth keeping in mind, and a
benevolent vision of the possible which
can inspire and incite human beings
toward virtue, toward life affirmation as
opposed to destruction or indifference."
Art presents evil, but does not applaud
it.
M
~of course,
~ far too~often have
~
another view of moral art. It is art that
could be presented in sacrament
meeting-art that depicts nothing evil.
Or, even more deplorably, it is art that
depicts nothing but aood.

I have run into this rather often. In my
play Liberty Jail I attempt to show some
of the rather unpleasant motivations
that drove otherwise good people away
from the Church. (Contrary to some
childish oversimplifications I have
heard, not all dissension from the
Church is necessarily dissension from
the gospel-sin is not always at the
foundation of dissent, though sadly it is
often its culmination.) The play was
soundly criticized for showing such
men as Sidney Rigdon in an
unfavorable light during a time when
they still held high position in the
Church, as if they only suddenly
apostatized, and did not have the seeds
of apostasy in them even while
functioning
in office.
~
~
h
The criticism always boiled down to the
idea that I had shown ugly things on
stage. I had shown hatred and jealousy
~ and greed and
P bad manners.
~ Didn't I
~
realize that a true Latter-day Saint artist
would not make his audience think of
ugly things? It is the duty of the
Latter-day Saint artist, I was told, to
bring more beauty into the world.
The problem with this is Plato's old
error that showing a good man doing
something bad is bad, for it corrupts the
morals of those watching. Yet perhaps
the best argument against this fallacy is
to show the absurdity of following it. If
art only showed good men doing good
and bad men doing bad, it would have
no correspondence with reality, because
there is no such thing as a wholly bad
man (unless the Lord is wrong, and
some significant percentage of men
really can't repent).
Good men do bad things. In fact, I have
known very good men, some of the
greatest men I personally know, who
have, inadvertently or through
momentary weakness, deeply hurt
people or made terrible mistakes with
far-reaching consequences. This is
reality. For if Latter-day Saints look into
themselves and see, as most will see,
that they are basically good people
trying to do right, and if upon realizing
that they conclude that they are thus
incapable of doing wrong because no
artist has ever admitted to them that
well-meaning people err, then the artist
has reneged his responsibility and his
audience is less moral, not more.
In short, it is the duty of the moral artist
to affirm, to build, to construct-but one
of his tools, one of his building blocks is
ugliness.
Beauty
and ugliness are not
~
,
opposites. As Gardner says, "The
primary intuition of the poet-priest is
one of a particular sort of order, an
order which is partly sensuous, made
up of objects loved or hated, partly
Sunstone
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transcendent and abstract, a vague but
powerful sense of the general classes of
things whichought to be loved or hated;
in other words, affirmed or blown to
bits. What he loves the artist calls
beautiful; what he hates he has no word
for (not 'ugly,' or 'grotesque,' or 'trivial,'
or 'wicked'), he merely wants itout."
If a work of art depicts evil and shows it
to be painful, unrewarding, negative,
destructive, bad, then that work of art is
exactly as moral as one which shows
good to be beautiful, uplifting,
desirable. Art is not moral, because it
never shows ugliness; art is moral
because it shows ugliness honestly.
And yet so much of Mormon art shows
good to be bad! That is, it often shows
goodness to be puerile, or impossible,
or-heaven forbid-boring. A gooey
G-rated film that reduces goodness to
niceness does as much harm as an
X-rated film that makes evil seem
rewarding, since both will move an
audience to shun the good and espouse
the evil.
Yet Mormons have a tremendous
potential for creating moral art, as soon
as we overcome our preoccupation with
morality as a synonym for virtue. We
waste too much time attacking
pornography when we should be
attacking puerility; trying to ban the
R-rated film when we should be trying
to protect our children from
mindlessness and destructive
worldviews. Anyone who has seen a
predominantly Mormon high school
classroom with its appalling lack of
respect for the teacher and the subject
matter can see that we may be ke'eping
our children from dirt, but we are not
providing anything to fill the vacuum.
And as a matter of fact, good art does
drive out bad as long as a society values

"We waste too m u c h
time attacking
pornocgaphy when we
shod . be a tacking
vuedtv. "
I

J

goodness; only when we reduce art to
the level of a political poster (you can't
say that -it doesn't follow the party
line!) does the public turn to whatever
trash will, even momentarily, entertain.
That does not mean that I approve of
pornography (though I, as every other
person I know, have a private definition
of what it is); instead my feelings rang in
sympathy with Gardner's declaration
that "I do object strongly to the cult of
sex and violence, and more strongly yet
to the cult of cynicism and despair, not
that I recommend censorship. I am
8 July-August 1978

convinced that, once the alarm has been
sounded, good art easily beats out bad,
and that the present scarcity of first-rate
art does not follow from a sickness
of society but the other way
around-unless, possibly, the two
chase each other's tails."
"Real art creates myths a society can live
instead of die by, and clearly our society
is in need of such myths." Mormons can
no more live by empty, meaningless art
that pretends to be moral because it is
devoid of any relation to reality than the
rest of the world can live by art that
scoffs at morality and presents a view of
the world as a meaningless, pointless,
undirected accident.
Another tendency that weakens
Mormon art is didacticism. I have too
often heard the suggestion, always
offered with good intentions, "Why
don't you write a play (novel, story) that
follows a character from the
preexistence to this life and on into
eternity to show the Plan of Salvation?"
I usually answer politely, but my true
answer is, "Because we do not live in
the preexistence or in eternity, and
furthermore I have better things to do
with my time than try to rewrite abstract
doctrines from the Sunday School
manual." It is, in my opinion, far more
important for an artist to show the
consequences of a man's acts than for
him to inform the audience on
theological principles. The artist's
business is not facts, but relationships.
As Gardner says (and it seems I can
quote him on every point), "Life is all
conjunctions, one damn thing after
another, cows and wars and chewing
gumand mountains; art-the best, most
important art-is all subordination: guilt
because of sin because of pain."
Gardner also decries the changing
fashions of art-and too often Mormon
writers are tempted to join the
bandwagon. Writing is made obscure
because opaque writing is fashionable;
plot is eschewed because no one would
dare use suspense now (a tool of the
pulps!); the trimmings; the style, the
manner of the art becomes so important
that the matter of the art is utterly lost.
Yet the matter of the art is all-important.
If it makes no difference to you whether
you write about the day of a cow in
Nebraska or the suffering of a man who
has been excommunicated because of
something he truly meant not to do,
then you have no business in art: and if
you value your style above the specific
morality of your artwork, chances are
your art will reflect that egoism and be,
therefore, immoral.
Too often artists proclaim that they
write only for themselves. "The writer
may not care about any reader other

than himself, but his work has no public
existence except insofar as the feeling is
not mutual. To say that one writes at
least partly for others is not to say that
one writes for everyone; one writes for
people like oneself."
And, in fact, in my own observation the
artists who proclaim most loudly that
they care only about pleasing
themselves are the ones most apt to
follow fads and fashions. And even if
the artist is being true to himself
(whatever that means) sincerity is no
guarantee of anything: "We have fallen
into a commitment to sincerity rather
than honesty (the one based on the
moment's emotion, the other based on
careful thought)-so that we admire
more a poem which boldly faces and
celebrates thoughts of suicide than we
do a poem which makes up some
convincing, life-supporting fiction."
Besides, "the artist-even the
essentially great artist -who indulges
himself, treating his art as a plaything, a
mere vehicle for his ego and abstract
ideas, is like a man who uses his
spectacles to swat flies."
The thrust of Gardner's book, however,
is at the critic, whose responsibility it is
to write criticism that "praises true art
for what it does-praises as plainly and
comprehensively as possible-and
denounces false art for its failure to do
art's proper work." The critic has
tremendous power, since it is he who
proclaims Lo, here and Lo, there to the
audience. If he doesn't point to good
artists, they disappear: "Good writers,
good painters, or good composers of
whom no one ever hears do not, in
effect, exist; so that whether or not
those good artists are out there, we are
living, for all practical purposes, in an
age of mediocre art," primarily because
of mediocre criticism.
"Most art these days is either trivial or
false. There has always been bad art,
but only when a culture's general world
view and aesthetic theory have gone
awry is bad art what most artists strive
for, mistaking bad for good." And
Gardner condemns us because we, as
an audience, seek novelty, oddity,
perversion instead of affirmation of
good, enlightenment, morality. But
Mormons have an opposite problem to
beware of: a tendency to seek
affirmation at the price of ignorance;
cleanliness at the price of growth;
comfortability at the price of having
anything intelligent or honest to say.
And both tendencies are immoral-just
because ours is different from the
world's does not mean that it must
therefore be good. There are many
roads to hell, and Mormons have some
private ones that are quite well-used.

everal years ago Elders Spencer W. Kimball
and Ezra Taft Benson attended a funeral in
Spring City-a remarkably well-preserved
community settled by Mormon pioneers in
"852.
The Apostles were shown a small old limestone
building one block south of the tabernacle. Over the
front doors was a six-foot inscription panel of carved
stone which contained a compass, a square, a beehive,
some words, and the date 1876. At the request of the
Apostles, and with the reluctant consent of the building's owner, the compass and square were removed
from the plaque, the explanation being that sacred symbols openly displayed would only create confusion
among the members.
The effacing of the plaque added to the mystery and
controversv surrounding one of Utah's best-known but
Hvdr (180.7-18;s. j
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least understood structures, commonly referred to as
the "Endowment House" of Spring City.
Two years ago attorney/preservationist Craig Call and
I purchased this intriguing building. Its appealing architectural design and craftsmanship combines, in typical Mormonesque fashion, subtle elements of Federal
and Greek Revival styles.
The land on which the building was built belonged to
Mary Ann Hyde, wife of Apostle Orson Hyde. In 1870
the F.R.S. (variously known as the Female Retrenchment Society or the Female Relief Society) took over
construction of a schoolhouse on the site. The Society's
budget was strained to meet the needs of the immigration fund, temple fund, Philadelphia Centennial Exhibition fund, and the United Order of the area. The structure was apparently completed in 1876 and sold two
years later to the school board. It was commonly referred to as the Allred School, after John Frank Allred,
an early Spring City school teacher.
Sunstone 9

Other possible uses of the building remain conjectural, based on the activities of Orson Hyde and the
symbolic stone carvings over the door. In the 1830s
Orson Hyde experienced periods of disenchantment
and was cut off from the Church, albeit for less than half
a year. He dedicated Palestine for the return of the Jews
and was President of the Quorum of the Twelve for
twenty-eight years. He would have succeeded Brigham
Young as Church President except for a change in
seniority policy in 1875.
In 1858 Orson Hyde was called to preside over the
Sanpete-Sevier District. He served as Sanpete Stake's
first president from 1860 to 1877. He built a substantial
rock house (still standing) in Spring City in the early
1860s and lived there until his death in 1878. Church
and political activities (he was a state senator from 1858
to 1874) required him to travel extensively throughout
central Utah, which contributed to the poor health he
suffered for the last ten years of his life.
Though it is speculative, it may be that Orson Hyde,
often confined to Spring City for his health in later
years, may have used the "Endowment House," which
was located one block from his home on property he
owned, as a base of operations.

Photographs of the carved stone over the door may
offer further evidence. The central feature is a large rope
beehive, complete with circling bees and openings at the
bottom of the hive. Below the hive is the date 1876. To
the left is a large square, and to the left of that the word
LIBERTY. To the right of the hive is the word AND, then
a large compass, its points opening upward, and to the
right of the compass is the word VIRTUE.
Early Mormon architecture made frequent use of
symbolic artwork, particularly on its temples. Without
the benefit of a contemporary explanation of the "Endowment House" inscription, I suggest that the square
and compass relate in a decorative way to the L in "LIBERTY and the "V" in "VIRTUE." They are not joined
together, as in Masonic iconography, and could just as
easily represent principles of exactness and accuracy in
education as they might represent aspects of temple
ceremonies.
Pioneers did not compartmentalize religion and education into distinct spheres. They were inseparable. The
symbols in question are as appropriate for a Mormon
schoolhouse or Relief Society hall as for an endowment
house or stake president's office. Yet one wonders why,
of the hundreds of existing Mormon buildings built dur-

Separate office buildings for stake presidents were not
uncommon prior to 1920, and during Hyde's lifetime
general authorities were authorized to perform endowments and sealings "on the road." Such ordinances
were performed in private homes, the Council House in
Salt Lake City, the governor's office, the bath house in
Salt Lake, tithing offices, and meetinghouses-even on
Ensign Peak in Salt Lake. Included in an official Church
list of nontemple locations for receiving ordinances is
"0. Hyde's Office." Thus it does not seem unlikely that
sealings, prayer circles, and even endowments were
performed in the Spring City "Endowment House."
The building has been known as the "Endowment
House" longer than anyone now living can remember,
though some local residents adamantly reject that name.

ing the pioneer period, only the Spring City "Endowment House" features the compass and square.
So the "Endowment House" of Spring City remains
shrouded in mystery. It is architecturally significant as
an excellent example of pioneer design, craftsmanship,
and symbolic artwork. It documents the multi-use nature of early Mormon public structures. It stands as a
tribute to the heroic labors of the Spring City Relief Society. Built by English and Scandinavian settlers, the
building was an important means of accommodating
sensitive ethnic relationships. Finally, the Endowment
House may tell us something of Orson Hyde and the
workings of the Church in the 1870s. We can only wish
it had been left intact as it was originally built.
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"to everv
worthv member"
For Mormons, June 9, 1978 was a memorable and blessed day.
Janet Brigham

T

he news was electric-it swept through
and stunned the worldwide Mormon
community faster than the startled news
media could broadcast it.
In the Church Office Building in Salt Lake City, the
rumor was soon confirmed the morning of June 9, 1978:
The First Presidency had announced a revelation that
blacks could receive the priesthood. Throughout the
building, the announcement was read by those fortunate enough to secure a copy of the letter from the First
Presidency to Church leaders throughout the world.
JANET BRIGHAM has worked as a writer and editor for newspapers
and other publications throughout the West and in Washington, D.C.

That letter became probably the most photocopied
document in the history of Church headquarters.
"[The Lord] has heard our prayers, and by revelation
has confirmed that the long-promised day has come
when every faithful, worthy man in the Church may receive the holy priesthood," the letter said.
Thus in a four-paragraph statement the Church's policy withholding the priesthood from blacks ended. For
many of the faithful who had accepted a doctrine they
could not understand, the trial of faith was over; the
witness had come.
Before the revelation was announced to the world, it
was presented to general authorities of the Church and
accepted by them. One member of the Council of the

Text of the First Presidency's letter dated June 8,
1978 to all general and local priesthood officers
of The Church of Jesus Christ of Latter-day
Saints throughout the world.
"Dear Brethren:
As we have witnessed the expansion of the
work of the Lord over the earth, we have been
grateful that people of many nations have responded to the message of the restored gospel,
and have joined the Church in ever-increasing
numbers. This, in turn, has inspired us with a desire to extend to every worthy member of the
Church all of the privileges and blessings which
the gospel affords.
Aware of the promises made by the prophets
and presidents of the Church who have preceded
us that at some time, in God's eternal plan, all of
our brethren who are worthy may receive the
priesthood, and witnessing the faithfulness of
those from whom the priesthood has been withheld, we have pleaded long and earnestly in behalf
of these, our faithful brethren, spending many
hours in the Upper Room of the Temple supplicating the Lord for divine guidance.
He has heard our prayers, and by revelation
has confirmed that the long-promised day has
come when every faithful, worthy man in the
Church may receive the holy priesthood, with
power to exercise its divine authority, and enjoy
with his loved ones every blessing that flows therefrom, including the blessings of the temple. Accordingly, all worthy male members of the Church
may be ordained to the priesthood without regard
for race or color. Priesthood leaders are instructed
to follow the policy of carefully interviewing all
candidates for ordination to either the Aaronic or
the Melchizedek Priesthood to insure that they
meet the established standards for worthiness.
We declare with soberness that the Lord has
now made known his will for the blessing of all his
children throughout the earth who will hearken to
the voice of his authorized servants, and prepare
themselves to receive every blessing of the gospel.
Sincerely yours,

-ym&/&eAThe First Presidency
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Twelve later testified of the dramatic manifestation confirming the revelation. People who have heard unconfirmed reports of visual and audible witness await authoritative explanation at the next General Conference.
Heber G. Wolsey, Church Public Communications director, received a copy of the letter from the First Presidency the morning of June 9. Soon Jerry Cahill, in
charge of press relations, prepared a news release. ("We
knew it was something big," said a Public Communications worker. "We could hear Jerry stapling in his office.
We knew it was a thirty-five-staple story.")
The Deseret News stopped a press run to get the announcement in its first edition. (And what has happened to the hundreds of papers printed before the announcement got in the News? Collectors' items?) By late
morning the stately headline was on the newsstands"LDS Church extends priesthood to all worthy male
members." The News ran only the First Presidency
statement in that edition.
As the News announced the revelation, other Salt

Time and Newsweek stopped
their presses.
Lake City media personnel were summoned quickly to
the Church Office Building for "a major announcement." Wolsey read the First Presidency letter before
microphones and television cameras. Newspapers across the country gave it front-page display. Time and
Newsweek stopped their presses to get the story in
weekend editions.
In a sad and unwitting commentary on media credibility, many heard it first on the news but called Church
headquarters for confirmation. Throughout the day, the
seventeen Public Communications telephone lines rang
perpetually. People from Canada, England, and the
United States called to ask, is it true? It is, they were told
repeatedly and happily.
One Salt Lake City broadcaster who had followed the
issue for years was astonished at the joy evident in
Church employees that day. Their elation did what
years of explanation and rhetoric hadn't done: it convinced him that Mormons weren't prejudiced against
blacks after all.
For many members of the Church, news of the announcement was accompanied by a spiritual witness of
its truth. A housewife in American Fork, Utah, related
"I turned on the news that night and heard about the
revelation. I started to cry for joy, but for no good
reason. I don't even know any blacks."
Though not universal, that reaction was widespread.
An attorney, a tax specialist, an artist, a journalist, a college student-many said they were touched. A bishop
told his ward the following Sunday, "I've had a soft
spot in my heart and a tear in my eye since last Friday."
A stake president in the South was at work when he
heard the news over a radio. He called a friend at
Church headquarters to verify it. After it sank in, "I just
went home. I couldn't do another thing all day." He was
ovejoyed.
Some said th$y sensed the Lord's love for all the
Saints-for the blacks now able to hold the priesthood,

and for all Church members, who were being spared potential future trials.
An editor employed by the Church cried quietly when
she heard the announcement. "It changes everything,"
she said. "It changes everything."
And for some members of the Church, it did. Even
those already able to hold the priesthood were affected.
The most obvious changes for black members of the
Church were the availability of temple ordinances and
the opportunity for black men to bless their families and
assist in priesthood functions. "Now my husband can
baptize our daughter," said a black woman in the eastern U.S. "Now we can go to the temple and be sealed.
This was something my mind had dwelled on a long
time. Other people could go to the temple, but we
couldn't. I always wondered why.
"We've never known what it was all about, and I
don't know if we ever will. But I know there is a God in
heaven, and he is a true and just God. He's a wonderful
person."

Some black men said that the announcement put
them on "cloud nine." Although Brad Carter (now Elder
Brad Carter) was elated by the news, he was also sobered. "I came down off my bubble about an hour after
the revelation was given." he told the Salt Lake area
black-Mormon Genesis Group in June. "I no longer
have a little niche to stay in, without worrying about
home teaching and genealogy." Carter's life had been
planned. He was going to finish school in sixteen more
months and teach seminary. "The coming forth of this
revelation has been nothing but confusion [for
me.]. . .Now in August I hope to be in the mission
field." He spoke not with regret but with anticipation.
Throughout the Church, black members were interviewed for worthiness, presented for sustaining vote,
and ordained. The process is still going on, and no one
can count the number of black priesthood holders.
Church records do not include racial information.
Probably the first black man ordained an elder and
sealed to his family in the U.5. was Joseph Freeman of

Granger, Utah. The Sunday after he and his Samoan
wife, Toe, and their two young sons were sealed in the
Salt Lake Temple, he spoke to the Genesis Group:
"I'm grateful that I could accept this gospel in its present form," he said, "and now to see that our children
will be able to pass and bless the sacrament. How beautiful it is to stand upon the holy ground of the temple.
Our Heavenly Father has called us at this time to hold
this priesthood. It's a great and wonderful blessing from
the Lord."
Like Freeman, most members of the Church-and a
surprising number of nonmembers-accepted that the
revelation came from the Lord, just as faithful members
had accepted the origin of the priesthood ban itself.
"I had a feeling that sooner or later it would have to
give," said a young black mother, a convert of several
years. "I didn't think that Heavenly Father would keep
us from sharing some of the happiness. And I didn't
think that he would hold out on us."
Even President Jimmy Carter implied acceptance of
the revelation's divine origin. A telegram from Carter to
President Kimball said, "I commend you for your compassionate prayerfulness and courage in receiving a new
doctrine."
The Reorganized Church of Jesus Christ of Latter Day
Saints in Independence, Missouri, was complimentary
but didn't acknowledge that President Kirnball had received a revelation. "I applaud [President Kimball's]
courage to make this change in tradition," Howard
Sheehy, a member of the Reorganized First Presidency,
was quoted as saying. The Reorganized Church permitted blacks to be ordained to its priesthood after an "inspired direction" from Joseph Smith 111in 1865.
"In all, their decision is about time," Sheehy said.
"It's certainly not consistent with the teachings of our
church to discriminate."

"Now we can go to the temple and
be sealed."
Newspapers camed the wire services' matter-of-fact
reports that "the Mormon Church announced Friday a
revelation from God will give its priesthood to all
worthy male members." The newspapers often included unattributed comments that the revelation was
the most significant change in Church policy since the
Manifesto of 1890 banning the practice and teaching of
P O ~ Ygamy
Editorials, however, were sometimes another matter.
The Lezuiston Morning Tribune, a small yet influential
daily in largely non-Mormon northern Idaho, had
criticized Church policies and dogma in recent years. In
a June 11editorial titled "End of a Curse," Tribune editorial writer Bill Hall wrote:
?
"Granted, the church leadership was supposed to be
merely speaking the revealed word of God and thus
there should have been no quibbling before Friday's announcement. But as sure as God gave good, intelligent
people a head and a heart, we all know many modem
Mormons have privately found the exclusion of blacks
from the Priesthood an uncommonly heavy cross. . . .
"But the LDS, young and old, their non-Mormon

neighbors, and black Americans are now free-free at
last of the cold-blooded curse of ancient attitudes."
Newspapers noted .that the announcement didn't
come amid social or political pressure. If other pressures
existed, the general Church membership and the news
media were unaware of them. It had been nearly a decade since reaction to the priesthood policy resulted in
demonstrations at football and basketball games in
which Church-owned Brigham Young University participated.
It had been two years since Vancouver, Washington
attorney Douglas Wallace baptized a black man in a
motel swimming pool and-without authorizationordained the man a priest. Needless to say, the ordinances were not considered valid, and Wallace was excommunicated. At the time of the First Presidency's
June 9 announcement, Wallace was working on a construction project in the Olympia, Washington, area. His
reaction was predictable.
"I feel vindicated," Wallace said in an interview with
the Vancouver Columbian. "They claim they had a revelation. I dispute this." He predicted that someday the
Church would readmit him and other dissident Mormons, and added that he had predicted change in
Church policy before, and this proved him right. It
would happen again, he said. "This proves that people
can chop away at granite mountains with toothpicks
and succeed."
If Wallace was chopping with a toothpick, others with
their own bone to pick-the claim that women should
receive the priesthood-were gnawing on granite with
toothless gums. The question, of course, was bound to
be asked. At a news conference in Hawaii the week of
the announcement, President Kimball was confronted
by reporters. They were only mildly interested in the
area conference and temple rededication that had
brought the president to Hawaii. Another question was
foremost: Now that blacks had the priesthood, were
women next?
An Associated Press report quoted President Kimball's reply. "We pray to God to reveal his mind and we
always will, but we don't expect any revelation regarding women and the priesthood."
An editorial cartoon by Conrad of the Los Angeles
Times syndicate reflected typical misunderstanding of
the Mormon concept of priesthood. A male minister was
pictured standing Moses-like at a pulpit, sun rays illuminating a tablet that read, "God has revealed that
blacks may receive priesthood in Mormon Church." A
woman in ministerial robes stood below the pulpit, asking the male minister, "Did she mention women?"
Extending the priesthood to women obviously was
neither the next step nor an appropriate question. But to
those in tune with President Kimball's dynamic missionary emphasis, coming steps were clear: Now the
gospel could indeed be taken to all nations, all kindreds,
all tongues, all peoples-wherever missionaries were allowed.
President Kirnball told reporters at the Hawaii news
conference that the Church would extend missionary
work in Africa and in America's inner cities and ethnic
communities. He reiterated that message the following
week in a speech to new mission presidents. He said the

.

U.S. would need more missionaries to work among
blacks and ethnic groups, and called for a doubling of
the Church's more than 26,000 missionary force.
Church members were excited by the missionary po-

Missionary force to be doubled.
tential of the revelation. "This is really the most profound thing that's happened," said a stake president.
He foresaw great growth from the change; he also
foresaw the end of time. "It made me feel that we're as
close to the Millennium as we can be."
A black member was among the many others who
reacted with the same awareness. "Now I feel as though
the time is so near for the second coming, and the house
has to be cleaned."

The announcement did not result in the drastic
housecleaning that some had speculated would come.
Rumors floated about a few people being disenchanted
after the revelation, but the general reaction was positive. A stake president in the East said, "I don't perceive
a problem. I've received calls from people who are as excited as they can be, and these people have been Southerners all their lives."
Which is not to say that acceptance came easily for all.
One member had made it clear for years that if blacks
ever got the priesthood, "that's the day I walk out the
door." The Sunday following the revelation's announcement, the man's stake president saw him at
church. "Did you expect to see me here?" the man
asked. "A lot of people didn't, but they never gave me
any credit for growing up."

in high Church councils, Ephraim
1 ven
Ericksen spoke his mind. His views someI

times cut across the g a i n of tradition, but
they were well considered and for a time,
seemed just what was needed.
Ericksen's crusading spirit was acquired in childhood.
His father served three missions for the Church and six
months in prison for "the principle." And as his education, which ranged from the Oneida Stake Academy to
the University of Chicago, brought him into contact
with modern thought, Ephraim's zeal turned naturally
and whole-heartedly to educating the Saints.
I

i

d

16 July-August

1978

In the days before truth was correlated, some believed
there was much in "the world" which would promote
the cause of Mormonism. B. H. Roberts challenged
young Mormons to acquire the academic skills and credentials to rout their critics, so Ephraim set off in 1908
for Chicago. When he returned, his head was full of
pragmatism, social gospel, evolution, and higher criticism. Nonetheless, he quickly rose to prominence in
Church education, and though he was later eased out of
ecclesiastical positions, his influence persists to this day.
In 1965, two years before his death, the University of
Utah established the E. E. Ericksen Chair of Philosophy,

and recently reprinted his 1918 dissertation, The
Psychological and Ethical Aspects of Mormon Group Life. In
the reprint's ldIntroduction," Ericksen's protege Sterling
M. McMurrin wrote, "His was the first and last generation of authentic Mormon liberals, and he was their
foremost philosophical spokesman."
The liberal Mormon, concluded Thomas O'Dea, "can
choose only between submission and personal disquietude or apostasy and suffering the guilt of deserting
the tradition in which he has been reared and to which
he feels great attachment."' Though some considered
him an apostate, to his dying day E. E. Ericksen thought
of himself as a loyal Mormon. No one ever accused him
of submissiveness, and as for personal disquietude,
Ericksen's answer was given in 1937: "Religion is a
crusade, not a consdation."*
Early Life
He was the second child of Bendt Jensen Ericksen's
fifth wife, Anna Sophia Danielsen, and his father
named him E ~ h r a i mEbvard. His early childhood
memories were of the One-room cabin and dry farm in
Preston, Idaho, where two of his father's three living
wives and their seven children eked out a living. Even
by pioneer stmdards they were poor-the~ had to kill
the family dogs when there was nothing left to feed
them, and bread and milk were standard supper fare.
In southern Idaho, Danes were on the bottom of the
social ladder. Despite Bendt's devotion to the Church,
he and his family were "Danisht'-a term of derision.
Ephraim remembered no friends in school; even the
teachers ridiculed the Ericksens' "foreign" ways.
working the farm, the railroad, and the canal, Ephraim was able to attend school only three or four months
each Year. But he graduated from the tenth grade at the
age of twenty-one and with his brother Alma left for the
Brigham Young College in Logan, coincidently situated
on the site of the old Church farm here Ephraim had
been born, 2 January 1882.
He ~ o r k e das a janitor to Pay tuition and support his
w~dowed mother. He 0~11ed only one change of
clothes, but his athletic prowess and good-natured
humor soon won many friends. His dogged persistence
in academic achievements won their respect, and he
was elected student body president.
Professor Mosiah Hall had been a student of John
Dewey; he introduced Ephraim to the ideas of his n ~ e n tor, the man
would beuxne E ~ h r a i d sm~odel
philosopher, and led him into critical biblical sch01SCOTT KENNEY is a grandson of Ephraim and Edna Ericksen.
Appreciation is expressed to Edna Ericksen for access to the Ericksen
papers, which constitute the major source of this study. Also to the
library staffs of the Univerity of Utah, Utah State University, and
Church Historical Department for supplemental material.
The Ericksen papers include, "Ephraim Edward Ericksen: His
Memories and Reflections," a 302-page autobiographical typescript
written in 1954-55; "Bendt
Ericksen,- Ephraimls 1955 biography of his father; the uncompleted "Mormonism in Philosophic
Perspective;" correspondence, lecture notes, reports, and copies of all
Ericksen's published works. Unless otherwise indicated, quotations
and incidents cited are contained in this collection, primarily in
"Memories and Reflections." Yh4MIA general board minutes are also
cited according to the dates indicated in the text.
'Thomas F. O'Dea, The Mormons (Chicago, 1957), p. 234.
gE. E. Ericksen, Social Ethics (Garden City, New York, 1937), p. 287.

In 1908 Ericksen set off for Chicago
to study philoso hy and prove
Mormonlsrn to t e world.
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arship. Professor William H. Chamberlin, recently returned from Berkeley, where he had studied personal
idealism under George H. Howison, taught the farmboy
only one course-but that was enough: "This type of
philosophy . . . struck me as just another way of
'The soul of man is eternal.' It was Mormon doctrine
taught by a philosopher." And it appealed to Ephraim's
Mormon missionary zeal: "My home and school environment had already implanted in me the desire to
preach and teach Mormonism, and now a philosopher
comes along to tell me that religion is p ~ ~ ~ o s and
op~y
philosophy is religion. It was practically impossible for
me to resist the call to become a teacher of philosophy."
And Elder
H. Roberts delivered a sermon at the
BYC that confirmed the decision as he challenged the
students to answer the scholars' criti&m of the church.
"I shall accept the challenge," Ericksen said to himself.
Since both Hall and Chamberlin had attended the
University of chicago, renowned as John Deweys
forum, in the fall of 1908 Ericksen set off with his brother
Alma (who was to become a lawyer) to study
philosophy at Chicago and prove Momonism to the
world.
The Church was Ericksen's reason for graduate
studies and during the Chicago years he often accompanied missionaries to their teaching appointments. On
Sunday afternoons the Utah students met in the
Ericksen apartment for "vigorous and sometimes heated
discussions on religion." Among the participants: Harvey Fletcher, Henry D. Moyle, Leon Fonnesbeck, Heber
J. Sears, Albert E. Bowen, and Leroy E. Cowles.
But Ericksen's ideas about religion were changing.
After his first year, he decided, "My year in philosophy
had certainly not destroyed my basic religious convictions. I was ready t~ give up some of the traditional
beliefs about miracles . . . and that there was only one
true church . . . but I continued to believe in the existence of God .
that he loved human beings
everywhere and that the sincere effort of persons and of
organized groups to advance the true and the beautiful
and just expresses God's will." This had been Chamberlids religious philosophy, and "to me it was Mormonism at its best."
Church school system superintendent Horace H.
Cummings thought otherwise. He informed Ericksen
that "the philosophy I was being taught at the University of Chicago was not the kind that was wanted by my
church" and
should I be given a position in the
Church school system I would be in for trouble." The
warning was not idle-in February 1911 the famous
BYU controversy came to a head; Henry and Joseph
peterson and ~
~ V. chamberlin,
l
~
h though acknowledged by Cummings to be "perhaps the strongest men
in the institution . . . from an educational standpoint,"
were forced to resign because of their insistence on
teaching evolution and higher criticism.
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Ephraim was serious in his desire to teach in the
Church school system, so he acted on Cummings's advice and transferred to economics, still "holding fast to
my philosophy," for "it appeared to me at that time that
a man of Mr. Cumrnings's type may not continue as
head of the system, and that the attitude of the Church
toward science and philosophy may change. . . .
"I regarded Church leaders as good men with whom I
might reason to the extent of convincing them that my
philosophy was just what was needed. It was probably
the teachings of William H. Chamberlin and my own
youthful spirit that made me thus optimistic; or it may
have been my faith in Mormonism as divine in origin
and destiny."
His professors in Chicago were of unusually high
caliber, and the impression they made on him was unf~rgettable.~
James Tufts, the department head who obtained a scholarship for Ericksen within days of his
amval, introduced the young man to the evolution of
morality, stressing the development of Old Testament
ethics and ritual and laying the foundation for
Ericksen's acceptance of higher criticism, reverence for
the ethical teachings of Jesus and the higher prophets,
evolutionary view of religious history, and belief in
ritual as symbol.
From Edward S. Ames, Ericksen appropriated the
idea that religious leaders "were in large measure
created by their people" rather than "by nature," and
from George H. Mead, he learned that the self is a social
being that develops in and emerges from interaction
with other selves, rather than an independent, selfsufficient entity.
The Student Becomes a Teacher
In 1910 Ephraim returned to Utah and mamed his
BYC sweetheart Edna Clark.4 The next year, with their
first child on the way, he accepted the post of principal
of the Church's Murdock Academy in Beaver, Utah
8JamesH. Tufts co-authored Ethics, the standard text at Chicago, with
Dewey in 1908. Sydney E. Ahlstrom designates Edward S. Ames as
"the country's most widely read psychologist" of the period. (A Religious H i s t o y of the American People, New Haven, 1972, p. 906). And
George H. Mead, a student of Josiah Royce, had, according to John
Dewey, "the most original mind in philosophy in the America of the
last generations. . . . 1attribute to him the chief force in this country in
turning psychology away from mere introspection and aligning it
with biological and social facts and conceptions." (Ericksen memoirs,
p. 118.)
'Edna Clark was born 19 November 1889 to Hyrum D. and Ann Eliza
Porter Clark in Star Valley, Wyoming. She raised five children while
serving one year in the Utah House of Representatives and six in the
State Senate. She was a champion of women's rights legislation and
presided over the commission, execution and installation of the
Brigham Young statue in the nation's capitol. As Ephraim said, "She
was the only woman ever to put Brigham in his place."
The major accomplishment of her service on the Primary general
board (1920-39) was the founding of the Trail Builder program.
Crippled for the last f i e e n years of his life, Ephraim received the
best possible care from his wife. During his last bed-ridden years the
almost constant care she rendered so patiently and tenderly is a tribute
to the remarkable character of the woman Ephraim married.
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which serviced all Latter-day Saints in the southwest
quarter of the state-a four-year high school, elementary school, teachers' college, and reformatory. His task
was not only to educate but also "to save young souls
wherever they may be found." With characteristic drive
and enthusiasm Ephraim and Edna entered into their
responsibilities-he as principal, teacher, fund-raiser,
branch counselor, athletic coach; she as substitute
mother, nursemaid, midwife, and entertainer.
Murdock Academy was housed in abandoned Fort
Cameron. Apostle Francis M. Lyman had told the Saints
that someday Murdock would become the great institution of higher learning in southern Utah. The foundation for a three-story building had been laid, but funding dried up and construction had stopped.
Shortly after Ericksen amved, however, the old assembly hall burned to the ground. "Some may have
thought that this was my personal contribution to the
cause, but I swear I did not do it. Yet all-students,
faculty, and principal, seemed to enjoy the big fire.
More than that, they whispered, 'We may now get the
new building completed.' "
Brother Lyman visited the site and was reminded of
his prediction. The Church renewed funding and a
two-story stone academy was completed.
Ericksen was a popular and outspoken principal. On
three occasions he was reprimanded by high Church
officials "for my attempting to make the school more
important than the whole Church." At one stake conference, Ephraim was called upon to speak. "I preached
a sermon on 'the eternal glory of education' and on the
sacred mission of the Murdock Academy." He stressed
the importance of boys finishing high school so that
when they went into the mission fields they could go
anywhere-even to the universities-and preach Mormonism without fear or apology. When he finished,
Elder Joseph W. McMumn of the First Council of Seventy arose and cautioned the congregation that when
the Brethren had a message for the Saints it would come
from a general authority; that what was needed was a
strong testimony, not worldly knowledge; that what
mattered was a spiritual witness-the grammar and
vocabulary were not so important.
But the apostle of education continued to bear strong
witness. "I know the Gospel is true-insofar as it is
interpreted correctly." And that meant "faith, charity,
and education. These three, and the greatest of these is
education."
In 1914 Ephraim was granted a leave of absence from
the Academy and completed his course work at
Chicago. In 1915 he began his thirty-five-year career at
the University of Utah, first as assistant professor of
philosophy, later as department head, and finally as
dean.
Since the summer of 1910, Ephraim and Edna had
been gathering material for a dissertation. They interviewed old pioneers who remembered the Utah War,
the United Order, and "the raid," and they received
help and encouragement from U. of U. President John
A. Widtsoe and Elder Joseph Fielding Smith, then
Church historian.
In 1918 Ephraim completed his dissertation and passed the doctoral exams in both economics and
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philosophy. The University of Chicago required that
dissertations be published, but the Ericksen household
had grown to five, and the necessary $300 was not
available until 1922. When it was finally published, The
Psychological and Ethical Aspects of Mormon Group Life
received favorable reviews and the few hundred copies
were soon sold out. The London Times praised Ericksen
and his work, and The Survey commented: "His recommendations for bringing Mormon life more in harmony
with American conceptions of democracy are particularly valuable because they are based on a sympathetic
evaluation of the lasting good in the original ideals and
the historical development of the group. . . . It is to be
hoped that this sane and idealistic analysis will have its
influence eventually on. the reconstruction of Mormonism. "
Of course, most Latter-day Saints were not interested
in a revisionist view of Mormonism, but a few friends,
such as Joseph Peterson, sent congratulations and encouragement: "Your book is . . . in eventual results
more beneficial to the Mormon people than is a treatment such as . . . others would want. . . . Don't let their
depreciation dishearten you . . . you have a real mission
there and in time will be recognized, as you are now by
many, as a real constructive agent in Utah problems.
The Mormon people are well meaning and liberal in

many ways; it is your right to fight for their future good
and intellectual freedom."
As Peterson indicated, the book was not well received
in some circles. It was reported to Ericksen that Dr.
Widtsoe had "declared it to be historically and scientifically unsound" to members of the B W faculty. It was
on sale for only a few hours at the Deseret Bookstore
before it was hastily taken off the shelves and returned
to the publisher.
Mormon Group Life simply was not the historical interpretation most Mormons were accustomed to. It
viewed the development of Mormonism not as the result of divine revelation, but as the product of adjustments occasioned by social and economic crises. While
he allowed that "Joseph Smith possessed the essential
traits of a prophet," Ericksen's understanding of
"prophet" was not the traditional Mormon view.
Joseph, he maintained, was made a prophet not only for
the early Saints but by them as well. "He received his
inspiration from the group and in turn reflected its life in
such a way as to give it restimulation. . . . It is true that
the whole life of the people was centered in their
prophet, but it is equally true that the spirit and power
of the prophet came from the group."
Historically, Ericksen divided his study into three
periods of "maladjustment:" between Mormons and
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taneous life expressed in play and song are genuine
expressions of the inner life of youth. Since these activities are true expressions of human nature, they constitute the best basis upon which a substantial character
program can be f ~ u n d e d . " ~
His first year with the YMMIA was one of intense
prepsation- Then, in October 1923, he announced a
Gentiles, Mormons and Nature, and New Thought and
Churchwide series of ten weekly recreation leadership
old ~ ~ ~ H~
t admired
i ~ ~~~~~~w~
~ isensitivity
~ ~ to~ the.
lessons. In November the recreation committee began
spiritual and emotional needs of his people in creating
motion pictures recommended for showing
the new religion. And he praised ~ r i ~ practical
. , ~ ~previewing
~ ~
in Church meetinghouses. In December, "Standards for
the environment and founding a
genius in
a lengthy
Social Dancing"
state. But he was not encouraged by the response of
jazz)
was
published.
Church leaders to the thud challenge.
Recreation soon became the largest committee of the
as ~ r i viewed
~ k it,~ had~ been
~
The present
MIA. "In fact," Ericksen recalled, "we were accused of
rising sincethe turn of the century. 1t was an internal
to create the philosophy, determine the polconflict between new modes of scientific and social
We were goin%
icy
and
the
program the entire
thought, and the old institutions of authoritarianism.
too fast to please the more conservative folk. 'Testimony
H~ criticized the hierarchial structure as undemocratic
and found tithing inequitable. ~~t it was the Hsell-outu of the Gospel is the purpose of this organization, not
'We are permitting the tail wag the
of traditional communitarian values to the capitalistic marble-~la~ing.'
dog,' were typical expressions. But we had on our side
profit motive that Ericksen criticized most severely:
the Superintendency (George Albert Smith, Richard R.
fl~hereis a growing tendency to take sides with the
and
J. Ballard)- And we
capitalistic class and with large corporations against the
laboring classes. The philosophy of the church leaders
1926, hundreds
youth
had earned
was at one beradical and socialistic; it is now censerthe right to compete in Churchwide contests at the
ward, stake, and regional levels converged for annual
vative and capitalistic. . . . The United Order is as far
from their minds as is socialism from the minds of the
June conferences in Salt Lake City to vie for awards in
poetry and essay writing, vocal quartets and choruses,
owners of large corporations."
orchestra,
band, drama, ballroom dancing, folk dancJoseph and Brigham had instituted Church industry
ing, instrumental and vocal solos, junior boys and girls
for the benefit of all members; now it was operated for
choruses, fife and drum, debate, retold story, declamathe profit of the few at the expense of the majority.
tion, field and track, creative arts, music memory, van
Church members, whose tithes and offerings
financed
and
Church businesses, had little or no voice in the enterIn 1928 priesthood and MIA meetings, both held on
prises.
Tuesday nights, Were restructured to eliminate competFinally, Ericksen found Mormonism to be undergoing
ing activities. After a fifteen-minute devotional, the men
a hardening of the arteries. "What Momonism needs
went to priesthood quorums and the women to YLMIA
today," he wrote, "is the vitalization of its institutions,
classes for forty-five minutes. The final hour was for
need to be put into use rather than merely con. when Momonism finds more glory in joint MIA activities. Friday afternoon and evening were
templated.
MIA recreation.
working out new social ideals than in the contemplating
Under this arrangement Ericksen felt that Church hisof past achievements or the beauty of its own theological
tory, doctrine, and testimony belonged to the priestsystem, it will begin to feel its old-time strength."
hood section, leaving the MIA free to concentrate on
In Church Administration
social interaction. But other board members disagreed.
Paradoxically, in 1922, the year these lines were pubThe Church had entered the recreation business as a
lished. E. E, Ericksen was called to the general board of
means to reclaim youth from
halls, debating clubs,
the
Men's
Improvement
In
fraternal orders, and other secular organizations. Scoutthe First
assigned
the
ing (adopted in 1911) and recreation had become the
''The chief responsibility for regulation of recreational dominant features of YMMIA, and to some it was getactivities," and Ericksen was given his first official opting out of hand.
portunity to "work out new social ideals" on a ChurchTo Ericksen there was no conflict. The MIA's "sacred
wide basis. He was appointed chairman of the new joint
was the development of well-rounded, moral
(young en and Young Ladies) Recreation Gmmittee.
prsonalities in a context of social justice and opportuniTo Ephraim Ericksen recreation was not just "fun and
ty. Detractors of recreation simply failed to recognize
his
games." Overcoming that mentality was One
the unity of spiritual and temporal experiences. Thus,
priorities: "There are certain attitudes of mind that have
for years there persisted a division bemeen the social
times and
to us from away back in
spiritualizers and the gospel spiritualizers. Fortunately,
. Many good people
are
the Puritan period.
differences were usually smoothed over and the board
willing to tolerate recreation as a sort of harmless enfunctioned with
harmony.
joyment are unwilling to give it the positive educational
~f~~~ more than eight years of chairing the recreation
and spiritual function which we are undertaking to asand
activities committees, Ericksen was
sign to it. . . . The soul of man, we are taught, is a union
called to create an experimental senior department enof body and spirit. . . . In the activities such as running,
jumping, boxing, wrestling, dancing, and the spon'M.1.A. Hand Book (Salt Lake City, 1928), pp. 30-31.
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between new
institutions.
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compassing men and women twenty-four to thirty-five.
Ericksen and Elsie Talrnage Brandley wrote the first
manual, Challenging Problems of the Twentieth Century,
published in the midst of the Depression.
From the standpoint of content, method, and sources,
the manual is exceptional, if not unique, in LDS literature. It emphasized social problems and cultural enrichment, largely ignoring gospel fundamentals.
Numerous non-Mormon articles were included as
suggested readings, and members were encouraged to
look beyond the Church as well as within for social
direction.
For example, in the lesson "Religion and the New
Intellectual Life" Ericksen wrote: "Religion is not to be
defined as a system of beliefs or as any special type of
rituals or institutions. It is a way of living in which in its
inner aspect is seen the spiritual and purposive control
of life and in its outer aspects is seen in its active participation in the promotion of the highest ideals of life. . . .
With such a definition of religion, science and
philosophy become not its enemies but its most loyal
friends. When, in the true spirit of investigation, new
and more adequate interpretations of nature, of human
life, and social institutions come into being, religious
faith is stimulated to seek for a finer and brighter future.
It also provides more adequate tools with which to work
in preserving and promoting the finer values."
The accompanying discussion questions are indicative
of the manual as a whole:
"1. What are some of the new intellectual achievements that impose a reconstruction on traditional religious thought?
"2. Can you support the proposition: the controversy
which is going on under the name of religion and science is not in reality between these two great fields of
experience, but a battle between new thought and old
institutions?
"3. Does religion have the responsibility to settle
questions of scientific and intellectual character?
"4. Is the responsibility of religion to prepare men (a)
for life, (b) for death, or (c) for both life and death?
"5. Is the function of religion to conserve old beliefs or
create new values?
"6. Is the Bible a textbook to guide science or is it a
history of the development of the spiritual life?
"7. Which is more nearly the function of religion: (a)
to conserve inherited beliefs, (b) to promote new and
more adequate scientific ideas, or (c) to employ new
scientific and philosophical ideas in the interest of finer
faith and more abundant living."
The experimental year was a success, and the popular but controversial manual was expanded for 1932-33,
"supplemented with Latter-day Saint literature." Again
the authors dealt with a wide range of social issues:
trends in education, unemployment, community
health, family life, leisure time, isolationism in foreign
policy, religious change, social injustice and capitalism.
The modernist approach was retained:
"The new conditions of social and economic life tend
to render old standards obsolete. We have within a
century passed from a life highly individualistic and
domestic to one requiring cooperative effort. And with
this change have come new standards of social duty,
new moral obligations."

Members were encouraged to look
be ond the Church, as well as
wi hin, for direction.
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Again the program was popular, and in March 1932
another course was approved, "Social Changes and
Spiritual Values." Seven areas were to be covered:
Changes in Economic Life, National and International
Movements, Movements in Community Welfare, Developments in Education, Movements in Recreation and
Leisure Time, The Family, and Faith in the Age of Science.
In January 1933 an investigating committee reported
"that a survey made of the stakes relative to the present
[senior department] program showed only three unfavorable reports out of twenty-nine."
Progressives on the board were riding high. Ericksen
headed the senior department, and two of his allies
were also department heads: Herbert B. Maw, dean of
men at the University of Utah and later governor of
Utah, was chairman of the M-Men, and Arthur L.
Beeley, head of anthropology and sociology at the university, was chairman of the adult department. A letter
to Ericksen from a liberal colleague on the board dated
14 May 1933 reveals the attitude of several:
"I was delighted recently to get your interesting and
newsy letter, commenting so critically-yet constructively-on things at home. I share with you that same
feeling about our common life. We long ago ceased to
'cross the plains,' it seems to me. Why, of all people, we
should be so conservative and backward in social development during these times is hard for me to see.
Whatever the ultimate reasons are, certain it is that the
policy of the Church (and therefore the State) is wholly
determined by old men whose outlook is retrospective,
and whose conception is the pre-modern, anti-scientific
one. If there is ever to be a renaissance of Mormonism it
must come soon or it will be too late. Moreover, it will
have to come through a drastic shift in policy and a
courageous realignment of social and moral values. For
instance, it's about time we had an international conscience in the Church. Notwithstanding our missionary
system, with its thousands of returned missionaries
from most parts of the civilized countries of the world,
we are still a parochial lot. Once we can shift our emphasis from the word of wisdom and tithing, etc., to
such issues as world peace, raising of educational standards, we shall, I think, begin to make progress and
'restore the ancient faith.' But this is heresy, so our
colleagues of the Board and the Quorum would say!
"I am afraid I can never be again content to subscribe
to the existing social and economic program of the
Church. This year abroad has convinced me of the imperative need of social planning for the 'here and now.'
Civic education, with a local, a national and an international objective, it seems to me, is the great need; not
only in Utah, but throughout America and the Western
world. But why not begin in Utah! The term Mormon
might just as easily (in fifty years from now) connote
social planning, unique social and educational institutions, as it now suggests polygamy. . . . Moreover, if
such objectives are to be realized, the initiative must be
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however, as events of 1933 brought about a change in
the intellectual leadership of the Church and an emphatic denunciation of the liberal atmosphere which had
permitted such notions to germinate. In April, President
Heber J. Grant reached outside the quorums of general
authorities to pick J. Reuben Clark, former Ambassador
to Mexico, as his Second Counselor. In July, James E.
Talmage passed away; in September, B. H. Roberts. In
November, Apostle John A. Widtsoe returned from six
years as president of the European Mission and four
months later was called to be commissioner of education
for the Church.
Ericksen had clashed with Clark years before when
the philosopher had campaigned for the League of Nations on the University of Utah campus. The two men's
attitudes on education, religion, and politics were
diametrically opposed.
In late October President Clark made some remarks
which created an uproar on the general boards.
"We should ask the First Presidency to revise our
assignment or officially give us new instructions as to
our field," declared Axel A. Madsen.
"We should make a clean sweep of our two boards,
honorably releasing at least fifty percent of the older
members," said Ann N. Cannon.
"We must analyze our programs and know what are
our fundamentals. . . . We all work in committees until

E.E. and Edna at
'The House of Ephraim",
their summer cabin, 1941
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port was presented. In the discussion which followed,
the question was raised "as to whether the lesson work
for this department should be more along religious lines
and whether the department is meeting the purpose for
which it was created." Other members pointed out that
"MIA enrollment and attendance has been greatly increased since the establishment of the senior department, and that many people are becoming interested
who have not heretofore responded to other courses of
study."
But at the end of the meeting Elder Widtsoe "commented on the abundance of material contained in many
of the manuals and said that much of it was beyond his
comprehension. . . . He further stated that unless we
flavor all we do and all we have with the message of the
Prophet Joseph Smith, we are far afield, adding, 'If this
organization intends to give extension courses like the
University of Utah, we are missing our purpose.'."
At the next weekly board meeting, Superintendent
Smith appointed a special survey committee to examine
the goals of the MIA: "to study our assignment with a
view of emphasizing the correlation of our departments
and the unifying of our MIA work." Arthur L. Beeley,
Axel A. Madsen, Ephraim E. Ericksen, George Q. Morris, George R. Hill, Oscar A. Kirkham, and Herbert B.
Maw were the YMMIA representatives. John A.
Widtsoe was appointed chairman. His diary indicates

that seven or eight committee meetings were held between November 24 and January 8.
Ericksen reports that he and one other (probably
scar A. Kirkham) attended all the meetings, but "for
reasons best known to themselves the [other YMMIA]
representatives . . . did not attend the meetings regularly. Dr. Widtsoe worked hard to satisfy what he
thought were the needs of the youth of Zion. He prepared the entire document, presenting it part by part at
different meetings of the committee for their approval.
. . . The sisters were equally faithful in their uplifted
hands. The man who sat by my side said little or nothing that I recall. . . . I . . . did what I could to salvage
some of the things that seemed most dear to me but
received no support."
On 10 January 1934 Elder Widtsoe reported to the
general boards on behalf of the special survey committee. He distributed copies of a document titled "General.
Plans and Policies for MIA Study Courses," noting that
the outline was to guide the departments in manual
preparation, "and added that the committees were to
feel free in making whatever changes they felt necessary
which would be to the best advantage of the work in
their particular departments.''
The general theme was "To Help Make Real Latterday Saints." Each age group was given an aim or theme.
Finally, it was recommended "that an editorial committee be appointed by the executives to edit all manuscripts for study courses, programs, and activity outlines with the assistance of the author as to content and
form."
In the proposed editorial committeeEricksenundoubtedly saw the end of the independent departments,
and-given the likelihood of Elder Widtsoe being appointed chairman of that committee-the end of the
social orientation Ericksen and others had worked for.
"The Church is run by inspiration, not by committee,"
he was reminded.
"1 told them that I thought a report of this kind should
be the result of the deliberation of the entire committee.
It was not that. It was the work of Dr. Widtsoe and the
committee serving merely as a rubber stamp. This was
true but might as well have been left unsaid."
After a lengthy discussion the Widtsoe motion was
Ericksen was
in his CO'leagues who voted for the report publicly but privately
sided with him. "In the meeting they were on the Lord's
side; after the meeting they were on my side."
He left the room intending never to return. Distraught
and depressed, he asked himself, "Why should I continue to serve in an organization that does not really
want what I have to give? Were my friends really sincere
when they praised and published everything that I
written? Does an authoritative Church really believe in
the cooperative effort of its members?'
Two or three weeks later, he returned. Arthur L.
Beeley succeeded in having a joint committee appointed
to study the attitudes of youth toward religion. If the
Widtsoe committee could not be diverted from its "gospel" oriented crusade-the survey committee continued
to meet, hammering out a lengthy report-perhaps
another special committee might be able to influence the
board through the findings of such an investigation.

"The new conditions of social and
economic life tend to render old
standards obsolete. --MIA
manual, 1932.
If

On February 7, chairman George Harris reported, "It
is generally conceded that there is a strong tendency for
our young people, many of them, to take an attitude
against our orthodox beliefs." He cited a prayer published in the Delta Phi [an LDS fraternity] Bulletin as
background on the religious attitudes of young people:
"Dear God, our Father, we remember before thee this
Sabbath morning the great free souls who have been
aowded from Thy Church-noble men and women
whose spiritual freedom was greater to them than life.
Bring them back, Father, into our communion again.
Touch their hearts with understanding. Help them to
forgive us. And we pray Thee, Father, touch also our
hearts, for we have become hard and cold with our own
self-righteousness. Our hearts are now filled with sorrow and remorse for our sins. We have crucified many
and driven them out of Thy Church, thinking we did
Thee service. And now before our eyes this morning
this vast procession marches, made lonely through our
exclusiveness, crushed by our ignorance. Help us to
make our Church inclusive-not exclusive; creative not preservative. Help us to be tolerant with intolerance. May Thy Church, through us, be a light unto the
world, a light of freedom and peace, love and good will,
where personal character and social justice may not die
out."
Sister Helen S. Williams found that "youth is beginning to feel that information becomes obsolete unless it
is replenished constantly with material to meet changing situations. . . They have no desire to pull away,
but they feel that the shoe that fit a generation ago
refuses to go on the foot today. Human nature has not
changed, but the conditions of life have, and the Church
refuses to absorb new ideas."
Arthur
Beeley discussed the critical attitudes of
youth and then said: "1 feel that they think we need a
renaissance of leadership, a rebirth of leadership. They
feel that we need to redefine our purposes in
of
this distressingly challenging world. They feel (and this
is where I think their faith is sound) that there is in
~~~~~i~~ the best principles of truth. . . B U ~we
need to =define those principles in the terms of 1934,
not in terms of 1834."
He concluded with a plea to give youth the opportunity "to participate in the leadership of this church. That
participation has been denied them, in general. . . . And
I am wondering if there isn't sanity in encouraging them
in the hope that they might participate in plans which
will affect the future-the future in which they will have
to live."
Two weeks later, five returned missionaries from the
University of Utah were invited to candidly discuss their
attitudes with the Board. Generally, their remarks reflected the approach of Ericksen, Beeley, and other
e
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progressives. The effect was to hopelessly split an already divided bard.
Nicholas G. Smith feared a widespread apostasy from
the Church.
John F. Bowman declared that one reason many
youths were losing their testimonies was "that we have
preachers in the Church and leaders in the Church,
sometimes in high places, who don't believe those Gospel things, and the young people have great respect for
these leaders. . . . For that reason, I think possible it
might be a good idea if the Church had some sort of
censorship on preachers and the type of preaching we
have. . . . We preach too much philosophy and too little
spirituality."
On the other hand, countered Ericksen, "If I am eternally challenged, 'Do you believe this-a, b, c, d,' if I am
constantly put on the spot, well I begin to quiver. In
other words, anything begins to shake when you are
constantly asked to analyze it. But if we wholeheartedly plunge in and say, 'Let us build up the finest
community the world has ever seen,' they will not ask
whether our leaders are inspired men.''
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That ideal community would be characterized by excellence of social iustice, economic iustice, intellectual
integrity, and ap+reciatibn of the A s . To-achieve that
ideal in the modem world required "careful consideration of our situation," constant reinterpretation of religious teachings in light of new scientific discoveries,
and "scholars who have faith in Mormonism." He concluded:
"I would like to see the young men remain loyal to
this Church. I would like to see my own boys remain
loyal. But I am confident that if they remain loyal, it will
be because we face them honestly and frankly with their
difficulties and permit them to investigate and go as far
as they want. God is on the side of truth and we should
have enough faith in our Church, enough faith in our
cumulative theology, to permit any sort of investigation."
Other board members commented that there was an
apostasy occurring among the youth of the Church due
to secularization and/or ineffective Church methods in
counteracting the trend. Though they disagreed as to
the extent, the causes, and the remedies, it appeared
that most agreed on one thing. Something needed to be
done. And it seemed that another survey committee
would be appointed to investigate the situation until
Elder Widtsoe observed that the Twelve had already
begun a Churchwide survey. "The survey now under
way is the property of the Council of the Twelve. It is
just beginning. . . . Certainly it would be unwise for two
branches of the Church to go ahead along the same
road, not knowing what the other is doing." The proposal for a Churchwide survey conducted by the MIA
was tabled-and with it, any hopes the modernists
might have held for demonstrating what they considered to be the needs of the present generation.
On 14 March 1934, Elder Widtsoe presented the
twenty-eight page report of his committee, consisting of
nearly two hundred points covering purposes, divisions
of activities, organization, courses of studv. and recommendatibns."It was signed by all eight YLMIA representatives, but by only half of the men. Axel A. Madsen, Arthur L. Beeley, E. E. Ericksen, and Herbert B.
Maw did not sign.
Introducing the report, Elder Widtsoe commented,
"We regret that several of the committee members were
unable to attend the meetings, for it placed a heavier
burden on those who took part in the proceedings." It is
not known if Ericksen attended this committee's meetings from January 10 to March 14-presumably not.
The report requested definition and clarification of the
MIA assignment from the general authorities and recommended a general correlation committee of auxiliary
executives to "clanfy the fields of the respective auxiliary organizations." It called for standing MIA committees to edit publications, survey and evaluate programs and guide leisure-time activities.
The Purpose of the MIA was defined under ten articles, including:
"The dominating purpose of the MIA is to establish in
the hearts of the members 'an individual testimony of
the truth and magnitude' of the Gospel as restored by
the Prophet Joseph Smith. This is to be accomplished by
teaching the 'eternal principles of the great science of

life,' the Gospel of the Lord Jesus Christ; by teaching all
other commendable things; by the development of the
personal gifts of MIA members; and by showing how
personal gifts may be used in applying the eternal principles of truth to daily life.
"Another purpose of the MIA . . . is to help the members win happiness in life b teaching them the importance of choosing correct li e activities, and of carrying
them out in the proper spirit and manner."
Study
were
built around a
framework. A text, such as might be used in schools or
other secular institutions, would be unacceptable for
purposes because the absence
tion."
Following the Widtsoe presentation. "E. E. Ericksen
informed the Board that he thought our MIA objectives
were not clearly enough stated, and also submitted a
paper which he had prepared which in his
should be set up as objectives of the MIA." -Ericksen
yield.
Beeley
submitted a brief
minority statement.
Ericksen warned against confusing recreation and
testimony-building. "To attempt to create an 'individual
the truth and
out of a basketball game . . . it seems to me is entirely
Purposes
futile and n~oreover may defeat the
which they now serve."
He objected to a testimony cult. "An individual testimony and insight into the magnitude of Mormonism
are themselves instrumental to higher and more ultimate values. Namely, the development of personality,
the love of truth, of beauty and of righteousness. Unless
a testimony is viewed in this light, it may actually stand
Progress- With many
in the
further
good folk, the search for the good life ends with a
testimony."
Finally he disputed the "search for happiness." "Nor
do 1 believe the MIA is carried on for the purpose of
enabling its ~ ~ ~ bto e'win
r shappiness'. [Happiness] is
a feeling that accompanies activity rather than an end
which we seek or ought to seek. . . . The MIA is more
concerned with the kind of life that gives happiness
than with happiness as an end in itself."
Ericksen offered three substitute goals: The love of
truth, ''cultivated through frank and free discussion of
any matter in the field of science, religion, history, or
~ h i l o s o ~ h love
~ " ; of beauty, through "a rich and varied
program in literature, music, art, dramatics, esthetic
dancing, and the study of the beauties of nature"; and
the love of virtue and the development of goodness#
through "many cooperative enterprises in which youth
actively participate."
These were the three values Ericksen felt to be, in the
highest sense, spiritual and eternal. They also provided
"a common basis for cooperation" with virtue-loving
non-Mormons. "We may accomplish more if we magnify common spiritual objectives than if we exaggerate
differences. "
While few board members
have taken
Ericksen's ecumenism seriously, several undoubtedly
viewed his naturalistic ~hilosophyof religion as a significant symptom, if not a cause, of what ailed the
Church. The Ericksen-Beeley reports flew in the face of
the emerging orthodoxy. Their courage/tenacity/

individual who does not
accept the fulness of these
doctrines . . . 1s not a Latter-day
Saint."
f
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stubbornness/rebelliousnessmade continued service on
the board unlikely and they knew it.
Shortly before his death in September 1934, Anthony
W. Ivins of the First Presidency went to dinner at the
home of his son-in-law, Gordon Hyde. The Ericksens
and another couple were also invited. N~~~the end of
the meal President Ivins told the group that ~ l d
Widtsoe, who was writing a biography of president
Grant, had been keeping the President informed as to
the MIA situation, and that U A a~ meeting in which
President Grant, his two Counselors, President A. W.
Ivins and J. Reuben Clark, and the Superintendency of
the YMMIA, G~~~~~~ l b ~smith,
rt
~ i ~ R.h Lyman
~ ~ d
and ~
~J. ~ ~l l l were
~ ~ present,
di ,
~president Grant
expressed indignation at the Superintendency for not
getting rid of three board members, Ericksen, -and, In
response, President Ivins said, 'Heber, Heber, Heber, I
object to any man being tried without their presence to
hear the charge!r
~ f t ~president
~ ~ lvins
~ dwalked
~ the
, ~ . i out~ k
to their car, and, according to ~d~~ ~ r i ~ "he
k held
~ ~ ~ ,
my husband's arm, and looked him square, and said,
J
B ~ r i~ ~ yourre
k ~ ~ a~great
~~ ,man.
~ you will
~ make
~ a
contribution wherever you go. I want you to know I ask
for no higher or better place in the hereafter than the
place where you go.r ~h~ tribute must have been a
great boost to a man who was passing through one of
the most excruciating trials of his fife.
A few months later-23 January 1935-David 0.
McKay, who had replaced Anthony W. Ivins in the First
Presidency, announced the decision to release the
YMMIA superintendency, due to their workload as
general authorities, and with them the entire board.
When the board was reorganized in April, fourteen of
the thirty+even were retained. TO no one's surprise,
Ericksen was not among them.
Fortunately the release came at a time when good
feelings had been restored among the board members.
1, November Ericksen publicly apologized to the board
for his january remarks. "superintendent smith, in behalf of the boards, expressed appreciation to Brother
Ericksen for his fine attitude, and stated that the intident was now considered past history and that any ill
feelings shown were now moved aside. Brother Smith
added that Brother Ericksen had done more than he
could have expected of anyone, and that he was deeply
grateful for his fine attitude."
Faithful Unorthodoxy
Ericksen believed the release was probably necessary
and, in the end, a good move. Nevertheless, it was a
heavy blow. After thirteen years of dedicated service,
the Church seemed to have no further use for his energies, and he turned to his book Social Ethics (1937).
In 1938, after a hiatus of three years, Ericksen was
called to teach the high priests group in his ward, which
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he greatly enjoyed. But when, in October 1939, a newly
called group leader requested E. E. Ericksen to be his
first counselor, the question of Ericksen's orthodoxy
was raised. The stake presidency interviewed Ericksen
to ascertain his belief on the fundamental principles of
the Church. On November 3, the presidency reported
that Ericksen was not orthodox, and he was not appointed. In fact, he was immediately released as teacher
of the group.
In order to understand the climate in which Ericksen
was declared "unorthodox,"'we refer to an address delivered by President J. Reuben Clark on 8 August 1938 at
the summer convocation of seminary, institute and
Church school teachers. The rooting out of worldly and
unspiritual influences which had taken place in the MIA
in 1935 continued now in the Church educational system with this hard-hitting speech. President Clark declared the "positive facts" which "must all be honestly
believed, in full faith, by every member of the Church,"
i.e., the virgin birth of Jesus and his literal physical
resurrection; "that the Father and the Son actually and
in truth and very deed appeared to the Prophet Joseph";
and "that the Prophet's successors, likewise called of
God, have received revelations. . . .
Furthermore, these facts "and each of them, together
with all things necessarily implied therein or flowing
therefrom, must stand, unchanged, unmodified, without dilution, excuse, apology, or avoidance; they may
not be explained away or submerged." And "Any individual who does not accept the fulness of these doctrines . . . is not a Latter-day Saint."6
When asked his beliefs concerning these points,
Ericksen was unable to answer in the prescribed manner. To his stake presidency's question, "Do you accept
Jesus as literally the Son of God, and the Savior of the
world?'Ericksen replied, "I believe Jesus is the truest
revelation of God to man. And as a great spiritual
leader, He has set the ideal for humanity, and in this
sense He has become the savior of mankind." As to the
miraculous conception, crucifixion and physical resurrection, "I confess I am not inclined to accept this without question. These accounts of Jesus originated in an
unscientific a e and were transmitted in tradition and
recorded by t ose who placed no check on their imagination. I therefore regard them to be hardly reliable as
the foundation of religious faith."
Similarly, "I believe that if there ever were a prophet,
Joseph Smith was a prophet in the sense of one who
initiated a great spiritual program and inspires worthy
ideals. In this sense Joseph Smith was not only a
prophet, but a great pro bet." ~ u as
t to the critical
question of the facticity o the first and subsequent visions, Ericksen was not sure.
,I
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Ericksen was a heretic. President Clark had said, "For
any Latter-day Saint . . . to explain away, or misinterpret, or evade or elude, or most of all, to repudiate or
deny the great fundamental doctrines of the Church is
to give the lie to his intellect, to lose his self-respect, to
bring sorrow to his friends, to . . . bring shame to his
parents, to besmirch the Church and its members, and
to forfeit the respect and honor of those whom he has
sought, by his course, to win as friends and helpers."
In the fall of 1938 all such persons were asked to
resign from the Church educational system. In Janua
1939, E. E. Ericksen was released from teaching the hig
priests.
Yet he continued to consider himself a "real" Mormon: "I hope and pray earnestly that my sons and
daughter will not permit this experience of their father
to interfere in any way with their loyalty and devotion to
the finer ideals which Mormonism stands for. I pray also
that in the near future, the leadership of Mormonism
will recognize the need for greater tolerance and will
include within its system all the finer things that higher
education stands for. For surely, true spirituality must
be open minded, tolerant and critical, seeking truth
from all sources. Mormonism needs the loyal devotion
of all men and women of education as it has never done
before. Do not forsake the cause."
At stake conferences, old friends among the general
authorities continued to invite the Ericksens to sit on the
stand, and President George Albert Smith continued to
visit the professor on personal matters. But it was
primarily Ericksen's own buoyant spirit that sustained
him. To Alma he wrote:
"My Church duties are few but important. I go to the
high priest meetings about once a month and with
proper humiliation and faith give the brethren a bit of
true Christian philosophy. In the same spirit they listen
attentively, yet prefer 'to remain on the Lord's side.'
[My block teacher] visits me at least once a month, and
in the kindest spirit of the gospel provides me with
insight into the deepest theology of Mormonism. To all
of this I listen and return to him measure for measure
my own FOOLosophy."
His irrepressible sense of humor stood him in good
stead through the years of official indifference. When
his brother Alma was called to a bishopric, Ephraim
wrote:
"I am also pleased to be reassured that your
ecclesisasticalbrethren of Berkeley still look u on you as
a man of faith and in whom they may [trustfthe youth
of Zion. And that reminds me, before I got my Great
Dane I too enjoyed their confidence. But there it ended.
They thought, I suppose, that a man who could be led
about by a dog was not a reliable spiritual leader. That
insult to my faithful companion left in me a wound that
never did heal. I feel more secure in the presence of that
breed of dogs than I do in some birds perched in high
places."
H ~ w e v e rmuch confidence E.E.'s great dane may
have reciprocated, other watchdogs were not so trusting. Since publication of his Social Ethics in 1937,
Ericksen had used it as a text for his classes at the
university. In his 1938 statement President Clark attacked ethics as a gospel counterfeit: "To make of the
Gospel a mere system of ethics is to confess a lack of
faith, if not a disbelief, in the hereafter. Furthermore,]
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one living, burning, honest testimony of a righteous
God-fearing man that Jesus is the Christ and that Joseph
was G O ~ ' S prophet, is worth a thousand books and
lectures aimed at debasing the Gospel to a system of
ethics or seeking to rationalize infinity."
And in his 1941 baccalaureate address at the University of Utah, Elder John A. Widtsoe camed the battle
against ethics to the doors of public education as well:
"The covetous man may insist that he does not steal or
lie, that he is neither immoral nor murderous. But, a
little inSpectiUII will reveal that he does not lie or steal
because he might be caught and Sent to jail; that he is
moral because immorality might fasten an unspeakable
disease upon him; that he commits no murder because
thereby he might lose his own life. He is an ethical man.
That is, his code of life is chiefly for self-protection.
Ethics exists for selfish good. It provides for a smoother
and safer life in society; but it does not take God into
account. . . . Ethics and religion are poles apart."
While there is no direct evidence that either Clark or
Widtsoe had singled Ericksen out, there are some passages from Social Ethics they would have found offensive: "It is admitted that above and beyond these
[natural] forces there may be spiritual powers which
man does not comprehend and over which he has no
control. But surely, from the standpoint of progress
toward a larger and more final adjustment of man to his
social and physical environment, surrender to a feeling
of dependence upon an unknown power can only result
in moral chaos and spiritual bewilderment. . . . The
greatest foes of spirituality are indeed such obnoxious
things as bigotry, autocracy, dogma, superstition, and
prejudice-all of which, curiously enough, may parade
in the cloak of religion."
On the other hand, "To ignore religion is to neglect
perhaps the most important single element of the ethical
life. . . . The moral life as a creative process expresses
itself in its highest and truest form when its ideals are
religiously inspired, when its values are motivated by
the religious impulse. . . . Deprived of its [religious]
support, moralit lacks emotional enthusiasm, wholeheartedness, an true devotion. It tends to become individualistic and temporary, enduring social loyalties
yielding to mere expendiency."
Prophets and Priests
In "Priesthood and Philosophy," delivered to the
A*s, Science and Letters in 1957r
Ericksen distinguished between prophet and priest. The
priest is concerned with ritual and belief, unity and
For authority he turns
sacred
of any new
and the past! and is generally
ideas in philosophy or science. Prophets, on the other
hand, are concerned with moral living, personal initiative and social reconstruction. They look to the present
and the future, and the effects of actions in determining
their moral values. "For the one the Lord has spoken,
for the other the Lord is speaking."
Joseph Smith was both prophet and high priest, as
Ezekiel. Ideally, Ericksen thought, the two should work
together. "The Momon community has accepted and
elaborated the priestly institutions and traditions but
appears to have neglected the critical and creative contributions of the higher pro hets." Though he acknowledged that "the priestly cu ture has served as a stabilizing factor, conserving values and maintaining a unity of
purpose in community life," Ericksen's sympathies
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were clearly with the prophetic. "The Mormon cornhas priests by the hundreds of thousands, but
few prophets; and with few exceptions, their prophets
have been more priestly in their philosophy than
yet Ericksen remained optimistic. In January 1959 he
invited to respond to a paper by Dr. R. Kent Fielding, assistant professor of history at Brigham Young
University. In his paper, "The Concept of Stages in
Mormon Historical Development," Dr. Fielding maintained that "Mormonism made the decision for censervatism against democratic ideas and organizational
forms in 1837." There had been episodic recurrences of
liberalism, but through general authority addresses and
employment standards "the Church has its liberals well
in hand." For Fielding "the pattern of the future seems
clear."
Not so clear for Ericksen. He refused to leave the field
to the priests. "The Priest and the Prophet will always
be with us, I predict; the one to advance the Promising
New and the other to defend the Hallowed Old." He
pointed to the increased level of education in the
Church and the critical thinking espoused by the young.
"Creative thought in Mormonism is not going to be
depressed," he concluded.
Belief in an emerging class of scholars, able and willing to use the critical method within their heritage, gave
Ericksen the hope to begin a new book, "Mormonism in
Philosophic Perspective," in 1956. Extensive notes still
exist for most chapters, but the manuscript was never
finished. There came a point, probably in 1962, when he
threw down his pencil and told Edna he was finished.
already said too much. ~t doesn't do any good to
with it anymore.u on 23 December 1967, at the
go
age of eighty-one, the crusading philosopher passed on
his cause to a younger generation.
1, a .,,-page
statement on "The Prophetic
Philosophers" Ericksen described the role he had hoped
to fill in ~
~
~
~
U B there
~ ~are philosophers who believe it their obligation not only to examine religious beliefs, moral standards, and social institutions but also to evaluate them
in the light of present conditions and point out the
direction of religious thought and social possibilities.
. . . Although the philosophers do not 'preach,' and
make no pretensions of authority . . . they do teach the
youth of the Church the principles of scientific methods,
principles of ethics, logic, metaphysics. They do not, to
be Sure$ treat
Church
but
im~lication their methods and scientific ideas and philosophical
principles effect the basic assumptions of M ~ r m o northodoxy.
"They may not claim supernatural insight or power,"
he said. "They may even hesitate to say that they speak
for God, but in their own heart of hearts they believe
they do."
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Papa Married a Mormon
John D. Fitzgerald
Western Epics, 1976
298 pages, $7.95
'
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Papa
3 Married a Mormon is
the story of one of those
A MORMON
3 ' . - -,-T~%
"mixed marriages"
against which we heard
so many dire warnings in
the stake conferences of
Youth. Indeed, in
attempting to reconcile
the conflicting demands
of love and religious beliefs, Papa and
Mama were married four times-twice
in civil ceremonies, once by Mama's
Mormon bishop and finally, by Papa's
Catholic priest.
First published in 1955, Papa Married a
Mormon has been reprinted for a new
generation of readers by Western Epics.
It is the delightful story of the family of
Tom and Tena Neilsen Fitzgerald. Papa,
Tom Fitzgerald, came to Utah Territory
in 1884 in search of his lost brother,
Will. He found him to be the leading
citizen of Silverlode, a mining camp in
Southwestern Utah-a gambler
extraordinary, proprietor of the White
Horse saloon, the quickest draw in
town, and publisher of the Silverlode
Advocate. Eventually, Tom buys the
paper from his brother and it becomes
one of the few Gentile papers which is
not anti-Mormon.
Nearby to Silverlode is Adenville, the
Mormon settlement, where Tom meets,
courts, and eventually mames Tena
Neilsen, despite the bitter opposition of
her family and bishop. Tom and Tena
settle down in Adenville, and over the
course of the next few years raise their
family of five children.
Life in Adenville is uncomfortable for
both the Fitzgeralds. Tom finds himself
, in limbo between the "rough and
tumble" of Silverlode and the closed
ranks of the Mormon settlement. At first
ostracized by her co-religionists Mama
ultimately becomes beloved in both
communities because of her "midas
1
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touch" -the ability to turn the less
desirable characters of both Adenville
and Silverlode into sober, industrious,
productive citizens. Even fanatical Aunt
Cathie who descends upon the
Fitzgeralds to save them from paganism
(Mormonism), is eventually softened by
Mama's patient love and becomes a
Mormon herself.
Indeed, both the Fitzgeralds, Mama
particularly, seem too perfect to be
human. The few times that Mama
becomes angry, for example, follow
extreme provocation and her anger
always leads to a change for good in the
family. The perspective of the
author-that of an adoring child who is
the family chronicler-is the cause of
that idealized presentation. Characters
in the book are polarized into "good
guys" or "bad guys" depending upon
how they are viewed by the family.
Consequently, the reader is deprived of
the opiortu&ity to know the c&tral
characters as they are. This incomplete
perspective keeps the book from being a
"Mormon classic"-whatever that is.
Yet, the book has a great deal to tell us
about the Mormon past. One of the
most interesting aspects of the book
deals with the interface between the
Mormon town, Adenville, and the
Gentile town, Silverlode, and its
railroad-town successor, East
Adenville. The Mormons grew
prosperous by selling meat and produce
to the miners of Silverlode, but no
Gentiles from the camp were allowed
into Adenville without the permission
of the bishop. The mercantile aspects of
Adenville go from the sublime to the
ridiculous when Mama, who was
unwelcome in the Mormon stores
because of her mixed marriage, is forced
to trade with the Jewish merchants of
Silverlode, who in turn bought their
goods from the Mormon merchants!
There are other aspects of the Saints
striving to be "in the world but not of it"
with equally perplexing results. Such
circumstances are not entirely foreign to
contemporary Mormon-Gentile
relationships either.
Packed with action and excitement, Papa
Married a Mormon presents an
interesting picture of everyday life, and

Mormon-Gentile accomodations, in
Utah in the years preceding statehood.
The trials and triumphs of the
Fitzgeralds are portrayed with warmth
and love; the reader only wishes he
were allowed to see them more
completely. Nevertheless, this book is a
delightful experience for a reader of any
age. Western Epics should be
congratulated for bringing this popular
book back into print and encouraged to
reprint other volumes of Mormon
history and literature.
Susan Tuber
SUSAN TABER,a native Utahn, is a graduate of
Stanford University. Currently she lives with her
husband and four children in Nashville, Tennesse.

The Gentile Comes to Cache Valley
A. J. Simmonds
Utah State University Press, 1976
137 pages,
Appendix, bibliography, index; $5.00
Conflict between
Latter-day Saints and
their non-Mormon
neighbors is one of the
oldest and most
overworked subjects in
Utah history. The Gentile
Comes to Cache Valley by
A. J. Simmonds, special
collections librarian at Utah State
University, provides a new frame of
reference, moving beyond polemical
arguments over who was right or
wrong. This pioneering study explains
why one group of Latter-day Saints left
the Church in the late nineteenth
century and what happened when they
staved on in Utah despite their minoritv
status. These themes bnfold in a local '
setting that has been ably researched
and reconstructed.
Utah's sectarian rivalries of the
nineteenth century are usually
attributed to outside forces such as the
coming of the railroad and the
competition that arose when Gentiles
entered Mormon communities and
struggled to secure a foothold.
Simmonds' work is fresh in that it
reminds us that the institutions of
Mormonism alienated followers from
within, some of whom became the
Church's most vigorous adversaries.
According to Simmonds, apostates
formed "a Fifth Column world
which-allied to the Gentile bureaucrat,
merchant, missionary, and miner-had
more impact on the 'Americanization' of
Utah than it is possible to document."
Simmonds set out to determine why his
ancestors and several hundred others
left or were expelled from the LDS

Church in the Cache Valley in the 1870s.
One factor was the completion of the
Utah Northern Railroad in 1873, which
brought the first Protestant churchmen
into the area to establish missions and
badly needed schools. These
missionaries arrived just as some local
Latter-day Saints began to bridle at
efforts to consolidate Mormon
businesses under a single management
and to enforce the boycott on trade with
Gentile merchants introduced by the
Mormon heirarchy in 1869. The decision
to build a tabernacle in Logan was
another source of resentment, since it
required the donation of labor and
supplies. Tensions mounted with a
murder in Logan and the lynching of
the accused murderer, Apostle E. T.
Benson's son Charles. When bishops
and teachers quorums exerted pressure
on those who resisted the Church's
cooperative measures, an exodus
began.
In the years that followed, these
apostates flocked to the Big Range on
the west side of the valley where
streams and wet bottomlands
encouraged independent ranching. The
large grazing tracts they acquired
contrasted with the small irrigated
farms belonging to the Mormons, and
the Episcopal, Presbyterian, and
Methodist churches which drew many
of their number became centers of
community life. The tables of Cache
election returns that supplement the
text show how the Gentiles raised
political opposition to the Mormon
theocracy in county and state elections.
What distinguishes this book as a study
in local history is its imaginative use of
sources. Simmonds has drawn his
information from a rich body of original
manuscript material, including county,
territorial, and state records that are
often neglected in the writing of
community and family history. Whereas
it is all too common for local historians
to crown their forebears with halos of
veneration, Simmonds incorporates
interviews and oral traditions that
bristle with feistiness and pluck. In the
maps, descriptions of the terrain, and
illustrations of buildings erected by
Cache Valley Gentiles the author
conveys his appreciation of geography
and material culture as meaningful
historical evidence. This book could
well serve as a guide to the kinds of
materials available to those researching
the history of other parts of the state.
Nonetheless, The Gentile Comes to Cache
Valley leaves some questions
unanswered. Unfortunately the final
chapter ("Their Half of the Kingdom")
does not live up to its full potential, for
instead of expanding upon what made

Gentile institutions unique in their own
right the author gets sidetracked into a
discussion of how the Gentiles and
Mormons got along with each other (not
badly, after all). Many will find fault
with the style and wish that Simmonds
had been given more editorial guidance.
It seems rather awkward that a third of
the volume is devoted to biographical
sketches, since the arguments
presented could have been
strengthened had more of this
information been incorporated in the
text. Still, the book makes a creative and
significant contribution to Utah history.

Gail Fam Casterline
GAIL FARR CASTERLINE is coordinatorof Special
Projects for the Chicago Historical Wety.

Spencer W. Kimball
Edward L. Kimball and
Andrew E. Kimball Jr.
Bookcraft, 1977
427 pages, index; $8.95
This biography of
Spencer W. Kimball,
co-authored by his son
and grandson, is a
surprisingly candid
book. Based on journals,
letters and sermons
supplied by President
Kimball and his wife,
Camilla Eyrlng Kimball, as well as
dozens of interviews and personal
observations and remembrances, the
authors have produced a well-balanced,
interesting and readable story of the
remarkable man who is now the leader
of the Mormon Church. "We have tried
to be candid," assert the authors,
"neither omitting weakness and
problems nor exaggerating strengths.
Happily we were faced with no real test
of our integrity as biographers, since
our burrowing into the past only
confirmed our personal impressions
that this was a man of rare consistency,
exemplifying in his private life the same
virtues ascribed to the public man."
Having read the manuscript, President
Kimball was concerned that an honest
portrait be painted, "warts and all,"
while he was living, knowing that
people might be more protective of his
memory after his death.
The authors acknowledge the fact that
"a full biography of a living person
constitutes a radical assault on his
privacy and that of his family," but
found the Kimballs willing to undergo
such exposure because of the
"legitimate interest of members of the
Church in the life story of their
president."

The early part of this story is quite
typical of many Mormon boys who were
born near the turn of the century, and
who lived in small Mormon towns
which were dominated by the Church
programs and attitudes. Yet there was a
difference, for Spencer Kimball's father,
Andrew Kimball, was the stake
president, and his grandfather, Heber
C. Kimball, had been one of the most
prominent leaders of the Mormon
Church. Although he never knew his
grandfather Kimball, "Spencer had a
consciousness as he grew up and as he
received responsible challenges in the
Church that his grandfather watched
and approved, that in some measure the
callings could be attributed to the merit
and influence of Heber C. Kimball."
This feeling must have made a profound
impact on young Spencer, but the
influence of his father, Andrew,
counted the most. The son, as he
matured, followed his father closely in
many things-"in willingness to
respond to Church callings, sense of
loyalty, unquestioning faith, thrift, love
of work, enthusiasm for a cause, vigor
and indefatigability, firm insistance on
doing right, love of people and deep
concern for others in trouble." With
such identifications and attitudes, even
in rudimentary form, he could hardly be
regarded as a typical Mormon boy.
Perhaps part of the charm of the book
comes from the description of life in
such a family and such a town, for the
portraits are well-drawn and the
remembered details are supported by
journals and other documentary
sources.
His missionary experiences in Missouri,
followed by his whirlwind courtship of
Camilla Eyring, and the frustrations
re'sulting from his threatened induction
into the army during World War I make
interesting reading. His development as
"a force in the community" includes his
business ventures, his role as a father of
a growing family, and his numerous
positions in Church and civic
organizations. Highlights of this period
include his trip to Europe in 1937as
representative of his district to the
International Rotary Convention and
his service as first president of the Mt.
Graham Stake. In the latter capacity, he
demonstrated his leadership abilities in
using the newly instituted Church
Welfare Program to aid members of his
stake who were forced to leave their
homes when the Gila River overflowed
its banks in September 1941. Because of
this, he received favorable notice among
the Church leaders, which may have
been a factor in his call to the
apostleship in October 1943.
Sunstone 29

The remainder of the book details his
life as a general authority, including his
spiritual struggle to gain divine
confirmation of his call to this high
position. It is a story of a man who
drives himself beyond his own strength
in his efforts to "measure up" to his
responsibilities. Despite severe physical
disabilities, including long sieges of
boils and carbuncles, heart disease, and
cancer of the larynx, Spencer Kimball
continued to serve. When he was
sustained as President of the Church in
his seventy-ninth year, his message to
his fellow members was a call to more
vigorous activity. "Lengthen your
stride," was the message, and he set the
example by driving himself even
harder.
The book is essentially a narrative with
very little interpretation. Spencer
Kimball's life is so filled with activities
that there seems to be little time for
reflection and philosophizing. One
wonders if having "put his hand to the
plow" he ever4ooked back. Camilla
refused to interpret her son's illness as a
punishment from God or even a test of
faith. It was "a matter of infection and
too little resistance; that was all." But no
mention is made concerning Spencer's
attitude towards this difficult episode in
their lives. The authors candidly report
that an apostle blessed "Eddie that he
would eventually recover completely,"
but despite this promise and numerous
other administrations and operations,
Edward remained substantially
handicapped. It would be interesting to
know how Spencer Kirnball, at that
point in his life, was able to reconcile the
apparent failure of faith, prayer and
promises.
The book is filled with references to his
being "so weary and ill" that he
couldn't go on, but he did-to the point
of "fatigue and near exhaustion." It
would be interesting to know why he
felt impelled to drive himself in this
way. Did he ever reflect on his
motivations? Certainly he must have,
but such reflections are not included in
this biography. In short, we have a
detailed picture of his active life, but
very little of his private thoughts.

1

1

This biography was obviously written
for Church members and should be read
by them. Non-members will find much
of interest as well, especially if they
would like to understand the Mormon
way of life. Footnotes and a
bibliography would have pleased
scholars, but the sources are described
in the preface, and editors often
eliminate notes in the interest of
readability and economy. Such minor
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criticisms should not deter anyone from
reading this remarkable biography of a
remarkable man.
Eugene E. Campbell
EUGENE E. CAMPBELL is Professo~
of History at
Brigham Young University. Dr. Campbell is the
author of many books and articles on Mormon
history, including co-authorshipof a biography of
Hugh B. Brown and a soon to be published text on
Utah history.

Theatre
Bye-Bye BYU
When Brigham Young University
launches a theatre group called the
"Mormon Players" in order to produce
three shows asummer in repertory,
what do you expect? The idea of a
repertory company conjures up images
of wandering players doing
masterpieces of theatrical literature,
changing characters on command, the
zenith of quality. And adding the
semi-official title Mormon (it must be
semi-official, considering that in an area
that sports Kolob Realty, Zion's Bank,
and Deseret Mutual the name Mormon
has remained sacred until now) leads
one (or at least these two) to expect that
there will be something uniquely
Latter-day Saint about the company;
perhaps the finest in Mormon plays will
be produced; certainly the Mormon
commitment to excellence will be
exemplified, since the use of that name
puts the link between the gospel and art
on the line.
Alas, no zenith-instead, a nadir.
We were a bit surprised when we
discovered that the season would be
three such literary masterworks as
Where's Charlie?, Bye-Bye Birdie, and Kiss
Me, Kate. In a world where Hamlet, Saint
Joan, and even The Taming of the Shrew
exist, surely there was no need for such
barrelscraping. But we swallowed our
doubts and went to one of the shows,
Bye-Bye Birdie, because we were familiar
with the script and thought, Perhaps
they will at least make a good nostalgic
comedy out of it.
We were wrong.
Because, you see, our expectations of
quality were too high. The actors were,
after all, students, and plunged into the
demanding repertory schedule of
performing one play at night while
rehearsing another all day, they were
simply unable to cope. What suffered,
of course, was their performance at
night, and invariably the majority of the
actors settled for the cheap laugh, the
ridiculous characterization, the grab for
audience approval.

But it's a comedy-surely comedy need
only be funny, not believable.
True enough-with a certain type of
comedy. The Three Stooges were never
believable. But when the labelMormon
is put on a company, one does hope for
better, at least to avoid embarrassment,
since we are also known by the same
label.
Besides, great comedy is not shallow and
unbelievable. The Jewish mother in
Bye-Bye Birdie was played so broadly
and phonily (new word) that it was
incredible that her son would have let
her rule him for so long, thereby
destroying his character. Contrast that .
with the mother in Barefoot in the Park,
who, while hilarious, is utterly true:
everybody's mother has said those
things, and under her facade we
recognize a real, self-justified,
frustrated woman. Under the facade of
the characterization in Birdie? Nothing.
We are being too hard on the actors. It is
not their fault. The director was Charles
Whitman, who is easily the best director
at BYU when it comes to drawing depth
out of inexperienced actors-yet he was
unable, given the circumstances, to do
anything of the kind, except with Linda
Cameron, the female lead, who
manages (incredibly enough) a few
moments of genuine pathos,
particularly when she is left alone on the
stage to dance, and with Robert D.
Godwin, who was unfailingly honest on
stage and made his nothing part into a
highlight of the show. Could Whitman
have done better? Of course. Even with
an insipid script like Birdie, warmth and
depth are possible, and Whitman is a
capable director.
The fault lies in the conception of the
entire project. A repertory schedule is
simply too demanding for a university
setting. If the actors are not to be paid
for their work, those actors who have
families or who have professional
opportunities will not stick around all
summer to kill themselves for a few
credit hours, especially with mediocre
scripts. So the actors who remain, with
some exceptions, are the less stable and
the less talented-certainly those
without the best control of their talents.
Then the grueling schedule prohibits
them from taking the time to grow into
their roles, and so they spend all
summer working to achieve exactly
nothing.
Well, not exactly nothing. The theatre
was mostly full, unusual for summer.
The audience, which reeked of overt
rectitude, was delighted. No thoughts
had been added to their minds; no
questions asked. Nothing had been

demanded. And so they felt the evening
well worth their while.
If the goal of the BYU theatre
department was to offer onstage a
Mormon version of prime-time
television, they almost succeeded. We
say almost, because at least Three's
Company has a little believable lust
involved, and All in the Family manages
to be emotionally convincing now and
then. What BYU's Mormon Players
achieved was exactly as good as
Operation Petticoat and Wonder Woman:
meaningless entertainment.
But it was Mormon, and it was clean,
and that is definitely enough for that
vast intellectual wasteland that regards
a G rating on a movie as a guarantee of
"goodness" and an R rating a ticket that
will send all who watch the movie
directly to hell. And we suspect that the
G~~~~Minds who decided on the
for the Mormon Players knew their
audience. You can't go broke
underestimating the taste of the
Mormon people. And in that sense, if in
no other, the title M~,.,,,~,, players was
exactly apt. They know their audience at
BYU. If they appeal to those who want
to be moved and improved and elevated
by theatre, they
have audiences of
twenty people a
all of whom will
be dissatisified with the production
because BYU is not yet capable of
mounting a completely superb show.
But if they appeal to those who want to
have some way for their conscious mind
to be occupied without having any
lastingeffect On their lives#the theatre
will be full, and by the standard that
means most in theatre, as in any
commercial art, the show will be a
success. Because, after all, the question
that they ask you at the door is, "Have
you any money?'

Frederick Bliss and P.Q.Gump

Film
Equus
In ancient Greece,
theatre was sacred. It
was a ritual, in fact, in
which the relationships
between gods and men
were portrayed in a way
that promoted a sense of
mythic identification
with the characters in the
play. The audience was touched by the
grief of the Trojan women, or they
strove with Oedipus to escape the fate
the gods had prepared for him. The
plays provided a cathartic outlet for an
individual's anger and frustration.

Through identification with the
struggles of the characters in the play,
the pattern and meaning of ohe's own
life became clearer.

cancer at Dysart's shaky truce with his
own drab reality.

Alan was sent to Dysart because he had
blinded six horses at the livery stable
where he worked. Dysart's professional
Living in the secularized culture of
proves to be his strength
twentieth-century ~ ~ ~
it is r i ~ detachment
~ ,
and his tragic flaw. It gives him the
sometimes easy to lose sight of theatre's
rationality to coolly dig into Alan's
religious roots. In movies, on stage, and
psyche and not be revolted or disgusted
on television, the conne&on between
by what he finds. But out of the tortured
the simplistic pap we are offered and
morass of Alan's mind comes the one
the ultimate questions of existence
thing that Dysart cannot
seems a little obscure.
face-commitment, worship, the sense
But there are oases scattered through
of participation in something more
the cultural wasteland, and one of the
important than oneself. Dysart is later
these
driven to admit that "that boy has
creativity is Peter
Over the
known a passion more ferocious than
Past few Years his play Eq"us has
any I have felt in any second of my life."
provoked strong positive and negative
When Alan first visits Dysart's office, he
reactions from critics and audiences
is cool and hostile. He refuses to answer
alike. Its
has survived the perils
any of D~sa*'s questions; instead he
of translation, playing to packed houses
sings the jingles from television
throughout Europe. And, perhaps
D ~ s a rPresses
t
On and
inevitably, it has made the transition to
discovers that many of Alan's problems
the silver screen. The source of the
revolve around his parents. His father is
playfs
lies inits
the epitome of a rational,
powerful portrayal of a young boy who
twentieth-century man: he is a socialist,
has given
up to the power and
self-consciously
majesty of the horse-god, E
~ we~
~
~
. atheistic, "relentlessly
self-im~rO"g*" D ~ s a r cds
t
him. He
are pulled into the conflict between the
to have no
but
boy, Alan Strang, and the psychiatrist
it is too
the guidelines
who t i e s to rid him of his delusion, we
and standards that a church would
are forced to consider the role of the
provide have been replaced by a sort of
transcendent in our own lives.
vague, muddled neo-Puritan morality.
Equus works best as a stage production.
He bans television from the house,
As the lights come up on an austere,
berates Alan for not reading more and
barren stage, a riveting image catches
for slacking off in school, and is in
our attention: Alan Strang kneeling next
general an intolerably self-righteous
to a horse, tenderly caressing it, moving
overlord of the household. Alan's
up and down its body with the gentle
mother, on the other hand, is a gentle
attention of a lover for his beloved. His
and devoutly religious person.
psychiatrist, Martin Dysart, stands off
Significantly, her religious impulses are
to one side commenting on the scene.
virtually the only part of her life that
~
~his will,~he is fascinated
i
~ by ~
t
Strang has been unable to bring
Frank
Alan's fixation. And he wonders:
under his sway. He sums up their home
situation tersely: "Bloody religion-it's
. . .I keep thinking about the horse!
our only real problem in this house."
Not the boy: the horse, and what it
Both of Alan's parents are seriously
may be trying to do. I keep seeing
flawed individuals. His father worships
that huge head kissing him with its
at the altar of an amorphous moralism
chained mouth. Nudging through
that he is unable to live up to; later in
the metal some desire absolutely
the play, Alan's climactic crisis is partly
irrelevant to filling its belly or
precipitated by the mutual shame that
propagating its own kind. What
he and his father feel when they see
desire could that be? Not to be a
each other at a cheap porno flick. His
horse any longer? Not to remain
mother is likewise false to her professed
reined up for ever in those particular
ideals. Under her husband's attacks, her
genetic strings? . . .What use, I
religion has degenerated into a petty
should be asking, are questions like
thing, vindictive and judgmental.
these to an overworked psychiatrist
Instead of trying to help Alan solve his
in a provincial hospital?
problems, she lashes out at him and
The theme of transformation, of making
accuses
him of ha\Nlg succumbed to the
the leap "clean-hoofed to a whole new
devil,s temptations.
track of being" is camed on throughout
Alan's attempts to protect himself from
the play. And so is Dysart's sense of
malaise and dissatisfaction with his own
the conflicting demands of his parents
life. Alan's leap into the dark
only lead him deeper into isolation. His
night-world of Equus gnaws like a
father forbids him to watch television,
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and as a gesture of revolt he refuses to
read books. His job as a clerk in a small
shop gives him no satisfaction. His only
release is through the religious images
that he gleaned from the stories his
mother read to him as a child. In Alan's
mind, his mother's picture of a
demanding judgmental Christ-figure
has become confused with a memow of
a brief, magical ride on horseback when
he was six years old. One day, when
Alan was at the beach with his family,
an elegant young man on horseback
came cantering down the beach and
offered Alan a ride. For a moment, he
felt the play of the horse's muscles
between his thighs, inhaled the clean
aroma of the animal's sweat, and
experienced a freedom he had never
known before. But Alan's father yanked
him off the horse, down onto the sand.
Despite his father's attempts to
dominate the horseman, he remained
above the conflict and rode away,
spattering Alan and his parents with
sand and water. The humiliation of his
father was intimately connected with
the power of the horse, and the power
of the horse was confused with Alan's
all-seeing God, an implacable nemesis
to mere mortals.
Out of this seething goulash of traumas
and fixations, Alan constructs a private
theology centered on Equus, the
suffering Christ-figure, the god with a
chain in his mouth who bears men away
into a higher plane of existence in the
Field of Ha-Ha. The reference is to the
Book of Job:
Hast thou given the horse strength?
Hast thou clothed his neck with
thunder?. . .
He swalloweth the ground with
fierceness and rage. . .
He saith among the trumpets, Ha,
ha! Job 39:19-25
Alan's relationship with his god is
decidedly ambivalent. Adoration and
worship are there, yes, but there is also
an element of competition, a mutual
striving for dominance. Under
hypnosis, Alan tells Dysart about the
ritualistic midnight rides that are his
worship services:
Alan: He showed me nothing! He's a
mean bugger! Ride-or fall! That's
Straw Law.
Dysart: Straw Law?
A: He was born in the straw, and this
is his law.
Alan's ambivalent relationship with
Equus is brought to a crisis by his own
awakening sexuality He meets a girl, Jill
Mason, who talks him into quitting his
job at the shop in order to work with her
at a nearby stable. The new job is
ecstasy for Alan, of course; it is at the
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stable that he begins to sneak out on his
worshipful midnight rides. Before he
met Jill, Alan's erotic impulses had all
been sublimated into his private
religion. Now, Jill competes with Equus
for a place in Alan's affections. Again
and again, she turns their brief,
desultory conversations to sexual
topics, and Alan retreats before her
advances like a skittish colt. Finally she
tries to seduce him in the stables, and
Alan discovers he is impotent:
Dysart: (gently) What was it? You
couldn't Though you wanted to
very much?
Alan: I couldn't. . .see her.
D: What do you mean?
A: Only Him. Every time I kissed
her-He was in the way.
D: Who?
A:You know who!. . .When I touched
her, I felt Him. Under me . . . His
side, waiting for my hand. . .
Ashamed confused, humilated before
his god, Alan is driven to still God's
mocking laughter and tear out his
all-seeing eyes, as Jill runs terrified into
the night.
Such are the bare bones of the play. But
Equus gets its unique power from
Dysart's contrapuntal movement away
from the Normal, the Comfortable. As
Dr. Dysart penetrates more deeply into
Alan's neurosis, his own respectable life
comes to appear shallow and trivial
when compared with Alan's religious
ecstasies and his dark, nocturnal
theology. Finally, Dysart stands
powerless, unable to face the staring
eyes of Equus that he has so
painstakingly revealed. At the play's
end, the characters' positions have been
neatly reversed. Alan is sleeping
quietly, after a cathartic re-enactment of
his last night in the stable. But a wakeful
Dysart paces above his bed, tom by
self-doubt:
Dysart: And now for me it never
stops: that voice of Equus out of the
cave-'Why Me?. . . Why Me?. . .
Account for Me!' . . . All right-I
surrender! I say it . . . In an ultimate
sense I cannot know what I do in this
place-yet I do ultimate things.
Essentially I cannot know what I
do-yet I do essential things. I stand
in the dark with a pick in my hand,
striking at heads!
"I need-more desperately than
my children me-a way of seeing in
the dark. What way is this? . . . What
dark is this? . . . I cannot call it
ordained of God: I can't get that far. I
will however pay it so much homage.
There is now, in my mouth, this
sharp chain. And it never comes
out."

In the course of the play Dysart becomes
convinced that in destroying Alan's
neurosis he is destroying his soul, and
Dysart has nothing with which to
replace it. Dysart's own doubts and the
generally negative role of psychiatry in
Equus have led some critics to see Equus
as a satire on modem psychiatry. I think
this is too narrow a view. Schaffer
makes it clear in the Introduction to the
play that he has no intention of
lampooning psychiatry or psychiatrists.
If psychiatry comes in for criticism in his
play, itisbecause psychiatry has become
our society's chosen tool for looking into
the depths of the human soul. Schaffer's
target is society in general, and the
restraints it places on us.
In Equus, Schaffer asserts that our
culture, with its rigid insistence on
literalism and reductionist materialism,
has tried to kill the symbols that
transcendence requires for an outlet.
Schaffer has written a play that probes
deeply into the shaky foundations of
modem secular society. Unfortunately,
through the hamhanded attentions of
director Sidney Lumet, the incisive play
has been transmuted into a sensational
movie that is just one more expression of
the society Schaffer is criticizing. Lumet
easily succumbed toEquusl rich potential
for lurid sex and violence. Moreover,
during some of Dysart's most subtle and
important monologues, Lumet chooses
to distract us with all sorts of diverting
visual images. Nor does Richard Burton's
rather sloppy performance as Martin
Dysart help matters. Peter Firth is quite
good, though. He playedthe part of Alan
Strang in the original stage version, and
he plays Alan with a sort of eldritch,
inarticulate intensity that suits the part
perfectly.
Lumet's movie is a sorry substitute for the
play. But, if you can't see the play, the
importance of Schaffer's themes makes
the movie worth seeing. Try to read the
play first, though; it clarifies points that
are left obscure in the film. There is some
sex and some violence in the film, but I
don't think this should dissuade adults
from seeing it. Ultimately, Equus is an
indictment of our society's inability to
deal with a direct relationship between
the individual and divinity; the
importance of this problem to modem
Latter-Day Saints makes Schaffer's play
especially valuable.
Ron Bitton

